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To teachers and leamers everywhere 

who struggle to integrate life with 

ministry and ministry with Life 



This qualitative research project/dissertation examines the question of 

how the integration of personal Life experience impacts on the ministry 

student's learning about how to be a minister and on his or her practice of 

ministry. This large research question asks subsidiary questions about how 

formative learning experiences have transforrned the participants and 

informed their practice of minisny, how experience has shaped their values 

and theù sense of what is meaningful in ministry, and how dealing with their 
formative family of origin issues has impacted ministry. 

The study uses the grounded theory methodology of Anselm Strauss and 
Juliet Corbin. There are three sampling procedures: purposeful, theoretical, 

and opportunistic. 

The project/dissertation relies on four theory bases: theological 
education, practice of ministry, adult learning theory, and several 

psychological theories. Theological education literature provides a description 

of the context of learning as well as indications of the relative absence of the 

integration which is the subject of this study. Practice of ministry literature 

stresses the importance of the authentic, autonomous clergyperson who has a 

healthy sense of authority, a knowledge of self, and who practices self-care. 
Adult leaming theory underlines the significance of the experience of the 

learner and the meaning that experience has for the learner. Developmental 

psychology, self-psychology, and family systems theory are the areas of 

psychological theory used as theory bases. They establish the shaping of one's 

meaning system, the significance of affiliation and attachment for women, the 
origin of self-esteem, and the recurrence of childhood relationship patterns 
in adulthood. 

This study found that the impact of acknowledging, owning, and 

attending to certain personai life experiences, that is, integrating them into 

one's life, has the tendency to move one from alienation toward community, 

from low self-worth toward autonomy, and from conflict toward 

compassion/ernpathy. 



This study raises implications for ministry and for its preparation. 

There is experience of alienation, low seE-worth, and conflict among women 

in rninistry that theological educators and judicatories need to address in their 
students and ministry personnel. Authority is problematic for the 

participants in this study. They waut to reconstruct it in a new way. The 

curriculum of the theological school is stiil fragmentary and priviieges the 

acquisition of knowledge over the development of skills and the integration of 

personal qualities and experience with ministry preparation. Clinical Pastoral 

Education, therapy, work with peers, internship, and field placements have ail 

facilitated greater integration of persona1 expenence with learning how to be 

a minister and with the practice of rninistry, They need to continue and to be 

strengthened. 
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INTRODUCTION 



This Project/Dissertation explores the question, "How does the 

integration of personal iife experience impact on the ministry student's 

leamhg about how to be a minister and on his or her practice of minislxy?" 

In rny denomination, the United Church of Canada, theological colleges 

have traditionally had responsibility for equipping candidates for ministry 

with the knowledge of the Christian tradition and the skills to practise 

ministry. The judicatory has traditionally had responsibility for questions of 

faith and vocation, and the issue of personal suitability of the candidate for 

minis try. 

During the past few decades this dichotomy has become less clear. As 

the theological college has begun to honour the disciplines of Pastoral 

Theology and Theological Field Education and to credit Clinical Pastoral 

Education units, more material to assess personal suitability for rninistry has 

corne fonvard in the actual educational setting. To some extent a similar 

change in the role of the judicatory bas taken place as screening committees 

appea. to be more interested in a candidate's theologicai stance and ability to 

reflect theologically than they once were. 

However, my interest is found in the changing role of the theological 

coliege as it finds itself now better able to view the whole person of the student 

in ministry preparation. It seems that the cumculum, the expectations the 

college has of its students, and even the atmosphere created for students could 

now be more focused on achieving a hoiistic program of mïnistry preparation. 

As a woman who has been in ordained ministry in the United Church of 

Canada since 1975, 1 feel 1 have seen the results of ministry preparation which 

has not called forth the whole person of the student of ministry. Playing a 

role, boundary violations, and unresolved pain are a few of the consequences 1 

believe I have seen among ordained clergy as they practise ministry following 

their studies. Persons who are taught that their knowledge and skills are the 

most significant things they bring to ministry are likely to leave personai 

issues and faith development untended. 

1 have had a cornmitment for many years to do what 1 can to promote a 

healthy, effective church leadership in my denomination. Even before 1 
began my present position as Director of Field Education and Pastoral Studies at 

United Theological College, 1 had occasion to help coileagues as they tried to 

integrate some part of their personal lives with the practice of ministry. 

There were numerous occasions to do this same work with interns and 



theological students when 1 was a supervisor of ministry students in the 

congregation. 1 have struggled with my own integration of personal issues 

with the practice of ministry over the years. 

At the present time, in my role of helping to prepare students for 

ordained ministry at a theological college, 1 frequently observe what I think 
are blocks to holistic learning and living. Some students appear amdous and 
fearful that they will be found wanting in the process of ministry 

preparation, While a certain amount of anxiety about achieving a goal seems 

expected, 1 a m  speaking here about students whose energies are consumed by 

this anxïety and for whom the concept of equipping themselves for a Iife in 

ministry seems foreign. They are iooking to the next deadline, rather than 
farther into the furure. I observe what 1 think is an undue need on the part of 

some students for the power of the ministry role conferred at ordination. 1 

also observe persons who are able to enter into the process of learming with 

some amderies, tempered by the desire to learn and who understand ministry 

as service. 1 understand the difference among these approaches to ministry 

preparation to have something to do with the degree of self-acceptance the 

student experiences and how that self-acceptance is brought to bear on 

ministry formation. It may have also to do with the differences which exist 

in acknowledging the impact of persona1 life experience on our current lives 

and Mure practice of ministry. 

My interest in a project about the integration of personal life 

experience with ministry studies grows out of a number of personal 

experiences of church and ministry in which 1 wimessed painful, resource- 

consuming problems mushroom from persond issues into much larger 

systemic ones. 1 felt then and stiU feel now that much of what occurred could 

have been avoided had there been more preventative work done in ministry 

preparation. 

My first conscious awareness of this issue surfaced at Our Conference 

Annual Meeting in the late seventies, several years after 1 had been ordained. 

Among the events of that Conference was the usual Mernorial Service for 

presbyters who had died since the previous meeting. One of those remembered 

was a young clergyperson with whom 1 had been ordained and who had 

committed suicide. 1 knew Little of the inner story of this man, but 1 had some 

sense of the demands he placed on himself in relation to minisuy and on the 

church as weil. In the context of these excessively high expectations which 



could not be met, his suicide was almost understandable. 1 looked around the 

assembly and my eyes fixed on an older clergyperson who appeared to be o d y  

partially present. Although he represented to me the warmth and acceptance 

of a good pastor, his reputation for eccentricity was not unfounded, and had 

recently cost him a ministry position. O n  the List of persons left without 

appointment presented on a sheet of paper, was the name of a clergyperson 

who had just completed a bnef tenure in a ministry position. 1 knew he had 

attempted to act out sexudy with a ministry student several years before, and 

wondered if there had been another occasion made more public. 1 remember 

feeling that 1 would like to be able to help persons such as these men and to try 

to prevent the pain caused to them and, thereby, to others in their care. 1 

remember thinking that 1 had a strong interest in and cornmitment to the 

more personal dimensions of the ministering person. 

Several years later 1 had the opportunïty to live some of the pain of the 

ministering person when I experienced burn-out. As 1 discovered in the 

course of rny recovery, my problems were not as simple as "doing too much". 
The source of this particular bum-out had been a deep need to please others 

which was acted out in doing more and more in order to receive affirming 

comments. 1 had very little notion of my value other than as an instrument of 

ministry. 1 have since leamed that 1 am a better minister when 1 am able to 

value my self as part of God's creation, intrinsically valuable. That 1 had not 

been able to value myself in this way is a pattern from my childhood which 1 

now recognize. 

My participation in a pastoral relations process which resulted in a 

minister appeaIing a decision to the Generai Council reinforced for me the 

need for that minister to look more realisticaiiy at his behaviours and attitudes 

which had, 1 beiieve, promoted the problems, then escaiated them. 

Since moving to United Theological College in 1989, 1 have had the 

opportunity to observe students in ministry preparation at very close hand. 1 

am stnick by the contrast between those students who appear to embrace their 

life history and are able to make some of those life experiences, whether 

positive or negative, accessible for ministry and those who understand their 

history as something to "get past". In general, the latter seem preoccupied 

with doing the tasks of ministry; reflection on their own being in relation to 

ministry seems dificult. 



These experiences 1 have had carry with them a heavy emotional 

impact for me, either fiom my personal living of them or from empathizïng 

with the pain of "faiiure", or, at least, underachievement in ministry. 1 hold a 

conviction that some of the diffïculties named above could have been helped 
by a greater awareness on the part of the minister of past experience and how 

that experience affects ministry. 

My journey as a woman, and especialiy a woman in ministry has led nie 

to explore feminist theory and feminist theology. The role of experience is 

highly significant for this work, as 1 have discovered myself. 1 am still 

shocked to hear a student question the significance of past iife experience for  

leaming about rninisw. 

My experiences in therapy over a number of years have sensitized aie 

to the power of unexamined hurts and griefs and the freedom that comes fkom 

puttulg them to rest after examination. Although my life has been fairly 

privileged, 1 know much of my emotional and spiritual health comes from 
having processed my life experience so it is accessible for ministry. 

Education for ministry has, until recent times, consisted of a classical 

theological education in scripture, systematic theology, and church history 

plus additional courses in activities such as preaching and pastoral care. 

Various theological educators have attempted to make this education more 
relevant to the practice of ministry, but there still seems to be a gap between 

those theological educators who see their task as the training of theologians 

and those who are preparing students to become ministers. The thinkers and 

the doers. 

The supervised pastoral education movement is stiu very new, but it is 

one which seeks to have ministry students practice their skills and receive 

feedback from supervisors and others affected by their ministry. In 

supervised pastoral/field education a student reflects on his or her own 

learning from the point-of-view of skills and knowledge, but also, depending 

on the student and supervisor involved, larger issues of vocation and personal 

responses, faith stances, and attitudes may also be the subject matter of 

supervisory conferences. Preparation for ministry has, however, too often 

neglected the exploration of how the lives of ministering persons - their 

history, experiences, attitudes - become instruments of ministry as well. The 

study of the integration of persona1 life expenence with learning the practice 

of rninistry could address some of these issues. 



Ordained clergy who have intentionally looked at the question of how 

their personal life experience relates to their identity in and practice of 

ministry have the potential to understand themselves-in-ministry to a much 

greater degree than their forebears. 

While many factors may have caused the pain, exhaustion, and 

heartache described in some of the incidents above, clergy who had been 

encouraged, even trained, to look at their lives from the perspective of their 

personai vulnerabilities, mes, disiikes, and other persond matters could have 

lessened the impact of such difficulties. 

We appear to be greatly preoccupied with the issues of pastoral 

boundaxy violations on the part of clergy in the Church today. This is a 

crucial issue of trust and accountability, power and its abuse, with which we 

must come to terms. These boundary violations are the result of clergy need 

which has not been acknowledged in the clergyperson herself or himself. An 

emphasis in theological education and in the practice of ministry which 

privileges self-discovery on the part of the ministering person could help, at 

least, to raise to consciousness some of the underlying causes of pastoral power 

abuse. 

It is aiso possible that clergy who have a clearer sense of themselves- 

in-ministry would give more space to the ministries of the laity. If leadership 

of clergy is based on needs arising from childhood wounds, self-esteem 

problems, or other issues which would distort proper leadership, then better 

awareness of this phenomenon and attention to dealing with it could make way 

for a freer, more competent ministry which encourages the gifts of all to be 

used for the needs of ali. 

What foUows is a more explicitly theological background for this study 

of ministry students and the integration of their personal life experience in 
their learning about mini.stry. 

Theolow of Personhood. The topic of htegration of self with ministry studies 

is central to the nature and purpose of humanity. Human persons are complex 

entities, made in God's image and affirmed as good by God. The evil in Our iives 

obscures the goodness, and thus the God-ness. We respond in faith to God's gift 

of life with Our lives, dedicating Our work, our recreation, and Our emotionai 

Me to God's purposes. Everything in our lives is significant, even those parts 

which seem difficult or purposeless. The task is to find the meaning. We 



beiieve that God's spirit is present, redeeming much of what we would not 

welcome in Our lives. All of what we experience is a sharing in the common 

life God gives to humanity. To speak of ministry without reference to who we 

are as beings-in-time with unique histories denies the reality of this God- 

given Life. This stewardship of our rives, the valuing of the gift of Our 

creation and aU it entails, leads us to bring life experience to ail we aspire to 

be and do. 

Theolow of Ministrv 

A. Vocation. God caüs di of us to purposeful action in the service of the realm 

of God, the work of being God's people in the world. This call to action arises 

first of all out of an awareness of God's love for us, causing a grateful 

response. Although that action can take many forms, we are always c d e d  to 

bring Our love for God, hem,  soul, mind, and spirit, to aIi that we are and to 

what we do. The vocation of Christian presupposes that free offering of the 

whole self. Thus, to the extent that one is free, one can love. This study 

emerges out of the theological conviction that to be a Christian is to have a 

vocation and that this call aiways includes the whole self in an ongoing 

process to love in freedom. 

B. Ministrv . No doubt this study places me in the midst of the longstanding 

inquiry into the meaning of ministry in the United Church of Canada. For at 

least tweaty-five years, if not longer, the United Church has been on a quest.to 

understand the appropriate roles and functions of clergy persons in relation 

to lay members. Although my concem is with the training of ordained 

ministei-s, this exploration opens the question of the nature and meaning of 

the ministry of the whole people of God. The focus is on the integration of 

persona1 life experience in the ministry student. However, in the present 

church climate, what concerns ordained ministry is also often true of lay 

ministry as weli. 

C. Ecclesiologv. As the institution to which most ministry students go as 

ordained clergy, what kind of ordered ministry leadership does the church 

want and need? In view of the very clear disestablishment of the church 

during the past few decades espeuaiiy, what wiii the new ecclesia look like and 

what will its leadership need in order to be equipped to minister? What is the 



reiationship of the church to the institutions which train its ordained 

leadership? 

This presentation of the study 1 have been engaged with begins with a 
description (Chapter 1) of the setting in which the subjects of the study have 

done their theological education. It describes also how that particular setting 

paticipates in the debates and larger issues of theological education in North 

America in these times and how, because of its uniqueness, it does not. 

Chapter 2 is a Review of Literature which reviews publications related 

to theological education in North America during the last twenv years. It 

draws on selected works from Literature related to the practice of ministry, 

works which deal for the most part, with the person of the minister. A review 

of publications in the field of adult learning theory is the next section. 

Psychology concludes the Review of Literature with selections drawn from 

developmental psychology, women's developmental psychology, self- 

psychology, and family systems theory. 

Chapter 3 outlines the Methodology of the inquiry, espeaally related to 

data gathering and Chapter 4, Methodology Applied takes us into the data 
analysis . 

Chapters 5-7 are expansions of the main themes found in the interviews 

with the study's participants and in their Journey of Faith papers, written 

while they were in theological education. 

Finally, in Chapter 8, the Summary and Future Directions chapter, 1 

draw out some leamings from this study and propose some new topics of 

inquiry for those who foUow. 



CHAPTER 1 

THE CONTEXT OF THEOLOGICAL EDUCATION 



Since 1989, the ministry in which 1 have been engaged is the 
preparation of ministers for the practice of ordained ministry within the 

United Church of Canada. The theological college which is my base for this 

ministry is United The010 gical Colleg e/Le Séminaire Uni in Montréal. 

While some of my earlier experiences in church and ministry provided 
motivating factors for the study 1 have undertaken, it has really been my 

experience as a field education director which helped cvstallize what 1 

believe to be a core issue for theological education for ministry today: the 

place of personal life experience of the student as it meets one's leaming 

about being a minister and one's practice of ministry. 

Students following a program of study for ordained ministry within the 

United Church of Canada have similar curriculum requirements no matter 

where in the country they engage in studies. There are certain regional 

differences in the approach to theological education which church authorities 

permit, and even encourage. For this reason, we begin this study with an 

examination of the context of the theological school in which Our inquiry 
takes place. 

United Theological College in Montreal is the smallest of the six schools 

across Canada where candidates for the ordained ministry in the United 

Church of Canada can receive their training. It is also the only one in Quebec. 

Both these factors have been determiaative in the life of this institution. 

Both factors are also interrelated, As an angiophone, Protestant 
institution within an overwheimingly francophone, Roman Catholic milieu, 

United Theological College has deep roots which extend back in history to a 

time when the political, financial, educational, and cultural power wielded by 

the English minority in Quebec was entirely out of proportion to its numbers. 

In the last four decades with the Quiet Revolution of the Sixties, the election of 

the Parti Québeçois in 1976 with its separatist platforrn, and the enactrnent of 
B i l l  101, the language law, this situation has changed radically. The result has 

been a huge departure of anglophones and their institutions from the 

province. The population which remains and which United Theological 

College serves, is greatly reduced. While the college is equipped to serve 

rninistry students from a l l  parts of Canada, the unsettled political situation and 

especially, the language laws which seek to eradicate English frorn public 

discourse, have made Quebec a society which seems to be unfriendly toward 

anglophones. 



Formed in 1926 from the union of Wesleyan Methodist College (est. 

1872), the Congregational College of Canada (est. 1864), and the Presbyterian 
College within the United Church of Canada (est. 1864), the genesis of United 

Theological Coilege (UTC) parallels that of the United Church itself. From 

separate colleges representing the three partner denominations in the Union 

of 1925, this new entity was bom. 

One must suspend one's notion of college when approaching UTC. It is a 

house, actually half a house, long and narrow on four levels. The basement is a 

common area, furnished with twenty-year-old large upholstered cubes in 

faded orange and yellow. A student comrnents that one knows Mmediately 

these chairs come from a different era, one in which student bodies were 

generaily young enough not to need the support of arms or a back on their 
chairs! 

This basement common room serves four or five times a year as the 

meeting place of the Board of Governors of UTC, obviously not a too-austere 
body. St. Martha's in the Basement, a McGill University Chaplaincy worship 
and fellowship group has called UTC's basement home for twenty years. A 

recent arriva1 which meets on a weekly basis is the Lesbian-Bisexual-Gay 

Association of McGill, happy to find a safe, gay positive atmosphere on the 

campus. At any time of the day or night one can find a student seeking a quiet 

study place or a commuter sleeping off a snowstorm occupying parts of this 

room. Wednesday lunches, the weekly worship, program, and community time 

of the College occur here. 

The main fioor houses three expansive and lovely offices for the three 

full-time staff, a secretary-administrator, the principal, and the director of 

studies. Huge bulletin boards line the narrow hallway; it seems always 

necessary to excuse oneself while passing through this comdor as students 

gather around the bulletin boards for messages sent and received. 

The second floor has a smail meeting room plus two offices for the part- 

time staff, an accountant and the lay education coordinator. The third floor is 

a mini-residence: two student rooms and a guest room reserved for anyone 

affiliated with UTC who may need a bed for the night. 

No library, no r a i  classroom space. Not many students. UTC is affiliated 
with McGill University whose Faculty of Religious Studies across the Street 

prepares ministry students in the academic subjects of scripture, theology, 

church history, and related disciplines. So for the first two years of a three- 



year post-graduate program of preparation for United Church ministry, 

classes and most student activities are centred "across the su-eet" at the Faculty 

of Religious Studies, more commonly known to students and staff alike by its 

acronym, FRS. 

McGill University of which FRS is a part is an institution with strong 

historical roots in Montreal and a world wide reputation. I t  is stubbornly 

committed to maintaining an anglophone presence in the field of higher 

education in Quebec. Named as the premier university in Canada in the 

controversial Maclean's magazine poli several years running has not hurt the 

cause of its s u ~ v a l .  However, this doesn't fit well with the declared agenda 

of UTC tu live into the francophone community and to resist the elitism often 

endemic to the university. This tiny college situated "across the streetn in the 

shadow of the hailowed McGU knows and respects its context; in fact, it has 

had a francophone principal for the past twenty years and a number of 

francophone students throughout its history. It wants to open its doors into 

the world, even beyond Quebec, despite forces which would pull it in other 
directions. 

One can teil that and much more from the regular Wednesday noon 

worship, program, and community time. UTC doesn't have a chapel; worship 

happens in the multi-purpose basement common room. There is a table used 

for eating on some occasions, studying on others; now it is transformed as a 

cloth and a candle are placed on it. Hymn books appear, and the participants 

sing one or another of those jaunty United Church songs to begin worship. 

Such a combination of competing agendas! Candlelight and a 
Salvadoran cross on the communion table are the gestures o f  those who would 

transform the gathering into a more forma1 act of worship. But the 

community seats itself in a rectangle and the preaching that is done is usually 

an invitation from the worship leader to the participants to share some 

experience of their lives which responds to a theme from scripture. Some are 

vocal and speak easily; others speak more hesitantly; stilL others are absolutely 

silent, as if lost in their own thoughts. This program of preparation for public 
ministry wiU have to be good. 

A glace  around the room during the prayer portion of the worship 

divulges a bit more about this community of people. Some sit in a very affected 

prayer attitude, hands extended and iips moving as if praying in tongues, 

although the sounds are not audible. One woman formulates her shared 



prayer, naming God as the "One who watches over us as a mother hen watches 

over her chicks." She has hardly completed her prayer when a very young 

man cails on God: "We just thank you and praise you, Father, for the ways you 

are calling us back to your Word." Another student follows this prayer 

offering by one which names the poor and oppressed in a long and involved 

litany of places and peoples which experience oppression. Later 1 ask a 
participant in the worship if the variety of approaches 1 think 1 have 

wimessed says anything about diversity in the community and if there are 

tensions because of it. She acknowledges what she calls the "pietism" group 

who like traditional worship and value most highly a persona1 relationship 

with Jesus Christ. Others, of which she apparently is a part, welcome 

experiential worship, especially participatory, group-building worship. 

Words like pietism and activism, transcendence and immanence, traditional 

and experimental seem to describe the poles in the Wednesday noon worship. 

The students and staff b ~ g  out lunches at this point and begin to share 

news of the community. Mary is iil and someone has a card for everyone to 

sign. A staff member makes a pitch for volunteers for Theological Education 

Sunday when students wili visit local churches as representatives of UTC. A 

large number of people present respond positively to the request. One student 

asks that the comrnunity not plan programs for every Wednesday noon, 

especially for the last two weeks before exams. There is a fairly lively 

discussion about this matter; the staff seem particularly adamant that the 

community time be preserved. The students seem hesitant to commit 

themselves to additional tirne at such a busy time of year. A staff member 

encounter Little enthusisam for an invitation he extends to join an anti-racism 

march and demonstration. 

The program for the day now begins as the Director of Montreal City 

Mission and another staff person from the same institution describe the 

ministry in which they are engaged. They are informal and approachable, 

humourous and dedicated. The students ask anxiously about field placement 

possibilities and some query their guests about the current econornic situation 

while others ask questions about how the staff see their faith in their work. 

Again, one observes a famiiiar dichotomy: engagement with the world in 
opposition to the primacy of an explicit faith cornmitment. 

Quite suddenly a smail group of students stands and begins to leave as a 

college staff member explains to the Montreal City Mission guests that dasses 



resume at the Faculty of Religious Studies very soon. 

Just across University Street, casting a fairly large and irnposing 

afternoon shadow on the diminutive UTC is McGill University's Faculty of 

Religious Studies. Christian theology and ministry preparation were once the 

raison d'être of FRS. in those days, 1948-70, it was the Faculty of Divinity and 

its Divinity Hail was the joint educational facility for Anglican and United 

Church rninistry students. In 1970 the same professors and staff became the 

Faculty of Religious Studies and Divinity Hall was renamed the William and 

Henry Birks Building after its benefactors- 

The changes were probably natural for an increasingly secularized 

university and a more disestablished institutional church. Even the 

architecture of this building is inconsistent with new understandings of 

muiistry which exist, especially in the United Church. Its Stone wails and lofty 

haliways, the stained glass universis. crests of the chapel windows, and the 

carved woodwork a l l  bespeak an attitude of elitism and a view of church and 

ministt-y which belongs more to a theology of glory thail to the theology from 

the underside espoused by UTC's staff. The chapel for McGill University, 

housed on the second fioor of the Faculty of Religious Studies, with its stained 

glass windows, organ and other tasteful art stands in stark contrast to the 

basement room which is a chapel to UTC students. 

Yet the FRS offerings are popular among those interested in the study of 

religion. Undergraduate courses offered to McGiU Faculty of Arts students are 

increasing in enrollment and number, and the Graduate Studies students at 

FRS now outnumber the ministry students from the denominational colleges. 

This year a senior professor in Christian theology was not replaced upon his 

retirement, although the comparative religion department seems to be 

expanding. 

The second-floor library shows evidence of a less happy response to 

McGillsls funding crisis. After a rather long battle, begun by the proposal that 

the FRS library be closed and its holdings placed in the main McLennan 

Library, a compromise has been reached in which a core collection has been 

kept on the original site, but very specialized books and journals have been 

removed according to the original proposal. Seen as the tbin wedge that would 

ultimately lose FRS its faculty status, the closure of the library is now stayed. 

There is great relief in many quarters, but also a mood of subdued nervousness 

about what the future may brulg. 



Classes appear to be an interesting mixture of gender and age. Women 

are well-represen~ed and there are plenty of women and men well into middle 

age, as well as young people. The younger students tend to be in the B.A. 

program doing courses in Religious Studies; the older students tend to be in 
minis try preparation. 

While the common room is cheery and filled with chatter, the 

atmosphere in the classroom is arid. The professor lectures for a full forty- 

five minutes, then calls for questions for just a few minutes. There is a 

precision and technicality about the subject matter, but the professor makes 

no reference to how the topic of his lecture might be applicable to a 

contemporary congregation. 

The contrast is palpable as 1 join another class, this time a course called 

Leadership in the Church. While UTC students in their first two years of the 

Master of Divinitty program study the academic disciplines at the Faculty of 

Religious Studies at McGill, final year or In-Ministry Year students from UTC 
take classes in the pastoral disciplines "back across the streetn at one of the 

denominational coiieges : UTC, Presbyterian Coilege (PC), or Montreal Diocesan 

Theological College (Dio), 

The In-Ministry Year program of study involves Tuesdays and 

Wednesdays fuil of classes each week followed by two and a half days of field 

education in a ministry setting, typically done on Thursdays, Fridays, and 

Sundays. The field generates material for reflection in classes like Theology of 

Ministry, Pastoral Care, Leadership in the Church, and Church in Context. The 

classes teach skills to be practised in the ministry setting in areas such as 

Liturgy, Education, and Preaching. This dialogue between the activity of the 

ministry setting and reflection on it forms the basis of the pedagogical mode1 

of the In-Ministry Year. Students find it demanding, borh in terms of tirne and 

of engagement of their whole person. 

Leadership in the Church rneets in a circle made up of Ln-Ministry Year 

snidents of ail three colleges and two instructors. The topic for the day is "The 

Care and Feeding of Volunteers" and the class begins with a role play in which 

one instructor takes the part of a Sunday School teacher; the other instnictor 

is the clergyperson who does an intentionally poor job of supporting the 

teacher's work. 

One instsuctor invites the students to augment the role play with stories 

of their own experience as church volunteers and/or comments on the 



reading for today's topic. The class builds some theory as the ch& board fills 

with ideas for volunteer needs and strategies for fulfilling them. The 

collective experience of these adult leamers identifies almost ail the points 

the instructors wanted to make. Fn groups of three, the students work on 

developing more concrete plans through the use of case studies. FinaUy the 

group looks at the areas of volunteer nurhire to which they might be most 

resistant as clergypeople. This learning invites participation, is practical, and 

seems connected to the lives and vocations of the students. The ski11 

development needed for ministry and the attention to persons demonstrated in 

this class is in clear contrast to what was obsewed earlier in the lecture at FRS. 

The odour of chili and cumin, salsa and beans, permeates the entrance 

hailway at UTC. Downstairs a Mexican supper precedes an orientation session 

to Mexico for In-Ministry Year students. Each year for the past ten years the 

In-Minlstry Year curriculum has included an exposure trip to Mexico City. 

There, an orgânization known as GATE, Global Awareness Through Expenence, 

has helped groups of students lïke these to encounter a political, social, and 

economic reality which traditional tourism would deny them. 

The group is s m d  - ten students, four of whom are from the School of 

Social Work, the UTC staff, a supervisor from an In-Ministry Year field 

placement who wili accompany the UTC students, and a guest who comes 

newly-returned from Chiapas on behalf of Développement et Paix. The staff 

host the g a t h e ~ g ,  beginning with a set of slides from last year's mp. The 

questions from the students are about food, water, clothing, and shelter. 

Finaiiy, a staff member interrupts with an edge of impatience to tell the 

students that their orientation has to do with more than their personal comfort 

in Mexico and then proceeds to make a more formal introduction of the guest 

who will give some contemporary political and economic information about 

Mexico. 

This staff person has a solid background in justice work in Canada and 

abroad. Hls interests in cross-cultural dialogue and indigenous theologies 

caused him to urge the Joint Board of Theolcgical Colleges to become part of 

the Association of Theological Schools' Globalization of Education for Ministry 
project seven years ago. The consortium now feels the effects of this program 

as most faculty have had an opportunity to join an immersion experience 

retated to theologicd education somewhere in the world. During the past 

several years FRS has introduced a required M.Div. course, Christianity in 



Global Perspective. This is one of the very few places in the FRS "Christian" 

cumculum that one hears voices other than the white, male, middle class 

voices which have dominated Western theology for such a long time. 

While the globalization initiative is small and experiences a certain 

resistance, the UTC staff and Board of Governors are deeply committed to 

making cross-cultural dialogue a vital part of the theological curriculum. It 

appears that the same cornmitment is less present in reference to dialogue 

with the larger community in which McGill and UTC are situated, the 

community of Quebec. 

There is no study of the particular religious sociology so embedded in 
Quebec history; there are no significant ongoing meetings or exchanges with 

francophone scholars. The In-Ministry Year course on mission called Church 

in Context tends to address the question of ministry in a setting where one is in 
a minoris. cultural and linguistic situation, but the context of Quebec is one 

among many facets of contextualization of theology and mission which are 
subjects of study. 

Until 1999, the Principal of UTC was a francophone who actively 

encouraged the use of French ianguage in worship and the involvement of 

students in local social justice coalitions which would expose them to the 

larger culture. But it is clear that the Quebec pattern of separate institutions 

according to language, culture, and religious history is very much a part of 

the life of McGill Universis. and UTC. Both live out a minority lifestyle which 
has conformed somewhat to the other cultural and linguistic expression which 

surrounds them, but to a large exrent both exist to serve anglophone 
communities in Quebec or elsewhere. They will conduct their business 

accordingly. 

The final location in the consortium of theological schools to which UIC 

belongs, Montreal Diocesan Theological College, is commonly known as simply 

"Dio." It is here that the Joint Board of Theological Colleges office with its 

half-rime secretary is located and where many meetings of this ecumenical 

group are held. Today's meeting is a regular rnonthly meeting of the Program 

Coordinating Cornmittee which is a sub-group of the Joint Board's Academic 

Council. Such intensive govemance for such a small entity! 

From each of the three colleges there is a principal and a director of 

pastoral studies. The chair of the B.Th. program represents FRS. There is one 

wornan among the seven, a sharp contrast to the rnajority female student body, 



wimessed earlier at UTC. 

Interestingly, among the first items on the agenda is one involving 

gender. Four persons among the six coliege staff serve as leaders for tutorial 

groups in Preaching. The woman in the group now meeting indicates a need 

for a year away from the preaching course next year, but expresses some 

concern over what that may mean for women students especially, who tend to 

seek female models in ministry. One staff person questions the need to provide 

female leadership because there are two other women who teach their 

students in other courses. Another person around the table begins to suggest 

names of women he considers competent to serve as preaching tutors. S m  

another coaxes the female college staff person to stay. She reminds him that 

each of the others on the cornmittee have had the opportunity to rotate out of 

the responsibility, but she has not. After more discussion the chair of the 

committee requests UTC to find a replacement for their preaching tutor next 

year, as the United Church tends to have more women available from whom to 

choose. 

The Association of Theological Schools, (ATS) a North American 

accrediting body for institutions such as these has made an accreditation visit 

recently; the chair wants to review some of the recommendations made by the 

visiting team. We discuss the Integrative Paper, a four-part, sixty page 

document completed over the course of the M . W .  program by students of all 

colleges- Its purpose appears to be the articulation of the person of the 

ministry student vis-à-vis the belief system and activity of the church and 

ministry. This project involves a series of papers, The Journey of Faith, The 

Faith of the Church, and Functional Approaches to Muiistry which ail lead to a 

summative paper, The Theology of Ministry. in each case, the purpose of the 

paper is to address the faith and ministry out of the experience the student 

brings or acquires. 

The issue with the Association of Theological Schools has been the way 

in which the paper is treated in some colleges. One college sees it as an 
individual expression of a theological issue, logically worked through and 

having some significance to the author, but not essentiaiiy based in the 

student's experience in any ongoing way. Conflict begins to surface. 

Representatives from the other two colleges state strongly that this is 

definitely nor their understanding of the task of integration and that a paper 

such as the sample offered them, containing no personal pronouns would be 



absolutely unacceptable at their schools. Back 

large proportions, both groups very clear that 

is the nght one. 

and forth it goes, a stalemate of 

their pedagogy and/or theology 

ATS has also identified lack of accountability in governance as an issue 

for this consortium. It shows in this debate which is left at "no changes for 

now". This means a marriage of convenience continues with dissatisfaction 

about the lack of unity in the program coming from both groups. 

A final issue remains. Students have been complaining informally 

about one of their courses. However, one of the staff members bnings forward 

a written cornplaint on which the Program Coordinating Cornmittee must act. 

The instructor is exceptionally well-qualified for the teaching position and a 

graduate herself of the In-Ministry Year program, but she is new to the 

instructor's role this year. The cornplaints are strongly-worded and seem to 

have something to do with a la& of clarity around both the subject matter of 

the course and the insuuctor's expectations. In addition, she seems fairly 

casuai about whether the required class presentation is based on activity in 

the field placement or not. 

The sharp distinctions in pedagogy which exist among the coUege staff 

emerge once again as one member minimizes the necessity of class 

assignments in the In-MXnistry Year being based on actual lived ministry 

experience. His denominational colieague joins him as staff from the other 

colleges express anger that once again the action-refiection mode1 of learning 

is being c d e d  into question and not upheld by persons for whom that mode1 

ought to be basic. The directors of studies agree to meet with the instructor to 

relay to her the concerns raised by students. 

A pattern has emerged in this meeting which seems to be borne out in 
others like it. There is tension among the staff and in the programs of the 

various colleges based on an approach to theological education: In one 

college, it is not essential or even important to ground the theory one is 

learning in one's own experience or that of the community; in the other 

colleges, experience is a basic and essential part of the learning process, 

whether it raises questions for inquiry or becomes the practice of what has 

been learned. 

The Board of Governors meets tonight at UTC. The basement lounge has 
been transformed from the previous informal Mexican experience to a 

slightly more formal setting - a buffet set for twenty-five and the versatile 



communion table now a resting place for the piles and piles of papers needed 

for the meeting. 

People trickle in and await the word of welcome and blessing before the 

food by the lay chair of the Board. In an attempt to avoid clericaiïsrn, UTC 

wrote into its governing rules twenty years ago that the chair of the Board of 

Governors must be a layperson. 

Supper is a convivial time; it would appear that this group knows one 

another weN. There is gender balance as well as quite a variety of ages among 

the Board members. One black woman and a Filipino man stand out in the 

almost-a-white crowd. The List of members identifies about half of them as 

clergypeople, but there is no way to make such an identification in the room. 

The chair interrupts the chatter around the meal and calls the group to 

order for a pre-meeting program. Tonight the subject is a report from several 

participants in a Lay Preachers program sponsored by UTC which has just 

finished in the Montreal area. They have had an excellent experience and are 

very grateful to the college for conducting such a program. They can now be 

Licensed within the Montreal Presbytery to preach and conduct worship, dong  

with some other pastoral duties. This program is part of a larger strategy 

comixlg from UTC's mandate to equip the whoïe people of God for ministry in 

the church and world. It is a theological and ideological cornmitment as weli as 

a good strategy for survival as the possibility of small churches calling 

clergypeople declines with declining congregational numbers and funds. 

Once the participants from the Lay Preachers course have left, the 

business meeting begins. The major topic for the evening, once a report about 

college activities and one about finance have been given, is a report on some 

future planning which a task group of the Board has done. 

Clearly these people have taken seriously the precarious situation of 

McGill University which needs to streamline its faculties and a church unable 

to give more funding to theological education; in fact, quite likely that 

funding will soon be decreased. In addition, the demographics of Quebec and 

the future of English language churches are faced squarely. 

The staff, the chair of the Board, and two other members have met 

montbly for the past ten months, checking in with the Board at intervals. Now 

their report is ready for circulation. It calis for a diversification of the M.Div. 

program so that persons who wish to speciaiïze in a pastoral care, education or  
social justice ministry may do so through a Stream dedicated to that specialty. 



They recognize that this change moves UTC away from a focus on candidates 

for ordained ministry, and spend some considerable time hearing the 

reactions of some of the clergy and some long-time supporters of theological 

education for ordained ministry. 

The next area of focus is the relationship between UTC and FRS. 

Recognizing that the diversification of the M. Div. as proposed would bring 

some negative response from FRS faculty, the task group has consulted widely, 

especially among the junior faculty. The diversification plan is surprisingly 

well-received despite the fact that it moves the whole theological enterprise at  
McGill in a more practicai direction. 

The task group raises the question of UTC's continued attachment to FRS. 

Citing the McGU administration's barely concealed desire to see Religious 

Studies as a department in the F a d t y  of Arts, they ask whether there were not 

more natural educational parmers at Concordia. They propose that there be 

some conversation to open this possibility. One of the task group members 
amplifies this proposal by drawing the parallels she sees between the 

pedagogical approach  and  general  e thos  of UTC a n d  
Concordia. She names a cornmitment to education for d l ,  typified by 

Concordia's evening and weekend classes and its part-time possibilities. FRS 

stïil caters to a population of students who are available between 9 and 5 and 
who are full-time at their studies. 

A professor from FRS who is also a UTC Board member reacts strenuously 

to this suggestion, critiquing the "functional" approach to education by 

institutions such as Concordia and upholding the value of the full-time 

vocation of a theology student. Despite this objection, the Board a f f u m s  the 

Task Group in the direction of their work and asks them to report again in 
several months. The group agrees that both the denominational colleges and 

FRS be asked to pursue a connection with Concordia to discover possible areas 

of cooperation. 

The agenda moves to a very practical item: Theological Education 
Sunday. A staff person asks Board members if they will joui students and staff 

in visiting congregations on a Sunday morning six weeks hence. The purpose 

of these visits is to raise the profiie of theological education in general, and of 

UTC in particular, as weii as to be accountable to the major constituency of 

support for the college. Several members of the Board indicate their 

willingness to participate, one clergy rnember offers to speak about 



theological education in her congregation; ail receive the materials prepared 

for the occasion. 

The fmal item on the agenda has to do with francophone theological 
education. The principal presents a brief history of French Protestantism in 

Quebec, with speciai attention paid to the issues of theological education. 

Apparently, at the time of Church Union, there had been a srnall, but vibrant 

francophone theological education program in both the Methodist and 

&esbyterian Coiieges which helped to form UTC. 

The staff person reporting on the current program lamented the 

failure of the rnainhe denominations to continue to serve this population, 

and to sustain it. Few candidates for ordered ministry have emerged from the 
francophone presbytery of Montreal and Ottawa Conference. Most of them 

have had to be somewhat bilingual in order to function in the structures of the 

United Church of Canada. Over the years, there have been some efforts to 

provide tutonal work in French for some of UTC's francophone students and in 
many courses, written work may be completed in French. On an individual 

basis, more than the usual number of credits could be transferred from a 
francophone university. But aLi these arrangements have been ad hoc and 

used in such a few cases that regularizing any procedure seemed unnecessary. 
However, over the course of the past year an ecumenicai group in 

Montreal has completed the necessary arrangements to develop an 

appropriate course of study for francophone Protestants using, mainly, the 

resources of Université de Montréal. The report is weU-received, but it is clear 

from the discussion that the group present represents a very different 

constituency and one which is feeling its own lack of access to resources, its 

own marginalization within the society, and its own uncertainty about the 

future. 

This is the set of snapshots which depicts the life of UTC, that small, un- 

seminary-like house on the McGiii campus which tries to hold together the 

wide diversity of its srnail student body in a community which worships and 

learns together. It pays attention, rather selectively, to the world around it, 

with emphasis on globalized theological education, but not necessarily 

addressing very thoroughly the issue of living as a minority in a majority 

culture. E t  tries to live partnership with the other institutions of theological 

education on the McGill campus, but the differences in pedagogy and theology 

which exist are frustrating. 



UTC has taken the greatest strides of all the Joint Board member 

institutions in ensuring that women are represented to some degree at all 

levels of activity; the same cornmiment does not exist in the others despite the 

fact that women outnumber men in most classes. 

UTC appears to have expressed its frustration with its partners by 

seeking new avenues for theological education, especially in lay ministry 

training and diversification of its Master of Divinity degree, and by seeking 

new partnerships with institutions whose approach to theological education 

and ministry more closely pardels its own. 

Although UTC exhibits its own kind of uniqueness because of its 

particulair context, some of the issues raised through the preceding description 

help to locate it within the larger context of theological education in Koréh 

America. 

One of the overarching issues for theological education in North 

America at the close of this century is the changing significance of the 

mainline churches in society. In the earlier decades of this century, 

preparation for ordained ministry within one of the mainline denominations 

was regarded as preparation for a profession. At McGill University, a Faculty 

of Divinity could exist dongside a Faculty of Law or Medicine or Dentistry. 

Increased secularization of this society has meant that the traditional 

churches have Iess money, power, and influence. Clergy have lost 

professional status, and therefore there has been a loss of status for their 

programs of ministry preparation. The 1970 name change of McGill's Faculty 

of Divinity to the Faculty of Religious Studies underlines this progressive loss 

of status for ministry studies. 

One strategy to address this changed status of the churches and their 

training institutions is to seek to adapt to the changing landscape. To the 

extent that UTC sees the secularization and de-institutionalization of our 

culture as requiring different skills and outlooks from ministers and ministry, 

there is an attempt to connect m.inistry leadership with its historical context. 

The tone of informality at UTC, ranging from how the staff are addressed to the 

casual look of the coilege building itself, speaks of how those in authority see 

the future of church and ministry: smaü groups of people who know one 

another well and who meet together for the essentials of Christian faith in 

community. There is a desire to equip clergy and laity for such leadership; 

hence, there is an emphasis on the pastoral identity of the leader in such a 



diaspora church and on each prospective leader's ability to share in 

leadership. UTC also seeks to connect its students with the larger community 

outside the church, both local and global, there to understand the rneaning of 

discipleship. 

Motivated in part by the ecumenical movement of the latter part of the 

1 gOO's, and in part by the threatened status of their church institutions, many 

theological colleges in North America who found themselves in geographical 

proximïty to others began to develop CO-operative ventures. These unions, 

associations, or consortia now exist in many places; McGill's Joint Board of 

Theological Colleges was among the first to formalize its association in 1948. 

The financial resources and small size of each of the constituent bodies 

of the Joint Board have promoted an association of convenience, but not one 

that has been entirely freely chosen. The theological and pedagogical 

conficts which paralyse common action are strongly related to this type of 

arrangement. If at one time there was a common vision of the purpose of 

theological education and how it is accomplished, there is no longer. The kind 

of conflict which erupted in the earlier description of the Integrative Paper 

discussion is commonp1ace and has no easy means of solution, or even 

mediation. In an association of autonomous bodies, calling people to 

accountabiiity and to work for the larger good may be problematic. 

Conflicts and differences of opinions such as this one are 

manifestations of a larger issue about the purpose of theoiogical education. 

This issue will emerge in some detail in the review of literature, but in this 

context, it is important to note that the joint Board of Theological Colleges at 

McGill represents a variety of views about what theological education is for. 

The three denominational colieges are currently mainly engaged in the 

task of preparing persons for ordained ministry. There is a basic 

understanding among ali three colieges that the curriculum they need for 

theological education will include the traditional academic subjects plus 

instruction and practice in a variety of skili areas such as worship, preaching, 

leadership, and education. Theological education for the denominational 

coileges is largely professional education in order to become clergy. 

Theological education for the Faculty of Religious Studies has a 

somewhat different purpose. It is to promote familiarity with theological 

thought, a knowledge of the historical process of Christianity, and the ability 

to do scholariy research with the scriptures and/or tradition. While many 



members of the Faculty would readily acknowledge that they are intending to 

equip persons for ministry within the Christian church, they do not see it as 

their role to provide teaching which relates to the specific context of the 

congregation or parish. 

UTC understands the purpose of theological education to include both 

the above-mentioned purposes, along with some additional necessary 

qualifiers or nuances. Scholarship and professional education for ministry 

are positive values when combhed with a clear understanding of ministry as 

being about the doing of justice and having to do with persons in relation to 

others. The acquisition of knowledge and ski11 development in pastoring are 

gîvens for theological education; it is necessary to add to that the development 

of one's personal qualities so that they too are a vehicle of pastoring. 

Developing a pastoral identity which will honour who the student is and can 

be in ministry is central to the task of theological education. 

These distinctions in understanding the purpose of theological 

education result in a variety of pedagogies for conveying theological 

education. The contrast between two classrooms described earlier, one a 

lecture in an academic subject, the other a seminar in Leadership, 

demonsnate the chenshed pedagogies of "each side of the street" and perhaps 

help us to understand why darity about the purpose of theological education is 

so important. 

A theme related to the question of the purpose of theological education 

is the theory-practice dichotomy which exists in many schools. Academic 

subjects such as systematic theology, church history, and scripture studies are 
identified as the theory of muiistry; practical, skill-onented subjects and field 

education are the practice. At UTC the theory-practice dichotomy exists first 

and foremost because it is part of the history of theological education 

everywhere in North America, but also because of the particular pmersh ips  

which exist through the Joint Board of Theological Coiieges. As it stands, an 
historical phenomenon, the separation of theory and practice is merely 

intenssed by the physical and pedagogical separation of two institutions. FRS 

is dedicated to the "theory" of theological education; UTC is dedicated to the 

formation of persons for miaistry practice. While there are many areas of 

cooperation between the two institutions, the distance remains. 

A third issue which has been of immense significance to theological 

education in North America over the past severai decades has been the 



presence of new voices in student bodies, faculty, and theology. 

One of these new voices is that of the older student. He, and to a much 

lesser extent, she, has always been found among students for rninistry, but 

never in the rnajority until the past several decades. The presence of such 

students who bring so much more Life experience when they corne to studies 

than their predecessors, calis for an adult model of education in order to 

honour their life experience and their method of leamhg. In the preceding 

description it appears that there is some attempt in the In-Ministry Year to use 

a .  adult model of education. The observation fkom the FRS classroom would 

suggest such a model is not used for the academic subjects. 

Another of the new voices in theological education in the past several 

decades is that of women. The description of UTC mentions issues of gender 

representation in the staff of the coileges and faculty of FRS as well as the 

question of models for female ministry students. While the student body of the 

colleges is at least 50% female, teaching methods and approaches to theology 

do not tend to honour feminist perspectives. 

UTC's pioneering work in the Globalization of Education for Mlxlistry 
project of the Association of Theological Schools is the means by which UTC 

has engaged with the third set of new voices, reIigious and cultural pluralism. 

UTC has invited faculty ffom ail parts of the consortium to participate in study 

tours in a variety of locations. There has been increased interest on the part 

of the two other denominational coileges in participating in the In-Ministry 

Year exposure trip to Mexico. While the course caiied Christianity in Global 

Perspective at the Faculty of Religious Studies has caused some ripples among 

more conservative elements, generally students have appreciated it. 

UTC seems to have acknowledged the reality of the pluralistic society in 
which it finds itself. Women have had teaching positions on its staff for some 

tirne. It has promoted electing women to many positions and lobbied strongly a 

few years ago to have FRS hire a woman to teach feminist theology. The 

globalization projects it has undertaken have been well-received, but not 

duplicated by the other members of the consortium. It is clear that with two 

partner colleges and FRS as colleagues in this enterprise, any pioneering 

work done to include the new voices in theologicd education wili be done by 

UTC. 

We began this exploration of the context of theological education with a 

description of various aspects of that college's life. We noted that it is a smail 



institution set in Québec and linked to two other denominational coiieges and 

the Faculty of Religious Studies at M c G i  University. Life at UTC is informal 

and inclusive. The focus is on integration of the student's person with 

ministry and integration of the knowledge of the tradition with the practical 

skills of ministry. However, the consortium in which UTC finds itself is 

composed of institutions whose denominational and academic commitments are 

different from UTC's. This causes conflict and usually compromise or  

independent action. 

The three areas of concern related to theological education in North 

America - the purpose of theological education, the theory-practice 

dichotomy, and the presence of new voices in theologicd education - are 
found in some form or another at UTC. These issues tend to be intensified by 

the relationship with the other members of the consortium. 

We now turn to the review of literature which describes in further 

detail the landscape of contemporary theological education dong with 

pertinent background from the practice of ministry, adult learnïng theory, 

and psychological theory, areas which are significant theory bases for this 

study. 



CHAPTER 2 

REVIEW OF LITERATURE 



INTRODUCTION 

My a i -  in the Project/Dissertation is to study the experience of students 

during their time of fonnal preparation for the practice of ministry and to 

discover what has been their experience of the integration of personal life 

experience with preparation for the practice of ministry. The research 

question is: "How does the integration of personal life experience impact on 

the rninistry student's learning about how to be a minister and on his or her 

practice of ministry?" 

I have read in four fields which are concerned with the topic of the 

study, namely: Literature on theological education, on the practice of ministry, 

on adult leaming theory, and in several areas of psychology. 

The survey of literature on theological education reviews mainly 

works written since 1975. There are several exceptions to this, included 
because of their particular applicability to my topic or because of their 

widespread influence on the discipline in subsequent years. 

The works cited in the area of theological education are mostly written 

by mainline Protestant theologians from the United States. The authors are 

mainly men, and primariiy they are systematic theologians. Among them are 

two coliectives of women and several individual women. A few of the authors 

are field educators or persons teaching the practice of minism. One work is 

unlike any of the others, a study of seminary culture. 

Literature about theological education written in the last two decades 

reflects a certain restlessness, even dis-ease related to a number of issues : the 

purpose of the010 @cal education, its unity (and fragmentation), its domination 

by a Western, white, male perspective, and its theory/practice dichotomy. 

Embedded in these concerns is, frst  of all, a portrait of the terrain one 

must negotiate in order to speak about contemporary theological education at 

all. But aiso, in response to the concerns raised, there is a lively debate which 

describes, explicitly or implicitly, the very concern of this study: the 

integration of the persona1 experience of the seminarian with the studies 

undertaken. 

Literature on the practice of ministry cornes mainly from works 

published since 1980, with one or two exceptions. These books and articles 

appear on the basis of their particular subject matter: the person of the 

minister, rather than the skiils needed to perform a certain ministerial 



function. Ministry practitioners or teachers of pastoral practice are the 

authors of these works; they are almost exclusively American in origin, from 

mainline Protestant denominations. The Alban Institute research on the 

person of the minister is key in this area. 

Although the focus of the study is integration of personal life 

experience with learning about the practice of ministry, that is, during 

theological education in coliege or seminéuy, there is much to be leamed from 

the issues raised in the practice of ministry literature. Common problems of 

lack of self-knowledge, clarity about authority, the necessity of authenticity, 

and the need for self-care of the minister reflect on what has been leamed (or 

not leamed) during the period of preparation for ministry. 

A third area of literature review is adult learning theory. Again, most 

works reviewed corne from the period since 1980, a period in which there 

appears to have been an explosion of work done on the adult as a learner. This 

is a significant area of exploration for the study because of its focus on the 

whole person of the learner. My cornmitment in this study is to treat the 

participants as subjects, to value their experiences as meaningful for them 

and as material for reflection, and thereby, greater learning. Since adult 

learning theory is a very broad and ever-expanding area of research, I 

confine myself in this literature review to what is said about education as a 

wholistic process and to the role of expenence in the adult learner. 

A fmal area in Our review of literature cornes from several streams of 

psychology. 1 have read in the field of developmental psychology and have 

found it helpful as a framework for understanding the expected psychological 

work one c m  do at certain stages of one's Iife. Since much personal 

experience which may be integrated with learning about the practice of 

ministry is lived within the family system, family therapy and family systems 

Literature is important as weU. Finally, the field of self psychology, relying as 

it does on family of origin dynamics, is a helpful resource for understanding 

how one integrates experience with new realities one faces. 

THEOLOGICAL EDUCATION LITERATURE 

The literature on theological education has five sections: several works 

from before 1980 which have particular pertinence as background to the 

present, a rather large body of works published since 1980 which map the 

terrain of a conversation about the purpose of theological education, its unity 



and its shortcomings, some works in feminist approaches to theological 

education, a qualitative study situated in a seminary, and finaUy, some works 

which address our topic more directly than others in this section. 

Works of Historical Significance 

In The Purpose of the Church and Its M i n i s n y  (195 6 ) ,  Richard Niebuhr 

observes what he names inertia and conservatism as his first impression of 

theological schools. He notes a multiplicity and indefiniteness of purpose. 

(Niebuhr, 95) It wiii be interesting to bear this observation in mind when we 

review the literature on theological education from the 1980's and hear the 

same critique made more than thirty years later. Theological schools make 

additions to the curriculum, says Niebuhr to "insure that students will combine 

in their own minds what has been fragmentârily offered them." (Niebuhr, 99) 

In fact, these additions, such as examinations, theses, or interdepartmental 

courses which are supposed to provide for "integrationn simply demonstrate 

the lack of unity in the curriculum. Niebuhr understands the theological 

school as "the intellectual center of the Church's life." (Niebuhr, 107) Re 

notes that theology requires personal involvement on the part of its students. 

(Niebuhr, 130) 

A year later, a collaborative effort of Niebuhr, Daniel Day Williams and 

James Gustafson ( 195 7), The Advancement of Theologicd Education appeared. 

The authors raise the issues of the need for eacà school to c l a n  its umfjcmg 

purpose because the goal of theological education is so unclear, as well as the 

overloading of the cumculum, the extension of requirements, and the loss of 

unity among the many disciplines of the theological school. (Niebuhr, 

Williams, and Gustafson, 80) Addressing the topic of the unity of the 

curriculum, they Say, It is a matter of the interconnection of all topics in the 

curriculum and their being bound up with life experience in such a way that 

the student discovers exciting new possibiiities through that central reality in 

his [sic] faith which gives meaning to the whole." (Ibid., 83) We have here 

perhaps the most positive and concise statement of what theological educators 

could hope for in pursuit of their work and one possible description of a hope 
embedded in this study. 

Niebuhr, Williams, and Gustafson also point to another issue pertinent to 

this study, the question of the student's self-knowledge. "...the student needs 

to corne to fuller self-knowledge. This may happen as he [sic] encounters 



people who are suffering, perhaps in extreme ways, from their anxieties and 

frustrations. The crisis of feeling one's inadequacy to meet these problems; 

the discovery of some of the structures of human ills; and the experience of 

sharing with feUow students in a search for answers all may contribute to the 

deepening of self-understanding." (Ibid., 128) The authors suggest that one of 

the aims of theological education is growth in self-knowledge or self- 
understanding, presumably having to do with how one understands oneself in 
relation to one's life experience. 

Charles Feilding's study of practicai training for ministry, Education for 

Mïnïstry  ( l966), is clear that it is speakuig about "education for the work of 
ministering rather than the purely intellectual preparation of those who are 

to be granted the status of ministry." (Feilding, 5) He notes that "Ministry 

today is generally discontinuous with the preparation provided for it" (Ibid., 

15) and asks how a system which presently educates with a mode1 based on a 
graduate school in the hurnanities with practical subjects added can be 

converted into professional education. (Ibid., 18) Feilding understands 

professional education for ministry to have four goals: 1) knowledge 

necessary for rninistry, 2) professional competence, 3) persona1 maturity, and 

4) certain qualities of Christian life. (Ibid., 115) His goal of personal maturity 

is particularly interesting for this study. He defines it as "characterized by 

reasonable personal autonomy whose emotional reserves are generally 

available ... someone in whom reason is sufficiently free to enlist intuition and 

emotion in its service, someone who is normally effective in interpersonal 

relations and who is balanced." ( i d . ,  161) While this is not a study about 

maturity in ministry, or about how we define persona1 maturity, this 

definition could have some applicability later when we explore the place of 

life experience in ministry preparation. 

In 1975, the Readiness Project of the Association of Theological Schools 

reported on their ways of assessing readiness for the practice of ministry. One 

especially interesting ftnding of this study was the ranking of characteristics 

people in congregations regard as most important in a minister: 1) service 

without regard for acclaim, 2) persona1 integrity, 3) Christian example, 4) 
competence and responsibility, and 5) being leaders in community building. 

(Readiness for Ministry, Volume 1, 6) Ministers and laypeople surveyed were 

in basic agreement with their choice of the personal characteristics necessary 



for an effective ministry : 1) personal integrïty, 2) responsible functioning, 3) 

flexibility of spirit, and 4) taking a positive approach. (Ibid., 80) 

Volume 11 of the Readiness for Ministry study (1976) raises some 

assumptions about evaluating readiness for ministry. First, and very key to 

this study, is the assumption that being a professional minister has to do with 

being self-scrutinizing and open to the critical evaluation of one's peers. 

Secondly, ministry is an art; its best practice grows out of one's theoiogy and 

faith stance. Finally, seminaries Say they are there to prepare people for 

ministry. (Readiness for Ministry, Vol, II, 10-11) The implications of these 

assumptions are far-reaching; they have to do with  necessiw for growth in 
self-knowledge and self-awareness on the part of the student preparing for 

ministry, the awareness that ministry cornes from an integrated, interior 

place. Finaliy, it is the job of the seminary to attend to the areas above as weil 

as to the skills and knowledge required for basic Eunctioning in ministry. 

Following the Readiness for Ministry studies of the 197OPs, the same 

authors, David Schuller, Merton Strommen, and Milo Brekke produced a 

significant study, Ministry in America. It gathered data from a wide variety of 

denominations and a number of emphases in ministry to attempt to respond to 

the question of where theological education could situate itself at that time, in 

1980. The study raises questions of the search for relevance in ministry, the 

fear of ineffectiveness by clergy, the goals of ministry and their implication 

for the clerical role are raised in many quarters. The persisting question 

seems to be "What are the functions (of ministry)?" and the question which 

began to emerge in the Readiness for Ministry studies, "What of ministry 

transcends the functions?" Daniel Aleshire summarizes the issue: 

"Theological education that teaches only skiils and ideas has not fully 

prepared people for careers of ministry where personhood and faith are 

judged equally as important as skills and ideas." (Aleshire in Schuller, 

Strommen, and Brekke, 50) 

The final work cited in this section of the theological education 

literature is an article which summarizes the themes critical of theological 

education practice between 1955 and 1985. We wiü hear more of some of them 

in the next section which centres on the discussions of the 1980's. However, 

briefly stated, the major ailments in theological education according to James 

Gustafson's reading of the literature are: the discontinuities between the ways 

in which clergy are aained and the actual practice of rninistry, the lack of 



clarity about the purpose of theological education, the isolation of theological 

education, that it is not student-centred, the lack of spiritual formation, the 

theory/practice relationship, and the constituencies such as lay people, 

women, and minority persons which are missed in theological education 

circles. (Gustafson, 1988, 28-3 1) 

Theological Education - 19 80's  and 1990's 

The literature on theological education in the 1980's and 1990's is an 
interesting conversation about the purpose of theological education, its unity 

and the theory/practice dichotomy. In some senses, it touches only 

peripherally on this topic of inquiry. However, it certainly paints the 

landscape of theological education in North America during this era. 

Generaliy, it does not concern itself with the students; in this sense it is 

removed from our topic of inquiry. However, the fact that curriculum - its 

unity, content, and relationship to the practice of ministry - is deemed to be 

so important is of significance to this inquiry. 

Among the first to begin the contemporary conversation about the 

nature of theologicd education is Edward Farley who, in Theologia (1983), 
describes the basic problem as a lack of clarity about the meaning and purpose 

of theological education by those who attempt to provide it. He believes that 

the purpose of theological education has been obscured by the transformation 

of the study of theology into the study of discrete theological sciences and by 

the growing perception of ministry as task-oriented with respect to specific 

functions, the clericalization of practice. ( Farley , 1 9 83, 1 3 3 ) The cultivation of 

theologia - theological understanding or a reflective wisdom of faith - ought to 

be the primary aim of theological study. Theology as derived scholarship and 

education, rather than the reflective wisdom of the believer, is clergy 

education, a facilitation of skiils rather than an education in theology. (Farley, 

1983,202) The integration of faith and Me assumed by acqulxing the habitus 

of theologia appears at first to have implications for the topic of this inquiry. 

However, Farley does not make clear at this point how much life experience is 

acnialiy a part of theologia and how any of this is significant for the practice 

of ministry. 

In a second book, The Fragility of Knowledge, (1988), Farley describes 

the problems which have resulted fkom the development of specialty fields in 

the university, and turns his attention to the resulting issues of how to discern 



a way of understanding theological study as something which occurs in, but 

also beyond theological schools. (Farley, 1988, 129) 

"The airn of theological study as theological is not to teach clergy skills, 

provide spiritual formation, or mold scholars, but to comxnunicate and 
discipline basic modes of interpretation already at work in the believer's 

situation." (Ibid., 143) Farley then names three foundational areas for 

theological education, each governed by a hermeneutical principle: 

concreteness, a focus on the present situation of the church and religion; 

experientiality, a theological account of human reality and the hurnan 
condition; and reality, the knowledge of Christianity as a historicai reality. 

(Ibid.,145) Farley subscribes to Schleiermacher's proposai that the subject 

matter of theological study is the total complex of historical, ontological, 

personal, and cornmunitarian realities that come together as Christian faith, 

but not to his clerical paradigm which Farley regards as too functional to be 

able to allow for sufficient theological exploration. (Ibid., 144) 

What is especially of interest in Farley's work for the purpose of this 

study is his call for a change in focus from the narrow, specialized fields 

which have grown up over t h e  in relation to preparing students for the 

duties of ordained ministers. A curriculum unified by theologia and patterned 

on his interpretive modes, as above, has the potentiai to be a mode1 of 

integration of the concrete and real, if not the personal. What is more 
problematic is his strong rejection of a clerical emphasis in the course of 

study offered in most institutions of theological education. We are left 

wondering how his proposed orientation to theological education can meet the 

present needs of traditional church leadership for a clergy schooled in a wide 

variety of disciplines related to Christian faith and theology. A functionalist 

approach to ministry is not the only possibility for a church leadership 

orientation. 

The fragmentation of the theological school curriculum concerns 

Charles Wood dso, particularly the theory vs. practice dichotomy that has such 

longstanding presence in theological education. In Vision and Discenunent 

(1985) he proposes a structure for theology and its study in dimensions he calls 

historical, (1s it truly Christian?) philosophical, (1s this witness redly true?) 

and practical, (1s this witness fittingly enacted?) al1 emanating from his 

overall definition of Christian theology as a critical inquiry into the vaiidity 

of Christian witness. (Wood, Vision and Discernment, 1985,39) He suggests also 



that systematic and moral dimensions need to be added to his structure. (fiid., 

53) 
Wood offers a new way to thùik of the theory/practice dichotomy which 

appears to have a less fragmented feel about it than its traditional expression. 

H e  calls his approach vision and discernment, in which vision refers to an 

overview, the wholeness, relatedness, o r  connectedness. (Ibid., 67) 

Discernment refers to points of insight into particular things or situations, the 

grasp of the individual and the appreciation of differences. (Ibid., 68) These 

concepts can be used to describe intellectuai activities, capacities for those 

activities, and their products. (Wood, "Theological Inquiry and Theological 

Education," 1985,73) 

Wood States that the recipients of theological education need thorough 

self-knowledge and self-possession as Christians more than they need 

objective knowledge of the Christian tradition or professional ski11 for 

functioning in ministry. "Church leaders need not be 'saints,' but they need to 

be persons who truly understand themselves in the light of the gospel, and 

who are able to nurture a similar self-understanding in others." (Ibid.,78) 
Wood malces a significant contribution to the discussion of theological 

education which has been taking place over the past fifteen to twenty years. 

He is very clear about the necessity of critical reflection on the Christian 

tradition, inquiry into the validity of Christian witness. He addresses a 

particular aspect of the fragmentation of the theological school curriculum, 

the theory/practice dichotomy with a refreshing new set of descriptive 

concepts - vision and discernment. This reframing appears to have the effect 

of integrating two aspects of faith inquiry and activity, vision and 

discernment, into a theological paradigm which is not so much Çichotomous as 

complementary. Wood's work is helpful background for Our study in that it 

brings the practice of rninistry back into some kind of theological alignment 

and also underlines the importance of self-knowledge in the practice of 

minis try. 

Joseph Hough and John Cobb in Christian Identity and Theological 

Education (1985), respond to FarleyJs concerns about the loss of unity in 

theological education by stating their dissatisfaction with his understanding 

of theologia and their disagreement that theological education focused on 

clerical practice is the problem. (Hough and Cobb, 3) The real problem, they 

contend, is not that the serninary or theological school is a uprofessional" 



school, but that the church has become uncertain and confused as to what 

appropriate professionalism for clergy is. (Tbid., 5) Through an historical 

review of the various images for minister, the authors trace the development 

of the professional in minisw and offer a critique of the inadequacy of this 

thinking for the church of the future. 

For Hough and Cobb, theologia means the clarification of Christian 

identity as the basis for Christian practice, rather than Farley's more 

cognitively oriented theologia. (Ibid., 18) They propose two images for 

Christian leadership, the Practical Christian Thinker and the Reflective 

Practitioner. The Practical Christian Thinker, an image focused on thinking 

which is onented to practice, requires a clear Christian identity, an awareness 

of how that identity shapes one's perception of concrete, historical reality, 

and discernment of the implications for action. (Ibid., 84) The Reflective 

Practitioner practises a leadership style "suitable for an institution needing to 

find and implement solutions to practical problems as efficiently as possible." 

(Ibid., 81) Hough and Cobb combine these two images to produce another, the 

Practical Theologian which includes both the pathfinding function of the 

Practical Christian Thinker and the problem solving of the Reflective 

Practitioner. The leadership of the Practical Christian Thinker needs to be in 

keeping with the church's self-understanding as human comrnunity; the 

practice of the Reflective Practitioner needs to be grounded in the identity of 

the church and the impiïcations of that identity for the world. (Ibid., 91) The 

Practical Theologian holds these various elements together in one image. - 

Hough and Cobb have convictions about what the seminary cumculum 

should look iike in order to educate Practical Theologians. Scripture and 

Church History are important for the centrality of discovering and 

maintaining Christian identity. (Ibid., 97) Seminaries need to pay attention to 

the global aspect of Christianity and the world. Theology and ethics need 

transformation so that practical Christian thinking is the activity and result of 

studying them. (Ibid., 106) The churches should assume responsibility for 

field education, although seminary faculties could conmibute to education for 

reflective practice by facilitating reflection on the congregational context of 

ministry, on models of practice and by providing contextual education and 

opportunities for reflective practice in the seminary. (Ibid., 123) 
The work of Hough and Cobb addresses the issue of theory/practice in a 

helpful way by creating a synthesis which appeals to those who favour the 



ministry education side of the "What is the purpose of theological education?" 

debate. They see the possibility of combining Christian identity with 

existentid issues of concrete church life in a way that integrates identity and 

activity in the person of the minister or theological student. For the purposes 

of Our study, what is unique and important here is the emphasis on identiw, 

which, by implication, concerns the life experience of the Practical 

Theologian as weli as that person's approach to theological studies. Of interest 

as well is the f i rm stand the authors take in the debate about the nature of 

theological education. Their position, that theological education is clergy 

education, ensures that the practices of theological education, and therefore 

the actors in it have a prominent place. 

James Carroll, writing in a similar vein as Hough and Cobb in "The 

Professional Mode1 of Ministry - 1s It Worth Saving?" (1985), agrees that 

seminaries do not take the clerical paradigm for theological education 

seriously enough. In terms of reflective practice, clergy need to become more, 

not less professional. (Carroll, 1985, 33) "In the preparation of professional 

clergy who are reflective practitioners, each of these (theological education's) 

disciplines needs to be oriented towards helping students to clarify their 

personai vision of Gocl through a firm grounding in the Christian tradition, 

and to do so in such a way that they develop expertise in its application to the 

concrete situations of ministerial practice. " (Ibid., 3 2) 

One of these concrete situations appears to be the responsibility for 

ministry which clergy and laity share. Here the strict model of 

professionalism breaks down, as by definition, professionals take total 

responsibility for their work. (Ibid., 34) However, Carroll defines his ideal of 

the product of theological education in this way: "...p rofessionals whose 

fundamental competence lies in their capacity to function in a variety of 

clergy roles as reflective practitioners; who function interdependently with 

lay Christians as they carry out their ministries in and through the church; 

and who model the union of expertise and authenticity, competence and 

calling in their being and doing as professional people." (Ibid., 44) 

Carroll has refined the notion of professional in his recognition of the 

collaborative work done by the whole people of God, clergy and lay. He also 

affirms the notion that leadership training in reflective practice is a 

signifïcant part of what needs to happen in theological education. For the 

purpose of Our study, the use of the words "authenticity" and "being" in the 



quotation immediately above reaffirm the need for persona1 integration of self 

and ministry, one of the assumptions of this study. 

Don Browning, David Polk, and I a n  Evison edit responses to Hough and 

Cobb in The Education of the Practical Theologian ( 1 9 8 9 ) .  In their 

introduction, Browning and Polk suggest that Hough and Cobb have made a 

proposa1 for which there are clear implications: classical theological 

disciplines are relativïzed, if not cornpletely elirninated; theological method is 

deemphasized; and attention to the church's practices becomes what is centrai 

to historical inquiry. (Browning and Polk in Browning, Polk and Evison, rai) 

They consider these to be serious issues. 

In the same coliection of essays, Elisabeth Schussler Fiorenza is critical 

of Hough and Cobb on the issue of inclusion. She believes they have wrongly 

focused on professional preparation for pastoral ministry, rather than 

theological education for what she cails the discipleship of equals. (Schüssler 

Fiorenza in op.cit., 2) This keeps their paradigm exclusive of ail members of 

the church except clergy or those called to professional church leadership. 

They have also referred to the global context, but have not taken it seriously 

by their exclusive approach to theological education. Theologicd education 

"must stress the theoretical reconceptualization of the academic disciplines 

and the development of an egalitarian process and critical method." (Ibid., I l )  

Peter Paris, in "Practical Wisdom and Theologicd Educationn, another 

essay in The Education of  the Practicai Theologian, approaches Hough and 

Cobb on an entirefy different basis. Addressing their image of the Practical 

Theologian, Paris asks, "... How does the authors' proposed view of the church 

relate to the experience of the churches that have shaped the mord and 

religious sensibilities of the students and inspired them to seek serninary 

education in preparation for a Christian vocation?" (Paris in op.cit., 59) Paris 

raises a signifkant practical issue which goes to the heart of a theology of 

ministry : the ecclesial approach taken wiU deeply affect the type of rninistry 

leadership produced and desired. The experience of students prior to seminary 

determines their capacity and/or desire to become practical theologians; 

otherwise they wili reject it or require a conversion in order to affirm the 

seminary experience. (Ibid., 60) 

Rebecca Chopp's critique of Hough and Cobb, called "When the Center 

Cannot Contain the Margins" revolves around the issue of women and their 

not fitting the realities the authors discuss. "Theology must take upon itself 



the task of criticizing the dominant order by maintaining solidarity with the 

margins and by pursuing the gaps and fissures in that order itself." (Chopp in 

op.cit., 71) She asks if their approach is one of inclusion or containment 

(Ibid., 66) and why there has been no andysis of church practices in order to 

understand the issue of inclusion. (Ibid., 67) With Schüssler Fiorenza, Chopp 

adds a femiriist voice to the conversation regarding unity and fragmentation 

in the theological school curriculum. 

A final author in this collection, Thomas Groome, writes " A Reiigious 

Educator's Response" which critiques Hough and Cobb for saying little about 

the pedagogical dimension of theological education. He finds that although 

identity of the Church and its activity in the world is a good place to look for 

the sources of ministerial training needed for the Church's leaders, the 

Church often does not attain what it hopes. Out of that, theological education 

could become domestication rather than education. (Groome in op-cit., 79) 

Groome also requires a stronger statement from Hough and Cobb regarding 

their global emphasis. He sees them as still confined to a white, male, Western 

paradigm in their work and advises them to break out of it. (Ibid., 80) 

Barbara Wheeler and Edward Farley edited a collection of essays, 

Shifdng Boundanes, in 1991. in it the authors revisit the topics already raised 

during the 1980's: the nature of theological education, its unity, and the 

theory/practice dichotomy. In her introduction, Wheeler reviews the major 

points made by Farley, Wood, and Hough and Cobb in a helpful way. Of the 

focus of theological education proposed by Farley and Wood, she says, 

"Theological education focused on the goal of theological understanding, both 

argue, is more adequate preparation for religious leadership than training 

focused specificdly on professional function." (Wheeler in Wheeler and 

Farley, 1991, 15) She comments on Hough and Cobb who "retain the 

preparation of church leadership as the explicit and orienting goal of 

theological education, but change the image and definition of professional 

leadership from a functionalist one to a far more complex mode1 they caii the 

'Christian practical thinker'. " (Ibid., 16) In Wheeler's opinion and that of 

many others in the book, a revised understanding of practice is the place to 

begin reform in theological education. (Ibid,, 17) 

Craig Dykstra in "Reconceiving Practicen, an essay in the same 

collection, criticizes our current understanding of theological practice as 

individualistic, technological, ahistoncal, and abstract. (Dykstra in op.cit., 35) 



For Dyks tra, practice is not individudistic, but inherently CO operative. People 

involved in these practices are in the process of becoming personally 

significant to one another. Practice is not technological, that is, related to 

effects and outcomes, but people are involved in broader, more varied, and 

more complex dimensions of it. (Ibid., 5 1) He suggests revising Farley's 

habitus to include "profound, Me-orienting, identity-shapùig participation in 

the constitutive practices of Christian life." (Ibid., 50) Clergy must be 

teachers of these practices in their own cornrnunities. (Ibid., 54) 

Rebecca Chopp writes an essay in this collection, "Situating the 

Structure: Prophetic Feminism and Theological Education" which will be 

reviewed in the next section, Femlliist Theological Education. 

Richard Neuhaus' collection of essays, Theological Education and M o d  

Formation (1992), contauis two chapters which were of particular interest for 

this project. Dennis Campbell in "Theological Education and Moral Formation: . 

What's Going on in Seminaxies Today?," raises concerns about the place of the 

church in today's preparation for ministry and about some understandings of 

ministry which exist. For Campbell, the perennial challenge is to provide 

theological students with a rigorous theological education that does not 

fundamentally alienate them from people in the churches. (Campbell in 
Neuhaus, 1992, 10) Different goals and priorities shape the church and 

academy, which sometimes produces tensions. For exarnple, an uncritical 

affirmation of academic freedom in the contes of theological education 

frames the issue in terms of academic culture, rather than obedience and 

service to the church. (Ibid., 9) H e  understands the ordained minister as 

obliged to set aside self for the church. "The church must have strong 

leadership not corrupted with self-service." (Ibid., 6) Ordination has to do 

with the wholeness of the life of the ordained, not just their decisions, acts, 

and functions. (Ibid., 7) Campbell introduces some new thoughts about the 

person of the theological student or ordained minister and the relationship of 

theological school to the church. Authenticity and accountability must be the 

marks of ali relationships, he believes. "We need to raise anew the question of 

the mission and purpose of theological schools; then we can explore the way in 

which every facet of a school's life and work contributes to the whole. Unity 

and purpose derive from clarity about the rootedness of the school in the 

intellectual and practical lîfe of the church." (Ibid., 21) In his essay, Campbell 

points in several directions of particular interest to this study. A further 



exploration of the notion of setting aside self is important, especially in view 

of his idea that the whole person of the ordained is involved in ordination. 

The concepts of authenticity and accountabïlïty seem key to this study. 

Merle Strege, in "Chasing Schleiermacher's Ghost: The Reform of 

Theological Education in the 1980's" sees functionalism, promoted by 

Scbleiermacher in the 19th century and decried by Farley as at the heart of 

the contemporary dilemma of theological educators. "Functionalist accounts 

of the clerical paradigm open the door to seminary coursework intended to 

enlarge the expertise of ministers in the wide variety of activities that 

increasingly define the profession. " (Strege in op.cir., 1 15) He expresses 

concern about the "professional minister" approach of Hough and Cobb, 

suggesting that it is in danger of being reduced to its functionalist meÂning, 

segregating professional activity from the person's character. (Ibid., 118) 

Strege's conclusion: "... the success of efforts to include moral and spiritual 

formation within the theological cumculum will depend in some measure 

upon their ability to ground formation in an account of authority that is, at 

least compatible with the principles of criticai scholarship." (Ibid., 1 25 )  

Max Stackhouse picks up on a theme which has already emerged in this 

project. In his Apologia (1988)' he raises questions about pluralkm in Our 

contemporary world. M a t  is the proper relationship of Christianity to other 

religions? To what degree is pluralism to be prized? (Stackhouse, 79) He 

situates the present context of theological education by describing it as losing 

a metaphysical-moral vision, living in a world of increased complexity and 

interdependence, experiencing difficulties in understanding the relationship 

of text and context, and having new perceptions of the nature and function of 

missions in multiple contexts. (Ibid., 78) Using a threefold schema for 

exploration of these issues: poesis, (the aesthetic and kinesthetic) theoria, (the 

ontological, metaphysical, and epistemic) and praxis (intention, practicai 

engagement) and the guiding questions of orthodoxy (Does it tell the tmth, so 

fax- as humans can tell it?) and praxiology. (Does it lead to justice so far as 

humans can live it?), (Ibid., 16 1) 

Stackhouse defines the role of ministers in a pluralistic world: 

"ministers are fiist of al1 to be theologians and 
theological ethicists in residence among people of 
multiple contexts, equipped to preach and teach, 
organize and persuade, critically evaluate and 



defend as appropriate, and represent in cultic forms 
of poesis and concrete forms of praxis those 
genuinely cosmopolitan theories of God's truth and 
justice that  can be reliably known and 
conceptualized in every culture, society, and 
civilization, in the face of alternative religious, 
philosophical, and social orientations that are less 
m e  and less just." (Ibid., 165) 

Stackhouse makes a significant contribution to the particular aspect of 

the current discussion of theological education which examines how we are to 

orient ourselves in a changing and plural global context. 

David Kelsey lays out his own schema for looking at many of the issues 

discussed above. In the first of his books, To Understand God TmIy, Kelsey 

proposes that the purpose of a theological school is to understarid G o d  truly. 

(Kelsey, 1992, 15) As he sees it, there are six major problem areas in 

theological schooling: 1) the goal - how to prepare church leaders 

theologically and spiritually, 2) the cumculum, that is, the integration of 

theoretical and practical sides, thereby overcoming the fragmentation of the 

cumculum, 3) the adequacy of theological education to its social and cultural 

context, pluralism, globalization, and inclusion, 4) human resources, that is, 

fewer admission candidates and not enough younger faculty, 5) fmance, and 
6) governance. (Ibid., 24-25) 

Kelsey describes two models of theological schooling, paideia and 

Wissenschaft. Paideia refers to the ancient Greek tradition of f o d n g  in the 

souls of the young the virtue they needed to function as responsible citizens. 

(Ibid., 65) Theological education as paideia is a knowing of God by immediate 

intellectual intuition and is ruled by four features : a religious interest in 
coming to a better understanding of God, a divinely assisted conversion of the 

one who leams, an individudistic focus on the student, and public schooling. 

(Ibid., 73-74) The second model of theological schooling is rooted in the 

modern research university in which rigorous "scientific" research or 

Wissenschaft is a defining goal. A school in this model takes on a standard for 

appropriate schooling (Wissenschaft) plus a particular end, seen as 

professionalism. (Ibid., 78) E t  is mled by professional interests, research is 

primary, the student is only incidentally a focus of research pursuits, and it is 

public schooling. (Ibid., 90) Theological education has tended to develop in  

this model as information about pure theory to information about applied 

theos. to skills training; from science to technology to practitioner. (Ibid., 97) 



Kelsey continues with a concern for fragmentation of the course of 

study and the way in which it addresses only a narrow group of persons 

representing the dominant gender, race, and class. He sees a theological 

school as a set of social practices of teaching and leaming which yield growth 

in abilities to discern and respond to God. What unifies al1 these practices is 

that they are ordered and guided by one goal - the effort to understand God 

truly. (Ibid., 192) The goal must be larger than to educate church leadership 

or to be the intellectual centre of the church. (Ibid., 209) 
Kelsey continues to describe theological education and the current 

theological education debate in his book, Between Athens and Berlin, 

published only one year later. In it he characterizes the form of theological 

education he previously called paideia as Athens and the model known as 

Wissenschaft as Berlin, assigning the names of the cities of their origin to 

them. 

Athens is a movement from revealed wisdom to appropriation of the 

same. I t  takes place within a community of learning where the teacher has 

extraordinary leaming and is midwife. It is identity forming and personally 

transforming. (Kelsey, 1993, 20) Athens is attentive to human personhood and 

is grounded in historical, cultural, social, and economic locations. (Ibid., 48) 

BerLin as a model of theological education moves from data to theology to 

application of the theory to practice. The teacher is a researcher and study is 

a research project. (Tbid., 23) It is a bipolar model which tries to umfy theory 

and professional by calling both "theoretical". I t  is a n  individualistic 

approach which works against collegial and crossdisciplinary work, but 

which also is a powerful tool against ideological distortions. (Ibid., 90) 

lnto these two models of theological education, Kelsey introduces two 

questions which have preoccupied most of the authors we have reviewed to 

date: 1) Unity. 1s this theological school's course of study adequate to the 

inherent unity (integrity/identity)of the Christian thing ? or 2) Pluralism. 

Is this theological school's course of study adequate to the plurdistic world in 

which "the Christian thingn is actudy lived ? (ibid., 96) 
He then reviews four books on theological education produced during 

the previous ten years by characterizhg which of Athens or Berlin they 

belong to and what approach to Unity and/or Pluraüsm they take. 

Unity with Pluralism (Athens) according to Edward Farley. Theologia 

which unifies theological education is a cognitive habitus which is like a 



moral virtue. Farley's proposal moves between Athens and Berlin, but rejects 

the clerical paradigm or professional pole of Berh.  ( i d  1 Although 

Farley does not seem set apart from the world, Kelsey asks where attention to 

pluralism c m  be placed in Farley's approach. (Ibid., 134) 

Pluralism with Unity (Athens). The Mud Flower Collective's God's Fierce 

Whimsy (1985) has not yet been reviewed; it will  appear in the next section of 

feminist works on theological education- However, to review Kelsey's 

typology, the Mud Flower Collective is critical of current theological education 

because it is inadequate to pluralism of types of human experience which are 

defined by race, class and gender. It  is guilty, especialiy, of exclusion of 

women's experience. (Ibid., 137) For the Mud FIower Collective, theological 

education must be properly theological and do theology in a fashion "that is 

foundationally oriented toward justice and that is relational in character. To 

do theology ourselves we just begin with our experience of ourselves in 

relation." (Ibid., 141) 

Kelsey believes that the stress on the Athens approach "fails to provide 

adequate bases for critique of ideological and idolatrous distortions of human 
understanding." (Ibid., 151) A stress on the Wissenschaft pole of Berlin which 

favours "scientific" research could help correct this. (Ibid., 15 1) 

Unity with Pluralism (Berlin). Joseph Hough and John Cobb faU on the 

professional school side of the Berlin bipolar category. They draw their unity 

from a clear understanding of the minister as practical theologian with the 

school's curriculum to be geared in the direction of what the church needs for 

leadership, problem solvers and pathfinders. (Ibid., 165 ) According to Kelsey, 

Hough's and Cobb's proposai neglects the Wissenschaft pole of Berlin. 

Pluralism with Unity (Berlin). Max Stackhouse sees the inadequacy of 

current theological education in the way it is incorporating the pluralism of 

contemporary life. The vocation of Christian theologicd education, according 

to Stackhouse is to prepare women and men to be "theologians and ethicists in 
residence and in mission among the peoples of God in the multiple contexts 

around the globe" . (Ibid., 174) He has a high view of reason and is here 

representative of the Berlin Wissenschaft pole. (Ibid., 17 8) 

Al1 four schools of authors agree that a theological school needs to 

capacitate students to "do theology" themselves. (Ibid., 189) For Stackhouse, 

this is a movement from theory to application. For Farley, theological 

education should fonn persons by the habitus of theology so they are enabled 



to engage in critical reflection. Theology is engaged with persons' 

interiorities. (Ibid., 193) The Mud Flower Collective sees theological education 

as shaping persons' capacities to hear and discern God's presence. I t  is 

subjective, but not private because it engages justice. (Ibid., 193) Findy, 

Hough and Cobb see theological education as critical reflection on the practice 

of Christian ministry which engages in Christian ministry. The church is key 

for them. (Ibid., 194) 

Kelsey sees that a new model of theological education must address the 

public and private spheres, be adequate to pluralism, provide the necessary 

unity, and be both Athens and Berlin. (Ibid,, 199) He chooses Charles Wood's 

proposai in Vision and Discernment as the new model he would favour. I t  is 

Berlin in the sense that it is schooling in theological capacities for rigorous, 

disciplined Wissenschaft. It is Athens in the sense that schooling is to shape a 

sound theological judgement through which students acquire a habitus for 

action that is self-critical. Acquiring certain concepts through theological 

inquiry (Berlin) shapes one's identity. (Athens) (Ibid., 2 15) For Kelsey the 

overarching goal of theological education, that is, theological inquiry as 

stated by Wood, is an adequate point of unity for the cumculum. The issue of 

theological education being in the public realrn is addressed by the wimess of 

Christian communities which play an important part in Wood's structure. 

Wood's concepts of vision and discernment address the theory/practice 

dichotomy reviewed eariier. Kelsey feels there is less in Wood's work about 

issues of pluralism, cultural patterns and social structures than he would like. 

(Ibid., 218) 

This is the final work in a long section which reviews the major autbors 

writing about theological education from 1980 to the present. Few of them 

address directly the topic of this study regarding integration of persona1 

experience with studies about ministry. However, the topics they do address 

have implications for the study. 

On the issue of the purpose and unity of theological education, 1 Eind 

myself walking a fine line in response to some of the positions put forward. 1 

oppose a strong functionalist approach which would see theoiogical education 

excIusively as a training location for skills of professiond church leadership. 

Yet, rny experience as a field educator teaches me that the learning-in- 

practice theological students do is highly significant and often life changing. 

There must be adequate reference to the role of ministerial leadership in any 



definition of theological education. 1 am not uncornfortable wi th  the Practical 

Theologian as a metaphor for minister, or perhaps, even as the name of what 

theological education can produce. 

I am attracted to the habitus of Farley who seems to encourage the 

personal involvement of the student in the study of theology and 

acknowledges that critical reflection is necessary for theological education to 

take place. My fear is that he is operating only in the cognitive area, whereas 

the formation of pastors includes rnany more aspects. 

The Athens/Berlin rypology is interesting and 1 agree that both are 

needed. Athens seems to offer most affinity with my subject matter, but 

Berlin, if not too ememe at either pole, provides balance internally and with 

Athens. 

1 would propose, somewhat in keeping with Schüssler Fiorenza, a unity 

i n  theological education which speaks of preparation for a 

rninistry/discipleship of equals. The functional approach to professional 

education is too functional; the theological inquiry of Wood is not grounded 

enough in the church's Life. 1 would agree that not enough attention has been 

paid to actual theological reflection in most pastoral disciplines. That needs to 

be corrected and reaffirmed, but carefuily. 

Charles Wood deftly handles the theoqdpractice dichotomy which has 

existed for so long in theological education in his vision and discernment 

schema. Vision as the larger tableau and discemment as the particular detail 

fit well with the activities of ministry and give a distinct theological flavour to 

these capacities, dispositions and activities. in sorne senses, it is incumbent on 

practitioners to integrate their action with a theoretical base. Wood's 

approach makes it important for vision and discernment both to be integrated 

with one another. 

The issue of pluralism is best left until the next section of t h i s  literature 

review - it is addressed most fuUy by ferninists. 

Feminist Perspective 
The Cornwall Collective, in writing Your Daughters Shall Prophesy in 

1980, may very weU have begun the post-1980 discussion of the nature of 
theological education with their critique of current practices. They begin by 

naming their feminist educational assumptions: that education is wholistic, 

that is, cognitive and affective, learner-centred, experience-based, open- 



access, and cooperatively oriented as crpposed to the hierarchical, fragmented, 

departmentalized, competitive approach which has characterized general 

education. (Cornwall Collective, 7) 

They write of the marginalïty of wornen in theological education. 

Rather few women have found their way into teaching positions and those 

who have are over-represented in the part time and junior categories. (Ibid., 

50) New programs to address women's experience and women's issues must 

justify themselves; in cumculum women are most often regarded as objects of 

inquiry, not the writers of inteliectual of spiritual works. (Ibid., 53) 

In order to develop a theological education which can include women, 

the following areas will need attention: reflection on women's experience as 

an essential starting-point for learning, the naming and transforming of 

images and symbols of the spiritual dimensions of women's iives, development 

of shared and collective styles of leadership, attention to power, awareness of 

the relationship between the personal and political, and a pluralistic 

worldview inclusive of persons of differing race, class, sex, age, sexual 

preference, nationality and faith. (Ibid., 108-1 10) 

This work, dong with the others in this section is significant to me as a 
woman who is a feminist and who has experienced theologicd education. It is 

significant because 1 approach the world with the views expressed by these 

women. And the subjects of this study are di women. The greatest connection 

1 see at this point between this text and the study before us has to do with the 

emphasis on a wholistic approach to education which includes both the 

cognitive and affective, and most obviously, the stress on the starting-point of 

experience. 

God's Fierce Wbimsy (1985) by the Mud Flower Collective begins with 

an interesting, if discouraging description of contemporary seminaries as 

"arenas where lukewarm faith and uninspired scholarship are peddled." (Mud 

Flower, 3) In undertaking their proposal for theological education, the Mud 

Flower Collective names its conditions of praxis: accountability, collaboration, 

beginning wi th  their own lives-in-relation, awareness of a diversity of 

cultures, and a shared commitment to the work of justice. (Ibid., 23-25) 

They address the issues of  cultural diversi~/pluralism, the purpose of 

theological education, and the theory/practice dichotomy. 

In addressing cultural diversity, the authors suggest that "either the 

whole of the theological enterprise takes place amid cultural diversity or 



theological educators miss the point of the inclusivity and universality of the 

love of God, and are, in fact, peddlers of impractical theology." (Ibid., 30) 
Their fimdamental goal for theological education is the doing of justice. 

In being oriented to justice, theological education must be relational in 

character and begui with the study of the lives of its students. (Md., 141) 

"Only insofar as Our strongest loves and feus, hatreds and hopes are known to 

us and shared with others can we actually leardteach anything worth 

knowing about God. " (fbid., 196) They are critical of how male experience is 

treated as normative and how, therefore, women may experience 

disembodiment or invisibility. (Ibid., 72) 

In addressing the theory/practice dichotomy the Mud FLower Collective 

writes, ".. . the dialectical poles (theory/practice, reflectiodaction, 

thinkingldoing) are not separate moments or enterprises. .,. Praxis is not 

meant to convey a back-and-forth movement between the streets and 

classroom. This presumed split between theory and practice reveals a 

mistaken epistemological understanding of how we learn. This 

misunderstanding is widespread in theological education." (Ibid., 22) The 

Collective sees this as a significant issue in their pedagogical method for 

theological education. For them, theory is formulated in the course of action. 

Education is a process in which the process is content as weU. (Ibid., 204) And 

beginning where they started in reference to their own praxis, the Collective 

summarizes their pedagogy for theological education by c a h g  it a didogical 

process in which there is mutuality between teachers and students and in 

which there is accountabiiity, collaboration, beginning with Our lives, a 
diversity of cultures, and concrete active commitment to the work of justice. 

(Ibid., 204) 

The Mud Flower Collective deepens the conversation about a wholistic 
approach to theological education as they c d  for a starting place of the 

experience of lives in relation. Here they touch firmly on the theme of 

personal life experience of the student. The stress on the integration of 

theory and practice is refreshing as we look at the possibilities of experience 

being the teacher. 

We turn now to two works by Rebecca Chopp, the first an essay in 
Shifting Boundbes (1 99 1) cailed "Situating the Structure: Prophetic 

Feminism and Theological Education." In this essay Chopp identifies prophetic 

feminism or prophetic transformism as one way among others of 



understanding the contribution of feminism to theological education. 

Prophetic transformism has to do with the critique and transformation of 

religion and theology using feminist critical theory. (Chopp, in Wheeler and 

Farley, 1991, 74) A critique of theological education from this perspective 

would address: "1) the definition and form of modem Chnstianity, 2) the form 

of theological education withixi the education practices of modernity, and 3) 

the way knowledge is classified." (Ibid., 80) 
According to Chopp, prophetic transformism does not work from the 

abstract goal of habitus, but a historical goal of emancipatory transformation 

represented by liberation theologies. (Ibid., 85) The structure of theological 

education must be reordered and the practice of education reformed as a 

practice of freedom where persons are fomed and empowered. (Ibid., 86) 

Leaming in community, empowerment instead of impartation, and explorhg 

the spiritual and aesthetic as well as cognitive dimensions of habitus would all 

be marks of this type of theological education. (Ibid., 86) 

Chopp's second work, a book called Saving Work (1995) proposes to 

describe feminist practices of theological education and thereby the changes 

brought about by the increased presence of women and feminism in the 

seminaries. 

Chopp understands theological education to be: "a process of spiritual 

and ecclesial formation that is focused in and through theological wisdom." 

(Chopp, 1995, 2) She reviews the main points of the major authors on 

theological education during the 1980's and finds that they have been abstract 

in their thinking about theological education and they have mot studied the 

subjects of theological education. One learns the habirus of theological 

education through practice - through learning classical subjects, but also the 

emotional, aesthetic, affectional, and spatial. It involves affections, 

judgements, perceptions, and intentions. (Ibid., 17) 

Chopp explores three practices of feminist theological education: 

narrativity, (the active agency of writing one's own life) ekklesiality, (the 

communal redemptive existence of Christianity) and theology, (including 

emancipatory praxis). In order to practise narrativity, four rnovernents are 
required: the naming of women's experience, the privileging of contextuality 

and difference over universaiïsm and essentialism, the reconstruction of 

tradition, and the creation of moral agency and feminist virtues. (Ibid., 35) 



Feminist practices of ekklesiality have to do with new understandings of 

church which announce grace. Justice, corn muni^, and connectedness are 

ali part of ekklesiality. (Ibid., 66) Finally, the practice of theology is a type of 

ethical and moral practice airned at  sumival and flourishing. (Ibid., 83) It 

involves producing discourses of emancipation which involve values of 

mutuality and friendship, connectedness and embodiment, concreteness and 

transformation. ( Ibid., 10 1 ) 

Chopp outlines three themes which will nurture theological education 

in the feminist practices named: Imagination - subjects placing themselves in 

new roles, stories and patterns; dialogue - encounter and change; and justice - 
the emancipatory work of feminism. (Ibid., 106) 

Chopp's description of transformed theological education through 

feminist practices of theological education again touches more closely on the 

theme of my inquiry, especially as it speaks of the practice of narrativity. The 

valuing of comection, embodiment, creativity and difference which corne out 

of this practice are the values I would imagine result from a transformed 

theological education in which personal life experience is honoured, 

integrated, participates in dialogue, and is about justice. 

In a final work in this section on feminist perspective, Letty Russell in 
"Education as Transformation" ( 1996) describes theological education as a 

process of conscientization, conversion, and transformation. (Russell, 2 6) As 

preconditions to transformation she envisions connected spirituality, 

contextual praxis and cross cultural community. Connected spirituality is "the 

practice of bodily, social, political and personal connectedness so that life 

cornes together in a way that both transcends and includes the bits and pieces 

that make up Our search for wholeness, freedom, relationality, and fuli human 
dignity." (Ibid., 27) 

Russell is addressing that type of compartmentaiization that would keep 

our lives separated in numerous fragments. Her cal1 to a connected 

spirituality is part of the outcome 1 would wish for persons engaged in 

theological education - that their lives might be integrated with what they 

are doing. 

Seminarians as Humanistic Professionals 

We turn now to a very different work within the theological education 

Literature review. Sherry1 Kleinman, in preparing to write Equals Before God 



(1984) did her field work pretending to be a student at "Midwest* Seminary. 

She was interested in discovering the process of socialization of professionals 

in a context where there is deprofessionalization. Clergy have a new 

deprofessionalized role now that what is real, in modem terms, is immanent 

rather than transcendent and now that the interpersonal rather than 

authority-based relationship is more valued. (Kleinman, 11) 

Kleinman describes the humanistic role: a revealing of self on the part 

of the professional so there are persona1 and egalitarian relations between 

professionals and their clients. I t  was played out at Midwest Seminary in such 

a way chat students there learned that their personal qualities largely 

determined whether they would be seen to be good ministers. They believed 

they should become involved with clients rather than remain emotionaliy 

distant. (Ibid., 24) 

A number of problems arose for students in privileging the humanistic 

role. The vagueness of what is being valued - personhood - makes it difficult 

to live out. Self-disclosure of the amount expected leaves some students feeling 

hurt and exposed. (Ibid., 31) The humanistic ideology makes it difficult to 

ignore critique from those who hold more traditionai views about the clergy 

role; the egalitarian emphasis of the humanistic role demands that students 

care about outsiders' views. Students appear to move back and forth between 

the two sets of expectations - traditional and humanistic - but do not fully adopt 

either. (Ibid., 3 7) 

Kleinman says that the humanistic message is ambiguous. By making 

clients' views central, a contradiction with the core meaning of 

professionalism exïsts; it is professionals who should determine the norms of 

professional behaviour. (Ibid., 48) 

Kleùiman observes some very interesting problems related to the use of 

language. Students at Midwest do not use theologicai language, but learn an 

argot - that of psychologizing. I t  is a language so commun that religious 

knowledge is indistinguishable from everyday information and talk. (Ibid., 

61) The language of "communityn, rneaning the seminary itself is used so 

often by staff and students that there is an overernphasis on the idea that the 

profession is made up of like-minded people. (Ibid., 84) 

Kleinman found that women have a particular dilemma related to the 

humanistic approach at Midwest Seminary. They were placed in a situation 

where they could not fuliy accepr the humanistic rhetoric and ideology 



because that might diminish the clergy role strength they needed to sulvive 

in a male-dominated field. For women, the humanistic approach was in 

confiict with an authoritative role normdy accorded to men, but not as easily 

to women. (Ibid., 87) However, without having a convincing rhetoric of 

professional authority, that is the humanistic rhetoric, women cannot achieve 

the authority generally ascribed to male ministers! (Ibid., 98) 
Kleinrnan discovers a series of problems at Midwest Seminary revolving 

around professional identification. She sees as most important of these the 

"faculty's Mure  to provide a convincing ideology and rhetoric to Iegitimate 

the professional authority and autonomy of the ministry." (Ibid., 101) It would 

appear that there is nothhg, or very little which is unique about ministry 

compared to other professions. Students care about whether they will become 

good ministers, but at Midwest this is less a matter of displaying one's skilis 

and knowledge than in being the "right kind of person," demonstrated by 

individuality, spontaneity, and "gut feelings" rather than technicai skills. 

(Ibid., 103) 

Klekan 's  study is an important work for this study because it raises 

significant problems with a self-disclosing, humanistic style of preparation 

for ministry, a style 1 would favour to some degree. Elsewàere I have named 

the focus of my inquiry as having to do with the third part of knowledge, 

skills, and personhood as they pertain to ministry preparation. 

While 1 still believe that the significance of issues of personhood. is 

immense in pastorai ministry and theological education and that personal life 

experience is an important factor in ministry preparation, Kleinman's study 

tempers my approach to both the study and theologicai education by some of 

her findings. She has discovered some of the drawbacks of valuing the 

personal qualities of ministers without an equal valuing of ministry skili 

development and clcuity about the role of minister. 

Theological Education and Personhood 

A fimal category of theological education literature for review looks 

more directly at the personal dimension of learning for ministry. A number 

of these books and articles address topics very closely aligned with my own. 

In an article written in 1969, "Key Issues in the Personal Preparation of 

Clergyn, Barton Lioyd sets out the three areas of Learning and development 

needed in clergy education: 1) intellectual-academic learning, the 



development of conceptual and theoretical knowledge, 2) the development of 

professional skills and cornpetence, and 3) the development of the person, 

personal capacities, attitudes, and values. (Lloyd, 420) Uoyd comments on how 

seminaries have traditionally been more effective in intellectual and academic 

development than in the area of persona1 development. "Personal qualities 

are intangible and illusive, and the means by which persona1 qudities are 

influenced and developed are not easily conceived." (Ibid., 421) 

Lloyd asks what kind of educational process will deepen a smdent's self- 

understanding, develop sensitivity to others, prepare the student for multiple 

roles and a wide variety of conflict situations. He begins to answer his own 

question: "People grow as persons primarily through the relationships and 

events of their lives, and the ways in which they respond to and participate in 

those relationships and events." (fiid., 426) 

In Religious Authenticity in the Clergy (1 W S ) ,  John Fletcher polls lay 

people in congregations regarding problems or issues with their professional 

clergy. The first problem is what Fletcher calls religious inauthenticity, 

expressed in a variety of ways: "doesn't have head and heart together, is 

hypocritical, lost on a mountain top, does not live out the gospel in his (sic) 

own life, could not relate religion and life's problems." (Fletcher, 1) He 

proceeds to describe three stages of authentication clergy and congregation 

must negotiate together: 1) Testing personal strength to discover if there is 

enough personal reality in the minister, (Ibid., 5) 2) Professional authenticity 

to see if anyone is going to invite the clergy into a serious religious 

relationship, (Ibid., 8) and 3) Particular authenticity in which the clergy are 

able to name their strengths and focus on them. (Ibid., 13) 

Fletcher sees implications for theological education in his discoveries. 

If students can experience these stages in training and live creatively 

through them, they ought to have more ùisight into the pressures in ministry. 

The theological education we do should contribute to candidates and 

congregations learning from the pain of being "in the problemn and discover 

the resources to live creatively with their problems. (Ibid., 13-14) 

In "Educational Models and Field Educationn (1975) James and Evelyn 

Whitehead describe three rnodels of field education: 1) Theory to Practice in 

which the student puts theological knowledge into ministerial practice, 

(Whitehead and Whitehead, 21) 2) Acquisition and Development of Ministeriai 

Skills in which the student is put in touch with areas of skiil which fail outside 



the realm of the theological disciplines, (Ibid., 23  ) and 3 ) Field Education as 

the Locus of Pastoral Theology in which experience and theory are in dialogue 

and each is a source of insight and enrichment for the other. Here field 

education could be seen as the aspect of the overall program responsible for 

introducing students to methods of theological awareness, inquiry and 

analysis appropriate to the contemporary experience of the living church. 

(Ibid., 25) In this third model, students leam how to allow their experience to 

question their theological tradition as well as how to allow the tradition to 

confront their experience. (Ibid., 26) 

The article by the Whiteheads addresses the theory/practice issues 

written about earlier in a way which appears to integrate the academic 

disciplines with the field. It aiso raises the importance of the student's 

experience to a place where it is recognized as a resource for theological 

education and given credibility for reflection. 

Roy Oswald in Crossing the Boundary Between Semulary and Parish 
(1 98O), a study of relatively newly-ordained pastors, writes of how a number of 

graduates were surprised by their inability to deal with the emotional 

dimensions of parish ministry. "They expressed surprise at how depressed, 

lonely, disappointed, angry, frustrated or emotionally low they became at 

times, as though they hadn't encountered these feelings at some depth pnor to 

entering parish ministry." (Oswald, 8) The graduates repeatedly expressed 

difficulty in translating the knowledge they received at seminary into an 
integrated practice of ministry. (Ibid., 15 )  Oswald suggests that these 

graduates falsely saw the role of minister as the sum of its tasks, and not being 

minister with all the variety of symbolic role expectations that corne with it. 

(Ibid., 15) 

Oswald points to the need for personal and professionai integration, the 

notion of being in ministry as a whole person. His observations of persons 

beginning ordained ministry point out vividly how necessary and how rare it 
has been to wimess persons at home with thernselves in the role of minister. 

This situation seems to call for a program or an approach to learnuig about the 

practice of ministry which would privilege the integration of personal 

experience with learning about ministry. 

Douglas John Hall in "Theological Education as Character Formation ?" 

(1988) suggests that, instead of a preoccupation with spiritual formation or 

character formation, theological education needs to ask, "How can theological 



education illuminate and facilitate faithful Christian discipleship in Our 

contes?" (Hall, 58). Hall then offers an approach to theological education as 

faithful discipleship which, for him, involves covenantal cornmitment, 

discerning discipline, and apostolic responsibility. In addressing the actual 

learning, ".... the very possession of this know-how (knowledge and skills of 

professional ministry) may have deprived the candidate of many of those 

qualities of character that, from the perspective of biblically informed faith 

and theology, at first commended him/her: the sense of personal 

unworrhiness, inadequacy to the task, humility vis-à-vis the tradition and the 

disciplines which seek to comprehend it, respect for genuine authority, 

anticipation of discovery, awe before the unknown, a feeling of comradeship 

with all who "hunger and thirst for righteousness" including those who are 

not given the opportunity for higher theological learning." (Ibid., 63) 

Hall introduces the notion that the discussion about personhood in 

ministry or of pastoral identity being formed has or ought to have more to do 

with discipleship than any of the other concepts put forward. 

In Education for Minis try  (1993), George Schner describes ministry 

students as professional, practicai, and devoted. These are not simply charisms 

of the Holy Spirit, but are also acquired abilities which theological education 

strives to develop in candidates for minisuy. They are also not merely human 

qualities, but must be rooted in a recognition of the actual charismatic gifis 

which are part of Christian discipleship and out which vocation grows. 

(Schner, 100) 

Issues of identity are usually associated with adolescence, says Schner. 

"There is plenty of evidence that students in preparation for ministry actually 

do return to the stage of adolescence in significant ways in the course of the 

reshaping their already-established identities in order to become members of 

religious/ecclesiastical families which offer them new identities." (Schner, 

87) 
A final work in this section, "Preparing Persons for Ministry: Towards a 

More Holistic Approach" (1997) by Ronald Hornecker suggests that 

theological educators need to take a more holistic approach to seminary 

education with more emphasis on the integration of the cognitive (strong 

academic skills and abilities to be lifelong leamers), ski11 development (in the 
basic functions related to tasks) and formation (integration of theological 

understandings with how one functions in ministry). (Hornecker, 24) 



"Persons who graduated from seminary need to be as whole and as 

healthy as we can help them to be. They need to perceive themselves as 

rightly related to God, the self, and to others. They need to have developed at 

least the beginnings of their ministry identity and have some understanding 

about how that differs from their persona1 identity ... they need to know how 

to maintain their own spirituality, the dynamics of human relationships, and 

what problems they will or are experiencing personaliy in both these areas." 

(Ibid., 25) 

Hornecker advises that every aspect of the cumculum address ail three 

areas at some level. Being more holistic also means being more closely related 

to the church. "Academics" and "applied" are not a polarity, but two sides of 

the same coin. (Ibid., 25) 

Hornecker's naming of the need for a more holistic approach to 

theological education is in keeping with some of the authors who c d  for a 

unity in the curriculum of the theological school. Here, however, there is a 

clear privileging of the humanistic side of this question and a caU for greater 

recognition of the person of the theological student in attending to the 

problem. 

PRACTICE OF MINISTRY 

One of the sources of information regarding the integration of personal 

life experience with ministry studies is the literature about the practice of 

ministry itself. Persons who have completed courses of study to prepare 

themselves for ordered ministry and then enter ministry demonstrate to one 

degree or another the integration of personal life experience with their work. 

In a variety of ways and using a variety of themes, authors writing about the 

practice of ministry highlight issues of personhood which affect the quality 

of rninistry done. 

These issues, which are less questions of ski11 or knowledge and more 

questions of persona1 characteristics, psychology or spiritual life, are 

important to the authors cited because of the ability they have to enhance or 

damage the quality of ministry or the person ministering. Frequently the 

writers look back to address the seminaries and/or judicatones from which 

their subjects came to advise a change in curriculum, approach, or the 

candidacy process. 



As a seminary educator 1 am vitally interested in how students we 

graduate function as ministers in the church and in our society. Learning 

about the experience of clergy and parishioners after, perhaps even long 

after the theological school education of the clergy can help us understand in 
what specific ways what we have provided is helpful to the practice of 

ministry and in which areas there needs to be improvement. 

For the purposes of this Project/Dissertation, literature about the 

practice of ministry can give clues as to whether the persond life experience 

of the minister has a significant place in actual ministry and therefore 

whether we need to pursue this topic. Naturally, 1 a m  convinced it does need 

this investigation. Hence the review of literature about the practice of 

ministry will give clues as to the constituent parts of such an investigation. 

What are the emerging issues? Do they have a relationship to the integration 

of Life experience with the practice of ministry? Where are these issues 

found in relation to the theological school and its students? 

1 began to review the Literature related to the practice of ministry by 

reading publications of the Alban Institute. For about twenty years this 

organization has sponsored and published research related to the practice of 

ministry, especidy in the American rnainiine Protestant churches. Many of 

their titles, as will be evident from the bibliography, pursue topics of 

personhood and self-care. Other titles in this section of the bibiiography deai 

with issues of clergy psychology, appraisal of ministry, authority and 

mulistry as art. Several feminist texts are included. Through my interest in 

the subject 1 already knew a number of these books. Others were discovered 

through a computer search and the bibliographical citations of other authors. 

Five major themes pertinent to this iaquïry are evident in the practice 

of min i s t ry  literature: self-knowledge, authority, autonomy, 

authenticity/integration, and self-care. 

Self-Knowledge 

In a book published in 196 1, Daniel Day Williams devotes a chapter to 

"The Minister's Self-Knowledge" which he defines as the "recognition of 

one's motives, fears, hopes, and habitua1 reactions." (Williams, 96) For him, 

self-knowledge is a basic p ~ c i p l e  involved in the minister's achievement of 

self-understanding and growth toward maturity. It requires emotional 



balance, the capacity to face one's past, confess one's limitations and 

capacities, and establish one's ultimate loyalties. (Ibid., 96) 

In some senses, Williams' book was a starting-place for me in my 
exploration of the person of the minister and of how one takes personhood 

into ministering situations along with ski11 and knowledge. While he stresses 

the importance of self-knowledge and defines the conditions required for self- 

knowledge, he does not elaborate on the process by which it is acquired. 

In the context of describing a healthy sense of self, Michael Cavanagh 

in The Effective Muu'ster (1 986) , lists self-knowledge along with self-esteem, 

self-actualization, and self-fulfillment as necessary constituent parts of a 

healthy sense of self. (Cavanagh, 2) These elements or parts of them are 

missing when the Ministerial Self, the Narcissistic Seif, or the Burnout Self 

take over. In the first instance, the Ministerial Self spends more time acting 

like a minister than as a person functioning as a mirïister. People who do this 

have either lost touch with their real selves or do not Like or trust their real 

selves. (Ibid., 76-77) A need to be successful or liked operates the Narcissistic 

Self and compliments energize it unduly. In reality, persons who adopt these 

selves doubt their own worth. (Ibid., 78) The Burnout Self is characterized by 

persons who would not know who they are or what they would do without their 

work. (Ibid., 79) Cavanagh cails for self-knowledge as the first among four 

self activities or disciplines in order to combat the effects of the Ministerial, 

Narcissis tic, and Bumout Selves. 

Barbara Gilbert in Who Ministers to Ministers? (1987) is concerned 

about how ministers living with a great deal of stress in parish ministry are 

able to fiid support. She indicates that "self-knowledge and a sense of worth 

are key issues in detennining whether we are able to get the support we  

need." (Gilbert, 45) Low self-esteem encourages a sense of unworthiness 

which may lead to workaholisrn, encourage unhealthy dependency, or a facade 

of total self-sufficiency. (Gilbert, 46) Therapy, colleagues, and opening up 

spiritual journeys may be helpful. She calls on the seminary to help students 

and ministers define who they are and who they are not, to address and 

encourage the "whole person" in ministry, and to counteract the cultural 

notion of self-suffiuency. (Gilbert, 69) 

The three works cited here suggest that self-knowledge will help the 

ministering person know his or her limitations. Self-knowledge minimizes 



reactivity which can lead to frustration and overwork. Rather, self- 

knowledge promotes healthy inner directedness. 

Authority 

A second theme which recurs in the literature related to the practice of 

minis try is authority. Jackson Carroll in Ministry as Reflective Practice 

( 199 1) posits that the marginalization of the church, fundamental questioning 

of faith, dependence on voluntarisrn, and an emphasis on shared leadership 

with laity have affected clergy authonsr, a concept he defines as "the right to 

exercise leadership in a particular group or institution based upon a 

combination of qualïties, characteristics or expertise that the leader has or 

that followers believe their leader has." (Carroll, 1991, 14) 

Carrol l  is convinced that the key to the crisis of authority for clergy is 

something he calls reflective leadership, "The authority of the reflective 

leader resides in her or his abiiity to assist partners in ministry to form a 

vision of Christian existence and construct responses that are both faithful to 

that vision and appropriate within the cornplex, messy situations of practice." 

(Carroll, 153) 

Growing in Authority, Relinquishing Con trol ( 19 94) by Celia Hahn 
presents a picture of authority in church leadership, spelling out a 

progression from received authority through autonomous and assertive 

authority to integrated authority which represents a movement to wholeness 

and freedom. She traces the respective journeys of women and men through 

the process of achieting integrated authority and notes their differences on 

this path. She comments on how difficult it is for women to claim assertive 

authority and how difficult it is for men to let it go. (Hahn, 1988) 

Lynn Rhodes, in Co-Creating (1987) offers insights into the practice of 

ministry through her study of feminists in Christian ministry. One of the 

issues addressed is authority. "At the same time that they are confronting 

"authoritiesn, they (the women ministers being studied) are striving to 

develop authoriv for their own convictions and work that is not authoritarian 

or dominating, but empowering and relationai." (Rhodes, 27) Dealing with the 

issues of persona1 authority will mean these women will need to address the 

power arrangements in their own communities. They will have to ask 

whether claims to authority mask power over them or whether authority is an 
empowering agency. (Ibid., 30) 



The women clergy studied find their sense of authority rooted in their 

experience. "To act authoritatively we must try to tell the truth about Our life 

of faith: what really motivates us, what we reaIly value, what has given us 

sustenance and courage, what names we choose in order to  express faith 

experience, to whom we are loyal." (Rhodes, 37) 

Authority is an issue in the practice of ministry for a number of 

reasons. Many activities requïre clergy to speak or act authoritatively. Old 

conceptions of authority are fading as the church becomes disestablished and 

the previously disenfranchised such as women, racial minorities and openly 

gay or lesbia. persons are taking on more and more leadership in the church. 

The nature of authority has changed. Al1 three authors cal1 for new 

conceptions of authority which relate to the lived experience of the 

ciergyperson, but which are directed toward empowerment. 

Autonomy 

Interestingly, while a number of works cal1 for a revisioning of 

authority which would seem to lessen the arbitrary power of clergy, there is 

still a need for fuliy autonomous persons in ministry. 

John Harris, in Stress, Power, and Ministry ( 1977) wntes that the 

clergy's move away from a central place in society has created a situation in 

which clergy must have a capacity for autonomy, that is, an inner ability to 

govern themselves. (Harris, 70) "For a pastor to seek autonomy seriously 

means that he (sic) has settled a basic matter within himself. Namely, he has 

corne to the point that he does not expect the Church to assume responsibility 

for his Life and well being." (Ibid., 157) 

Dorothy McMahon, in Being CIergy, Staying Human (1992) shares some 

of her own s ~ g g l e s  as an ordained minister in "staying human". By this she 

means an honest sharing of who the clergyperson is within Iimits which stop 

short of an unhealthy need for self-disclosure. m i l e  she appears to be 

speaking about authenticity (to be addressed next), her approach fits weU with 

a concern for autonomy also. She points out to clergy that their profession is a 

hazardous one. "What wiU happen to us if we lay down true life in order to 

meet the expectations of other people? And how wiU we stand with the people 

in the river if we cannot courageousIy grapple with these hidden hazards? 1s 

this not one of those occasions when we profoundly understand what it means 

to lay down our lives for Christ's sake and find our true selves?" (McRae- 



McMahon, 66-67) Autonomy as a part of authenticity calls for a healthy 

separation of the self from the expectations of parishioners. 

I n  Mlnistry as Reflective Practice (1986), Jackson Carroll expresses a 

concern about the concept of ministry as profession, one of whose attributes is 

"autonoay restrained by responsibility in the exercise of one's knowledge and 

s u . "  (Carroll, 1986, 7) He critiques the professional mode1 of rninistry and 

offers his reflective practitioner which redefines the kind of autonomy 

needed by the clergyperson. H e  writes of clergy as definers of meaning or 

interpreters, as community builders, and as managers of the interface 

between church and the social context. (Ibid., 18) As such, clergy autonomy is 

located "with particular insights and skills, based on specialized training, that 

complement and supplement the insight and skills brought to the situation by 

lay members who, themselves, are encouraged to be reflective practitioners." 

(Ibid., 25) 

Authenticity/Integration 

Clark Saunders and Clair Woodbury in Ministry as an Art (1996), write 

of ministry as an art, distinguishing between the techniques the minister 

requires and the art which is connected to his/her personhood. "Discovering 

the art of ministry means findïng a persond authenticity that is Iinked to 

God's grace." (Saunders and Woodbury, 5) They make the key distinction 

between doing and being; the latter speaks of a holistic approach to ministry 

and one in which the self is integrated with the practice of ministry. 

"Effective leaders are people who not only know what to do. They also know 

how to be - or at least they are in the process of learning. In art, the message 

cornes from within. Leaders are artists who need to have some sense of the 

inner person from whom their leadership cornes." (Ibid., 71) 

In Power and Change in Pansh Mulistry (199 l ) ,  Michael Jinkins and 

Deborah Bradshaw Jinkins help to amplify this understanding when they 

write of the three essential elements of pastoral authenticity : a sharing of 

some common perceptual ground with parishioners, a sense of the heart, and 
cornpetence. (jïnkins and Jinkins, 14) 

John Harris in Stress, Power, and Ministry (1 977) who wrote about 

religious inauthenticity in the clergy in an earlier work (1975) here builds on 

that theme. He sees religious inauthenticity as a byproduct of undeveloped or 

diminished persona1 autonomy. (Harris, 74) Harris understands character as 



critical for the minister. "To address a congregation on a controversial matter, 

to accept gracefully one's own personal limits and not be sucked into the 

draining cycle of saying yes to every human demand ... these are not only acts 

of skili, they are personal acts of character. They depend upon a degree of 

self-liking, accurate self-knowledge under conditions of stress, a sense of 

ultimate vulnerability, a touch of toughness, and a willingness to communicate 

one's deepest feelings to others. That is why it is destructive nonsense to teach 

pastors, as the church has often done, to devaiuate the force of their own 

personalities. Cultivating and putting to use his [sic] interna1 resources as an 

individual is the challenge faced by every pastor." (Ibid., 171) Harris bridges 

a gap between autonomy and authenticity by saying that the autonomous 

pastor is one who is authentic. 

John Foskett and David Lyail in Helping the Helpers ( 1  98 8), concentrate 

on elements of persona1 integration of life experience and its key use in the 

practice of ministry: "The more we know about what motivates us to care for 

others, the more control we  can have over our needs and wishes for them, and 

the less we will impose upon them." (Foskett and Lyall, 20) Here the authors 

make a psychological argument for clarity about one's own persona1 

experience, motivation, and needs. They go on to address the topic of 

integration more globally: "If it is assumed, even implicitly, that theologicai 

integration is no more than a matter of seeking to make tidy connections 

between theological concepts and the practice of ministry, then the atternpt. to 

relate theology and practice remains an intellectual exercise with the 

attendant splitting. " (Ibid., 47) Theological integration is a process which has 

a deeper and more personal dimension in the life of the leamer. (Ibid., 47) 

Severai authors treat the issue of transition fkom the seminary to the 

parish. Daniel Biles in Pursuing kcellence in Ministry (1988), is concerned 

that the seminary exposes students to a wide diversity of theological subjects 

which are not tied to the central theme of who a pastor is and what that 

person's purpose is in the parish. (Biles, 75) He sees this split between the 

academic and professional as problernatic in that training for ministry has 

made ministers ill-prepared for functioning in the church's mission 

expressed through the congregation. (Ibid., 6) 

Beyond the Boundary (1986) by Gary Harbaugh, William Behrens, Jili 
Hudson and Roy Oswald also deals with the transition from seminary to parish 

by looking at the problems clergy experience in their early years in ministry. 



The authors quote an Alban Institute study on involuntary temination which 

found that most clergy were fired, not because of heresy or immorality, but 

because of a lack of abiliv to interact effectively with people. (Harbaugh et 

al., 15) They cal1 for transitional help for new clergy in the vulnerable early 

years of ministry and conclude that the most important factors in making a n  

effective transition from ministry preparation to the professional field are 

interpersonal cornpetence, (uicluding more effective conflict management 

and a clearer concept of the pastoral role), skills in parish administration, 

(including a cornmitment to pastoral visitation and being people-oriented), 

and bringing a spiritual perspective to work (Ibid., 55) Although they do not 

use the terms authenticity or integration specifically, these authors clearly 

have discovered an effectiveness in ministers who have brought together the 

personal and professional dimensions of their lives enough that they have a 

fair degree of comfort with who they are. 

Newton Malony deals with the area of authenticity/integration in The 

Psychology of Religion for Minismy (1995) when he writes about detennining 

rninisterial effectiveness. in a study he conducted with Laura Majovski about 

ministerial effectiveness, they found that the "hardn factors for determining 

effectiveness such as size of congregation and its budget were much less 

important than "softn factors such as how sincere, warm, comrnitted, sensitive 

and skilled a minister is. (Malony, 1991, 92) 

Finally, in terms of the concept of authenticity/integration, Richard 

Hunt, John Hinkle, and Newton Maiony edited a book called Clergy Assessment 

and Career Development ( 1990) in which they review a variety of approaches 

to clergy assessment, especially from the recent past, and propose some 

directions for career development for ministers. In "Issues in the Assessment 

of Womenn by Joan Scanlon, the author presents the problem of assessing 

women psychologically according to the theories of developmental 

psychologists who ~vrite exclusively about male experience. (Joan Scanlon in 

Hunt, Hinkle and Malony, 145) Scanlon points to the work feminist 

theologians and psychologists have done to atternpt to make women's 

experience a part of the general reality of society. While psychological 

assessment is not a central concern of this paper, it is helpful to have a 

reminder that to be authentic or integrated in this society, women wiU have to 

fhd other resources and greater voice to have their experience included in 
generai discourse and in standards for evaiuation of ministry. 



In the article "Seminary Applications", Sue Webb Cardwell returns to 

the Readiness for Ministry studies of the late 1970's to reiterate that the most 

highly-rated themes of that study were those in which certain qualities of 

personhood and character were merged with cornpetence in niinistry skills. 

(Cardweli in Hunt, Hinkle, and Malony, 170) 

Self-Care 

The last theme which appears in several of Our practice of rninistry 

selections is self-care. As a pioneer in the field of self-care for clergy, Roy 

Oswald in Clergy Self-Care: Finding a Balance for EfYective Mulistry (1991), 
outlines a rationale with five principles: 1. Clergy are in the health and 

wholeness business. Effectiveness in rnïnistry, whether in areas of physical, 

emotion, spiritual or intellectual need or inquiry is directly proportional to 

clergy's own wholeness in these areas. II. Who and what clergy are as 

persons is their most effective tool in pastord ministry. III. Optimal health is 

different for each person. N. Work with congregations needs to be systernic 

and wholistic. V. Clergy need to reclaim their role in the healing arts. (Oswald, 

x-xi) Oswald goes on to offer a theological reflection on the body, 

distinguishing between the kenosis of Christ and burnout, and reflecting on 

the su-ength of a wounded healer who ernbraces brokenness. (Ibid., 17-19) He 
provides us with a variety of instruments to determine stress, strain and 

bumout levels and suggests a number of avenues for prevention and healing. 

Michael Cavanagh in a book already mentioned, The Effective Minister 

(1986) in which the Ministerial, Narcissistic and Burnout selves were 

described, also includes a Healthy self which is authentic (Who you see is who 

1 am), secure and seE-contained, and takes good care of itself. (Cavanagh, 81) 

Barbara Gilbert in Who Ministers to Ministers? (1987) names seven 

areas of stress for parish ministers: expectations and projections including the 

minister's own, role confusion vis-à-vis the laity who are also ministers, work 

overload, conflict , job insecurity, the stresses of change, and loneiiness and 

isolation. (Gilbert, 4-8) She also outlines stresses on the spouse and family. 
Gilbert advocates network-building and seeking support which the 

independence and self-sufficiency valued by our culture makes difficult to 

establish. (Ibid., 24) When clergy have a dominant metaphor for ministry 

which is hierarchical rather than one of partnership and mutuaiity, openness 

to seeking and receiving support wiLl suffer. (Ibid., 37) She continues with 



her description of self-knowledge and subsequent request to the seminaries 

which we considered earlier. 

Richard Hunt, John Hinkte and Newton Malony include an  article by 

Richard Slackmon and Archibald Hart, "Personal Growth for Clergy" in their 

Clergy Assessment and Career Development ( 1990). Blackmon and Hart lay out 

five areas of "emotional hazard" for clergy: persona1 relationships, 

depression, stress/burnout, sexuality and assertiveness. (Blackmon and Hart 

in Hunt, HinkIe and Malony, 3 6 )  They detail the specific circumstances which 

make these areas so hazardous for clergy and advocate attention to caring for 

unmet needs, emotional overinvolvment in issues and developing a healthy 

assertiveness. 

ADULT LEARNING THEORY 

A third area of information and research which is pertinent to this 
study is the field of adult leaniing theory or andragogy. 

We begin by reviewing some general principles and general 

commentary about the andragogical approach to lewning. Next we consider a 

particular principle of andragogy: the role of experience as brought by the 

learner from his or her past and as a technique for present learning, as in 

experiential learning. Finaily we  explore some principles of transformative 

leaming, an outgrowth of the work pioneered by Paulo Freire. 

General Description 

Daniel Pratt, in the article "Andragogy &ter Twenty-Five Years" 

(Sharan Memam, ed., 1993) helps us review some principles and assumptions 

about: adult learning at a point when it has been practised for some years. He 

identifies two implicit principles of learning on which andragogy rests: 1) 

Knowledge is assumed to be actively constructed by the learner, not passively 

received from the environment, and 2) Learning is an interactive process of 

interpretation, integration, and transformation of one's experientid world. 

(Pratt in Memam, 1993, 127) 

Pratt continues by naming some assumptions which are antecedent to 

these principles: a) Each leamer is an individual. Each person's self-concept, 

pnor expenence and perceived need are important for learning to occur. b) 
Each individual is assumed to be, by nature, autonomous and desiring of setf- 



improvement; they have the capacity to be self-directed. c) Each person is 

believed to be unique; individual differences are to be respected and nurtured. 

Andragogy, then, is about human agency. (Ibid., 17-1 8) 

Without delving further into the theories of individual researchers in 

andragogy, it is startling how theologically attuned the climate of adult 

education seems to be. The agency of the actor, the interpretation, 

integration, and transformation of one's experiential world are al1 concepts 

with which the Christian is familiar in terms of understanding what God is 

saying, sensing a cal1 to action, and the living out of the action. The respect 

for the individual whose journey is unique, who is open to being c d e d  to 

something new are a i l  theologicd approaches to the world. 

One of the pioneering authors in the field of andragogy in North 

America is Malcolm Knowles. His philosophy of education is characterized "by 

a concern for the development of persons, a deep conviction as to the worth of 

every individual, and faith that people will make the right decisions for 

themselves if given the necessary information and support. It gives 

precedence to growth of people over the accomplishment of things when 

these two values are in conflict. It emphasizes the release of human potential 

over the conwol of human behavior. " (Knowles, 1980, 67) 

Knowles' understanding of andragogy proceeds from four major 

assumptions: 1) As individuals mature, their self-concept moves from 

dependency to increasing self-directedness. 2 )  As people grow they 

accumulate an increasing amount of experience wbich is a rich resource for 

learning. People attach more meaning to learnings they gain from 

experience than those acquired passively. 3)  People become ready to learn 

something when they experience a need to leam it in order to cope in a bener 

way with tasks or problems of real life. 4) People are performance-centred in 
their orientation ro learning; they want to apply what they have learned. 

(Knowles, 1980,44) 

The Role of Experience 

Although all aspects of the description of adult leaming are applicable 

to theological education, the key concept for Our study has to do with the role 

of experience. Several theorists elaborate this principle of andragogy. 

Alan Knox builds on the notion of the significance of the leamer's 

experience in the learning process. In A d u l t  Development and Learning 



(Knox, 1977), Knox writes, "An adult's prior relevant experience is a major 

reference point for judging and handling new experience. However, during 

adulthood the meanings of past experiences and the influence they have on 

the way a person perceives and responds to new events continually change." 

(Ibia., I l )  A central theme in adult personality development is the striving to 

maintain and enhance the sense of self by the adult, amid changes which 

occur. It  is a balancing act of accommodation at times and differentiation at 

times. Resolution of nurnerous crises of childhood and adolescence related to 

trust, autonomy, initiative, industry and identity affect this sense of self 

during adulthood. At that time also, the additional crises of intimacy, 

generativity and integrity arise. (%id., 3 99) 

Knox is t a h g  us into the territory of the types of personal experience 

which rninistry students may bring to seminary which may be the result of 

deep wounding or highly successful passage through periods of one's life. The 

operative concept here is that these experiences affect the sense of self of the 

leamer. 

In  a subsequent book, Helping Adults L e a m  ( 1986), Knox, in writing of 

the adult learning concept of proficiency enhancement, speaks of the general 

instructional goal of adult education as self-actualization of the learners. 

(Knox, 1986, 25) He is discussing here what a holistic approach to education 

can make of skill training. It becomes a "what can ben of growth in 

proficiency related to various life roles in contrast with a narrower function 

approach. (Ibid., 25) Still advocating this holistic approach, Knox reminds us 

that helping participants relate cognitive and affective content to their past 

proficiencies and intended applications contributes to their search for 

meaaing. (Ibid,, 53) 

in the course of his work on andragogy, Stephen Brookfield wrote 

"Significant Personal Learningn (in Boud and Griffin, 1987) which he defines 

as the learning which occurs in personal relationships and which is 

distinguished by the following characteristics: it is self-consciously perceived 

as profoundly important to the learners themselves, it is frequently triggered 

by a life crisis of some End, it entails a re-definition of some aspect of the self, 

and persons involved become more critical of "proper conduct" in 

relationships. (Brookfield in Boud and Griffin, 1987, 65) This research 

developed out of his awareness that his most significant learning had 

occurred in the course of his participation in intimate relationships. The 



characteristics named in Brookfield's research provide a set of potentid 

cnteria for analysing the participants' responses in this study. 

Tbus far we have been looking at  the previous experience of the 

learner which that person rnay bring to the learning experience. Knowles 

and his followers dso  underline the value of experience as a method of 

teaching, as in experiential leaming techniques such as discussion groups, 

problem solving, simulations, and field experience. (Brookfield, 19 86, 92) 

David Kolb in Experiential Learning (1 984)  defines learning as "the 

process whereby knowledge is created through transformation of 

experience." (Kolb, 1984, 3 8) For him, the learner must grasp concepts in  

some way, then form and re-form them through experience. For Ieaming to 

occur, the learner must integrate the material so it becomes one's own. (Ibid., 

42) Kolb believes that this happens in different ways for different people. He 

calls this variation a difference in learning styles. 

Basing his Learning Styles Inventory on the work of Kurt Lewin, John 

Dewey, and Jean Piaget, he identifies functions which have to do with 

cognition, affect, conceptualization and behaviour and develops them into a 

tool which determines the preferred learning style, whether converger, 

diverger, assimilator or accommodator. Whiie any learner uses all four of the 

leaming modes described by Kolb, each tends to rely on certain ones more 

than others. (Hornecker, 30-31) To i d e n e  that "learning does not really 

occur until the leamer has processed the information in some way so as.to 

make it her or his own", (Ibid., 31) has implications for this study. If we 

believe that the bringing of personal life experience to the study and practice 

of ministry is necessary or valuable, then we will need to develop tools and 

means to have that happen. There will need to be tools to help validate xhat 

life experience. In the same way, many things may have already been learned 

because they are the personal experience of the learners. Experiential 

learning is the process which links education, work, and persona1 

development. (Kolb, 4) It is a continuous process, grounded in experience, a 

holistic process of adaptation to the world. (Kolb, 31) 

A final theorist in the area which 1 have called the Role of Experience is 

Donald Schon whose books, The Reflective Practitioner (1983) and Educaring 

the Reflective Practitioner (1987) cal1 for experience and a disciplined 

reflection on that experience as important resources for learning. He also 



addresses an issue which surfaced in the previous discussion of contemporary 

theological education: the separation of theory and practice. 

Schon suggests that the dominant model of professional education, the 

model he cails Technical-Rationality is not adequate to the realities to which 

professionals must address themselves. (Schon, 1983, 22) Moving from the 

basic sciences to the applied sciences to the skills of performance of practice 

creates a hierarchy in which theory is applied to practice and practical 

knowledge is understood as merely instrumental. Instead, why not let 

professional knowledge take as its starting-point the cornpetence and artistry 

already embedded in skiWu1 practice, asks Schon. (Ibid., 50) This he calls 

kno wing-in-action or reflection-in-action, hence, the reflective practitioner. 

The practitioner is thinking about the activity while doing it, building theory 

as practice takes place. 

The education which would be appropriate to this reflection-in-action 

model of professional practice is one in which the leamer is learning by 

doing as he or she is coached in the activity. Central and core to the 

cumculum would be a reflective practicum. (Schon, 1987, 3 11) 

Schon's work is significant for this study in that he advocates another 

variation of experiential learning and makes the practitioners more than the 

product of the Technical-Rational approach. They are more than appiied 

scientists. They are also people who must deal with situations of uncertainty, 

uniqueness, and conflict. (Ibid., 16) The emphasis on personal qualities and 

openness to the use of experience contained in Schon's work affirm the 

direction of this study, an inquiry into the impact of personal life expenence 

on the person of the minister and the practice of ministry. 

Transformational Learning 

A final area of adult learning theory which has implications for Our 

study is the field represented by authors who propose transformational 

learning. Foremost among these is Paulo Freire. 

In the process of doing literâcy work with Brazilian peasants, Freire 

evolved a theory of education which says that ail human beings, provided with 

the proper tools, can gradually perceive their personal and social reality and 

deal criticaily with it. (Freire, 1973, 13) His basic assumption is that "man's 

[sic] ontological vocation is to be a Subject who acts upon and transforms his 

world, and in so doing, moves toward ever new possibilities of fuller and 



richer life, individually and collectively." (Ibid., 12) Freire's idea of 

transformational learnuig has the ultimate goal of social change; all people 

are free to reflect on their situation and to take action to change it. (M. 

Carolyn Clark. "Transformationd Learning " in Memam, ed., 1 993, 50) 
Freire critiques what he calls the "banking" concept of education in 

which the teacher deposits information into the student who is compliant, 

listening meekly, a mere object in the learning process. (Freire, 1973, 59) He 

contrasts this with what he calls problem-posing education in which learning 

is related to the questions being asked by the learner; it is about acts of 

cognition, not simply transferrals of information. Problem-posing education 

affirrns peopIe as beings in the process of becoming. (Ibid., 72) The process by 

which the learners become more self-aware is called conscientization, 

achieved through a combination of action and reflection called praxis. Human 

beings are free to reflect on their situation and to take action to change it. (M. 
Carolyn Clark in Memiam, ed., 1993, 50) "Of the uncompleted beings, man [sic] 

is the only one to treat not only his actions, but his very self as the object of 

his reflection." (Freire, 1973, 87) 
Freire's interests are "fashioned around a struggle against ail forms of 

subjective and objective domination as well as a struggle for forms of 

knowledge, skills, and social relations that provide the conditions for social, 

and hence, self-emancipation . " (Freire, 1985, xiiï) 
Freire's mode1 of education with its problem-solving centre, the 

conscientization achieved through action and reflection, and the collaborative 

style which suppons the h-eedom and autonomy of the learners ail point to an 

approach to education which honours the person of the learner. Although his 

primas. goal in the educational approach he advocates seems to be social 

transfomation, elements of this mode1 of education are also applicable to the 

transformation of the individual learner. The Life expenence of the learner is 

significant for the kind of self-awareness required for someone seeking 

personal or social transformation through their education. The integration of 

that experience would be essential. 

Laurent Daloz, author of Effective Teaching and Mentoring (1986) 
believes that the aim of education should be the development of the whole 

person rather than simply knowledge acquisition. (Daloz, xvii) For Daloz, this 

is accompüshed through teachers who are mentors and who provide support, 

challenge, and vision in order to make 'the risky and frightening business of 



growth less frightening." (M. Carolyn Clark in Memam, ed-, 1993, 49) He 

challenges teachers to think about their teaching as fostering persona1 

development. 

Jack Mezirow in Fosrering Critical Reflection in Adulthood (1990) and 

Transfoma tive Dimensions of Adult Leaming ( 199 1) defines leaming as "a 

process of construing and appropriating a new or revised interpretation of 

the meaning of an experience as a guide to awareness, feeling and action." 

(Mezirow, 199 1, 35) He bases this definition on the assumption that we leam 

many of Our ways of understanding the world unconsciously in childhood 

through socialization. (Ibid., 33) Mezirow suggests that a significant event 

leads us to reflect critically on the assurnptions and beliefs that have guided 

our lives. This reflection may lead to changes in how w e  structure the 

meaning of future experiences. (Sharan B. Merriam. "Taking Stock" in 
Memam, ed,  1993, 107) These perspective transformations are at the heart of 
Mezirow's theory. 

Mezirow's goal is to gain "a critical sense of agency over ourselves and 

our fives and to develop a comprehensive theory of adult learning that has at 

its centrepiece the structuring of meaning from experience." (M. Carolyn 

Clark in Memam, ed., 48) 

Mezirow's work is of particular interest because of his intentional look 

at how life experiences are changed in the course of using them to understand 

ourselves and Our world. 

In Teaching to Transgress (l994), beii hooks [sic] situates herself in the 

same transformational learning group as Freire. Her  concerns are for a 

holistic approach to the student and for something she calls "engaged 

Pedagogy." "To teach in a manner that respects and cares for the souls of our 

students is essential if we are to provide the necessary conditions where 

leaming can most deeply and intimately begin." (hooks, 13) She is concerned 

about the "dualistic separation of public and private, encouraging teachers 

and students to see no connection between life practices and habits of being." 

(Ibid., 16) She affirms Freire and underlines something he promoted when 

she calis for a conscientization that is always joined with meaningful praxis. 

The theory and action must be joined. 

In Leanùng to Listen, Learning to Teach ( 1994), Jane Velia attempts to 

bring the emancipatory or transformationd learning Freire pioneered into 

the North American context. She stresses a number of principles of adult 



learning already discussed in this paper, but underlines everything with the 

notion of dialogue with the leamers. Among her principles of adult leaming 

are respect for learners as subjects of their own learning and attention to the 

cognitive, affective, and psychomotor aspects of learning: ideas, feeling, and 

action (Vella, 4) Learning involves concepts, attitudes, and skills, so 

engagement of the learners in what  they are learning is crucial to the 

integration of that learning. (Ibid,, 6) 

PSYCHOLOGICAL THEORY 

The integration of persona1 life experience with learning about 

min isq  has roots in psychological theory. 1 have chosen to look for points of 

contact in the work of James Fowler as he reviews a number of personal 

development theorists in his work on faith development. 1 pay special 

attention to several women writing in the area of women's development. Self- 

psychology, as developed by Heinz Kohut, and family systems theory are also 
important theories for this project. 

Persona1 Development 

There are several approaches to persona1 development: ego 

development (Erikson), general personality development (Levinson), moral 

development (Kohlberg, Giiiigan), and faith development (Fowler). Theorists 

study people in terms of the stages of development they pass through, the 

phases, the sequences, life events, and transitions. What is most important for 

Our study is how the persons interviewed understand the meaning of their 

journey and its application to a life in ministry. 

James Fowler has done a great deal of research on stages of faith, 

research which incorporates the insights of a number of psychologicd 

development theorists. He proposes six stages of faith in which one may locate 

psycho-spiritual development. A pre-stage cailed Undifferentiated faith is 

typical of infancy when the seeds of tmst, courage, hope, and love are fused in 

an undifferentiated way. Stage 1, intuitive-Projective faith is the stage of first 

self-awareness and the birth of imagination, occurring in early childhood. 

Stage 2, Mythic-Laterd faith, the stage of the school years, is the Ume when a 

child begins to take on the stories, beliefs, and observances that symbolize 

belonging to his or her community. (Fowler, 198 1, 113) 



Fowler's last three stages of faith development are most significant for 

this study, given the age of ministry studenrs, although it is likely that persons 

in the Stage 3 Synthetic-Conventional faith are present in theological 

educauon. Normally associated with adolescence, persons in this stage express 

a conformist faith whkh is tuned to the expectations and judgements of others. 

The formation of a personal myth can occur here. The danger of thïs stage is 

the possibility of internalizing the expectations of others or encountering 

persona1 betrayals which can lead to despair about moraliv or about iritimacy 

with Gode (Fowler, 1981, 173) 

Stage 4 Individuative- Reflective faith, characteristic of persons 18-30 
years of age, emerges when persons begin to take senously the responsibility 

for their own commitments, lifest-yles, beliefs, and attitudes. Here begins a 

capacity for critical reflection on one's identity and outlook- There may be an 

excessive confidence in criticd thought. (Ibid., 182) 

Stage 5 Conjunctive or Paradoxical-Consolidative Faith, found in persons 

age 30 and upwards, integrates into the self and outlook much of what was 

suppressed or unrecognized before. Persons here are able to bring symbolic 

power to conceptual staternents while recognizing the limitations of both. 

There can be a danger of complacency or cynical withdrawal at his stage. 

(Ibid, 198) 

The final stage, Stage 6 Universalizing Faith is exceedingly rare. People 

who fit here exhibit unusual qualities of heedlessness to self-preservation or 

have enlarged visions of universal community. (Ibid., 200) 
Fowler's schema rnay be valuable to us in understanding the issues of 

identity or outlook which emerge from the interviews. Fowler offers his own 

caution as to how his stages of faith may be seen: "a wholeness as offered by 

faith development theory is not a goal to be reached or a stage to be realized, 

but, rather, a way of being and movuig, a pilgrimage." (Fowler, 1984, 74) 

Fowler's work has energized other work on faith development- in a 

book which followed a symposium on his pioneering research, Faith 

Development in the Adult  Life Cycle (1982), Winston Gooden writes about the 
concept of faith-work which he defines as "the psychospiritual work entailed 

in the shaping of one's life in accordance with one's value system and 

spiritual frame of reference and the interpretation of life events so as to fit 

within one's meaning scheme." (Winston Gooden in Kenneth Stokes, ed. ,1982, 

101) For Gooden, this work involves a process of cognition and ernotion, 



imaging and interpretation done in the service of greater self-formation and 

self-definition. (Ibid., 101 ) 

Gooden believes that "the adult has the burden of relating to his/her 

past and living toward the future. Self-understanding and insight are 

necessary if the adult is to have productive, responsible relations with others. 

... Going into one's past often entails confronting old huas, unsettled conficts, 

and images of self that are unflattering. ... It may require reimaging of self 

and world with new choices, new investment and new self-giving. Faith must 

be operative at these times of self-transformation and reimaging." (Ibid., 87) 

He calls for three processes of growth and development: increasing 

integration of various aspects of life and the self within a broader self- 

identity, continuing to shape one's life in accordance with the framework of 

meaning one has chosen, and a convergence of this integration and shaping 

which may require larger changes in the framework of meaning, a 

transformation of it. 

The stress on faith development as an example of development theory 

and as a way of looking at the integration of persona1 life experience with 

ministry studies, is an interesting lens because of the potential for theological 

themes which arise out of the discussion of faith. The metaphor of pilgrimage 

as joumey of faith belongs to the faith tradition as weli as to a psychological 

process. The concept of faith-work and the way Gooden uses it, gives a 

framework for the experience of Our interviewees and for understanding 

what Our inre~ewees  have done with experience. 

Women's Development Theory 

The topic of women's development is addressed separately out of a 

concern to honour the gender differences feminist scholars have wntten 

about over the past twenty-five years. These writings attempt to understand 

and explain the lack of identification women have tended to feel with some 

theories of psychologicai development. 

Jean Baker Milier in Toward a New Psychology of Women ( l976), writes 

that the "qualities women possess have been devalued as characteristics of a 

permanently subordinate gender which has been assigned generally less- 

valued tasks, usuaily involving providing for bodily needs and comforts." 

(Miller, 2 2 )  However, the women's movement has begun to  cal1 this 

arrangement into question and "to the extent that subordinates move toward 



freer expression and action, they will expose the inequality and throw into 

question the basis for its existence. " (Ibid., 12) 

Even more significant, because women have been regarded as 

subordinate, they know vulnerability, weakness, and helplessness, human 

experiences which many people flee before actually experiencing them. 

Women have the porential to cease being the "carriersn of weakness and 

become the developers of a different understanding of it and discover 

appropriate ways out of it. (Ibid., 3 2 )  
Miller underlines the significant contribution made by women who 

recognize the CO-operative nature of human existence. "Women, more easily 

than men, can believe that any activity is more satisfyïng when it takes place 

in the context of relationships to other human beings - and even more so 

when it leads to the enhancement of others." (Ibid., 53) Women's sense of self 

is very much organized around being able to make and maintain relationships, 

so much so that affiliation is valued as highly as, or more highly than self- 

enhancement. (Ibid., 83) While this would seem to be a problem, and it 

certainly is when women's most important affiliations corne from the 
dominant group and they are seen to be the weaker partner, it is also an 
advantage in that women have already experienced the important tnith, that 

for everyone, individual development proceeds only by means of affiliation. 

(Ibid., 83) 
Miller writes about how authenticity is incompatible with 

subordination. "... the attempt at authenticity requires a clear and direct risk. 

For women to act and react out of their own being is to fly in the face of their 

appointed definition and their prescribed way of living. To move toward 

authenticity, then, also involves creation, in an immediate and pressing 

personal way." (Ibid., 1 13-1 14) 

Miller raises some significant points for Our study, especially as we 

consider that the persons to be interviewed are al1 women. Writing at the 

beginning of the latest wave of feminism, she traces some of the major threads 

of women's difference in terrns of their psychological orientation. She 

explores how women's expenence of some phenomena can be different from 

men's experience of the same, based on prescribed roles, and the difference 

dominance or subordination can make. She stresses the significance of 

relationships for women - how growth happens through affiliation, and 
finally the struggle for authenticity. It will be important to be attentive to 



these themes as women are interviewed and to review them through the lens 

of power. 

Carol Giliigan's Ln a Different Voice (1982) addresses similar issues, 

noting that the "disparity between women's experience and the 

representation of human development, noted throughout the psychological 

literature, has generally been seen to signify a problem in women's 

development. Lustead, the failure of women to fit existing models of human 

growth may point to a problem in the representation, a limitation in the 

conception of human condition, an omission of certain truths about We." 

(Gilligan, 1-2) Gilligan details this omission of women and wornen's 

experience from the work of developmental theorists and calls for a new 

openness to understanding the moral development of women. 

For Gilligan the key issues of identity and intimacy are extensions of the 

early childhood issues of attachment and separation which occur differently 

for boys and girls. For boys, separation from the mother is crucial for 

masculine identity; for girls, feminine identity does not depend on separation. 

Since rnasculinity is defined through separation while femininity is defined 

through attachment, intimacy threatens male gender identity while 

separation threatens female gender identity. (Ibid., 8) The necessity of 

separation is recognized by rnost developmental theorists, but the reality of 

continuing connection, generaily present in the experience of wornen has not 

been explored as a unique developmental phenomenon. Instead of valuing the 

intimacy women can develop, women tend to be characterized as not effecting 

hiIl separation and being mired in relationships. (Ibid., 155) Seen in a less 

biased way, as women grow in their individuation, their concept of identity, 

unlike men, expands to include the experience of interconnecdon. (Ibid., 173) 

Gilligan's work is significant for Our study in terms of understanding 

the kind of persona1 experience which women are likely to bring to the study 

of ministry. If she is correct, it is likely that it will be dealing in relationships 

and there may be greater stmggles with questions of individuation. 

Women 's Ways of Knowing (1 986) by Mary Field Belenky et al. describes 

five different perspectives from which women view reaüty and how these 

relate to their self-concepts. (Belenky et al., 3) The first perspective is 

silence, wherein women maintain the woman's place as passive, subdued, and 

subordhate (Ibid., 29). The second is received knowledge, where learning 
cornes through listening and all knowledge originates outside the self. (Ibid., 



48) Subjective knowledge arises when there is a "move from passivity to 
action, from the self as static to the self as becoming, from silence to a 

protesting inner voice and infallible gut." (Ibid., 54) "The instability and flux 

that subjectivist women experience when they contemplate their future is due, 

in part to the lack of grounding in a secure, integrated, and enduring self- 

concept." (Ibid., 81) Procedural knowledge is that more objective abiiity to 

analyse or understand something outside oneself. I t  involves developing 

procedures for gaining access to other peoples' knowledge. (Ibid., 113) 

Constructed knowledge is an effort to reclaim the self by attempting to 

integrate knowledge the women felt intuitively was important with knowledge 

they had learned from others. (Ibid., 134) Healing the split between intellect 

and ernotion is a prime factor in this model. "Educators can help women 

develop their own authentic voices if they emphasize connection over 

separation, understanding and acceptance over assessment, and collaboration 

over debate." (Ibid., 229) 

Women 's Ways of Knowing offers, once again, a caution to those who 

would group women with men as persons who gain knowledge in only one 

way. The affiliation which women value is significant in creating difference. 

I t  will affect which personal experiences are significant and how they see 

them usable for ministry studies. 

Self Psychology 
We look briefly now at the work of Heinz Kohut and self psychology 

theory. Kohut is interested primarily in the psychologicai consequences of 

the parent-child relationship, an interest which grew out of his therapy 

practice. H e  proposes that the development of the self, or core of the 

personality, depends on the chüd receiving cruciai supports from the parents, 

through selfobjects (those persons, ideas and objects we experience as part of 

ourselves). One type of selfobjects is the idealized parent imago, those to whom 

the child can look up and with whom he or she c a n  merge as an image of 

calmness, infallibility and omnipotence. Another type, mirroring selfobjects, 

are those which respond to and confirm the child's innate sense of vigor, 

greatness and perfection. (Allen Siegel, 1996, 68) Alterego or twinship 

selfobjects, connected in developmental terms to the fantasy of the imaginary 
friend, are important in the child's attainment of skiiis and a sense of 



cornpetence. With these selfobjects a sense of sameness with the selfobject is 

essential. (Bacal and Newman, 234) 

Proper selfobject experiences favour the structural cohesion and 

energetic vigor of the self; faulty selfobject experiences facilitate the 

fragmentation and emptiness of the self. The theory of self psychology says 

that "selfs" come into being and stay whole as a consequence of sustaining 

selfobject expenences. (Ernest Wolf, 1988, 14) 

Self psychology names five major selfobject needs: 1) Mirroring, the 

need to be S i e d  by the selfobject, 2) Idealizing, the need to experience 

oneself as being part of an admired and respected selfobject, 3) Alterego, rhe 

need to experience essential alikeness with the selfobject, 4) Adversarial, the 

need to experience the selfobject as being in benign opposition, and 5) 

Merger, the need to become totaily one with the selfobject. (Ibid., 55) 

Key to Kohut's work is the notion of parental empathy, "Kohut has 

shown how and why successful maturation depends on the opportunity and 
ability to interact in age-appropriate ways with parents and other mentors. ... 
what becomes a person's self-esteem - his sense of cohesion and 

worthwhileness - is developed through empathic transactions with his 

parents. M e n  parents' empathy for the child fails significantly, the result is 

defensive behavior with which the child seeks to protect himself from further 

frustration, hurt, disappointment, and overstimulation." (Michael Franz Basch 

in Paul Wachtel, ed., 1982, 16) 

Self psychology has made a number of contributions to the field of 

psychology. Empathic immersion into the experience of the analysand has 

come to be considered as the optimal analytic environment. Narcissism has 

come to be seen as a healthy aspect of normal development. The concept of 
selfobject needs persisting throughout life and Kohut's conceptualization of 

the selfobject transferences ont0 the chdd are also important contributions. 

(Siegel, 194) 

Self psychology theory is helpful to us in understanding the origin of 
some narcissistic or self-esteem issues in adults. There may be hurtful 

childhood experiences which emerge in the interviews; their origin may be in  

the lack of affirmation or confidence shown by parents during the childhood 

of those interviewed. Kohut offers a useful explanation for the origin of 

defensive behaviours and the significance of the role of empathy. in hearing 

stories of the life experience of the interviewees, the persistence of the 



selfobject needs throughout one's life will be an important and interesting 

thread to foilow. 

Family Systems Theory 

Family systems theory originates in the work of Murray Bowen, Family 

Therapy in CIinical Practice (1978) and Michael Kerr, "Family Systems Theory 

and Therapyn in Handbook of Family Therapy ( 198 1). Edwin Friedman adapts 

some of the family systems concepts to look at family process in religious 

institutions in Generation to Genmtion (1985), a helpful application of this 

theory to a context closely related to our subject of inquiry. 

Bowen began his work in family therapy in the 1950's when he first 

developed the idea of the triangle as a way people handled conflict. (Kerr, 241) 

Over time he evolved a theory made up of eight concepts: 1) Triangles. When 

any two parts of a system become uncornfortable with one another they will 

focus on a third person or issue as a way of stabilizing their own relationship 

with one another. 2) Differentiation of self. This measures the amount of 

fusion between people, a kind of emotional maturity scale. 3) The nuclear 

family emotional system. This identifies how a given generation patterns 

itself. 4) The family projection process. This explains how a family selects a 

member to be the identified patient. 5) Emotional cut-off. This has to do with 

the extent to which a family member relates to a member of his or her family 

of origin. 6) Multigenerational transmission. This describes how pathology is 

passed from one generation to another. 7) Sibling position deterniines one's 

existential view of the world. 8) Societal regression. Patterns found in a 
family occur in a similar way in society. (Kerr, 241-25 1) 

Bowen maintains that people are born into complex family systems and 

are destined for certain roles in the system. "Basic relationship patterns 

developed for adapting to the parental family in childhood are used in aU 
other relationships throughout Me." (Bowen, 462) An individual bas to leam 

to be both a self and a rnember of a sysrem because both are necessary for 

healthy functioning. 

Edwin Friedman, in adapting the theory of family systems, writes about 

the extension of the lived expenence of the clergyperson to the place of 

employment. "A family approach to organizecl religious life touches upon 

major personal and practical issues in the professional life of the clergy. With 

regard to personal issues, it has relevance for the dilemmas of intimacy, 



expectations, pnvacy, being a mode1 or being oneself, refreshment, feelings 

of cornpetence, adequacy and isolation. It  can even be applied to crises in 

personal faith." (Friedman, 195) 

Friedman pursues several of the basic family systems concepts to 

discover their particular flavour within the religious organization. He writes 

of the identified patient of the family projection process and how that person 

is often the clergyperson experiencing burnout. (Ibid., 216) He raises the 

question of self-differentiation in relation to clergy leaders hip. Does the 

person in question have the capacity and wiliingness to be nonreactive and 

generaliy to take clearly conceived and clearly defined positions? Are they 

totally fused with parishioners or  emotionally cut off from the faith 
community? (Ibid., 229) 

Family systems theory, while similar to self psychology in its emphasis 

on activity in the famiiy or origin, shows another way of looking at what 

happened and continues to happen in that family of origin and in the 

personhood of the clergyperson. Friedman is rnost helpful in making a case 

for the siniilarity of the church system to the famiiy one. He draws us into a 

new awareness of how personal life experience can be rephcated in a 
religious system, and, unless we are aware of its pattern, can magnify our 

family of origin struggles. 

MAJOR EMERGING THEMES 
1 have read in four major areas of theory which 1 believe are pertinent 

to my research question: Theological Education, Practice of Ministry, Aduit 

Learning Theory and Psychology. This last area includes some Developmental 

Psychology, with special attention to feminist writing, Self Psychology and 

Family Systems Theory. 

Theolo~ical Education. During the past two decades, a lively dialogue about the 

purpose and content of theological education has been taking place in North 

Amenca. This dialogue addresses issues which are far-reaching, well beyond 

the scope of this inquiry. However, the review of the major publications 

during this period gives a sense of the context in which our inquiry takes 

place and, in some cases, sheds light on its specific question. 



The literature on theological education raises the major themes of the 

purpose of theological education, its unity, the dichotomy of theory/practice, 

and the indusion of non-dominant perspectives. 

In asking the question about tbe purpose of theological education, the 

authors who address it are asking whether the study of theology is for the 

training of clergy, (Hough and Cobb, 198 5; Carroll, 1985) or for the life of the 

church, (Niebuhr, 1956; Hough and Wheeler, 1988) or whether it is to establish 

a system of ways of understanding God which does not necessarily involve 

practical application or even an ecclesial reference point. (Kelsey, 1992) 

In some senses, of course, al1 three possibilities are appropriate 

responses to the question of the purpose of theological education, and saying 

yes to one does not immediately exclude the other responses as equally valid. 

My own suggestion for the overarching purpose of theological 

education is that it is to equip the whole people of God to minister effectively 

in the church and in the world. Ministry, as a purpose for theological 

education, grounds it in the faith tradition in which aIl baptized persons are 

part of the community which serves in Christ's name. I t  is based in that 

historical reality, but is also connected to present activity in the church and 

in the world. It is more than understanding; it is also about acting on that 

understanding. 

The concepts of ministry or discipleship in the world, as fundamental to 

the purpose of theological education, are highly pertinent to this study. 

When the smdy of theology moves into the realm of activity in the church and 

world, then the person of the learner, dong with his or her s u s ,  expenences 

and embodiment as an instrument of ministry, becomes much more 

significant than if theological education were about a remote professionalism 

or a disembodied set of precepts. 

The question of the unity of theologicai school's curriculum is an 
important one. A number of authors are concerned about fragmentation 

(Farley, 1983; Kelsey, 1992; Mud Flower, 1985; Wood, 1985). They suggest that 

an already-overloaded curriculum has added discipline after discipline to itself 

and this has been the reason for a loss of focus in theological education. 

The literature makes various suggestions for ways to give more 

cohesion to the curriculum - that it be organized around a justice orientation 

(Mud Flower, Collective, 1985), that it be seen as the pursuit of understanding 



God truly (Kelsey, 1992), or that it be a critical ïnquiry into the validity of 

Christian wimess (Wood, 1985). 
The unity of the curricuhxm of theological education could no doubt be 

improved. There are many subject areas, many of which the general 

cumculum has added from the social sciences. The background needed to do 

ministry in the complex, contemporary setting could easily add years to 

ministry preparation. It may be that whatever unity can be found in 

theological education will have to exist in ministry practice, by the personal 

integration of the traditional subjects of the curriculum with what the church 

determines is its need. Integrative seminars in theological education could 

surely help achieve this unity. 

The theory/practice dichotomy is addressed by a variety of authors 

(Cornwall Collective, 1980; Mud Flower Coliective, 1985; Wood 1985) as an issue 

within the theological school, (academic disciplines and practical disciplines) 

between school and church, (academy and practice of ministry) and within 

the person of the theological student. Theory has often been privileged over 

practice in the history of Our seminaries, as if tallcing about a practice could 

achieve the same learning as doing it. Wood (1985) offers a fresh and helpful 

conceptualization of this dichotomy calling theory "vision" and practice, 

"disceniment", the larger picture and the particular, the ideal and the process 

toward reality. 

Another facet of this theory/practice dichotomy arises in the research 

from the newly-ordained who find a gap benveen their training and what 

they find is expected of them in actual ministry. (Oswald, 1980) The "beingn of 

ministry, a drawing together of theory and practice into an authentic and 

integrated person of the minister is what is required. 

In a way, this dichotomy is at the core of this inquiry. It is in the 

practice of ministry that the awareness of personal Life experience integrated 

with learning about ministry is most likely to surface. A student may 

experience resonance with his or her own life story while discussing topics in 

class in one of the academic subjects. However, it is in the less stmctured 

settings of practice where the personal is often raised more directly. The 
value of practice, then, extends well beyond the acquisition of important skills. 

It is also the arma where integration of persona1 life experience with 

ministry studies is iikely to occur. 



Another major theme from the theological education lïterature is the 
call for inclusion of non-dominant perspectives in theological education. 

First, and most significant for this study, is the relative silence in the 

literature about the subjects of theologicd education thernselves, the students. 

There are several notable exceptions - Chopp (1995) who looks at feminist 

theological education practices from the participant's point of view, the 

Cornwall Collective (1980) and the Mud Flower Collective (1985) which are 

concerned with women's experience of theological education, and Kleinman 

(1984) who studies seminarians in the humanistic role. This omission of 

students and their experience of theological education from so much of the 

literature on theological education is both a puzzlement and a motivation for 

their inclusion in my own inquiry. 
Several authors raise questions about how theological education is 

inclusive of the experience and perspectives of lay people, women, and visible 

and invisible minorities. The rather small number of women writing on the 

subject of theological education is one indicator of the need for more accounts 

from the perspective of women, especially given the increasing numbers of 

women who are students of theology. The Cornwall Collective (1980), the Mud 

Flower Collective (1985) and Rebecca Chopp (1995) write as women concemed 

about the ways in which women's experience is not included in the practices 

of theological education. 

The clericalism inherent in a view of theological education as dedicated 

to tdy to the preparation of clergy is also a significant issue of inclusion. I f  

we are training professionals to function within church roles only, we have a 

narrow understanding of theological education and one which is exclusive of 

the whole people of God. Several authors are critical of such an 

understanding. (Farley, 1983 and Strege in Neuhaus, 1992) Several other 

authors move toward broader understandings of theological education, while 

maintaining the possibility of a clergy training program at the centre. 

Developing Christian identity (Hough and Cobb, 19 8 5)  or discipleship 

(Schüssler Fiorenza in Browning, Polk and Evison, 1989 and Hal, 1988) or 

ability as reflective practitioners (Carroll, 1985) offer additional ways to look 

at theological education in a non-clerical way. 

The literature on theological education also points to the importance of 
the personal H e  of the ministry student in formation for ministry. Leaming 

from personal experience, (Lloyd, 1969 and Whitehead and Whitehead, 1977) 



integration of the personal and professional, (Oswald, 1980) and a holistic 

approach to seminary education which stresses maintenance of one's 

spirituality and the dynamics of human relationships (Hornecker, 1997) are 

important themes here. 

The literature on theological education begins to point at potentid 

questions for the participants in this study: What do you understand to be the 

purpose of theological education? How have you experienced or not 

experienced the traditional split of academic and practical studies in your own 

theological education? How do you understand the differences among 

knowledge for ministry, doing rninistry, and being in ministry? 

Practice of Ministrv. 1 reviewed literature in the area of practice of ministry 

in an attempt to determine how the issue of the integration of personal iife 

experience with learning about how to be a minister and how to practise 

ministry surfaces in the post-ordination phase of ministry. A selective 

reading of works which address the person of the minister produced five 

major themes as lenses through which this Iiterature was reviewed: self- 

knowledge, authority, autonomy, authenticity/integration and self-care. 

These themes are related in the sense that they are d l  prerequisite 

personal qualities or attributes for ministry. Knowledge of the self is 

important as a starting place for any definition of self and for knowledge of 

limitations. In order to minister effectively, one must add to this an 

appropriate sense of persona1 and role authority. All three authors in this 

section (Carroll, 1991; Hahn, 1994; Rhodes, 1987) cal l  for new conceptions of 

authority which relate to the iived experience of the clergyperson, but which 

are directed toward empowerment. 

Autonomy as a person is important so that one does not become 

dependent upon the approval of others. While some clergy have taken on 

authority which has fed clericalism in the church, others have not had an 

inner ability to govern thernselves. (Harris, 1977) A healthy separation of the 

self from the expectations of parishioners is necessary. (McRae-McMahon, 
1992) 

Authenticity and integration of the self with the role of minister are 

necessary for health, respect, and appropriate pastoring. Here the concept of 

ministry as an art is helpful. (Saunders and Woodbury, 1996) The art is about 

being, a connectedness to the personhood of the minister. Hanis (1977) caUs 



for the use of the personal resources of the minister, as do Foskett and Lyall 

(1988) when they write of the need for clarity about one's own personal 

experience, motivation and needs. 

Finally, self-care is a process of vigilance which keeps the system of 

knowing, doing, and being in a healthy balance. Inattention to self is not a 

faithful response to God, nor does it promote a holistic approach to rninistry. 

Areas which could be explored in an interview with participants are: 

How do you gain knowledge of yourself! How do you understand the concepts 

of authority, autonomy and authenticity as they relate to ministry? How has 

your theological education taught you or not taught you about authority, 

autonomy and authenticity in ministry? What self-care practices do you have 

in place? 

Adult Learninq. Adult leamhg theory literature focuses particularly on the 

role of experience in learning and on transformational learning. Within the 

area identified as the role of experience in learning, authors describe the 

issues of the meaning of experience and how it is brought to learning. 

Experiential learning models (Kolb, 1984) and knowing-in-practice (Schon, 

1983 and 1987) were used as iilustrations of contexts of learning which are 

experiential. Transformational learning, pioneered by Paulo Freire and since 

developed by many theonsts, is that type of experiential learning which 

changes us because of the changed rneaning we derive from reflectùig on the 

experience. 

Questions which emerge from this area of Iiterature could be: What 

have been the formative experiences of your me? How has your life changed 

in any way because of what you have learned in reflecting on these 

experiences? What has shaped your sense of values and your sense of what is 

meaniagful to you? 

Psvcholonical Theow . Psychological theory reviewed cornes from several 

major streams: Personai development, women's development, self psychology 

and family systems theory. 

From developmental theory, the faith-work of Gooden (Gooden in Stokes, 

1982), in which experience causes self-transformation and reimaging, is an 

important theme. The integration of experience, the shaping of one's 



meaning system, and its challenge to that meaning system thereby 

transforming it, address Our present inquhy. 

Women's development theory reviewed raises for us the gender 

differences which appear to exist between women and men vis-à-vis their 

psychosocial development. The importance of affiliation and attachment to 

women's developrnent is discussed dong with the ways in which writing about 

human development has minimized, even ignored these issues. Raising 

women's authentic voice is of concern to all the authors in this area. The 

affiliation, attachment, and interconnection which women value will affect 

how they evaluate personal experience and therefore what they will consider 

relevant to rninistry studies. 

Questions emerging from this area of the review of Literature are: What 

are the kinds of experiences you consider important when thinkuig about 

significant personal life expenences? Have you ever felt your experience was 

not valued because it was women's experience? 

Self Psychology and Family Systems Theory point to the kinds of 

connections which occur between childhood events and present 

psychological circumstances. Self Psychology explains the origins of self- 

esteem in the child as directly related to parental empathy. Defensive 

behaviours may be traced to this lack of self-esteem. 

Family Systems Theory draws attention to the way in which 

relationship patterns people had in their family system continue to occur 

throughout their lives. Life in the church is particularly relevant here 

because church community is often identïfied as family and can magnify and 

draw the clergyperson into struggles from the family of origin. 

It will be important to ask about issues in the faMily of origin of the 

interviewee which may stiil be significant for that person's present life in 

rninistry. Does the participant understand how selfobject needs have been 

met or not met in her life? Has the interviewee seen her famiiy of origin 

history replicated in her current dealings with the church? 

This review of literature has generated themes which become the areas 

of inquis. in the interviews with participants. 



CHAPTER 3 

MmHODOLOGY 



How does the integration of persona1 life experience impact on the 

rninistry student's learning about how to be a minister and on his or her 

practice of ministry? 

Key Terms 

The first task I undert-ook in relation to designing the methodology for 

this inquiry was to define the key terms which appear in the research 

question. 

"Integration" means the bringing together of the parts of a whole to make it 

more unified. In this case, the personal and the ministry parts of the student 

are both parts of a whole person which corne together within the person in 

ways that may be more or less helpful in his or her functioning as a minister. 

"Personal life experience" refers to the whole of one's life history prior to and 

concurrent with studies for ministry and practice of ministry. 

"Mïnistry student", for the purpose of this study, refers to a student who is in 

the process of preparation for ordained ministry within the United Church of 

Canada and has been in studies at United Theological College, Montreal. 

"Learning about how to be a minister" refers to the educational content of the 

whole process of ministry studies - courses, practica, socialization to a 

profession, modeling, and identity formation which also takes place 

inf O rmally. 

"Practice of ministry" refers to the exercise of ministry on the part: of the 
subject, whether as a student or now as an ordained minister. Ministry is 

further understood as service to others in the forms of Word, Sacrament and 
Pastoral Care on behaIf of the Church. 

Assum~tions 

1 have made a number of assumptions as 1 have arrived at the place of 

having the question above become my research question: 

1) The integration of personai life experience impacts the ministry 
student's learning about how to be a minister and how to practise ministry 

2) A process of integration of personal life experience rnay take place 
for the ministry student. 



3) The ininistry student may use integration of persona1 Life expenence 

to learn about how to be a minister and how to practise ministry. 

4) There is a correlation between being a minister and practicing 

ministry. 

5) Persona1 life experience is a valuable component of ministry 

preparation. 

6) This study WU contribute to theological education for ministry. 

Sco~e  

This study is related to the experience of students in preparation for 

ordained ministry in the United Church of Canada. More specifically, it is an 

opportunistic sample of students, alI women, who completed a program of 

ministry preparation at United Theological College. The program consisted of 

two years of academic studies, eight rnonths of iatemship sponsored by the 

judicatory, and a field-based year of studies called the In-Ministry Year. Al1 

participants have been ordained and are serving congregations/pastoral 

charges. The interviews took place in March 1999. 

Ethical Issues 

Although the four participants in the study are al1 former students, 

they are no longer in an uneven power relationship with me. I consider their 

agreement to participate in this study to be voluntary. 

While 1 imagine that the opportunity to reflect on one's experience in 

theological school and in the practice of ministry would be an attractive aspect 

of participation in this study, it is important to ask what the cost of 

participation in this study might be - loss of time, raising potentially unhappy 

aspects of one's past, feelings of inferiority because of inability to respond to 

the i n t e ~ e w  questions. Two of the participants took the opportunity to state 

that they feel privileged to be able to participate in the study. 1 have imagined 

that ail would see it in this iight. 

The consent form which is Appendix 1 assured confidentiality. 1 

assigned an arbitrary letter to the audio tapes and transcripts of each 

interview so that the identity of the interviewee would be known only to me, 

and not to the person transcnbing the tapes nor to an auditor. 1 did not use 

the name of the interviewee as 1 spoke to her in the interview. Confidentiality 

could have been seen to be compromised in this situation in that 1 know the 



participants weli. However, this history can also be seen to work in favour of 

the participants and of confidentiality for them in that they may have felt a 

greater sense of m s t  with a known interviewer. 

Bracketiner/Conceptual Bannaae/PersonaZ Baggane 

Several types of baggage corne with me into this study: it is personai, 

because of my previous relationship with the participants and conceptual, 

because of my work with the area under investigation. 

As far as 1 can determine at this thne, the following is m y  personal 

baggage with the participants: 

"1 know ail four quite intimately. That has to do with the wpe of 

ministry preparation program we have, but aiso because of the 

nature of the United Church of Canada's connectional system. 

"1 Like a l l  four of the participants. I have seen them stretch and 

grow and resist stretching and growing. 1 have seen them step 

out to uy to get past some of the pain in their lives and also to shy 

away from that. 

"1 will need to be careful not to introduce topics or information 

into the interview which 1 believe to be pertinent, but to which 1 

have access only because of my previous relationship to these 

wornen. 

"1 expect to be able to create a climate of trust because in ail 

cases, 1 believe our relationships have been marked by trust. 

However, 1 wiil need not to presume that trust exists in these 

circumstances. 1 will need to pay attentior to assuring each 

interviewee of co~~dential i ty and will need to honour what they 

Say by careful listening. 

*If any of the interviewees speaks of an event or occasion in the 

past which we witnessed together, it wil l  be important not to 

presume 1 understand the context or that we are operating from 

the same assumptions about the event. It will be important to 

check it out. (Field Notes, Interviews 6-8, February 24, 1999) 



"1 have been immersed in the preparation of srudents for ordained 

ministry for a h o s t  10 years. The topic of my Project/Dissertation emerged 

from this experience. 

1 believe 1 sincerely want to know the impact of the integration of 

personal life experience on those learning to be ministers and on their 

practice of ministry. However, alongside what 1 hope will be attentive 

listening tu the interviewees, there are convictions 1 hold which 1 will need to 

bracket as 1 gather and analyse data: 

1) That our major Me events deeply affect who we are, how we see the 

world, what we rnust work agâinst, and therefore our being as ministers and 

our prac tice of minis try. 

2) That these major life events need to become part of who we are and 

what we do as ministers - that integration of personal life experience in 

theological education and practice of ministry is crucial to effective ministry." 

(Field Notes, Interviews 8-9, February 24, 1999) 

Grounded Theorv Methodolow 

The framework of the research in this study is within the larger domain 

of grounded theory. Grounded theory methodology in qualitative analysis is a 

method "that uses a systematic set of procedures to develop an inductively 

derived grounded theory about a phenornenon." (Strauss and Corbin, 24) 

Two sociologists, Bamey Glaser and Anselm Strauss, are the pioneers of 

this methodology which has theoretical underpinnings in pragmatism and 

symbolic interactionism (Corbin and Strauss, 5). An important legacy emerges 

for grounded theory from these philosophical and sociological orientations. It 

relates to phenomena and change, and to the issue of determinism. "Grounded 

theory seeks not only to uncover relevant conditions, but also to detennine 

how actors respond to changing conditions and to the consequences of their 

actions." (Ibid., 5) Grounded theory calls for building change, through 

process, into its methodology and for viewing how choices are made by the 

subj ects of study. 

The theorists who have developed grounded theory research 

methodology and on whose work 1 have modeled my methodology are Anselm 

Strauss and Juliet Corbin. The major canons of their grounded theory are: 



1) Data collection and analysis are interrelated processes. 

2) Concepts are the basic units of analysis. 

3) Categories must be developed and related. 

4) Sampling proceeds on theoretical grounds. 

5) Analysis makes use of constant comparisons. 

6) Patterns and variations must be accounted for. 

7) Process must be buiit into the theory. 

8) Writing theoretical memos is an integral part of the process. 
(Corbin and Strauss, 6-10) 

In addition, ttuee types of coding are standard in grounded research. 

"Open coding is the analytic method by which concepts are identifïed and 

developed in terms of thelr properties and dimensions." (Strauss and Corbin, 

74) Similar events and incidents are labeled and grouped to form categories. 
Axial coding assembles the data in new ways after open coding by making 
connections between categories. (Ibid., 96) Selective coding is the frnal phase 

of coding the information. Here a story line is developed and subsidiary 

categories are related to the central category, validating those relationships 

and filling in categories which may need further development. (Ibid., 117- 

118) 

A final aspect of grounded theory methodology is the result of the data 

collection and analysis, substantive-level theory, a low-level theory 

applicable to immediate situations and resulting from the study of. a 

phenomenon in one particular context. (Ibid., 174) 

In Chapter 4, Methodology Applied, I review the ways in which 1 have 

followed these canons and procedures in this grounded theory study. 

Data Gathering 

It was my plan to be the only researcher in this study. The proposed 
number of participants and the method of data collection made it feasible for 

one person to do the research. Given the former student-teacher relationship 

which existed between myself and each of the participants, there is a great 

deal which can be said about the appropriateness or inappropriateness of the 

choice of researcher. O n  the positive side, 1 was familiar with the context in 
which aii participants had done the& studies for ministry and I had continued 



to have casual contact with each of them since they began their own post- 

ordination practice of minisay. This meant that 1 may have had a better grasp 

of the situations or of phenomena they described. It also meant that E had 

developed a certain degree of trust with the participants which may have 

helped them to feel at  ease with me as a researcher, and may even have 

permitted readier access to their previous written work, the Journey of Faith. 

On the more cautionary side, 1 was, myself immersed daily in the topic 

into which 1 made an inquiry. 1 had my own perceptions and opinions about 

the material of this study. 1 knew the participants well; they lived much of 

their recent past history at the college where 1 teach. Earlier history was 

accessible to me from written records, their Journey of Faith papers which 

were assignments at the coliege. My previous knowledge of them had the 
potential to colour how 1 hear their stories and other commentary on the topic 

of this study. 

It was very important for me to "watch out for assumption of 

understanding in a familiar setting" (Ely, 124) and to name as much as 

possible my conceptual baggage (Kirby and McKenna, 32) brought to this 

study. More will be said about these topics in the section called 

Trustworthiness. 

1 planned to gather data fkom two sources: a face-to-face interview with 

each participant and their Journey of Faith papers. These papers are a portion 

of a longer work called the Integrative Paper, completed during the Master of 

Divinity program. Their purpose is to help students articulate their own 

theology of ministry, based on their personal history (Journey of Faith), their 

encounters with the Christian tradition (Faith of the Church), the* practice of 

ministry (Functional Approaches to Ministry), and finally, the summative 

paper, Theology of Ministry. The participants in this study produced their 

Journey of Faith papers after their first year of studies and these papers 

reviewed some of their persona1 history which 1 considered pertinent to my 
inquiry . 

1 chose the interview as the major data gathering method because 1 was 

most interested in the experience of theological students themselves and how 

they assessed the role of persona1 life experience in their learning about 

ministry and in practicing it. Interviewhg as a data gathering method has 

been described as a way "to find what is in and on someone else's mind" , a way 

"to access the perspective of the person being interviewed." (Patton, 278) 



Interviewing is "used to gather descriptive data in the subjects' own words so 

the researcher can develop insights on how subjects interpret some piece of 

the world." (Bogdan and Bicklen, 96) 
1 set the interview questions were set, (Appendix 2) from the themes 

raised by the review of literature. Al1 questions were asked of each 

participant, but it was intended that there be the possibility of asking 

clariS.ing questions and pursuing emerging topics. Bruce Berg calfs this a 

sernistandardized interview in which the researcher asks a number of 

predetennined questions or topics of an interviewee in order, but there is 
freedom to digress. in this type of interview, the researcher is permitted, 

even expected to probe beyond an initial response from an interviewee. 

(Berg, 17) 
The interviews 1 conducted were also meant to be Use the standardized 

open-ended interview described by Michael Patton. I n  order to establish some 

form of standardization, the researcher asks the same questions of each 

i n t e ~ e w e e .  (Patton, 280) However, the questions are open-ended. Thus a 
framework has been established for the interviewees to respond in their own 

words and to express their own perspectives. (Ibid., 287) 

In choosing this type of interview 1 provided, through standard 

questions to each interviewee, an initial means of organizing the responses 

for analysis while maintaining a certain flexibility to allow for individual 

digressions. 

The Journey of Faith papers had been kept in Our student files at the 

college where 1 teach. 1 sought and received permission to use these papers 

without attribution. (Appendix 1) 

The persons interviewed were selected as a purposeful sample, that is, so 

that there were information nch cases. (Patton, 169) Within the categories of 

such purposeful sampling, my sample was both homogeneous/typical and 

convenient~opportunistic. 1 chose to interview alurnni from the theological 

college where I teach. The sample was homogeneous in terms of gender and 

common cumculum studied, although the ages of the women were quite 

diverse. It was typical case sampling in the sense that all four participants 

had graduated from a program in which a certain ernphasis was placed on the 

integration of persona1 life experience with the learning about rninistry 

through the Integrative Paper and parts of the field-based In-Ministry Year. 

Finally, it was convenience/opportunistic sampling in the sense that aii four 



participants were practicing ministry relatively close to my Location. Thus, 

arranging interviews and the member check was convenient, both for the 

researcher and the participants. 

Data gathered for analysis was of three types: text (the Journey of Faith 

papers), recordings of interviews which were transcribed, and my field notes 

and memos. The Journey of Faith papers, written by each participant at the 

end of her first year of ministry studies provided a form of spiritual 

autobiography with reflectioa on what the author believes to have been the 

most significant experiences for the development of her faith. 

The interviews which were transcribed, consisted of the responses to 

the questions in Appendix 2.- My notes were kept as field notes and analytic 

memos. The field notes were logs, that is "chrono1ogical records of what we 

leam and our insights about how we learn it.". (Ely, 69) Included in these 

field notes were descriptions of the researcher's feelings, reactions, and 

reflections about the personal meaning to the researcher of what has 

occurred. (Patton, 241 ) 

The majority of the data was gathered in one in-depth interview with 

each of the four participants, although some data had already been gathered 

via the Journey of Faith papers written five years previously. 

The interview data was gathered in a setting of each interviewee's 

choice. The participants were chosen partialiy on the basis of their proximity 

to my location, so that geography and convenience were factors here. The 

concept of an egalitarian setting (Kirby and McKenna, 67) was significant in 

this case where al1 the participants were my students and experienced 

evaluation from me. It may be that my office, although convenient, is a 

symbol of a former non-egalitarian relationship. 1 concluded that leaving the 

choice to each participant would ensure the most egalitarian atmosphere. 

Three of the four participants chose to meet in my office. 

Data Analvsis 

1 planned to do the data analysis myseif. While there were issues related 

to my prior involvement with both the interviewees and the area of 

theological education 1 was investigating, 1 believe the familiarity 1 brought to 

the study could be interpreted positively. 

Some preliminary analysis of the Journey of Faith papers took place 

before conducting the interviews in order to familiarize myseif with the areas 



addressed in this paper by each participant. 1 conducted the interviews within 

a short period of time and left the analysis until all four intemiews were 

completed. 

Anaiysis of the data was from a close degree of involvement. 1 

anticipated that the content of the interviews would contain many thoughts, 

opinions, stories, and perspectives which 1 had heard in one form or another 

from the in t e~ewees  in a previous context. In my immersion in the data out 

of which the searching/sorting process occurred, 1 looked for common themes 

or concepts that seemed meaningful to the interviewees. (Berg, 111) My 

coding procedure was largely intuitive, but 1 also based it on the categories 

already generated by the interview questions. The units of anaiysis, at least 

initially, were these themes and sub-themes as they were offered in response 

to my questions. 1 was prepared to break down the themes and sub-themes 

into as many categories as necessary once 1 began the anaiysis. However, my 

starting place was searching for themes within the framework of the unit 

established by the answer to each question in the i n t e ~ e w .  I tested these 

themes which were generated through rny own knowledge of the subject area 

and through what the students had wntten about in their Journey of Faith 
papers. 

The danger of overidentification with the subjects of the study did not 

happen, to my knowledge. While 1 believe 1 have reasonable empathy for the 

participants, my role with them was very clear when 1 was their instructor 

and field education director. Given that that role and boundary had exïsted, 

there was an histoncal structure in place to prevent such overidentification. 

However, since their studies, ali four participants became ordained women. 

This change in status from student to woman in ministry, a change which 

moved them to the same vocational grouping as mine, put a greater danger in 

my way. A potential of overidentfication with my subjects as women in  

ministry might have left me unable to see their integrative issues objectively. 

1 might have aligned myself with their position, without taking into account 

another point of view. 1 do not think this occurred. 

In terms of counter-tramference, aU of my subjects were younger than 

1 andlor naïve in terms of ministx-y. As a woman ordained for more than 

twenty years, 1 could have envisioned the possibiiity of having "mothern 

transferred ont0 me. My potential corresponding appropriation of this role 

would be counter-tramference. Being a childless woman heightened this 



possibility as did m y  role as field education director in which 1 mentored these 
women in the past. 1 am not aware of any instance of counter-transference in 
the study. 

In light of these dangers of overidentification, transference, counter- 

transference, and my mentoring role in the past, 1 was aware that 1 needed to 

put a mechanism in place to avoid, as much as possible, colouring this shidy. I 

made a plan to begin each session of working with the data by asking myself if 

1 was being influenced by issues of overidentification as a woman in ministry, 

transference and counter-transference of "mother". and possible mentor- 

mother confusion. 

My own internal processes and experience are some of the resources 

which make rny self-assessment tmstworthy. My experiences in therapy and 

spùrtual direction have helped to develop tools of reliable self-assessment, as 

has two units of Clinical Pastoral Education. While they are less directly 

exercises in self-assessment, my years of experience as a pastor, and more 

recently as a field education director, have placed me in settings where there 

has been occasion to work on self-assessment. 

However, a solely internal process s e e r s  from some bias. No one can 

be perfectly objective; perceptions can be distorted by persond history and 

must be verified with outside sources. In order to protect this study from my 

overidentification with the participants, 1 consulted externally on an ongoing 

basis with two colieagues. One is a theological field educator with forty years 

of experience as a pastor and a teacher; the other is a person with extensive 

training in pastoral counselling and congregationai ministry. I consulted 
regularly with them over the years of this study. 

Trustworthiness 

The criteria which define trustworthiness in qualitative research - 
credibility, transferability, dependability, and confirmability - were al1 

applicable to one degree or another in this study. 

Credibility of the study rested on the carrying out of a number of 

activities which would produce credible findings: triangulation, peer 

debriefing, negative case analysis, referential adequacy, and member checks. 

(Lincoln and Guba, 305-314) 1 regarded triangulation of sources (Joumey of 
Faith papers and interviews) and of perspectives in analysis (theological 



student and ordinand) as possible in this study. I have talked informally and 

separately with two colleagues to discuss what 1 am hearing and 

understanding in the interviews conducted. 1 continued this peer debriefing 

until the end of this process. 1 did not know what would constitute negative 

case analysis in this study. Referential adequacy was possible with the 

transcribed versions of rny audio interviews. Member checks took place using 

the forai found in Appendix 5. 

The criterion of transferability was attempted through clarifying 

questions in the interviews, asked in order to produce thick description, the 

result of including detail, context, emotions, and textures of social 

relationships. (Denzin, 505) The context and culture, time and place of 

statements made were carefully noted. 

1 achieved dependability through an audit of the data, findings, 

interpretations, and recommendations. (Lincoln and Guba, 3 16) This has been 

done; the report of the auditor is found in Appendix 6. 
Confirmability happened through provision of an audit mail which was 

followed by an auditor. 

The trustworthiness of the researcher is grounded in my professional 

competence, research skills, and progressive subjectivity. 1 beiieve that 1 was 

competent to understand the process of theological education for ministry and 

the persona1 response to it by students through rny professional involvement 

as a field education director over the past ten years. Experiences prior to this, 

such as ministry student supervision in the locai congregation, sensitized me 

to some significant issues for students. Although it was a very long time ago, I 
too, was a ministry student who had to deal wi th  many of the issues 1 am now 

raising in my ïnquiry. 

I spent substantial time and effort reviewing my own biases and 

bracketing concepts or phrases for special examination, i.e. 1 didn't presume 

understanding because of familiarity. (w, 124) 

The trustworthiness of the field activity occurred through the 

triangulation of sources and perspectives and through thick description. 

W e  1 have had long-term exposure to the interviewees, there has not been 

prolonged engagement and observation of them in this project. 

Field notes and a log kept for notes related to the topic ensured 

trustworthiness of the process. The audit trail has been reviewed. 



This projecr is about the journey of four particular women in 
preparation for ministry. The journey of men and of other women wiu be 

different, and it is also likely that common themes would emerge. 
We mm now to a more in-depth look at the analysis of data from the 

interviews and Journey of Faith papers. 



CHAPTER 4 

METHODOLOGY APPLIED 



This chaprer examines how the methodology described in Chapter 3 was 

actuaily applied, 1 trace the process of distilling the responses pertinent to 

Our inquiry from the four intemiews and four Journey of Faith papers. The 

three chapters which follow tbis one then explore these responses in greater 

depth. 

THE PROCESS OF DATA ANALYSIS 

Journev of Faith Pa~ers  

While the interview tapes were being transcribed, 1 began to work with 

the Journey of Faith papers. Each of the four participants wrote her paper 

during the summer following her first year of studies at UTC. In two cases the 

paper reviewed was a revised version of an earlier paper. Because both of 

these latter two women had done studies part-time and/or had taken a leave of 

absence, they needed to update their Journey of Faith papers. 

The purpose of the paper is to leam about one's own psycho-spiritual 

dynamics by reflecting on one's spiritual biography. The Journey of Faith 

describes one's experiences of faith from the eariiest years and seeks to have 

the student put these experiences in the context of other Me events - school, 

church, family and so on. Each student will have had the opportunity to 

present and discuss her journey of faith in a first year course cailed Ministry 

Forum. Then she wrote the paper, a UTC faculty member wrote comments, and 

returned it to the author. (Field Notes, halysis 1-2, May 26, 1999)- 

The Joumey of Faith papers do not address any of the questions asked in 

the interview in a direct way. However, embedded in the written accounts of 

the faith journey of each of the four participants are details of their lives 

which reveal formative learning experiences, experiences which have shaped 

values, family of origin issues, and experiences of gender identity. 

hitiaily I selected five topics which correspond to Questions VI, VII, 

VIII, IX and X of the interview questions. (Appendix 1) 1 aliowed for an 
additional category which 1 called "Other" and began to spec* some of the 

"Other" themes: Seminary Experience, Call, and Pâinful Expenence. Wherever 

the author had written about a formative learning experience in her Journey 

of Faith paper, that section was highlighted in yellow. Experience shaping 

values was highlighted in green, significant and nurturing love relationships 



in pink, family of ongin issues in blue, and being a woman in mauve. (Field 

Notes, Andysis 3, May 28, 1999). 

Marginal notes specified the categories Serninary Experience and Cd, 

and 1 highlighted the category Painful Experience in orange. Later 1 

detennined that the material in the categories Serninary Experience and Cail 

did not contain adequate data for analysis. The category Painful Experience 

described something that might belong at another level of analysis, but not 

here unless 1 were also prepared to construct a category called Joyful 

Experience. 1 reduced the topic areas for the Journey of Faith papers to 

Formative Leamhg Ekperience, Experience Shaping Values, Family of Origin 

Issues and Expenence as a Woman. (Field Notes, Analysis I l ,  August 6, 1999) 

Interviews 

Once someone unknown to any of the participants transcribed the 

interviews, it was necessary to do minor editing. 1 corrected the spelling of 

some theological terms and removed some identifying place names or the 

names of third parties. The initial by which 1 had identified each interviewee 

did not adequately disguise her identity. 1 changed this so that in any writing 

for the Project/Dissertation, the interviewees wdl be known as Q, R, S, and T. 

In beginning the analysis of the interview transcripts 1 wrote the title 

which corresponds to each of the thirteen questions of the interview at the 

place where a response to that question bega  on the transcript. 1 caiied these 

thirteen areas categories. 

Using work sheets, 1 transferred the titles of each of these categories 

ont0 the top of twelve sheets of paper (omitting Question XII at that tirne). 

Beginning with interview S which was the first 1 had conducted, 1 went 

through each response to each question, underlining significant words and 

phrases which seemed to point to responses to the question asked. 1 noted each 

theme on the work sheets, dong with the page number of the interview where 

it could be found. At this stage 1 aiso noted what might be considered 

subthemes and on what page of the interview transcript they could be found. 

1 also noted where in the transcript there were statements which could be 

suitable quotations because they captured a point so well through the use of 

imagery, anaiogy or particularly descriptive language. 

If 1 discovered a response that was common to more than one 

interviewee among the responses to the questions, I noted the appropriate 



initial and page number to identify the interview transcript in the margin 

beside the f ï s t  notation- 

In the four categories where the analysis would include the Jouniey of 

Faith papers, 1 identified the essence of each highlighted area and noted those 

themes and subthemes on the work sheets at  the end of the interview 

responses to that partïcular question. Again, 1 noted the identi-g initiai 

and page number dong with any places where IWO or more authors wrote 

about the same theme. 

At this point 1 attempted to retain the words of the interviewee or 

author. Although this resulted in many themes and subthemes, some of which 

bore a strong similarity to one another, 1 felt it was important to retain the 

nuances of each interviewee's or author's words. (Field Notes, Analysis 9, June 

18,1999) 

1 returned to the interview transcripts, transcribing the themes, 

subthemes and minor themes as they had been identified on the work sheets. 

In doing this exerase, I refined some of the language, but still retained the 

essence and most of the wording of the speaker/author. 1 continued to 

underline pertinent phrases in the text of the interview, then from these 

developed an outline which 1 wrote in the wide left margins. 

1 instituted a lettering and numbering system for the purpose of clarity 

and separation of categones, themes, subthemes and minor themes. Roman 

numerals 1 to XIII identify and separate the categories. (Field Notes, Analysis 

22, November 5, 1999). Capital letters identify the themes, numbers the 

subthemes, and srnall letters the minor themes. 

I did not treat the Journey of Faith papers in precisely the same 

manner. Because they were not responding to questions as well-defined as 
those on the interview schedule, it was difficult to find direct responses. 

However, I noted themes, often corroborated by the responses to the interview 

questions in the margins, although not necessarily with the system of theme, 

subtheme, and minor theme as was done for the interview questions. 

1 compiled a second draft of work sheets noting the refined themes, 

subthemes and minor themes in each category. Once again, where there was a 
similar theme, subtheme or minor theme in two or more interviews or two or 

more Journey of Faith papers, the participant letter and page number 
identifies this. While 1 was able to see a way to combine themes quite 



frequently, I resisted doing that in order to retain the nuances of each 

participant's words. 

At this stage 1 stopped refining the responses to the intervFew questions 

and the Journey of Faith portions used and began to be aware of some common 

topics emerging as 1 read through the interview transcripts an& papers with 

the aid of the themes, subthemes and minor themes noted in the margins. 

These common topics appeared to move across the interview question 

categories as weil. 

"1 am struck by the amount of conflict which all four participants have 

observed, or which has existed in their family of origin and which the 

participants have wimessed or been engaged in. ... It is a prevalent topic, one 

which is extremely important in reference to family of origin issues, but 

which seems to emerge in relation to other aspects of the interview as weil." 

(Field Notes, Analysis 16, August 27, 1999) At a relatively early stage in the 

andysis, this topic of conflict appeared significant in my reading of the 

transcripts and papers. 

Later, 1 noted a second topic which participants raised numerous times 

in numerous ways. "One might expect that their Journey of Faith papers - 
really spiritual autobiographies - would contain a lot of examples of growth 

ùito maturis and movement away from their parents' sphere of irSluence. Of 

course they do, and this forms a basic content around the theme of autonomy. 

However, 1 have an impression of a theme which extends more extensively 

into ail the stones of the interview participants. They seem to have to struggle 

for their own thoughts, their own decisions. Several credit these stmggles as 

having produced significant learning. Several speak about gender 

inequalities which seem to bear a close relationship to the issire of lack of 

autonomy for women. Several are stili engaged in achieving a level of 

autonomy with which they are satisfied." (Field Notes, Analysis 18, October 2, 

1999) 

Another topic which emerged as having a general presence in the 

papers and more particularly, in the interviews, was empathy. In the minds of 

the interviewees, some of their difficult life expenences have had the effect of 

increasing their capacity for empathy. In a number of places they identifv an 
increasing sensitivity to others who have experienced sirniln problems. 

(Field Notes, Analysis 19, October 1 5, 1999) 



Authority is the subject of one of the interview questions; it also 

appears in other places in the interviews, "1 am surprised by how each 

interviewee appears to approach the word, as it related to ministry, from a 

negative perspective. They seem to have experienced the abuses of authority 

or observed others abusing it. They also speak of the expectations of 

parishioners that authority will look a particular way" and the implication is 

that they do not embody these expectations. (Field Notes, Analysis 21, October 

23,1999). 

The next topic I noticed as I reviewed the andysis of the papers and 

interviews was somethhg 1 then called isolation which 1 saw occurring in 

conjunction with a movement toward community. "In a variety of places, most 

of the interviewees speak or write of loneiiness or isolation in one form or 

another. It varies from direct rejection by a peer group to a broader search 

for meaning. In both these cases as weli as others, there was a movement 

toward community or connection with others. In some cases this was a real 
and happy result; in other places it was still hoped for; in still other cases it 

became the substance of a cornmitment to establishing community in order 

that others would not experience the isolation the interviewee had." (Field 

Notes, Analysis 26, November 26, 1999) 

1 identified a topic which appeared to be present in a number of places 

in the interviews, and perhaps more consistently in the Journey of Faith 

papers, a topic which has to do with growth in faith, or the broadening of 

one's faith perspective. "Parùcularly in the Journey of Faith papers, there is 

considerable mention of encounters and events in which the author's faith 

stance or consciousness was changed." (Field Notes, Analysis 27, November 27, 

1999) 

CODING TOPICS 

As the participants raised these topics for m e  and I clarified their 

presence and meaning through reflection on them, I developed five coding 

topics through which 1 analyzed the Journey of Faith papers and intewiews. 



These coding topics are: 

ALienation--Community 

Low Self-Worth-Autonomy 

Conflict-Compassion/Empathy 

Authority 

Broadening Faith 

Alienation to Community 

There appears to be ample evidence of isolation, rejection, 

marginalization and loneliness in the experience of the participants in this 

study. 1 have chosen to collect the essence of al1 these experiences into the 

coduig topic 1 call alienation. At the same time, it appears that the participants 

have also had healing, tramformative, incorporating experiences which 1 

have identified with the coding topic community. (Field Notes, Analysis 28, 

December 4,1999) 

There is not always a direct relationship between the experiences of 

alienation and community; they are not always seen to be opposites. However, 

there is a general sense that incorporation into cornmunity addresses this 

feeling of alienation. Some participants have known this movement in their 

iives; some hope for it; some have learned to encourage it. 

Low Self-Worth to Autonomy 

The second set of coding topics is low self-worth and autonomy, again, 

with a similar general movement of one toward the other. Low self-worth 

refers to those experiences in which the participant speaks of feelings of 

inadequacy, is not appreciated in her home or by her peers, is fearful of new 

challenges and has a generally negative self-image. Autonomy refers to a 
collection of attributes through which the participant has agency, decision- 

making power, self-appreciation and competence. Autonomy is not the only 

corrective for low self-worth; there is not a direct movement from low self- 

worth toward autonomy, particularly in these papers and transcripts. 

However, there is a general movement of persons, both wounded and vaiued by 

me, who, as they mature, are able to appreciate themselves more, make more 

decisions for themselves, and gain competence and confidence in a variety of 

areas. 



Conflict to Compassion/Fimpathy 

Family ciysfunction and conflict, even violence occur in the lives of the 

participants. Conflict exists even when it is avoided in the situations of several 

interviewees. 1 have chosen the word confict to code these experiences. Once 

again, in a general movement toward redressing and redeeming these 

experiences of conflict, there is significant evidence of the development of 

compassion towards and empathy with those who suffer. 1 have chosen the 

double word code, Compassion/Empathy to aUow greater description of a state 

which both feels for the hurting (compassion) and identifies with them 

(empathy). 

Authority 

Authority is not only the subject of one of the questions in the 

interview, but it is also an area somewhat problematic for the participants. 

They describe negative manifestations of authority, their own expenences of 

abdicating authority and their struggles to establish authority. As a coding 

topic, authority occurs in interview question IV, and also in many other places 

in the papers and interviews. 

Broadening Faith 

A final coding topic is one 1 identie as Broadening Faith. Here 1 have 

coilected those reflections which manifest changes in theology or theological 

perspective, a deepening of faith understanding, or a recommitment to faith. 

APPLICATION OF CODING TOPICS 

Table I in Appendix 4, lists the thirteen questions asked in the 

interviews. Under each question is an alphabetized list of the themes noted in 

responses to the question, and beside each the letter or letters of the 

participants from whose interviews these themes corne. At the end of the four 
applicable categories: Formative Leaming Experience, Experience Shaping 

Values, Family of Origin, and Woman, 1 included themes from the Joumey of 

Faith papers identified b y participant letter. 

Appendix 4-Table 2 is a duplication of the material in Table 1 with the 

addition of the coding topics placed in the left margin, where applicable. 

Generally, 1 used the coding words, Mienation, Community, Low Self-Worth, 



Autonomy, Conflict, Compassion, Empathy, Authority and Faith separately, but 

with an understanding that the pairings, Alienation-Community, Low Self- 

Worth - Autonomy, Conflict-Compassion/Empathy may be s imican t  for later 

description. 

At the conclusion of this coding, 1 decided to elirriinate Questions II, XI, 

XII and XII1 from further coding and the larger discussion. While the 

responses to ali these questions are interesting, they now appear not to be 

directly pertinent to the question of how the integration of personal life 
experience impacts leaming how to be a minister and the practice of ministry. 

Responses from questions XII and XII1 which are more pertinent will form 

part of a sumrnary statement later in this study. At the end of this chapter 1 

will Say more about the first two interview questions which promote reflection 

on the contemporary Iandscape of theological education. 

Table 3 in Appendix 4 identifies the next step in the coding procedure. 

Here Questions IIi to X are listed and under each question title is a List of the 

coding topics. Beside each topic are the identifying Ietters of the interview or 

paper in which the code was found. We are able, in this table to see how many 

times, that is, from how many and which participants each of the coding topics 

appeared in response to each question* 

Table 4 in Appendix 4 identifies the coding topics and their presence in 

the interview and papers in a somewhat different way. Here there is a list of 

the coding topics, and under each is a list of the interview questions with the 

identifying letter of the interview or paper in which the coding topic was 

raised via that question. W e  are able, then, to see how many times, that is from 

how many and which participants, each of the questions evoke the coding 

topic specified. 

As a result of this anaiysis, 1 have decided to elimiriate the coding topics, 

Authority and Broadening Faith from further exploration in the context of 

this study. After determining how frequently each coding topic was raised in 
a particular question, and then in how many questions a coding topic was 

raised, several trends are evldent: 1) The coding topics Alienation-Comunity, 

Low Self-Worth - Autonomy and Conflict-Compassion/Empathy are present in 

one form or another in almost every question, in fact, in almost every part of 

every question, especially questions VI to X. 2) The coding topic, Authority, 

while it had seemed highly significant, does not stand well on its own. It is 

present, predictably, in the question about authority and ministry (N), but in 



only two other questions, and raised there by only two participants. 3) Only 

four questions address the coding topic Broadening Faith, one by only one 

participant, and three others by only the Joumey of Faith papers. (Field Notes, 

Analysis 3 1-32, January 7, 2000). 

1 have decided to attempt to incorporate the refiections from the coded 

Authority sections into a chapter which deals with the topics Low Self-Worth - 
Autonomy. It seems that authority as the interviewees raise it, has a close 

relationship to the topic of Low Self-Worth and Autonomy and is an 

interesting facet of that reflection. The Broadening Faith topic seemed 

significant initiaily, but now seems far less central to this study. At this point, 

my decision is to leave it and concentrate on a deeper look at the three most 

frequently occurring topics: Alienation-Community, Low Self-Worth- 

Autonomy and Conflict-Compassion/Empathy. These topics are the chapter 

headings for the next three chapters, which wiii explore each topic in greater 

depth, particularly investigating its relationship to the research question. 

While Questions III, IV and V seem to offer limited applicabïlity to the 

coding topics, especially now that the coding topic Authority has been 

incorporated into Low Self-Worth - Autonomy, 1 am retaining al1 three for 

reflection purposes in the chapter Low Self-Worth - Autonomy. None of the 

three questions are applicable to the two other coding topics. 

At this point 1 chose to highlight each of the three coding topics as they 

are found in the interview transcripts in three different colours: Alienation- 

Community in mauve, Low Self-Worth - Autonomy in green and Confiict- 

Compassion/Fmpathy in pink. This form of identification is not possible on 

the Journey of Faith papers as 1 have already highlighted pertinent sections 

in a variety of colours. There 1 will identify sections of the highlighted 

material with marginal notes. (Field Notes, halysis 3 3, January 15, 2000) 

REMEW OF ~ O D O L O G Y  

1 return to the canons and procedures of grounded theory to evaluate 

how the methodology of this study has been faithful to the stated research 

process of grounded theory as described by Anselm Strauss and Juiiet Corbin. 

1) Data Collection and analysis as interrelateci processes. The data 

which was collected for this snidy consisted of the Journey of Faith papers, 

written approximately five years ago, and i n t e ~ e w s  conducted in 1999. 1 did 

not undertake any forma1 data analysis of the Journey of Faith papers until 



the interviews were conducted, but 1 had read the Journey of Faith papers 
several times and made reference to them in the interviews. In this way, data 

collection and analysis were interrelated. 

2) Concepts are the basic units of analysis. 1 used the questions from 

the interview as large categories of analysis initially. I identified several of 

these question categories present in the Journey of Faith papers. However, 

within the question areas in both sources of data, 1 isolated concepts as themes 

which emerged from the data. (Appendix 4-Table 1) 
3) Categories must be developed and related. Appendix 4-Table 2 

demonstrates the development of the categories and their relationship with 

one another. The themes which emerged from the data were coded usulg 

topics which are found throughout the papers and interviews. For example, 

one finds the topic of Cornmunisr in Questions II, VI, VII, VIII, IX, and X, 

originating from numerous concepts in the papers and interviews, but 

developed by the thoughts of the participants and the interpretation of the 

i n t e ~ e w e r  and related to many themes throughout the study. 

4) Sampling proceeds on theoreticd grounds. Sampling in this study 

was purposeful; the group was chosen as information rich cases. in this sense 

the sampling was theoretical; ali the individuais chosen were capable of 

contributing to the development of the theory (Creswell, 243). 

5)  Analysis makes use of constant comparisons. 1 have identified 

incidents, events, and activities reported in the Journey of Faith papers and 

interviews and constantly compared them to the coding categories that have 

emerged. In Appendix 4 the movement from Table 2 to Table 3 to Table 4 

illustrates this constant cornparison. In Table 2 1 List the concepts found in 
each category dong with the codes identified for them. In Table 3 I name the 

coding topics for each question, and in Table 4 the questions (and themes 
contained in them) for each coding topic are listed. 

6) Patterns and variations must be accounted for. Tables 1 to 4 of 

Appendix 4 outiine the patterns 1 discovered in analyzing the data in the 

Joumey of Faith papers and in the interviews. 1 account for the variations 

and differences of experience of the participants. 1 have dealt with a number 

of them in the narrative chapters, 5-7 as variations on the themes recorded. 

7) Process must be built into the theory. The theory which this study 
develops & actuaiiy a process. In the next three chapters, 1 describe three 

movements. They are movements which seem to be present in the lives of the 



participants as they have begun the process of integrating their persona1 

experience with being a minister and practicing mùlistry. Process is at 

core of the theory of this study. 
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8) Writing theoretical memos is an integral part of the process. Earlier 

in this chapter there are references to rny field notes which are a combination 

of observations, reflections, and theoretical memos. In the references quoted, 

there is ample evidence of memos which are reflections on data with a view to 

developing theory about what is being analysed. 

The three W e s  of coding required of grounded theory methodology, 

open, axial, and selective, have been done in the course of data analysis in this 

study. Open coding was done to produce Appendix 4-Table 2. Here the concepts 

within the question categories are labeled and grouped to form new categories. 

M a l  coding has been done in Appendix &Tables 3 and 4. The data is assembled 

in new ways, usuig sets of movements like Alienation toward Community and 

connections are made between categories. Finally, selective coding has taken 

place in the selection of three movements to be more fuily described in 

Chapters 5 to 7. 

A substantive-level theory is described in the final chapter. In 

response to the research question about how the integration of personal life 

experience impacts on l e d g  how to be a minister and on the practice of 

ministry, 1 make the following response: The impact of acknowledging, 

owning, and tending to certain personal Iife experiences, that is, integrating 

them into one's life, has the tendency to move one from alienation toward 

community, from low self-worth toward autonomy, and from conflict toward 

compassion/ernpathy. 

THEOLOGICAL EDUCATION QUESTIONS 

The Review of Literature in Chapter 2 began with an extensive review 

of the issues which have been part  of an ongoing discussion of theological 

education during the past twenty years. One of the liveliest controversies 

revolves around the question of the purpose of theological education. 

1 chose to begin my intervEews with that question for a number of 

reasons. It seemed that it would lay some groundwork for future conversation 

in the interview. It also seemed a fairly non-threatening question to address a 

potentially nervous hterviewee. 1 was curious to know how people who had 



been immersed in theological education recently, but had not necessarily 

responded to the questions of its purpose, would actually answer the question. 

It is unlikely that any of the participants in this study would have been 

particularly familiar with the numerous voices which have participated in the 

debate about the purpose of theological education. However, it is interesting 

that the four participants reflect three major streams of this debate through 

their responses. 

Two of the interviewees clearly follow Hough and Cobb in their 

statements about theological education as preparation for professional church 

leadership. The purpose of theological education is "to l e m  some tools that 

would enable me to be a minister" (Interview S, 1) and "to give me skills to 

start me out in ministryn. (Interview T, 1). Another of the participants moves 

in the direction of Farley and Kelsey when she defines the purpose of 

theological education as "to leam to talk more about the place of G o d  in my 

life". (Interview R, 1).  Finaily, the fourth participant picks up still another 

thread of the theological education debate when she says that "theological 

education would be the formalizing of, putting the frame on, setting into the 

context of tradition what a person understood as call." (Interview Q, 1) This 

definition fits most closely with the vision and discernment Wood proposes. 

When the second question about the interrelationship of theory for 

ministry, being a minister, and practice of ministry was asked, 1 was trying, 

once again, to set my inquiry in the context of contemporary debate about 

theological education, this time in relation to the question of the unity of the 

curriculum. 

AU four participants are conscious of the theory-practice split in 

theological education, but seem to have been able to corne to tems with what 

that has meant in their preparation for ministry. One says, "they (theory, 

being and practice) are a l l  important, they are all valuable and they are all 

connected. 1 find that now, after years of having been in this place, that it is a 

circle for me." (Interview Q, 3 ) Two of the participants speak of having been 

particularly challenged by theory, one wishing more of it (Interview S, 2 ) ,  the 

other acknowledging that she learns best by doing (Interview R, 1). One 
participant underlines how crucial it was for her to have chailenging peers in 

her classes. I t  was from them that she learned a great deal about being in 

rninistry and the practice of ministry (Interview S, 2-3).  



in summary, as preface to a study about the integration of personal life 

experience into learning how to be a minister and how to practice ministry, 

the first two interview questions were a confirmation of the variety of 

understandings of the purpose of theological education. They were also an 

inreresting reflection on the reality of the theory-practice split in theological 
education and how that is not particularly an issue for this group of 

participants. It would be tempting to hope that the work done on integrating 

the theory, being, and practice of ministry at UTC has been helpful in this 

case. 

We move now to three chapters which are elaborations of the three 

coding topics found most predorninantly in the analysis of the interviews and 

Journey of Faith papers: Alienation-Cornmunity, Low Self-Worth - Autonomy 

and Conflict-Compassion/Empathy. 



CHAPTER 5 

ALIENATION TOWARD COMMUNITY 



How does the integration of the experience of alienation and community 

impact on the ministry student's learning about how to be a minister and on 

her practice of ministry? 

One of the ways integration of personai life experience appears to 

impact ministry for the four participants is the way in which they have 

sought, found, developed, longed for, learned about, and lived community after 

experiencing alienation, described elsewhere as isolation, rejection, 

marginalization or loneliness. 

In order to elaborate on this general movement away from aIienation 

and toward community in the personal and professional lives of the 

participants in this study, 1 have defined community using the headings 

below, supplied by the reflections of the in t e~ewees .  Under each of these 

headings a further elaboration on the movement away from alienation and its 

impact on rninistry appears. 

Belon~inq 

One participant describes a deep Ioneliness as a child which grew out of 

an experience of abuse by a family member, combined with a medical 

condition that made her look physically different from her peers. The family 
member suffered the same condition in a more severe form and was shunned 

to some extent, like the participant. She reflects on "how much it hurts to be 

segregated - how damaging it can be to be set aside and just forgotten." 

(Interview S, 13) 

Out of this experience she has developed a ministry which tries to foster 

the feeling of community. "For me, the most powerful things in ministry are 

to be with people in the hospital, with people who are housebound and can't 

get out. It (the experience of segregation) has also taught me that that's when 

people are most lonely and most vulnerable and most doubting of the 

experience of- God. " ( Ibid., 1 3 ) 

Another of the participants was a child when ber parents divorced. She 

began to feel isolated when her single parent family moved to a new town 

where there was a big school, much larger than the one she had attended 

earlier. "Here 1 began to feel different. First of all because 1 was one of the 

few students from a single parent home, and secondly, because m y  family was 

on welfare." (Journey of Faith T, 5)  Judgements the interviewee perceived 

were being made of her intensified this sense of being different or isoIated in 



this situation. 

theme and how 

Another 

Acceptance of One Another , a section below, 

it developed in her life. 
of the participants experienced a sense of 
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describes this 

belonging, of 

incorporation into the community where there had been no idenmiable sense 

of alienation in her life. "... life had gone on reasonably well. It had its usual 

ups and downs, its disappointments, but nothing of a catastrophic kind of 

nature. So there is something about having the experience of a birth (her 

elder daughter) in January and death (her mother's) in August colliding 

together that had a cosmic kind of power for me." (Interview Q, 9) 

This participant speaks of the minister who attended her family as 
someone who "actually helped me fmd my way back to God. (Ibid., 9) He 

taught her a new way to pray. "He came in the name of the Church in an 
'above and beyond the cali of duty' kind of way and made that way real. It 

helped me to acknowledge what was happening in my Me, to identSy places of 
grace, places of mercy, places of joy, to name some rhings in a time of chaos - 
that really powerful naming experience - and to begin a process." (Ibid. 10) 

Community means belonging and finding a place for oneself in a larger 

body. Whether from experiences of not realizing one's need for communiqr or 

a true hunger for being like others, these participants were seeking out 

belonging for their lives. 

Present and Hos~itable 

Community calls for presence and hospitality to one another. Ali four 

participants speak of this and the origins of an awareness of the importance of 

such presence and hospitality as if with one voice. Their mothers, whom al l  

name as the most significant and nurturing love relationship of their early 

years have modeled it for them. 

"She was always there because she was at home," says one participant of 

her mother. "She wasn't in an easy marriage, but she was always there when 

we came home from school. She was there to help us do our homework; she 

made cookies for us; she was present. ... Her presence was a sign of love." 

(Interview T, 7) She reflects on the pardel  she believes is important in her 

relationship with her congregation and which she connected to her mother's 

relationship with her only during the interview: "It is important for me that 1 

am present to my congregation. That doesn't mean 1 am there twenty-four 

hours a day, but it means that they know 1 care about them. ... that 1 will be 



there whether it is hard, or Eun, that 1 am there for them. That 1 am there to 

Listen if they want me to listen, that 1 am willing to give. That just clicked 

today, but it is really very important to me that they know 1 am present, and 1 

think they do." (Interview T, 8) 
Another participant extends the positive value of presence into the 

more active notion of hospitality. "She was there for the whoLe world, you 

know. The house was a constant drop-in. Anybody could be there for a meal. 
... 1 do wish 1 could be as loving and open and welcoming to the whole world as 

she was. It was a beautifil quality. It was wonderful. She was nurturing; she 

was there for us. " (Interview R, 13) 
Still another participant connects her mother's love and nurture with 

God's presence. "It has to do with my experience of being isolated and 

alienated at school because 1 looked different. The children were not very 

kind about that and 1 remember my Mum being very clear and constant for 

me. But, in her doing that she was also very clear and constant that while 1 

felt alone, God was always with me. ... 1 guess for me, that's exacdy what 1 

emulate. When people struggle with whatever, for me the greatest message 

when 1 preach or when I am caruig for someone pastorally is always "you're 

not alone" - the Creed. God is with us; God loves us no matter what." 

(Interview S, 16) 

Likewise, in one of the Journey of Faith papers, we read a moving 

account of one participant's visits to a church in a town in a foreign country. 

Despite the fact that she did not understand much of the liturgy, at cornmunioc 

the gathering of the congregation in a semi-circle at the front of the church 

and the shared loaf and cup made it a special moment for her. She understood 

the sense of communion, if not the words. The minister's informa1 dress and 

mingling with people added to the comfort the participant felt in that 

comrnunity. (Joumey of Faith T, 7) 

Acceptance of One Another 

Several of the participants express a concern about judging others or 
being judged thernselves. They value acceptance which they appear to equate 

with love. 

One interviewee speaks of parenthood as her most formative learning 

expenence because of the acceptance it has taught her. In parenting "you are 

in an intimate relationship with a human being. They are growing and 



changing all the time; you have some set ideas as to how you want them to 

grow and change and they are not growing and changing in exactiy that way. 

So you have to adjust, constantly adjust ... 1 think that in terms of the learning 

for the future and the learning for now, it's the loving. It's the loving of 

people - the accepting of them as they are." (Interview R, 8) 

Another participant, absent from the church for some t h e ,  returned 

through a crisis which drew attention to a hunger she had felt for spiritual 

nurture. "It was a stunningly rich time for me in terms of having some 

wonderful encounters with folks who met me absolutely, absolutely, absolutely 

where 1 was and didn't judge me and simply gave me what 1 needed." 

(Interview 10) She connects ber story of what she received from the 

Church with how she does ministry herself. "...meeting those people and not 

judging them because they're not members of the church, but hearing their 

request as some kind of cry." (Ibid., 11) 

A third participant has lived with the themes of judgement and 

acceptance a great deal. Judged for developing a close friendship with a 

Jehovah Witness girl, (Journey of Faith T, 5)  she nevertheless pursues the 

friendship. Others judged her because of her family situation while growing 

up. "There were the judgements, there were the biases, all these things about 

what people on welfare are me: you can't trust them; they are lazy; so it 

wasn't easy at the time. But today 1 have gotten to the point where I am able to 

Say thank you for that expenence because it has taught me so much- ... It is 
very much part of who 1 am and what 1 preach, that we are to care for those 
who are outcast, that we are to do justice." (Interview T, 5) She felt moved to 
share that part of her story in a sermon one day. "1 think my message was to 

be careful how we judge, and how we t a l k  about others. The person next to you 

could be hurt by that comment because you don't know them." (Ibid., 6) 

Most especidy in this area of judgement and acceptance within the 

community, our subjects touch on the terrain Rebecca Chopp has visited. Here 

the participants are working to maintain "solidarity with the margins" (Chopp 

in Browning, Polk and Evison, 1989, 71) and manifest signs of the feminist 

practice of theological education she names ekklesiality (the communal 

redemptive existence of Christianity) . (Chopp, 19 9 5, 3 5) The justice, 

community and connectedness of which Chopp writes and which announce 

grace enter the experience and practice of these interviewees. (Ibid, 66) 



Mutuality 

Belonging, presence, and acceptance are the foundation in community 

for a more active sharing of oneseif as a member of that community. The 

notion of mutuality suggests a back and forth exchange among the members of 

any community. 

One participant reflects on an experience of joining a group of women 

in her congregation as they made pies for a church fund raiser. Not only was 

she present to these parishioners, but she was present in a new way, "getting 

my hânds messy and myself messy with flour aU over and laughing and they 

saw another side of me - a more human side, less officiai." (Interview T, 8) 

They were able to relate to her in a different way, "able to teach me and that 

made them feel they were more giving, maybe thinking that 1 am always 

teaching them something and here is a way they could teach and give me 

something and 1 think that was important to thern. Ministry is about giving 

and receiving, and ministers, in general, t.hink we have to give al1 the time. ... 
But in the receiving, 1 learn something new, then 1 can give again. It is a 

circle thing, and for them too, to feel that they are a part of that, that we are 

together, 1 think that is important." (Ibid., 9) 

This giving and receiving in ministry reflects the attribute of 

community we have called mutuality. In community all give and all receive 

and ail are enhanced by various types of exchanges. 

A life pattern of non-mutuality she sees in regard to certain 

relationships in her life discourages one participznt. She can remember times 

in ber iife when she worked v e v  hard on a particular project and during the 

life of the project, developed very intense relationships with people cennal to 

the project. Later, as she moved to a new project, she moved to new intense 

relationships with new friends central to the new project and left the original 

friends behind, Her concern for the ongoùig mutuality of relationship was 

secondary to her activism. 

Now she wonders if this life experience has defined so much of how she 

relates as a person that she may even unconsciously have chosen ministry 

because of its built-in mobility. Relationships end when the pastoral 

relationship ends, just as happened in her earlier life. "1 am, in a sense, 

perpetuating by the job that 1 have chosen, 1 am perpetuating an old pattern. 

Move on and leave behind. 1 had never thought about that." (Interview R, 18) 



A Journey of Faith paper describes a final example of a form of 

mutuality. One participant writes of the particular avenues of exploration she 

pursued as she left home for university. "Starting with the summer of 1967. 

Expo. A crash course on the world out there. Encounters with dozens of 

nationalities and cultures. My friends and 1 lived that entire summer on the 

islands in the St. Lawrence." (Journey of Faith Q, 7) Universiiy days were "a 

time to explore al1 that had been known to me as 'the other'. ... None of my 

universis. friends were the WASPs 1 had grown up with. Virtualiy all of my 

boyfriends were Jewish and my roommate was an upper class Jamaican girl of 

intriguingly mixed ancestry.* (Ibid., 8) The discovery of the 'other' had about 

it a flavour of wanting the diversity of persons the participant encountered to 

be part of a new and exciting community where mutuality permitted the 

differences to be present and valued. 

A number of works reviewed in Chapter 2 are applicable to this sense of 

mutuality as an attribute of community, especially with reference to the 

practice of ministry. Craig Dykstra in "Reconceiving Practice" (Wheeler and 

Farley, 1991) critiques theological practice as representing a mode that is too 

individualis tic. Rather, in his view, it is inherently cooperative. People 

involved in theological practice are in the process of becoming personally 

significant to one another. (51) Clearly the participant involved in 

community-building through pie-making and allowing others to teach her 
would agree. 

The participant concerned for her lack of ongoing relationshîp is on 

the point of making the new interpretation of her experience of relationship 

a learning from which she can benefit. Jack Mezirow's perspective 

transformation is at work (Mezirow, 199 1, 35) changing the awareness of a 

problematic pattern to something which will promote more mutuality of 
relationship. 

Present also in relation to the mutuality of community is connection to 

Jean Baker Miller's work in which she stresses the significance of affiliation 

forwomen. (1976,83) Our examples fkom the interviews and Journey of Faith 

paper indicate the importance of affiliation for these women. 

Eaualitv of Women and Men 

In one way or another, aü the participants suggest that the inequality 

of women and men is a real issue in their personal and professional lives. 



Oneparticipant is very concrete about her experience of having just 

negotiated a new salary and asks if it would be at the same level of 

compensation if she were a man. (Interview Q 19) 

Another is aware of expectations of appropriate behaviour for wornen 

and how that may have been trarisferred into her role in the church. "Because 

1 was a girl, I was supposed to be nice and quiet and good in school. I 

remember my mother getting upset because 1 didn't want to cook - it didn't 

interest me at ail. She felt a woman should know that. In church work there 

have been times when 1 knew that 1 had to stand up for myself, but 1 felt guilty 

about it and 1 stiU do because I had to be the nice girl." (Interview T, 15-16) 

Another participant concurs with both interviewees through the issues 

she raises. "Most of the time, being a woman minister is not helpful. ... 
Unfortunately, being a woman in ministry is most difficult in the traditional 

male areas - administration, meetings, liturgy because they are used to the big 

man and what that represents, and 1 think too, given peoples' idea of who God 

is, sometimes that is an easier connection for them." (Interview S, 23) 

Expectations of the woman's role in relation to home and family enters the 

picture. There is "the level of stress that 1 wasn't r e d y  prepared for and that 

relates to home and work. ... I am supposed to be able to do it a i i  - take care of 

everybody here, my husband, the house, the whole thing; it adds up. ... People 

in the late afternoon tell me 1 need to go home to take care of rny husband 

which some days is a really good thing to hear and other days you just want to 

say, 'No, I am a real minister.' " (Ibid., 24) 

This same participant summarizes the pressures she feels as "working 

hard in order to be taken seriously. ... 1 need to for* myself - almost pump 

myself up big enough, again take space to show 1 can do t h i s  and am weli- 

prepared, 1 know the rules and have the procedure in my head, ... working 

hard to prove myself." (Ibid., 25) 

Several of the participants name issues of safety as women as part of 

what feeds their sense of inequality with men. Chapter 6 explores these 
further as issues of autonomy. 

In the Journey of Faith papers there are accounts of alienation which 

have to do with the lack of equality between women and men in the 

cornmunity of faith or this sociew. 

"1 was the eldest child - a daughter when Grandpa had wanted a boy. 

There is no question that these two factors affected the way in which my 



parents treated me - and their expectations of me." (Journey of Faith R, 8) She 

repeats this part of her story in the interview. "1 should have been a boy. 1 

realiy should have been a boy. We, as the grandchildren were right under 

view all the tirne. 1 was their first child and I was fernale. Their second child 

was fernale. Their third was a boy who died at nine months old. Their fourth 

child was another girl. So now we've got three girls and no boys for Grandpa. 

It seems ridiculous, but it was important. ... 1 just never felt good enough. 1 

always was good. 1 was good at everythhg 1 did. But 1 never felt good enough. 

That was the way in which my life progressed." ( I n t e ~ e w  R, Il) 

Another participant had a reaction to her choice of vocation based on 

gender inequality. "Starting this program which wïfl lead to ordination is not 

something that anyone in my family expected, in the past 1 have always done 

everything that was expected of me which was becoming a teacher like my 
aunt. Becoming a minister is not something that was expected for a wornan in 
my family. 1 have tried to talk about it as much as possible with my parents, 

but communication about a serious matter is not something that is easily 

initiated. 1'm not sure if my parents understand yet." (Journey of Faith S, 13- 

14) 

Another participant who had expenenced the divorce of her parents as 

a young child and whose father had been abusive toward her mother had an 
opportunity to change her negative view of men when she was a teenager. "1 

went to the US as an exchange student for 11 rnonths when 1 was 17 years old. 

1 know that this trip was a gift from God, not for me to work so much on my 

faith as to allow me to see and experience that good and loving husbands and 

fathers exist. ... This experience helped me a long way in my dealing with 

men and gaining confidence in them again. 1 learned that not ail men are like 

my father. " (Journey of Faith T, 5-6) 

The Mud Flower Collective's God's Fierce Whimsy (1 985) touches on the 

core of this aspect of community when it is critical of how male experience is 

seen as normative and how women, therefore, may experience disembodiment 

or invisibilîty. (Mud Flower Collective, 72) Clearly in the case of the 

participant whose Grandpa wanted a boy, rejection is surely added to the List. 

Jean Baker Miller (1976) writes of the "permanently subordinate 

gender" which has been assigned the tasks of providing for bodily needs and 

comforts. (Miller, 22) The flavour of this comment is certainly present in the 

first two examples offered above. 



Gifts are Shared 

The community is a place of shared gifts and enhanced living. One 

participant leanzed the meaning of dienation and hypocrisy as a child when 

she attempted to bring her gift to the community. "A Sunday School lesson 

that dealt with the church's missionary work moved me to decide to contribute 

my entire accumulated weaith (a sum of about six dollars) to the collection 

plate the following week. The well-meaning 'you don't have to do that dear' 

that greeted my plans led me to believe that 1 had foolishly misunderstood 

what 1 had heard the week before and the joy was dashed from my gift. 1 do 

not recall what I finally decided to do with the money." (Journey of Faith C& 4) 

Much later, after a tïme when this participant had found her way back 

to the church after a long absence, she was uncertain how to express her new 

desire for involvement. "How to do something with what 1 understood that 1 

had been given. 1 couldn't fmd the place in the church structures to give 

what it was 1 wanted to give." (Interview Q 10) 

After a long process, this participant did find her way to share her gifts. 

Her experience has caused her now in minisny to "struggle with the question 

'How do 1 give what 1 understand 1 have to give?' ... It's about being really 

intentional about seeing how people can give their gifts to the church. 

They're there; they obviously want to do it. How can 1 facilitate that for them 

in the same loving, gentle way people did it for me?" (Ibid., Tl) 

In reflecting on the mode1 her mother has been for her in rninistry, the 

same participant recds  how her mother shared herseIf. "There was never a 

lot of money, so whatever the gifts were, they came from the heart. They were 

always created at persona1 cost. k wasn't as easy as just going to the store and 

getting something. There's something here about a love that gives of itself. 

And it's about using the gifts and skills that one is given." (Ibid., 12-13) 

She speaks of her own sense of persona1 stewardship. "1 am now able to 

understand 'Bloom where you are planted' as a cail to make one's life a gfi, no 

matter what we find ourselves doing. I didn't understand that then (before 

theological education) in the same way 1 do now. To iive as if one is called, no 

matter what one finds oneself doing." (Journey of Faith Q, 15) 

This particular aspect of cornmunis., the sharing of gifts is reflective of 

Stephen Brookfield's "Significant Persona1 Learningn (Brookfield in Boud and 

Griffin, 1989) in which he underiines the importance of learning done in the 



context of personai relationships. (Md., 65) While such learning occurs 

constantly in community, it is through sharing gifts of time, attention and 

insight that such learning is possible at all. 

The participants have defined community in the variety of ways listed 

above, as topics of this chapter. We have described the ways in which 

alienation has existed for the participants and also the ways in which they 

have been able to move away from those various manifestations of alienation 

toward community. 

Our next chapter will identify and elaborate on another thread of 

personal Life experience pertinent to t h i s  study, the movement fkom low self- 

worth toward autonomy. 



CHAPTER 6 

LOW SELF-WORTH TOWARD AUTONOMY 



How does the integration of the movement between low self-worth and 

autonomy impact on the ministry student's leaming about how to be a 

minister and on her practice of ministry? 

In much the same way as in the previous chapter, 1 have chosen to 

describe elements of autonomy through illustrations provided by the 

participants as well as to track their movements dong a continuum which 

could be iden-ed as low self-worth toward autonorny. Autonomy is explored 

below under selective constituent elements: Valuing Self, ffiowing Seif, 

Safety/Boundaries, StrengtWTenaaty, Courage, and Authority. 

Valuing Self 

We return to the participant who never felt good enough because she 

was not the grandson her grandfather wanted. While this is surely an acute 

instance of the inequality of women and men, it also belongs with the 

description of low self-worth here. "1 think that 1 really have lived under a 

cloud all of my Me. 1 have worked very hard at the things I've done. ... 1 

didn't feel 1 could be important to people just as a person." (Interview R, 16- 

17) She laments that she let relationships go when a project finished because 

of lack of confidence. "1 wish 1 could feel confident as a person to seek them 

out and reestablish the real friendships that there were around these issues." 

(Ibid., 17) 

The participant recognizes a transfomative aspect of this script with 

which she has lived since birth. She has had a "tremendous joy and success. in 
dealing with inclusive languagen in the congregation. (Ibid., 14) It appears 

that she has had energy and cornmitment to include herseLf and other women 

in speech about God and about humanity. 
Another participant traces the sources of a negative self-image she has 

struggled with for many years. "My family was caught in many negative 

alliances. 1 became the caretaker of the family; 1 wanted to keep peace in the 
family and stop a.ll the anger, arguing and pain. ... 1 became very angry, 

depressed and negative about my life and what life was about. 1 could no 
longer believe in the God that 1 had learned about. How could a G o d  that 

wanted only love and acceptance let our family be like it was?" (Journey of 

Faith S, 3) 

She describes her most formative family of origin issue as "the issue of 

k i n g  enmeshed with m y  Mum, and reaiiy, the loss of identity. It touches on 



everything else, you know, being good enough, taking space, having value. 

... There was no identity except through her or with her." (Interview S, 18) 

Therapy and Clhical Pastoral Education were both helpful to her as she 
has worked on coming to grips with this loss of identity. She believes her 

experience impacts her own practice of ministry in the sense of being "able to 

call people, or at least point, to a different way, to challenge people to think of 

other possibilities, other ways of being, other ways of thinking." (Ibid., 20) 

The struggle for the place she has arrived is ongoing and has passed 

through many phases. "Once 1 was in university and away from the shelter of 

home, 1 realized life is not as simple as 1 first had thought. It was a great 

revelation for me to leam that 1 was searching everywhere for the answers 

except within myself. 1 hadn't trusted to listen to myself or to look for the 

answers within myself. So, for a period of about four years, 1 did not r e d y  

attend church except when 1 went home. 1 did not want to listen to anyone 

else; I wanted to question everytbing and not worry about what people might 

Say or think. 1 did do a lot of thinking and 1 believe that eventually it was 

helpful." (Journey of Faith S, 7) 

The struggle for autonomy began to pay off as this participant made 

choices about her lifestyle and relationships. She encountered a clergyperson 

who encouraged her to question her faith and trust her own sense of personal 

faith. (Ibid., 11-12). This person "suggested that 1 talk to the minister in 
charge of the Education and Students Cornmittee. Meeting her helped me 

decide that this career was possible for me. She convinced me that ail we can 

offer are the gifts we have; we don't have to be like other ministers; we each 

have our own gifts to offer." (Ibid., 13) 

She was reassured by her first year of theological education. This is "a 

place where 1 can take risks and try hard without fear of failing. We al1 are 

experiencing the same feeiings about our studies and everyone is honest about 

it. ... 1 realize now that searching for answers is good. Most irnportantly for 

me is that I've learned that 1 must choose fkom all these ideas and thoughts to 

fonn my own beliefs and that only makes me want to study more." (Ibid., 15) 
Another participant also experiences the possibility of studies for 

ministry as addressing her sense of worth. "As I try to remember who 1 was 

during the months leading up to the start of classes in the faU of 1990, 1 c m  

remember a rush of hope that was more exciting than anything 1 had 

experienced in a long time, as 1 imagined that my life might actually be worth 



something. ... One step, 1 thought. Take a few courses. See how it goes. Could 

God possibly make use of whatever it was 1 had to offer?" (journey of Faith Q 

14) 
She describes her mother as someone with "a desire for me to be 

independent, to be able to stand on my own, to be able to handle the difficulties 

that came my way." (Interview Q, 12) She suggests that her approach to 

ministry has corne from experiencing her mother's hopes for her. "If you're 

douig that as a person In ministry, that sounds Like a pretty solid place to be 

with people: to want for people their independence, their autonorny, their 

going forward on a journey of faith. " (Ibid., 13) 

Valuing self has a place in another mother's legacy for her daughter. 

"No matter whar we think of ourselves, we are good enough in God's eyes. 

There's always room for more, but we are precious. That was the thing my 

Mum always said - even before it was in the Whole People of God (a Sunday 

School cumculum). You are precious in GodJs sight; you're a child of God. 1 

think that's the most vaiuable thuig my Mum gave me for ministry - for sure. " 
(Interview S, 17) 

A number of the works reviewed in Chapter 2 have particular 

resonance in the expression of valuing self and identity. Joseph Hough and 

John Cobb in Christian Identity and Theological Education (1 985) stress the 

significance of identity and its integration with activity. While not 

specificaliy addressing the issue of loss of personai identity or gaining a sense 

of self-worth, their emphasis on Christian identity caIis for work on the part 
of institutions of theological education to attend to the larger questions of 

identity of students of theology. (Hough and Cobb, 1985, 18) 

Rebecca Chopp's narrativity (the active agency of writing one's own 
Me) as a practice of feminist theological education would go a long way toward 

addressing the issues of low self-worth in these women. The naming of 

women's experience and the creation of moral agency and feminist virtues as 

aspects of this narrativity are particularly key in the struggle for autonorny. 

(Chopp, 1995,35) 

John Harris in Stress, Power and Ministry(l977), critiques a school of 

thought which would devalue the personality of the minister. He suggests 

such diminished personal autonomy will result in religious inauthenticity. 

Some of our interviewees have experienced the devaluation of themselves in 

their iife experience. To the degree to which they have been able to find their 



value and express their autonomy, these women have been enabled to 

minister. (Harris, 1977, 74) 

The principles of andragogy are significant because of their 

relationship to the worth of individuals and their stress on autonomy. Daniel 

Pratt names assumptions which are operative in andragogy, including the 

significance of the learner's self-concept and the capacity to be self-dïrected. 

(Pratt in Merriam, 1993, 17-18) 

Paulo Freire's emphasis on self-emancipation as it relates to learning is 

applicable to the movement from low self-worth toward autonomy. (Freire, 

1985, xiiï) 
Jean Baker Miller's recognition that women have been seen to be 

"carriersn of weakness through their subordination, but that they have the 

potential to become developers of a different understanding of it and discover 

ways out of it is something the subjects of this study appear to recognize and 

have built upon. (Miller, 1976, 32) 

Kohut's work in self-psychology, particularly the aspect which deals 

with rnirroring, the need to be affirmed by the selfobject, is helpful in 

understanding the origin of low self-worth. Lack of acceptance or 

inadequacy, as in the case of our participant who "should have been a boyn, or 

having no life apart from one's mother as in the case of another participant, 

are clear examples of unmet selfobject needs. (Siegel, 1996, 68) 

A final bridge to the review of literature from this Valuing SeH area 

cornes to us from family systems theory. Triangulation appears to play a role 

in one participant's life as does lack of differentiation of self. The family 

projection process appears to be operative in severai instances, creating an 

identified patient. (Kerr, 198 1, 241-25 1) 

Knowinn Self 

A person who iives in the world as an autonomous being values herself, 

her actions and her opinions. Closely connected to vduing oneself is actudy 

knowing oneself. 

"1 really think that it is important to know who you are as a person. ... 1 

think it is important in any place where you work with people that you know 

who you are as a person, knowing who you are and having the courage to be 

who you are." (Interview T, 2) 



This participant continues, suggesting that knowing oneself is really 

the basis for self-care. "If 1 know rny limits and my strengths, it will be easier 

for me to work with people, Then 1 will know when to Say no because 1 know I 

cannot do that because of whatever, or 1 will Say yes because 1 know it is an 
area where 1 feel really comfortable or 1 know what I am doing." (Ibid,, 4) 

Another participant underlines how important knowing herself has 

proven to be. "1 would not have known when 1 began how incredibly 

important the piece around self-knowledge was. ... So many of the very 

wounded people that we encounter continue to spin their wheels in their 

woundedness because they don't know who they are and they don? understand 

that woundedness. ... I have got to be cleâr about who 1 am in order that I will 
be aware of the stuff that people are wanting to give me that doesn't belong to 

me, to not be offended by stuff that people Say because of the painful space 

they are in, rather than what has to do with me." (Interview Q 6-7) 

Another participant dso connects self-knowledge to self-care. 1 have 

"leamed dues about when I was not doing so well or when 1 would have to 

care for myself more. When 1 am not functioning well, 1 tend to become 

extremely reclusive and not take care of myself. ... 1 need to c d  people, to 

give myself some breathing space. There is no way you can do ministry if you 

become caught in your patterns. ... Another thing - knowing in a meeting who 

reminds me of people from my past and knowing how to deal with them and 

knowing what buttons they push and how to send that old stuff somewhere for 

a few minutes - do my job - then go back and deai with it is so important." 

(Interview S, 1 1-1 2 )  

Almost al1 the participants have clarity about how knowing one's 

baggage and potential reactions in a situation can be so valuable in 

responding to people. This self-knowledge bas an ability to free them in the 

present of past difficult happenings. It is a kind of autonomy. 

In the review of iiterature, several older works touch on the value of 

self-knowledge for ministry. Richard Niebuhr, Daniel Day Williams and James 

Gustafson ( 1957) stress the importance of self-knowledge and self- 

understanding in view of feeling inadequate in the face of extrerne sufferùlg. 

(128) 
Several years later, Wiiliams wntes about the "recognition of one's 

motives, fears, hopes and habituai reactions" - self-knowledge. (Williams, 

l96l,96) 



Rebecca Chopp affirms the importance of self-knowledge in writing 

about the habitus of theological education learned through the classical 

subjects, but also involving affections, judgements, perception and intentions. 

(Chopp, 1995,17) 

SafetdBoundaries 

One strong deterrent to Living autonomously is f e a .  for one's safety, 

whether it has to do with physical safety or the safety of the professional 

drawn into an awkward situation where pastoral boundaries must be clearly 

defined. Thankfuily the women who are subjects of this study do not seem to 

feel the need to be overly preoccupied with personal safety. However, two of 

them judge the dangers of being a woman in ministry worth mentioning. 

"1 don? work in that church if 1 am alone and 1 am very conscious if a 

man is there alone with me. I am very conscious of how I dress or how 1 sit or 

how 1 do just about everything." (Interview S, 23) 

Another participant speaks of the attitude she feels she must take vis-à- 

vis appropriate pastoral boundaries as vigilance. "In one of the pastoral 

charges 1 am serving there is a man who has way too much interest in 

everything from a bandaid on my thumb to a piece of velcro that attaches my 

stole to my alb. He's just way too interested in my physical person; it feels 

very inappropriate and I struggle with how to address that. ... I'm conscious 

of it aU the time that I a m  in a hospital room alone with a man. I am conscious 

of it when 1 am in a home alone with a man. 1 am conscious of it when 1 end 

up sitting at a board meeting next to a man ... just as 1 speak about it now, 1 

realize 1 am vigilant and it's there almost daily." (Interview Q, 19-20) 

Stren~th/Tenacity 

A number of the participants have had expenences in which they have 

discovered the strength of the autonomous person in themselves, despite 

conditions which would test that strength, and perhaps because of them. 

One participant experienced her internship in a faraway province as 

confirmation of a strength that hadn't been tested before. It "was being on 
my own totally and completely for the first time in my life and having no 

safety nets. ... I discovered an inner strength 1 didn't know 1 had, that 1 could 

do everything that 1 needed to do, that I could take care of myself, that I could 

have a home. And really, what that did was it taught me about my strength and 



the strength 1 needed for ministry. Being away from people helped me to see 

good things in myself as a minister, as a person, as an adult. It was one of the 

big adult first thiags 1 did." (Interview S, 14) 

Despite the inner strength one may feel and, in this case, the 

participant's experience of internship revealed, tenacity may be required 

when one encounters the hard reaiities of the congregation as an ordained 
minister. "... the challenge is not to be changed, and if 1 am upset or have one 

of those depressive days when 1 feel really lousy, the thing 1 corne back to is 

how 1 am being changed. ... the reality of what we face here (in the 

congregation) doesn't always match what we dream about when we are in 

school, and so we have to hold on to the dream of what is the realm of God, what 

is mission, what is rny ministry about - how 1 understand it to be in relation to 

my c d .  " (Ibid., 8) 

In a similar fashion, another participant speaks of the strength 

required to be authentic. "Sometimes 1 feel 1 can't be who 1 am because 1 am a 

minister. 1 am expected to be a certain way, and it doesn't aiways go with who 

1 feel 1 am, my authentic self. So sometimes there is a clash between those two 

and that is fnistrating when you want to be one thing and you are asked to be 

another." (Interview T, 2) 

Courage 

For one participant a number of fears fil1 the journey to autonorny at 

the present time, but fears which she is prepared to face. A very difficult 

relationship in her childhood remains unresolved to some degree in tems of 

how she deais with the anger of others, especially those who remind her of 

this famüy member. She is about to move to a new location where she knows 

the kinds of people she will encounter have the same vocation as this family 
member. "The potential for him to be lurking out there is greater. ... 1 am 

conscious that 1 may very weli be stepping into a greater 'danger' for myself. 

That as E open up to myself the possibility of being able to work more 

authenticaliy, more vulnerably, that in that mix as well there may weU be the 

challenge of having to deal wi th  some of these demons from my past. ... But 1 

am going to do it anyway because living safely is killing me." (Interview Q, 

18-19) 

Another participant who suffered abuse as a child speaks of her 

response in a hypothetical pastoral situation which would involve abuse of a 



child. "When you mention that little girl, what comes into my head is a dark 

room and so 1 don't mind going into that dark room because 1 have the tools to 

get out. ... 1 have a heck of a lot more guts than anyone told me 1 had growing 

up and 1 don? mind going in there. ... but 1 also want  to offer other people the 

opportunity to get out. ... It still comes down to, for me, being able to go into 

that dark room and having other things outside in the light that continue to 

feed me. " (Interview S, 2 1 ) 

Courage such as desaibed in the instances above is the manifestation of 

a growing personal autonomy in the participants. 

Authoritv 

One of the observations I have made in relation to authority as it is 

discussed in the interviews is how consistently the participants speak of 

authority in negative terms or how they have struggled with their ownership 

of authority. They also recount special strategies they have used to establish 

authority. 

"Authority is a difficult one for me. ... one of the things 1 experienced 

before 1 came into the process of studying for ministry was autocratic 

ministers which is something that absolutely terrified me. 1 saw how 

unproductive it was as far as just getting on wi th  people, let alone trying to be 

a spiritual guide and cornpanion for people." (Interview S, 10) 
Another participant defines authority as it relates to ministry. "1 define 

authority as someone who has power over you or over me, and an authority 

figure is somebody who will tell me what to do and 1 will just do it because 1 am 

not to question that person because of their knowledge, their position, their 

gender, their social status or whatever. But 1 dont think 1 like to see myself as 

that kind of a person in ministry. I don? think that because 1 am a minister 1 

know more than other people know, that 1 have more power than other people 

do. " (Interview T, 3) 

Another participant suggests another negative expression of authority 

which is the projection of others. "Generally speaking, you kind of get this 

pedestal, elevated status kuid of stuff. It is not helpful on a persona1 level and 

1 thuik people need to be challenged by making a gentle remark when 

someone says something silly like, 'Pray to the rain God so it won't rain". ... it 
keeps people in their infantile kindergarten stage of faith journey, number 



one, and number two, it creates unhealthy models for certainly what 1 

understand my role in leadership in the ministry is." (Interview Q, 5-6) 

Given these negative expressions of authority as it relates to ministry, it 

is not surprising that a number of the participants would also describe their 

struggles with authority. 

One participant seems to have a tendency to abdicate authority. "1 have 

great difficulty with the concept of authority where it relates to ministry. 1 

am becomulg very aware that a certain authority is expected of me and I don't 

want to give it. 1 wonder to what extent we can minister without authority; we 

can minister in the drawing out of people and the authenticating of their 

experience and helping them do that rather than imposing on them." 

(Interview R, 3) 

Another stmggle with authority picks up the theme of projection raised 

earlier. "It is a balance between what  other people give to the person in 
leadership, what the church understands and has invested in its leaders, what 

1 understand about that;, and then it gets ail clouded up with other peoples3 

projections as well. J t ' s  important to be aware that you don't know what 

other peoples' projections are of who a minister is supposed to be or what they 

understand to be church authority. So it is a place, still, of great stniggle for 

me." (Interview Q 4) 

Another participant modifies her understanding of authority as it 

applies to her. "In the day to day ruming of things I don? think 1 use 

authority, ministerial authority. If 1 even use that word, for me it packages 

the word authority better. It doesn't sound so nasty for me. It Wts up a more 

nurturing side of authority, but 1 still don? think 1 use it enough, 

... sometimes I'm afraid that in my attempts to not be autocratic and to not be too 

authoritative that 1 am more like a mirage. Sometimes I'm there and 

sometimes I'm not, and can people really get what they need authoritatively?" 

(Intewiew S, 10-1 1) 

Despite their misgivings about authority, al1 four participants have had 

experience in establishing it. 

"1 can perhaps take a bit more authority if 1 am working with one 

person and 1 am learning who they are, what they think, what  their life 

experience is. 1 have ail this background - 1 can give them some ideas of about 

where the direction is they might want to try, but that is only when it is a one 

person deal. If 1 am taiking to a group of people I would have terrible trouble 



giving them the word about what they should be doing. ... 1 don? think that 

even in my sermons 1 give them ail the answers. ... 1 give them possibilities 

and try to open them to their own working out of whatever it is. So 1 guess 1 

take my authoriw one hour at a tirne!" (Interview R, 3-4) 

Authority "cornes from the person, and if 1 have integrity as a minister, 

then 1 will also have a certain authority. I will be able to guide and lead 

without it having to be my way. ... 1 think that authority has a lot to do with 

trust and integrity. " (Interview T, 3) 

"Authority, 1 think, could be useful to guide people. 1 think that is the 

goal of what ministerial authoriw r e d y  is: being able to be clear for people, 

especially in pastoral care situations." (Interview S, 10) 

Authority is "a gift which 1 have, which works to my advantage when 1 

have things that 1 must get through, that 1 have that authority and it has been 

given to me by the church." (hterview Q, 4) 

This hesitant approach to authority seems to indicate experiences of its 

abuse which these participants have witnessed. Their hesitation connects 

readily with some of the insights of works in the review of literature. 

Sheryl Kleinman's study of the humanistic role of seminarians, Equals 

Before God, (1984), raises questions about authority for women which may 

have a particular bearing on Our study. The humanistic approach to ministry, 

so much a part of the socialization process at the seminary she studied, was in 
conflict with an authoritative role, often given to men, but not as readily to 

women. The humanistic approach denied women the authority needed to 

achieve professional authority. (Kleinman, 1984, 9 8) 

Celia Hahn's contention that it is very difficult for wornen to claim 

assertive authority, her third type of church leadership authority, is 

demonstrated by the resistance to authority encountered in the interviews. 

(Hahn, 1994,198) 

Lynn Rhodes addresses authority in her study of feminisrn in ministry. 

Like a number of the participants in this study, her participants are trying to 

find a non-dorninating way of exercising authority. (Rhodes, 1987, 27) 

The movement in which the participants are engaged, from self-worth 

toward autonomy, is one in which there is growth in valuing and knowing the 

self, evidence of concem for safety, celebration of strength and courage and 

an ambivalent acknowledgernent of authority while trying to refkame it. 



W e  turn now to the final movement of the study: ConfI ict  Toward 

Compassion/Empôthy. 



CHAPTER 7 

CONFLICT TOWARD COMPASSION/EMPATHY 



What is the impact of the integration of the experience of conflict and 

the movement toward compassion/empathy on the ministry student's learning 

about how to be a minister and on her practice of ministry? 

Underlying this set of topics is an assurnption of movement away from 

the conflict, abuse, chaos and dysfunction that all of the participants knew to 

one degree or another in their family homes, toward a facing of some of those 

conflicts, a new perspective on them and a healing resulting in increased 

compassion and/or empathy. Naturally, as in the other movements we traced, 

different people are at different places dong this continuum. They vary in 

their awareness of the effects of this conflict on thek lives and in their 

ministry. Some have had dramatic changes in their lives as a result of 

attending to these conflicts. Al1 seem to have reached a certain 

accommodation, even peace, about their earlier lives. The degree to which 

compassion and empathy are mentioned in reference to transformation of 

these experiences suggests an effect on ministry. 

As in the previous two chapters, the positive side of the movement, 

compassion/empathy is describe below the using constituent elements 

suggested by the participants. Within each of these elements the experience 

of individual participants serves to illustrate the movement which has taken 

place. We tum now to Confiicr Addressed, Depth of Relationship, Ministering 

to Others, Justice, and Sacrificial Love. 

Conflict Addressed 

Each of the participants has experienced some form of conflict in her 

life wnich she has recognized she needs to address in some way. 

One participant's family system lived with the control of a grandfather 

who was able to extend that control to a sense of disappointment in having a 

granddaughter instead of a grandson. His control, prior to her birth, caused 

the participant's parents to choose another church than the one her 

grandfather attended. (Journey of Faith R 2) At the time it appears that the 
family avoided this conflict or potential conflict rather than address it. 

However, elsewhere we read of this participant's embracing of inclusive 

language as an act of redeeming the gender rejection she had felt as a child. 

(Interview R, 14) 

Another participant recalls "the confusion of Our family relationships. 

My family was caught in many negative alliances. 1 became the caretaker of 



the family. 1 wanted to keep peace in the fami.ly and stop aii the anger, 

arguing, and pain. ... There were other problems and strange family dynarnics 

that I am still working through. " (Journey of Faith S, 3) 

She remembers that, although isolation was a major theme in her 

childhood, so was confLict - in her home, with her abuser, with a previous 

minister. In her candidacy process someone asked, " 'What are these 

experiences of conflict giving you?' ... That began to change for me how 1 

understood what it was 1 was getting into. Confict is so easy to happen and 

there are always two sides. Especialiy since I've been here, 1 can see the point 

of view of that previous minister in ways 1 couldn't before. My experiences 

constantly change things that I have seen or things 1 have beiïeved. Before I 

became an ordained minister I know 1 was very idealistic about what it would 

be like and how 1 would be. 1 can see how easy it is, when 1 do things in good 

faïth, that things can be so easily misinterpreted. That changes things for me. 

1 have a greater sense of forgiveness for that previous minister and a better 

perspective on how easily things get mixed up." (Interview S, 14-15) 

Conflict has existed in this participant's life. It is unclear just how 

directly she addressed some of it, but she has some reflection on the process of 

coming to empathize with a previous minister in a way she could not before. 

A third participant States that there was physicd and verbal abuse of 

her mother by her father in her family home and names that family as 

dysfunctional. (Journey of Faith T, 1) She reflects on the issue of conflict as it 

nose in the past. "1 wasn't taught how to deal with confiict because in my 

house conflict was either violent or silent, so anytime 1 would be close to any 

conflict situation, 1 would withdraw. 1 would just not be part of it because 1 

didn't have the skills to know how to do Us." (Interview T, 6) 

She comments on what she imagines to be the origin of her shyness. "1 

was and am still a fairly shy person, not as shy as 1 used to be, but 1 also know 

that the shyness probably came out of always avoiding conflict because if 1 

avoided conflict, 1 didn't have to stand up for myself. 1 would just withdraw 

from it and take the consequences of whatever came out of that. ... I was the 

oldest in the f d y ,  so 1 was supposed to be nice and kind and set an example 

for my younger siblings. 1 wasn't supposed to question, 1 wasn't supposed to 

get angry, you do as you are told ;end be a nice girl, and it took a lot to be a nice 

girl. Sometimes it worked, but it doesn't work in real Me." (Ibid., 10) 



She began to address the issues of conflict in her life when going 

through a divorce around the time of beginning ministry. "Because it 

(conflict) was right in my face, and because 1 have childrea, it was important 

to me that they not be caught in this whole thing, so somehow 1 wanted to 

make the choice of doing this in a good way, if there is a good way to do this. 

So 1 had to start looking at how to deal with conflict and it has been very 

helpful in my ministry. " (Ibid., 6) 

Addressing conBict involved considerable leaming for this participant. 

"1 had to leam how to express my self. 1 have had to learn to stand up for 

myself and Say, 'No, that is not right' or 'that is not acceptable; 1 don't agree 

with that' and know that's okay. That has been really hard because 1 was 

taught that 1 wasn't supposed to do that, so as a minister, if 1 don't at times 

stand up for myself when it is necessary, then everybody will just walk all 
over me and 1 wiU just be a doormat and be frustrated for the rest of my life." 

(Ibid., 10) 

She has made progress related to this issue. "When I came to the 

congregation there were conflicts, and it doesn't work to run away, so it led me 

to take a course on mediation. So it has become a whole different thing, and 

when there is conflict now, 1 am a whole lot less nervous now and 1 can deal 

with it in a different way." (Ibid., 6) 
Conflict avoidance played a significant role in another participant's 

personal M e  experience. Parental anger was the issue. The other parent 

avoided confrontation, understanding the appropriate role to be keeping ail -of 

the people happy all of the time. "Tension was the order of the day in our 

house, escape was the o d y  safety hatch. My brother buried hirnself in his 

chess and his mathematics and eventually 'fled' ... as soon as he graduated 

from university." (Joumey of Faith Q 3) 

Her parent's "anger permeated everything: silent supper hours where 

the only perrnissible sound was the six o'clock evening news, silent family 

vacation car trips where the only permissible sound was that of the tires on 

the pavement, silent school lunch preparation where even the sound of 

crinkling wax paper was not permitted." (Ibid., 5) The participant developed a 

number of strategies which included her own form of avoidance and defusing 

the conflict. (Interview Q, 16) 

In learning to face this conflict in her life, and more particularly its 

effects on her, she has been made "aware of the way in whîch 1 give to people 



things that aren't really theirs. ... When I'm in a situation where I'm 

conscious of some stuff that's making me feel I'm back in the presence of 

danger, 1 ask, What's the worst thing that's going to happen?' To be working 
on being a grown-up in those situations instead of a 10-year-old or whatever" 

is important. (Ibid., 1 6) 
A number of the works in the review of literature address the specific 

topic we have raised above. John Harris writes about the elements of the 

minister's character which are necessary for religious authenticity. Among 

them are the ability "to address a congregation on a controversial matter, to 

accept gracefully one's own persona1 limits and not be sucked into the 

drauiing cycle of saying yes to every human demand." (Harris, 1977, 171) 

Paulo Freire's concept of transformational leaming is applicable here. 

While the larger goal of this approach to learning is social change, self- 

awareness or conscientization has worked to liberate several of the 

participants from the effects of their siience. (Freire, 1985, a) 
Winston Gooden's concept of faith-work is closely aligned, as he writes 

of shaping one's life in accordance with the framework of meaning one has 

chosen. We hear of several of the participants reimaging self with the new 

choices and new investment he proposes as they address conffict in their lives. 

(Gooden in Stokes, 1982,87) 

Carol Gilligan writes that intimacy threatens male gender identity 

while separation threatens femde gender identiw. (Gilligan, 19 82, 8) Women 

are often seen as not effecting full separation and being mired in 

relationships. (Ibid., 15 5) We can see severai examples of resistance to 

separation in the women interviewed and, in some cases, a move away from 

the hannful aspects of relationship as they address confiict. 

In Women's Way of Knowing, Mary Field Belenky et ai. describe 

different knowledge perspectives which exist for women. The passive, 

subdued and subordinate state of siience is evident in the stories of several of 

the participants, as is the move to subjective knowledge, as they address 

conflict. (Belenky et al., 1986, 29 and 54) 

Murray Bowen's concept of triangles as a way of handling confiict in a 

f d y  system is evident in the story of at least one of the participants as is the 

family projection process in several of the others. (Kerr, 1981, 241-25 1) In 
addressing conflict, the participants are enabled to question where these 



concepts appear, see them more clearly, and watch for their repetition in 
their ministry settings. 

Depth of Relationship 

A prerequisite to the demonstration of compassion and/or empathy 

appears to be a depth of relationship that would enable the participants to see 

those with whom they are engaged in all the cornplexity such relationships 

can bring. An abuser is not just an abuser; he is a family member who has 

experienced rejection. A n  angry parent is not just an angry parent, but 

someone who felt huge responsibility toward the family and lived with great 

stress. 

One participant writes of her abuse. "While that is wrong and 1 despise 

it, 1 know that somewhere there's grace in there because 1 would never be as 

compassionate as 1 am because I've been 'over there'. And when people look 

at me now, they can't understand how 1 c m  Say that, but f knOw what it's like 

to be completely lonely." ( I n t e ~ e w  S, 13) 

She rnakes a more direct application to ministry. "1 think it has given 

me tools, strangely enough. It has given me tools of perspective and different 

ways of seeing and visualizing things. That cenainly helps me to be in the 

shoes of the people I'm m i n i s t e ~ g  to." (Ibid., 19-20) 

Another participant reflects on her experience of poverty. "1 know 

that when 1 am with people on welfare, or in a situation where it is hard to be, 

that 1 have a certain understanding about what that means, and when people 

are judgmental, I feel for those they judge. It is very much part of who 1 am 
and what 1 preach, that we are to care for those who are outcast, that we are to 

do justice." (interview T, 5) 

This participant seems to have learned how to deaï with those who are 

angry or disruptive in a creative way. "... instead of simply judging the 

person, 1 try to understand there are other things and how can 1 as a minister 

try to deal with it so we  get the least anger, hurt, whatever, possible and still 

be a group that can function. 1 try to use that now, if someone says this person 

did this or this person is behaving like that, then 1 can Say;, 'Weil, maybe 

there is something else.' People Say, 'Well, this person is really mad at the 

church.' 1 wiil Say, 'Weii, yes, but maybe there's something else.' We don? 

have to feel that we at the church have done something wrong. It  may be 

coming kom somewhere else." (Ibid., 13-14) 



Another participant picks up the theme of looking beyond the obvious 

and recalls how the Ihurch cornmunity welcomed her without judgement after 

a long absence. "And so I'm very conscious of that now, particularly for the 

stranger who knocks on the door. ... it's meeting those people and not judging 

them because they're not members of the church. But hearing their request 

as some kind of a cry." (Interview Q 10-1 1) 

The complex dimensions of these encounters are reminiscent of Craig 

Dykstra's approach to ministry practice in "Reconceiving Practice." H e  is 

critical of, among other things, the technological approach to ministry 

practice, that is, practice which is related to effects and outcomes. He says that 

people are involved in broader, more varied, and more complex dimensions of 

practice that we see in the move toward depth of relationship on the part of 

these participants. (Dykstra in Wheeler and Farley, 199 1, 5 1) 

Barton Lloyd reminds his readers of the necessity of developing 

sensitivity to others in ministry training and that preparation for multiple 

roles and a variety of conflict situations is essential. (Lloyd, 1969, 426) The 

participants have surely encountered these things in ministry and seem to be 

finding their way toward equipping themselves. 

Gary Harbaugh et al. describe the ill prepared for ministry in Beyond 

the Boundary. The major reason for dergy termination has to do with the lack 

of ability to interact effectively with people. interpersonal competence which 

includes more effective conflict management and a clearer concept of the 

pastoral role is needed. (Harbaugh et al., 1986, 55) The participants appear to 

recognize this issue and are learning to address it through what we have 

called depth of relationship. 

Ministerin~ to Others 

Some early experiences for two of the participants demonstrate their 

capacity for compassion through ministering to others. 

"It was at (boarding school) that 1 began to work with and support those 

students who were having difficulties with other students and with teachers. 

Many had corne to the school out of difficult family situations. They needed the 

love and support of staff and of other pupils. This was, 1 suppose, a beginning 

for my work of advocacy." (Journey of Fait .  R, 7) 

Another had an important experience with the elderly. "While 

studying, I also worked in a home for old people. This was a wonderful and 



very learning experience. 1 saw a lot of suffering, loneriness, despair and 

anger, but dso love, joy and kindness. 1 have often felt that 1 was God's 

instrument in working with these people, and it has certainly also been a gift 

from God to me. God taught me how to see the beautifid in what appears to be 

ugly. (distorted bodies, disfigured faces, etc.) 1 never really spoke about my 

faith; 1 think that 1 showed it. " (Joumey of Faith T, 9) 

All four participants, in the context of responding to a question about 

their experience as women, comment on the special comection they feel they 

have with parishioners to whom they are ministering. 

Oneparticipant compares herself to her male colleagues in the region. 

"1 think that generally men tend not to get into as deep conversations with 

people. ... The connections we (as women) make with people are so very 

important and we don't have to feel we need to be the know aU and be d, the 

authority on everything. We can be in relationship and this can be an 

important part of our being with people." (Interview R, 19-20) 

The remaining participants comment on the unique relationship female 
parishioners feel they may have with their minister. "Someone said to me one 

day that she really liked having a woman minister because she said 'they are 

easier to talk to' or she felt she could more easily tdk to a woman minister, and 

1 think that is true of a lot of women." (Interview T, 14) 

Sometimes, "women hug me and Say '1 am so glad you are a woman' or '1 

could never Say this. There have been ministers here forever and you are the 

e s t  woman 1 have ever seen in this capacity. I have never told anyone this.' 

For me this is profound, amazing." (Interview S, 23) 

"My experience has been that whether it is me personaily or me as a 

woman in ministry that suggests the potential for people for safety in their 

own vulnerability, it is there. They Say "I've never said this to any minister 

before' and E know that a l l  my predecessors have been men." (Interview Q, 

21) 
1s a new mode1 appearing because of the presence of women in 

ministry? 1s the potential empathy of femaie pastors toward female 

parishioners because of common gender enough to cause a transformation of 

power in relation to ministry? Elisabeth Schüssler Fiorenza offers the name of 

discipleship of equals for how she understands ministry. (Schüssler Fiorenza 

in Browning, Evison and Polk, 1989, 2) It may be that these participants and 

those to whom they minister are enacting this discipleship of equals. 



Justice 

As a form of compassion, attending to justice is very important. Two of 

the participants speak of their justice commitments. 

One participant names the importance of the concept of mission in her 

life as having its genesis in the missionary work her aunt and uncle did. "I 

come from a line of people for whom mission and things outside ourselves are 

important, We have enough. W e  don't have to get any more. So we can give it 

away." (Interview I l )  

The other participant recalls the origin of her conunitment to justice. 

"1 found that often 1 was friends with people that were not like everybody else. 

1 found rnyself working in a home for the elderly, people that are sort of alone 
in society. 1 do it in my ministry; in mlnistry justice is very important and 

with my children too it is something that is important. 1 want my kids to have 

a social conscience. They don't need to know everything at their age, but 1 

want them to be aware that there is a different worid out there." (Interview T, 

6-7) 

This recalis the work of the Mud Flower Collective who speak of the 
fkndamental goal of theological education as the doing of justice. (Mud Flower 

Collective, 1985, 141) Like the Mud Flower Collective, Rebecca Chopp identifies 

prophetic feminism or prophetic transformism as one way of understanding 
what ferninisrn has brought and can bring to theological education. It is 

necessary to reorder theological education so it becomes a practice of freedom 

where persons are formed and empowered. (Chopp in Wheeler and Farley, 

1991, 86) 

Sacrificial Love 

The final element which contributes to compassion and empathy is 

sacrificial love, a love which is costly, but freely given. When the 

participants have seen this love, they have recognized it as powerful and 

faithful and something they would want to emulate. 

One participant registered a connection in the interview between her 

mother's sacrifice and love. In her family "we don't Say 1 love you a lot. Those 

were not things that we did, but 1 think that her presence was the sign of love, 

and my mother sacrificed for us. She would not get new clothes so that we 

could do something or other, and again, it is just today that I realize that that is 

love." (Interview T, 7) 



Another participant r e c d s  her mother's "above and beyond acts of 

loving consideration that were perhaps cosdy. ... There was never a lot of 

money, so whatever the gifts were, they came from the heart. They were 

always created at personal cost. ... There's something here about a love that 

gives of itself. ... 1 was a persoa who was loved." (Interview Q 12-13) She 

makes connections to wanting as a person in minisny to do what she does "in a 

way in which folks WU know they are reaiiy loved." (Ibid., 13 ) 

This enacting of sacrificial love strikes a resonant chord with an 

important study, now twenty-five years old. The Readiness for Mùustry study 

reviewed the most important attributes of ministers as named by lay people. 

The first was "service without regard for acclaim." (Readiness for Ministry, 

Vol.1, 1975, 6)  Many years later, Dennis Campbeil writes about the need of 

theological education and those who participate in it to understand the 

importance of obedience and service to the church. He believes that ministry 

needs to guard against being corrupted with self-service. (Campbell in 

Neuhaus, 1992,9) 

This chapter concludes our descriptions of the three rnovements 

discovered in the interviews and Journey of Faith papers of this study. A 

summary and some thoughts about further directions for study are next. 



CHAPTER 8 

SUMMARY AND FUTURE DIRECTIONS 



How does the integration of persona1 life experience impact on the 

ministry student's learning about how to be a mllzister and on her practice of 

ministry? 

This inquiry began with a concern that, in the preparation of persons 

for ordained ministry, theological schools and judicatories pay too Iittle 

attention to how one's persona1 life experience affects who one wiil become as 

a minister and how one will practice rninistry. 

Next, there was a description of the context in which the inquiry takes 

place. From this description we have a clearer picture of the formation each 

of the participants in the study has undergone and of the issues which are 

significant in theological education today. Arnong those issues described, as 

they are found in UTC's context, were the variety of views about the purpose of 

theological education, the theory-practice dichotomy, and the presence of new 

voices in theological education, 

The Review of Literature entered more deeply into these and other areas 

of contemporary theological education, examining them from a number of 

perspectives proposed by a number of authors. It concentrated on a select 

group of resources related to issues of personhood in theological education. It 

examined the practice of ministry using selected topical area. The review of 

literature continued this exploration by looking at some insights from adult 

learning theory, developmental psychology, self-psychology, and f m i l y  

systems theory. 

Out of the Review of Literamre, themes for exploration emerged. These 

formed the beginning stages of what would eventually become a questionnaire 

used for in-depth interviews with each of the four participants in the study. 

The transcripts of those interviews and the participants' Journey of Faith 

papers, written after their first year in theological education, formed the data 

gathered for the inquiry. 

The analysis of the data eventually produced three movements present 

to one degree or another in the personal life experience of each participant. 

The themes of Alienation toward Community, Low Self-Worth toward 

Autonomy, and Conflict toward Compassion/Empathy describe much of the 

personal life experience of each participant as she reflected on it after 

theologicâl studies and in ordained ministry for a number of years. 

The research question which began this inquiry was: How does the 

integration of persona1 life experience impact on the ministry student's 



learning about how to be a minister and on her rninistry? The response is 

contained in the above-mentioned movements. The impact of acknowledging, 

owning, and attending to certain persona1 life experiences, that is, integrating 

them into one's Me, has the tendency to move one from alienation toward 

community, from low self-worth toward autonomy, and from conflict toward 

compassion/empathy. 

Alienation Toward Cornmunitv 

The dramatic experience of abuse, shunnïng, and deep loneliness 

became transformed for one participant into a cornmitment to fostering a 

feeling of community in the church and to being present to those who are 

isolated. 

Another participant experienced j udgement related to her class status as 

a child. Painful though that was, she now expresses gratitude for the way in  

which this experience taught her about caring for the outcast and the doing of 

justice. She has shared some of her story in a sermon in which she believes 

she was able to speak authentically. 

A third participant was rejected by a grandfather who had wanted a 

grandson. The silence from her own parents on this issue is profound. It may 

be that this same rejection was a contributing factor tc her own sig-cant 

Ieaming as a parent in which she wanted her children to be and behave in 
certain ways, then learned to accept them in their own uniqueness. She 
acknowledges that the community of the f d y  has been an excellent testing 

ground for the acceptance of persons she tries to practice in her rninistry. 

A father's anger in the family home plagued the final participant, and 

she acknowledges that anger was a contributing factor to her rejection of 

Father God and her patriarchal religious heritage. She returned to her roots 

through the birth of a daughter and the death of her mother, to find that the 

comrnunity of faith represented many of the qualities she had experienced 

from her mother. People who didn't judge her and gave her what she needed 

welcomed her into the fellowship of the church. When people corne to her as a 

rninister, in crisis or in exploration, she is able to avoid judging them because 

they dont belong, but hears their requests as some kind of cry, mirroring her 

own experience. 

Whether building community in the church or strengthening it 

through greater openness, acceptance, and love, these participants have 



known alienation through rejection and abuse. They appear determined that 

the people with whom they minister wïli benefit from the sn-uggles they have 

experienced and that restored communiw will be one important hallmark of 

their ministry. 

Low Self-Worth Toward Autonomv 

In some sense, the movement toward autonomy is simply the journey of 

life which takes us al1 from the dependence of childhood to the independence 

and interdependence of adulthood. But each story has its own unique 

dynâmics and st-suggles. 

One participant experienced enmeshment with he r  mother, 

overprotection from a world which was shunning her. While few others 

around her expressed her value and some engaged in devaluing her, she 

managed to retain her mother's clear and positive message: You are precious. 

In her ministry this same valuing of persons is important. Even more 

important, it seems, is maintahing a struggle not to be changed, engulfed, 

andlor enmeshed by a congregation whkh would stop far short of enacting a 

vision of God's realm. 

Another participant stresses the need to know who one is, with alI  one's 

strengths, weaknesses and preferences. Having the courage to be that person 

is important as weU. Judged by others to be less worthy, she is now wanting to 

be true to the person she has become, without apology. She has transferred 

this knowing of self into a strategy for those who bring complementary gifts 

to the community of faith. 

The participant who never felt good enough as a girl has recognized 

how this script has made her someone who has found her worth in doing, so 

much so that maay important relationships ended when common activities 

ceased. She asks herself if she has found a vocation in which irequent 

departures will legitimize this reticence to develop relationships. At the same 

time, she has channeled whatever hurt she feels about not being wanted by 

her grandfather into an energetic approach to inclusive language in liturgy 

and musings about the unique qualities women bring to ministry. 

The fourth participant credits her mother with wanting her to be 

equipped for life, to be independent, and able to stand on her own. She sees 

the vaiue in this kind of promotion of autonomy and subscribes to it herself in 

the context of her own muiistry. At the same tirne, she recognizes that she has 



not yet learned all there is to know about autonomy. She fears some aspects of 

the new ministry she is about to enter, but is prepared to Live the challenge 

because, as she says, "living safely is killing me." 

AU of the participants have a great deal to Say about authority, mostly 

having to do with negative experiences of it or their abdication of it. They 

speak tentatively of smategies they have used to reconstruct authority in a 
way that is acceptable to them. 

Low self-worth is a theme common to ali of the participants. They 
appear to understand its genesis in their iives and are in the process of 

growing toward autonomy. They want the same for the persons they are 

helping to grow in faith. 

Confiict Toward Comvassion/Empathy 

We have described a collection of uneasy famiiy of origin situations 

through the noun coxiflict. In reality, it has tended to be the avoidance of 

conflict which is the starting-point for Our last movement. How each of the 

participants has learned to face this issue in her Life and to grow toward 

compassion and empathy in niinistry is very important. 

One participant was embroiled in a confusing set of negative alliances 

in her family. She experienced abuse by a family member. She acknowledges 

the horror of these experiences, but appears to feel she has received the gift 
of perspective and of compassion toward others who suffer in a similar way. 

She recognized recently how some of the experiences she had in chiidhood 

have prepared her to address the unspeakable in the lives of others with 

courage. She realized how having responsibiiity for mediating numerous 

competing agendas within a congregation makes clear and decisive action on 

the part of the minister a much more diEcult skili than one could imagine 

from the outside. 

Another participant who had experienced her parents' divorce as a 

very difficult time of her life, was herself divorced recentïy. Her love for her 
children pushed her to address the conflicts around her divorce so that it was a 

very different experience than the one she had as a child. Having found her 

voice in that type of conflict, she felt encouraged to do mediation training and 

has raised old conflicts in her congregation to a place where they c m  be seen, 

and perhaps even resolved. 



A third participant has developed a mission and justice orientation in 

her ministry. It grows out of values which were present in her family of 

origin, but it also appears to address some of the unspoken conflict which 

existed in her family of origin as weil. She is also able to acknowledge the 

justice which is due her and which was not necessarily present for her as a 

child. 

The last participant sees whatever empathy and compassion she has 

developed as flowing directly from the example her mother set for her ui their 

family home. The loss of her mother was a crisis of huge proportions, but also 

an opportunity to seek out spirituai resources she needed for new growth. Her 

developing empathy is most poignant when she looks back at the experience 

of her father's anger when she was growing up and is able to recognize some 

of the stresses which may have pushed him to such a place of anger. She is 

honest about the further growth she needs in this area, but knows that she 

wil l  not settle for the way things have been. 

Conflict and its avoidance have been present in the lives of these 

women from their earliest years. In cautious, careful steps, they are leamhg 

to face that conflict and to draw from that activity new perspectives, new 

strength and a greater capacity to love those whose iives are their sacred trust. 

This study began with naming some theological categories which were 

pertinent to the topic under review: Personhood, Ministry, and Ecclesiology. 

With the completion of the research, there is an unexpected return to these 

same categories via the movements descnbed in the three preceding chapters. 

Alienation toward Comrnuni~ belongs with the ecclesia. It is the cali of 

Jesus to the Church to lead people out of their loneliness, abandonment, and 

rejection into the companionship of community. 

Low SeWorth toward Autonomy is a work of grace to enhance the 

Personhood of the child of God. It is Cod's intention in creation that 

everything created is good and worthy. 

Conflict toward Compassion/Empathy is a movernent of Ministry, the 

healing, reconciling work of those who joui in the ministry of Jesus Christ 

and who have discovered the transformative power of love. 



FUTURE DIRECTIONS 

The course of this research has raised a number of supplernentary 

questions as possibilities for füture inquiry. 

1 would like to pursue the issue of authority in mùiistry which these 

women present in such an unexpected and controversial way. Their almost 

unanimous recounting of negative images of clergy authority, their own 

abdication or radical deconstruction of authority for themselves, and their 

strategies, which appear to be reconstructions of ministerial authority 

warrant  further research. 

The appearance of this reaction to the theme of authority in mlinistry 

by the participants raised the question of gender in ministry for me. Mrhile 

this has been a preoccupying therne personally for as long as 1 have been a 
minister, 1 had not set out to look specifically at gender in ministry in this 

study. 1 did include at least one question which asked the participants to 

reflect on their experience as women in ministry, but it was not meant to be a 

major area of inquiry. What the response to the question about authority in 
ministry has done for me is to rnake me ask what other questions related to 

gender are embedded in other aspects of ministry. As a theological educator 1 

am also concerned that Our curriculum address issues such as this in order to 

support the unique position of women in rninistry. 

If personal Life experience of the women who were participants in this 

study can be generalized at ail, it is possible to Say that there is experience of 

alienation, low self-worth, and conflict among women in ministry that could 

or should be attended to in the course of their preparation for ministry. 

In many ways this particular research project was intended to take a 

closer look at theological education for ministry than it appears to have done. 

There are a number of reasons for that. 1 determined that my participants 

needed to be persons who had aiready completed a program in which 1 was 

involved in their evaluation. By the time they were interviewed, the 

participants had all experienced at least several years in ordained ministry, 

and the events of the local congregation and their continuing formation in 

ministry had at Ieast as much salience as did their experience in the 

theological college. Another research project could look more closely at the 



integration of persona1 Life experience that happens in a theological college 

cumculum. 

As it stands, there are directions which emerge from this study which 

suggest that the theory-practice dichotomy in theological education is still 

strongly present despite efforts to bridge this gap. In the context in which the 

participants have done their studies, this is certainly the case. The curriculum 

is fragmentary and privileges the acquisition of knowledge over the 

development of skills and especially, the integration of personal qualities and 

expenence with ministry preparation. 

Among the participants in this study there is ample evidence that much 

of their life experience is foundational for the priorities they set in roinistry 

and the way in which they carry out that ministry. A future study could 

explore more directly how these priorities and practices in ministry are 

grounded theologically in the lives of the participants. The cumculum for 

ministry preparation could be changed to inciude more theological reflection 

on the persona1 experience of the students. 

The participants seem to have been helped in their integration of 

personal life experience with learning about how to be a minister and how to 

practice ministry by a variety of resources. Clinical Pastoral Education, 

therapy, work with peers in the theological college, internships, and field 

placements are important aspects of ministry preparation for the kind of 

integration the participants have experienced thus far. 

CIinical Pastoral Education is not therapy but it is therapeutic. This 

program is designed to teach the student to minister to the sick, the suffering, 

the troubled, the dying, and their families, in an effective, supportive, and 

professional manner. This practice, dong with the group work and teaching 

sessions which are a part of CPE, help the student get in touch with the painful 

issues in their lives. These are issues that, untended, can produce defense 

mechanisms so strong that they hinder learning and also hinder pastoring. 

Some judicatories require CPE for ordination; many more recommend it. It 

appears to have been a life-changing experience for the two participants in 

this study who completed programs. 

As we continue to receive students at Our theological college who are 

beginning at  least a second career, there is increasing pressure to discover 

ways to use and value the life experience they have had before their arrival. 1 

believe we have only begun to understand the possibilities which exïst in 



these mature students for more effective ministry. Increased use of prior 

learning assessrnent instruments will help theological educators determine 

what integrated life experience means in the lives of these persons. 

As a field educator with great interest in promoting the integration of 

iife experience with ministry studies, 1 leamed that the type of discussion 

which occurred in the interviews was interesting and helpful to all the 

participants. They were eager to have the conversation we had and regarded 

it as "a check-up" or review after departure from their studies. The interview 

itself was a tool of integration and one that could be used by theological college 

staff as a continuhg education expenence for its recent graduates. 

1 am aware that 1 learned about some of the persona1 experiences of the 

participants at a greater depth than 1 had when they had been my students. 

This arose, în  part, because of the direct questioning of the interview process, 

but also because 1 was no longer in an evaluative relationship with them. As 

open as the staff of Our college are and try to be, there is no way to remove the 

obstacle of evaluation which is one of Our important roles with students when 

they are in our ministry preparation program. It creates distance to some 
degree. It is for this reason that we often support students in seeking a 

therapist who wiU provide the privacy needed to work on personal issues 

without fear of repercussion on their studies. We could benefit also by 

encouraging, even instituting provision for spiritual direction with our 

students. In that context there would be another place for students to speak- of 

themselves and their experience of God in their lives, thereby bringing to 

consciousness the issues in their iives which impact on being a minister and 

their practice of rninistry. 

In my own practice of ministry, 1 have at least two new resolutions for 

my work which arise because of this research. One is a resolution to try to 

find additional places in Our In-Ministry Year curriculum as opportunities to 

have Our students do theological reflection on their expenence. This happens 

already, but needs to be a more regdar occurrence. The other resolution is 

that 1, as a staff person exposed to students who will very soon be involved in 

the practice of ministry need to watch more closely what is happening for 

them and to address more pastoral issues which appear to be present in their 

lives more cleariy and more quickly. 
There was much in this study to a f f m  the approach taken by our 

particular institution in ministry preparation and in our denomination's 



candidacy and internship programs. I t  was clear that a number of the 

insights into who these women are as individuals, and into how they practise 

ministry out of that, have come to them through studies, field education, and 

conversations with peers and/or mentors. Further research into the means by 

which these insights have come would be worthwhile. 

Several of the participants make reference to the Integrative Paper, a 

paper written over the course of the course of ministry studies at Our coliege. 

The Journey of Faith, the frrst part of that paper which is an oral presentation 

in a class during the ministry student's k s t  year of studies. Then the paper is 

written. The participants who mention thïs Integrative Paper speak of their 

resistance to wrîting it, but in retrospect, now see its value for helping them to 

look at themselves as persons entering ministry. I t  is a resource that is very 

valuable in bringing the person of the student front and centre in a process of 

study, especially during the first two years, that would tend to move the 

student away from experience. 

There is an opportunity to make greater use of this Integrative Paper 

throughout the course of theological studies. For example, dong with oral 

presentations of one's journey of faith in the first year of the ministry 

preparation program, the class would benefit from examining the work of 

some developmental theorists. James Fowler, in Becoming Adult,  Becoming 

Christian , provides a review of Erikson, Gilligan, Kohlberg, and Levinson and 

relates their work to the Christian journey. This would be an excellent 

resource for a class engaged in these explorations in their own lives. It would 

be an effective way to integrate theory related to the precise activiw they 

were undertaking. Opportunities to build theory such as this must not be 

overlooked. 

My research affirms the importance of developing other ways of 

ensuring that appropriate attention is given to the personhood of the ministry 

candidate. 

My experience as a researcher has been a rich one, plagued by great 

frustration as 1 encountered obstacles which threatened to discourage me, and 

buoyed up, largely by the great trust placed in me by the participants in this 

study. 

E 1 were to undertake this same research experience again, 1 would try 

to gain greater clarity about the research methodology 1 was using at a much 

earlier stage. 1 would hope to be able to plan the steps in the research more 



realistically, understanding the time frame that would be necessary to 

complete such a study. 

1 have been changed by my experience in this research. With the 

reading and reflecting that had to be done even before the qualitative study, 1 

feel that 1 am much more knowledgeable about the theory bases which exist 

for the work 1 do day by day. 1 see myself as a much more serious practitioner 

of ministry. The interview process and data analysis have helped me gain 
insights into rny own teaching and caring for students. 1 a m  much more adept 

at fonnulating questions which are precise and at suialysing documents and 

conversations. 1 am much more interested in looking at the large picture for 

anaiysis than 1 once was, although 1 believe I will always tend to act out of my 

preference to be a participant in the smaiier scenarios. 

FinaUy, my own experience as an interviewer was a rich one as each of 

the participants, in the course of responding to my questions, seemed to have 

dramatic moments of greater consolidation of their current practice of 

ministry with life events which had taught them how to be in m u i i s t r y .  It was 

holy ground. 





CONSENT FORM 

1 agree to participate in a research project, conducted by Jean Barkley 
on the integration of persona1 M e  experience with learning about how to be a 
minister. 

1 understand that this will involve a personal, audiotaped interview to 
be conducted by Jean Barkley at my convenience during the first two weeks of 
March 1999. 

1 give permission to Jean Barkley to use the following document 1 have 
written during my Master of Divinity studies: 

Journey of Faith - Part 1 of the Integrative Paper 

1 understand that in any oral or written presentation made as a result 
of this study anonyrnity of the participants is assured and there will be no 
quotation with attribution. 

Name: 

Signature: 

Date: 
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Appendix 2 

INTERVIEW QUESTIONS 

RESEARCH QUESTION 

How does the integration of personal life experience impact on the 
ministry student's learning about how to be a minister and on his 
or  her practice of ministry? 

INTERVIEW 

What, for you, is the purpose of theological education? 

How do you understand the differences among: 
a) theory for ministry 
b) being a minister I 

c) practice of ministry 

How do you understand the concept of authenticity as it relates to ministry? 

How do you understand the concept of authority as it relates to ministry? 

Tell me about self-knowledge and its importance in your understanding of who 
you are as a minister and how it impacts your practice of ministry. 

Can you tell me about what you consider to be the most formative learning 
experience of your life and how it has transforrned you and informed your 
practice of ministry? 

How has experience shaped your sense of values and your sense of what is 
meaningful to you in terms of ministry? 

Tell me about the most significant and nurturîng love relationship in your 
earliest mernories. How does it impact on your understanding of yourseif as a 
minister and your practice of rninistry? 

In terms of your Journey of Faith section of the Integrative Paper written 
during your M. Div. studies : 

1) What is the most formative family of origin issue you felt you had to come to 
grips with in your preparation for ministry? 
Explain how you did andlor did not come to grips with it. 
What impact has this had on your leaming how to be a minister and your 
practice of ministry? 

2) How does being a womadman impact your learning about how to be a 
minister and your practice of ministry? 

C a  you tell me how the process of answering these questions has been 
helpful or not helpful in leaming how to be a minister and in your practice of 
ministry? 
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Appendix 3 

INTERVIEW QUESTIONS 

RESEARCH QUESTION 

How does the integration of persona1 life experience impact on the 
ministry student's learning about how to be a minister and on his 
or her practice of ministry ? 

INTERVIEW 

1. What, for you, is the purpose of theological education ? 

II. How do you understand the differences among: 
a) theory for rninistry 
b) being a minister 
c) practice of rninistry 

III. How do you understand the concept of authenticity as it relates to 
ministry? 

IV. How do you understand the concept of authority as it relates to ministry ? 

V. Teil me about self-knowledge and its importance in your understanding of 
who you are as a minister and how it impacts your practice of rninistry. 

VI. Can you tell me about what you consider to be the most formative leaming 
experience of your life and how it has transformed you and informed your 
practice of ministry ? 

WI. How has experience shaped your sense of values and your sense of what is 
meaningful to you in terms of ministry ? 

Vm. Tell me about the most significant and nurturing love relationship in 
your earliest mernories. How does it impact on your understanding of yourself 
as a minister and your practice of ministry ? 

In terms of your Journey of Faith section of the Integrative Paper written 
during your M. Div. studies : 

IX. What is the most formative family of ongin issue you felt you had to corne 
to grips with in your preparation for ministry ? 
Explain how you did and/or did not corne to grips with it. 
What impact has this had on your learning how to be a minister and your 
practice of minisuy ? 

X. How does being a woman/man impact your leaming about how to be a 
minister and your practice of m i n i s t r y  ? 

XI. Do you have any other things to add before we go to the last questions? 
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XII. Can you tell me how the process of answering these questions has been 
helpful or not helpful in learning how to be a minister and in your practice of 
rninistry ? 

XIII. How does the integration of personal life experience impact on the 
rninistry student's learning about how to be a minister and on her practice of 
ministry 7 
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THEMES FROM INTERVIEW QmSTIONS 

A. Become a Minister 
B. Leam about God in my Life 
C. Related to C d  Q 

II. CONNECTIONS AMONG THEORY-BEINGPRACTICE 

A. Theory for Ministry I 

B. Practice of Ministry 
C. hpolctance of Peers in 

Theological Education 
D. Interconnected 
E Set Apart as Minister 

III. AUTHENTTCITY AND MINlSTRY 

A. Holding ont0 Vision of Muristry 
B. Importance of Knowing Who 

You Are 
C. Clash of Self and Others' Ekpectations 
D. Definition 
E. Authenticity as Spiritual Exercise Q 

IV. AUTHORITY AND MINISTRY 

A. Negative Expressions of Authoriy Q 
B. Stmggles with Authority Q 
C. Estabfishing Authority Q 

V. SELF-KNOWLEDGE AND MINlSTRY 

A. Connected to Self-Care Q 
B. Ongoingness of Self-Knowledge Q 
C. Results in Perspective/Boundarïes Q 
D. DonJt Do Analysis of Self 
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VI. MOST FORMATIVE LEARNTNG EXPERIENCE 
Experience 

A. Feeling Different 
B. Abuse by Family Member 
C. Intemship/No Safety Nets 
D. Parents' Divorce 
E Confict 
F. Parenthood 
G. Mother's Death 

Transformation 
A. Building Cornmunity 
B. Grace/Developing Compassion 
C. Discovered Inner Strength 
D. Developed Empathy for Those 

Judged 
E Concern for my Children 
F. Loving/Accepting People 
G. Begin Identifying my Spirituai 

Life 

Impact on Ministrv 
Cornmitment to be with Lonely, 

Vulnerable People 
Increased compassion/ 

understanding 
StrengtWAutonomy 
Preaching: Careful How We Judge 
Working on Congregational Conflicts 
Acceptance of People R 
Compassion for the Stranger Q 

H. 1x0-rnoration of People with 
their Gifts Q 

Joumev of Faith Pavers 

Struggle for Autonomy 
Responsibility in Family 
Communion/Community 
Trust God in New Experience 
Change in image of God 
Hypocrisy 
Encountering Diversity 
New Conception of God 
Faith Qpestions 
Autonorny 
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VIL EXPERIENCE SHAPING VALUES 

A. Isolation 
B. Conflict 
C. Authority 
D. Justice 
E Control by Grandpa 
F. Community and Connection Q 

Journev of Faith Paners 
Family TensiodFaith Resource 
Leaming to Value Self and Gifts 

for Ministry 
Modified Negative Image of Men 
Modified Negative Image of Family 
Growth in Theological Understanding 
Ministering to Others 
Growth in Faith Consciousness Q 
Issues of Self-Worth Q 
Gifts for Ministry Q 

VIII. LOVE RELATIONSHIP 

Relationshi~ 
Mother 
Father 

Oualities of Morher 
Presence 
Valued Me 
Sacrificial Love 
Nurture 
Hospitality 
Wanted My Independence 
Using Gifts One is Given 

Impact on Ministrv 
Present to Congregation Q 
Love for People Q 
Ministry as Giving and Receiving 
Value of Persons 



Appendix 4 
Table 1-Page 4 

K. FAMILY OF ORIGIN ISSUE 

Issue - 
A. Loss of Identity 
B. Conflict 
C. Inadequacy re: Gender 
D. Parent's Anger 

Cominn/Not Cominsz to Grips 
Reading 
Therapy 
Clinical Pastoral Education 
Inclusive Language 
Awareness of Projections 

Constant Vigilance 
Ongoing Issue of Self-Confidence 
Hone appropriate emotional response 

Impact on Ministrv 
A. Gained Perspective/Empathy 
B. Courage to Address Similar Issues 
C. Authority Related to Experience 
D. Desire for Balance as a Person 
E Look for Deeper Explanations 
F. Comection to Earlier Pattern of 

Relations hip 
G. Fear of Danger in New Things 
H. Going Anyway - Courage 

Journev of Faith Papers 
Abusive Home Environment/Violent 
Family Caught in Negative Alliances 
Negative Self-Image 
Affected Faith 
Dysfunctional Family 
Rigid Faith - Mother 
Isolation Because of Poverty 
Befriended a Social Outcast 
Decisions Made by Others 
Inadequacy as a Girl 
Tension in Family/Conflict Avoidânce 
Rejection of Religious Heritage Q 
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X BEING A WOMAN 

A. Woman in Ministry/Not an Asset Q 
B. Inequaiity with Men Q 
C. Ministering to Women Q 
D. Safety Q 
E Woman Not the Issue 
F. Unique Qyalities of Women Q R 

Journev of Faith Papers 
Not Expected in M y  Family 
Grandpa Wanted Grandsons 

Importance of Tools to Minister S 
Always New Things to Learn T 
Social Work and Motherhood/Good 

Ministry Preparation R 

XII. INTERVIEW PROCBS 

Foiiow-Up to Theological Education S T 
Good to Talk More TheoreticaUy R 
Surprise at How Much Unearthed Q 

XIII. IMPACT OF PERSONAL L.IFE EXPERIENCE ON MINISTRY 

A. Illuminates Ministry 
B. Basis of Integrity and Authenticity 
C. Helps to Withstand Criticism 
D. Theological Base 
E Right at the Heart of It Q 
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THEMES FROM INTERVIEW QUESTIONS 
WITH CODING 

A. Become a Muiister 
B. Leam about God in my L.ife 
C. Related to C d  

II. CONNECTIONS AMONG THEORY-BEJ3IGPRACTICE 

A. Theory for Ministry 
B. Practice of Ministry 

Comrnunity C. importance of Peers in 
Theological Education 

D. Interconnected 
Cornmunity E Set Apart as Minister 

III. AUTHENTICITY AND MINISTRY 

Autonomy A. Holding onto Vision of Ministry 
Autonomy B. Importance of howing Who 

You Are 
Autonomy C. Clash of Self and Others' Expectations 

D. Definition R 
Faith E. Authenticity as Spiritual Exercise Q 

IV. AUTHORïïY AND MINISTRY 

Authority A. Negative Expressions of Authority Q S T 
Authority B. Struggles with Authority (2 R S 
Authority C. Establishing Authority Q R S T 

V. SELF-KNOWLEDGE AND MINISTRY 

Autonomy A. Connected to SegCare Q 
B. Ongoingness of Self-Knowledge Q 

Autonomy C. Results in Perspective/Boundaries Q 
D. Don't Do Andysis of Self 
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VI. MO= FORMATIVE LEARNING EXPERIENCE 
Experience 

Alienation A. Feeling Different 
Alienation B. Abuse by Famiiy Member 
~ u t o n o m y  C. Internship/No Safety Nets 
Conflict  D. Parents' Divorce 
ConFLict E Conflict 
Community F. Parenthood 
Alienation/ G. Mother's Death 
Community 

Transformation 
Community A. Building Community 
Compasion B. Grace/Developing Compassion 
Autonomy C. Discovered b e r  Strength 
Empathy D. Developed Empathy for Those 

Judged 
Compassion E Concern for my Children 
Community F. Loving/Accepting People R 
Autonomy G. Begin Identifying rny Spiritual 

Lif e Q 

Impact on Minisw 
Community A. Cornmitment to be with Lonely, 

Vulnerable People 
Compassion B. Increased compassion/ 

understanding 
Autonomy C. StrengWAutonomy 
Community D. Preaching: Careful How We Judge 
Conflict  E. Working on Congregational Confiicts 
Community F. Acceptance of People R 
Compassion G. Compassion for the Stranger Q 
Community H. Incorporation of People with 

their Gifts Q 

Journey of Faith Pa~ers  

Autonomy 
Autonomy 
Community 
Faith 
Faith 
Alienation 
Community 
Faith 
Faith 
Autonomy 

Struggle for Autonomy 
Responsibility in Family 
Communion/Comunity 
Tmst God in New Experience 
Change in Image of God 
Hypocrisy 
Encountering Diversity 
New Conception of God 
Faith Questions 
Autonomy 
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VIL EXPERTENCE SHAPING VALUES 

Community A. Isolation 
Confl ict  B. Conflict 
Authority  C. Authority 
Compassion D. Justice 
Authority  E Control by Grandpa 
Community F. Community and Comect ion 

Journey of  Faith Papers 
Faith Family Tension/Faith Resource 
Autonomy Leaniing to Value Self and Gifts 

f o r  Ministry 
Community Modified Negative Image of Men 
Community Modified Negative Image of Family 
Faith Growth in Theological Understanding 
Compassion Minisrering to Others 
Faith Growth in Faith Consciousness Q 
Autonomy Issues of Self-Worth Q 
Community Gifts f o r  W s t r y  Q 

VIII. LOVE RELATIONSHIP 

R e l a t i o n s h i ~  
Mothe r  
Fa the r  

Qualities of  Mother 
Community Presence  
Autonomy Valued Me Q 
Compassion Sacrificial Love Q 
Compassion Nur tu re  Q 
Community Hospitality Q 
Autonomy Wanted My Independence Q 
Community Using Gifts One is Given Q 

I m ~ a c t  on Ministrv 
Cornmunity Present to Congregation Q 
Compassion Love f o r  People Q 
Community Ministry as Giving and Receiving 
Autonomy V d ~ e  of Persons 
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K. FAMILY OF OFUGIN ISSUE 

Issue 
Low Self-Worth A. Loss of Identity 
Conflict B. Conflict 
Low Self-Worth C. Inadequacy re: Gender 
Conflict D. Parent's Anger 

Cominp; to Grips 
Reading 
Therapy 
C M C ~  Pastoral Education 
Inclusive Language 
Awareness of Projections 

Not Cominp; to Gri~s 

Constant Vigilance 
Ongoing Issue of Self-Confidence 
Hone appropriate emotional response 

Impact on Minisw 
Empathy A. Gained Perspective/Empathy 
Autonomy B. Courage to Address Similar Issues 
Authority C. Authority Related to Eqerience 
Autonomy D. Desire for Balance as a Person 
Compassion E Look for Deeper Explanations 
Alienatio n F. Connection to Wlier Pattern of 

Relationship 
Low Self-Worth G. Fear of Danger in New Things 
Autonomy H. Going Anyway - Courage 

Journev of Faith Papers 
Conflict Abusive Home Environment/VioIent 
Conflict Family Caught in Negative Alliances 
Low Self-Worth Negative Self-Image 
Faith Affected Faith 
Conflict Dysfunctional Family 
Faith Rigid Faith - Mothm 
Alienation Isolation Because of Poverty 
Alienation/ 

Community Befriended a Social Outcast 
Autonomy Decisions Made by Others 
Low Self-Worth Inadequacy as a Girl 
Conflict Tension in Family/Conflict Avoidance 
Faith Rejection of Religious Heritage 
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X BEINC A WOMAN 

Alienation A. Woman in Ministry/Not an Asset 
AIienation/ 

Community B. Inequality with Men 
Ernpathy C. Ministering to Women 
Autonomy D. Safety 

E Woman Not the Issue 
F. Unique Qualities of Women 

Journev of Faith Pa~ers 
Alienation Not Expected in My Family 
Alienation Grandpa Wanted Grandsons 

Importance of Tools to Minister 
Always New Things to Learn 
Social Work and Motherhood/Good 

Ministry Preparation 

XII. INTERVIEW PROCESS 

Foilow-Up to Theological Education 
Good to Talk More Theoretically 
Surprise at How Much Unearthed 

XIII. IMPACT OF PERSONAL LIFE EXPERTENCE ON MINISTRY 

A. iliumhates Ministry 
B. Basis of Integrity and Authenticity 
C. Helps to Withstand Criticism 
D. Theological Base 
E Right at the Heart of It Q 
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III. 

QmSTIONS WITH CODING TOPICS 

AUTHENTICITY AND MMISTRY 

Autonomy 
Faith 

AUTHORITY AND MINISTRY 

Authority 

V. SELF-KNOWLEDGE AND MINISTRY 

Autonomy 

VI. MOST FORMATIVE LEARNMG EXPERIENCE 
Experience 

Alienation/Community 
Autonomy 
Conflict 

Transformation 
Community 
Compassion/Empathy 
Autonomy 

Impact on Mïnistry 
Comunity 
Compassion 
Autonomy 

joumey of Faith Papers 
Communiw 
Autonomy 
Faith 
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VIL EXPERIENCE SHAPING VALUES 
Alienation/Comuunity 
CoIlflict 
Authority 
Compassion 

Journev of Faith Papers 
Comunity 
Autonomy 
Compassion 
Faith 

VIII. LOU2 REIATIONSHIP-IMPACT ON MINISTRY 
Qualities 

Community 
Autonomy 
Compassion 

Im~act on Minisîw 
Community 
Autonomy 
Compassion 

IX- FAMILY OF ORIGIN ISSUE 
Issue 

Low Self-WortWAutonomy 
Conflict 

Irn~act on Ministrv 
Alienation/Comunity 
Low Self-Worth/Autonomy 
bpathy 
Authority 

Journey of Faith Papers 
Alienation 
Low Self-Worth/Autonomy 
Conf k t  
Faith 

X WOMAN 
Alienation 
Autonomy 
Empathy 

Journev of Faith Pa~ers 
Alienation 
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CODING TOPICS WITH QUESTIONS 

VI. LEARNING EXPERIENCE 

Experience Q R S 
Transformation R S 
Impact on W s t r y  Q R S T 
Journey of Faith Papers Q T 

MI. EXPERIENCE SHAPING VALUES 
Q s 

Joumey of Faith Papers Q T 

VIII. LOVE RELATIONSHIP 
Qualities 
Impact on Ministry 

K. FAMTLY OF ORIGIN 
Impact on Ministry 
Journey of Faith Papers 

X. WOMAN 
Q S T 

Joumey of Faith Papers R S 

Low Self-Worth/Autonomy 

III. AUTHENTICITY AND MINISTRY 

V. SELF-KNOWLEDGE AND MINISTRY 
Q 

VI. LEARNING EXPERIENCE 
Experience 
Transformation Q 
Impact on Ministry 
Journey of Faith Papers Q 

VII. EXPERIENCE SHAPING VALUES 
Journey of Faith Papers Q 
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VIII. LOVE RELATIONSHIP 
Qualities 
Impact on Ministry 

IX. FAMILY OF ORIGIN 
Issue 
Impact on Ministry 
Journey of Faith Papers 

X. WOMAN 

VI. LEARMNG EXPERTENCE 
Experience 
Transformation 
Impact on Ministry 

W. EXPnUENCE SHAPING VALUES 

Journey of Faith Papers 

VID. LOVE RELATIONSHIP 
Qualities 
Impact on Miaistry 

IX. FAMILY OF ORIGIN 
Issue 
Impact on Ministry 
Journey of Faith Papers 

X WOMAN 

IV. AUTHORITY AND MINISTRY 
Q R S T 

VII. E X P E ' C E  SHAPING VALUES 
R S 

IX. FAMILY OF ORIGIN 
Impact on Mïnistry 
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Broadening Faith 

1 AUTHENTICITY AND MINISTRY 
Q 

VI. LEARNING EXPERIENCE 
Journey of Faith Papers Q R 

VI?. EXPERlENCE SHAPING VALUES 
Journey of Faith Papers Q 

IX. FAMILY OF OEUCIN 
Journey of Faith Papers Q 
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Appendix 5 

MEMBERCHECK 
PROJECT/DISSERTATION - JEAN BARKLEY 

ElARCH 2000 

Dear (Name of Participant) 

In the enclosed chapters of this draft of my Project/Dissertation, you 
are identified as (Identifying Letter). Could you please read th ïs  material and 
respond to the questions below? 

1 am satisfied that in the material attributed to me there are no errors 
of fact. 

If there are corrections which need to be made, please note them here: 

1 am satisfied that in the material attributed to me all that has been 
said could be presented publicly (by identifying letter ody) 
without embarrassrnent to me. 

If there are changes which need to be made, please note them here: 

Signature 

Date 

Thanks for your attention to this. Please return this sheet in the enclosed 
envelope by March 30, 2000. 

Jean Barkiey 
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REPORT OF THE AUDIT OF THE PROJECT/DISSERTATlON BY 
JEAN BARKLEY 

In this report I will review my credentials, and verify that this is an 
accurate account of the data collected, which reflects the richness and 
diversity of what the individuals said and wrote. 

Name: Elizabeth Laurie-Monaco 
Address: 255 Rue Seraphin #7 

Ste. Adele, Quebec J86 2G4 
(450) 229-9686 [hl (514) 848-2260 [w] 

Email: monaco@alcor.concordia.ca 

Degree: Masters of Educatlonal Psychology 
Adult Education Concentration 
McGitI University 1991 

Current Undergraduate Coordinator 
Employment: Department of Applied Human Sciences 

Concordia University, Montreal, Quebec 

Instructor, First Nations Cerüficate in Community 
Service (off-campus) 

AUDIT MATERIALS REVIEWED: 
Consent Forms Draft 4 notes-Analysis June 1999 
Interview Questions Draft 2 notes-Analysis November 1999 
Audio tapes of interviews Broad themes December 99 
Transcripts of Interviews Coding themes December 1999 
Field Notes 
Journey of Faith Papers 
Member Check Forms 

Chapter 3, Methodology 
Chapter 4, Methodology Applied 
Chapter 5, Alienation toward Cornrnunity 
Chapter 6, Low Seif-worth toward Autonomy 
Chapter 7, Confïict toward Compassion/Empathy 
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1. I noted that al1 the consent forms (Appendix 1) were signed and dated 
by the four participants and the interview questions (Appendix 2) used 
to gather data were the  same. 

2. 1 listened to the audio tapes and verify that these tapes have been 
transcribed accurately, and have been coded appropriately. 

3. 1 read the Reld notes keptfrom November 22,1998 to January 22,2000 
and can verQ they were quoted fôctually in the dissertation. I 
observed how the raw data was analyzed, with the broader themes  
coded into five categories, then narrowed down into three topic areas 
(coding themes). 

4. 1 can verify that these three coded topics (Alienation- - -Community, 
Low Self-Worth- - -Auto.nomy, Conflict- - -CompassionlEmpathy) reflect 
the spirit and richness of the interviews, and the Journey of Faith 
papers. 

5. 1 cal .sr. :roborate that the quotations used in Chapters 5 , 6 ,  and 7 were 
taken frorn the interviews and the Journey of  Faith papers. 

6. 1 reviewed the signed rnernber check sheets and verify that al1 
participants stated they were satisfied the material attributed to them 
was factual, and whatever had been said may be presented publicly 
and that confidentiality had been kept. 

Elizabeth Laurie-Monaco 
April18, 2000 
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