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GLOSSARY

Anglican. A term indicative of the English origins of the Episcopal Church. Sometimes seen in
the expression "Anglican Church," which simply indicates any national church which
derives from the Church of England.

Anglican Communion. The worldwide body of Anglican churches. Each national church, or
province, is in communion with the Church of England, and recognizes the leadership of
the Archbishop of Canterbury.’

Anglican Consultative Council. An international meeting of Anglicans held approximately once
every three years. Established by the Lambeth Conference of Bishops in 1968 to provide
a forum for members of the Anglican Communion.’

Apostolic Letter. Documents issued by the pope or in his name, e.g. bulls and briefs.*
Apostolic Succession. The method whereby the ministry of the Christian Church is held to be
derived from the apostles by a continuous succession. It has usually been associated with

an assertion that the succession has been maintained by a series of bishops.5

Archbishop. A bishop over a group of dioceses or national church; for instance, the Archbishop
of South Africa or New Zealand.®

Archbishop of Canterbury. The presiding bishop of the Church of England; sometimes
acknowledged by American Episcopalians as the honorary spiritual head of the entire
Anglican Communion.

Baptism. The Sacramental rite which admits a candidate to the Christian Church.®

Bishop. The highest order of ministers in the Christian Church. In Catholic Christendom (incl.
the Anglican Communion) Bishops are held to be distinguished from priests chiefly by

their power to confer holy Orders and to administer the rite of Confirmation.’

Bishop, Diocesan. A bishop in charge of a diocese.

' Gerald L. Smith, "Glossary of Episcopal Things,” n.p. [cited March 2004]. Online:
http://smith2.sewanee.eduw/glossary/Glossary--Episcopal.html.

? David E. Sumner. The Episcopal Church's History 1945-1985. (Wilton, CT: Morehouse-Barlow, 1987),
205.

’ Tbid.

‘f Catholic Encyclopedia, Online ed., s.v. "Apostolic Letters,"” by F.M. Rudge.

> Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Apostolic Succession."

° Smith.

7 Ibid.

¥ Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Baptism."

® Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Bishop."
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Bishop, Suffragan. A working co-bishop in a diocese but without inherent right of succession
when the diocesan bishop retires or resigns. Suffragan bishops are sometimes called by
another diocese to become their Diocesan bishop.'”

Bishop's Advisory Council (BAC). The Bishop's Advisory Committee (BAC) is the mission
congregation's counterpart of the vestry of a parish. The BAC manages the temporal
affairs of the congregation subject to limitations of civil and canon law. The BAC is
responsible for advising the Bishop and the vicar in setting goals, developing programs,
developing and overseeing budget, finances and maintaining the buildings and properties
of the congregation.

Brief. A papal letter less formal than a bull.'?

Broad Church. A popular term, coined on the analogy of High Church and Low Church, and
current especially in the latter half of the 19th century, for those in the Church of England
who objected to positive definition in theology and sought to interpret the Anglican
formularies and rubrics in a broad and liberal sense."® That party of the Anglican Church
which, in matters of doctrine and communion, holds a position between the ritualism and
formality of the High Church and the evangelism of the Low Church.'*

Bull. An official document, edict, or decree, esp. one from the pope.'

Canon. In Christian language it was adopted to denote the list of inspired books which the
Church regarded as composing Holy Scripture, liturgical rules, esp. that part of the Mass
which includes the consecration, and rules concerning the life and discipline of the
Church.'®

Canon Law. The body of ecclesiastical rules or laws imposed by authority in matters of faith,
morals, and discipline.'”

Canon Pastor. A priest on the staff of a cathedral or diocese may be given the title "Canon." On
a cathedral staff, the canon is an assistant to the dean. On a diocesan staff, the canon is
an assistant to the bishop. Both are addressed as The Reverend Canon . . 8

Cardinal. One of the Roman Catholic officials appointed by the pope to his council."

** Smith.

' Episcopal Diocese of Oregon, "Mission Congregations," Diocese of Oregon Operations Resource
Manual, n.p. [cited March 2004]. Online: http://www.diocese-oregon.org/ORM/orm/02.htm#2.5.

"> Webster's New World Dictionary of the American Language, 2nd College ed., s.v. "brief."

" Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Broad Church."

" Webster's New World Dictionary of the American Language, 2nd College ed., s.v. "Broad Church."

" Webster's New World Dictionary of the American Language, 2nd College ed., s.v. "Bull."

' Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Canon."

' Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Canon Law."

'® Sumner, 206.

' Webster's New World Dictionary of the American Language, 2nd College ed., s.v. "Cardinal."
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Cathedral. The primary congregation in a city where the diocesan office is located with a
historical affiliation to the bishop's office.”® The church which contains the "throne" or
official seat of the Bishop of the Diocese, hence, the "mother church” of the diocese.?!

Catholic. Literally, "universal" or "found everywhere"; usually, however, a reference to the
Roman Catholic Church although the term also includes Anglican, Syrian, Greek, Coptic,
Russian and other churches. The Episcopal Church is a catholic church. Catholic
churches generally accept the teachings of tradition as well as scripture and usually
accept the validity of one or more ancient creeds as the summary of the Christian faith.??

Clergy. The group of ordained ministers of a church or denomination; all ministers together as
distinguished from lay persons. When used in distinction from laity, the term includes
both bishops and priests; sometimes the term refers to all priests except the bishops: as in
the expression, "All bishops and other clergy..."”

Clerical. An adjective referring to ordained persons and their work.**

Communicants. The members of a local church; those who do or who are eligible to receive
communion; loosely identified with the roll of the local church.”

Communion. A group of Christians professing the same faith and practicing the same rites;
denomination.*®

Confirmation. In Sacramental theology, the rite whereby the grace of the Holy Spirit is
conveyed in a new or fuller way to those who have already received it in some degree or
fashion at Baptism.?’

Consecration. A special service of dedication or ordination; a church may be consecrated—
made holy to God's purposes; a service by which an ordained person becomes a
bishop.”®

Convention. A meeting of a church body, as in a diocesan convention.”’

Deacon. The initial level of ordination in the Episcopal Church. Unlike protestant churches
where Deacon is a lay order, in the Episcopal Church Deacon is a clerical order. Deacons
often have special clerical duties; by tradition the Gospel is read by the deacon if a
deacon is on the staff of a church or chapel.*

* Sumner, 206.

' Oxford Dictionary of the Christian Church, 2ud ed., s.v. "Cathedral."

2 Smith.

* Ibid.

* Ibid.

* Ibid.

%S Webster's New World Dictionary of the American Language, 2nd College ed., s.v. "Communion."
*7 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Confirmation,"

%8 Smith.

? Ibid.
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. 3
Diaconate. The rank, office, or tenure of a deacon.”!

Diocese. A unit of church organization; the szpiritual domain under a bishop. A diocese may
contain many parishes and churches.’

Encyclical. A circular letter sent to all the churches of a given area. In early times the word
might be used of a letter sent out by any bishop, but in modern Roman Catholic usage the
term is restricted to such letters as are sent out by the pope. It has also been used from
the first (1867) of the letters issued by the Anglican bishops at the end of the Lambeth
Conferences.>

Episcopate. The name of a form of church organization which is governed by an overseer.>*

Episcopacy. The system of church government by bishops. Where it prevails it is commonly
held to be the continuation of the institution of the Apostolate by Christ,*’ that is, a
perpetuation of the Apostolic Succession.

Eucharist. A "good gift" or thanksgiving; the current usage in the Episcopal Church refers to
Communion, or the Lord's Supper.*

Excommunication. An ecclesiastical censure imposed by competent authority which excludes
those subjected to it from the communion of the faithful and imposes on them other
deprivations and disabilities.>’

Father. A familiar or direct way of referring to some ordained clergy: the Reverend John F.
Marks, but—in personal conversation or in the salutation of a letter—Father Marks, Dear
Father %\S/Iarks. Typically used of all Roman Catholic clergy and of some Episcopal
clergy.

General Convention. A gathering every three years of the national Episcopal Church; each
diocese is represented by appointed or elected deputies. At General Convention the basic
regulations and decisions that govern the church are made. For voting, the General
Convention consists of the House of Bishops and the House of Deputies.”

30 .
1bid.

Z; Webster's New World Dictionary of the American Language, 2nd College ed., s.v. "Diaconate."
Smith.

;i Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Encyclical."
Smith.

zﬁ Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Episcopacy.”

6 .

Smith.

%7 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Excommunication.

* Smith.

* Ibid.

"
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High Church. A designation of a church emphasizing theological or liturgical formality; a
church with several vested assistants and many fine utensils used in the service; a church
that sings or chants its service rather than reading or speaking it; a church that celebrates
the Eucharist every Sunday (though most Episcopal Churches do this now). Such
churches sometimes appear to be more "catholic."*’ That party of the Anglican Church
which emphasizes the importance of the priesthood and of traditional rituals and
doctrines: opposed to Low Church, Broad Church.*!

Holy Orders. A way of referring to ordination among Roman Catholics, Episcopalians and
others: an ordained person is spoken of as "being in holy orders"—meaning that the
person has made priestly vows and has been admitted by a bishop into one of the levels
of ordination.*

House of Bishops. All the bishops of the Episcopal church sitting as a legislative and judiciary
body of the church.”

House of Deputies. The lay and presbyter delegates to a general convention sitting as a
legislative body.**

Laity. The non-ordained members of a church; all lay persons together; "the people” as
distinguished from "the clergy."®

Lambeth Conferences. Assemblies of the bishops of the whole Anglican Communion held about
once every ten years at Lambeth Palace under the presidency of the Archbishop of
Canterbury.**

Lay minister. A person who is not ordained, but who works closely with a church or religious
progranz. Some lay ministers are unpaid volunteers; some are paid staff members of a
church.?’

Lectionary. A book containing the extracts (pericopes) from Scripture appointed to be read at
public worship.*®

Liturgy. "Work of the people." 1) Of all the prescribed services of the Church, e.g. incl. the
canonical hours, as contrasted with private devotion, 2) Specifically as a title of the
Eucharist (as the chief act of public worship).*

“0 Ibid.
*! Webster's New World Dictionary of the American Language, 2nd College ed., s.v. "High Church."
*2 Smith.
* Ibid.
“ Ibid.
* Ibid.
:‘7’ Oxford Dictionary of the Christian Church, 2nd ed., s.v. Lambeth Conferences.”
Smith.
8 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Lectionary."
¥ Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Liturgy."



Low Church. A church that is less formal; a church that does not chant or sing its service; a
church that alternates Morning Prayer with Eucharist; such churches sometimes appear to
be more "protestant.">’ That party of the Anglican Church which attaches little
importance to the priesthood and to traditional rituals, doctrines, etc., and is strongly
evangelical: opposed to High Church, Broad Church.’’

Magisterium. The authority claimed by the Roman Catholic Church, as divinely inspired, to
teach true doctrine.

Mass. A title of the Eucharist.’

Metropolitan. The title of a bishop exercising provincial, and not merely diocesan, powers.>*

Mission. A church which is financially dependent on the diocese for its operating budget.”

Ordination. A special service for inducting a person into holy orders; the ritual that makes a
person a priest or minister.”®

Parish. A local, self-supporting congregation.”’

Pope. The title, though now restricied to the Bishop of Rome, was in early times used in the
Western (Church) of any Bishop.5 B

Precentor. In cathedrals, the cleric responsible for the direction of the choral services.”

Prelate. A term originally of wide connotation, it gradually acquired a purely ecclesiastical
reference and still later came to be restricted to Church officials of high rank. In the
Church of England the title is restricted nowadays to bishops.”

Presiding Bishop. The elected episcopal head of the Episcopal Church in America (ECUSA);
the chief administrator and spiritual head of the Episcopal Church. The Episcopal
Church does not refer to its head bishop as an a:rchbishop.61

% Smith. :
! Webster's New World Dictionary of the American Language, 2nd College ed., s.v. "Low Church."
2 Webster's New World Dictionary of the American Language, 2nd College ed., s.v. "Magisterium."
5. * Oxford Dictionary of the Christian Church, 2nd ed., 5.v. "Mass."
* Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Metropolitan."
55 Sumner, 210.
*® Smith.
%7 Sumner, 209.
*% Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Pope."
*® Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Precentor."
Z(: Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Prelate.”
Smith,
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Priest. A special term for the minister of a Roman Catholic, Episcopal, or Orthodox church;
originally the term meant someone who performed a sacrifice; later the term referred to
those Wh& said Mass.®? One of the three orders of ordained ministry: bishops, priests, and
deacons.

Primate. The title of the bishop of the "first see," used originally of the metropolitan of a
province, then for a time equated with the patriarch, and later applied to the chief bishop
of a single state or people.**

Protestantism. The system of Christian faith and practice based on acceptance of the principles
of the Reformation.%

Province. One of the major organizational divisions of the Episcopal Church; a group of
dioceses usually under the Gparliamentary direction of a diocesan bishop who serves as
president of the province.®

Provost. The head of an ecclesiastical or cathedral chapter.®’

Real Presence. In (especially Anglican) Eucharistic theology an expression used to cover several
doctrines emphasizing the actual Presence of the Body and Blood of Christ in the
Sacrament, as contrasted with others that maintain that the Body and Blood are present
only figuratively or symbolicallly.68

Rector. The priest who is in charge of a parish congregation,® selected and hired by that group.

Reformation. This somewhat loose term covers an involved series of changes in Western
Christendom between the 14th and 17th centuries.”

Reverend Doctor. An ordained person (hence Reverend) who also holds some degree at the
doctorate level (hence Doctor)—a way of referring to a priest who was also a professor or
to a priest who holds an honorary doctorate; a bishop who held a doctorate would be
referred to as the Right Reverend Doctor.”!

Roman Catholicism. The term, which denotes the faith and practice of Christians who are in
communion with the pope, is used particularly of Catholicism as it has existed since the
Reformation, in contradistinction to Protestant bodies.”

% Ibid.
% Sumner, 210.
 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Primate."
6 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Protestantism.”
66 .
Smith.
7 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Provost."
8 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Real Presence."
 Sumner, 210.
7 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Reformation."
71 .
Smith.
& Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Roman Catholicism."
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Sacrament. According to the Catechism of the Book of Common Prayer, "an outward and
visible sign of an inward and spiritual grace given unto us, ordained by Christ himself, as
a means whereby we receive the same, and a pledge to assure us thereof." The two major
sacraments are Baptism and the Eucharist, the five minor sacraments being Confirmation,
Penance, Extreme Unction, Orders, and Matrimony.73

See. Properly, the official "seat" or "throne" of a Bishop. This seat, which is the earliest of the
Bishop's insignia, normally stands in the Cathedral of the Diocese; hence the town or
place where the Cathedral is located is also itself known as the Bishop's see.”

Standing Committee. Elected by the people of the [Episcopal] diocese, this body is responsible
for the continuity and integrity of the organizational church through such functions as
consent to election of bishops, approval of candidates for ordination, and control of fiscal
encumbrance of the diocese.”

Synod. Council—a formal meeting of bishops and representatives of several churches convened
for the purpose of regulating doctrine or discipline. Local or "particular" councils
represent the various units—e.g. provinces, patriarchates, exarchates—of the Church, but
these are now more often called by other names, e.g. "synods."’®

Unction. The process of anointing with oil with a religious significance, usually by a bishop or
priest, e.g. at the Coronation of a monarch. In the Roman Catholic and Eastern Orthodox
Churches Unction is used both at Baptism and Confirmation. The word most commonly
applies, however, to the Sacraments of the Unction (or Anointing) of the Sick.”

Vatican. The modern Papal residence in Rome on the ancient "Mons Vaticanus," once adorned
with the Circus of Nero.”®

Vestry. The primary governing body for each local parish. Vestry members are normally
elected by church members at the parish's annual meeting and serve rotating terms of one

to three years.”

Vicar. The priest in charge of a mission church, appointed by the diocesan bishop.*’

™ Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Sacrament."

™ Oxford Dictionary of the Christian Church, 2nd ed., s.v. "See."

> Gordon W. Gritter, "Standing Committees," Episcopal Diocese of El Camino Real, n.p. [cited March
2004]. Online: http://www.ecrweb.org/page/page/389102.htm.

7 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Council."

"7 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Unction.”

78 Oxford Dictionary of the Christian Church, 2nd ed., s.v. "Vatican."

7 Sumner, 210.

* Ibid.
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ABSTRACT

Our Lord Jesus Christ prayed that those who share in His calling "may become completely one"
(John 17:23 NRSV). Unity is a major goal of many Christian denominations, both within those
groups and with other churches. The second half of the twentieth century was an extremely
active period of dialogue between the Anglican Communion and the Roman Catholic Church.
However, the question of authority has been a significant roadblock in this quest for ecumenical
recovery. Traditional faith practices in each church are determined by markedly different models
for arriving at final decisions in matters of doctrine. By way of an international commission,
sanctioned and charged by both churches to oversee dialogue in matters of dogma, several
noteworthy statements have been published, but none as yet have been mutually agreed upon to
any significant degree. A prominent exemplification of the difference in decision-making
structures between these two churches is the issue of the ordination of women to the sacramental
priesthood. In light of this issue, this paper examines how a very basic difference in traditional
authority—the historicity within which decisions are made—has a significant effect on dialogue,

and thus the possibility of answering Christ's prayer for unity.
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INTRODUCTION

In March of 1966 The Most Reverend Dr. Michael Ramsey, Archbishop of Canterbury,
paid an official visit to Pope Paul VIin Rome.?' Thus began an era of dialog between the
Anglican Communion and the Roman Catholic Church never before experienced, the focus of
which was to be the "unity in truth for which Christ prayed“‘82

In 1970 the Anglican-Roman Catholic International Commission (ARCIC) was formed
and began to contribute to the work of dialogue between the two churches. This commission has
attempted to get behind the oftentimes formidable obstacle of doctrinal language in order to
facilitate an environment of theological concordance.®® The first two major areas to be examined
were the Eucharist, and ministry and ordination. These likewise generated two agreed
statements published in 1971 and 1973, respectively. Each also generated an elucidation, both
issued in 1979. Between 1976 and 1981 three separate documents on authority in the church—
two statements and an elucidation—were also published. All seven papers were combined for
publication in 1981, given the overall caption of The Final Report, and presented to the Anglican
Communion and the Roman Catholic Church for evaluation and feedback.®* A decade later both
churches had responded, but neither would sanction completely either the elucidated or redefined
statement on authority. Meanwhile, responding to a request from Pope John Paul II and
Archbishop of Canterbury Robert Runcie to prepare statements on other important matters,” the

ARCIC tackled the doctrine of salvation, the concept of communion, and morals and ethics. A

' Mark Santer and Cormac Murphy-O'Connor, "Statement from the Co-Chairmen of the Anglican-Roman
Catholic International Commission" (May 12, 1999), n.p. [cited March 2004]. Online:
http://w»\gv.anglicancommunion.erg."ecumenical/dialogues/rc/authority/chairmenenglish.html.

Ibid.

% John Wilkins, "Anglican-Catholic commission reaches agreement on authority," National Catholic
Reporter (June 4, 1999), n.p. [cited March 2004]. Online:
http://nat&ath.org/N CR_Online/archives2/1999b/060499/0604991.htm.

Santer.



third statement on authority, entitled The Gift of Authority, was published in 1999, and is the
result of the official responses to The Final Report.*® The Gift of Authority is markedly different
than previous statements in that it advocates the "universal primacy of the bishop of Rome," or
papal authority, as a means of ecumenical unity.

The Episcopal Church in the United States of America (ECUSA) has been officially
ordaining women to the priesthood since 1977. Its first female bishop was consecrated in 1989.
Since then many, but not all Anglican provinces have followed suit; complete consensus has not
been reached, even after thirty years of debate and compromise. Certainly this significant shift
in tradition, which includes the particulars of its coming about, had or will continue to have an
impact on the work of the ARCIC. However, although the ordination of women is an official
item on that commission's agenda, only the 1991 statement The Church as Communion addresses
it at all, and then not even directly. Instead, it is approached as one of several variables to be
determined; a final agreement on authority would definitively lay this as well as many other
issues to rest.

During the last four decades of these discussions, the Roman Catholic Church,
represented by its popes, has reacted ever more stringently against the question of the ordination
of women. Roman Catholic actions concerning a priesthood made up of both genders have been
such that "full visible unity" seems a distinct impossibility. During these same four decades, the
primary focus of the ARCIC has moved from finding and declaring common theological ground
to the question of authority—how decisions are made, and who has the final say in matters of

doctrine.

8 Ibid.
% Ibid.

A



Is there a direct correlation between this major change in Anglican tradition, recent
Roman Catholic directives concerning female clergy, and the ARCIC's shift to an emphasis on
papal authority in the church? The purpose of this paper is to explore the possibility of such a
relationship. In order to provide substantial background, the first three chapters relate the
histories of the ordination of women in the Episcopal Church, papal decrees on the subject of
women's ordination, and Anglican-Roman Catholic dialogue, respectively. Further clarification
is provided in the final chapters through a somewhat more detailed examination of the ARCIC
documents and the two denominations' responses to these. An overview of all corresponding
events and publications, in the form of a timeline, has been placed in the appendix. In this way it
may be more evident whether or not the ordination of women in the Episcopal Church has had

any effect on twentieth-century Anglican-Roman Catholic dialogue.

%



CHAPTER 1 - History of women's ordination in the Episcopal Church

The ordination of women to the priesthood in the Episcopal Church in the United States
of America (ECUSA) has a long and complicated history. It is a struggle that involves all
members of the Episcopal Church, both clergy and laity, men as well as women, members of the
worldwide Anglican Communion, and even other denominations. It is not yet a complete
narrative, for the struggle continues, on both sides of the debate as well as all over the world.
Regardless of one's feelings about women in the priesthood, this is a fascinating story, and all
Christians owe much to those who had and continue to have a part in it.

This particular debate is unigue, because of the particular division of pastoral and
administrative tasks within both the Episcopal Church and the Anglican Communion; certain
activities, particularly those of a sacramental nature, are restricted to ordained clergy. "The
Episcopal Church was one of the latest to ordain women; hence, women had longer to observe
men alone leading key parts of the worship service and to dream of also being permitted to do
50.""

 Pre-1960

The Episcopal Church is unique within American Protestantism in that it has traditional
religious orders for women. "Episcopal nuns do not comprise a very large group, but there are
some eighteen separate orders in the United States, maintaining forty-five or more centers and
houses. The earliest of these orders was founded in 1865; the latest, in 1974." Most of these
serve the community through traditional female roles such as teaching and nursing. Deaconesses

used to represent the other traditional form of full-time church work. Unlike nuns, deaconesses

¥ Jackson W. Carroll, Barbara Hargrove, and Adair T. Lummis, Women of the Cloth: A New Opportunity
for the Churches (San Francisco, CA: Harper & Row, Publishers, 1983), $5-96.
88 Carroll, 34.



usually lived independently of one another, and many were married with children. "To some
extent, the evolution of the deaconess role provides a model of the changes in the role of women
in the church that have been brought about by modernization."® The diaconate is based on the
ideal of service. "One of the most common activities of deaconesses was nursing, a position
early recognized as both traditional women's work and a profession, thus a bridge from the
traditional to the modern."”
"Episcopal deaconesses were 'set apart' by local bishops in the United States as early as
1885, and such actions were authorized by the General Convention in 1889."' They were
laywomen with a special status within the church, as they had full-time paid positicms.92
The nearness of the role of deaconess to that of clergy has long been recognized, and also
served as a bridge to ordination for women. Suzanne Hiatt, now an ordained Episcopal
clergywoman, says of this issue:
Originally, in the mid-nineteenth century, deaconesses were revived as a low church
answer to the high church party's revival of religious orders for women. With a few
exceptions, such as the Sisterhood of the Good Shepherd, deaconesses did not live in
community but were attached to parishes, dioceses, and missionary stations
(especially in Canada where they were an enormous factor in the missions of the
Northwest Territory). In the American church, however, they have been considered
clergy since 1970 and are subject to the same rules and have the same privileges as
male deacons. All priests, male and female, are also deacons. The office of
deaconess no longer exists.”
Women have also long sought formal theological instruction within established

institutions of higher learning. In 1939, the first woman to graduate from an Episcopal seminary

received a degree from Berkeley Divinity School in New Haven, Connecticut.”*
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World War II brought many pastoral difficulties and thus the need for special
circumstances.
In 1944 Florence Tim Oi Li became the first woman ordained to the Anglican
Priesthood. The Right Reverend R.O. Hall, bishop of Hong Kong, ordained her,
having first received permission from the local synod. The archbishops of
Canterbury and York repudiated her ordination, and Florence Tim Oi Li voluntarily
ceased to exercise her orders.”
It was not any easier for laywomen in the 1940s. In 1949 the Diocese of Olympia elected
Ruth Jenkins as a deputy to that year's General Convention, and she received more votes than
anyone else. "But along with three other elected women deputies, the San Francisco convention
refused seating, saying in effect that the time for women deputies had not yet come."”® At that
same Convention, the matter was brought up, in a resolution, to change the word "laymen" in the
constitution to "laypersons." "It was defeated in the House of Deputies and never reached the
House of Bishops."”” The next day the House adopted a resolution providing for the seating of
the women by courtesy, but without voice or vote. The women declined the invitation, stating
that they had been elected as deputies, not as women, and that the issue was one of service rather
than courtesy. It was noted by several that on the same day, the $2 million offering the women
had helped to raise for church work was not refused.”®
The church recognized that an important issue had been raised, and appointed a
commission to study the place of women in the church, and to report those findings to the next

general convention, in 1952. This commission, which included three women, reported that there

was no theological basis for excluding women, and that in eight other provinces of the Anglican
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Communion women served on legislative bodies. They presented a resolution that the word
"layman" be replaced in the constitution with "Lay Deputy, man or woman." It failed.”” The
1952 resolution was voted down by the male laity; the attending clergy supported it. It was
surmised that thé laymen felt that female deputies would be a threat but that the clergy had
nothing to lose by allowing women to participate. "According to the Boston Globe account,
others gave reasons for their opposition to the resolution—some quite similar to later arguments
against the ordination of women: Jesus chose only male apostles, the Bible taught different roles
for men and women, and only 'feminist' women wanted leadership positions."'?’

Meanwhile, inroads were being paved with regard to education. In 1958 the Episcopal
Theological School in Cambridge, Massachusetts adopted a formal policy for admitting women
to the bachelor of divinity program.'"’

1960s

The resolution (to change the word "laymen" to "laypersons" in the constitution) was
again defeated in 1955, 1958, 1961, and 1964. It finally passed in 1967, was ratified in 1970,
and twenty-eight elected women deputies were seated on October 12 of that year.'%

In the 1960s, the debate over the ordination of women began with a debate over their
entry into the diaconate. The point in questions was whether deaconesses were "set apart," and
therefore a specialized form of lay ministry for women, or "ordered" by bishops (including the
laying on of hands and appointed prayers), which implied an ordained ministry.'® "In 1964, the

General Convention changed the canons to read that deaconesses were 'ordered' rather than
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'appointed' and adopted a special liturgy for use in the ordination of women as deaconesses."'®

"The church never really resolved whether or not 'deaconess’ was an order of the ministry, but
finally abolished the office when it voted to allow women into the diaconate in 1970."'%

The Lambeth Conference of Anglican Bishops, which gathers once each decade, is one of
four recommending groups in the Anglican Communion. (The other three are the Archbishop of

196 Members of that

Canterbury, the Anglican Consultative Council, and the Primates' Meeting.)
church, although well-advised to listen and consider carefully, are not under any ecclesiastical
obligation to either approve or accept those recommendations. The Lambeth Conference of 1968
was also hard at work on the issue of the ordination of women to the priesthood. After heated
debate, a resolution was passed stating that "the Conference affirms its opinion that the
theological arguments as at present presented for and against the ordination of women to the
priesthood are inconclusive."'”” Also after considerable debate, the same conference
recommended "that those made deaconesses by laying on of hands with appropriate prayers be
declared to be within the diaconate."'”® In the Anglican Church male deacons have always been
considered clergy; every priest has first been ordained a deacon and remains a deacon as well as
apriest.'” After Lambeth 1968 the ECUSA also ruled that deaconesses were clergy. It also
stated that they were to meet the same educational standards as male deacons and be subject to

the same canonical requirements for ordination.''’
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1970s

The General Convention of 1970 not only approved the ordination of women to the
diaconate, it was also the first convention to vote on the ordination of women to the
priesthood.l ' But the motion was defeated then, as it was in 1973,'2 when it never even
reached the House of Bishops.113 The Episcopal Women's Caucus, which includes lay women,
seminarians, and deacons, was organized in 1971 in order to further the cause of the ordination
of women‘ fo the priesthood. It was sponsored by the Episcopal Church's Board for Theological
Education, and its statement of purpose was to "actualize the full participation of women in all
levels of ministry in the Episcopal Church."'"* The Caucus "has continued to work for a church
that honors the ministry of all women, because such a church would honor the ministries of all
people."'!?
By 1971 all Episcopal seminaries were admitting women to their programs. The women
were not attending in order to study for the priesthood, however, but to prepare themselves for
professional lay ministry. An added advantage was that they also met and became acquainted
with the future clergy with and for whom they would be working.''®

In 1971 two women were ordained, within the Anglican Communion, to the priesthood in

Hong Kong. Although these ordinations were criticized by many, their validity was never

officially challenged.""’
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On July 29, 1974, eleven female deacons were ordained to the priesthood of the
Episcopal Church in Philadelphia. They jointly stated that their action stemmed from their
sacramental theology, and that they sought to "reaffirm and recover the universality of Christ's
ministry as symbolized in the priesthood."''® Alla Bozarth-Campbell, one of the "Philadelphia
Eleven," as they came to be known, recalls:

On July 29, the Feast of Saints Mary and Martha, eleven women were ordained to
the priesthood in the Church of the Advocate in the City of Filial Love. The Church
died and began to be reborn. Tradition was not broken but fulfilled. Transcended in
its structure and transformed in its soul, the Episcopal Church would never be the
same again, . . . because at last the fullness of the Gospel had the possibility of being
spoken to and through all of God's people, for the barrier that kept women from the
freedom and dignity of the children of God was being broken.'" The miracle of the
Philadelphia ordinations was in their symbolic power and value for women and men
not only within, but far beyond the boundaries of the Episcopal Church, or of the
Christian tradition. The event constituted a symbolic breakthrough for women

everywhere in our ability to fully participate in the mainstream of human spiritual
life."?

The reactions throughout the church and especially from the bishops were swift, if not
strong.

The normal process for ordination in the Episcopal Church requires two to three

years of examinations by Commissions on Ministries, Standing Committees, and
Boards of Examining Chaplains of each local diocese, as well as the local parish

vestry. These eleven women did not have the approval of their bishops and standing
committees for the ordination. Some of their bishops, while not objecting to the
womens' qualifications, did object to their participation in the Philadelphia service.'*!
Two weeks later the Presiding Bishop John Allin called an emergency meeting of the

House of Bishops, during which they declared the ordinations invalid.'** However, at their next

regularly scheduled meeting, the bishops endorsed the ordinations "in principle," but this did not
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make them valid.'? In the Episcopal Church, as in all provinces of the Anglican Communion
the Eucharistic elements are not considered to contain the Real Presence of Christ unless
consecrated, through special prayers, by an ordained priest or bishop. A priest is not considered
a substitute for the people, but a leader. As such, "Without such a duly appointed leader there
can be no celebration of the Eucharist."** "Two dioceses held ecclesiastical trials for priests
who permitted women to celebrate the Eucharist in their parishes. Both men were convicted of
disobeying a 'Godly admonition' from their bishops."125 The Rev. Peter Beebe was ordered by
the Ecclesiastical Court of the Diocese of Ohio to cease the “ministry of affirmation and
compassion to persons suffering outrageously inequitable and humiliating treatment by the
authorities of this Church.”'?® He was further directed to submit to the authority of his diocese,
an order which he proceeded to ignore. 27 During the Diocese of Washington, D.C. trial of The
Rev. William Wendt, the court advised their bishop to merely "admonish the accused," and
"forbid him to permit any person whose ordination is not in conformity with the canons of the
church to exercise his or her ministry in his parish.”l?‘8 Father Wendt appealed the decision, in
addition to announcing that one of those newly ordained women, The Rev. Allison Cheek, would
join the staff of his parish at St. Stephen's Episcopal Church.'*’

In December of 1974 five female deacons presented themselves for ordination to the
priesthood at an ordination ceremony for five men in the Diocese of New York, presided over by

Bishop Paul Moore. Despite his liberal stance and strong support for women's ordination, he
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refused to lay hands on them. They proceeded to walk out, and were followed by a third of the
congregation, including the bishop's chaplain.'®

In March of 1975, two of the Philadelphia Eleven became faculty members at the
Episcopal Divinity School, with full priestly duties, including celebrating the Eucharist in the
chapel.”®! Four more women were ordained to the priesthood in Washington, D.C. on September
7 of that same year. This was done by the retired bishop of Rochester, who, the Bishop of
Washington D.C. declared, "does not have my permission to ordain deacons to the priesthood in
this diocese." He also stated that he would not ordain anyone, male or female, until the matter
was settled during the next General Convention, in 1976."*? Presiding Bishop Allin asked that
there be no trials for the bishops who had participated in the irregular ordinations, and "the house
ended up merely censuring the bishops who violated normal rules of church order."'®® The
Presiding Bishop took an officially neutral position, but it seemed clear that the resolution
concerning the ordination of women would pass, as sixty-seven bishops announced in June of
1976 that they approved and would sanction by vote thereof.**

The 1976 ECUSA General Convention decided that women could be ordained to the
priesthood and episcopate, which meant that the canons would change the following calendar
year; women could officially be ordained to the priesthood as early as January of 1977. (A
constitutional amendment requires two passing general conventions in order to be able to be put

135

into acﬁon.) The House of Bishops voted 95 to 61 to endorse.'® After debate and prayer, the

clerical order voted 60 in favor, 39 opposed, and 15 divided. The laity voted 64 in favor, 36
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opposed, and 13 divided.'”” "This ruling was a major step in the Episcopal Church's reception of
the doctrine that women and men should share equally in all facets of the ordained ministry."'*8
However, it was one thing to rule for and ordain women. It was quite another for individual

139" Approximately 57% had voted in

parishes to invite women to fully participate in ministry.
favor, indicating that a substantial number were either opposed or undecided.

Approximately 100 women were ordained to the priesthood in 1977. However, the
struggle was far from over. Clergy and laity alike remained opposed, and some bishops refused
to even consider candidacy for women. Eventually, however, these bishops retired and were
replaced by chief pastors who approved of and supported female priests.'** "By 1979, almost

300 women had been ordained to the priesthood, and seventy-two of the ninety-three domestic

. . . . . 41
dioceses had canonically resident women who were ordained (priest or deacon).""

1980s
Between 1977 and 1981 the number of female priests in the ECUSA increased by 352
percent, most serving in parish ministry. Female enrollment in Episcopal seminaries continued
to increase as well.'* By 1987 women made up 39 percent of the students in the Episcopal
seminaries studying for a master of divinity degree, the standard academic requirement for
ordination in the ECUSA. This suggests that bishops and their diocesan commissions on
ministry—the body which screens ordination candidates—had accepted females as suitable

candidates for the church's ordained ministry.'*
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However, at the beginning of the decade, there was a perceived incompatibility between
the image of a "minister" and the image of a "woman" in the minds of seventy-four percent of
church members surveyed. Thirty-seven percent of women and forty-eight percent of men
believed that in the case of more than one minister the senior pastor should be a man. Twenty-
nine percent of women and thirty-six percent of men surveyed were concerned that full-time
ministers who were also mothers were "likely to have emotional problems due to all the demands
placed on them by both jobs."'**

Nonetheless, the number of female priests in the ECUSA continued to steadily increase,

as did the numbers of ordained women serving as rectors and vicars:

1982 1983 1984 1985 1987 1988
Rectors 24 34 47 70 117 127
Vicars 34 4 60 66 8 93
Assoc./Assts. 222 226 363 434 533 647

It is the stated policy of the Clergy Deployment Board that categories such as race,
marital status, age, and sex will not be used in the operation of the deployment
system. Search committees, however, almost routinely admit that they use these
categories to screen candidates all the time. In the Positions Open Bulletin of
February, 1988, among the parishes seeking applications for the position of rector,
thirty-one indicated that they would especially welcome applications from women or
members of ethnic minority groups.

It has been reported that the ordination of women led to a drop in church membership.

However, the Office of Women in Mission and Ministry refuted this claim with statistics
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showing that attendance in the ECUSA rose between 1974 and 1985. "In addition, there was a
paralleled increase in pledged income during that period."**’

Episcopalians soon began asking when a woman would be elected and consecrated as a
bishop in their church. In September of 1985 the House of Bishops passed a resolution
expressing its intention not to withhold consent to the election of a bishop on the grounds of
gender."*® The pathway for the first female Episcopal bishop had been cleared.

For the whole of the Anglican Communion, however, the consecration of a woman was a
potential pathway to discordance, or worse yet, schism. So for the 1988 Lambeth Conference,
the issue of the ordination of women to the priesthood was a crucial, highly visible, and historical
turning point. These bishops understood that both established traditions and the spiritual
solidarity of Anglicanism were at stake. They recognized that there were provinces "which
considered this [the ordination of women] to be a legitimate development within the catholic and

"9 and that the consecration of a woman to the episcopate was inevitable.

apostolic tradition,
The Lambeth Conference was intent on simultaneously maintaining unity, honoring diversity,
and utilizing more than one resource for the discernment of God's will over time. The attending
bishops therefore proceeded with caution, issuing resolutions designed to facilitate respect for
both positions rather than urging the provinces to hasten toward a unanimous policy. In the first
paragraph of their first resolution that year, they stressed the importance of "maintaining the

highest possible degree of communion with the Provinces that differ."'>® Among the resolutions

was a request that the Archbishop of Canterbury appoint a commission to "examine relationships
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between the various provinces of the Anglican Communion, particularly in light of the ordination
of women to the episcopate.”15 !

The Eames Report, so called because the resulting commission was chaired by the Most
Reverend Robert Eames, Primate of Ireland and Metropolitan, "suggests that Anglicans
recognize that an unhappy consequence of Christianity's current division is that there is no
church whose ordained ministry is not in some way questioned by another." It exhorted those
Anglicans who were having trouble with the decision to ordain women to still live "sacrificially
with this provisional situation." In other words, they were allowed to not approve. However,
they were not allowed to claim that those who did approve were not in communion with them.
The main concern of The Eames Report was to maintain unity: "The Church, while still
preserving unity, will be obliged to live for a time with the fact of disagreement."" 2 The Eames
Report also cited Implications of the Gospel, a joint report of the Lutheran-Episcopalian dialogue
in the United States, which states that presidency at the Eucharist is not about gender. "The New
Testament neither identifies the function of the twelve apostles as presiding at the Eucharist nor
identifies maleness as a quality which is necessary for those who preside at the Eucharist.""**
Apparently this concern was adequately addressed by the report; there are no references of
disagreement with the contents of The Eames Report within the Communion.

On September 24, 1988, The Rev. Barbara Harris was elected as suffragan bishop of
Massachusetts. The raising up of a bishop in the ECUSA is a long and thorough process. Once

the election has taken place in the local diocese, it has to be confirmed by a majority vote in

favor by the standing committees and bishops with jurisdiction throughout the Episcopal Church.
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"Thus all orders of the church, ordained and lay, are involved in the pI‘OCGSS."154 Bishop Harris
was duly elected by this process, and was consecrated as the first female and 834th bishop of the
ECUSA on February 11, 1989.'% Following this historical event, the Archbishop of Canterbury,
while affirming that "the Anglican Church does not canonically accept the ministry of either
women priests or bishops," acknowledged that the barrier was a "matter of ecclesiastical law and
not doctrine.""*® There were recorded directives, but they were also subject to change. A group
of six bishops issued a signed statement declaring their refusal to acknowledge Harris as a bishop
or "accept any episcopal actions performed by her.”

At this point some members actually left the church. Although they were few in number,
they were generally very active members. Some left for other denominations, and some,
including clergy, have become a part of breakaway Anglican churches. Those who were
strongly opposed, yet chose to remain, affiliated with the Episcopal Synod of America, which
opposes the ordination of women. It was founded at Fort Worth, Texas, in June of 1989.1%7
These members (clergy, laity, and even whole parishes), were and still are considered Anglicans,
and therefore within the Communion.

1990s

This decade brought great changes to the whole of the Anglican Communion. Churches
in many countries not only accepted women as priests, but bishops as well. The Reverend Dr.
Peneolpe Jamieson was consecrated and installed as the seventh bishop of Dunedin (New

Zealand) on June 19, 1990."® In 1990 the Church of England had over eight hundred female
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deacons, and so there was no shortage of candidates when it voted in 1992 to proceed with the
ordination of women to the priesthood."*

The Anglican Church of Canada, the ECUSA's neighbors to the north, had ordained 275
women by 1991, Some were nominated to the episcopate. In the early 1990s, relations were
definitely strained between Canadian provinces which did not ordain women and those which
did; this is a matter of public record. However, ordained women have ministered in every
Canadian Anglican diocese, and the ordination of women no longer appears as a serious
controversy in the Anglican mainstream in Canada. Conversations continue with those
provinces which do not recognize women priests, concentrating on "the distinctive contributions,
if any, which women may make to Christian spirituality, liturgy, and ministry; and the role of
women priests in imaging God and healing women's experiences of isolation and rej ection."'®

Figures distributed at the July 1991 General Convention reported that "over 300 women
were in charge of congregations as rectors, vicars, priests-in-charge, interim priests, or as co-
pastors. About 650 women deacons and priests serve as assistant or associate priests." In all,
between twelve and thirteen percent of the Episcopal Church's 15,000 clergy at that time, were

female.'®!

Many people who were opposed to the idea of a female rector changed their minds
after one was called to their parish. A search committee member recalls her determination not to
even consider a woman. "It turned out that she was not only the best qualified and most gifted
candidate, but, after she had been called into the parish, a true blessing to our parish family."162

Many Anglicans, whether for or against the ordination of women, believed at this time

that no action to ordain women should be taken at all "until the whole Church has declared its
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mind, or at least until there is greater ecumenical consensus with Rome and Orthodoxy as well as
the Protestant traditions."'® Nonetheless, The Rev. Jane Dixon was elected suffragan bishop of
Washington on May 30, 1992. On June 5, 1993, The Rev. Mary Adelia McLeod was elected as
Diocesan Bishop of Vermont. Also in 1993 with the election of The Rev. Virginia Matthews,
the Anglican Church of Canada became the third Anglican province to elect a female bishop.'®*
On July 1, 1994, The Rev. Martha Horne became the first female dean of an Episcopal
seminary. She was elected to head Virginia Theological Seminary after a search committee had
considered approximately sixty names from five Anglican provinces. Virginia Theological is the
largest and second oldest of the Episcopal seminaries.'®® Still, significant tension remained over
the ordination of women within the Episcopal Church, which was described as "still living in a
provisional situation."'® This is evidenced by the appearance, rapid disappearance, and then
almost immediate reappearance of what has come to be known as the "conscience clause."”
By the time of the ECUSA General Convention of 1994, most of its dioceses were
ordaining women to the priesthood.'®” During that gathering a resolution was passed
"guaranteeing both men and women access to the ordination process in this Church."'® It

recognized that not all dioceses participated in the process at that time, and that those who

opposed the ordination of women held to a "recognized theological opinion in this Church"—the

'3 Christopher Hill, "The ordination of women in the context of Anglican/Roman Catholic dialogue,” The
Month (January, 1992): 6-13.

' Bird, 116.

' Bird, 112.

' Bird, 114.

" Bird, 112.

1% ECUSA General Convention (1994), "Reaffirm Canon on Equal Access to Ordination Process for Men
and Women," Resolution C004, n.p. [cited March 2004]. Online: http://www.episcopalarchives.org/cgi-
bin/acts_of convention/print resolution.pi?dataset=datal &resolution=1994-C004.

19



"conscience clause."'® However, the resolution also stated that the Presiding Bishop and the
President of the House of Deputies, along with two appointed bishops, would "appoint a
committee to promote dialogue and understanding and to discuss how the canon can be
implemented in every diocese of this Church."""

A 1997 General Convention resolution stated that by 2000 "each diocese where women
do not have full access to ordination and where ordained women are not permitted to carry out
their full ministries shall develop a process to implement fully" the canons guaranteeing women
access to the ordination process.'”' During this Convention the "conscience clause" of 1994 had
been in effect repealed; dioceses not ordaining women were basically told they had to allow it.!”?

For this reason, but especially in order to preserve ecumenical dialogue with those
traditions which did not ordain women, the Anglican Communion felt it necessary to examine its
own authority structures. The Virginia Report was prepared for the 1998 Lambeth Conference
by the Inter-Anglican Theological and Doctrinal Commission, and "is centrally concerned with
the principles and structures of authority."173 The Virginia Report not only outlines what binds
Anglicans together and how, but also acknowledges that visible unity and issues of

interdependence have become more difficult in the face of growing diversity and an ever-

expanding Communion. It expresses a need for "global decision making mechanisms" if a "life
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of interdependence is to be preserved." 74 Anglicans were asked to study the report and reflect
on the questions concerning authority contained therein, which include the issue of universal
authority.'”” Initial recipients of the report admitted that it could be useful for encouraging the
various branches of Anglican government to become more involved, but objected to the fact that
it contained the contrasting concepts of centralization and the authority of assemblies and
councils.'"®

In light of developments within the Anglican Communion—the ECUSA's repeal of the
"conscience clause," The Virginia Report, and most importantly, the presence of eleven female
bishops—the Lambeth Conference (of 1998) had to once again, on behalf of the Anglican
Communion, deal with the issue of women's ordination. Each of the 700 plus delegates was
keenly aware that the ecclesiastical world was watching. They also knew that the fact of this
issue pointed to the Anglican Communion's lack of doctrinal structure and compulsory
compliance, and that now, more than ever, pastoral caution needed to be exercised. Thus, in
Resolution 111.2e the attending bishops, quoting The Fames Report, affirmed that "although some
of the means by which communion is expressed may be strained or broken, there is a need for

courtesy, tolerance, mutual respect, and prayer for one another."'”’ On August 6 the Anglican

representatives "approved an amended resolution stating that bishops should not be compelled to

174 Jeff Gross, "Bonds of Communion: Authority - A Neuralgic Concern within the Churches, " Service of

Documenltgtion and Studies on Mission, n.p. [cited March 2004]. Online: http://www.sedos.org/english/gross.htm.
Santer.

'7¢ Jan Douglas, Margaret Rodgers, Jim Rosenthal, and Manasseh Zindo, "ACC Critiques the Virginia
Report,” Anglican Communion News Service, (September 18, 1999), n.p. [cited March 2004]. Online:
http://www.anglicancommunion.org/acns/acnsarchive/acns 1800/acns1890.html.

77 Philip Turner, "The 'communion’ of Anglicans after Lambeth '98: A comment on the nature of
communion and the state of the Church," Anglican Theological Review 81, (Spring, 1999): 281-293.

21



ordain or license women."'”® The "conscience clause” was back. In the world-wide arena, where
many provinces were still not ordaining women, this clause still made sense.

Even though Lambeth does not have binding authority, there are two implications.

First, those who don't want women clergy can appeal to the collegial spirit of

Lambeth by claiming 'conscience.! Second, conservatives have used this resolution

to pressure their own churches to reinstate the conscience clause, leaving women

clergy vocationally dependent on the attitude of their bishop.179

Though guiding and representative of the Anglican Communion, Lambeth is not just
about task forces and resolutions. Events can and do get personal. During the 1998 conference,
a male bishop walked out of a Bible study being led by a female bishop, but this was the only
such incident reported.’® "The widely anticipated hostility toward the eleven female bishops
never surfaced. Additionally, the male bishops interviewed felt that the female bishops
represented 'fresh air,’ an opportunity to change the Church from a traditional authoritarian
leadership model to one that was more relational."'®!

After Lambeth 1998, there were members of the Anglican Communion who still
contended that the ordination of women constituted a violation of historical orthodoxy.182 But
they also remained within the church. The Anglican concept of unity was being severely tested
and definitively demonstrated. In January of 1999 all of the ECUSA diocesan bishops were
surveyed and asked to report on compliance with the canons pertaining to the ordination of

women passed at the 1997 General Convention. Most responded, including the three dioceses

where implementation had been delayed—San Joaquin, California; Quincy, Illinois; and Fort

18 £ T. Malone, Jr., "Conference grants freedom of conscience on women's ordination,"” Anglican
Communion News Service, (August 7, 1998), n.p. [cited March 2004]. Online:
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Worth, Texas.'®? In other words, the even though the last Lambeth Conference had in effect
reinstated the conscience clause, in the ECUSA the repeal of the clause was being taken
seriously, and dioceses not ordaining women were being compelled toward canonical
compliance.'®*

Later that year the Anglican Communion commemorated 25 years of women's
ordinations, but it was not a celebration in the traditional sense. Rather, it was an
acknowledgement of the wrestling within the Communion over this issue, the steps, even
backward, that had been taken, and how far the church yet had to go on this issue before nearly
full acceptance would be reached. The Reverend John Peterson, Secretary General of the
Anglican Communion Office in London, noted that "the Anglican Communion and the Episcopal
Church have a great deal for which to be thankful in the fact that 25 years ago there was a re-
awakening which took place of what it means to be a priest of Jesus Christ in the church
catholic."'® Peterson went on to say that the issue of women's ordination had helped Anglicans
to "become more aware of the gift of priesthood," and that they had gone through a "time of
learning and growing."'*® The Right Rev. Barbara Harris (Massachusetts), who preached at the
occasion, noted that "there are lingering doubts that celebration is appropriate, given the climate
we are experiencing in the church today." She said that because about 3,000 women had been
ordained in the ECUSA, for an approximate total of 9,300 in nearly 26 provinces of the Anglican
Communion, it was time to ask, "What have we learned? And why does opposition continue?"'¥’

Archbishop Njongonkulu Ndungane of Southern Africa compared the struggle for the ordination
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of women to the struggle for freedom and justice in his country—the liberation movements in
Africa.'®® Bishop Charles Bennison of Pennsylvania noted that "we have a long ways to go"
before the whole church would be able to celebrate the ministry of women.'*

Also in 1999, Philip Turner, retired Dean of the Berkeley Divinity School at Yale, wrote
of the "impaired communion" of Anglicans, citing the ordination of women as a major reason
that there were now parishes that did not directly deal with their own (geographical) diocesan
bishops.'” "Suffice it to say, the differences exist, they did not come out in the Lambeth debates
and they are of a sufficiently serious nature to render the communion of Anglicans
problematic."'”! Dr. Mary Tanner noted that "The Anglican willingness to tolerate anomaly (for
example in the different practices relating to the ordination of women) has led to impairment of
communion” and wondered what consequences would ultimately flow from that.'**

As of 1999 at least, there has been a move to force the Episcopal Church to comply with
decisions made during the 1998 Lambeth Conference, citing a resolution advising against
attempts to force bishops to accept the ordination of women.'”®> "In the Diocese of Pennsylvania,
a prominent parish affiliated with the Episcopal Synod of America (ESA), an umbrella
organization of those opposed to women in the priesthood and the ordination of homosexuals,
voted in April [of 1999] to leave the Episcopal Church."'®* Yet this parish remained Anglican,

and other Episcopal dioceses continued to welcome and work with its members. Bishop Paul

Marshall, of the neighboring Diocese of Bethlehem, upset by the "increasing polarization"
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uncharacteristic of Anglicanism, invited an ESA bishop to preside at a confirmation service for
traditionalist parishes from the Diocese of Pennsylvania.195 Gerald Bray, Anglican Professor of
Divinity at Beeson Divinity School, and a member of the Alliance of Confessing Evangelicals,
maintains that the primary tasks of preaching and teaching in the church were given by God to
men, rather than women.'*® He accuses many Anglican churches of "caving in" to various forms

of liberalism—"The ordination of women being a prime example."'*’

2000 and beyond—implications for the next generation

In 2000 the ECUSA General Convention again faced the problem of "how to deal with
the bishops and dioceses that have not fully admitted women to candidacy, priesthood or
positions of priestly service."'”® Twenty-four years earlier the Convention had made headlines
by permitting the ordination of women as priests, after "acrimonious debate throughout the
church," and the debate was still before them.'” The three dioceses mentioned above—Fort
Worth, Quincy, and San Joaquin—had not yet fully complied with canon law in that no female
priests served in any of them, although there were women on the ordination track in both orders
in San Joaquin. The dioceses said they were in compliance; Forth Worth stated that if one of
their congregations called a female rector they would ask a bishop from another diocese to
supervise her work. The diocese of Quincy had two female deacons in 2000. The General
Convention approved Resolution A045, which once again called for the House of Bishops and

Executive Council to continue monitoring the three dioceses' progress toward full acceptance of
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female clergy. It also added a provision to create a task force that would "visit, interview, assess
and assist" the dioceses in their compliance with the national canons.?”’ "The resolution
recognizes the progress made by the Diocese of San Joaquin on accepting women priests, and
notes the 'lack of progress' by the Fort Worth and Quincy dioceses. The task force is to make
semi-annual reports on the dioceses' efforts to meet a Sept. 1, 2002 deadline for compliance with
the canons." The Bishop of Central Florida, John Howe, objected to the planned task force,
calling it an "imposition." Bishop Chet Talton of Los Angeles compared the tactics of the three
dioceses in question with those used during the Civil Rights Movement in order to avoid
receiving non-white priests.”! There were other strong arguments, both pro and con, from the
laity as well as clergy, from every ECUSA province.202 There were testimonies as to how well
(or not) currently allowed provisions were working; in 2000 Bishop Geralyn Wolf (Rhode
Island) noted that there was a bishop from outside of her diocese overseeing pastoral care in a
parish opposed to women's ordination.””

The Episcopal Women's Caucus provides legislative and pastoral support for the
ministries of women, lay and ordained. The Caucus Angel Project was developed in order to
provide support for the Executive Council Task Force acting in response to the mandate of the
2000 General Convention. It is intended to support the feelings and needs of people who want to
experience the ministry of female clergy on a regular basis, so that they may be better able to
1204

"discern the value and validity of women in ordained ministry.

Without such experience, the people are hampered in their capacity to discern the
value and validity of women in ordained ministry. Our hope is that when the plans
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for the inclusion of women in ordained ministry are ready to be implemented by the
leadership, the people will also be ready to receive them and benefit from what they
can offer.*"’

On November 3, 2000, The Reverend Paula D. Nesbitt attended the America's Call to
Action, an annual national conference for Roman Catholic Church reform, and contributed the
following:

e Episcopal women have often had to relocate as there was an 'escape’ or 'conscience’
clause through which some rectors could indicate their inability to cope with a female
colleague. This clause has since been dissolved.

e There has been much abuse of women priests within the Episcopal communities, often

left without payment.

Frequently there is overlap of function between female priests and female deacons.

Time has not healed the discrimination of opportunity.

Some congregations indicate that they are 'pleased that they can now afford a man.'

Male priests reach 'rectorship' within 3 years, whereas women move, often, and without

rectorship.

There appears to be no safety, even in numbers, for women clergy.

e Women clergy, by their presence, catalyze social change.

Some women bishops supported the 'reintroduction’ of the 'escape’ or 'conscience’
clause.

"For clergywomen," Nesbitt wrote, "the battle may be won, but the struggle is not
over.""” Yet these struggling clergywomen remained Anglicans, as did their male counterparts.

This Anglican struggle has been compared to the Civil Rights Movement, and rightly so;
the parallels are evident. Slowly but surely, traditionalist norms and generally accepted beliefs
make way for new beliefs, new traditions. These are not accomplished by either isolated
rebellion or sudden legislative changes, but by a combination of both, accompanied by a great
deal of prayer, discussion, discernment, and compromise. People on both sides of the Civil

Rights issue continued to be American citizens. The great majority of Anglicans on both sides of
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the women's ordination question remained within the Communion in their search to do God's
will. With regard to an egalitarian priesthood, twenty-nine years of debate, resolutions,
amendments, and compromises have not adequately addressed the problem to the contentment of
all, but the majority seems to be satisfied. Whether all agree or are happy about the current state
of the Anglican Communion, all are still members of it, and all continue to work toward ever
better solutions and harmonization, each according to his or her conscience as guided by the
Holy Spirit and Christ's example. This is the living, ever evolving status of the Anglican
tradition.

The debates and the progress continued, in all areas of the Communion. In March of
2000, the Bishop of Leicester appointed the first woman Provost in the Church of England. The
Rev. Vivienne Faull had previously served as Vice-Provost and canon pastor of Coventry
Cathedral.*® In November of 2000 the Australian Anglican Church issued draft legislation
covering the consecration of women as bishops. "On July 23, 2001, their General Synod
accepted a bill for debate which, if passed, would allow the consecrations."*"

Because not all factions of the Anglican Communion accept the ordination of women, the
Episcopal Church is still living in a provisional situation, but one in which these ordinations are
becoming increasingly accepted.?'® In the words of one of the first women ordained to the
priesthood in the Episcopal Church:

As women enter into new ecclesiastical roles, with responsibilities not only for
decision making and leadership in heretofore male arenas of activity, but also for

new symbol-building, the present order will change. All roles, those of both men and
women, will change. Nothing will remain the same. We are agents of
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transformation. Our transforming power is not in our gender. Our power lies in our

having been born, nurtured, and acculturated into a corporate symbol: a symbol not

necessarily of 'femininity,’ but rather a symbol of difference. Asa woman, together

with my sisters, I offer a difference-—a different ethic, derived from collective

exclusion, which I will help build on behalf of other 'outsiders;' a different visual,

audible, sensory image I will help create; a different theology I will help shape; a

different priesthood into which I have been ordained; indeed, a different Episcopal

Church, as one manifestation of catholic Christendom.?!!

The 2001 Electronic Clerical Directory included 3,481 women (over 20%) of the 17,118
listed.2'? In October of 2002, the task force on implementation of canon on women's ministry
submitted their final report, after investigative visits to the three ECUSA dioceses that had still
not complied with national canons, as they were still citing the international conscience clause.
The visits proved disappointingly unsuccessful. The first three-member team felt that the
atmosphere in San Joaquin was one of "gracious hostility." "They found that Bishop John-David
Schofield has been 'supportive' of women currently in the diocese's ordination process, though he
will not ordain them himself."*"> Bishop Schofield stated that he is not convinced that women
can truly be ordained, but only "make-believe" priests who would lead their recipients of the so-
called sacraments to be excluded from grace. The team to Rhode Island found willingness as
well as compliance, but for some reason no woman there has presented herself for discernment in
seeking ordination to the priesthood (although several women were preparing for the vocational
diaconate). The opinion expressed by the Bishop of Fort Worth, Jack Iker, was that the visiting

team was an "unwelcome intrusion into the life of the Diocese, interfering with the internal

affairs of the Diocese."*'* Louie Crew of Rutgers University, and the author of an authoritative
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web-page on the subject of women's ordination in the Anglican Communion, stated in his memo
to the task force: "Clearly the bishops are in violation of the canons that they have sworn to
uphold. Clearly they should be found guilty in a Court for the Trial of a Bishop."!® However, it
is his hope that the situation will not come to such drastic measures. He goes on to suggest that
investigations into compliance with ordination canons be gathered and published for the eight
non-domestic Episcopal dioceses, as well as the Dioceses of Cuba, Puerto Rico, and Venezuela;
these latter three are exploring joining the ECUSA.

The task force's monitoring team also turned in a very significant, albeit preliminary,
report concerning the percentage of female clergy in the Episcopal Church. "They indicated that,
on average, roughly one out of every four Episcopal clergy now serving are women. But some
dioceses clearly take up the slack for others."*'® While in one diocese the percentage is 62.5 and
in three others over fifty percent, in 27 dioceses (approximately one quarter of the total number
of dioceses), the number is around one-third. And in 34 dioceses, fewer than one in five clergy
is female.?"” The imbalance does not seem to be political, historical or geographical, as the
monitoring group found no correlation between any such factors and the incorporation of women
into ordained ministry.?'®

As documented earlier in this chapter, The Reverend Florence Li Tim-Oi surrendered her
license, but not her Holy Orders, to the priesthood in 1946. She resumed the practice of her
priesthood in the Church in China, as well as in the Anglican Province of Toronto, retiring in

1981. She was awarded Doctorates of Divinity by General Theological Seminary, New York,
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and Trinity College, Toronto. (She died on February 26, 1992, in Toronto and is buried there.)
In Minneapolis, on August 4, 2003, the ECUSA General Convention agreed to insert the
Anniversary of The Rev. Florence Li Tim Oi's ordination into that church's Calendar of Lesser
Feasts and Fasts—to be observed on January 24—initially for a three-year trial period.219

In spite of reservations and the respected opinions of many, the ordination of women in
the Anglican Communion is now an established practice. This new tradition has had a

discernable effect on ecumenical relationships, none more significant than dialogue with Rome.
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CHAPTER 2 - History of papal decrees on the subject of women's ordination

The Roman Catholic Church has consistently refused to allow the ordination of women.
This was not originally disallowed for reasons declared to be infallible teachings. Nor has it
been exclusively resigned to the realm of tradition. Rather it has become, in light of both secular
events and the evolution of Anglican theology, a product of authoritative doctrine. During the
mid 1970s, in response to developments in the ECUSA concerning women's ordination, the
Roman Catholic assertion was that because this teaching relies heavily on unbroken tradition, it
is simply not possible, by reasons of authority, to ordain females as priests.220 Nearly twenty
years later, however, a document described as definitive teaching, "set forth infallibly by formal

"2 was issued by Pope John Paul Il. Whether for reasons of tradition or infallible

declaration,
teaching, the result of such declarations is the same—a consistently all-male priesthood.

Many individuals and groups within the Roman Catholic Church have disagreed with this
doctrine, and many have spoken out, written, and campaigned against it. However, to explore
and collectively record even the most recent or influential of these would result in an extensive
history warranting a separate research paper. This discussion—the actual effects of the
ordination of women on Anglican-Roman Catholic dialog—will concentrate on official Vatican
declarations, documents, and ecclesiastical actions.

The three major papal edicts on the subject of a female priesthood are Inter Insigniores
(Declaration on the Question of Admission of Women to the Ministerial Priesthood), Mulieris

Dignitatem (Apostolic Letter on the Dignity and Vocation of Women), and Ordinatio

Sacerdotalis (Apostolic Letter on Reserving Priestly Ordination to Men Alone). Interspersed

Z‘l’ Catholic Encyclopedia, Online ed., s.v. "Statement on the Ordination of Women," by Francis J. Stafford.
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with these are correspondence between the popes and the Archbishops of Canterbury, a revised
Code of Church Law, a profession of faith required of all, an oath of fidelity required of clergy
and theologians, responsums, commentaries, warnings, and decrees.

In July of 1975 the Archbishop of Canterbury F. Donald Coggan wrote to Pope Paul VI
about "the slow but steady growth of a consensus of opinion within the Anglican Communion
that there are no fundamental objections in principle to the ordination of women to the
priesthood."222 The Pope reiterated in a letter the Roman Catholic position that "it is not
admissible to ordain women to the priesthood for very fundamental reasons."**> The reasons
given were that Scripture records Jesus choosing men only as his apostles, and the Church not
only strives to imitate Christ, but believes that excluding women from the priesthood is in
"accordance with God's plan for his church."*** Paul VI recognized that some churches in the
Anglican Communion, namely the Episcopal Church and the Church of England, were seriously
considering ordaining women, and in fact this happened in the Episcopal Church shortly
afterwards. He warned the archbishop that this would be "a grave new obstacle and threat to
reconciliation."*?’

The Pontifical Biblical Commission (PBC) was established by Pope Leo XIII in 1902.
Its purpose was to provide a thorough interpretation of Scripture as demanded by the modern era

and current events, in order that the Church's teachings "be shielded, not only from every breath

of error, but also from every temerarious opinion."*** However, since 1971 the Commission has
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not been an official instrument of the Roman Catholic Church, but rather a consultative body of
scholars whose conclusions are looked to with great respect by the Church.”*” The PBC is now
chiefly composed of historical critics.”?® In 1976 the PBC tackled the issue of women's
ordination, focusing on Pope Paul VI's ecumenical concerns. The resulting document, by virtue
of its unofficial status, was not a declaration, but rather took the form of a report. Nonetheless,
because this task had been assigned by the Pope, its findings were taken seriously and have been
widely referred to by both those for and against the ordination of women. For the PBC was
"unable to settle the question on the basis of Biblical text alone."” The Commission's
conclusion (with a majority vote of 12 to 5), was that there were no scriptural objections to the
priestly ordination of women.?**
It does not seem that the New Testament by itself alone will permit us to settle
in a clear way and once and for all the problem of the possible accession of women
to the presbyterate (sic).
However, some think that in the scriptures there are sufficient indications to

exclude this possibility, considering that the sacraments of Eucharist and

reconciliation have a special link with the person of Christ and therefore with the

male hierarchy, as borne out by the New Testament. Others, on the contrary, wonder

if the church hierarchy, entrusted with the sacramental economy, would be able to

entrust the ministries of Eucharist and reconciliation to women in light of

circumstances, without going against Christ's original intentions.”'

Pope Paul VI had written to the Archbishop of Canterbury about a traditional male

apostleship and imitating Christ in that gender-exclusive selection. Here we see that, with regard

to the administration of the sacraments, the gender of Jesus himself is also a Roman Catholic
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apologetic for an exclusively male priesthood. Even though the PBC could find no specific New
Testament evidence that only men may be ordained, its members were reluctant to recommend
against traditional Church teachings and beliefs.

The Sacred Congregation for the Doctrine of the Faith (CDF) was founded by Pope Paul
III in 1542, less than a decade after the English King Henry VIII issued the Act of Supremacy,
declaring himself to be the supreme head of the Church in England. The original duty of the
CDF was to defend the Church from heresy. It is the oldest of the Roman Catholic Church's nine
executive departments.”” The Congregation's current directive, as defined by Pope John Paul II
in 1988, is to "promote and safeguard the doctrine on the faith and morals throughout the
Catholic world."** The CDF is currently chaired by Prefect Cardinal Joseph Ratzinger and
consists of an administrative staff, 25 members (cardinals, archbishops, and bishops), and 28
consultants. The scope of its work is such that the CDF is divided into four departments: the
doctrinal office, the disciplinary office, the matrimonial office, and that for priests.234 There is
significant cooperation and collaboration between the CDF, the PBC, and the International
Theological Commission, the latter two of which also claim Cardinal Ratzinger as presiding
chair,
In October of 1976 the CDF issued a declaration entitled Inter Insigniores, which deals
with the "question of admission of women to the ministerial priesthood."*® The contents of the
statement, although considerably expanded, are almost identical to the correspondence between

the Pope and the Archbishop of the previous year, and in fact refer to it.”*’ The primary reason
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given in Inter Insigniores for rejecting women's ordination is the constant tradition of the
Church: "It is a question of an unbroken tradition throughout the history of the Church universal
in the East and in the West. This norm, based on Christ's example, has been and still is observed
because it is considered to conform to God's plan for his Church."® Inter Insigniores also
considers the priest to be acting in the name of Christ (in persona Christi), and comes to the

n239 of Christ would be distorted if females were to

conclusion that this "natural resemblance
preside over the sacraments.?*® The CDF also felt it necessary to justify the Roman Catholic
attitude, explaining that "it is a position which will perhaps cause pain but whose positive value
will become apparent in the long run, since it can be of help in deepening understanding of the
respective roles of men and of women."**! Pope Paul VI "approved this Declaration, confirmed
it, and ordered its publication."*** The Declaration was later reiterated by Pope John Paul 1124
It is the most precise, and some would say, profound, argument against the
ordination of women ever made by the Roman Catholic Church. And it has the
endorsement of the Eastern Orthodox tradition. The immediate occasion for the
issuance of the Declaration was undoubtedly the decision of the Episcopal Church in
America to ordain women to the priesthood. Aside from theology, the main reasons
for the objection was the perception of the damage the decision caused to ecumenical
relations and dialogue between the three denominations.***
Early in 1977 the CDF issued a Commentary on Inter Insigniores, reiterating and further
expanding upon the declaration issued only three months prior. It addresses specifically the

"serious situation" that was "created when ordinations of women were carried out within

communities that considered that they preserved the Apostolic succession of order," namely, the
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ordination in 1974 of eleven women in the Episcopal Church.”*> The Commentary also cites the
correspondence between the Pope and the Archbishop of Canterbury concerning the ordination
of women. Most importantly, however, it stresses the firm position of the Roman Catholic
Church in light of the rapidly changing social attitudes toward women in positions of leadership
and authority throughout the secular world. It emphasizes the Church's role of upholding
tradition. It repudiates accusations of misogyny, citing St. John Chrysostom's commentary on
the 21st Chapter of the Gospel of John, in which he understands that "women’s exclusion from
the pastoral office entrusted to Peter was not based on any natural incapacity, since, as he
remarks, 'even the majority of men have been excluded by Jesus from this immense task."246
Repeatedly, the institution by Christ of an all-male priesthood, as evidenced by established
biblical canon, notwithstanding the significant contributions made by women to the Church since
her inception (and even herein that the Church is referred to in the female), is emphasized. In
addition, the admission that scripture was authored by males in a patriarchal society is
acknowledged, but the fact remains: Christ and his Apostles were male, therefore all ordained
clergy must be of that gender as well.

A new Code of Church Law was introduced in 1983.2*7 It specifies who may assist with,
among other functions such as Church government, worship services by way of either reading
the prescribed Lectionary out loud to the congregation present, and/or assisting the priest and
deacons in their sacramental duties. Canon 230, §1 of the Code states that lay men of or over the
age of eighteen who are qualified for this service as determined by the conference of bishops

"can be installed on a stable basis in the ministries of lector and acolyte in accord with the

5 Congregation for the Doctrine of the Faith, "/nzer Insigniores: Official Commentary" (January 27,
1977), n.p. [cited March 2004]. Online: http://www.womenpriests.org/church/intercom.htm.
46 :
Ibid.
7 Ibid.
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prescribed liturgical rite."**® It notes that in some dioceses, women are also allowed to perform
these functions during the course of worship services, especially in the United States, where "the
conference of bishops has permitted them to read from the same location inside the sanctuary
where the gospel will be proclaimed."*’ In many dioceses women are authorized to distribute
(not consecrate) the Eucharist as extraordinary ministers. So, by "temporary deputation” women
may assist with worship services in such capacities as reading, preaching, leading prayer
services, and administering the sacraments of baptism and communion "when the necessity of
the Church warrants it and when ministers are lacking."zso However, "only a baptized male

n251

validly receives sacred ordination,"”" and therefore women are specifically excluded from the

"offices, functions, and ministries that are restricted to clerics."*>?

In a letter to Archbishop of Canterbury Robert Runcie written in 1984, Pope John Paul 11
confirmed the immovable Roman Catholic position against the ordination of women. He also
reminded Archbishop Runcie that the Anglican Communion's decision to accept such ordinations

was indeed considered, as Pope Paul VI had predicted, "'an element of grave difficulty' even 'a

threat™ to the dialog between the two denominations.”

Since that time we have celebrated together the progress towards reconciliation
between our two Communions. But in those same years the increase in the number of
Anglican Churches which admit, or are preparing to admit, women to priestly
ordination constitutes, in the eyes of the Catholic Church an increasingly serious
obstacle to that progress.”**

28 3. A. Coriden, T. J. Green, and D. E. Heintschel, eds., The Code of Canon Law. A Text and Commentary

(London,ul9985), n.p. [cited March 2004]. Online: http://www.womenpriests.org/traditio/cod_1983.htm.
Ibid.

9 Ibid.

! Ibid.

*2 Ibid.

233 pope John Paul 11, The Most Rev. Robert Runcie, and Cardinal Jan Willibrands, "Correspondence
between Canterbury and Rome (1984-1986)," n.p. [cited March 2004]. Online:
http://www.womenpriests.org/church/cant2.htm.

2 Ibid.
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A year later, after meeting with the Primates of the autonomous Anglican provinces, Archbishop
Runcie not only replied to the Pope's letter, but also wrote to Cardinal Jan Willebrands, President
of the Vatican Secretariat for Promoting Christian Unity. The Cardinal's response came in June
of 1986, six months later. As had the Archbishop, he acknowledged that not all Anglicans
agreed on the ordination of women. He communicated that this debate would make the work of
the Anglican-Roman Catholic International Commission (ARCIC), the official facilitator of
dialog, more difficult, as that group<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>