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ABSTRACT 

Emily Spencer Kerby was a leading social activist in Western Canada during 

the first three decades of the twentieth century. She frequently mentioned 

Galatians 3:28 - a New Testament verse which declared equality in Christ. Her 

use of this verse reflects a traditional source of authority claimed by earlier 

Protestant females in Canada, Britain and the United States. On examination of 

these historical antecedents a distinct women's religious tradition within 

Protestantism emerges. This dissertation will trace the tradition through the 

centuries and identify its influence within the development of women's social 

activism, philanthropic organizations, and missionary societies during the nineteenth 

and early twentieth centuries. The life and writings of Emily Spencer Kerby as a 

representative of that distinct female religious perspective will be presented to 

demonstrate that in her commitment to social activism, female religious equality, 

and ecclesiastical rights, she was a modern conveyor of that tradition. 
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EPIGRAPH 

There is no longer Jew or Greek, there is no longer slave or free; 
there is no longer male and female: for you are all one in Christ Jesus. 

Galatians 3:28. 

By permission of Central United Church, Calgary, Alberta. 

Emily Spencer Kerby 

Leader of the Anti-Knockers Bible Class of 191 2 



CHAPTER ONE 

INTRODUCTION 

How seldom it is given to men and women to see the dawning 
of a new day - sleep closes their eyes, and paralyses the 
brain so that as the first rays appear above the horizon, it 
comes all unconsciously and unappreciated by the world at 
large. But day breaks. So too the dawning of the New Day 
for Woman, came all unnoticed, till the sun was far up in 
meridian glory. 
Constance Lynd' 

OVERVIEW 

The dawning of the New Day for women, which Emily Spencer Kerby (1 859?- 

1938), under the pseudonym Constance ~ynd,* believed had arrived in the 1920s 

was the culmination of what had proved to be a long and arduous process. Historical 

sources indicate that several British women in the sixteenth and seventeenth 

centuries were among the first to protest against the misogyny and discrimination 

expressed towards women within the English Protestant tradition and English 

~oc ie ty .~  These early champions for women's equality under God, wrote their works 

'Constance Lynd, The New Day for Woman, TMs. Edmonton: Provincial 
Archives of Alberta, United Church of Canada, Acc. No. 75.387, Item 6028, Box 181. 
Constance Lynd was a pseudonym used by Emily Spencer Kerby. 

*Emily Spencer Kerby wrote under several pseudonyms. These were: Constance 
Lynd, Constance Lynn, Elizabeth Jones, Nell Adair , Nell Netherby, and Western 
Correspondent. 

3As early as the sixteenth century, several English female writers were claiming 
spiritual equality with men. These women based their argument on the belief that 
women as well as men were made in the image of God and were therefore equal in the 
sight of the Creator. By the seventeenth century, English women were claiming the 
right to preach and to also speak as religious and social critics. The claim to full social 
equality is a later eighteenth century development, First Feminists: British Women 
Writers 7578-7 799, ed. Moira Ferguson (Indiana: Indiana University Press, 1985), p 2. 
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nearly five hundred years before the Christian social activist Emily Spencer Kerb 

penned her claim for a new day. 

Over the centuries, the journey for women of faith, seeking equality both in 

society and in religion in Britain, the United States and Canada, had presented 

seerningiy insurmountabie obstacies. Women traditionaiiy iived without many 

rights, in a society in which power was held and wielded predominantly by men in 

both religion and state. By the late 1920s, the Western Canadian Christian social 

activist Emily Spencer Kerby wrote her words to express a sense of achievement. 

Canadian women, many of whom were active in their respective Protestant 

communities of faith, had achieved a measure of equality within society, which in 

past times had been beyond their reach. This, for Emily Spencer Kerby, was 

indicative of the dawning of a new day, full of glorious possibilities. Unfortunately, 

from a bleakly realistic perspective, Spencer Kerby's exuberant description of 

women's freedom and equality did not always coincide with the harsh conditions 

under which many women lived. Nevertheless, Spencer Kerby can be forgiven for 

her exuberance because, as a Christian and as a leading Canadian female social 

activist of her time, she had been part of a massive and phenomenally successful, 

peaceful, religious and social movement led by and inspired by, women for women. 

As a member of that community of faith and social activism. Spencer Kerby had 

participated in the Canadian women's movement during the first three decades of 

the twentieth century. During this time, in spite of varying degrees of political and 

religious opposition. she, along with countless numbers of women and also men, 

worked for and achieved substantial social and legal gains for Canadian women. 



The concept that many of the leading women within the Canadian suffragist 

movement, including Emily Spencer Kerby, were Protestant Christians, forms the 

foundation for this dissertation. What will become clear upon examination of the 

material in the following chapters is that a particular group of women within the 

Protestant denominations either consciously or unconsciously, demonstrated a 

similarity and continuity of religious th~ught .~ They claimed the right to speak as the 

Spirit of God directed them. They were Christians and they believed that through 

Christ's Spirit, they had the authority to work for change, to combat societal evil and 

to speak and preach as they were led. Yet, these same women were, for the most 

part, conventional, traditional people who married, gave birth to babies, cherished 

and cared for their families, and demonstrated many of the fears and prejudices 

specific to their culture and their historical time. In essence, therefore, these women 

were human beings. They were strong yet weak, brave yet fearful, loving yet 

combative, inspiringly progressive in many areas and yet still reflecting some of the 

cultural biases of their times. They lived lives that upon examination make for a 

colourful and inspiring history, and this history has not yet been fully told. 

Unfortunately, however, the sad reality is that until recently, women's history, 

specifically their powerful influence and contribution to development of religion and 

society, has been for the most part overlooked or dismissed. The reason for the 

oversight is simple and is addressed in an editorial comment by Veronica Strong- 

'This specific women's religious tradition or culture was an informal one. It was a 
set of ideas that was transferred down by women from one generation to another within 
the loose-knit community of female Protestant culture. 



Boag and Anita Clair Fellman in Rethinking Canada: The Promise of Women's 

History.' Strong-Boag and Fellman observe that although women were "major 

participants in the creation of their communities'" they were still "a marginalised 

group,n7 and as such did not have access to power or the ability to systematically 

record their own culture. This culture IS described by Strong-Boag and Feilman as 

a "woman's culture," and one that was defined as being rooted within the female 

experience of friendships, family ties, rituals and  tradition^.^ These two writers also 

state emphatically that these customs which were repeated countless times within 

a women's lifetime helped "to assign a distinctive texture to female experience and 

give women a particular past that cannot be presumed to mirror the portions of male 

reality that most historians have chosen to highlight.'' 

In keeping with the idea of a women's culture, this dissertation will examine 

one definite area of a broad female tradition. The specific approach adopted will 

investigate the presence of a women's religious Protestant culture within a 

transatlantic community and the role it played in social and religious reform. Emily 

5Rethinking Canada: The Promise of Women's History, eds. Veronica Strong- 
Boag and Anita Clair Fellman (Ontario: Oxford University Press, 1999), p 1. 

6l bid. 

bid. 

8Strong-Boag and Fellman define this culture as "everything from help in 
childbirth, advice on dealing with husbands, exchanging recipes and folk remedies, and 
holding and attending bridal and baby showers, to sharing strategies for confounding 
troil blesome bosses and organizing needed community services." I bid. p 2. 

'1 bid. 
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Spencer Kerby will then be discussed within that cultural matrix. In order to 

accomplish this analysis the views and actions of noted Protestant women within 

Britain, the United States and Canada will be discussed in their historical and 

religious contexts. From the material examined and the proof presented, it will be 

established that there existed a specific inforrnai iemaie reiigious iraaiiion inat 

functioned despite the general, routinely oppressive social climate. It will be 

demonstrated that there existed a subtle, resilient Protestant women's religious 

culture that gradually evolved into a powerful vehicle for the social reform 

movements of the mid-nineteenth and early twentieth centuries. It is in this context 

that the life, work and writings of Emily Spencer Kerby will be presented as a major 

Canadian example of this women's tradition. 

RESEARCH CHALLENGES REGARDING METHODS OF EXAMINATION 

Traditionally, women's history was not recorded with the same respect and 

attention to detail as had been the traditional approach to documenting men's lives. 

This omission of the female contribution often presents a frustrating problem for 

historians trying to research women's history. The unfortunate reality is that 

women's history with its powerful influence and contribution to religion and to 

society has been for the most part considered as little worthy of note. This 

denigration or dismissal of women's contribution, especially women of faith, means 

that historical data surrounding individual women and their accomplishments is often 

sparse. In addition to this, frustration is frequently encountered by the researcher 

when endeavouring to examine the women's ideas, aspirations and lives within an 

historical context. Women's individual identities are frequently found to be routinely 



absorbed within the "greater" lives or events of their male relatives. In short, often 

the women are presented as shadowy characters, with little hard historical fact to 

support any analysis. 

Recognizing the particular challenges to constructing women's history, this 

researcher approached the investigation employing many avenues. Forthe purpose 

of this dissertation, three major specific methods were incorporated as the primary 

interdisciplinary tools used to construct a religious and historical context for Emily 

Spencer Kerby and her female Protestant tradition. These methods were (i) 

traditional historical; (ii) anthropological socio-historical; and, (iii) textuallliterary 

analysis. In addition to this, a final analytical tool was adopted as (iv) in order to 

interpret Emily Spencer Kerby's own religious belief system. This approach was 

herrneneutical, enabling a theological analysis.'* This method allowed for 

examination and interpretation to be conducted on Emily Spencer Kerby's religious 

writings. 

The traditional historical method is an indispensable analytical tool in 

conducting any preliminary historical research. This basic method allows the 

researcher to compile factual data through obituaries, church records, taxation 

records, legal records and general correspondence. Unfortunately, however, this 

IOPaul Ricoeur, interpretation Theory: Discourse and the Surplus of Meaning 
(Fort Worth: The Texas Christian University Press, 1976). Hermeneutics within a 
Religious Studies framework is mostly used in reference to the work of Paul Ricoeur, a 
leading exponent of this method of religious textual interpretation. Hermeneutics allows 
for a deeper examination of religious texts than a basic reading proposes, in order to 
establish what religiousltheologicaI claims are being made within them. This approach 
then evaluates the religious claims and assesses the validity or integrity of these texts. 



means of examination, does not necessarily yield the same information if the subject 

of one's research is a woman. The reason for this is that females were a 

disenfranchised group, who possessed few rights and little authority. In addition to 

this, women's maiden names changed upon marriage, so their names and past 

identities were often lost in the resulting records."rhis situation often proves 

impossible to address when there are no other records save those that pertain to 

the male members of a family. 

An encounterwith these problems of historical research creates the necessity 

to adopt a more detailed method of examination through a general anthropologicall 

socio-historical approach. This method of analysis, when used to analyze the 

social and cultural data, permits the researcher to examine the complexity and 

dynamics of structural patterns in human society. By understanding the interaction 

of human beings within a specific culture or tradition that exists within a community, 

perspectives can be gained as to reasons or causal links which lead to 

%peaking particularly within the Canadian context, women traditionally were not 
recognized as full legal persons until 1929; therefore, their legal standing, even to the 
extent of major legal proceedings, such as women being tried for murder, is almost 
impossible to locate in some instances. In the Northwest Temton'es, for example, 
women convicted of murder were sent the RCMP Headquarters at Fort Saskatchewan, 
to be hanged. I consulted with the University Law Library archivists, the Provincial 
Judges' Library and a related archival institute in Calgary. In Calgary, there were no 
existing records found which would furnish the names of women hanged before 1930. 
Records do exist for men who were executed before 1930. It is clear from newspaper 
correspondence and from one particular magazine article, that women were tried for 
murder and sentenced. See, Constance Lynd, The Unwritten Law," the Morning 
Albertan, March 5, 191 5; Gertrude Richardson, Western Women and Their Ideals," 
Woman's Century, March, 191 6, p 22. Unfortunately, however, evidence as to whether 
they were actually hanged proves almost impossible to locate as official records are not 
available, 



developments or changes within that society. Using this approach, it is possible to 

obtain an understanding of the cultural milieu in which the subject of examination 

is embeddedg The potential thus exists to restore or construct the sequence gaps 

within the social, historical and religious development of a specific society.1° It is 

this approach that provides the researcher with a point of historicai reference that 

includes the role of women within society. 

Helpful as this approach is, however, it is limited insofar as it does not provide 

all the material necessary in order to understand a female perspective, because a 

forum for the articulation of the female view is not provided. It is therefore 

necessary to employ a third method of examination, which may be described as 

textualniterary analysis. Within a Canadian context, when researching the existing 

textual, period-specific material available, the researcher discovers that there is 

printed documentation preserved on microfilm through which to reconstruct some 

women's social Canadian history. This material is readily available through pertinent 

'Geoffrey Barraclough, Main Trends in History (New York: I-iolmes 8 Meier 
Publishers, lnc.), pp 48, 50, 54-55. 

'*Strong-Boag and Fellman, when addressing the importance of acknowledging 
women's history, observe that to 'reconstruct a reasonable history of Canadian peoplen 
it is necessary to include within that reconstruction "the lives and participation of half of 
the population." Rethinking Canada: The Promise of Women's History, p 3. In order to 
reconstruct this history it is necessary to examine the interrelationships of minorities 
and groups within a society. which in this context is a Canadian one. Variables such as 
race, gender and class must be considered in order to rewrite mainstream Canadian 
history, pp 3-7. Barraclough, in Main Trends in History, observes that by comparing 
structural patterns or orders in society, one is then able to "see it as a whole or a set of 
interrelated abstractions." p 49. By adopting this approach it is possible to reconstruct 
history to include the social cultural history of groups such as women and to incorporate 
them into the larger society. In so doing, a more comprehensive historical picture 
emerges. 



publications such as religious and secular newspapers and women's magazines." 

From these texts, read with an awareness of the religious and cultural milieu in 

which these women existed, their religious beliefs and social perspectives emerge. 

Detailed information exists that is representative of white, female Protestant 

Canadian perceptions of God, life and sociai reform. 

RESEARCH RESULTS FROM THREE SOURCES OF ANALYSIS 

The successful combination of the first three sources of analytical method 

enabled the researcher to construct a historical, religious, and social environment 

in which to set the development of a broad and informal women's Protestant 

tradition in Canada. Once this background was constructed, the religious beliefs 

and cultural views of Emily Spencer Kerby were placed within this tradition and the 

wider social context. Analysis of her work and writings demonstrates her 

participation in the tradition both as recipient of the women's religious culture and 

as an active reformer within its activities. 

Analysis also identifies Spencer Kerby and the women's tradition as existing 

within a dominant white Anglo-Saxon society. In addition to this, further analysis of 

the texts identifies a complex system of female religious and social activist 

sentiments. Research thus establishes that this tradition had as its foundation a 

strong Christian orientation. The religious sentiments which become evident 

through examination of the texts establish the progression and development of a 

"Research into this area of historical data began in the 1970s. In a Canadian 
context, and specific to the area of research covered within this dissertation, Ruth 
Compton Brouwer and Marilyn Fardig Whiteley have both worked with women's cultural 
material specific to magazines and periodicals. 
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religious identity and authority that women claimed for themselves. Permeating the 

textual material, and frequently expressed through a key New Testament verse, 

Galatians 3:28, it is clear that women gradually claimed equality and authority using 

Christ's example. These claims indicate at times a subtle, non- confrontational 

claim to religious equaiity, yet, on other occasions, a ciear, definitive, authoritative 

assertion to spiritual and social equality with men, based on equality in Jesus 

Christ. 

In addition to this, research yields the information that these Protestant 

women possessed a specific religious and social culture. This becomes clear 

through reading their concerns and interests expressed in communication with each 

other and the wider society through their own magazines and denominational and 

general newspapers. They discussed issues ranging from God, revivals and 

compassion for animals, to whalebone corsets, child rearing, personal hygiene, 

dandruff control, sweaty feet, hosiery, fashions and recipes. They asked questions 

regarding God's laws on human sexuality, birth control, morality, promiscuity, the 

wayward husband syndrome and "the social e~ i l . " ' ~  

It is also evident that during the rise and heyday of the women's civil rights 

campaigns in Canada (1890-1930) there were informative publications such as 

White Ribbon Tidings, Woman's Century and The Chatelaine that discussed the 

social rights issue facing women and children. These periodicals also recognized 

and addressed the harsh exploitive social realities facing working women, the 

I2A discrete term for venereal disease. 
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inequality of the judicial system as it pertained to women, the problems of 

unscreened immigration, and the growing alarm over the sick and mentally 

handicapped. In short, these publications offer a plethora of socio-historical 

information. 

What is also fascinating within these publications is that they reflect a 

sophisticated and comprehensive understanding of political issues on a global scale 

from an educated female perspective. Further, on examining these publications, it 

becomes clear that there were many Christian women who were actively engaged 

in social activism and they encouraged other Christian women to think and be aware 

of global, national and provincial political issues. In short, the publications 

demonstrate a communications network that was used by women to effect changes 

within their own communities, within Canada and the world, under a united women's 

front. The texts indicate that Canadian Protestant women collaborated with other 

Protestant female organizations during the late nineteenth and early twentieth 

centuries, through the traditional transatlantic culture of Britain, the United States, 

and Canada." 

It is this historical transatlantic link that adds yet another complex religious 

and social dimension to the identity of the Protestant female tradition. Investigation 

13The transatlantic link was first established through the Protestant revival culture 
(1 660-1920). Revivals were common among many Protestant groups and there was 
close communication between the British, American and Canadian Protestant churches 
that fostered the visits of charismatic preachers from both sides of the Atlantic. This 
facilitated the preaching tours of revivalist preachers such as George W hitefield , John 
and Charles Wesley, Charles Grandison Finney and Dwight L. Moody. This 
communication and cultural connection was named the ''transatlantic link." 



of the respective religious cultures establishes that Protestant women within this 

transatlantic religious community demonstrated a common tradition which had 

claimed the right to act as culturallreligious critic and as exhorter.14 As a logical 

development from this tradition, women began to organize as a group in order to 

express concerns for their society. The involvement and commitment that women 

of the late nineteenth and early twentieth centuries displayed in their campaigns 

for religious and social reform, and the controversy many of them were prepared to 

face, reflected their historical antecedents within the older transatlantic tradition. 

ANALYZING THE TRADITION AND EMILY SPENCER KERBY WITHIN IT 

In order to facilitate examination and understanding of this complex social 

development, five chapters are utilized to examine the extensive corpus of historical 

material. Chapter Two discusses and analyzes this resilient, informal Canadian 

female Protestant. A socio-historical method is adopted to construct this analysis 

and to identify the tradition within the context of a women's culture. The chapter 

traces the religious antecedents of this tradition in a Canadian Protestant female 

culture. The presence of Canadian female preachers and their later silencing within 

society is then contrasted to the development of large, well organized Protestant 

women's social reform movements and powerful missionary societies. Emily 

Spencer Kerby is identified within the reform movements. 

'The term uexhorter" traditionally referred to a person who, feeling led by the 
Spirit of God, gave a religious address to a congregation or audience. For the female 
exhorter this meant that the social prohibitions restricting speaking out loudly in public 
or addressing a public gathering would be superceded by the call to speak in the name 
of the Lord. 
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Chapter Three presents the social, revivalist and religious transatlantic culture 

that was held in common by Canadian, British and American Protestants. The 

socio-historical approach will be used to construct the early role played by the British 

Protestant female tradition. The continuing development of this culture by the 

American foremothers wiii be then examined through the lives and writings of some 

of its leading women. In this context a literaryltextual analysis will also be employed. 

The connection of a transatlantic female religious culture will then be established by 

the work of the International Woman's Christian Temperance Union, the Woman's 

Christian Temperance Union, the Dominion Women's Christian Temperance 

Association and the work of Emily Spencer Kerby as a social reformer. 

Chapter Four will use the historical method to construct her biographical 

details and introduce the reader to the life of Emily Spencer Kerby. Analyzing 

autobiographical and newspaper accounts pertaining to her life, Emily Spencer 

Kerby's identity as an activist will be established. In addition to this, a socio- 

historical approach will be taken to examine the religious and social causes to which 

she devoted herself, and to place her within both a religious and cultural context as 

an activist. 

Chapter Five will discuss an important work written by Emily Spencer Kerby 

entitled "My Creed." This work is an invaluable cultural and religious document as 

it encapsulates and demonstrates the radical shift in theological emphasis from the 

evangelical concept of "New Birthn to the sweeping developments of "Social Gospeln 

theology and new ideas concerning the 'Kingdom of God." For research purposes 

two analytical approaches will be adopted. These are (i) a socio-historical 
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perspective to understand the general societal developments within Canadian 

culture, and (ii) a henneneutic/theological approach that will examine social gospel 

theology. 

Chapter Six will examine the writings of Emily Spencer Kerby as social 

activist and reiigious critic. Each of the exampies presented for discussion wiii focus 

on Spencer Kerby's views with regard to women's social equality, morality, racism, 

eugenics, labour laws, birth control, and the right of women to be ordained. As 

Spencer Kerby was frequently published in Eastern and Western Canada, the 

comprehensive nature of her subject matter affords an invaluable insight into 

Canadian social history and thought during the first three decades of the twentieth 

century. For examination of this material, a socio-historical analysis will be 

undertaken to describe the developments within Canadian society particularly 

pertaining to women and children. 

Chapter Seven will conclude this dissertation by emphasizing the importance 

of Spencer Kerby's work in understanding Canadian Protestant religion and history. 

Through an interdisciplinary analysis of Emily Spencer Kerby and her context, this 

thesis intends to reintroduced a virtually unknown, but previously eminent Christian 

social activist into the story of religion in Canada and Canadian social history. 



CHAPTER TWO 

THE LIVING FEMALE PROTESTANT TRADITION 

A Great One said: "There is neither male nor female." Twenty 
centuries have almost passed since these words were spoken, 
yet to-day we find discrimination against women - the very best 
of church workers. 
Emily Spencer Kerby alias Constance Lynd.' 

INTRODUCTION 

This chapter will introduce the theory that a resilient female Protestant 

tradition of preaching, social commentary, and social activism developed in Canada, 

commencing in the late eighteenth and early nineteenth century. The tradition.* it 

will be suggested, was an identifiable and increasingly effective vehicle for the 

expression of a certain female Christian spirituality3 which continued to flourish up 

until the fourth decade of the twentieth century4 This analysis will present 

evidence for the conclusion that the Protestant Canadian female tradition originated 

'Constance Lynd, "Tired Being a Woman", The New Outlook, December 29, 
1928. 

'The Oxford Dictionary defines "traditionn as: Transmission of statements, 
beliefs, customs etc., especially by word of mouth, or by practice without writing; what is 
thus handed down from generation to generation; long established and generally 
accepted custom. Oxford illustrated Dictionary (Oxford: Oxford University Press, 1962). 

She t e n  "spirituality" is used in this context to denote a female interpretation of 
religious sentiment and commitment. This expression of spirituality was demonstrated 
through allegiance to Christ, speaking out against wrong-doing, and working to 
construct a just society 

"After the Depression and World War 11, the female momentum for social reform 
appears to have abated until the late 1960s when the modem feminist movement 
emerged. 



from within a broad revivalisp culture which itself emphasised belief in: (i) the work 

of the Holy Spirit, (ii) the need for personal salvation through Christ, (iii) the witness 

of the Holy Spirit within the believer's consciousness that 'new birth' had occurred, 

(iv) the ministry of the Holy Spirit to indwell men and women alike, (v) the 

responsibility of the believer to obey the call of God, and (vi) the authority of the 

Holy Spirit to authorize an individual to preach, admonish, and exhort, irrespective 

of gender. 

Following from this examination, the terms: "evangelical," "transcontinental," 

'Yransdenominational," "transatlantic," and "social gospel," will be introduced and 

defined in order to explain the historical, cultural influences which moulded female6 

spirituality within this ever evolving-tradition during a time that witnessed major 

changes within society and religious tho~ght .~  It will be demonstrated that these 

'William McLoug hlin, Revivals, Awakenings, and Refom (Chicago: University of 
Chicago Press, 1978), p xiii, defines the term "Revivalismn as the Protestant ritual in 
which charismatic evangelists convey "the word of God" to large masses of people who 
experience what Protestants call conversion, salvation, regeneration, or spiritual rebirth. 

(jThe t e n  "female" is used to identify the presence of girls as well as women 
within this tradition. For future reference, this term will be applied to refer to both 
groups. 

'This female tradition was a complex one which encompassed both the 
traditional belief system of evangelical ChristianQ and the development of the social 
gospel interpretation. uEvangelicalismn emphasised a personal, individual and 
supernatural regenerative process called the "New Birth." It stressed that one was 
alienated from God because of one's sinful nature. Only after one had been 
regenerated through the New Birth could there be an effective impetus for reform, 
hence personal salvation must precede any substantial, lasting social reforms. The 
"Social Gospeln emphasized the need for a reformation of society and the cessation of 
exploitation of the vulnerable. It shifted the responsibility of regeneration from the 
individual to the responsibility of a compassionate society to change the repressive 
societal order. Nancy Christie and Michael Gauvreau in A Full-Orbed Christianity: The 
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influences manifested themselves in the increasingly public and assertive female 

social activism of the late nineteenth and early twentieth centuries. It is also within 

this context that the complex figure of Emily Spencer Kerby (1859-1938) will be 

identified as one who participated in the development of the tradition. This tradition 

was iiseii not oniy an expression of femaie sociai activism, set within the broader 

context of Canadian cultural and religious evolution, but also a demonstration of 

individualist piety that, as Nancy Christie and Michael Gauvreau observe, "derived 

its social force from the tradition of revivalism." 

PRE-CONFEDERATION FEMALE RELIGIOUS AND SOCIAL ACTIVISM 

Before the early eighteenth century, the historical evidence for the presence 

of the female preacher in Canada is sketchy. Indeed, in the Maritimes and Upper 

Canada, there is little material available which was written by the women 

Protestant Churches and Social Welfare in Canada 7900-7940 (Montreal: McGill- 
Queen's University Press, 1996), p 42, state that the social gospel emphasized social 
rather than individual conversion. David Marshall in his work Secularizing the Faith: 
Canadian Protestant Clergy and the Crisis of Belief, 7850-1940 (Toronto: University of 
Toronto Press, 1992), identifies this shift from evangelicalism to social gospel as 
indicative of a crisis of faith within Canadian religious thought. He approaches this 
development from the perspective of secularization, pp 6-7, and the crisis within 
theology which led to a shift in faith emphasis, p 25. This process changed the 
emphasis from a religion which "transcends the world and the level of reality beyond 
which is observable to human beingsn to an emphasis on "natural, scientific 
explanations," and religious values and clerical control are "superseded by concerns 
about good citizenship and the imposition of bureaucratic or state control," pp 6-7. 

Wancy Christie and Michael Gauvreau, A Full-Orbed Christianity: The Protestant 
Churches and Social Welfare in Canada 7900-1940, argue that within the institutional 
church there was a blending, rather than a severing of evangelical and social gospel 
traditions. This argument would appear to be corroborated by the conduct of 
mainstream denominations, p 42. 



thernse~ves.~ What is known, however, is that there were female exhorters or 

preachers in the late eighteenth century within the newly formed Congregational 

revivalist New Light m~vernent.'~ New Light converts believed in a personal 

rapturous, ecstatic experience of God. In this community it was the accepted norm 

that women would participate in the experience as ii was believed ihai the 

phenomena1' was brought about by the outpouring of the Holy Spirit upon the 

believer, irrespective of gender. Participating within this movement, it was not 

uncommon for women under the "inspirationn of the Holy Spirit to exhort and 

challenge perceived 1.eligious and social wrongs.l2 

9Elizabeth Gillan Muir, Petticoats in the Pulpit: The Story of Early Nineteenth- 
Century Methodist Women Preachers in Upper Canada (Toronto: United Church 
Publishing House, 1991), p 4. 

'('The New Light movement was founded by Henry Alline (1748-1 784), who led 
revivals in Nova Scotia. New Light members were called Allenites and stressed 
mystical experience and free will over the conventional stolid Calvinist Congregationalist 
theology of the day. They possessed no church articles of faith, and recognized no 
denominational boundaries. They accepted the New Birth as the only bond between 
believers. The Allenites promoted ecstatic religious experience and direct personal 
inspiration of the Holy Spirit within the believer. See R. Wayne Kleinsteuber, More than 
a Memory: the Renewal of Methodism in Canada (Canada: Light and Life Press, 1984), 
p 10. Also, Terrence Murphy, "The English Speaking Colonies to 1854," A Concise 
History of Christianity, eds. Terrence Murphy and Roberto Perin (Toronto: Oxford 
University Press, 1996), pp 128-1 30. 

"G. A. Rawlyk, "A Total Revolution in Religious and Civil Government," 
Evangelicalism: Comparative Studies of Popular Protestantism in North America, The 
British Isles and Beyond, 7700-1990, eds. Mark A. Noll, David W. Bebbington (New 
York: Oxford University Press, 1994), p 147. Rawlyk quotes M. W. Armstrong, The 
Great Awakening in Nova Scotia, 7776-1809 (Hartford: CT: American Society of Church 
History, 1948), p 130. 

"Lydia Randall was the popular and charismatic leader of a radical New Light 
group in the early 1790s. Randall claimed that she had seen the Spirit of God and 
under the inspiration of the Holy Spirit rejected marriage and male domination of any 



By the early 1800s there is further evidence to substantiate the presence of 

evangelicaly3 female preachers within Upper Canada as well as the Maritimes. 

There were three main groups that appear to have provided a vehicle for women to 

engage in preaching and missionary work: the Primitive Methodists, the Bible 

Christians," and the more conservative Canadian Methodist Episcopai Church." 

The Primitive Methodists originated in Britain in 181 1 when they separated 

from the main body of Wesleyan Methodisrn.16 The movement protested the 

growing conservatism and institutionalism within the established Wesleyan 

kind. See Rawlyk, p 142. 

"The term "evangelical" is used to describe "a network of Protestant Christian 
movements arising during the eighteenth century in Great Britain and its colonies." 
By analysis, the tenets of such religious belief encompass: (i) reliance on the Bible as 
ultimate religious authority (biblicism); (ii) emphasis on the New Birth (conversionism); 
(iii) an energetic, individualistic approach to religious duties and social involvement 
(activism); and, (iv) emphasis on Christ's redeeming work as the essential truth of 
Christianity (crucicentrism). Evangelicalism: Comparative Studies of Popular 
Protestantism in North America, The British lsles and Beyond, 7700-1990, eds. Mark A. 
Noll, David W. Bebbington (New York: Oxford University Press, 1994), p 6. 
Evangelicalism should not be confused with fundamentalism which developed in the 
1920s as a reaction against the perceived escalating secularization process within 
Protestantism. Fundamentalism developed a rigid literalist interpretation of scripture 
and doctrine and bears few similarities to the wider interpretation of evangelicalism 
utilized by the majority of Protestant denominations within the religious culture of the 
eighteenth, nineteenth, and early twentieth centuries. See Doreen Rosman, 
Evangelicals and Culture (Beckenham: Crook Helm Ltd., 1984). pp 6-8. 

['Elizabeth Gillan Muir, Petticoats in the Pulpit, 1991, p 2. Both the Primitive 
Methodists and the Bible Christians began as dissenting Methodist groups within British 
Wesleyan Methodism. 

isElizabeth Gillan Muir, "Beyond the Bounds of Acceptable Behaviour. Methodist 
Women Preachers in the Early Nineteenth Century," Changing Roles of Women with 
the-Christian Church in Canada (Toronto: University of Toronto Press, 1 995), p 1 62. 
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Methodist denomination.17 As a splinter group, the Primitive Methodists were 

unconventional in society insofar as they maintained the office of the female Local 

Preacher as a duly authorized evangelist and preacher.'' In 1829 the Canadian 

Primitive Methodist Society was founded in Upper Canada, and by 1830 there is 

evidence that women functioned as itinerant preachers, evangelists and 

missionaries within a married or team rnini~try.'~ Female preachers in this group 

worked primarily within the Upper Canada circuits and continued as preachers until 

the 1850s.*O 

The Bible Christians also began as a dissident British Methodist community 

in 181 5,2' protesting the growing "respectabilityn and conservatism of the founding 

denomination. Maintaining the claim to true Methodist doctrine, the Bible Christians 

continued their use of traditional revivalist Methodist traditions, which included the 

ministry of the female Local Preacher. By 1831, this community was established 

in Upper Canada and there were a number of female itinerant preachers and 

171 bid. p 52. 

laJohn Wesley acknowledged the ministry of the female preacher within 
Methodism. In 1787, the British Methodist Conference officially authorized Sarah 
Mallett as a lay or local preacher. See: Paul Wesley Chilcote, John Wesley and the 
Women Preachers in Eady Methodism (The American Theological Library Association 
and The Scarecrow Press Inc., Metuchen: New Jersey, 1991), p 205. 

191 bid. pp 87-89. 

LoElizabeth Gillan Muir, "Beyond the Bounds of Acceptable Behaviour," p 162. 

''Elizabeth Gillan Muir, Petticoats in the Pulpit, p 33. 
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missionaries who were part of husband and wife evangelism teams.22 The women 

worked primarily in Upper Canada and Prince Edward Island and were preaching 

well into the 1850~ . *~  

Lastly, within the more conservative Methodist Episcopal denomination, 

which was itself an offshoot of the American Episcopal Church, female preachers 

were employed until the early 1830s. The women's territory appears to have been 

situated in Upper Canada, and their ministry was one of preaching, missionary work 

and co-ordinating women's community and philanthropic projects." 

Further examination of the female preachers' work within the three groups 

indicates that the women were actively involved in religious life and community 

activity. They were not only engaged in preaching but were also actively involved 

in evangelism, missionary work, leading prayer meetings, visiting the sick, teaching, 

and organizing women's projects, including women's fellowship groups.25 From this 

analysis, it would appear that these women exerted considerable influence within 

their communities and that there existed a somewhat fluid religio-social 

infrastructure which encompassed the lives and interests of female and male 

Methodists within the community. 

In contrast to this, and functioning in direct opposition to these Methodist 

?bid. pp 59, 71-90. 

"Elizabeth Gillan Muir, "Beyond the Bounds of Acceptable Behaviour," p 162. 

241 bid. p 1 64. 

251bid. pp 163-167. 
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social units, there existed a dominant conservative social structure within Upper 

Canadian society. As Upper Canada struggled to define itself as a distinct 

Canadian entity after the war of 1812, growing emphasis was placed upon 

patriotism and commitment to Britain.26 As a consequence of this, the Protestant, 

revivalist based denominations within the community came under greater scrutiny 

because they existed outside of the Anglican Church, and were therefore 

considered somewhat less patriotic and more radical in politics and religion. The 

Upper Canadian governing elite feared political and civil upheaval, and, as Elizabeth 

Gillan Muir observes, was "continually trying to prevent revolution, discourage 

democracy, and keep a lid on any kind of emotional religious e~perience."~~ The 

dominant culture, consequently, placed growing emphasis upon conformity and 

respectability as the route to acceptance within mainstream Upper Canadian 

society. This pressure to conform was most particularly exerted upon the Methodist 

community which appears to have been the one most commonly associated with 

radicalism, free-will, revivalism, emotionalism and anarchy.28 In the period between 

181 2 and 1847 the Methodist denominations gradually succumbed to public 

opinion, and Methodist male leaders within the community opted for a more 

26Cecilia Morgan, Public Men and Virtuous Women: The Gendered Languages of 
Religion and Politics in Upper Canada, 1791-1850 (Toronto: University of Toronto 
Press, 1996), p 23. 

27Elizabeth Gillan Muir, Petticoats in the Pulpit, p 193. 

''Cecilia Morgan, Public Men and Virtuous Women, pp 99-1 03. 
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conservative and rigid expression of their religious convictions." As a result of this, 

the frenzied manifestations of an exuberant, emotional religious experience, such 

as that identified within revivalism, were disc~uraged.~~ Further, the role of the 

preaching woman was shunned as it did not conform to the acceptable role of 

women within "respectable" Canadian society. In addition to this, the public visibility 

of women in attendance at missionary, class and tract meetings was viewed with 

suspicion by the most conservatively minded as evidence of defying and subverting 

male a~thority.~' 

Nevertheless, the presence of interested, religious and socially committed 

woman did not disappear and, as Cecilia Morgan has observed, there was a 

"growing identification of women, especially white, middle-class women, with 

religiosity throughout the nineteenth century."" However, the sphere in which 

these women functioned was a narrowly prescribed one, and in the 1830s and 

1840s it is evident that there existed in Upper Canada a social code of domesticity 

which was the subject of much interest to religious writers and editors of the time.33 

The emphasis laid upon a religious woman's life was one which stressed home and 

family and clearly placed the female's emotional and spiritual fulfilment within that 

"Elizabeth Gillan Muir, Petticoats in the Pulpit, p 193. 

''Cecilia Morgan, Public Men and Virtuous Women, p 103. 

"lbid. p 109. 

bid. p 125. 

331bid. p 143. 
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ambit. The influence and role of the Christian wife and mother was extolled, and 

women were "confined by duty and inclination" within the domestic sphere and to 

marriage, maternity, and the support of their husbands. 34 Functioning within this 

realm, women were expected to play a religious, nurturing role in the life and 

upbringing of Christians. This influential position, however, did not carry with it any 

recognition of equality, as it did not extend to the woman's autonomy, individuality, 

free thought, or leadership capacities within the home. In the traditional 

construction of the family, the husband and father continued to be routinely 

promoted as the authority within the social unit. The recommended role of women 

within society and the home was thus one of subservience and submission, and 

they were to "obey with a willing mindn and with "cheerfulness."~ 

While this conservative model was presented as the ideal norm, however, 

sorne individual women were still actively engaged in charitable work outside of the 

home. Moreover, apart from the traditional and socially acceptable areas of 

Christian concern, such as various charitable works, nursing, and care for the 

indigent and orphaned, there were other significant areas of interest which were 

developing. These less traditional fields were in the areas of education for females 

and in the care and protection of women and children. In addition to these 

concerns, there was a mounting campaign waged by women protesting against the 

liquor trade, and within the early prohibition movement women were soon identified 

bid. 

''lbid. p 127. Morgan quotes from an article entitled 'To Young Married People," 
Canada Christian Advocate, 18th December, 1845. 



as petitioners and leaders. By 1839, in the Mantimes, organized groups of women 

were circulating petitions requesting the prohibition of liquor, and by the late 1840s, 

the Saint John Female Total Abstinence Society was a forum for women to 

campaign on temperance issues.36 

RELIGION AS A PUBLIC FORUM FOR WOMEN 

Canadian women were not merely, however, quietly materializing within the 

developing agencies for social reform during this time. There is also strong 

evidence to indicate that some women were also actively engaged in the public 

exercise of Protestant religious expression. It is evident from historical records that 

despite the constraints of restrictive societal and religious prohibitions, various 

charisma ti^)^ women participated in the ministry of preaching. Ann Copp (1 838- 

1931) was an ordained Bible Christian preacher who emigrated from Devon, 

England, to Canada in 1859. Copp later married a minister named Andrew Gordon, 

and their team ministry took them to communities in isolated and populated areas 

of Ontario and Manitoba. Mother Ann, as she was known, was a popular preacher 

within the Methodist denomination.% Copp was acknowledged as a powerful 

36Jan Noel, Canada Dry: Temperance Cfusades before Confederation (Toronto: 
University of Toronto Press,I 995), p 34. 

37These female preachers possessed "charisma" which is defined as a "personal 
quality or gift that enables an individual to impress and influence many of his or her 
fellows. A spiritual power given by God." The Chambers Dictionary (Edinburgh: 
Chambers Harrap Publishers Ltd.), 1997. 

"In Canada in 1884, five Methodist denominations entered into union to form the 
Methodist Church of Canada. These were: Wesleyan, Episcopal Methodist, Primitive 
Methodist, Bible Christian and Connexion Methodist. Copp still retained her status as 
a Local Preacher after this union and continued to preach a strong evangelical, 



evangelist, revivalist preacherJg and public speaker. She was also a vocal social 

reform crusader and was among the first women to publicly advocate woman's 

suffrage. In addition to this, Mother Ann was also a dedicated temperance crusader 

and strong supporter of the Woman's Christian Temperance Union.40 

Further evidence as to the presence of the female preacher and social 

reformer can be identified within the Holiness Movement. Initially, Holiness4' 

exponents were part of another reform group within the Methodist revivalist tradition 

who believed that Methodism had betrayed its heritage in repressing the Holy Spirit, 

thereby becoming woridly and The movement called for a general spiritual 

renewal and for unceasing efforts to reform society. Timothy Smith states that 

revivalist stye of exhortation. See Annie R. Gordon, Ann Copp - A Devon Maid, 1955, 
tms. United Church Archives, Toronto. Call No. BX 8493. C66. 

l bid. Gordon describes her mother's participation in revival meetings (these 
were also known as Missions). Copp was still preaching in revivals at the age of 50. 

'Olbid. Gordon's manuscript asserts that Copp espoused these causes. Gordon 
also notes that at her mother's funeral, the address was given by Salem Bland, a 
leading Methodist. Bland commented on the fact that "in her youth she broke the 
conventions of the day and set forth preaching the gospel." 

'[The concept of "complete holinessn developed from the ideas of John Wesley 
surrounding the spiritual growth of a "reborn" Christian. Rebirth or conversion, was the 
first step in the process of spiritual life. After conversion, the believer experienced a 
deepening spiritual growth through which it was possible to experience "Christian 
perfection and entire sanctification." These states were synonymous terms for "a state 
of grace characterized by a heart cleansed from sin and filled with a perfect love of both 
God and humanity." Neil Semple, The Lord's Dominion: A History of Canadian 
Methodism (Montreal: McGill-Queen's University Press, 1996), p 15. 

"Marilyn Fardig Whiteley, "Sailing for the Shore: The Canadian Holiness 
Tradition," Aspects of the Canadian Evangelical Experience, ed. G.  A. Rawlyk, 
(Montreal: McGill-Queen's University Press, 1997), pp 257-270. 



every Christian was encouraged to "seek to overthrow slavery, intemperance, 

political corruption and all other public vices."43 

In Canada, the evangelist and revivalist preacher, Phoebe Palmer. 

(1807-1874), was a leading figure in the Holiness" movement and did much to 

establish the group in Eastern and Central Canada.45 Palmer preached extensively 

at camp meetings and revival services in Ontario, Quebec, and the Maritimes, 

especially and most successfully in New B r ~ n s w i c k ~ ~  from 1 853 until 1 858.47 It is 

clear once again, that in direct contravention of the prevailing societal constraints 

and sanctions regarding women in public ministry, Canadian Methodist and Baptist 

"Timothy L. Smith, Revivalism and Social Reform: American Protestantism on 
the Eve of the Civil War (Baltimore: Johns Hopkins University Press, 1980), p 1 55. 

uPalmer taught that it was the will of God for the Christian to experience and 
realize complete sanctification or holiness in this life. Through true submission to, and 
faith in God, the believer could experience a "second blessing" which was given by the 
Holy Spirit. This would empower the believer to live a holy and consecrated life from 
that time on. Nancy Hardesty, Women Called to Witness: Evangelical Feminism in the 
7 9th Century (Nashville: Abingdon Press, 1 984), pp 57-58. 

"Other revivalist preachers in the movement were James Caughey and 
Phoebe's husband. Walter Palmer. 

%eorge A. Rawlyk, "The Holiness Movement and the Canadian Maritime 
Baptists," Amazing Grace, Evangelicalism in Australia, Britain, Canada and the United 
States, eds. George A. Rawlyk and Mark A. Noll (Montreal: McGill-Queen's University 
Press, 1994). Rawlyk states that Baptists as well as Methodists were particularly 
influenced by Palmer's preaching in New Brunswick. Rawlyk also argues that it was 
the Maritime Baptists who were the most enthusiastic participants in the revivals as the 
Methodists "continued to be obsessed with British respectability and order and were 
increasingly embarrassedn by reports of intense revival fervour," p 300. 

"Charles Edward White, The Beauty of Holiness: Phoebe Palmer as Theologian, 
Revivalist, Feminist, and Humanitarian (Grand Rapids: Francis Asbury Press, 1986), 
pp 238-239. 



women participated widely in these revivals.48 Furthermore, Palmer's own example 

as a leading female preacher, together with her emphasis on equality in Christ, 

actively promoted the role of women in the movement.49 Rosemary Gagan's 

research appears to corroborate these findings in that she observes that the 

egalitarian revivalist mood ran counter to social constraints and that women's rights 

to participate in religious activities and philanthropic enterprises of all kinds were 

sanctioned? Gagan's findings are also substantiated by Marilyn Fardig W hiteley's 

research. W hiteley documents practices within the consewative Methodist Montreal 

Conference where, in 1893, licences were issued to Holiness evangelists, both 

males and females, within its membership. Whiteley observes that these licences 

were issued in an endeavour to regulate the powerful revivalist mo~ement.~' The 

movement later developed into a full denomination and became the Holiness 

Movement Church in 1895. In that same year, the Church opened and operated a 

''Rosemary R. Gagan, A Sensitive Independence: Canadian Methodist Women 
Missionaries in Canada and the Orient, 1887-1925 (Montreal: McGill-Queen's University 
Press, 1992), p 14. 

49Nancy Hardesty, Women Called to Witness: Evangelical Feminism in the 79th 
Century, p 62. Hardesty quotes Palmer in a diary entry dated 26th February, 1873. 
Palmer mentioned receiving a letter from a Presbyterian woman asking why women 
were seldom allowed to testify in her own (the letter writer's) congregation. Palmer 
declared: "Is it not passing strange that persons of intelligence should allow themselves 
to be thus bound, when they know it is contrary to the conscious urgings of the Spirit, 
and above all, to the direct and implied teaching of the WORD? The Almighty says, "to 
all who are made recipients of the free, boundless grace of God . . . 'Ye are my 
witnesses,' You know what I have done for you, therefore testify for me."' 

soRosemary Gagan, A Sensitive Independence, p 14. 

SIMarilyn Fardig Whiteley, Sailing for the Shore: The Canadian Holiness 
Tradition, tms, n.d., p 7. 



college in Ottawa to train candidates for ordination and both women and men were 

ordained within the d~minat ion.~~ 

DEVELOPMENT OF WOMEN'S ORGANIZATIONS AFTER CONFEDERATION 

In conjunction with expanding public female participation in religion, many 

other public-oriented women's organizations were also developing after Canadian 

Confederation in 1867. These social activist organizations espoused various 

platforms for reform and developed to the point where they rejected the discrete 

private world of female cultures3 and claimed the right to participate in society's 

public arena, which was itself predominantly androcentric. It was during this time 

that the Ladies' College Movement (1860s to 1880s) became an influential 

proponent of female education and the preparation of young, middle-class 

Canadian women to assume greater positions of influence and leadership within 

society.% Many of these young college-graduate women went on to become part 

5'Louise A. Mussio, "The Origins and Nature of the Holiness Movement Church: 
A Study in Religious Populism," Journal of  the Canadian Historical Association, New 
Series, Vol. 7 (1 996) p 87. 

"Peggy Pascoe, Relations of Rescue: The Search for Female Moral Authority in 
the American West, 1874-7939 (New York: Oxford University Press, 1990), p 4. 
Although Pascoe speaks to American culture the same privatelpublic worlds existed in 
the Canadian context. 

'"Johanna M. Selles, Methodists and Women's Education in Ontario, 1836-1925 
(Montreal: McGill-Queen's University Press. 1996), p 80. The ideal of female 
education had first appeared in 1836 when the Upper Canada Academy was 
established. When the Academy was closed to women in 1842, female seminaries had 
been created to provide education for women. The ladies' college movement was 
organized to provide a more thorough, challenging, and liberal educational experience. 
In later years, the rise of state secondary schools and financial benefits surrounding 
coeducational facilities challenged the viability of many women's colleges. 
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of the extensive evangelical missionary movement, working overseas in positions 

of leadership as teachers, missionaries, and medical caregivers. In this context, 

education enabled women to widen their sphere of influence and, as Ruth Compton 

Brouwer observes, by sheer numerical representation, enabled them to effect the 

"feminization of the fore~gn missionary enterpri~e."'~ 

There were other movements within the last quarter of the nineteenth 

century that also demonstrated the religious and social concerns of middle-class 

Canadian women. Each organization espoused and embodied the belief that 

educated women could effect positive religious and social change in Canada and 

abroad. The organizations were formed and operated by women and developed 

into major vehicles for female in f l~ence.~~ Each organization was separate from the 

other, but at the broad intersection of Protestant evangelical religion and Canadian 

society, and by virtue of their public profile within the community, they were, if 

IsRuth Compton Brouwer, New Women for God: Canadian Presbyterian Women 
and lndia Missions, 7876-7974 (Toronto: University of Toronto Press, 1990), p 13. 

j6Although formed and operated by women, each society was under some 
degree of hierarchal male control from their respective church governments. As males 
were the leaders within denominations, there was often tension surrounding authonty. 
Women demonstrated their funding-raising ability and lines of support, but there was 
sometimes conflict regarding the wider, general missionary policy which was still 
controlled by male church leaders. Tension ensued between these two groups 
concerning the issue of funding allocation. The women themselves wanted the funding 
to be allocated to female missionaries and female philanthropical projects on the 
mission field and the male leaders wanted the money to be directed to larger 
missionary projects and the building of churches in the various mission fields. H. Miriam 
Ross, Sharing a Vision, p 83; Ruth Compton Brouwer, New Women for God, pp 27, 33; 
Rosemary Gagan, A Sensitive Independence, pp 21,101. 



nothing else, cognizant of each other.57 

Three of these groups were powerful foreign missionary societies, with the 

authority to screen potential female missionaries and either recommend or reject 

the appointment of them. The societies also possessed the financial ability and 

clout to fully support their chosen women and to advance programs specifically 

constructed for women and children on the mission field. Each society was 

operational into the first quarter of the twentieth century, until they were finally 

assimilated into larger denominational mission boards? These groups were: (i) the 

United Baptist Woman's Missionary Union (1906-1920).59 (ii) the Canadian 

Presbyterian Women's Foreign Missionary Society (1 876-1 914),~' and (iii) the 

''Women within one organization often were members of other women's 
religious, secular, and philanthropic groups. It was a specifically female culture, and the 
wide range of interests within each organization were often reflected in the work of the 
other. 

"When the Methodist Women's Missionary Society and the Presbyterian 
Women's Foreign Missionary Society were assimilated, the opportunity for independent 
female culture, the shaping of missionary policy among female missionaries, and a 
separate influential voice within the churches was destroyed. The later United Baptist 
Women's Missionary Union was able to retain control and autonomy of its society. 

59Maritime Baptist women were the first Canadian laywomen to inaugurate a 
separate denominational woman's organization to promote missionary ventures and 
fund raising. See Gagan, A Sensitive independence, p 14. The society began in 1870 
under the name of the Woman's Mission Aid Society. In 1884 the name was changed 
to Woman's Baptist Missionary Union, to reflect its wider scope and influence. In 1906 
it became the United Baptist Woman's Missionary Union. See ti. Miriam Ross, 
"Sharing a Vision: Maritime Baptist Women Educate for Mission. 1870-1 920," Changing 
Roles of Women within the Christian Church in Canada, eds. Elizabeth Gillan Muir and 
Marilyn Fardig W hiteley (Toronto: University of Toronto Press Incorporated, 1995), pp 
79-83. 

T h e  Canadian Presbyterian Women's Foreign Missionary Society was officially 
endorsed in 1870 by the Presbyterian church. However, Presbyterian women had been 



Canadian Methodist Woman's Missionary Society (1 881 -1 925)?' 

Each Society functioned in a separate capacity from that of their own male- 

dominated hierarchal churches' foreign mission boards. This autonomy was not 

without criticism, however, and there was always an underlying tension on the part 

of the Church surrounding the women's independence both as fund-raisers and as 

mis~ionaries.~~ Nevertheless, the three Societies were able to maintain a relatively 

autonomous identity and, over the years, developed sophisticated organizational 

skills and expertise. In many cases, older women within the organization would 

transmit their knowledge and often pass on their power and authority to their 

actively engaged in foreign missions before that time. Women in Princetown, Prince 
Edward Island had formed 'The Female Society for Propagating the Gospel and other 
religious purposes" in 1825. In 1864, in Montreal, Presbyterian women had formed the 
Ladies' Auxiliary Association, to assist the Church of Scotland in missionary work 
among French Canadians. Also during the 1860s, a few Ontario ministers' wives began 
to establish local groups of women to support the overseas work of a Scottish mission 
board. Three Canadian Presbyterian women had also undertaken missionary careers 
in India. See Compton Brouwer, New Women for God: Canadian Presbyterian Women 
and Indian Missions, 7876-7974 (Toronto: University of Toronto Press, 1990). 
Compton Brouwer also notes that 1 was only following the creation of a male- 
sanctioned female missionary board that local, home-based work on behalf of missions 
could be undertaken and sustained. p 25. The powerful WFMS was amalgamated with 
the Home Missions Board in 1914 and became part of the Women's Missionary 
Society. 

"The Canadian Methodist Women's Missionary Society was a popular cause 
among women of that denomination. It acknowledged the value of women as 
missionaries and missionary activists. As Methodism was a powerful and widespread 
denomination, it had many female members who were committed to the cause. Its 
success as a fundraising organization far outstripped that of the General Board of 
Missions, much to the surprise of the Methodist hierarchy. It developed into a powerful 
and aggressive female organization, possessing fiscal autonomy. Rosemary Gagan, A 
Sensitive Independence, p 19. 

62H. Miriam Ross, Sharing a Vision, p 83; Compton Brouwer, New Women for 
God, pp 27,33; Rosemary Gagan, A Sensitive independence, pp 21,101. 



daughters or other close female relatives as the younger women made their way 

through the respective society's ranks. This created a matriarchal system of 

government within a female culture? Further, the women within these foreign 

mission societies prided themselves on the assumption that only women could 

really possess knowledge of other women's needs, concerns and potential, and this 

gave the Societies the sense of special female authority and m i s s i ~ n . ~  

The missionary societies, however, were not the only organizations with a 

demonstrable sense of female calling, authority and organizational ability. The 

Young Women's Christian Association of Canada was founded in 1870, and grew 

from the need to promote a safe and wholesome environment for young working 

women who were perceived to be vulnerable and susceptible to entrapment in 

prostitution. The YWCA sought to protect these girls by providing affordable, clean, 

respectable accommodation for them. Shortly after the turn of the century, the 

organization, reflecting in part the social gospel's emphasis on the power of a 

wholesome environment and psychology to mould and enhance character, 

developed job training programs, educational opportunities, and even recreational 

"Ruth Compton Brouwer, New Women for God. p 27, H .  Miriam ROSS, Sharing 
a Vision, p 89. 

T h e  WMS promoted the idea that only women could best minister to women 
and as such it was their duty to "reach and save the mothers." Women, as mothers 
would shape the character of a nation, "for in the hands of the mother is the moulding 
and developing of the character of the children ... to reach and save the mothers is to 
reach and save the children; and to save the children is to claim the nation for Jesus 
our King." Rosemary Gagan in A Sensitive Independence, quotes from Ten Reasons 
Why 1 Should Belong to the Women's Missionary Society, Woman's Missionary Society 
of the Methodist Church, Canada, p 3. 



sports activities for girls and women. Through their facilities and programs the 

YWCA aspired to exert a Christianizing influence upon women and through them, 

to reform The YWCA was a progressive organization insofar as it 

managed to combine both social gospel and evangelical orientations, together with 

an interdenominational and ecumenical spirit of co-operation. In addition to this, it 

affiliated itself with other women's organizations such as the National Council of 

Women of Canada and the Woman's Christian Temperance Union, in social reform 

campaigns which were often extensive in nature? 

Social action to confront and control social injustice in its ill-treatment of 

women and children were major concerns for middle-class women of the late 

nineteenth and early twentieth centuries. One of the leading sources of abuse 

identified by the female activists was the prevalence of alcohol within society. 

Although there had been temperance campaigns in pre-confederation Canada, the 

activists believed much more had to be done in order to stop the liquor trade. The 

National (American) Woman's Christian Temperance Union was founded in the 

(j5Wendy Mitchinson, "The YWCA and Reform in the Nineteenth Century," 
Histoire sociale/Social Histov 24, November 1979, pp 368-384. Mitchenson does 
argue, however, that the women who organized and ran the Young Women's Christian 
Association demonstrated a strong bias against working-class women and that this was 
often a problematic theme to be found in all YWCAs. 

66W hen the Young Women's Christian Association was first established it 
reflected an evangelical belief system which emphasized personal conversion, prayer 
and Bible study. Shortly after the turn of the century the emphasis of the YWCA shifted 
to reflect a social gospel orientation. Influenced in part by the social gospel faith in the 
power of a wholesome environment to mould character, comprehensive, recreational 
programs were drawn up, aimed at cultivating the physical, intellectual, and spiritual 
faculties of young people. See A Concise History of Christianity in Canada, Terrence 
Murphy and Roberto Perin eds., p 333. 
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United States in 1874, at a Sunday school conference in New York, and developed 

into one of the most influential social movements of the late nineteenth and early 

twentieth ~enturies.~' Attending the conference was Letitia Youmans, a Canadian 

evangelical Christian from Picton, Ontario. Youmans was a youth worker and a 

Sunday school teacher, who upon her return to Canada, introduced the Ontario 

WCTU into her home town in December, 1 8 7 4 , ~ ~  and by 1888, had established the 

Canadian WCTU. 

The movement proved popular among women, as it promised to provide for 

them the necessary structure and organizational clout required to confront and 

control the problems perceived to be caused by alcohol. These were immediate 

social issues which supporters of the temperance cause believed touched many 

lives through the consequent immorality, entrapment in prostitution, violence toward 

women and children, gambling, and the use of tobacco. Each vice, and the 

exacerbation thereof, was perceived to have its origin rooted in the consumption of 

alcohol, which resulted in intoxication and abusive, irresponsible behaviour?' 

The WCTU proved to be one of the largest non-denominational Canadian 

Christian women's organizations in the late nineteenth century, espousing as 

Sharon Cook states, the moral virtues of "work, sobriety, thrift, duty and the sanctity 

"Sharon Anne Cook, Through Sunshine and Shadow: The Woman's Christian 
Temperance Union, Evangelicalism, and Reform in Ontario, 7874-1930 (Montreal: 
McGill-Queen's University Press, 1 995), pp 6-7. 



of family life."" In addition to this, it embodied the prevailing religio-social culture 

of North American evangelicalism and the fiery impetus of Methodism." The 

national and international temperance movements also provided an 

intercontinentalI7* tran~atlantic'~ transden~rninational'~ vehicle which united women 

together in a clearly identifiable cause for social and spiritual renewal, and placed 

educated women in the midst of a powerful social reform movement. As a 

consequence to this, the international scope of the organization, and the diversity 

of representation at the conferences was strong, with both North American and 

European delegates in attendance. This international temperance community, and 

the communication that it engendered, served to increase the opportunity for 

women to work together, organize together, and learn from each other.'' 

Organizational skills, the ability to communicate with the public, and 

ROxford lilustrated Dictionary. Extending, or passing across a continent. The 
WCTU was an organization to which American and Canadian women belonged. It 
united them across the North American continent. 

"The Woman's Christian Temperance Union brought women together from both 
sides of the Atlantic, uniting North American and European women in a common cause. 

74The WCTU incorporated women from other denominations within its 
organization and accepted different Protestant groups who had not historically shared in 
revivalism. 

"At the Women's International Temperance Convention, held in Philadelphia on 
June 12, 1876, representatives were also recorded as coming from Scotland, 
Edinburgh and Japan. Report of the Women's international Temperance Convention: 
Held at Philadelphia, June 72, 7878, p 3. 
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numerical strength with which to effect change, were increasingly demonstrated 

within the social activist female society. From a political, as well as 

transdenominational and transcontinental perspective, the next development within 

the Canadian women's social activist movement occurred in 1893, with the 

establishment of the National Council of Women of Canada. The NCWC reflected 

the need felt by many women's local and national organizations to organize into a 

national lobbying agency. The National Council as one central, powerful umbrella 

organization was regarded as a public agency that would be able to advise on 

issues pertaining to women and children. It would also be able to lobby the 

Dominion and provincial governments on their behalf. As all Canadian women at 

this time were ineligible to vote provincially or within the Dominion, the social and 

legal disadvantages which they experienced were exacerbated by their inability to 

exercise political influence as voters or as equal, independent citizens. The NCWC 

was perceived as being able to provide opportunity for Canadian women to achieve 

power and make changes within society. 

Yet there was another dimension to the NCWC and this was summed up by 

Lady lshbel Aberdeen, as its first National President. She wrote in her journal, that 

it was "a work to which no one can take exception" and that it was "intended to 

combine all sections of thought and work, secular, philanthropic and re~igious."~ 

For Lady Aberdeen and the women within the NCWC, the role of the organization 

was to promote a subtle activism which incorporated a religious impetus for social 

76 The Canadian Journal of Lady Aberdeen, ed. John T. Saywell (Toronto: 
Champlain Society, 1960), p 24. 



reform. 

This political and religious platform was incorporated into the National 

Council's Statement of which was issued as a guide to prospective affiliate 

Local  council^^^ and served as a declaration of purpose. The NCWCts 

philosophical platform was innovative in that it incorporated a liberal and 

ecumenical approach to other religious traditions, and paved the way in later years 

for women's groups from the Catholic and Jewish communities to become affiliate 

members.7g It was the declared intent of the Councils to draw women's groups 

together to change society and as Marjorie Norris observes, the "councils of women 

at every level were to be neutral, democratic forums which identified how the lot of 

the politicaliy, educationally, economically and socially disadvantaged should be 

bettereden80 It was this commitment to social change and the willingness to accept 

77The Statement read: "Believing that the more intimate knowledge of one 
another's work will result in larger mutual sympathy and greater unity of thought, and 
therefore in more effective action, certain Associations of Women interested in 
Philanthropy, Religion, Education, Literature, Art and Social Reform, have determined 
to organize Local Councils." Constitution Recommended by the National Council for 
Local Councils in Federation with the National Council of Women of Canada, Toronto, 
1899. 

7RLo~al councils were organized within cities. Within a major centre, women's 
groups, representing both religious and secular organizations, would band together 
within a Local Council to campaign at municipal and provincial levels for changes within 
their respective communities and within their provinces. 

'The earliest references found to representation within the Jewish community 
are found in Women of Canada: Their Life and Work, National Council of Women of 
Canada, 1900, pp 31 3-31 4, and in an article from the Woman's Century entitled 
"Council of Jewish Women," dated September 191 5,  pp 24-25. 

Marjorie Norris, "A Leaven of Ladies: A Histow of The Calgary Local Council of 
Women (Calgary: Detselig Enterprises Ltd., 1995), p 15. 



other viewpoints that contributed to the success of the organization. 

In addition to the declarations of liberality and tolerance there is yet another 

aspect of the National Council of Women of Canada platform which provides 

insight into the developing female tradition. The NCWC and the Local Councils of 

Women were also subtly influenced by the social gospel m~vernent,~' and this 

philosophy is reflected in the National Council's Creed. The Creed read: 

We, Women of Canada, sincerely believing that the best good of our 
homes and nation will be advanced by our own greater unity of thought, 
sympathy and purpose, and that an organized movement of women will 
best conserve the highest good of the Family and the State, do hereby 
band ourselves together to further the application of the Golden Rule to 
society, custom and law?* 

Although many women within the NCWC were still evangelical in theology, 

there was a subtle difference reflected within the organization itself, and this was 

demonstrated in the Creed. The NCWC and the LCWs were all part of a massive 

movement dedicated to social change by and for women. They had a clear 

statement of faith and it expressed their religious creed. However, the evangelical 

crucicentirc perspective was missing from the centre of the Councils' religio- 

' ' A  Concise History of Christianity in Canada, Terrence Murphy and Roberto 
Perin eds., pp 62-63. In the late nineteenth century there were profound social changes 
associated with industrialization. The exploitation of the workers and the resultant 
suffering caused many theologians to expand the concept of sin to encompass social 
injustice as well as personal degeneration. Social institutions, they believed, also 
needed to be redeemed in order to create an environment in which the individual could 
be healed and renewed. This emphasis gradually shifted the responsibility of 
conversion away from individual and onto the broader need for a reformation within 
society and a cessation to the exploitation of the working class. Once regeneration 
occurred within the social structure, people would find personal salvation. 

82Hand-Book of the National Council of Women of Canada, November, 1899. 



philosophical mission. Essentially, it was a liberal, secular organization, which 

incorporated the tenets of the Golden Rule,83 but did not hold Christ as its 

motivational core or directing force. The social gospel 's emphasis on reforming 

society, without the need for an individual, personal conversion experience, became 

the acceptable philosophy of the NCWC and the L C W S . ~ ~  As such, this 

organization marks the transition from an overtly evangelical female tradition into 

a broader socio-religious women's movement, adapted to incorporate within its 

membership an ecumenical representation from among the wider female 

population. The resilient tradition of female involvement and participation within 

Canadian society, despite societal rules to the contrary, emerged from the 

prescriptive private sphere of church and home and placed itself squarely in the 

"Hand-Book of the National Council of Women of Canada. November, 1899. 
Note: The Golden Rule refers to the words of Jesus in Matthew's Gospel, 7:12, 
"In everything do to others as you would have them do to you: for this is the law and the 
prophets." 

MThe social gospel movement held that Christianity "required a passionate 
commitment to social involvement." It was the "social consciousness" and harnessing 
of the individual to the work of social reform that brought about social salvation through 
and in the Kingdom of God. From 1890 to 1914, when the social gospel movement 
was in the ascent, its membership remained generally united by these ideas. Gradually 
the movement crystalized and three groups emerged within it. The groups consisted of 
the conservatives, the radicals and the progressives. The conservatives were closest to 
traditional evangelicalism "emphasizing personal-ethical issues, tending to identify sin 
with individual acts, and taking as their social strategy legislative reform of the 
environment." The radicals viewed society as an organic unit. They perceived evil to 
be endemic within the social order and believed that there "could be no personal 
salvation without social salvation." The progressives held the middle ground between 
the other two, endorsing the platforms many of the same platforms but transmuting 
these into a broader ameliorative program of reform. Richard Allen, The Social 
Passion: Religion and Social Refom in Canada 79f4-28 (Toronto: University of Toronto 
Press, 1971 ), pp 16-1 7. 



public domain. 

THE CANADIAN FEMALE TRADITION 

In examining the historical development, growth and adaptation of these 

groups it becomes clear that there is evidence to corroborate the idea that Canadian 

women demonstrated a continuity of social awareness, concern and involvement 

in their emerging society. As the facts present themselves, various groups of 

women were resilient and consistent in their endeavours to address societal 

injustice. Many women derived strength from their respective organizations, and it 

is believed that the source of that strength proceeded from an early Protestant 

religious cosmology,85 revivalist in nature, which gave women a sense of authority 

in doing what they perceived was God's will. 

In addition to this, it would appear that many individual Canadian women's 

groups created and maintained customs and values that in turn created traditions 

within their own respective organizations. These separate traditions provided 

identity and authority for the groups, and the strength, meaning and continuity of 

these traditions were then further consolidated as women from many of these 

groups joined together to fight for civil rights, religious equality, and social change. 

''Mary Douglas, Cultural Bias, )London: Royal Anthropological l nstitute of Great 
Britain and Ireland, 1978), p 7. "Cosmology" defines the dynamic of a religious belief 
system which empowers its participants to explain the significance of their lives within 
the context of the supematural. It enables the believer to explain the world, the 
supernatural, and the events that happen and to incorporate these 'realities' into the 
ordinary life of the individual. When this belief system is held within community the 
dynamics of the cosmology will influence and interact with the current social and 
religious structure. This provides continuity for the group and yet, at the same time, 
provides opportunity for change within the group. 



In this way, it appears that the traditions of the many were incorporated into a 

collective whole that was itself the manifestation of a much older, resilient female 

tradition that claimed the authority to criticize and reform society. 

In this context, it is argued that the female society forged from this tradition, 

was an efficient, highly motivated, and subtly subversive e n t i v  that flourished 

within the community of women by means of loose-knit socio-religious affiliations 

and causes. The tradition was created by women and for women, who by virtue of 

their gender were routinely excluded from public positions of power and leadership 

within a male-dominated culture. It was the tradition that became the vehicle to 

effect radical social change for women. 

AN INHERITOR OF THE TRADITION: EMILY SPENCER KERBY 

The preceding historical analysis suggests that there is ample evidence to 

substantiate the claim that Emily Spencer Kerby was an inheritor of and a 

participant in a very specific religious female culture. This claim, it is argued, can be 

borne out through her religious and social convictions and a further assertion made 

that these sentiments were formed within the matrix and crucible of her Canadian 

female culture. 

Spencer Kerby was born in Toronto, Ontario, in 1859, to Methodist parents. 

86Examination of the various women's groups over the nineteenth and early 
twentieth centuries indicates that the social causes and reforms accomplished by these 
women for women and children were innovative and far reaching in impact. Examples 
of revolutionary change can be identified in the implementation of health care, 
education, temperance reform, protection of women and children, settlement house 
projects, protection of young females, protection of women whilst incarcerated, birth 
control, provincial and federal franchise, equality as persons under the law, custody 
rights for women, provincial dower acts, and mother's pensions. 
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Her father was a Methodist minister and so was her husband, whom she met during 

a revival in Woodstock, Ontario, in 1888. Spencer Kerby was also closely 

connected with mission work and was a member of the Methodist WMS. One of 

her sisters was Eliza Large, an outspoken missionary in Japan; another sister, 

Helen Detlor, was a writer for the WCTU's White Ribbon Tidings and a staunch 

supporter of female ordination. 

Emily Spencer Kerby was herself a well-educated woman, who became a 

public school principal in Ontario. Throughout her life, she never lost her passion 

for education and her commitment to providing education for young people, 

especially young women. She was instrumental in organizing and establishing the 

Calgary YWCA and promoted special training and sports programs within the 

Calgary organization. Spencer Kerby was an active member of the WCTU, and the 

Calgary Local Council of Women and was Vice President of the National Council 

of Women for a t e n .  Within the CLCW, she was Franchise Convenor and played 

a major part in organizing the women's campaign for the franchise in Alberta. She 

was also an forceful campaigner for the Dominion franchise and for recognition of 

women as persons throughout the Persons Case proceedings. 

In addition to all this, Spencer Kerby was an avid writer and a social as well 

as religious critic. During her life she actively campaigned for the ordination of 

women and for the full equality of women within the church. Writing as Constance 

Lynd, she struck out at the vicious discrimination wielded against dedicated women 

who worked within the church. Her criticism of Methodism was often bitingly 

sarcastic, consistently attacking the repression of women by a male-dominated 
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hierarchal church, and drawing the clergy's attention to a New Testament verse that 

declared that in the eyes of Christ, all Christians were equaL8' 

CONCLUSION 

In her role as a social activist and a devout Christian woman, Spencer Kerby 

demonstrated and embodied the Canadian female religious tradition which shaped 

her life and motivated her actions. As a woman and as a Christian, she recognized 

her own worth and utilized an old religious tradition which acknowledged woman's 

equality and intrinsic right to speak out in the name of Christ against evil. The 

women's culture which had initially moulded and empowered herwas one which she 

in turn was instrumental in advancing, and through her contribution to religion and 

society she furthered the cause of Canadian women. 

S7Galatians 3:28:" In Christ there is no longer Jew or Greek, there is no longer 
slave or free, there is no longer male and female; for you are all one in Christ Jesusn 
(New Revised Standard Version). This verse was used by the female social activists to 
claim equality, both from a religious and societal perspective. It was to encompass the 
view of equality for all women and all people, irrespective of race or creed. Early 
abolitionists, both male and female, embraced this interpretation as did early female 
activists such as Phoebe Palmer, Angelina and Sarah Grimke, Lucretia Mott, Lucy 
Stone, Antoinette Brown Blackwell, Sojourner Truth and Francis Willard. See Nancy 
Hardesty, Women Called to Wfiness: Evangelical Feminism in the lp Century, pp 69, 
76, 82, 85, 119. Each of these reformers are on record as specifically using the 
Galatians 3:28 verse in their some of their correspondence and speeches. Of further 
note is that an earlier use of the text was made by the feminist writer Mary 
Wollstoncraft, in her work A Vindication of the Rights of Woman. This fact is pointed 
out by Christine L. Krueger in The Reader's Repentance: Women Preachers, Women 
Writers and Nineteenth-Century Social Discourse (Chicago: University of Chicago 
Press, 1992), p 24. Krueger states that Wollstonecraft interpreted this verse to mean 
that women's spiritual equality before God was guaranteed. 



CHAPTER THREE 

CANADIAN TIES TO BRITISH AND AMERICAN 

RELIGIOUS CULTURE 

7he  power of an attractive woman preacher, with all her 
subtle sex appeal " and from the Church! Ye gods! Do I 
wake or am I dreaming? Is this the sixteenth century or the 
year of our Lord 1928? 
Constance Lynd in reply to Dr. Ernest Thomas' 

INTRODUCTION 

The focus of this chapter will be to introduce the following areas for 

examination: (i) the social and religious transatlantic connections of a specific 

Christian female tradition, (ii) the British forernothers as founders of that tradition, 

and (iii) the American tradition of social and religious involvement. The object of this 

analysis will be to identify and establish a shared system of belief among British, 

American and Canadian women and then place Emily Spencer Kerby within it. 

SOCIAL AND RELIGIOUS TRANSATLANTIC CONNECTIONS 

Emily Spencer Kerby was born and lived in an age that had seen the gradual, 

and often contentious development of women's rights in Canada.2 During her life 

'Constance Lynd, "Women and the Ministry: Constance Lynd Replies to Dr. 
Ernest Thomas, The New Outlook, November 7,1928, p 20. Ernest Thomas was a 
leading figure within the United Church and before that, the Methodist denomination. 
Thomas wrote against female preachers because he felt that they had the ability to 
arouse sexual desire within the male congregation, thus detracting from the spiritual 
message of the service and sermon. 

'The various Canadian provincial campaigns had been highly contentious but not 
violent to the point of bloodshed and death. This distinguished the Canadian suffrage 
movement from the militant movements in Britain and the United States where 
suffragists had been subjected to violent physical abuse on many occasions as a result 
of their protests. For a discussion regarding the British movement: Jacqueline R. 



time, she witnessed and actively participated in a Canadian campaign which fought 

against social and legal prejudice towards women both within secular society and 

the Christian church. As an articulate and influential campaigner, Spencer Kerby 

was a member and leader within a broad based Canadian crusade, with 

representation drawn from many groups of varying political and religious 

philosophies. Women participated in a massive civil rights movement that called 

for radical changes to be implemented within the law and society to achieve greater 

protection and advancement of women and children within Canadian ~ociety .~ In 

Canada, women's groups functioned both independently and as a collective whole 

to achieve voting rights,4 matrimonial and custody rights, legal rights,= and the 

devries, rransforming the Pulpit: Preaching and Prophecy in the British Women's 
Suffrage Movement," Women Preachers and Prophets through Two Millennia of 
Christianity, eds. Beverly Mayne Kienzle and Pamela J. Walker (Berkley: University of 
California Press, 1998), pp 31 9-323. For a description of the brutality encountered by 
American suffragists consult Judith Papachristou, Women Together (New York: Alfred 
A. Knopf, 1976), pp 181-182. 

'A number of men actively supported women in the various crusades. However, 
it was a female majority who led and worked within a massive Canadian movement for 
women and children's civil rights. 

'Between 191 6 and 1925 women gained the vote in the various provinces. 
Quebec and Labrador did not grant the provincial franchise until 1940 and 1948 
respectively. The Federal franchise was obtained in 191 8 for all white Canadian 
women (Women's Franchise Act, May 24, 7918). The right to run as an MP was 
granted in 191 9 (Dominion Elections Act, July 7, 79 19). 

SThis varied according to province. By 1933 the National Council of Women of 
Canada listed the following changes and gains made for and by women in the context 
of legal rights, which were: "Provincial franchise brought about by the WCTU and the 
Local Councils, equal parental rights. Married Women's Relief Act, Women's Home 
Protection Act, Dower Act and Devolution of Estates, Home for Mental Defectives, 
Mother's Allowance Act, Old Age Pensions, non-publication of juvenile offenders, 
issuing of marriage licences at court house, care of indigent poor - each municipality 



recognition of white women as full persons within the Canadian constitution under 

the British North America Act.6 In addition to this, many Canadian women 

confronted the hierarchal control within the established Protestant denominations, 

especially Methodism, and achieved varying degrees of legal recognition in those 
- 

religious communities.' 

The Canadian women's movement, particularly within a dominant Protestant 

culture, also demonstrated its awareness of many of the same key issues that were 

being addressed by other women especially those in Britain and the United  state^.^ 

required to provide for its own, custodial care of mentally defective . . . sterilization, 
appointment of women to all boards and commissions dealing with questions pertaining 
to women and children." Local Council of Women Year Book Souvenir 1933, p 30. 
Further advances were realized in Alberta where legal gains also pertained to parity 
within the context of divorce laws and equal custody rights in 1920. Kay Sanderson, 700 
Hundred Years of Alberta Women (Calgary: Alberta Historical Resources Foundation, 
1982), p i. 

'From 191 7 to 1929 a campaign was undertaken by Canadian women and men 
for amendments to the British North America Act in order to achieve recognition of 
women as full persons under the law. This campaign was eventually carried to fruition 
by five Alberta women, and their petition and the legal challenge it presented was 
named the Persons Case. Anne White, T h e  Persons Case: A Struggle for Legal 
Definition and Personhood," Alberta History, Summer 1999, pp 2-9. 

'A report concerning the ecclesiastical status of women within the Protestant 
denominations in Canada was presented at the Dominion Women's Christian 
Temperance Union London Conference in December, 1906. Respectively, in order of 
privileges and disabilities, with the Anglicans at the lowest end of the scale and the 
Congregationalists at the highest, the ranking was: Anglican, Presbyterian. Methodist, 
Baptist, Congregationalist. The Canadian White Ribbon Tidings, January I, 1907, p 
765. 

'The International Woman's Christian Temperance Union linked the Canadian, 
British and American women's organizations of the WCTU as well as representatives in 
other parts of the world through their international conferences. Report of the Woman's 
international Temperance Convention, Philadelphia, 1 888. 



Documentary evidence exists to establish the view that social activists from each 

of ihe ihree cultures supported the other with visits and active participation in 

various ca~npaigns.~ In this context, through the expression of her public life and 

writings, it is clear that Spencer Kerby was very aware of these British and 

American transatlantic connections.'' 

The transatlantic link was, however, not merely a secular social construct. 

From a religious and historical perspective the connections were much older than 

the late nineteenth" and early twentieth century suffrage and civil rights movement, 

with its emphasis on liberties and freedoms. The socio-religious connections that 

Emily Spencer Kerby and many of these women shared within their own 

denominations and public life strongly indicate a traditional link to Protestant 

9Carol Lee B acch ic, Liberation Deferred? The ideas of the English-Canadian 
Suffragists, 1877-7978 (Toronto: University of Toronto Press. 1989), pp 34-35. In 191 3 
the Canadian Suffrage Association sent a delegation to a large American women's 
suffrage demonstration on the eve of President Wilson's inauguration. Canadian 
Suffragists Emily Murphy and Nellie McClung met with Emmeline Pankhurst when she 
spoke in Edmonton, Alberta, to promote their cause. See also 'The English 
Suffragettes," The Canadian White Ribbon Tidings, March I, 1907, pp 822-823, and, 
"Greatest Suffrage Demonstration in America." The Canadian White Ribbon Tidings, 
August 1,191 2, p 2252. 

loEmily Spencer Kerby wrote of a memorable address given by Pankhurst in 
Calgary, Alberta, in 191 6. Constance Lynd, A Triumph for Womanhood, tms, nd, 
Edmonton: Provincial Archives of Alberta, Acc. No. 75.387, Item 6028, United Church 
of Canada, Box 181. 

"Henrietta Muir Edwards, "Women of Canada: Their Life and Work," National 
Council of Women of Canada, 1900, p 56, states that "A petition for the 
enfranchisement of women, signed by Federal voters throughout the Dominion, was 
presented to the House of Commons and the Senate in 1896, by the Women's [sic] 
Christian Temperance Union. . . . [A]s a change has since been made in the electoral 
Act, the battle will, therefore, have to be fought out in each separate Province." 



revivalist Christianity and its close affiliation to social reform. It is within this context 

that the powerful WCTU presents an example of an interdenominational, 

transatlantic women's culture. 

In Canada, the Dominion WCTU, which achieved national status in 1885, 

campaigned on many issues other than its leading temperance platform. Catherine 

Cleverdon, in her work The woman suffrage movement in Canada, observes that 

the WCTU was the first women's organization 'Yo throw its support to the cause of 

political equality"12 and that the organization was "often at work in this field many 

years before any full-fledged woman suffrage organization appeared on the scene" 

in Canada.13 

Sharon Anne Cook in her analysis of the WCTU in Through Sunshine and 

Shadow: The Woman's Christian Temperance Union, Evangelicalism, and R e f o n  

in Ontario, 7894-7930,'4 identifies a very strong religious core within the movement. 

Cook argues that 

. . . the culture characterizing the women of the Ontario WCTU was 
based on an evangelical vision for society, which in turn created a 
liberated climate for women that some scholars have termed 
"evangelical feminism." It was evangelicalism's emancipation theology 
that originally empowered women and caused them to approach 
temperance as a moral and religious issue, not simply a social one. 
It was evangelicalism's campaigns that taught women the power of 
effective collective action and provided them with a rationale to take 

Catherine L . Cleverdon, The woman [sic] suffrage movement in Canada 
(Toronto: University of Toronto Press, 1978), p 1 1. 

14S haron Anne Cook, Through Sunshine and Shadow: The Woman's Christian 
Temperance Union, Evangelicalism, and Reform in Ontario, 7874-7 930, p 7. 



progressive action against male vices. l5 

That the Dominion WCTU clearly recognized its strong affiliation with 

evangelicalism, especially the Methodist denomination, is evident from its literature; 

and the organization expressed its appreciation of the fact that Methodism's 

100,000 members were behind it in the temperance cause and other issues 

addressed? Further, all evangelical denominations found a place of recognition 

with the WCTU, and reports from women within these denominations were routinely 

printed in the organization's literature. It is also clear upon examination of the 

phraseology and doctrinal stance found within The Canadian White Ribbon 

Tidings,I7that the doctrinal sentiments contained therein were primarily evangelical. 

What is interesting to note, however, is that while the cosmology is crucicentric, and 

reflects an evangelical interdenominational appr~ach, '~ at the same time, it also 

embraces an ec~rnenical'~ philosophy which includes other Christian traditions, 

whilst still successfully able to incorporate a consistently revivalistic theme." 

lSl bid. p 7. 

'The Canadian White Ribbon Tidings, January I, 1904, p 6. 

''The Canadian White Ribbon Tidings was the official publication of the WCTU. 

181bid. January 1, 1907, p 765. 

Igl bid. August 1 , 1 91 2, p 2258. In Ontario, Roman Catholics participated in the 
WCTU. In Hamilton in particular, there appears to have been a strong working 
relationship between Protestant and Catholic women in their endeavours to advance 
the cause and protection of women. 

"'The Twentieth Century Revival," Amelia Eloise Gordon, Dominion Evangelistic 
Supt. WCTU, Ottawa, The Christian Guardian, January 20, 1904, p 10. Reference 
also: "Interesting Accounts of the Observance of the Week of Prayer," The Canadian 



Another successful strategy leading out of the revivalist theme was that the 

WCTUs in the United States, Britain and Canada, developed strong, religious, 

philosophical and emotional bonds among women. It did this by means of meetings 

and conventions which were held locally, regionally, nationally and internationally. 

At these gatherings, especially at the large conventions, there was an ecumenical 

representation of women from many Christian traditions, including Presbyterian, 

Methodist, Congregationalist and Baptist female delegates2' with additional 

representation from women within the Roman Catholic faith." The conventions, 

local meetings and campaigns, packed with motivated, goal-oriented crusading 

women, were in themselves powerful cohesive experiences. The gatherings were 

fuelled by strong religious sentiments and group solidarity, as the keynote speakers 

would pray and preach, and the membership from all Christian traditions would sing, 

White Ribbon Tidings, March 15, 1906, Vol. 3, No, 6. and "The World-Wide Revival," 
The Canadian White Ribbon Tidings. May 15, 1907, p 909. 

""Franchise Object Lesson," The Canadian White Ribbon Tidings, January 1, 
1907, p 765. 

2Roman Catholic women would not have been unfamiliar with an intense 
emotional gathering comparable to that of a religious revival. Within Roman 
Catholicism there existed a revivalist tradition similar to Protestant revivalism as a 
means to "revive" the religious consciousness of the faithful. This process was centred 
around the preaching of a special charismatic speaker who could be a visiting 
overseas or home based missionary priest, or even a Bishop. The sacraments of the 
Church would be stressed as the means of grace and there would be a call to deeper 
devotion and holiness within the faithful. There would be singing, the adoration of the 
CrosslCrucifix, a procession of witness to place the cross in a prominent position near 
the church, and strong emotional persuasion to return to the teachings of the church. 
This process of revivalism was called a "Mission" and held the same power and 
significance for the Roman Catholics as did the revival system for the Protestants. Jay 
P. Dolan, Catholic Revivalism: the American Experience 1830-7900 (Notre Dame: 
University of Notre Dame Press, 1978). 



accompanied by choirs, march, wave banners and pray for the victory of their 

From analysis of these highly symbolic, ritualized group activities, it becomes 

apparent that there is a definite, comparative link between the phenomena of 

religious revivalism and the women's causes.'' Within the Protestant context, all 

documented revival occurrences over450 years indicate that the common practices 

of prayer, preaching, singing, conversion and dedication to God were consistent 

themes of group participation. In each of the ritualistic actions surrounding the 

WCTU gatherings, the common links to revivalist tradition are clear and have 

simply been feminized to reflect a predominantly female tradition and culture. In the 

ritualized, symbolic actions of early WCTU group experiences, the women 

3Wendy Harker and Max Allen, Gather Beneath the Banner: Political and 
Religious Banners of the Woman's Christian Temperance Union 1899-7932 (Toronto: 
The Museum for Textiles, 1999), p 33-36. All WCTU committee meetings and local 
meetings began with prayer and singing. Women rallied for the temperance cause and 
would march into the streets, praying and singing hymns as they descended upon the 
saloons. Prayer meetings would be conducted outside and inside the establishments. 
While one group of women laid siege to the saloon, another interdenominational group 
of women and men would hold another prayer meeting in a church in support of the 
street campaigners. Both prayer meeting and siege could last up to seven hours as the 
women besieged the liquor vendors, expounding from scripture, preaching, and 
contending with men regarding morals and Christian virtue. Often these women would 
be physically and verbally abused but would continue their campaign. When a liquor 
hall was closed down, an axe was given to the women who had suffered the most and 
they would be given the honour of bursting the barrels of gin and whiskey and pouring 
the liquor into the streets. Judith Papachristou, Women Together, p 90. 

24Anne White, The Dynamics of Religious Revivalism: A Group-Grid Analysis, MA 
thesis, 1994. pp 1-8. Documents indicate that revival phenomena date back to 
Scotland in the mid-sixteenth century. Revivals later developed in Ulster, then 
expanded into many parts of Britain and then into North America and can be 
documented up to the middle of the twentieth century. 



demonstrated a common evangelical revivalist culture which they subtly adapted to 

provide a vehicle for the expression of their religious fervour as Christian 

philanthropists and social critics. 

Another facet of this enduring revivalist culture was that there was 

embedded within it a tradition of the female Christian ministry, and this was 

interpreted to be expressed through the traditional roles of nurturer, phi~anthropist,~~ 

and social critic.26 These beliefs, together with a common religious revivalist 

cosmology, embodied the belief that the guidance and power of the Holy Spirit was 

able to effect spiritual and social change and that women must obey the leading and 

guidance of God. The continuity of this tradition, identified within the WCTU, 

manifested itself within a modern context which, in the late nineteenth and early 

twentieth centuries, was demonstrated by the campaigns led by the women from 

various Christian traditions. These campaigns expressed the female evangelical, 

250n both sides of the Atlantic, the cult of true womanhood had developed to 
become a popular idea. Women were seen as nurturing and benevolent unpaid 
workers, who possessed a "peculiar" power of private influence upon society for the 
good. Nancy A. Hewitt, Women's Activism and Social Change, Rochester, New York, 
7822-1872 (Ithaca: Comell University Press, 1984), pp 30-31. 

26This reflected another equally strong tradition identified in the early modem 
period. In early modem Europe (1500 to 1750), many religious women derived a sense 
of public responsibility and authority within society from their position within a family or . 

their duty to God, or a combination of both. In this context women were involved in 
social issues as critics and reformers to combat exploitation and suffering. Merry 
Wiesner, "The Early Modem Period: Religion, the Family, and Women's Public Roles," 
Religion, Feminism, and the Family, eds. Anne Carr, Mary Stewart Van Leeuwen 
(Louisville: Westminster John Knox Press, 1996), pp 149-1 65. Wiesner states that 
"there were some who viewed religion alone as a strong enough justification, who 
argued that divine inspiration had forced them to write or act." p 158. 



revivalist belief that there was a "high calling"27 which was inspired and guided by 

the Holy Spirit, and that this gave women the authority to actively pursue and obtain 

their goals for social and legal reform. 

The cohesive force behind the female religious tradition was a strong 

crucicentn'c cosmology. This cricucentric belief system within the core of the WCTU 

was one which was reflected within the majority of denominations on both sides of 

the Atlantic. It was this crucicentricism which enabled women from differing 

Christian traditions to bridge theological differences and to join together in spiritual 

and moral crusades which they believed were inspired by God. Being convinced 

of the justness of their causes the women believed they had the authority to effect 

social change. 

Essentially, most of the participating Protestant women drew from a common 

religious transatlantic heritage that had its roots in a female Christian culture which 

dated back hundreds of years. This historic female culture claimed the authority to 

speak out in defence of the Gospel, to preach, teach, and to combat spirituai 

corruption and social injustice in obedience to ~h r i s t .~ '  It was this heritage that 

'7t1Fruits of The Spirit," "Our Need of the Spirit's Guidance," "Press on Toward the 
Prize of Our High Calling," The Canadian White Ribbon Tidings, 1st February, 1905, 
Vol. 3, No. 3. 

28The Protestant tradition of the assertive, female preacher and religious teacher 
dates back to the Swiss, German, Austrian, and Dutch Anabaptist women of the 
sixteenth century. These women were consistently persecuted, routinely tortured and 
usually martyred. The Roman Catholic Church usually burned them at the stake; the 
Lutherans and Calvinists drowned them. Profiles of Anabaptist Women: Sixteenth- 
Century Reforming Pioneers, eds. C. Arnold Snyder and Linda A. Huebert Hecht. 
(Waterloo: W ilfrid Laurier University Press, 1 996). 



Canadian Emily Spencer Kerby shared with her British and American sisters in 

Christ, and a portion of this tradition will now be examined. 

THE BRITISH FOREMOTHERS 

Historically, the female revivalist and reformist tradition of which Emily 

Spencer Kerby was a member, together with the other Protestant denominations 

represented within the WCTU, was one with antecedents stretching back into the 

sixteenth century in Britain. The tradition which the evangelical women of the mid 

to late nineteenth and early twentieth centuries inherited was one which was first 

recorded within the writings of sixteenth and seventeenth century British proto- 

feminists.*' Literate women during this time began to emerge in print to respond to 

various moral issues, growing cultural restrictions placed upon women, and 

"traditional woman hating assaults."" 

In 1589, Jane Anger wrote Jane Anger Her Protection for W ~ m e n . ~ '  Anger 

'The term "proto-feministn is used to define the work of women who wrote 
advocating female equality in the sixteenth, seventeenth and eighteenth centuries. 
Their work was written several hundred years before the writing of early feminists in the 
nineteenth century. As such these writings precede the writings of modem feminists 
and their work reflects an embryonic feminism which springs from the matrix of their 
specific time and religious heritage. In the British context several of the rebuttals to 
misogyny were written from a religious perspective and argued for equality, respect, 
authority and dignity under God. These women claimed to possess spirituality and to 
also reflect the image of God. They asserted that womanhood was noble and good. 
As such women had a divine commission as Christians to speak out against evil and to 
work for good. 

30First Feminists: Blitish Women Writers 1578-7 799, ed. Moira Ferguson 
(Indiana: Indiana University Press, 1985), p 2. 

"Jane Anger, 'Jane Anger Her Protection For Women," 1589, as reprinted in 
First Feminists: British Women Writers. Anger is the first major English female 
polemicist. Her tract is the first known sustained defence by a woman and was written 



addressed the dangerous, pernicious, prevalent dislike for women within the 

Christian culture, and wrote in rebuttal against the "woman hatingn sentiments which 

were expressed in a poem entitled Boke [sic] his Surfeit in Love (1588). This 

misogynistic poem blamed women for sin, corruption and seduction based upon 

woman's sexuality, and reduced her to an object of suspicion, derision and hatred. 

Anger challenged the "slandering of men" and asserted that the creation of women 

by God was the means by which fidelity, love and faith were maintained in the 

world?* In 1667, the voice of a female religious leader emerged in the person of 

Margaret Fell (1 61 4-1 702). Fell was a famous British Quaker leader and preacher 

and in her work Womens Speaking Justified stated: 

The Church of Christ is a woman, and those that speak against the 
woman speaking, speak against the Church of Christ and the Seed of 
the woman, which Seed is Christ. . . and those that speak against 
the power of the Lord, and the Spirit of the Lord speaking in a woman, 
simply by reason of her Sex, or because she is a Woman, not regarding 
the Seed, and the Spirit, and Power that speaks in her; such speak against 
Christ and his Church, and are the Seed of the Serpent, wherein lodgeth 
the enmity. And as God the Father made no such difference in the first 
Creation, nor never since between the Male and the Female, but 
alwayes (sic) out of his Mercy and loving kindness, had regard unto the 
weak.33 

It was clear from Fell's perspective that women were an integral part of the 

Christian church and were regarded by God as equal with men. Women were 

in rebuttal to a misogynist work entitled Boke his Surfeit in Love, which had been 
published in 1 588, First Feminists: British Women Writers 1578-7 799, p 58. 

33Margaret Askew Fell Fox, Womens Speaking Justified," First Feminists: British 
Women Writers 7578-1 799, p 1 1 6. 



imbued with the Spirit just as their male counterparts were and those who dismissed 

the authority of the Spirit of God within a woman spoke against Christ. For Fell and 

the early Quakers, the example of Christ and his work represented an historical 

prototype for their ~ornrnuni ty,~~ in that "Jesus owned the Love and Grace that 

appeared (in) Women, and did not despise it? To Fell and many of her 

counterparts, the ministry of women who acted as exhorters was one that was 

sanctioned by God because the Spirit was poured out upon them.js 

Contemporary historian Phyllis Mack, in her analysis of the development of 

certain British Christian women as social critics, reformers, and religious preachers 

during this time, adds further insight into their complex and evolving roles. 

Addressing the function of the many "visionary womenn who were identified as 

Puritan, Quaker and Baptist prophets during the Civil War and Interregnum (1646- 

1659), Mack observes that they were "never simply vessels of charismatic energy." 

Their ministry led them to organize "a system of charity, a communications network, 

care of prisoners, safe houses, and negotiations with  magistrate^."^? At the same 

time, and in contrast to Mack's observations, it is apparent that the female prophets 

were formidable, often castigating critics of religious, moral and social corruption. 

'"Margaret Olofson Thickstun, "Writing in the Spirit: Margaret Fell's Feminist 
Critique of Pauline Theology," Journal of the American Academy of Religion, LX11112, 
Summer, 1995, p 270. 

35Margaret Askew Fell Fox, Womens Speaking Justified, p 1 18. 

37Phyllis Mack, Visionary Women: Ecstafic Prophecy in Seventeenth-Century 
England (Berkeley: University of California Press, 1992), p 4. 
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who with their sharp tongues and confidence in their message, attacked without 

giving quarter in these matters. It is also clear that the strongest exponents of the 

female preaching ministry during this time were the Quakers. As a sect, the 

Quakers did appear to allow for the greatest amount of freedom and affirmation for 

women during this time of radical political and religious upheaval." 

One such prophet was Jane Ashburner, a Quaker from Lancashire, who in 

1655, feeling the prompting of the Spirit of God, screamed at the influential and 

wealthy Anglican Rector of Aldingham, "I am come to bid thee come down, thou 

painted beast."39 Another Quaker prophet, Elizabeth Hooton, "became the first 

person in England to preach the doctrines of George Fox."" Hooton was 

incarcerated several times for her criticisms over social injustice and religious 

corruption and received multiple beatings. She was also a missionary and travelled 

not only throughout England but also to the English colonies in America. In 1662, 

upon her return to England, Hooton commenced her criticism of King Charles II and 

stated to his face, ". . . So is the Lord now filling up his viols [sic] of wrath to pour 

upon the throne of the beast." Hooton was emphatic that the King was the beast 

''Paul Wesley Chilcote, John Wesley and the Women Preachers of Early 
Methodism, p 15. Chilcote does state, however, that there was a marked decline in the 
activity of women as leaders, exhorters and prophets by the beginning of the eighteenth 
century. 

391bid. pp 4 and 421. 



in q~estion.~' 

It was, however, during the time of the evangelical revival in Britain (1 736-95) 

that the role of female preacher, reformer and leader took on special significance 

in the wider societal context. This fact was noted by Deborah Valenze in her work. 

Prophetic Sons and ~aughtersJ' as she constructed a social matrix of the working- 

class culture which was emerging out of the Industrial Revolution. Alongside this, 

as a comparison, Valenze examined the information obtained from the obituaries 

of leading Methodist sectarians. In this corpus of material Valenze found that "there 

were a considerable number of female  preacher^."^^ Valenze also found that these 

women were not "those famous exceptions working at the right hand of John 

Wesley" but were humble women, with little e d u c a t i ~ n , ~  who worked as preachers 

within the sect. These female preachers had no connection with prestigious 

religious circles and unlike well-bred upper class women, travelled widely and 

"spoke publicly and freely to audiences of both sexes." In the tradition of their 

sisters of the Interregnum (1646-1659), these female preachers criticized and 

contradicted the clergy of the established Anglican church, and drew attention to 

the enormous social inequalities around them. These preachers of the late 

'"Mack quotes from Emily Manners, Elizabeth Hooton: First Quaker Woman 
Preacher (7600-1672), (London: Headley Brothers, 1914), pp 36-37. 

"Deborah M. Valenze, Prophetic Sons and Daughters: Female Preaching and 
Popular Religion in lndustrial England (Princeton: Princeton University Press, 1 985), p 
7. 



eighteenth century and the women who followed in their steps, possessed the 

capacity to influence their hearers and wider society and, as Valenze states: 

Their charitable activities, schools and religious literature sought to 
shape the public sphere according to a design distinctly different from 
the utilitarian purposes of industrialists. Religion gave women effective 
means of extending their influence, in the form of a domestic and 
personal ideology, throughout the larger nineteenth-century world.* 

By 1739, the evangelical revival was a growing religious force in Britain and 

it was at this time that John Wesley instituted the Methodist societies in that country 

to address the needs of his converts for evangelical teaching and fe~lowship.~~ It 

is noteworthy that many of Wesley's converts were working-class women. By 1761 

the roles of women within the movement had expanded along with the revival. In 

his work, John Wesley and the Women Preachers of Methodism. Paul Chilcote 

states that between 1761 and 1770, John Wesley somewhat reluctantly began to 

accept the contribution of female lay preachers to meet the needs of the rapidly 

growing den~mination.~? The first female Methodist lay preacher to be accredited 

within the Order of Local Preacher was 29 year old Sarah Cr~sby."~ Crosby was 

followed by Mary Bosanquete, Sarah Ryan, Grace Walton, Hannah Harrison, Eliza 

Bennis, Peggy Dale, Mary Taft, Alice Cambridge, and Anne Brown.4g 

*Paul Wesley Chilcote, John Wesley and the Women Preachers of Early 
Methodism, pp 45-46. 

4gl bid. pp I 17-1 32, 232. 
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This position of leadership and influence was short-lived in Britain, however, 

as in the early nineteenth century Wesleyan Methodism had become an established 

denomination. Gradually, the role of the female reformer and lay preacher lost 

favour and, in many instances, met with great hostility. By 1803 women were 

barred from Wesleyan Methodist pulpits, excluded from public ministry, and lost the 

opportunity to openly criticize society and freely implement religious and social 

reforms.= Fort~nately, this did not close the door for other women within the wider 

Methodist tradition as preachers like Ann Carr and the female revivalists of Leeds 

refused to be silenced and continued to defy the prevailing powerful social and 

religious conventions which were evo~ving.~' These women continued their tradition 

of the female preacher and reformer, and organized themselves into a religious 

group in Hull that later became the first Primitive Methodist society in Britain. This 

marked the beginning of the Primitive Methodist denomination which separated from 

the Wesleyan Methodist tradition in 181 1 .=' 

Both the Bible Christians" and the Primitive Methodists continued to accept 

women as preachers up until 1820 when it became increasingly difficult for women 

within even these traditions to preach in Britain. Within the other mainstream 

denominations women were also barred from preaching and the pulpits were 

501 bid. pp 232-237. 

''Deborah Valenze, Prophetic Sons and Daughters. pp 187-191. 

52Elizabeth Gillan Muir, Petticoats in the Pulpit, p 2. 

''This group separated from Wesleyan Methodism in 181 5. 



designated for the ordained male ministers alone. However, the irrepressible 

tradition of the female exhorter could not be controlled. In 1865, the tradition of 

female preaching and social reform again emerged through the work of the 

Salvation Army's Hallelujah Lasses in London's East End, led by a working-class 

woman named Catherine Booth, nee Mumford (1 829-1 890). Catherine Booth was 

the wife of revivalist preacher William Booth. Catherine taught that God had 

originally created both sexes in a state of equality, that women's subordination had 

only occurred due to the Fall, and that this condition was neither normal or 

permanent.54 She believed that women's natural temperament made them 

especially equipped to preach, evangelize and persuade, as females, she believed, 

were by nature compassionate, gentle, persuasive and resilient.55 In Catherine 

Booth's cosmology there was no shame in being a female preacher with the ability 

to sway a crowd, if it led to conversions and reformed lives. 

Catherine Booth was herself a gifted revivalist preacher. At first she had 

been reluctant to speak in public but after much deliberation, and much to the 

delight of her husband, William Booth, she decid.ed to make her preaching debut 

in his stead before a congregation of approximately 1,000 people.56 It is also 

"Pamela J. Walker, "A Chaste and Fervid Eloquence: Catherine Booth and the 
Ministry of Women in the Salvation Army," Women Preachers and Prophets Through 
Two Millennia of Christianity, p 29 1. 

"Catherine Booth, Female Teaching: or, the Rev. A. A. Rees versus Mrs. 
Palmer, Being a Reply to a Pamphlet by the Above Named Gentleman on the 
Sunderland Revival (London: G. J .  Stevenson, 1861 ), p 6. 

56F. De La Booth-Tucker, Gems from the Life of Catherine Booth, the Mother of 
the Salvation A m y  (Toronto Trade Headquarters, 1893). p 5. 



63 

recorded that Catherine Booth was an aggressive evangelist, a strong feminist, a 

staunch teet~taller,~~and a woman committed to radical Christian social reform. 

This connection between religion and social reform within the British female 

Christian tradition is further addressed by Jacqueline R. De~ries." She observes 

that in the late nineteenth and early twentieth centuries a number of British women 

"began their preaching careers within the context of the movement for women's 

suffrage." Within the suffrage movement middle-class women began to adopt 

increasingly aggressive tactics in order to achieve their aims, and many within this 

group spoke regularly in public, denouncing social injustice and often openly 

confronting their opponents both verbally and physica~ly.~~ DeVries states that the 

Women's Social and Political Union6* borrowed "many of its methods directly from 

late-nineteenthtentury revivalist rn~vernents."~' There is also, according to 

DeVries, a "thin but clearly identifiable trail of evidencen to indicate that the women 

of the WSPU gained their main inspiration from the Salvation Army. Indeed, 

DeVries' connection is corroborated by Emmeline Pankhurst herself, who in her 

S7Williarn Booth, In Darkest England and the Way Out (Montclair: Patterson 
Smith, 1975). foward by Earl Rubington, p x. 

S8Jacqueline R. DeVries, Transforming the Pulpit- Preaching and Prophecy in the 
British Woman's Suffrage Movement, Woman Preachers and Prophets. 

T h e  Women's Social and Political Union was founded in 1903. It was let by 
Emmeline Pankhurst and her daughters Christabel and Sylvia. By 1914 the WSPU 
had thousands of members in nearly every area of England, p 320. 
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memoir, My Own Story, directly attributed the WSPU's ability to inspire and enlist 

others into the cause through the use of Salvation Army revivalist style preaching.62 

The WSPU also adopted organizational methods and the practice of disseminating 

literature in the same way that Booth's army had done. Women within the WSPU 

organized large public rallies and marches, carried banners that featured tributes 

to "queens, scientists, artists, saints and suffrage pioneers."63 The suffragists rented 

large buildings such as the Albert Hall for rallies, often amassing crowds of up to 

15,000.~ DeVries styles the female speakers as "preachersn because these women 

not only created a powerful, emotional atmosphere but also presented a new 

paradigm -one that promoted a "new life inspired by feminist ideals." Women were 

offered new purpose and the opportunity not only to contribute to the emancipation 

of women but to also actively participate in the "salvation of society."65 The cause 

of suffrage became for many women a religious activity whereby they entered into 

a holy cause to protect women, the family and the nation from the onslaughts of 

vice and corruption. Some women within the WSPU perceived their cause to be 

espoused by Christ himself. He was on the side of the suffragists because they 

"Emmeline Pankhunt, My Own Story (1  914 reprint, New York: Krause, 1971 ), p 
62. 

"The Woman's Christian Temperance Union on both sides of the Atlantic also 
made great use of banners in public meetings, rallies and parades. For an example of 
this medium refer to Gather Beneath the Banner Political and Religious Banners of the 
Woman's Christian Temperance Union 7 877-7 932. 

?Jacqueline R. DeVn'es, Transforming the Pulpit, p 321. 

bid. p 322. 
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were working for justice? Like the Puritan, Quaker. Baptist and Methodist 

forernothers who believed that their authority to speak, preach and reform society 

came directly from Christ, these British suffragists of the late nineteenth and early 

twentieth centuries, derived their confidence and authority from their belief in the 

Christ based or Christian nature of the suffrage movement. This assurance gave 

the women the courage to confront the nation's highest religious authorities when 

the Christian establishment sought to quash them. For these women, "Christ was 

a lawbreaker - a moral revolutionary" and had been "crucified as a felon."67 

By 191 3, another group, named the Church League for Women's Suffrage? 

composed of both men and women, sought to gain among other things, a greater 

representation for women on lay councils within the Church of England. That year, 

Ursula Roberts of the CLWS raised the issue of women's rights to preach in official 

~apacities,~' but this issue was abandoned in 1914 due to the outbreak of World 

War 1. After the war the CLWS changed its name to the League of the Church 

Militant, and again raised the issue of women's ordination, which gained significant 

public interest. The League of the Church Militant gained the support of several 

prominent suffragists, some of whom served on a women's ordination advisory 

committee. In 1920 the issue of women's ordination was discussed at the Lambeth 

9bid. p 323. 

"Suffragette, 18th July, 1914, p 281. 

6SThe CLWS was founded in 1 909. 

69Jacqueline DeVries, Transforming the Pulpit, p 327. 
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Conference of Bishops, where the Church leaders once more denied ordination to 

women but allowed them to preach in some unofficial or lay capacities.'* 

Despite this official rejection by the state church, the role of female preacher 

and social critic was still an active one. DeVries obsewes that after 1920 some of 

the British suffragists took the initiative and began to preach in a lay capacity in 

sympathetic communities within the Anglican, Nonconformist, and Catholic streams 

of Christianity." Among this number was Christabel Pankhurst, daughter of 

Emmeline Pan khurst. Christabel published two works entitled, The Lord ~ometh* 

and Pressing Problems of the Closing ~ g e , "  which were both works of social 

criticism and warnings of approaching divine judgment. DeVries states that 

Pankhurst combined the publication ofthese books with "an extensive speaking tour 

of the United States and Canada" during which she preached at numerous 

churches and chapels and proclaimed God's judgment upon the DeVries 

also notes that this new role for suffragists such as Pankhurst was not a repudiation 

of radical prewar suffrage militancy but "rather its direct extension and even its 

advancementn as the suffrage movement aimed to open up opportunities forwomen 

%hristabel Pankhurst, The Lord Comefh (London: Marshall, Morgan and Scott, 
1923). 

"Christabel Pankhurst, Pressing Problems of the Closing Age (London: Marshall, 
Morgan and Scott, 1924). 

74Jacqueline R. DeVries, Transforming the Pulpit, p 31 8.  



to "exercise their moral and spiritual influence in publi~."'~ 

In this context, and from the preceding historical analysis, it can be argued 
ri 

that Pankhurst and other British female activists and preachers merely continued 

on the established traditional role of the Christian woman to speak with authority in 

the name of God. Like their foremothers in the faith, many of these women were 

able to address the social and religious problems of their own age because there 

was embedded within the British evangelical revivalist belief system the tradition of 

women as reformers. It was this tradition which empowered innovative women 

from evangelical traditions to challenge the oppressive nature of societal and 

religious customs. The underlying tradition was expanded by these creative women 

to be of a more inclusive, ecumenical nature. By including and enlisting women 

from other more conservative Christian  tradition^.'^ the suffragists, social activists, 

and a growing number of female preachers were able to inspire a grassroots 

movement w hich provided the resiliency necessary to withstand the vicissitudes that 

British history attests to in the fight for suffrage and equality. 

To augment the strength gained through the British women's Christian 

religious heritage there was another connection to an even larger resewoir of 

women's tradition. Women were aware of a transatlantic cultural link with other 

Christians, especially those whose traditions had experienced the Protestant 

revivals on both sides of the Atlantic. Richard Canvardine in his work, Transatlantic 

761bid. p 31 8. High Church Anglican and Roman Catholic women's groups were 
also receptive to the suffragist platform, as were some Calvinist Presbyterian groups. 



Revivalism: Popular Evangelicalism in Britain and America, 1 790-7865, makes note 

of the fact that "British and American evangelicals constituted a lively transatlantic 

community." He further states that the British and American evangelicals saw 

themselves as branches of the same closely-knit family. 77 This community was an 

extended one that developed during successive waves of revivals over hundreds 

of years,'' and through the growth of evangelical society within Britain and Canada 

as the Holiness Movement spread throughout British North America in the late 

1800s. This was founded by American evangelicals such as Robert Pearsall Smith, 

Hannah W hitall Smith,7g and Phoebe Palmer. 

A further connection through the British evangelical community and the 

"Richard Carwardine, Transatlantic Revivalism: Popular Evangelicalism in Britain 
and America, 7 790-7 865 (Westport: Greenwood Press, 1 978), p 1 98. 

"Wit liam G. McLoughlin, Revivals, Awakenings, and Reform: An Essay on 
Religion and Social Change in America, 1607-1 977 (Chicago: The University of 
Chicago Press, 1978). From a transatlantic perspective, successive waves of religious 
fervour and rebirth, commonly referred to as "revivals," date from the early 1600's in the 
Puritan colonies through to the large American revivals of the 1700 and 1800's which 
were named the Great Awakenings (three main movements have been identified and 
are known collectively as the Great Awakenings. In British North America, the Nova 
Scotia revivals of the 1700's, and the large Canadian revivals known as the Second 
(1  800-1 830) and Third Great Awakening (7890-7920) contributed successively to the 
development of the Canadian religious identity. George A. Rawlyk, Wrapped up in 
God: A Study of Several Canadian Revivals and Revivalists (Burlington: Welch 
Publishing Company Inc., 1988), p 59. 

79D. W. Bebbington, Evangelicalism in Modem Britain: A History from the 7 730s 
ot the 7980s (London: Unwin Hyman, 1989), p 155. Hannah Whitall Smith, became the 
first superintendent of the WCTU's Evangelistic Department in 1883. As a prominent 
leader in the Holiness movement, she had also written the best-seller, The Christian's 
Secret of a Happy Life, in 1875. She and her husband Robert Pearsall Smith, helped 
found the English Keswick *deeper life" movement. Women in the Holiness Movement: 
Feminism in the Evangelical Tradition," Women of Spirit, eds. Nancy Hardesty, Lucille 
Sider Dayton, Donald W. Dayton (New York: Simon and Schuster, 1979), p 235. 



migration of many of its members to Canada can be established to demonstrate that 

there was an interchange of culture, tradition and innovative new thought occurring 

from a transatlantic perspective. Brian Clarke in his article, English- Speaking 

Canada from 1854,~~ states that there was "continued immigration from the United 

Kingdom" into Canada. Clarke also recognizes that the evangelical movements had 

"brought ever-increasing" numbers of people within the orbit of organized 

Christianity. Further, from the demographics presented by Clarke, it is clear that 

within the Protestant traditions of English-speaking Canada, of the four leading 

denominations from 1851 to 191 I, the Methodists, Presbyterians and Baptists were 

still strongly evangelical with respective histories of revivalist  tradition^.^' 

Religious British and Canadian women, as conduits of evangelical tradition, 

''Brian Clarke, "English-Speaking Canada from 1854," A Concise History of 
Christianity in Canada (Toronto: Oxford University Press, 1996), p 262. 

'libid. pp 262-263. Clarke presents demographics which indicate that the 
leading denominations were Methodist, Presbyterian, Anglican and Baptist. That three 
of the denominations were still strongly evangelical by the end of the nineteenth century 
and into the first quarter of the twentieth, has been clearly disputed by David Marshal in 
his work Secularizing the Faith: Canadian Protestant Clergy and the Crisis of Belief, 
7850-7940. Marshall observes that many clergymen had "growing doubt" regarding the 
major tenets of evangelical Christianity and that there was a strong tide of 
secularization within many churches, pp 25, 129. The overall faith position of women in 
the denominations has not been examined. There is however material available to 
indicate that women retained a strong hold on a practical, Christ-centred Christianity 
that accepted the divinity of Jesus but rejected the restrictive, rigid institutional type of 
religion which had infiltrated the church . This can be identified within the writings of 
women like Agnes Machar, Nellie McClung and Emily Spencer Kerby. Ruth Compton 
Brouwer, The 'Between-Age' Christianity of Agnes Machar," Canadian Historical 
Review, W,  1984, pp 356,359; Nellie McClung, Before They Call (Board of Home 
Missions, The United Church of Canada, 1937). p 6; Emily Spencer Kerby, My Creed, 
Edmonton: Provincial Archives of Alberta, United Church of Canada, Acc. No. 75.387, 
Item 6028, Box 181. 
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and as wives, mother, daughters and sisters, were closely connected within this 

transatlantic culture. Emily Spencer Kerby, was a member of a denomination that 

had originated in Britain and had established itself both in Canada and the United 

States. Further, as a woman in the Canadian religious cultural environment, and 

as a member of a transatlantic community, Spencer Kerby lived within the matrix of 

a women's tradition which was itself so dynamic that its presence can also be traced 

within the religious and socio-historical development of the United States. 

DEVELOPMENT OF AN AMERICAN TRADITION 

In seeking to establish a common female religious tradition within the 

American context, the earliest pertinent records pertain to the Puritan women of 

New England. The female members of the Commonwealth are depicted and 

characterized by their participation within the private spheres of their communities. 

Women not only functioned as wives, mothers and homemakers but also as 

tireless Church supporters within the colonies. In the New World, the female 

responsibilities in ministry were demonstrated through quietly and efficiently 

"organizing communities, building support fellowships, and faithfully attending 

midweek gatherings for prayer."82 Nevertheless, there were women who were not 

prepared to accept the designation of quiet subordinate. One of these women was 

the Puritan Anne Hutchinson (1 591-1 643), who held devotional midweek meetings 

in her home in Massachusetts. Gradually these meetings gave rise to serious 

theological concerns on the part of some of the ministers and magistrates who were 

"Mark A. Noll, A History of Christianity in the United States and Canada (Grand 
Rapids: William B. Eerdrnans Publishing Company, 1992). pp 60-61. 
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alarmed by Hutchinson's strong personality and persuasive arguments. Among 

other things, Hutchinson argued that the believer possessed the Holy Spirit and 

thereby was not bound by strict adherence to the civil and religious law of the 

community. Further, she argued that salvation was by grace alone and not gained 

by strict compliance to law and believed that the mere fact that a person obeyed the 

laws of the Commonwealth did not signify that the individual was a true Chri~tian.'~ 

For these radical, independent beliefs, Anne Hutchinson was put to her defence in 

a meeting called by the colony's leader, John Winthrop. Hutchinson's ability to 

think theologically concepts and debate theological arguments offended Winthrop, 

who stated that her theologizing was somehow unnatural for a 

Hutchinson was later banished, along with her family, and went to live in the Colony 

of New York where later most of them died during an Indian raid. 

The influence of Puritanism continued to affect the theological climate of New 

England until the advent of a revival movement, characterized by evangelistic zeal 

and an emotional component which expressed a personal, ecstatic religious 

experience. The impact of the revival first influenced the Congregationalists and 

Presbyterians in the late seventeenth century. It then became a mass movement 

during the Great Awakening under the preaching of the British evangelist George 

W hitefield in 1 739 during his tour of the colonies.85 The revival dynamic was further 

8SSusan Juster, Disorderiy Women: Sexual Politics and Evangelicalism in 
Revolutionary New England (Ithaca: Comell University Press, 1994), p 17. 
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adapted by the Baptists and Methodists, who took experiential religion to new 

heights with their loud, emotional camp meetings and rev i~al ism.~~ It is within this 

context that the role of the female social and religious critic emerges as a 

controversial figure in Colonial and also post-Revolutionary society. Clues to the 

existence of the female exhorter are to be found in the records of the Philadelphia 

Baptist Association in 1746, when three women from Sturbridge, Massachusetts, 

visited the congregation of the Rev. Isaac Backus in Philadelphia. The three female 

exhorters shocked Backus with their public speaking but he allowed them to 

complete their presentation, even though his estimation of the content of their 

message was In his critique of their preaching, Backus expressed the view 

that "a great Part of it was wood hay and Stuble," although he did "hope there was 

some true wheats [ s i ~ ] . " ~  

The view expressed by Backus exemplifies the prevailing societal attitude 

towards women as preachers during the Colonial period. Women's perception and 

articulation of spiritual truths was seen to embody little substance and carried little 

authority. These views continued on into the Post Revolutionary era, and women 

found themselves barred from mainstream pulpits. Nevertheless, despite cultural 

and social prohibitions, women did develop as leaders and crusaders within various 

Christian philanthropic organizations and voluntary associations during the mid to 

86Williarn Mcloughlin, Revivals, Awakenings, and Reform (Chicago: The 
University of Chicago Press. 1978). p 22. 

87Susan Juster, Disorderly Women, p 43. 



late eighteenth century.89 

This steady development of organizations and women's participation in 

benevolent Christian work gained added impetus with the advent of the Second 

Great Awakening during the 1820s." Indeed William McLoughlin, in Revivals, 

Awakenings, and Reform, observes that ihe  prevaiiing, popuiar belief during the 

Awakening was one that presented Jesus Christ through "Evangelical eyes,"as a 

personal saviour and mediator between God and God's ~hildren.~' The emphasis 

upon a close, spiritual relationship, according to McLoughlin, appealed to women 

as a religion of the heatg2 Evangelical ministers during the Awakening further 

stressed that all Christians must apply their material and moral resources to combat 

public ills.g3 This evangelical stress upon the devotional and the practical aspects 

of faith proved so popular with women that large numbers of female Christian 

converts entered organized Protestant denominations with the resulting feminization 

of Christianity occurring. 

Ann Douglas elaborates on this feminization process within the church in her 

89Lori D. Ginzberg. Women and the Work of Benevolence : Morality, Politics, and 
Class in the Nineteenth-Century United States (New Haven: Yale University Press, 
1990), p 14. 

9'Williarn G.  McLoughlin, Revivals, Awakenings, and Reform, p 120. 

93Nancy A. Hewitt, Women 3 Activism and Social Change: Rochester, New York, 
7 822-1 872 (Ithaca: Comell University, 1 984). 
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work, The Feminization ofAmerican Douglas notes that due to the large 

representation of women within the congregation, the minister of a church "moved 

in a world of women" and that his ministerial duties largely catered to the needs of 

his female congregation because of their power and influence.95 The church, as 

Dougias states, "like the faith it was meant to embody, was apparentiy a feminine 

preserve.n96 In addition to this, the Awakening had been responsible for changes 

within society that allowed women to publically participate in works of Christian 

charity. 

Evangelical women, because of their numbers and influence, were now very 

much part of church organization and they were also, as McLoughlin comments, 

"put on a pedestal for many reasons.n97 The Cult of Domesticity or the Cult of True 

Woman hood which incorporated concepts of maternal power and sentimental views 

of women as mothers and guardians of the "hearth and home,"98 imbued women 

with an aura of moral superiority. As guardians of children and presewers of the 

home, women's role was that of moral guide, critic and reformer. Nancy Hewitt 

examines this developing role for women in her work, Women's Activism and Social 

'"Ann Douglas, The Feminization of American Culture, (New York: Doubleday, 
1997). 

''W illiarn G. McLoug hlin, Revivals, Awakenings, and Reform, p 120. 



Change: Rochester, New York, 7822-7872," as she documents the emergence of 

female social activists who envisioned themselves as 'community caretakers and 

sources of social stability."'" Hewitt comments that although the Cult of True 

Womanhood was initially interpreted to signify women's inferiority and retiring nature 

which made her a fit candidale to gently influence her family within the p r i v ~ i ~  

sphere, it was gradually "recast as a source of female bonding and strength."lO' 

Indeed, there was, as Hewitt observes, the almost simultaneous but seemingly 

contradictory emergence of "true woman hood" and women's public activism. lo' 

Women within reform organizations developed the belief that it was their 

God-given ministry to be agents of morality, 'tvith the mandate to act to transform 

the world.n103 Women formed voluntary benevolent agencies in order to reform 

society and protect the weak. As women's public activism developed it moved 

beyond the "confines of local charity," and many respectable middle-class women 

were faced with the complex reality of combatting highly effective entrenched 

systems of exploitation manifested by the vice trade, intemperance and s~avery. '~ 

In addressing these issues, women soon realized that moral suasion, true 

99Nancy A. Hewitt, Women's Activism and Social Change: Rochester, New Yo&, 
7822-1872, 

Iool bid. p 17. 

Io3Lori D. Ginzberg, Women and the Work of Benevolence, p 14. 
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womanhood, and religious convictions did not provide the clout necessary to pursue 

and achieve their religious and spiritual mandate of social and religious reforms. 

Female abolitionists and temperance workers, along with those seeking changes, 

improvements and protection of prison inmates, the mentally ill, and abused 

women, found that petitions were the only power that they had to zchieve 

Government  egisl la ti on.'^^ Female reformers also began difficult, arduous and 

highly contentious campaigns to allow females wider access to education as well 

as legal reforms pertaining to women and children which would offer more 

protection and better representation for them.'06 

In undertaking and realizing the goals set within these campaigns, women 

were cognizant of the fact that the female population must have political leverage 

through suffrage in order to effect changes within society and so they formed the 

Women's Suffrage Association and other similar organi~ations.'~' Some of the 

earliest advocates for women's suffrage were Christian women from traditions 

which had within their history revivals and/or the tradition of female preachers. 

Among these strong women were: Lucy Stone (1818-1893), the abolitionist and 

suffragist, who was expelled from her Congregational Church because of her anti- 

clerical stand and because she would not comply with official church rules regarding 

Io5l bid. pp 80-81 . 

'07 Elizabeth Cazden, Antoinetfe Brown Blackwell: A Biography (Old Westbury: 
The Feminist Press, 1983), pp 132-137. 
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women,'08 Antoinette Brown Blackwell (1 825-1 921 ), suffragist and first ordained 

American Congregationalist female minister, who was styled "a minister of the New 

Covenant, qualified and Sarah Grimke (1 792-1 873), and Angelina Gnmke 

(1 805-1 879), Quaker abolitionists, suffragists, and preachers; and Frances Willard 

(1 839-1 898), who came from an interdenominational, prsdorninantly eiiangelical 

Methodist background. Willard was a preacher, advocate of women's ecclesiastical 

equality, a suffragist, and also leader of the WCTU."O It was Christian women of 

this calibre who, with other like-minded sisters, challenged and rejected female 

subordination within the church. As part of their argument against subordination 

these women claimed authority based on common practice and the female 

presence and ministry within American religious history. 

Revivalism was an established part of American religious expression and 

there had been many incidences of this phenomenon throughout antebellum and 

post-Civil War culture. During the times of the revivals, especially those known as 

the Second Great Awakening (1 800-1 830),"' and the Third Great Awakening 

''*Andrea Moore Kerr, Lucy Stone: Speaking Out For Equality (New Jersey: 
Rutgers University Press, 1992), p 62. 

IWElizabeth Cazden, Antoinette Brown Blackwell: A Biography, p 260. Barbara 
Brown Zikmund, Biblical Arguments, p 89. At the ordination of Antoinette Brown to 
serve the Congregational church at South Butler, New York, the Rev. Luther Lee stated, 
that Brown was "one of the ministers of the New Covenant, authorized, qualified and 
called of God to preach the gospel of his son, Jesus Christ." 

li0Nancy A. Hardesty, Women Called to Witness: Evangelical Feminism in the 
79* Century (Nashville: Abington Press, 1984), pp 14-25. 

"'William G. McLoughlin, Revivals, Awakenings and Reform, p 98. 
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(1 890-1 920),112 women formed the majority membership within the church and, as 

had their Puritan foremothers, contributed to the organization and maintenance of 

the Christian community. During the revivals within their communities these women 

played an integral part in the rapidly expanding church, contributing their expertise 

as organizers and as counseiiors.'!' in addition to his, they had aiso prophesied 

and exhorted in public gatherings'14 As Christians, under the power of the Holy 

Spirit, women were allowed to deliver public testimonials and even inspired 

exposition or messages from God at these times. 

There was also an ecumenical spirit and bond which existed among many 

women within the denominations, especially during times of revival. When the 

numbers of participants in a revival in one specific church or at one specific open 

air venue reached maximum capacity, women within that church would circumvent 

theological differences and ministerial reservations a bout sharing a revival. They 

would simply contact other women within different denominations in order to 

accommodate and minister to the numbers of people experiencing the 

phenomenon. In this way, all mainstream denominations would be included in an 

interdenominational religious revival. These revivals would routinely spread 

throughout towns and areas as the "universalism of conversion would extend 

'13George M. Thomas, Revivalism and Cultural Change: Christianity, Nation 
Building and the Market in the Nineteenth-Century United States (Chicago: The 
University of Chicago Press, 1989), p 71. 

lI4Susan Hill Lindley, You Have Stept Out of Your Place (Louisville: Westminister 
John Knox Press, 1996), pp 61-62. 



beyond the local congregation and ~ornmunity.""~ 

Another development of revivalist experience was that women continued to 

play a strong role in religion even after the initial emotional religious experience had 

abated. By the mid to late nineteenth century, women were functioning as 

ministers on the mission fieid in isoiated frontier communities both at home and 

abr~ad. ' '~ While debates raged within conservative religious circles regarding the 

ordination of females, women called for freedom "in the name and in the spirit of 

Christn1" and proceeded into various ministries. In this context, Susan Lindley in 

her work, You Have Stept Out of Your Place, records that Frances Willard, writing 

in 1889 in defence of women in the pulpit, estimated, 

. . . that there were in the United States five hundred women who have 
already entered the pulpit as evangelists, and at least a score 
(exclusive of the 350 Quaker preachers) who are pastors, of whom 
several have been regularly ordained. The denominations that have 
ordained women are the Methodist, Baptist, Free Baptist, 
Congregational, Universalist and Unitarian."' 

What Willard records in this context demonstrates the subtle infiltration of 

women into the ministry, based on revivalist cosmolooy. That women would also 

share a revival. promoting bonds and affiliations with other women from different 

denominations, presents an example of female Christian tradition. This tradition, 

it is believed, was based upon the authority of the Holy Spirit, reform of society and 

- 

1'51bid. p 78. 

I161bid. p 124. 

H71bid. 89. 

llSSusan Hill Lindley, You Have Stept Out of Your Place, p 124. 



care for the individual, which these women interpreted to be through the evangelical 

conversion experience, the outcome of which would be the highest good for 

community. 

In her work, YourDaughters ShaliProphesy, "Nancy A. Hardesty recognized 

the  presence of this powerful female culture within nineteenth century American 

Christian c~l ture. "~ She obsewed that: 

. . . one finds not only outstanding individuals but also an organized 
movement for woman's religious, social, legal, economic and political 
rights, a movement that might be designated 'feminist'.120 

Revivalism and its ability to effect religious and cultural changes within 

society presented hitherto unrealized opportunities for women within the 

evangelical, revivalist traditions. There were opportunities for change and cultural 

reform which appeared to promote positive changes within religion and society and 

in this context facilitated theological and cultural development. 

One of the leading revivalist preachers of the Second Great Awakening was 

Charles Grandison Finney (1 792-1 875), who promoted the ministry of women within 

religion and secular society. For Finney, the character of an integrated Christian 

civilization was one of ". . . a free, literate, industrious, honest, law-abiding religious 

population," and he endeavoured to promote an effective educational system, and 

a widespread network of religious instit~tions.'~' Finney also promoted equal 

IlgNancy A. Hardesty, Your Daughters Shall Prophesy: Revivalism and Feminism 
in the Age of Finney (Brooklyn: Carison Publishing lnc.,l991), p 3. 

'''George M. Thomas, Revivalism and CuRural Change, p 79. 



education as a professor of theology at Oberlin Collegiate Institute in Ohio, and 

encouraged, at least in theory, both men and women to "use their full talents in the 

Lord's service."'" The first ordained American female minister, Antoinette Brown, 

was a graduate from this college.123 

G ther women aiso asserted their right to speak and preach in public, and the 

Quaker abolitionist and preacher Sarah Grimke (1792-1 873)124 suggested in her 

Letters of Equality that her brethren '. . . take their feet from our necks and permit 

us to stand upright on that ground which God designed us to Sarah's 

sister, Angelina Grimke (1 805-1 879), was another leading abolitionist, preacher and 

lecturer. Angelina declared in her diary, "I recognize no rights but human rights - I 

know nothing of men's rights and women's right, for in Christ Jesus, there is neither 

male nor female.tt126 

Nancy Hardesty believes that these prevailing sentiments were carried on by 

Frances Willard (1839-1898), as "heir to the revivalist legacy of broad-based, 

'"Elizabeth Cazden, Antoinette Brown Blackwell, p 35. 

IUlbid. pp 36-40. Brown faced and overcame tremendous opposition and 
discouragement from within the college and the religious community to achieve her 
goal. Finney was also originally hesitant about Brown's 'call'. He later encouraged her 
in her work. 

'%arah M. Grimke, Letters on the Equality of the Sexes and the Condition of 
Women, ed. Miriam Schneir (New York: Vintage Books, 1972), p 35. 

126Angelina E. Grimke, Letters to Catherine E. Beecher, in Reply to an Essay on 
Slavery and Abolitionism (Boston: Isaac Knapp, 1838), pp 1 14-1 15. 
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gospel-rooted reform."127 Willard founded the National Woman's Christian 

Temperance Union in 1874 and through the success of the movement was elected 

President of the World, or International Woman's Christian Temperance Union, in 

1891. Willard sought to reform many aspects of society through Christian principles 

and moraiity and she interpreted her goais as a divine caii to ministry. She stated 

in Glimpses of FiRy Years: 

. . . while alone on my knees one Sabbath . . . there was borne in upon 
my mind, as I believe, from loftier regions, the deciaration, 'You are to 
speak for woman's ballot as a weapon of protection to her home and 
tempted loved ones from the tyranny of drink,' and then for the first 
and only time in my life, there flashed through my brain a complete 
line of argument and illustration . . 

Frances Willard's influence on women on both sides of the Atlantic was 

accomplished through herwork within the WCTU movement and the resulting social 

refons. In full circle, this influence incorporated Canadian women and their own 

religious identity. 

CONCLUSION 

The American Christian female tradition was one that encompassed the 

same cosmology as that of the Canadian and the British women. This cosmology 

was evangelical and therefore crucicentric, yet at the same time, it exhibited a 

developing spirit of ecumenicism which enabled it to accept women from other 

Christian traditions. It is believed that this transatlantic tradition contributed to the 

lZ7Nancy A. Hardesty, Women Called to Wdness, p 25. 

12slbid. p 18. Hardesty quotes from Willard in National Women's Christian 
Temperance Union publication Glimpses of FiRy Years. 
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success of a powerful religious and expanding social reform movement, which was 

founded upon female Christian tradition. This transatlantic tradition, although 

reflecting the differences of national identity, possessed within itself the ability to 

adapt and yet remain a uniquely female expression of religious authority, sentiment 

and goais. in this centuries old tradition the necessary adaptation occiirrsd which 

enabled it to draw women together through a generally accepted religious 

cosmology, so that once again women would take up authority and address social 

evil, 

Emily Spencer Kerby lived within this tradition, and this is demonstrated by 

her consistent participation in the social causes of her day, including the campaigns 

mounted by the Dominion Woman's Christian Temperance Association. She was 

also a strong advocate of ordination for women and wrote scathingly about the 

unjust treatment of women within the church. Spencer Kerby also demonstrated 

the same general ecumenical philosophy as that of the British and American 

female Christian social reformers and as such can be firmly identified within the 

tradition. 



CHAPTER FOUR 

THE LIFE OF EMILY SPENCER KERBY (1 860-1 938) 

I shall never forget Mrs. Kerby's kind, sympathetic influence 
and instruction as she would read or talk to us at the Sunday 
Evening Chapel Hour. She gave us the opportunity to learn 
the purport of a rich and altruistic life.' 

INTRODUCTION 

Emily Spencer Kerby possessed a powerful Christian belief system which 

integrated both a progressive faith and a enduring commitment to righting social 

injustice. As an inheritor of the transatlantic Christian female religious tradition 

previously discussed in Chapters Two and Three, her life and work reflected this 

heritage and demonstrated itself within this orientation. 

Spencer Kerby was a white, middle-class Canadian woman, who had from 

birth enjoyed a position of some social standing and privilege. Further, as a woman 

who had been socialized into respectable Methodist society she was not completely 

divorced from class bias, racial prejudice, and some of the other social prejudices 

prevalent within the early twentieth ~entury .~  However, as the following biographical 

analysis will demonstrate, Spencer Kerby was an independent thinker who 

'Carl Leech, Kerby Golden Anniversary, Edmonton: PAA, United Church of 
Canada, Acc. No. 75.38, ltem 5829, Box 181. 

'Constance Lynd, The Sterilization Act of Alberta, tms. n.d., Edmonton: PAA, 
United Church Archives, Acc. No. 75.0387, ltem 6028, Box 181. Spencer Kerby 
supported sterilization and accepted the prevailing views regarding eugenics. As a 
member of the Calgary Local Council of Women, and as Vice President of the 
Canadian National Council of Women, she believed that sterilization was the answer to 
many of the problems regarding "mental defectives," or the mentally handicapped. If 
they were not allowed to reproduce it would decrease the chances of handicapped 
offspring. 



frequently stood outside the confines of her comfortable re1 igious, middle-class 

social matrix to criticize it vehemently. Her life and the social causes which she 

espoused, together with her caustic attacks on the prevalent hypocrisy and gender 

discrimination within the Christian church, caused her to function as a religious critic 

as well as a leading social activist, and as a consequence, she was both the object 

of admiration and the subject of criticism. 

This chapter will construct the historical persona of Emily Spencer Kerby and 

seek to establish the links that place her within an Albertan and a wider Canadian 

social context. Fortunately for the researcher, the amount of material available 

pertaining to Spencer Kerby's later life provides enough facts from which to 

construct a functional biography. Her early years present a much greater challenge, 

as documentary evidence is sketchy at best and the researcher is faced with the 

frustrating reality that only a small amount of material  exist^.^ Nevertheless, even 

while acknowledging these handicaps, it is still possible to present a comprehensive 

outline of Emily Spencer Kerby's life. 

ANCESTRY, EARLY LIFE AND MARRIAGE 

Emily Spencer was born in Toronto, Ontario, on March 26,1859 or 1 8604, to 

3The writer corresponded with the children of Spencer Kerby's daughter, Helen 
Cowan. The family had few memories and no records of Emily Spencer Kerby. They 
remembered their grandfather George Kerby, but Emily died before they were born and 
her memory was not kept alive. 

"Existing biographical notes list the date as 1859. However, the date noted on 
her tombstone is 1860. Without baptismal records to corroborate the exact date, her 
birthdate cannot be fixed conclusively. The City of Calgary Cemeteries, Bumside 
Cemetery, Lot 74, Block 3, Section C. 



Sarah Lafferty (1 81 8-1 892)= and James Spencer (1 81 2-1 863). Lafferty and 

Spencer married in 1843 and together produced nine children of whom six survived 

to maturity6 The names of Lafferty and Spencer are linked with Empire Loyalist 

ancestry and separate, brief biographical notes regarding these historical 

antecedents would appear to corroborate the idea that the families had migrated 

into British North America after the War of Independence in 1 777.7 

Research into the lives of both James and Sarah yields little hard evidence. 

James Spencer was a Methodist minister and in 1842 was recorded as a professor 

of English at Victoria College which was the Methodist educational institution in 

Toronto.' James later became editor of the Christian Guardian, the official 

publication of the Methodist Church, and appears to have been fairly supportive on 

certain women's issues, such as edu~ation.~ 

Unfortunately, but not surprisingly for the times, little information exists 

pertaining to Sarah Lafferty in her own right. Her respectful but routine obituary 

50bituary, "Death of Mrs. James Spencer," The Christian Guardian, 20th 
January, 1892. p 37. 

bid. 

'John Howse, A History of Mount Royal College, Chapter V, 4, unpublished tms., 
Mount Royal College Archives. See also, The Calgary Daily Herald, 4th October, 1 938. 

'W. Canniff, M.D. M.R.C.S.E., Settlement of Upper Canada (Belleville: Mika Silk 
Screening Ltd.,1971), p 346. 

'Only one article was published in the Christian Guanlian in the mid 1800s 
pertaining to the education of women. This article appears to have been during the 
time of James Spencer's position as editor. His editorial stance reflects a strong pro- 
active approach to women's education. "Female Education," The Christian Guanlian, 
13th October, 1852, p 2. 



notes that she was the widow of the Rev. James Spencer, MA. Mrs. Spencer was 

recorded as having been born in Canada, the land in which she lived all her life. 

She possessed a "loveable nature," had "laboured in many fields of church work," 

and had many friends. It was also stated that she was survived by six offspring, one 

of whom was Mrs. G. W. Kerby - which was the married name of Emily Spencer." 

The obituary also noted that it was at Emily's home in Paris, Ontario, that Mrs. 

Spencer spent her last days and died on 18th January, 1892 at the age of 74. 

Apart from this minute piece of information pertaining to Emily Spencer's family, no 

other material exists to indicate family background or her own relationship with 

parents and siblings." It can be inferred, however, that the presence within the 

family of Eliza and  ele en,'^ who were themselves in later life recorded as notably 

'The surviving offspring were: Mrs. Large nee Eliza Spencer. Mrs. Large was a 
missionary in Japan and the widow of a murdered missionary. Eliza was herself noted 
as a difficult person and a controversial figure on the missionary field. See Rosemary 
R. Gagan, A Sensitive independence: Canadian Methodist Women Missionades in 
Canada and the Orient, 1881-7925 (McGill-Queen's University Press, Montreal, 1992), 
pp 56, 72,75, 78, 82, 83-84,85-87,90, 91, 93, 95-96, 104. Mrs. Detlor from North 
Bay. Helen Detlor was a strong supporter of the WCTU She was also an avid 
supporter of women's ecclesiastical and lay rights within the Methodist Church. Helen 
wrote extensively for the W CTU publication White Ribbon Tidings and advocated 
Canadian women's suffrage within its pages. Mrs. (Dr). Stewart of Palmerston, Ontario; 
Edward Spencer of Santiago, Chile, Mrs. G. W. Kerby of Hamilton, Ontario and Miss 
Spencer of the State Normal School, in Shipmansberg. Pa. Christian Guardian, 20th 
January, 1892, p 32. 

"As there is no other information available regarding the birth order of the 
siblings, no details are available as to where Emily Spencer can be placed within the 
family. It was, however, customary in obituaries to list the names of siblings in birth 
order and that would establish Eliza and Helen as older sisters to Emily. 

12Helen Detlor nee Spencer wrote strong letters of protest to the Christian 
Guardian concerning the lack of women's rights within the Methodist church. Women 
and the General Conference," The Christian Guardian, 15th October, 1902, p 659. "A 
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strong-minded women, in some way influenced their sister Emily in her own 

perception of women's issues and rights. 

Records further indicate that Emily Spencer was an intelligent young woman 

and that, in keeping with the Methodist emphasis on education and James 

Spencer's own stance on education for women, she received a comprehensive 

education. Emily Spencer graduated from Toronto Normal School in the mid-1 880s 

and later became principal of a large public school in Paris, 0ntario.13 

Further details of Emily Spencer's life surface in connection with her meeting 

and early relationship with George William Kerby (1 860-1 944).14 Emily met George 

when she was 29 years of age. The couple met in 1888 when George Kerby was 

preaching at the Methodist Church in Woodstock, Ontario. Kerby was a newly 

ordained Methodist minister and under his preaching a large revival was initiated in 

1888." A relatively brief courtship seems to have ensued because on October 11, 

Plea for Women," The Christian Guardian, 16th May, 1906, p 21. 

I3H. Baden Powell, untitled tms. nd, Central United Church Papers, Glenbow 
Archives. 

'"J. H. Collett, "Dr. George W. Kerby," Citymakers: Calgarians After the Frontier, 
(The Historical Society of Alberta, Altona: Friesen Printer, 1987), p 283. George Kerby 
was born in Sombra Township, Lambton County, Ontario on July 18, 1860. He was the 
son of Nelson and Hester Anna Kerby, who were both of United Empire Loyalist 
descent. 

15During the early days of the Woodstock revival of 1888, numbers swelled from 
I00  to 400 persons in attendance at the church. By the end of 1888, the revival had 
increased numbers to around 1,000. It was noted that this caused chronic seating 
problems, which was a common complaint during Methodist revivals. 



1888, the couple were married.16 The Methodist minister officiating at the marriage 

ceremony was the Rev. J. S. Williarnson.17 It is also recorded that Emily Kerby 

resigned her position as Principal of the Paris public school shortly before her 

marriage. 

After the marriage, details surrounding the next twelve years of Spencer 

Kerby's life are fairly scant. There is information, however, that she served with her 

husband in Methodist pastorates in Woodstock, Hamilton, St. Catharines, Brantford, 

and Montrea~.'~ In 1901, more extensive records exist to indicate that George 

Kerby was selected by the Methodist Conference in Toronto as part of a two-man 

evangelistic team to tour Canada and the United  state^.^' During the next two years 

George Kerby and his evangelistic partner George Turk made two successive 

preaching tours throughout North America. As a consequence, Kerby saw little of 

his wife and children. It is documented that the sobering reality for Emily during this 

I6John Howse, A History of Mount Royal College, Chapter V, p 9. 

171nterview with Mrs. Doris Kennedy, Calgary, Alberta, April 1996. Interviewed by 
Anne White. The Rev. Dr. Williamson was Mrs. Kennedy's maternal grandfather. 

''Michael Owen, "Do Women Really Count?" Emily Spencer Kerby - Early 
Twentieth Centuv Alberta Feminist, Canadian Methodist Historical Society Papers, 
1993-1 994, Vol. 10, p 172. According to the existing social custom of the time, women 
were not encouraged to work outside of the home after marriage. 

IgJean Grant, In Memoriam, Edmonton: PAA, Acc. No. 75.387, Item 6031, United 
Church of Canada, n.d. 

20 Editorial page, The Christian Guardian, August 21, 1901. Caption under 
photographs of Kerby and Turk mentions that the 'pastor-evangelistsn were to begin 
their ministry on August 25, 1901, at the Dundas Street Church, Woodstock, Ontario. 
Kerby and Turk are also mentioned by The Christian Guardian on 4th March, 1903, and 
9th September, 1903. 
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time was that she was left alone without a partner for nearly two years and bore the 

full responsibility of caring for their two children - Helen Jalvera and Harold 

Spen~er.~' 

By the time George Kerby returned from his preaching tour in the latter part 

of 1902. he had established himself as a famous, charismatic. Methodist preacher 

and received many invitations to pastor at well-established churches in settled 

parts of Canada, especially in the east. One of the more challenging invitations 

that Kerby received was from Central Methodist Church in Calgary, in the rapidly 

developing Northwest Territories. According to the article published in The 

Alberfan in 1938, George Kerby is reported to have said that the invitation came 

"like a bolt out of the blue" and that he and his wife later decided to accept the 

offer.* However, in John Howse's work, History of Mount Royal College, the facts 

are more detailed in that it was Emily Spencer Kerby who was credited with being 

instrumental in influencing Kerby to accept the Calgary charge. Howse says that 

Emily "plumped for the west, urging the frontier over the security of central 

Canada.n23 The firm resolve exhibited by Spencer Kerby and the powerful 

influence that she exerted over her prominent husband are demonstrated by the 

fact that their choice flew in the face of advice given by influential eastern 

Methodist ministers and Kerby's close friend Sir Timothy Eaton, founder of Eaton's 

*'John House, A History of Mount Royal College p 4, tms. 

UrnMrs. G. W. Kerby Dies," The Albertan, 4th October, 1938. 

"John Howse, A History of Mount Royal College, p 8. 



department store. Those who cautioned against the move believed that George 

Kerby would fade into obscurity on the frontier which was considered by many to 

be a "God forsaken place," and thus destroy his carefully constructed reputation 

as a famous preacher.24 

On January 2, 1903, the Calgary press reported that the Rev. George W. 

Kerby had accepted the pastorate of Central Methodist Chur~h.~' Little mention 

was made by the press concerning Mrs. G. W. Kerby, and when the Kerbys arrived 

in July 1903, via the CPR, most of the attention was fixed upon the famous minister 

from eastern Canada? Kerby's reputation drew many interested spectators and 

attendance at Kerby's preaching engagements caused rapid congregational and 

church expansion.27 Of note is the fact that up until this time, Emily Spencer Kerby 

appears to have dwelt in the shadow of her husband's fame and to have been 

overshadowed by his noted charisma and popularity. However, from the time of 

24J. H. Collett. "Dr. George W. Kerby" Citymakers: Calgarians After the Frontier, 
p 284. 

"Grant MacEwan, Calgary Cavalcade: From Fort to Fortune (Edmonton: The 
Institute of Applied Art Ltd.), 1958, p 150. 

%eorge W. Kerby served as the minister of Central Methodist Church from 
1903 until 191 1. They Gathered at the River. ed. J. Fraser Perry, ( Calgary: Northwest 
Printing and Lithographing Ltd., 1975), p 383. 

17J. H. Collett, "Dr. George W. Kerby" Citymakers: Calgarians After the Frontier, 
pp 284-285. The sizeable attendance at Kerby's services required that the venue be 
moved from the original church established by the Rev. John McDougall on 2nd Street 
West and 6th Avenue. The only sizeable building found suitable to accommodate the 
crowds was the Hull Opera House and the congregation moved there in the fall of 1903. 
The Opera House was rented until the construction of a large new Central Methodist 
Church was completed in 1905. They Gathered at the River, ed. J .  Fraser Perry, p 35. 



the move to Calgary the documentary evidence builds, in both factual reports and 

Spencer Kerby's own writing, to indicate that she emerged from her husband's 

shadow and began to demonstrate publicly her own considerable abilities as a 

powerful social reformer, teacher, and articulate representative of Canadian 

women's rights. 

REVIVALS AND CHURCH LIFE 

George Kerby consistently drew large crowds of 1,000 to 1 ,50028 when he 

preached in Calgary.2g In traditional Methodist fashion, he began to conduct large 

open air sewices, often using the Canadian Pacific Railroad Gardens, which was 

considered a very attractive venue? Under Kerby's preaching there appears to 

have been a religious revival or at least a substantial increase in church attendance 

in Calgary. The Christian Guardian reported that the number of new members was 

impressive and that the potential for evangelism with new families moving into the 

city was "very great? Further, in an interview with the Christian Guardian, George 

Kerby stated that there had been conver~ions~~ from the commencement of his 

2S"Remarkable Meeting in the Opera House," The Christian Guardian, 2nd 
February, 1904, p 4; "Church News," The Christian Guardian, 24th August, 1904, p 16. 

'gCensus details for the population of Calgary are listed for 1901 and 1906. In 
1901 Calgary's population was 4,091 and in 1906 the number was 11,976. Census of 
Canada, Census of the Northwest Provinces, 7907, p xx. 

3onChurch News," The Christian Guardian, 24th August. 1904, p 16. 

""Calgary District ," The Christian Guardian, 9th March, 1904, p 28. 

32Within traditional Methodist doctrine the conversion experience would have 
focussed on the concept of new birth or spiritual regeneration: "You must be born 



pastorate in Calgary and that people were responsive and very interested in "the 

Gospel of Jesus Christ," and the "preaching of substit~tion."~ 

George Kerby also placed great emphasis on converting the transient young 

male population of Calgary. Indeed, in his first sermon at Central Methodist 

Church, he stated that "he would appeal to the young men during his ministry, for 

through them he hoped to reach all their c~nnection."~~ Kerby established outreach 

ministries for these young transient males via the Calgary Young Men's Club, 

which was established in 1904 and constantly emphasized that "the whole working 

force of the church needs an infusion of young, virile manhood."j5 In addition to 

these views on where the church should place its emphasis, Kerby was also an 

outspoken critic of many of the social ills affecting ~ a l g a r y . ~ ~  Unfortunately, the 

again," (John 3:7). John Wesley, "The New Birth," Sermons on Several Occasions: 
Consisting of Forty-Four Discourses (London: The Epworth Press, 1 944), pp 51 4-526. 
In this context, God the Holy Spirit, breaths new spiritual life into the soul of one who 
turns in repentance to Christ. Through Christ's substitutional death, one is forgiven by 
God the Father and is regenerated. 

'3t'Calgary and ThereaboutslnThe Christian Guardian, 13th July, 1904. Kerby 
was preaching a conventional evangelical interpretation concerning the atonement of 
Jesus Christ. The theological term "substitution" inferred that Christ's death was 
substitutional for sinners. The theology was cnrcicentric, placing emphasis upon 
Christ's death upon the cross as the stoning work of grace for those who would repent 
of sin and seek forgiveness and salvation. 

"They Gathered at the River, ed. J .  Fraser Perry, p 190. No other writers are 
indicated in the compilation of the text. 

"G. W. Kerby, "Calgary Young Men's Club," The Christian Guardian, 16th March, 
1904, p 10. 

36Calgary Cavalcade: From Fort to Fortune, p 1 52. Calgarians heard strong 
sermons about Calgary's "moral mudholes: and the need for better welfare programs. 



problems of female transients or immigrants arriving in Calgary appears not to 

have caused him similar concern as there is no record of George Kerby actively 

promoting programs for women through the church. 

It is at this point in the story that Emily Spencer Kerby begins to emerge in 

the historical records to display her own formidable talents. Initially, she can be 

identified as working within the traditional denominational structure and operating 

within the designated sphere of minister's wife. Although no date is specified, it 

is during George Kerby's pastorate (1903-191 1) that she is recognized as not 

conforming to the stereotypical female role. Her leadership and organizing ability,37 

together with her commitment to social causes, began to draw her outside of the 

social confines of church life. Early church records indicate that she was a leader 

and an exhorter, and in Mrs. F. E. Graham's work, Central Women - Centennial 

Program, a tactful observation was made when assessing Spencer Kerby's 

personality in that: 

She was not active in offices as many women we could mention, but her 
name appears in the old minutes of the women's organizations; she gave 
Scriptural readings with comments, led in prayer, gave talks, offered 
many motions and ideas, and also, she sang in duets." 

Graham's tactful comments provide insight into Spencer Kerby's identity. 

To be noted is the fact that Spencer Kerby participated in the typical traditional 

Christian women's organizations and also sang in public. What is not typical, given 

"They Gathered at the River, ed. J. Fraser Perry, p 385. 

'*Mrs. F. E. Graham, Central Women - Centennial Program, 7967, p 4, United 
Church Papers, Glenbow Archives. 
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the prevailing socio-religious environment in western CanadaVJg was that she 

functioned as an Methodist exhorter or preacher, expounding from scripture and 

leading in prayer. Additional corroboration of Spencer Kerby's preaching and 

pastoral abilities is to be found in the records of Central Methodist Church where 

in 1910 she is listed as a class leader, alongside Deaconess Thompson." The 

records indicate that there were six male class leaders and two female.4' Female 

class leaders could be appointed if they were either deaconesses or ministers' 

wives. In the latter instance, only those wives who showed competency and strong 

leadership capabilities were appointed. This was true in the case of Spencer 

Kerby, as by 1912 she was once again listed as a class leader, only this time 

responsible for teaching and guiding George Kerby's most favoured group, the 

''Elizabeth Gillan Muir, Petticoats in the Pulpit: The Story of Early Nineteenth- 
Century Methodist Women Preachers in Upper Canada (The United Church Publishing 
House, Toronto, 1991). Muir traces the evolution of female preachers within British 
Methodism and the development of the same office within an Upper Canada context. 
Marilyn Fardig Whiteley, Modest, Unaffected, and Fully Consecrated: Lady Evangelists 
in Canadian Methodism, Changing Roles of Women Within the Christian Church in 
Canada, pp 184-21 8. Fardig Whiteley identifies the tradition of female evangelists 
within the context of eastern Canada in the late nineteenth and early twentieth 
centuries. 

MClass leaders were charged with the responsibility for conducting religious 
meetings for a specific group of members within their church. These meetings would 
focus on the exposition of scripture, the singing of hymns, prayer, sharing concerns, 
group support, and maintaining close bonds of friendship with the members. According 
to the circumstances and size of the church, the groups could contain both male and 
female members or be segregated by sex. Before appointment as a class leader the 
individual would have to demonstrate leadership capabilities, clear knowledge of 
scripture and Methodist doctrine, teaching ability and interpersonal skills. 

'"They Gathered at the River, ed. J. Fraser Perry, p 303. 



young men's Anti-Knockers Bible Class.42 

THE YOUNG WOMAN'S CHRISTIAN ASSOCIATION 

In addition to the fact that Spencer Kerby dedicated time and energy to 

specific religious pursuits, the records indicate that there was another facet to her 

life in that she was a dedicated social activist. Graham in Central Women - 

Centennial Program, observes that "Mrs. Kerby was busy in cultural progress and 

women's reform rn~vements."~~ 

It is within this context that on July 2, 1907, Spencer Kerby convened a 

meeting at Central Methodist Church to discuss the accommodation crisis faced 

by single immigrant girls and women who were arriving in Calgary. Calgary was 

rapidly expanding and many single working women, such as stenographers and 

teachers, as well as less educated women seeking employment as domestic 

servants, were arriving on a daily basis." Concerns grew regarding the problems 

of poverty, destitution, and related social conditions which would foster an 

environment for women that could lead to prostitution. 

The July 2 meeting was opened with prayer led by Emily Spencer Kerby, 

and among others present were Mrs. John McDougall, Mrs. G. S. (Alice) Jamieson, 

and Mrs. Thomas Underwood, all leading figures within Calgary society. Emily 

Spencer Kerby led the meeting and the women discussed the feasibility of 

"*lbid. p 176. 

"Mrs. F. E. Graham, Central Women - Centennial Program, p 4. 

T h e y  Gathered at the River, ed. J. Fraser Peny, p 386. 



establishing a Young Woman's Christian Association in Calgary.45 Fund-raising 

was planned and Spencer Kerby suggested that every women in attendance be 

asked to raised $1 00 each for the cause46 and this was unanimously agreed upon. 

On October 29, 1907, the YWCA board minutes record that Mrs. Kerby, 

seconded by Mrs. Paterson, proposed that a meeting of all young ladies in the city 

be called for Monday evening, November 4. By the time this meeting took place 

suitable accommodation for the YWCA had been found and enough money raised 

to pay one month's rent in advance. Mrs. Kerby moved that the accommodation 

be rented immediately. That same month the YWCA was opened to meet the 

needs of some of the many immigrant women arriving in Calgary." 

As part of the on-going aggressive fund raising campaign, the YWCA took 

charge of the publication of a major Calgary newspaper, The Herald, for one day. 

45Wendy Mitchinson, "The YWCA and Reform in the Nineteenth Century, Histoire 
Sociale/Socia/ History, 24, November, 1979, pp 337, 381, 383. The function of the 
Young Woman's Christian Association was to provide a controlled, safe and affordable 
environment for working women. The aim was to 'ensure that women workers 
remained respectable," p 381. "A Plain Explanation of The Greatest Social Evil," The 
Canadian White Ribbon Tidings, I May, 191 1, p 1 898. There was growing alarm 
among many women concerning the threat of sexually transmitted diseases. 
Prostitutes and the men who used them presented a threat to women's health and to 
the unborn child through these diseases. Many prostitutes were believed to have been 
lured into the lifestyle by seduction, poverty and desperation. "Poverty and Social 
Conditions," Woman's Century, October 191 5, p 4. It was felt that low paying jobs, 
subsistence level survival, and employment exploitation all contributed to the threat of 
prostitution among working women. Women of  Canada: Their Life and Work, National 
Council of Women, 1900, 
p 262. Although Mrs. Lougheed from Calgary was listed as YWCA secretary and 
provincial vice-president, no facilities existed in Calgary until 1907. 

9 u l y  2, 1907, YWCA Board Minutes, July 1907-August 191 0, GAI. 

"May 31, 1909, WVCA Board Minutes 1907-1 91 0, GAI. 



The owners of The Herald were Methodists. All proceeds from the sale of the 

newspaper for that day - the 31st July, 1909 - went to the YWCA The YWCA 

Minutes for May 31, 1909 record the various job descriptions and Emily Spencer 

KerSy was described as managing editor? By 191 0 there was a Travellers Aid 

program4' in place and by 191 2 not only did the YWCA have'a facility of its own but 

also offered social service programs.50 There were also physical education 

courses, summer camps, accommodation and employment services, and 

swimming and basketball tournaments forgirls and w~rnen.~ '  In 1914, the YWCA's 

programs had been so successful that the board minutes for August 3, 1914 

recorded that the number of trains met in Calgary by the staff for that year alone 

was 490, The total number of women assisted with accommodation and 

employment was 941 

Spencer Kerby was elected honorary president of the YWCA in 1907 and 

48May 31,1909, YWCA Board Minutes 1907-1 91 0. GAl. 

4Travellers Aid programs were introduced by the Woman's Christian 
Temperance Union in the nineteenth century. The aim of the TA programs was to 
protect or offer aid to women who were arriving in cities where they had no contacts 
and no protection from unsc~pulous strangers. Young girls arriving in cities with jobs 
as domestics, arranged through employment agencies, would have the employment 
details checked. If the places of employment were "not respectable" the TA program 
would then find other employment and offer temporary accommodation, often through 
church organizations. "Travellers Aid W CTU ," The Canadian White Ribbon Tidings, 1 st 
July, 1904, p 105. 

''May 27, 191 2, YWCA Board Minutes, 191 2. GAI. 

SIAnnual Report, WVCA 1 91 1. GAI. 

**August 3, 1914, YWCA Board Minutes. GAI. 



continued to serve in various capacities until the early 1930s. Her work for the 

YWCA including the successful implementation of a Travellers Aid program in 

Banff, the establishment of summer camp programs for young women in Banff 

and Lake Louise and the mountain chalets in those areas which provided 

affordable vacation accommodation for them? For Spencer Kerby, physical and 

mental health were indispensable in order for a young woman to develop to her full 

potential. It was a goal to which she remained dedicated all her life, together with 

an enduring commitment to education, especially for young women. 

TEACHER AND MENTOR AT MOUNT ROYAL COLLEGE 

In 191 1 records indicate that George Kerby left his successful ministry at 

Central United Methodist Church having been appointed as Principal of the newly 

established Mount Royal Junior College in Calgary.54 Mount Royal was a co- 

educational, residential secondary school. What is interesting is that within the 

existing records George Kerby receives full credit for being the first principal of the 

college and Emily Spencer Kerby is completely ignored. However, in the tribute 

written to Spencer Kerby by Jean Grant, who was first editor of the women's page 

of "newspapers in Calgary," she notes both George Kerby and Emily Spencer 

Kerby were principals of Mount Royal College and that: 

Feeling a need of a residential school to take care of the educational 
needs of the young city and province, they set about the organization 
necessary, and later were prevailed upon to accept the responsibility 

53nYWCA Committee Makes Presentation to Mrs. G. W. Kerby," The Calgary 
Herald, October 13, 1923. 

54They Gathered at the River, ed. J. Fraser Perry, p 271. 
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of becoming the principals of Mount Royal C ~ l l e g e . ~ ~  

Whatever the reason for this anomaly, it is clear that in 191 1 Emily Spencer 

Kerby was a teacher and mentor within the college and that she taught the junior 

grades there for some years. In addition to this, although holding a very influential 

position at Mount Royal College, it is recorded that she donated her expertise and 

never received even token remuneration for her contribution. Officially, she was 

never recognized in these capacities by the Board of Mount Royal College.56 

At the College, Emily Spencer Kerby was observed as enjoying the 

discussion of cultural and political events with the students and was " . . . in the 

habit of entertaining ladies who shared her interests in cultural causes at lunch at 

her table in the dining room."57 It was from these interests that one of her greatest 

and most enduring contributions to Mount Royal College developeds when she 

formed the Mount Royal Educational Club. In introducing this organization to the 

college, Spencer Kerby appropriated a women's social program which had 

originated in eastern Canada as a Ladies Aid Society campaign within the 

churches in the late nineteenth century. This program was then adopted by female 

students in residence at Victoria College in Toronto, who expanded it as a means 

of outreach into the community. The objective of educational clubs was to 

55 Jean Grant, In Memoriam, p 15. 

''John Howse, A History of Mount Royal College, Chapter V, p 3. 

"Lewis G. Thomas, "The View from Sheep Creek: 191 8-1 939 Calgary," City 
Makers (Altona, Mb: Friesen Printer, 1987), p 42. 

SaMount Royal Educational Club continues to this day (A999). 



encourage reading, education, and spiritual and intellectual growth, primarily 

among women. The purpose was to encourage them to form groups, discuss 

issues and to "receive mental training that will make them careful  thinker^."^' 

Using the Ladies Aid program and the Victoria College adaptation as her 

blueprint, Emily Spencer Kerby organized the Mount Royal Educational Club for 

female  student^.^' The Educational Club was designed "to draw women together 

from all walks of life," no matter class or cultural ba~kground,~' and presented a 

forum for young women to practice and achieve presentation skills and confidence 

in public speaking. Membership was restricted to 65 members6' and each year the 

club would present a scholarship to a girl in financial need who would not otherwise 

have been able to complete her studies at the college.63 The female students 

would spend time researching topics of national and international interest and also 

pertinent social issues. In addition to this, each year a different country would be 

selected for in-depth examination and the members would break off into groups 

to collaborate on research projects pertaining to specific aspects of the designated 

597he Woman's Educational Society," The Christian Guardian, 1 4th August, 
1901, n.p. The program was adopted by female students at Victoria College. 

T h e  date for the founding of this club is somewhat unclear. On an Introduction 
card dated 1936, a date of 1912 is recorded. Another date given is 1923. By 1924 the 
Club had a whole program and calendar of research presentations recorded. Mount 
Royal Educational Club, Miscellaneous clipping, GAI (MREC) File No. M8463. 

'jlLewis G. Thomas, The View from Sheep Creek, p 287. 

"No record could be found to indicate why membership was set at this number. 

63John Howse, A History of Mount Royal College, p 4. 



country, such as its religious, historical and cultural background and development. 

The students then presented their completed research to the group, which was 

directed by Emily Spencer Kerby, and on two occasions, co-directed by Nellie 

McClung? These meetings were conducted on a monthly basis and the program 

ran from September to May each year." 

As demonstrated in the concept of the Mount Royal Educational Club, 

Spencer Kerby believed wholeheartedly in the intellectual capabilities of women 

and she was committed to their right to equality and the franchise. Her 

commitment to the campaign for equal rights and the legal protection of Canadian 

women led her to become involved with many other social reform66 organizations, 

and it is to one of these in particular that examination will now turn. 

WOMEN'S RIGHTS AND THE CALGARY LOCAL COUNCIL OF WOMEN 

For Emily Spencer Kerby, one of the most important organizations in 

Calgary was the Calgary Local Council of Women. The CLCW was originally 

founded in November, 1895, by Lady Ishbel, Countess of Aberdeen, who was the 

MMiscellaneous papers, Mount Royal Educational Club, GAI, MREC, File No. 
M8463. 

65Miscellaneous papers, Mount Royal Educational Club, GAI , MREC, File No. 
M8463. 

"Over the course of the years Spencer Kerby's writing reflects a consistent 
dedication to a tolerant, ecumenicai form of Christianity as well as to aggressive social 
reform campaigns. Unfortunately, there are no examples of her theological stance 
during her early years. Analysis of her later writings, however, indicates that she 
appears to have experienced no intellectual difficulty in the blending of the two. 



first President of the National Council of Women of Canada.67 Unfortunately, due 

to lack of support and conflicting political concepts the Council was disbanded 

three years later in 1 898.68 In 191 2, the Vice President of the National Council of 

Women of Canada arrived in Calgary with the purpose of re-instituting the CLCW. 

The Vice Presiderlt was Henrietta Muir Ed~ards,~'  a devout Christian and a 

leading, highly respected social activist, who was herself an expert on the legal 

status of women in Canada." 

At the inaugural meeting held on October 26,191 2, 50 women gathered to 

hear Muir Edwards' address, and Emily Spencer Kerby was one of them. The 

women in attendance represented the majority of important women's groups in 

Calgary, many of whom had strong religious affiliations. Due to the diversity of 

their organizations and yet shared common goals," the women agreed to espouse 

'j7Marjorie Norris, A Leaven of Ladies: A History of the Calgary Local Council of 
Women (Calgary: Detselig Enterprises Ltd., 1995). p 29. 

"Patricia Roome presents a thorough examination of Henrietta Muir Edwards' 
religious and social convictions in her dissertation, Henrietta Muir Edwards: The 
Journey of a Canadian Feminist, PhD diss., Simon Fraser University, 1996. For a 
religious perspective consult especially Chapters I I and IX. 

"Henrietta Muir Edwards, Legal Status of Women of Alberta as Shown by 
Extracts from Dominion and Provincial Laws. 1921. Muir Edwards also wrote "The 
Political Position of Canadian Women," Women of Canada: Their Life and Work, which 
was first published by the National Council of Women of Canada in 1900, for the Paris 
International Exhibition, pp 51-56. This was reprinted by the National Council of 
Women of Canada in 1975. 

71Ma~lyn W hiteley, The Methodist Woman's Missionary Society and Social 
Christianrty: Towards "A Broader Culture. A Wider Experience", tms., p 5. Whiteley 
indicates a common overlapping motif which is evidenced in missionary and WCTU 



Muir Edwards' practical advice that the Local Council abstain from religious and 

political factions. Muir Edwards advised the women to adopt a progressive, 

inclusive, liberal philosophy which would accept the wider representation of other 

women in order to pursue their goals of social reform.?* This platform reflected 

the National Council's guidelines for Local Council affiliates as expressed in a 

statement of intent issued in 1899, which read: 

Believing that the more intimate knowledge of one another's work 
will result in larger mutual sympathy and greater unity of thought, 
and therefore in more effective action, certain Associations of Women 
interested in Philanthropy, Religion, Education, Literature, Art and 
Social Reform, have determined to organize Local  council^.^^ 

In accordance with the statement of intent, the Calgary Local Council of 

women was constituted. An interim executive was elected with Aiice Jamieson as 

president, Emily Spencer Kerby as first vice president, and seven other executive 

groups. This observation is corroborated within the Calgary community during Spencer 
Kerby's prominent role as a social activist (1 91 1-1 933). There was extensive 
communication and correspondence between the majority of women's groups 
pertaining to shared ideas and goals. 

nMarjorie Norris, A Leaven of Ladies: A Histofy of the Calgary Local Council of 
Women, p 53. Norris further notes at page 71 that out of the groups represented 
through affiliation, it was church organizations that enjoyed a slight majority. These 
organizations had church or missionary affiliations, all but two were Protestant and 
there was representation from the Unitarian Church. Analysis of these federates 
suggests that the CLCW attracted the more activist, reform minded denominations. In 
addition to this, the decision to adopt a more inclusive policy proved to be a prudent 
one which was later demonstrated by the success and power of the organization during 
Spencer Kerby's period of affiliation. Note: Glenbow archival records do not exist before 
1920. The CLCW 1920 records indicate that two Jewish women's groups were also 
affiliates: The Hebrew Church Ladies Aid and the Jewish Benevolent Society. Roll Call 
- Calgary Local Council of Women 1920, GAI, (CLCW) M5841, Box 1, F8 1-9. 

"Constitution Recommended by the National Council for Local Councils in 
Federation with the National Council of Women of Canada, Toronto, 1 899. 



appointed. Jamieson and Spencer Kerby were officially appointed at the Annual 

Meeting held in January, 1913. 

The Calgary Local Council of Women, with Emily Spencer Kerby playing an 

important leadership role as Vice President and then Pre~ident,'~ demonstrated 

strong allegiance to the National Council of Women of Canada's Creed and to the 

Local Council Statement of Intent. The CLCW established itself as a progressive 

organization which was characterized by female social activism, ecumenicism, 

tolerance, and a strong Christian belief system.75 Committed to the common cause 

of social reform for women, children, and the wider society, the CLCW appears to 

have achieved an impressive socio-religious breakthrough in being able to lay 

aside personal religious beliefs for the good of the wider community of women and 

children. An indication of how this was accomplished is documented in part by 

CLCW president Alice Grevett in her presidential address in 1938. Grevett 

reminisced over CLCW's past 26 years of social activism and stated: 

74Emily Spencer Kerby was Vice President of the CLCW from 1912 until 1917. In 
191 7 she was President for a year and then returned to the office of Vice President until 
1928, Marjorie Norris, A Leaven of Ladies: A History of the Calgary Local Council of 
Women, p 263. 

addition to this, it would appear that the respective Local Councils, the 
NCWC, and the Provincial Council of Women were also able to efficiently create a 
similar working arrangement and utilize the strengths of these sometimes conflicting 
platforms. The Provincial Council of Women was an organization to which all Local 
Councils within a province belonged. Representatives from each Local Council would 
meet at provincial level to organize various events and campaigns. The role of the 
PCW was to bring together the Councils for concerted province wide strategies in order 
to lobby for social reform and changes to provincial laws. By uniting the many 
Councils within a province, the PCW was able to consolidate the strength of the 
organizations, and provide a powerful voice with which to effect change. 



Look back in imagination over the years and see how the Council is a 
part of the Woman's Movement by women for women; see it as part of 
an expression of the community's needs, attempting to bring the need 
for remedial legislation to the attention of the provincial authorities, to 
serve women and children of all creeds; see it as a manifestation of 
democracy in a country whose people have come from differing traditions, 
from all nations and races.76 

Identifying and articulating the ecumenical religious sentiments within the 

CLCW, Grevett continued by saying: 

. . . 26 years of organized service to the community. We were organized 
to be of mutual helpfulness and understanding. . . to help build a Christian 
order; to try to educate public opinion by our own experiences what the 
needs of others are, and as to conditions of today which must be changed 
if we are to give women that fullest kind of lifeme." 

What is interesting to observe in Grevett's address is that underlying these 

statements there runs a consistent theme whereby women were viewed as the 

civilizing influence within society, and that this was believed to be manifested 

through the women's movement as it sought to reform society. 78 AS an instrument 

76Alice L. Grevett, President's Address, GAI, CLCW, M5841, Box 1, F8 1-9. 

"I bid. 

78Women within the Councils believed that they had the authority to reform 
society by virtue of their special insight as women and mothers. Veronica Strong-Boag 
states that, "the suffragists rejected the Pauline doctrine of feminine inferiority. As 
women they made a long overdue claim on the liberal heritage of human perfectibility. 
Their campaign was justified at two philosophical levels. One was egalitarian, the 
demand for rights natural to all human beings. The other was essentially inegalitarian, 
based on presumptions of feminine superiority: only women had the spiritual and moral 
resources to reform society." In Times Like These: With an Introduction by Veronica 
Strong Boag (Toronto: University of Toronto Press, 1972), pp vii-viii. In addition to this, 
see Randi R. Wame. Wame, in commenting on the religious beliefs and social 
activism of Nellie McClung, observes that these ideas were inextricably intertwined in a 
common language in the "service of God's intended justice." in Literature as Pulpit: The 
Christian Social Activism of Nellie L. McCtung (Waterloo: W ilfrid Laurier University 
Press, 1993)' p 191. Many women within the Councils echoed McClung's sentiments. 



of civilizing influence and social activism, the CLCW acted as a forum and lobby 

for diverse women's  organization^,^^ and the expertise and influence embodied 

within these special interests groups were extensive. United by affiliation with the 

PCW and the powerful NCWC, the members of the CLCW formed part of a 

nation-wide, politically active, vocal and diverse cross-section of Canadian female 

interests. Within this members hip, Spencer Kerby immediately established herself 

as a leader and she was able to successfully campaign on many issues pertaining 

to women's rights and social issues. 

The newly constituted CLCW was a politically astute organization. After its 

formation on 26th October, 1912, the CLCW lost no time in establishing its 

credibility and its power to involve Calgarian women in political campaigning. A 

municipal election was scheduled for 9th December, 19 12. Voter participation in 

the past, especially on the part of women, had traditionally been low. Since women 

in Calgary had been afforded the municipal vote in 1894 the CLCW decided it was 

time to create female voter awareness. 

The Civic Committee of the CLCW sent a letter to Calgary's female voters 

notifying them of a Women's Forum to be held on 6th December, 191 2. The letter 

informed the women that at this forum the 40 candidates for the offices of mayor, 

alderman, and commissioner, would be invited to address the women's concerns 

For these women, justice and equality were part of God's justice. Hence, to bring social 
reform was part of their mandate because it was God's will. 

79Marjorie Noms, A Leaven of Ladies: A History of the Calgary Local Council of 
Women, p v. 



and questions. This would give the women an opportunity to assess who would be 

"the most moral and progressive" candidates.'' 

The Women's Forum proved to be a noted success, and it was chaired by 

Emily Spencer Kerby, Vice President of the CLCW. At the commencement of the 

meeting Spencer Kerby stated that she had heard one man comment to another, 

"We could run these elections all right if only these darned women could be kept 

out."" Throughout the proceedings, Spencer Kerby proved herself not only an 

accomplished chairperson but also a strong proponent of women's identity and 

their rights as individuals. When, at the Forum, aldermanic candidate Alexander 

Ross stated his appreciation that the women were there to be addressed as men, 

Mrs. Kerby quickly responded "No, not as men, sir! As women." And then later, 

in response to yet another social faux pas made by Ross she commented, "As 

women, sir, with our own rights."82 In response to the Women's Forum, voter 

attendance for the December 9 civic election was the largest in the history of 

Calgary. As a result of this renewed civic interest, The Calgary News Telegram 

stated that a year of reform lay ahead for Calgary and that this hopefully would lead 

to the improvement of municipal  condition^.^^ 

SoMarjorie Norris, A Leaven of Ladies: A History of the Calgary Local Council of 
Women, p 56. 

S1"Candidates Raked by Merciless Fire of Cross Questioning by Women," The 
Morning Albertan, December 12,191 2, p 1. 

bid. 

83"Reforrn Laws Projected in Calgary," Calgary News-Telegram, 13th December, 
1912. p 4. 



Within the ambit of the CLCW, Spencer Kerby also demonstrated empathy 

and concern for young women outside of her own social sphere as a privileged 

member of society. In July, 1913, as first Vice President of the CLCW, she 

presented a proposal to them for a petition to prevent child marriages for immigrant 

girls from the Ruthenian (Austrian and Ukranian) communities. By avoiding early 

marriage, she believed that the girls would have the opportunity to be exposed 

Canadian culture and acquire Canadian ideals. She requested that the legal 

marriage age should be raised from 18 to 21 ,8" so that young women would have 

the opportunity to mature and also obtain education This petition, however, was 

defeated by a vote of nine to eight and she was unable to proceed further as many 

believed that it was a matter too complex for legislation and virtually impossible to 

enforce because it involved issues concerning the power of the father within the 

family to control his children through marriage and community affi~iations.'~ 

Spencer Kerby felt strongly about this issue and continued to speak on the 

subject throughout the year, although to no avail. In December 1913, she 

addressed the Calgary Naomi Mother's Society and spoke on the plight of girls 

"Undated letter from Lillie McKinney, Correspondence Secretary, the Local 
Council of Women, circa 191 3. GAI, Mount Royal Educational Club Papers. 

''Marjorie Norris, A Leaven of Ladies: A History of the Calgary Local Council of 
Women, pp 88-89. In 191 7 the WCTU sent a social worker to the Ruthenian 
community to impart Canadian cultural values to the community. Later that year, Nellie 
McClung was quoted in the November issue of the Woman's Century as saying that 
Canadianization would best be achieved through social programs which taught "modem 
sewing . . . home nursing, and the care and feeding of children, and many other things." 
Nellie McClung, What The Women Of Alberta Are Doing And Saying," Woman's 
Century, November, 191 7, p 17. 



from these communities, stressing the need for these immigrants to be 

Canadianized. Spencer Kerby informed the meeting that girls were being denied 

a formal education and were being kept at home, while their brothers could attend 

school during the winter months. The girls, she stated, had little exposure to 

general Canadian society, did not learn English, and were therefore not being 

assimilated. In addition to this, young females had no rights to the choice of a 

marriage partner. Within these communities, where the normal size of a family 

was 12 to 15 children, child marriages were a normal part of the culture. It was, 

Spencer Kerby stressed, considered a disgrace if by the age of 15 a girl was "not 

married and the mother of one or two children.86 She further observed that child 

marriages, and successive pregnancies, caused the girls to age prematurely.'' It 

was not until 191 7 that the need to Canadianize these girls was addressed by the 

WCTU. who sent a social worker to work with the mothers? 

In 191 4, Spencer Kerby was again actively involved in political issues. This 

time the issue of women's suffrage was on the CLCW agenda. In rebuttal to 

86Marjorie Norris, A Leaven of Ladies: A History of the Calgary Local Council of 
Women, p 86. 

''Spencer Kerby believed strongly that it was the duty of Canadian women to 
"Canadianize" the immigrant. In an article entitled "Foreign Women Admitted to 
Canadian Club," The Calgary News-Telegram, June 27, 1913, her speech to the 
Calgary Women's Canadian Club was recorded. In this speech she states, that their 
duty was "to develop Canadian ideas and ideals, and assimilate this motley mass to our 
Canadian family. If we do not do this then may we find some day the adopted children 
may out-number the real born family and no greater ca!amity would come than a nation 
without common ideals and aspirations. 

88Marjorie Noms, A Leaven of Ladies: A History of the Calgary Local Council of 
Women, pp 88-89; Woman's Century, November, 191 7 ,  p 17. 



some of the standard arguments against the franchise for women, particularly that 

they would lose their innate innocence or sweetness, Spencer Kerby addressed 

the CLCW Annual Meeting held in January, 1914. She stated: 

Don't tell me the old story about woman being placed on a pedestal. 
Things are usually placed there on account of their value or for protection. 
Men are afraid the possession of the franchise will drag women down, but 
men do not hesitate to drag down the pedestal. . . . We did not lose any 
of our womanliness in the recent civic election, why should we in 
provincial or D~rninion?'~ 

In a wider context, the CLCW Alberta campaign was part of a nation-wide 

Canadian movement, led by women but supported by many men, to obtain both 

provincial and Dominion suffrage for women.g0 The CLCW began its own 

campaign for the franchise in Alberta with the presentation of a petition to the 

Alberta Legislature on October 10, 1914,9' and the organization continued until 

1916 when suffrage was gained. During this time, Emily Spencer Kerby was 

S9"Council of Women Out for Franchise: Past Year Saw Important Work Done," 
Morning Albertan, 24th January, 1914, p 9. 

"Susan E. Memtt, Her Story: Women From Canada's Past (St. Catharines: 
Vanwell Publishing Ltd., 1993), p 161. Chronologically, suffrage and the right to stand 
for office by province was gained in the following order: Manitoba, 28' January, 1916; 
Saskatchewan, 14" March, 191 6; Alberta, 1 gth April, 191 6; British Columbia, 5" April 
191 7; Ontario, 12'%pril, 191 7; Nova Scotia, 26" April, 191 8; New Brunswick, 17" April, 
191 9 (right to stand for office only achieved in 1934); Prince Edward Island, 3* May, 
1922; Newfoundland, 13" April, 1925; Quebec, 25" April, 1940; Aboriginal men and 
women, all provinces, 1961. 

9'Cathen'ne L. Cleverdon, The woman suffrage movement in Canada, p 11O.The 
WCTU had commenced a Canadian suffrage movement in 1891. On a provincial 
level for Alberta, the CLCW began an intensive suffrage campaign after the success of 
the Calgary municipal election in 1912. The local WCTU chapter, as part of the CLCW 
was part of that campaign and also participated in the general WCTU movement led by 
Louise McKinney. Marjorie Noms, A Leaven of Ladies: A History of the Calgary Local 
Council of Women, p 92. 



convenor of the Franchise Committee for the CLCW.92. 

At the same time Spencer Kerby was also a personal friend of Alberta 

Premier Arthur Sifton and spoke with him about the franchise issue.93 In this 

connection she met with Sifton, in the company of her colleagues Mrs. Alice 

Jamieson, President of the CLCW, and Mrs. Annie Langford, representing the 

WCTU. The women were part of a 15 member delegation of men and women, 

among whom were Mr. Calhoun and Mr. Price of the Trades and Labour Council. 

The delegation presented a petition of 44,000 signatures, out of which 7.000 

represented people from the rural areas? It is recorded that at some point during 

the meeting, as a trio, Spencer Kerby, Jamieson and Langford "requested that the 

franchise be grantedwg5 and that this was the first recorded meeting of organized 

92"Legislature Hears Petition of Women ," The Morning Albertan, October 1 0, 
1914. Spencer Kerby or "Mrs. Kerby* is recorded as convenor of the Franchise 
Committee. In February, 1916, she is again mentioned as convenor, "Franchise Bill to 
be Voted on Wednesday," The Calgary Daily Herald, February 26, 1916. 

93S#ton was also a Methodist and had helped George Kerby with the 
establishment of Mount Royal College. He was Premier of Alberta from 1910 to 1917. 

""Legislature Hears Petition," The Moming Albertan, October 10, 191 4. 
Numerical details regarding the petition are taken from the personal archives of Ma jorie 
Norris. 

"Direct quote from details pertaining to Emily Spencer Kerby, taken from an 
introduction card dated 1936, Miscellaneous clippings, GAI (MREC) M8464. Upon 
analysis, the quote reflects the early belief held by Alberta women that all they had to 
do was request suffrage and it would be granted. A leader of the suffrage campaign, 
Elizabeth Bailey Price, wrote in the Western Standanl, W e  Alberta women have always 
boasted that we have only to ask for equal suffrage and it would be granted. We've 
asked twice and we've been 'turned down.' We've asked politely too; we've got names, 
we've followed every tactful by-way, but although our delegates have been politely 
received, yet the fact that they didn't get what they asked for is staring us in the face. It 
is glaringly confronting us," Western Standanl, March 6, 191 5, p 4. 
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Alberta women to meet with the Premier on the It should be noted that 

despite the cordial reception and positive response, Sifton and his government did 

nothing to implement suffrage at this time. Later, other activists such as Nellie 

McClung, Emily Murphy, Louise McKinney, and Henrietta Muir Edwards applied 

extra political pressure for the franchise through various and influential women's 

organizations, including the WCTU, the United Farm Women of Alberta, and the 

Federation of Women's  institute^.^' During this whole time the CLCW was also 

continuing to rally support for the wider movement. 

When the date was eventually fixed for the passing of the suffrage bill's 

final reading, Premier Sifton phoned Emily Spencer Kerby with the details of the 

time set for the debate and vote.98 In anticipation of the Bill's final reading, Emily 

Spencer Kerby, Alice Jamieson and the editor for the Woman's Page of the 

Calgary Herald had organized a large delegation from Calgary to travel to the 

Legislature via the CPR. The second reading of the Bill was passed on Thursday, 

96t11n Memotia Scrapbook," October 3, 1938, Edmonton: PAA, United Church 
Archives, Acc. 75.387, ltem 6031, Box 181. The Morning Albertan, October 10, 1914, 
n.p. 

97Murphy was President of the Federation of Women's Institutes, McClung was 
closely linked with the WCTU and Muir Edwards was Vice President of the National 
Council of Canadian Woman. All three organizations were involved in the franchise 
movement. 

98"ln Memoria Scrapbook," October 3, 1938, Edmonton: PAA, United Church 
Archives, Acc. 75.387, ltem 6031, Box 181, United Church Archives, The Morning 
Albertan, October 1 0, 1 91 4. 
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March 2, 1916, and the franchise was gained.gg 

After the success of the provincial franchise on the prairies, Nellie McClung 

launched a federal franchise petition on behalf of the Equal Franchise Board, in the 

spring of that same year, from her base in Alberta. In 191 7, three other province 

0 -- 
gained the franchise.'" That same year, Emily Spencer Kerby, as the new 

president of the CLCW, is recorded as participating in the nation- wide campaign 

by placing the full support of the Calgary Council behind M~Clung.'~' On May 24, 

1918, Canadian women aged 21 years and older, were granted the federal 

franchise.'" 

In 1921 Emily Kerby was still deeply involved in lobbying for women's legal 

status; this time it was for the right of women to be legally recognized as "personsn 

under the British North America ~ c t . ' ' ~  In June, 1921, the CLCW was host to the 

Twenty-eighth Congress of the NCWC, and it was the first one ever to be held in 

Alberta. Among many matters discussed was the issue of the appointment of 

women to the Senate of Canada, and Emily Murphy led the campaign to have 

99"Alberta Women Hear Reading of The Woman's Suffrage Bill," Calgary News- 
Telegram, 2nd March, 191 6, p 13. 

'O0British Columbia, Ontario, Nova Scotia. 

10IEmily Spencer Kerby was president of the CLCW for the period 191 6-1 91 7. 

'''Ma done Norris, A Leaven of Ladies: A History of the Calgary Local Council of 
Women, p 96. 

'03The Supreme Court of Canada had ruled on the BNA Act (1867) that "Women 
are persons in matters of pains and penalties but are not persons in matters of rights 
and privileges." Chortlon v. Long, LR 4 CP. 25; 19 LT 534. 
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female senators appointed. At the Congress, the NCWC tendered a resolution 

requesting that the governor-general-in-council promptly appoint women to the 

Senate in Canada. In her capacity as Vice President of the National Council of 

Women of Canada (1921 -1922). Spencer Kerby threw her support behind Emily 

Murphy and seconded the proposal. Marjorie Norris in A Leaven of Ladies states 

that the reason Spencer Kerby gave for her endorsement was that the "presence 

of women in the Senate offered the best hope for the passage of moral reform 

legis lat i~n. '~ It is interesting to note that Spencer Kerby had, at the end of 1919, 

previously written scathingly about the obsolescence of the Senate and its 

irrelevancy to Canadian women. In an article entitled Shall We Abolish the 

senate?lo5 she wrote as Constance Lynd that if there had to be a Senate at all it 

should be equally representational for women, and that half its membership should 

be female in order to fully understand and address the issues faced by women. 

In 1921, Spencer Kerby agreed to support a campaign for a renewed Senate and 

the presence of female senators to represent Canadian women. 

The date of 1921, however, marked just the beginning of a complex process 

to gain full legal status and identity for Canadian women under the British North 

'"Marjorie Norris, A Leaven of Ladies: A History of the Calgary Local Council of 
Women, p I I l. 

105Constance Lynd, "Shall We Abolish the Senate?" Woman's Century, 
December 1919. p 55. Lynd suggested that if the Senate had to be retained half of the 
members should be women who would reflect the female perspective and have the well 
being of Canadian women at heart. 



America Act, in what came to be known as the Persons Case?" Spencer Kerby, 

along with many other Canadian women and men, supported a national campaign 

which lasted eight years, and called for amendments to the BNA Act that would 

recognize women as full persons under the law. Eventually, this campaign was led 

by five women from Alberta: Emily Murphy, Nellie McClung, Henrietta Muir 

Edwards, lrene Parlby and Louise McKinney, all of whom were known to Emily 

Spencer Kerby through association with various social activist campaigns.'07 This 

campaign for legal recognition finally achieved success in 1929 when, upon appeal 

'"The Persons Case was the name given to the petition to the Supreme Court of 
Canada, which requested clarification of the t e n  "person" under Section 41 of the BNA 
Act. This section referred to the appointment of Senators and contained no masculine 
or feminine pronouns, thus rendering the definition of person ambiguous. The 
Supreme Court of Canada ruled that within the BNA Act the term "person" did not apply 
to women. An appeal from the Supreme Court's decision was made to the Judicial 
Committee of the British Privy Council. The Privy Council rendered a decision which 
defined women as full persons under the British North America Act. Women (white 
women) now possessed full legal identity and could be appointed to the Senate of 
Canada. The petition and appeal were made by five women from Alberta who became 
known as the Famous Five. These women were: Emily Murphy, Nellie McClung, 
Henn'etta Muir Edwards, lrene Parlby, and Louise McKinney. Women are persons: a 
tribute to the women of Canada and the 'persons case, 'Alberta Women's Bureau, 
October, 1979; The Persons Case, Alberta Women's Secretariat, 1992; Anne White, 
"The Persons Case: A Struggle for Legal Definition and Personhood," Alberta History, 
Summer 1999, pp 3-9. 

'"Spencer Kerby worked with Emily Murphy through the National and Provincial 
Councils. It is recorded that Nellie McClung worked with Spencer Kerby for a period of 
time through the Mount Royal Educational Club. Henrietta Muir Edwards founded the 
CLCW, and Spencer Kerby also worked with her through the NCWC. Louise 
McKinney, as leader of the Alberta WCTU had worked with Spencer Kerby in the 
provincial franchise campaign. The only tenuous connection with a member of the 
Famous Five is with Irene Pariby, with whom there is no link through association. 
Parlby was, however, President of the United the Farm Women of Alberta, and a 
member of the Provincial Council of Women. Through Spencer Kerby's connections it 
could be inferred that she knew Parlby although this is speculation. 



to the British Privy Council, it was ruled that women were fully persons under the 

law.'08 

SIGNIFICANCE AS PIONEER CLUBWOMAN 

Emily Spencer Kerby was also a member of many other service clubs both 

locally and nationally. In 191 1 she was a charter member of the Women's 

Canadian Club'og and was president of that organization in 1913. In addition to 

this, she was a member of the WCTU, the Women's Missionary Society, the Red 

Cross, the Women's Civic Organization, and the Women's Research Club. 

Further, in 1921 she collaborated with George Kerby in organizing the Canadian 

Authors Association. Spencer Kerby also continued as an active member of the 

Calgary Local Council of Women into the early 1930s before gradually lessening 

her participation due to age and failing health. 

Spencer Kerby was a productive writer and contributed to various 

magazines and religious periodicals. Her work and letters were published in 

periodicals such as the Women's Century, Chatelaine, The New Outlook, Maple 

Leaf, and The Arrow, and in newspapers such as The Christian Guardian, The 

Calgav Daily Herald, and The Albertan. She also left a number of unpublished 

fictional and non-fictional pieces which have been preserved at the Provincial 

Archives of A1 berta. 

lo8Henrietta Muir Edwards and Others vs. The Attorney General of Canada and 
Others. Privy Council Appeal No. 121 of 1928, p 2. 

' T h e  Women's Canadian Club was an organization composed originally of 
British and Canadian born women. It sought to promote Canadian identity and a sense 
of pride and affiliation with Britain. 
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THE DEATH OF EMILY SPENCER KERBY 

On October 3,1938, Emily Spencer Kerby suffered a heart attack and died 

at her home with her husband by her bedside. She was 78 years of age and 

passed away just eight days before she and George Kerby were to have celebrated 

their fiftieth wedding anniversary.''" 

In a report of the funeral service held at Central United Church, the Calgary 

Daily Herald noted that over one thousand people gathered to pay tribute to her, 

including leading United Churchmen from eastern and western Canada and the 

Anglican Bishop of Calgary, Bishop Sherman."' Two prominent United Church 

ministers, together with Bishop Sherman, officiated at her funeral service. The 

church was filled with flowers and Spencer Kerby's favourite hymn "Oh Love that 

will not let me go," was sung in memory of her.''' The Calgary Daily Herald 

commented that Emily Spencer Kerby was considered to be a woman who had 

exerted a profound influence on "the ministry and laity of the United Church of 

Alberta." 

As testimony to the high regard in which she was held, Rev. Aitken, the 

United Church minister, observed in his concluding address 

For her monument, look around you. The many here today are few 
in comparison with the many throughout Canada who are paying tribute 
with us in spirit. 

'l0The Albertan, October 4, 1938. 

"'In 1926 the Methodist, Presbyterian and Congregational denominations signed 
the Deed of Union which united them into the one United Church of Canada. 

'"The Albettan, October 4, 1938. 
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Aitken concluded by expressing his gratitude for a life 

. . . filled with beautiful devotion and loyalty to Jesus Christ. Mrs. Kerby 
lives, will continue to live, and her memory will live as a greater beacon 
on the horizon to challenge our young women to loftier and holier lives.'13 

The concluding statement is informative in that Aitken perceived and 

presented Emily Spencer Kerby as an example of strong, commendable Christian 

womanhood. Aitken encouraged young women to adopt lives which would also 

demonstrate this commitment. 

CONCLUSION 

Historically, Spencer Kerby was a leading figure within Calgarian society 

and, within that capacity, as a prominent social activist, she was responsible for 

contributing to great, positive social changes in Alberta and in Canada. Ironically, 

as Chapter Five will discuss in detail, she was also an outspoken, controversial, 

articulate Christian leader and teacher who openly and vehemently criticized the 

hierarchal and prejudiced structure of the Methodist church and its later 

embodiment the United Church. She promoted birth control and spoke out against 

the dual standards of morality which gave men licence for promiscuity but 

castigated women for the same conduct. Despite the constraints of being the wife 

of a respectable and well-known Protestant minister, Emily Spencer Kerby was a 

spirited figure who sought amendments to divorce laws, freedom for women, and 

the establishment of equal parental custody of children. She worked to eradicate 

legal inequality for women within marriage and society and attacked the church for 

'131 bid. 
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its failure to promote that same equality. Spencer Kerby also taught young women 

to debate, speak their minds, to be confident, and to enjoy the freedom of sports 

and movement. In all, her life provided an example of a rich, altruistic and 

controversial Christian life. For the Reverend Aiken, whether speaking from full 

knowledge or general ignorance of her achievements and campaigns, Emily 

Spencer Kerby's life was an example for all Christian women to emulate. 



CHAPTER FIVE 

A CREEDAL EXEGESIS 

We cannot solve 20th century problems with a 16" century 
creed; cannot face modern issues with doctrines of the 
Middle Ages. These people wrote the Creed for their 
times. It is our duty to carve our own Creed out of the living, 
vital issues of the day in which we live. 
Emily Spencer Kerby, "My Creed."' 

INTRODUCTION 

Emily Spencer Kerby wrote more than thirty-three articles and stories which 

were published in newspapers and magazines in Canada. She also wrote various 

letters to several publications concerning pertinent political and religious issues 

affecting women2 Analysis of these writings makes it clear that the ideals, 

philosophy, and religious sentiments expressed within those articles remained 

constant throughout her life as a social activist and writer? One of Spencer Kerby's 

most illuminating compositions, and one which corroborates this observation, is an 

undated document that she entitled "My Creed." The creed is of particular interest 

because it articulates Spencer's Kerby's own personal expression of faith. It 

provides the opportunity to understand and explain her belief system ir: light of her 

'Emily Spencer Kerby, "My Creed," Edmonton: PAA, Acc. No. 75.387, Item 6027, 
United Church of Canada, Box 181, n.d. 

'Spencer Kerby was published in Alberta newspapers and periodicals, in national 
magazines such as the Maple Leaf and the Anow, together with regular publications in 
the Woman's Century as editor, correspondent and writer. Several of her letters to the 
editors of denominational publications such as the Christian Guardian and The New 
Outlook were also printed. 

'These writings will be the analyzed in Chapter 6. 
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life and as a participant in the wider Canadian religious and secular society of which 

she was a member. 

"My Creedn presents initially as an idealistic, simple, straighffonvard 

statement of faith and explanation for social commitment. It is, however, 

remarkably deceptive because on analysis, the confession expands to present itself 

as a very useful document which contributes to the understanding of the particularly 

Western Canadian female Protestant dynamic so widely represented on the prairies 

during Spencer Kerby's lifetime.4 The document also incorporates the development 

of the complex theological matrix of nineteenth and early twentieth century 

Canadian religious thought. From the perspective of Religious Studies "My Creed" 

contains both Social Gospel and Trinitarian theologies which merge for Emily 

Spencer Kerby to become a hybrid belief system through which she expresses her 

faith and motivation for social activism. To understand the complexity of "My Creedn 

and to appreciate the ramifications of the theological tensions embodied within it, 

it has been useful to use Paul Recour's hermeneutic mode of interpretation as a 

means of analysis.' 

The beliefs expressed within 'My Creed" demonstrate that Spencer Kerby 

"Leading Western Canadian reformers such as McClung, Muir Edwards and 
McKinney articulated and defended their beliefs through a similar religious cosmology 
to that of Spencer Kerby. 

'For a more detailed description of Paul Recour's herrneneutic, consult Chapter 
One, Footnote 8. Hermeneutics allows for a critical examination of religious texts in 
order to establish what religious/theologicaI claims are being made within them. 



was in no way isolated either as a woman or as a Western ~anad ian ,~  from the 

rapid and drastic changes occurring within mainstream Protestant theology. 

HISTORICAL AND THEOLOGICAL DEVELOPMENTS 

In order to comprehend the subtle complexity of "My Creedn one must first 

understand the historical and theological developments that occurred during 

Spencer Kerby's lifetime. As a Christian, a prominent Methodist, and the wife of a 

Methodist minster, Spencer Kerby lived through an era of quiet but radical social 

and theological upheaval. Ramsay Cook describes this time in his work, The 

Regenerators: Social Crificism in Late Victorian English Canada, as one which 

"marked a singularly important change in the way that many English Canadians, 

over a half a century, had come to view their world." Cook states that this time 

witnessed the "rise of social criticism and the decay of traditional or orthodox 

religious belief."7 Cook addresses the rise of liberal theology, the growing 

6Alberta was regarded as a progressive and innovative province. The 
Chatelaine, March, 1929, p 39, states in "What the Woman Citizen Should Know" that 
the province led in many areas of civil rights for women. Earlier, in 1906, the 
cosmopolitan character of Calgary, Alberta, was being acknowledged as an asset to 
trade and indicative of a progressive, well informed, booming, modem city. 
"Cosmopolitan Character of New Settlers," The Daily Herald, March 26, 1906, p 4. In 
1907, J. Young Byers, in the Christian Guardian, observed that Being on the main line 
of the CPR, we get the benefit of all the great singers, actors, and lecturers crossing the 
continent . . . what goes to Toronto and Winnipeg, comes to Calgary. . . . Our 
temperance organizations are strong and active." Christian Guardian, May 1 ,  1907, p 
12. 

'Ramsay Cook, The Regenerators: Social Criticism in Late Victorian English 
Canada (Toronto: University of Toronto Press, i985), p 4. Cook addresses the issues 
of the rise of liberal theology, the growing awareness of social injustice and the need for 
remedy, and the crisis of "traditional" Christian faith. This religious crisis centred upon 
the divinity of Jesus Christ which traditionally had been viewed from a crucicentric, 
personal regenerative perspective. From the perspective of social gospel theology, 
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awareness of social injustice and the need for remedy, together with a crisis 

concerning "traditionaln Christian faith. What Cook identifies can further be 

analyzed from a socio-relig ious and historical perspective. Research indicates that 

there was a growing awareness and open criticism leveled against social injustice, 

a significant shift in theology surrounding the divinity of Jesus Christ, and a new 

approach towards spiritual regeneration. Regeneration was now not necessarily 

based on personal new birth but on loyalty to the Kingdom of God and God's justice 

for everyone. A significant expression of this theological shift was in the 

development of the social gospel movement and the theology that formed to explain 

its basic belief system.. From the perspective of the American Walter 

Rauschen bush, who was the major architect of social gospel theology, Christian 

transformation or "complete salvation" consisted "In an attitude of love," in which .- 
the individual: 

. . .would freely co-ordinate his life with the life of his fellows in obedience 
to the loving impulses of the spifit of God, thus taking his part in a 
divine organism of mutual service.= 

In further explanation of this concept of salvation, Rauschenbusch went on 

to explain that "When we submit to God, we submit to the supremacy of the 

common good. Salvation is the voluntary socializing of the soul.ng For 

Rauschenbusch the social gospel was a distinct type of religious experience, far 

"salvation is the voluntary socializing of the soul." 

'Walter Rauschenbusch, A Theology for the Social Gospel (New York: The 
MacMillan Company, 191 8), p 98. 



above any other in that it did not isolate the individual by stressing a personal 

salvation, but incorporated the individual in God's life-affirming justice as 

exemplified by Jesus.'' 

Canadian theological interpretation was very much affected by this 

movement and by the growing sensitivity to social injustice. As part of a wider 

orthodox evangelical transatlantic, transdenominational culture, Canadian 

ecclesiastical culture was traditionally based on a structured system of conventional 

"'There exists disagreement surrounding the social gospel as a theological or 
social movement. Richard Allen observes that the premise of the social gospel rested 
on the premise that Christianity was a social religion," and that it "did not regard itself as 
primarily a theological movement." He does state, however, that there were "clear 
theological implications in the movement." Richard Allen, The Social Passion, p 4. 1 
found that the theological implications intimated at by Allen, centred around the 
interpretation concerning the divinity of Jesus compared to the historical Jesus, and the 
individual's relationship with him. In order to demonstrate the growing difference 
between evangelical and liberal interpretation surrounding Jesus that was occurring 
within the social gospel movement I specifically drew my authority from the work of 
Walter Rauschenbusch who clearly articulated social gospel theology in A Theology for 
the Social Gospel. In his exposition of the social gospel Rauschenbush drew upon the 
earlier writings of Albrecht Ritschl who had in the 1870s and 1880s, constructed the 
theological foundations for much of the social gospel. I found additional clarification 
surrounding the social gospel philosophy through the writings of Randi Wame, who 
clearly described this basic core of social gospel belief in her work "Nellie McClung's 
Social Gospel," Changing Roles of Women within the Christian Church in Canada 
(Toronto: University of Toronto Press Inc. 1995), pp 338-349. In describing the broad 
consensus of the Canadian social gospel movement expressed through its different 
groups Wame writes, "These positions were united, however, in their overall agreement 
that the core of the Social Gospel was the need to regenerate right relationship 
between man and man." p 339. Examination of these ideas, read in conjunction with 
the theology of Rauschenbusch, traced the development of the social gospel movement 
as it affected women as well as men, and identified a consistent theme. Analysis of 
the movement indicated that emphasis shifted from a personal experience of salvation 
through Christ and then right relationship with others based on love, to a right 
relationship with others in the Kingdom of God, expressed in and through the love of 
God. The initial step of personal conversionlsalvation is not mentioned. It becomes 
obsolete within social gospel theology. 



creedal beliefs," but it was encountering poweflul challenges to its theology and 

practices. Through opposing scientific and analytical processes of modem scholarly 

examination, the Protestant evangelical establishment was confronted with ideas 

that challenged its traditional theology. This traditional belief system had been 

centred on God in creation, humankind's fallen state, and Christ as Saviour. Alister 

E. McGrath observes that the growing body of scientific knowledge, as popularly 

exemplified by the "Darwinian theory of evolution," created a climate where 

"traditional Christian theology seemed to be increasingly ~ntenable."'~ Ramsay 

Cook echoes McGrath's observation from a Canadian per~pective.'~ Cook also 

observes that this crisis of faith was engendered by "Darvvinism" with its challenge 

"The Creeds, or rules of faith, of the early Church formed the basis for 
"orthodox" Christian theology. The three basic creeds are: (i) the kerygma (Gk.) 
meaning preaching, Acts 2:32-39. Pauline doctrine was based upon this primitive 
creed which emphasized the deity of Jesus, the atonement, and the continual 
intercession of Jesus at God's right hand. The New Bible Handbook, eds. G. T. 
Manley, G. C. Robinson, A. M. Stibbs (London: Inter-Varsity Fellowship, 1965), p 419. 
Later Messianic, eschatological developments to the kerygma can be seen in Acts 3:21; 
10:34-43; 13:13-52; (ii) The Apostles' Creed, c. 340 c.e. which emphasized the Trinity 
(God the Father, God the Son, God the Holy Spirit); the Virgin Birth; the crucifixion, 
death and resurrection of Jesus; the ascension into heaven and throne of glory; the 
return of Christ as judge of the living and the dead; the church; the forgiveness of sins; 
the resurrection; eternal life; (iii) The Nicene Creed in its final form in 374 c.e. 
confessed to all of the above but stressed the co-eternal, codivine nature of Jesus, the 
"true God of true God." The Creed also acknowledged the apostolic church and 
baptism for the remission of sins. Documents of the Christian Church, ed. Henry 
Bettenson (Oxford: Oxford University Press,i 963), pp 23-26. 

I2Alister E. McGrath , Historical Theology: An introduction to the History of 
Christian Thought (Oxford: Blackwell Publishers, 1998), p 232. 

l3Ramsay Cook, The Regenerafors, pp 4, 8, 17. 



to the Biblical doctrine surrounding the origin of life,14 as well as by liberal theology 

which was the result of "German higher criti~ism."'~ The ensuing theological 

'"Prior to the publication of Charles Darwin's On the Origin of Species (1 859) 
there had been the popular belief that science and faith were compatible and mutually 
supportive of each other. William Paley's Natural Theology (1 802) was a mainstay of 
Protestant apologetics. Paley argued that nature evidenced order and harmony. The 
complexity and design of the natural world was proof of intelligent, deliberate design, 
not blind chance. He propounded the famous watchmaker argument: that just as the 
intricate mechanisms of a watch found on a deserted beach would definitely indicate 
that a watchmaker existed, so too creation, by sheer evidence of complexity and 
purpose, would logically evidence the existence of God. Charles Dawin's theory of 
evolution shattered this world view because he argued that new species arose as a 
result of evolution and that natural selection (survival of the fittest, most adaptable life 
forms) was the process by which evolution occurred. The theological ramifications of 
this theory were far reaching in that Damin had proposed a naturalistic explanation for 
the development of all life forms which dispensed with the necessity of God as creator. 
Further, his theory implied that there was no essential difference between humans and 
other life forms as speciation was merely the product of natural selection. Humans 
were dominant only because of their apparent unique ability to rapidly and successfully 
evolve. As a consequence, their ability to reason and make moral judgments was 
merely the product of evolutionary good fortune and had nothing to do with the divine 
mark of the Creator (image of God, Gen. 1:27, R.S.V.). Darwin also argued for 
immense stretches of evolutionary time, which was in direct contradiction to the 
Genesis creation account, which also encompassed the Fall, and the Biblical teaching 
regarding the necessity for redemption. Brian Clarke, "English Speaking Canada from 
1 854," A Concise History of Christianity in Canada. pp 3 1 5, 3 1 7. 

isGerman higher criticism was a nineteenth century development that sought to 
apply rationalist assumptions, historical analysis, and critical scholarship in keeping with 
modem scientific method, to the study of the Bible. Ernest W. Saunders, Searching the 
Scriptures: A History of the Society of Biblical Literature (Chico: Scholars Press, 1 982), 
p 17 This was an historical-critical method that embodied a rationalist, liberal approach 
to the Bible and sought to reconstruct faith and theology in light of modem knowledge 
and modem cultural norms. Ben Witherington Ill, The Jesus Quest: The Third Search 
for the Jew of Nazareth (Downers Grove: Intervarsity Press, 1997). p 9. The scholar D. 
F. Strauss (1 808-74) wrote Life of Jesus (1 835-6) which was a major work concerning 
the person of Jesus and the interpretation given to him by the early church. John H. S. 
Kent, "Christian Theology in the Eighteenth to the Twentieth Centuries," A History o f  
Christian Doctrine p 403. Through Strauss's work a number of basic Christian beliefs 
conceming the historical truth relating to the divinity of Jesus Christ and the legitimacy 
of the miracle accounts in his ministry were reinterpreted as an expression of "myth." 
There were three categories of myth definition: ( i )  Historical, which originated as stories 



implications of these new ideas led to a dramatic shift in Christian belief for many 

within the Protestant denominations worldwide. 

Higher criticism, historical analysis, and liberal theology gave rise to a 

broader interpretation concerning dogma and traditional world views. These views 

were also significantly challenged by the criticism leveled at religion by Marxist 

theory. Marx castigated religion and viewed its role as being one which 

perpetuated injustice and repression within society.16 In order to refute Marxist 

of actual happenings but which blended human with the divine and were thus coloured 
by ancient modes of thought; (ii) Philosophical, which clothed a thought, speculation or 
idea in historical garb and; (iii) poetic, in which the imagery of fantasy had all but 
swallowed up the original fact or idea behind the mythical garb, but not the historical 
form of the description. Howard Clark Kee, Jesus in History: An Approach to the Study 
of the Gospels, 3d. ed. (Fort Worth: Harcourt Brace College Publishers, 1998), pp16- 
17. 

I6Karl Marx (1818-1883) constructed a body of ideas known as Marxism. It has 
become one of the most significant world views to emerge in the modem period and 
had a major impact upon Christian theology during the nineteenth century. Marxism 
taught that a correct understanding of human beings must begin with material 
production. The way in which human beings respond to their material needs 
determines everything else. Religious faith, ideas and hopes of heaven and joy, are all 
based on socio-economic need. If socio-economic need and hardship is eradicated, 
the of the people will no longer be necessary because life will be pleasant and 
worthwhile and without need for religious fantasy. Further, Marxism held that human 
need is based on the alienation of humanity through the division of labour and the 
existence of private property. The workers (proletariat), through the division of labour, 
are not allowed to enjoy their own product. This product is acquired at minimum 
expense by a small minority of the population, (bourgeoisie), who own the means and 
distribution of production. Thus the minority enslave the majority and, as the minority 
possess the power, it is their vested interests that reign supreme. The powerless 
individual worker is thus overwhelmed by the power and concerns of the ruling class. 
Society is governed by a repressive class structure and governed by a ruling class that 
promotes religion as an repressive opiate for the people. In turn, this religion is 
embraced by many of the repressed as a panacea for life, which gives them hope for 
the next world (heaven). Religion was for Marx We imaginary sun which seems to man 
to revolve around him, until he realizes that he himself is the centre of his own 
revolution." God was merely a projection of human concerns and a construct of human 



theory many progressive Christian apologists found it necessary to define 

Christianity in contrast to or against Marxist critique. For these liberal Christians, 

emphasis was placed on the central ethical concerns of the Biblical prophets of 

whom Jesus was the foremost.17 Prominent apologists such as Julius Wellhausen 

(1 844-1 91 8), Albert Schweitzer (I 875-1 965), and above all, Walter Rauschenbusch 

(1861-1918) stressed the social aims of Jesus and the Kingdom of Heaven or 

Kingdom of God, which was itself a present spiritual state to be realized in a 

physical social reality upon the earth. This Kingdom, as interpreted by the 

apologists, existed in the present reality of the physical world. It existed 

independently and outside of the context of apocalyptic premillennialism or even the 

well established revivalist teachings of postrnillennial theology. The foundation of 

each form of millennialism was that it still aimed at personal spiritual conversion or 

supernatural rebirth to realize and participate in this spiritual state or kingdom.I8 

need. Once the misery of life was eradicated there would be no need for religion. Keith 
Graham, Karl Maoc Our Contemporary (Toronto: University of Toronto Press, 1992), pp 
9-27. 

''Donovan E. Smucker, The Origins of Walter Rauschenbusch's Social Ethics 
(Montreal: McGill-Queen's University Press), 1994, p 95. 

18Prernillennialisrn is the earliest theological belief regarding the return and 
subsequent reign of Christ. It emphasizes the inadequacy of even regenerate (saved) 
persons to establish a perfect order. This theory asserts that life and all conditions in 
the world will progressively worsen until Jesus returns to save the elect, banish the 
condemned, and reign over a regenerate creation for one thousand years. 
Postmillennialism as a theory emerged after the Reformation and was a radical 
departure from the earlier theory. Postmillennial theorists believed that instead of sin 
and evil taking the upper hand and thus making the world progressively more depraved, 
history is interpreted as an unfolding of God's ultimately victorious plan on earth. This 
evolution is not a peaceful one but one which culminates in victory for Christ and his 
church. The new age, a development of the Kingdom of God, with Christ's influence 



DEFINITION OF THE KINGDOM OF GODIHEAVEN 

In order to examine Emily Spencer Kerby's "My Creed," it is necessary at this 

juncture to define whst the Kingdom of Heaven meant to the proponents of this new 

actualized physical and spiritual state upon the earth. The Kingdom becomes the 

key to understanding the subtle depth and theological intricacies embodied within 

"My Creednand to appreciating the intellectual and theological belief system of this 

female activist. 

From an historical perspective, credit for introducing the concept of the social 

gospel and the most comprehensive articulation of the new Kingdom of Heaven/ 

Kingdom of God, has been given to Walter Ra~schenbusch.'~ Historically he has 

reigning upon the earth, would then be established. George M. Thomas, Revivalism 
and Cultural Change: Christianity, Nation Building, and the Market in the Nineteenth- 
Century United States (Chicago: The University of Chicago Press, 1 989), p 76. For 
those who espoused revivalism as the way to gradually establish the Kingdom of God 
upon the earth, this progressive victory through a succession of religious revivals, was 
to be accomplished by the individual, personal conversion of thousands of people 
throughout the nations. This gave rise to the enormous missionary undertakings of the 
nineteenth century and the commitment to "the evangelization of the world in this 
generation." K. S. Latourette. A History of the Expansion of Christianity: Europe and 
the United States (Devon: The Paternoster Press, 1941), vol4, pp 97, 102. It was 
believed that this influence would affect society and the worid, thus issuing in the 
Kingdom of Heaven and the subsequent reign andlor physical return of Jesus Christ 
upon the earth. John H. S. Kent, "Christian Theology in the Eighteenth to Twentieth 
Centuries," A History of Christian Doctrine, ed Hubert Cunliffe-Jones (Edinburgh: T 8 T 
Clark Ltd., 1997), p 556. From a theological perspective, the missionary movement and 
revivalism espoused a postmillennial cosmology. 

'Walter Rauschenbusch was an American Baptist pastor, from the Anabaptist 
Pietist tradition. In his early years as a minister he worked in an immigrant working 
class neighbourhood of New York City aptly named Hell's Kitchen. There he 
encountered ughastly sanitary facilities, tainted food, dishonest labels on consumer 
goods, postponed marriages and prostitution, lack of compensation for industrial 
accidents, political conuption, gambling, and a feeling of 'lostness' among European 
immigrants." He realized that while 'deliverance' started with the individual it could not 



been widely regarded as the foremost theologian of the social gospel. He is also 

considered to be a proponent of suffrage and freedom for women.20 

Rauschenbusch's influence carried great impact throughout the Protestant world as 

he introduced the concept of social Christianity and Jesus as the first true socialist, 

in his work Christianity and the Social Crisis, published in 1907. The work was an 

immediate success and, as Smucker states, "became the publishing sensation of 

Rauschenbusch laid emphasis on the historical Jesus, one who was in the 

world and deeply connected to its suffering. For Rauschenbusch, real Christianity 

lay not in the mystical Christ who promised remedy and salvation in a life hereafter, 

stop there. During the next few years Rauschenbusch developed his theory of the 
social dimension of the Christian faith which later became known as the social gospel. 
The Kingdom of God or the social gospel worked through "dynamic social movementsn 
to combat the kingdom of evil which was social evil. Donovan E. Smucker, The Origins 
of Walter Rauschenbusch's Social Ethics, pp 3, 7, 8. 

2oRonald P. Huff, Social Christian Clergymen and Feminism During the 
Progressive Era: 1840-7920, (Ph.d. diss., Union Theological Seminary in the City of 
New York, 1978), p 178. Nevertheless, from some of Rauschenbusch's archival 
records it would appear that he harbored reservations regarding the role of highly 
educated women and single women. The highly educated woman, he believed, had 
fewer children than the less educated woman and thus did not pass on their higher 
mental development to their offspring. Their education was therefore selfish as they 
were educated only for themselves. Huff observes that Rauschenbusch believed that 
there was an impending crisis of human survival because women were not having as 
many children as in the past and blamed education for nurturing that threat, pp 19.20. 
Rauschen busch believed that women were "ordained to be mothers, and all else was 
an extra duty, causing them to pull a double yoke, what was theirs traditionally and what 
had previously belonged to men." Huff observes that according to Rauschenbusch, 
work was unhealthy for women, exhausting them, and leaving them no time to learn 
efficient housekeeping skills. 

2'Donovan E. Smucker, The Origins of Walter Rauschenbusch's Social Ethics, 
P 5- 



but in a Jesus who had implemented a new order of social justice in this 

This radical new order was not, according to Rauschenbusch, one which only 

confined its ethics to a personal and family life, but one which addressed the need 

of community and the ethical distribution and consumption of wealth.23 

Rauschenbusch stressed that the Kingdom of God was a moral rather than 

a redemptive reality.24 Jesus was the first socialist, the first real man who 

inaugurated a new humanity, and bore within him the "germs of a new social and 

political order."25 This new state of being was the Kingdom of God and the reign 

of God, which Rauschenbusch believed came through "the progressive growth of 

love in society," and which would realize, as an outcome, an equitable human 

society, which was a compassionate one, organized according to the will of God.26 

The Kingdom possessed a liberating, constructive constitution which decreed, as 

Smucker observes, 

. . . the sanctity of human life, the solidarity of the human family ("the 

22Rauschenbusch was radical in his ideas in that he espoused a radical social 
revolution and the implementation of a new social system. It was one in which 
"Christianity should ally itself with the working-classes; once they controlled the means 
of production, industry could be reorganized on the basis of cooperation; this was the 
first vital step in the Christianization of the social order." John H. S. Kent, A History of 
Christian Doctrine, p 555. 

UWalter Rauschenbusch: Selected Writings, ed. Winthrop S. Hudson (New York: 
Paulist Press, 1984), pp 138-1 39. 

*John H. S. Kent, A History of Christian Doctrine, p 555. 

26Donovan E. Smucker, The Origins of Waiter Rauschenbusch 's Social Ethics, 
p 37. 



fatherhood of God and the brotherhood of man"), the role of love as the 
law of life, leading the strong to stand with the weak - a love supplemental 
to justice and sometimes synonymous with it2' [sic] 

These qualities formed the intrinsic message of the Kingdom. It was the 

good news that Jesus had come to proclaim and, as Rauschenbusch stated, ?his 

doctrine (the Kingdom of God) is the social 

CANADIAN DEVELOPMENT OF THE SOCIAL GOSPEL CONCEPT 

To be historically accurate, however, the concepts propounded and espoused 

by Rauschenbusch were in no way unique to him. Indeed, many earlier theologians 

had made similar observations and suggestions, and this is very obvious in the 

Canadian theological context in the mid to late nineteenth and early twentieth 

centuries. In Canada, industrialization had occurred only in the 1880s but there was 

a keen awareness among reform-minded Christians of the social, moral, and 

theological problems engendered by rapid urban sprawl and exploitation of the 

masses." New social gospel ideas developed surrounding the concept of sin and 

"I bid. p 38. 

"Walter Rauschenbusch, A Theology for the Social Gospel, New York: 
Macmillan, 191 7, p 142. 

'She impact of rapid industrialization in Canada had greatly affected society both 
economically and on a social level. As a consequence, the prescribed roles of many 
women either as workers or as part of the newly emerging middle-class, quickly 
changed. Within this rapidly evolving Canadian society there existed women particularly 
from the middle-class who were deeply sensitive to the social injustice around them, 
especially in its effects upon women and children from the working-class. Randi 
Wame obsemes that this sensitivity was demonstrated by many women in their criticism 
of church and society and in their demands for radical change. Randi Wame, "Nellie 
McClung's Social Gospel," Changing Roles of Women Within the Christian Church in 
Canada, p 338. The social gospel movement proved to be an effective vehicle for 
middle-class women in particular, who by reason of social privilege, had more time to 



salvation which, although not rejecting the necessity of individual regeneration. did 

insist that social institutions also had to be redeemed in order to create an 

environment in which the individual could be healed and renewed? The Methodist 

minister Salem Bland (1 859-1 950) was among the foremost proponents of the social 

gospel. Bland continually stressed that the Kingdom of God on earth was 

impossible to attain without "comprehensive, radical social reform" in which 

economic justice and the rights of the working classes were addre~sed.~' 

However, the popularity and acceptance of the social gospel was much more 

complex than a mere shift in ideology. Historians Ramsay Cook3* and David 

Marshall 33 both obsewe that the origin of the social gospel in Canada during this 

era was not merely a response to a perceived social crisis but was rooted in an 

awareness that the basic tenets of the Christian faith were being questioned and 

radically altered by that challenge. This was a far-reaching, intellectual and 

theological crisis of faith for many, as the social gospel "purported to provide a new 

devote to social causes. The growing social activism of women and their organizations 
was both as a result of, and as a response to the impact of industrialization. For many 
women, the social gospel movement gave them the religious motivation and authority to 
reform society. 

3oBrian Clarke, "English Speaking Canada from 1854," A Concise History of 
Christianity in Canada, p 325. 

"Neil Semple, The Lord's Dominion: The History of Canadian Methodism 
(Montreal: McGill-Queen's University Press, 1 996), p 350. 

32Ramsay Cook, The Regenerators, pp 174-1 75. 

33David Marshall, Secularizing the Faifh, p 50, 68-69. 146. 
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rationale for Christianity and a new mission for the Examining this shift 

in religious emphasis, especially in the early part of the twentieth century, Phyllis 

Airhart in her work, Serving the Present Age: Revivalism, Progressivism and the 

Methodist Tradition, states that T h e  twentieth century heralded a new age to serve; 

for many the 'old paths' were no longer a sure way to the Kingdom of ~ o d . " ~  

Christie and Gauvreau observe that there was a definite change in thought from 

that of the old form of evangelism based on individual conversion which defined 

saved Chr i~ t ians~~ as those separate from the sinful world. There was now a strong 

emphasis placed upon a newer, more inclusive notion of Christian commitment that 

was expressed through ongoing Christian service within ~ociety.~' It is evident that 

many of these new theological and social developments gave rise to a new 

definition of Jesus. The new liberal Protestant theology laid aside the Reformation 

Christ of faith and the supernatural personal work of conversion within the believer's 

heart. The new, acceptable Jesus was the Jesus of History, who, as a social 

pioneer and reformer, replaced his former traditional prototype. The new version of 

Jesus was interpreted to emphasize the collective brotherhood of humankind, 

universal love, and to embody the work of social reform. 

''Ramsay Cook, The Regenerators, p 175. 

''Phyllis Airhart, Serving the Present Age: Revivalism, Progressivism and the 
Methodist Tradition in Canada (Montreal: McGill-Queen's University Press, 1992), p 93. 

36Christians who had experienced a supernatural work of grace and had been 
spiritually reborn. These people were 'saved' by Christ and were forgiven of their sins. 

''Nancy Christie and Michael Gauvreau, A Full-Orbed Christianity, p 70. 



As has been discussed, the root of the social gospel's message was one 

which called for the reformation of society and the abolition of injustice according to 

the example and teaching of Jesus. The problem with this definition is that this aim 

was not solely confined to disciples of the social gospel. Many Canadian Christians 

in the Methodist, Presbyterian, Congregational, Baptist, and Anglican denominations 

who held an evangelical crucicentric, personal salvation cosmology, also espoused 

and agitated for sweeping social reform and regeneration. For these evangelicals, 

the concepts of mystical faith and social regeneration were not mutually exc l~s i ve .~~  

Indeed, as Neil Semple states in his work, The Lordk Dominion: The History of 

Canadian Meth~dism,~' with reference to the largest denominational proponent of 

the social 'most Canadian Methodists agreed that personal religion 

demanded much more than a solitary quest for conversion and moral rectitude in a 

strong family ~ett ing."~' Semple also obsewes that "Methodism demanded the 

elimination of a myriad of evils abounding in society" in order to "create a moral and 

''On analysis of these two ideologies, it was acknowledged that there was 
common ground and an enlightening article entitled 'Social Christianity," appeared in 
the Calgary Daily Herald, June 11, 1921, p 18, on this issue. The unnamed writer 
stressed that the personal regeneration and social conceptions of Christianity need not 
be antagonistic, but were in every way compatible. 

39Neil Semple, The Lord's Dominion: The History of Canadian Methodism 
(Montreal: McGill-Queen's University Press, 1996). 

JOAt the turn of the twentieth century, the Methodists comprised 17.1 percent of 
the population and were followed by the Presbyterians with 15.7 percent. Marshall, 
Seculariring the Faith, p, 10. In the nineteenth century the Methodist denomination had 
been the largest of the Protestant groups in British North America. 

"'Neil Semple, The Lord's Dominion: The History of Canadian Methodism, p 66. 



spiritually alive civilization in British North ~rnerica."~* This stance was also adopted 

by the second largest Protestant denomination, the Presbyterians, in their approach 

to social work and evangelization during the same era, as is observed by Nancy 

Christie and Michael Gauvreau in A Full-Orbed Christianity." The Presbyterian 

denomination was committed to and engaged in extensive programs for social 

reform which included social services, training of professional female and male 

workers, and vigorous evangelization in the cities among the working class? 

Nevertheless, despite the evidence to indicate that both social gospel and 

evangelical reform ideologies espoused the same social aims, there was a tension 

that was noted between the The evangelical belief surrounding personal 

regenerative salvation was the antithesis of the social gospel message and was a 

source of controversy between the g r o ~ p s . ~  Despite the claims of both groups that 

''Nancy Christie and Michael Gauvreau, A Full-Ohed Christianity, pp 52-53. 

UThe Presbyterian program was an expensive, comprehensive one, and both 
female and male social workers participated in active social welfare and moral reform 
programs. Ethel Dodds (Mrs. G. C. Parker), Religion and Early Social Work in Canada, 
for the Conference on the Social Gospel: Religion and Social Refoms in Canada, at 
the University of Saskatchewan, Regina Campus, March 27-24, 7973. United Church of 
Canada Archives, Toronto. Acc. No. PAM HN 103 P3R4. 

4S"Social Christianity," Calgary Daily Herald, p 1 8. 

&Samuel Dwight Chown (1853-1 933), a prominent Methodist Minister, was 
appointed General Secretary of the Department of Temperance and Moral Reform, in 
1902, and General Superintendent of the Methodist Church (1 91 0-1 925). Chown was a 
strong proponent of the social gospel. He did, however, stress some need for personal 
regeneration in so far as he perceived it to be the only enduring formula by which to 
inspire and sustain Christians in their social cause. He wrote, "On this account we need 
a great revival of religion now." "Revival Now," The Christian Guardian, December 17, 



their way was the right way, the age-old questions still remained the same: Who was 

Jesus? What was his message and ministry? What was the essence of the 

Gospel? What did Christian discipleship entail? How was the Kingdom of God to 

be established? 

ANALYSIS OF "MY CREEDn 

It is against this background of social and theological crisis that "My Creed" 

will be now examined. In addition, pertinent articles written by Spencer Kerby will be 

discussed in conjunction with the creed in order to contribute further insight into her 

perspective as a female activist. 

Emily Spencer Kerby identifies nine specific points of belief in "My Creed," and 

provides an explanation for each one. The creed reflects a clear social gospel 

theology but also contains themes where a subtle but definite Trinitarian theology 

emerges. A further dimension is added when the statements are placed within a 

Canadian socio-historical context. As Spencer Kerby was a strong female Christian 

critic, the perspective of the social activist is also introduced into the reading of the 

text. Therefore, "My Creedn will be analyzed within the three dimensional context of 

social history, theology, and female activist thought. 

Introductory Paragra~h: 

We cannot solve 20m century problems with a 16" century creed; cannot 
face modem issues with doctrines of the Middle Ages. These people 

1 91 3, p 8. David Marshall observes that during the First World War Chown visited the 
military hospitals and trenches and upon his return to Canada revealed reservations 
about the optimistic social gospel message. Chown expressed his belief that a more 
evangelical conception of the Christian message should be presented in place of the 
social gospel. Secularizing the Faith, p 179. 



wrote the Creed for their times. It is our duty to carve our own Creed out 
of the living, vital issues of the day in which we live. 

Spencer Kerby refers to "creedn but there were no new official creeds written 

during the ~efonat ion.~ '  As she was an educated woman, who also had a father 

and a husband who had both been trained as Methodist ministers, it is reasonable 

to conclude that Spencer Kerby was aware of the centrality of the creeds in the 

development of Christianity in the early centuries and the importance of the creeds 

in Reformation theology. Indeed, as a Methodist she would have been aware of 

John Wesley's sermons as the doctrinal foundation for Methodism and that these 

were based upon the Nicene Creed." She would also have been aware that these 

were still recited in many Canadian churches, including the Methodist denomination. 

Her definition of "creed" therefore, would more likely refer to the body of 

established theology which had been developed during the sixteenth century 

Ref~rmation.~~ This thought system had evolved over the centuries, and still 

influenced the theological climate of her own time. As a female activist who had 

"The Protestant Reformation accepted the Apostles' Creed and the Nicene 
Creed as the basic confession of faith. 

"John Wesley was an ordained Anglican minister. As part of his theological 
training he would have studied the creeds. His sermons express a Trinitarian 
crucicentricisrn. 

49Smucker quotes Rauschenbusch, "The old theology is essentially the theology 
of the Reformation. The formal principle of the Reformation was the Bible; its material 
principle: justification by faith. . . . The formal principle of the new gospel must be the 
Holy Spirit; the material principle must be the Kingdom of God. Thus we shall not go 
back to Paul alone, who inspired the Reformation, but to Jesus Christ, who founded 
Christianity by preaching the Kingdom of God in the power of the Spirit." The Origins of 
Waiter Rauschenbusch's Social Ethics, p 41. Spencer Kerby would appear to 
propound a further interpretation of the old theology as Creed. 



been one of the leading women in the Alberta campaign for suffrage and social 

changeP5" it is clear that Spencer Kerby believed it was time to rewrite the modem 

believer's statement of faith to make it relevant for the twentieth century for both 

women and men. Spencer Kerby drew upon her  traditional authority as a female 

religious and social commentator to incorporate modem social gospel theology and 

traditional Trinitarian theology into her own creed for her own time. In each 

successive declaration her approach remains constant. 

Declaration 1 . 

I believe in Home as the foundation of the Kingdom of God. 
Child learns love of God in Mother's love. 
Every mother a possible Mary. 
Every father a possible Joseph. 
Every babe a possible Messiah." 

Emily Spencer Kerby typed and underlined the word "homen and saw it as the 

foundation of all that could be positive, healthy, nurturing and inspirational, just as 

the social gospelers perceived the Kingdom of God to be. The social gospel 

movement was very traditional in that it placed great emphasis upon marriage, the 

family and home as the fundamental social cell of s o ~ i e t y . ~  For those who sought 

to usher in social regeneration, the family unit represented society in microcosm.53 

Of central importance within that family unit was the mother who was perceived in 

S'kbTwenty Years Ago Sunday Assent Was Given Women Suffrage Bill in 
Alberta," The Albertan, March 20, 1936, np. 

51Emily Spencer Kerby, "My Creed." 

nNeil Semple, The Lord's Dominion, pp 341-342. 

"Ronald P. Huff, Social Christian Clergymen and Feminism, p 1 1 7. 



various social gospel writings, to have "the leadership of the race . . . entrusted to 

her."% 

Throughout her life as an outspoken social critic. Spencer Kerby never lost 

her own personal belief in the great importance of the mother in raising healthy, well- 

balanced, "God-fearingn offspring. For Spencer Kerby, women were the "Mothers 

of the racens5 and through them, children learned about God's love. Loving mothers 

educated their children and created strong family ties; society, as recipient of this 

positive maternal contribution, benefitted from this relationship. The Kingdom of God 

was thus to be built by progressive, loving, compassionate, and nurturing individuals, 

both female and male, who had known a godly mother's love. In each person lay the 

potential for spiritual and ethical greatness, as had been demonstrated by Mary, 

JosephandJesus. 

Nevertheless, and in contrast to "My Creed" and its gentle, loving perspective, 

there was another dimension to Spencer Kerby's obsetvations on the often harsh 

reality and experiences of motherhood. Apart from 'My Creed,"all Spencer Kerby's 

writings displayed the ruthless edge of her individual caustic wit and were always 

" Huff cites Washington Gladden, The Rights and Callings of Women,"March 
10. 1895, (roll 26, sermon 596). Washington Gladden has been called the "father of the 
social gospel." Gladden predates Rauschenbusch regarding sermons and statements 
on the social gospel. Dorothea R. Muller, The Social Philosophy of Josiah Strong: 
Social Christianity and American Progressivism," Church History, 28 (1 949), p 187. 

55Constance Lynd, "Ladies - the Bachelors and Birth Control," TMs., p 7. 
Edmonton: PAA. Acc. No. 75.387, Item 6028, United Church of Canada, Box 181. 
Although only a typewritten copy of this article was found, the notations are consistent 
with other articles published by Spencer Kerby and indicate that this document was 
edited for publication. 



tinged with irony, sarcasm, or straightfoward scathing criticism. In a manuscript 

entitled, "Meditations at a Reception for scholars taken in the Membership of the 

Church, from the Sunday school," she castigated the church in its role of 

perpetuating the inferior status of women. She wrote about the tremendous 

contribution of mothers in the role of nurturing, family and religion, and their routine 

denigration within the Christian community. Mothers were ignored, rendered invisible 

within the church, and excluded from authority and influence. As Constance Lynd 

she wrote: 

Why is it? - and How is it?, and What is the reason? 
That woman who has the most to do with bringing human beings 
into this world; man's part in it a mere incident - that when it comes 
to any recognition of that mother, in ceremony where she should have 
the greatest recognition, her place is conspicuous by her absence? 
Usually she is the one who first teaches the infant lips to lisp the name 
of Jesus; she it is who first endeavours to set the tiny feet in the right 
paths - yet when it comes to that day when these same children are of 
an age to be taken into the church -only men stand at the altar, to 
receive them. No kindly face of a motherly woman greets with 
outstretched hands to welcome them into the church, and to encourage 
them in the way she has sought to lead them. "Men onlyn is written here.% 

Regarding the central role of motherhood, Spencer Kerby had more to say in 

an article entitled, "Ladies - the Bachelors and Birth C o n t r ~ l . ~  Dispelling the myth 

of the docile, patient, fertile female, she stated that women were not passive 

biological entities but were now able to make informed, intelligent decisions in the 

S6Constance Lynd, "Meditations at a Reception for scholars taken into the 
membership of the Church, from the Sunday-school,"TMs., Edmonton: PAA, Acc. No. 
75.387, Item 6028, United Church of Canada, Box 181. 

''Constance Lynd, "Ladies - the Bachelors and Birth Control," pp 1, 3., 
Edmonton: PAA, Acc. No. 75.387, Item 6028, United Church of Canada, Box 181. 



role of birth control and conception. At a time when the subject of birth control was 

socially taboo, or at least controversial, with opposition and debate being raised by 

Protestant and Catholic authoritiesIB Spencer Kerby candidly wrote about the need 

for women to be free to choose when they should become pregnant. Women, she 

emphatically stated, must have full liberty to limit the size of their families through 

contraception, and neither men nor church doctrine had the right to oppose it.=' 

As a member of the Calgary Local Council of Women, Spencer Kerby had 

worked alongside other women in many campaigns to protect and support women 

and children and she knew of the suffering, oppression, and poverty that these two 

groups routinely experienced. As Vice President of the CLCW, Spencer Kerby had 

lobbied for and supported campaigns in Alberta that had successfully achieved The 

Mothers' Allowance Act of Alberta (1 91 9), equal parental guardianship of children 

(1920), and the introduction of the Children of Unmarried Parents' Act (I 923).60 in 

her 1920 article entitled "Race ~uic ide,"~ '  Spencer Kerby called for the protection of 

mother and child and urged that one way this could be realized was through ?he 

state mothering them." She wrote, "Give us mothers' pensions, give us children's 

S8Constance Lynd, "Race Suicide," Woman's Century, February, 1920, pp 49, 51. 
"Protection of the "Race" was a popular theme within the topics of birth control, 
population, immigration and ethnic cultural differences. This will be discussed in 
Chapter 6. 

SgConstance Lynd, "Ladies - the Bachelors and Birth Control," pp 3,4.  

@Kay Sanderson, One Hundred Years of Alberta Women, Edmonton Art Gallery 
Catalogue, 1982, p i. 

61Constance Lynd, 'Race Suicide," p 51. 



pensions. Free the mother and child from p~verty."~ In 1920, Spencer Kerby also 

wrote about the necessity for the implementation of pensions for mothers and 

childrens3 and clearly called for state support for this group. Always the harsh 

realist, she wrote: 

Every mother, as she looks at her first-born babe, has visions of its future. 
She sees him growing up in all his youth and strength and she desires to 
see him something better than father and mother have been. How many 
thousands of mothers, when they have found that father cannot produce 
enough for the common necessities of life, and then the doctor's bill has been 
paid for bringing her little one into the world, finds she has nothing with which 
to provide for the actual needs for her child, has said with aching heart, "there 
can be no more children here." It is a crime to bring children into the 
world thus? 

For Emily Spencer Kerby, home, love, motherhood, and family were not 

sentimental fantasies but contained the essential elements of healthy social and 

spiritual development. However, as a social reformer, Spencer Kerby was also 

keenly aware of the harsh realities that formed the experience of many women, men, 

and children, and she dedicated her life to the amelioration of society. 

Declaration 2 

I believe in my Communitv - in playgrounds that will build health in blood (sic) 
of child; in schools; public libraries, that will answer youth's quest for Truth; 
in social centres, Y.M.s and Y.W.s to give moral direction to life; in the 
Christian Church, that gives organized and institutional expression to the 
Christ spirt. I believe that Beauty and Health can be built into a city's life: 
slums into beautiful homes, swamps into gardens and parks, filthy rivers 
into clear streams, dark allys [sic] into well lighted boulevards. 

621 bid. 

631bid. 

Ybid. p 51. 



Community was indispensable to the social gospel or evangelical reform 

minded Christians, as it was both the root of human society and also the origin of 

social injustice. This community consisted of people within a social structure that 

unfortunately, from an realistic perspective, was one in which the most influential, 

financially powerful members manipulated and basically controlled the most 

vulnerable within their communities. Spencer Kerby and many other social 

reformers, although themselves part of that same dominant class, believed that 

social institutions had to be radically altered in order for the oppressed within the 

community to achieve full potential.65 In this way society, as a collective unit, could 

build up the spiritual and physical Kingdom of God. In order to gradually reclaim 

society, it was necessary for the Christian Church to implement efficient social 

programs to assist, educate and liberate the oppressed and downtrodden. The 

Presbyterian and Methodist denominations led the campaigns for urban renewal and 

introduced broad social welfare programs for the working classes. In A Full-Orbed 

Christianity, Christie and Gauvreau observe that 

Presbyterian church activists consistently maintained that Protestantism 
was obligated to offer solutions to the complexities of modem living by 
applying the teachings of Christ to all human affairs, for it was Christianity 
which had been instrumental in uncovering social injustice? 

The Methodists shared these same ideals of social justice and reform as they 

65This did not mean that social reformers were not creatures of their time, subject 
to prejudices and limited comprehension. The issue here is whether, given their limited 
vision, they actually perceived and acknowledged that there was social injustice, and 
then tried to address and remedy the issues with their best possible collective will. 

66Nancy Christie and Michael Gauvreau, A Full-Orbed Chrisfianrty, p 15. 



too accepted the scientific theory that environment profoundly influenced human 

development. This idea within the denominations became known as "Christian 

en~ironmentalism,'"~ and the concept is elaborated upon in the Calgary Daily Herald 

article entitled "Social Christianity," in which the writer stated: 

If we love little children in the spirit of Christ we will not only seek to have 
them trust Christ, but we shall be equally interested in doing away with 
conditions which encourage child labor or which breed juvenile crime. 
Christianity is not only interested in the redemption of a man's soul, but 
also in redeeming him from unchristianized economic conditions. . . . Let 
personal regeneration, with its spiritual triumph and abundant life, be 
given proper place and with that experience to wage war against anything 
that seeks to crush the sacredness of human perso~al i ty.~~ 

In this context Neil Semple further describes Christian environmentalism as 

the belief that "A starving, exploited family living in a slum was not in a position to 

contemplate heavenly salvation; only a truly just society could produce good 

 individual^."^^ Christians who accepted this theology believed that they had a duty 

to contribute to the positive evolution of society and thereby aid in the arrival of the 

Kingdom of God. 

For Spencer Kerby a wholesome environment and a supportive community 

were vitally important. As a social activist, she was part of a traditional female 

network and community of group support through the women's organizations and 

'1he concept of Christian environmentalism held that both social and physical 
environments could affect human beings either positively or adversely. Only healthy 
environments could produce good people. Neil Semple, The L o r n  Dominion, p 31 5. 

68"Social Christianity," The Calgav Herald, p 18. 

WNeil Semple, The Lord's Dominion, p 351. 



club sy~terns.'~ The role, influence, and support which the women's groups provided 

meant that there was generally a widespread communal pooling of resources and 

influence dedicated to social reform. The female activist community understood the 

value of group thinking and collective action, which they utilized in their many 

successful campaigns for women's and children's rights. The social causes that 

individual groups adopted were all connected in the struggle for women's civil and 

social liberty. Often large, influential Canadian organizations would work together 

as was the case with The Canadian National Council of Women, the Federated 

Women's Institutes, and the Woman's Christian Temperance Union. They 

'Women's clubs became popular in the early nineteenth century in Canada, the 
United States and Britain. The first women's society or club was founded in 1834 in 
New York, at the Third Presbyterian Church, and was called the Moral Reform Society. 
Karen J. Blair, The Clubwoman as Feminist: True Womanhood Redefined, 7868-79 74 
(New York: Holmes and Meier Publishers, Inc. 1980), p 8. In these clubs women 
learned to co-operate with each other, speak at meetings, and organize and wield 
influence in the public sphere. 

''By the end of the nineteenth century, the women's club system in Canada was 
established in every province. Griffith states that by the end of the century the number 
of such societies inspired "the publication of somewhat pejorative articles on the club 
woman." N. S. Griffiths, The Splendid Vision: Centennial History of the National Council 
of Women of Canada, 1893-7993 (Ottawa: Carleton University Press, 1 993), p 4. One 
example of the network of service clubs, that of the Canadian National Council of 
Women, yields valuable information as to the extent and variety of representation 
within the club system. The Canadian National Council of Women was a large umbrella 
organization, with a membership of 400,000 women. It represented local councils of 
women in each province throughout the Dominion, from Victoria in the West to Halifax 
in the East. In 1920 in Alberta alone, there were local councils in Edmonton, Olds, Red 
Deer, Calgary and Lethbridge. "Where Woman's Century Goesn, Woman's Century, 
February 1920, p 3. Each local council consisted of many clubs and organizations. For 
example, in 1920, the Calgary Local Council had 48 associate clubs and organizations 
in membership, including two Jewish women's groups, two Catholic women's groups, 
the W.C.T.U., various Mothers' Unions, school organizations, music clubs, and the 
Tubercular Hospital Women Auxiliary. CLCW Papers 1919-1980, M5841, Box 1, FF 1- 
9. 



collaborated on issues of suffrage, temperance, legislation, and legal recognition of 

women. In this way, such groups formed a community of social action. 

Women within these organizations were also part of the broader social matrix, 

and there is a link between this female environment in which Spencer Kerby was an 

important player and the developments within social Christianity. Christie and 

Gauvreau observe that the advocates of social Christianity emphasized 'group 

thinking and group action," in community, in order to achieve the highest degree of 

self-realization and As both a member of the women's lobby groups 

and a member of the Methodist Church, Spencer Kerby believed in and acted within 

community. It was for her an integral part of her humanity and the collective 

expression of the majority of all human beings. 

As a social activist and a Methodist, Spencer Kerby professed ideas 

concerning society that were very practical. Society was community, and that 

community consisted of people whom she believed reached greater potential when 

they lived in healthy physical and emotional environments. A dilapidated physical 

environment must either be reclaimed or established within the surroundings of city 

and town through urban renewaL7= Slum tenements could be reclaimed, and filthy, 

dismal, unsanitary surroundings could be turned into clean and healthy places to live. 

Spencer Kerby also believed that aesthetically pleasing, safe environments 

"Nancy Christie and Michael Gauvreau, A Full-Orbed Christianity, p 199. 

"Neil Semple, The Lord's Dominion, p 409. Semple states that the Methodist 
church urged the various levels of government to implement public-health measures 
and supported reforms to clear slums, provide sanitary housing, health parks and 
wholesome education. 



contributed to a healthy and positive outlook, so she advocated playgrounds and 

sports aad recreational programs for children, especially young females. To this 

end, through the various lobbying committees of the CLCW, Spencer Kerby worked 

for urban renewal and city planning, social service and public health programs, and 

the protection of immigrant women and Spencer Kerby also supported the 

successful establishment of girls' physical training programs in schools, education 

for the mentally handicapped, and facilitation of "outdoor classes" for tuberculosis 

children so that they too should have pleasant  surrounding^.'^ 

Quite unabashedly, Spencer Kerby believed that education, literacy and 

positive guidance through Christian organizations were powerful instruments to be 

used in the expression of Christ's love to assist young people in their quest for truth 

and meaning in life. To further these causes, she devoted many years of service to 

the CLCW, YWCA, her church which was Central MethodisVUnited Church, Mount 

Royal College, the Red Cross, and the Mother's Union." 

'4Marjorie Norris, A Leaven of Ladies, pp 57,61,86. 

7sCalgary Local Council of Women, Minutes, October 19, 1923, GAI. 

'%pencer Kerby reflected the traditional value system of the middle-class. For 
the majority of female Christian social activists seeking societal changes, these 
avenues of influence would be acceptable and reputable means by which to effect what 
they believed to be their civilizing mission. As reformers of society, these women 
believed they had the God-given responsibility to civilize, Christianize and Canadianize 
a wild, unruly society in which a large number of the population who were immigrants 
from non-Anglo Saxon cultures. The idea of female political, social and moral influence 
became known as the "Citizenship of Women." The concept of the citizenship of 
women and the female civilizing mission will be discussed further in Chapter Six. 



Declarations 3 and 4" 

I believe in the onward march of lndustrv and Commerce. 
I believe wealth was meant for public service; that Labor and 
Capital must be interpreted in terms of common good. 
If Labor and Capital will approach each other in Christian spirit, 
it will mean the triumph of Justice and Brotherhood. 

I believe in our age of Scientific Discoveries and Inventions, 
and when we learn to combine these with Christ's spirit of 
good will, the Kingdom of God will come with POWER. 

Declarations 3 and 4 present a clear statement of religious social ethics, but 

in addition, they include an underlying complex matrix of socio-historical 

development, religious reform and postrnillennial theology. 

Within the Canadian socio-historical context, the nineteenth and early 

twentieth centuries saw the emergence of an established middle class. The socio- 

economic conditions which led to the formation of this class in Canada were due to 

the successive waves of immigrants, especially in the mid-nineteenth century, and 

the shift from "frontier conditions to stable and relatively dense populated 

~ornrnunities."~~ The shift from an agrarian to an industrial society in many parts of 

Canada, with its concentration of jobs and housing, caused rapid urbanization and 

the growth of sizeable cities and towns. These urban communities depended on 

manufacturing and commence. Brian Clark observes that "industrialization brought 

previously unimagined wealth to entrepreneurs" and that this made possible an 

"As Declarations 3 and 4 fit together under the category of human achievement 
and the ethical use of resources, the two will be discussed in conjunction with each 
other. 

"Brian Clark, The English Speaking Colonies to 1854," p 167. 
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"unprecedented expansion of the middle-class, and attracted workers with the 

prospects of ernpl~yment."'~ In turn, the disparity of wealth between employers and 

the sheer number of their employees led to the creation of distinct neighbourhoods 

created along class lines. The established Canadian middle-class, and the more 

transitory immigrant working class were separated by money and culture. 

Inside the Protestant denominations bath middle-class and working-class 

members were represented. However, churches erected in urban communities 

were more prone to social stratification, and their congregations would routinely 

reflect the dominant middle-class sensibilities within that group. Further, even 

though Canadian Methodists, in particular, considered themselves a truly national 

Canadian denomination, there was an established hierarchy of social status. The 

privilege of status was usually enjoyed by Canadian-born citizens or prosperous, 

educated English immigrants and this placed them in a superior position over and 

against their working-class fellow church members.80 Neil Sernple observes that 

even though the Methodists in particular wished to include all classes and ethnic 

groups within its membership, it "increasingly defined its goals and social values 

791 bid. p 272. 

80Emily Spencer Kerby prided herself on the fact that she was second-generation 
Canadian-born, from Empire Loyalist stock, thus denoting that her ancestors had 
relocated to British North America during the American War of Independence. George 
Kerby also possessed an Empire Loyalist pedigree. J. H. Collett, "Calgary's First 
Principal of Mount Royal College: Dr. George W. Kerby," Citymakers: Calgarians After 
the Frontier, Altona: The Historical Society of Alberta, 1987, p 283. This preference 
based on class and ethnic mores became the norm within most denominations and was 
particularly apparent with the Anglican Church. 



according to the attitudes of an upwardly mobile middle-class."81 This Christian 

middle-class did generally, however, conscientiously accept its obligation to help the 

needy, with many charitable, philanthropic works undertaken to assist the urban 

poor and the immigrants. In addition, within the individual church congregations, 

there were also systems of relief for their own members. However, as Semple 

observes, there was a growing rift between organized religion, the working class, and 

the poor.82 The rift was bewailed by many within the denominations and several 

edifying articles appeared in The Christian Guardian, calling forthe Methodist church 

to stand in solidarity with "workingmenn, the trade unions and labour." Leading 

Presbyterian reformers also echoed these sentiments of solidarity with labour. In 

1908, J. G. Shearer, secretary of the new Presbyterian Board of Moral and Social 

Reform, wrote articles on social evangelism for the labour press and introduced a 

series of motions to reform and regulate child labour, eradicate sweat shops, and 

establish a shorter work week? These articles placed the support of the 

Presbyterians behind the organized labour movement in Canada which was also 

81Neil Semple, The Lord's Dominion, p 334. 

83N. The Christian Guardian: The Labor Struggle," September 20,1892, p 61 1; 
"Working Men and the Church," May 24,1893, p 323; "The Gospel and the Social 
Question," February 24, 1902, p 136; "The National Value of Trade Unions," August 
19, 1908; "Christian Communism an the Modem Order," February 3, 1909, p 9; "The 
Tolpuddle Martp",  March 3, 1909, p 8; "The Labor Movement and the Church," 
August 30, 1916, pp 8-9. 

"Nancy Christie and Michael Gauvreau, A Full-Orbed Christianity, p 20. 



seeking the same reforms.85 There was, however, a tension within the Protestant 

denominations regarding wealth and the use or abuse of that resource. Neil Semple 

observes that financially comfortable Christians believed that they were merely 

"stewards of God's special benevolence to Canada, and proper trusteeship 

demanded a just distribution of wealth."86 Despite this altruistic philosophy it was 

noted that the church was "full of men and women whose lives are burdened and 

whose hearts are saddened by the stress of modern conditions" and that "what 

some of the wealthy churches in Toronto and other places need is not chloroform, 

but a Further, it did not escape many conscientious members of various 

congregations that there were "men sitting in fashionable churches . . . enjoying the 

material results of successful ~ i n . I ' ~ ~ T h e  middle-class Spencer Kerby acknowledged 

these problems and the roots of the tension surrounding industry and commerce. 

How she was able to reconcile middle and upper-class affluence with the plight of 

the disenfranchised and downtrodden was the classic Methodist compromise. 

Spencer Kerby believed that wealth was acceptable if used for the "common good." 

As a middle-class social activist she consistently demonstrated this belief by social 

action. She used her own status of privilege and power to achieve social changes 

"F. N. Stapleford, The  Labour Movement and the Church," The Christian 
Guardian, August 30, 1916, p 8. 

86Neil Semple, The Lord's Dominion, p 408. 

"F. N. Stapleford, "The Labor Movement and the Church," The Christian 
Guardian, August 30,1916, p 9. 
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that would protect and assist many powerless woman and children in Alberta and 

Canada. The influence that privilege provided was an effective tool ta aid society 

and Spencer Kerby was not afraid to use it. 

Spencer Kerby believed that if labour and capital, presumably business 

interests, could meet in Christian good will, it would mean a "triumph of justice and 

brotherhood." At this juncture the question can be raised as to whether 'My Creed" 

was written during or shortly after the violent and bloody confrontations of the spring 

labour strikes from Vancouver to Halifax in 1919, and the notorious Winnipeg 

General Support Strike from May 15 to June 25 of that same year. It would seem 

safe to assume that "My Creed" was written around this time by examining a few 

literary clues within this document. Spencer Kerby later defines war in "My Creed" 

as a curse. Her explanation of that curse is consistent with later essays written by 

her in the early 1920s which mention the same war theme, all of which refer to the 

First World War. It would seem, therefore, to be a logical conclusion that the date 

of this work was around 1920 or even the latter part of 191 9. In this context, it would 

then be reasonably safe to assume that she was fully cognizant of the Winnipeg 

General Strike of 191 9. 

The Winnipeg General Sympathetic Strike pitted the working class labour 

movement and several social gospel leadersa9 against the employers and their 

middle-class supporters. It was a bloody confrontation that brought in the police and 

89Methodist minister and socialist J. S. Woodsworth participated in the General 
Strike and was imprisoned for his part in the confrontation. Attempts to convict him of 
seditious and revolutionary activity failed and he was acquitted. 



the army as instruments of the State to enforce the Riot Act against strikers who 

were merely seeking the right to unionize and bargain as a collective labour force? 

Thus troops, recently returned from the war, together with the police, were used 

against their own countrymen and women, to disperse demonstrations by people 

who were seeking better working conditions. These punitive actions reflect a time 

in Canadian history which was filled with great concern over social upheaval and the 

fear that there would be a revolution similar to the one that had occurred in Russia 

If Spencer Kerby was alluding to these times of great angst, her call to a 

Christian spirit of conciliation was quite appropriate. For her, in her dream of the 

utopian state, conciliation and fair treatment would mean a spectacular triumph for 

the Kingdom of Heaven on earth. Further, in her vision, social justice would be 

realized, expressed and enjoyed, through new scientific discoveries and inventions 

to aid society and benefit ail people. 

Declaration 5 

I believe in all men is instinct [sic] of Brotherhood; that at the heart of the 
Universe there is a great Love, that is international and super-racial; 
a love that is destined to "beat swords into plowshares and spears 
into pruning hooksn. I believe that war is a curse - robs mothers of 
their sons, sends most vigorous to an early grave, retards 
industrial progress, destroys the world's finest works of art, 
brutalizes men, and is followed by disease, famine, plague and 
death, and that it will eventually be defeated by the Spirit of Christ. 

"Richard Allen, The Social Passion: Religion and Social Reform in Canada, 
1914-28, pp 88-89. 

g1 Ramsay Cook, T h e  Triumphs and Trials of Materialism," The illustrated History 
of Canada (Toronto: Lester Publishing, 1996), p 41 8-41 9. 



I believe there is a Soirit at work in the world, a spirit of 
universal sympathy, universal justice, universal brotherhood, that 
will eventually bring international peace in every corner of the globe, 
and all men are called to unite with the living God, who is working 
for the triumph of righteousness and peace. 

The word 'Brotherhoodn is underlined in "My Creedn and it would appear that 

this was done to emphasize the whole sentiment of the declaration. The term 

"Brotherhood" for Christian social reformers of all theological hues denoted human 

solidarity in that everyone was entitled to respect and acceptance as part of God's 

creation. It also meant that this empathy and association with fellow human beings 

was founded on the love of God as expressed in Jesus Christ, who had established 

the Kingdom of Heaven upon earth. The concept of 'brotherhoodn was to be found 

in the Golden Rule, as declared by Jesus in Matthew 7:12, 'So whatever you wish 

that men would do to you, do so to them; for this is the law and the prophets." This 

love was selfless and altruistic and broke down barriers erected by hate and 

misunderstanding. Walter Rauschenbusch expounded upon these ideals and 

carried this definition further in his concept of the social gospel, describing 

brotherhood as an active force used to hasten the Kingdom of Heaven on earth. 

Describing an organization formed by himself and some like-minded men, called The 

Brothehood of the Kingdom, Rauschenbusch defined the core aims of brotherhood 

as "regeneration of the spirit, enlightenment of the intellect, development of the body, 

reform of political life, sanctification of industrial life, all that concerns the redemption 

of humanrty shall be ernbra~ed."'~ 

92Walter Rauschenbusch: Selected Writings. ed. Winthrop S. Hudson, p 76. 
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Emily Spencer Kerby echoed both the Golden Rule and Rauschenbusch's 

definition in her declaration. In her utopian dream she believed that God's love 

would eventually conquer humankind's destructive nature, and that war, as a 

manifestation of that violence, would be abolished. War maimed, destroyed and 

brutalized, and in its wake came more suffering through disease and deprivation. 

It is, however, ironic to note that during the First World War, George Kerby was the 

Recruiting Officer for Military District #I 3 in Calgary. From 1932-1 938, Kerby was 

also on the Advisory Council of the Royal Military College at Kingston, Ontario and 

Honorary Chaplain for the 50th Battalion of Tanks of the Canadian Army.93 Further, 

Emily and George's son, Harold, was actively engaged in the war. Harold joined the 

British Royal Air Force in 191 5 and was decorated for valor in both World Wars, later 

becoming an Air Vice Marshal? Thus, for Spencer Kerby, war was to be agonized 

over and denounced, yet still actively participated in through the lives of her male 

family members. In addition, during the First World War, Spencer Kerby actively 

supported the Canadian war effort and served as a Canadian Red Cross District 

Supervisor at the central office in Calgary.gs 

There is, however, more to Declaration 5 than the standard rhetoric of 

universal brotherhood and an approaching Kingdom. Spencer Kerby used specific 

Christian theological terms that reflect a subtle Trinitarian theology which many 

"J. H. Collett, "Calgary's First Principal of Mount Royal College," pp 287-288. 

"N. "Calgary Airman Dead," The Albertan, June 1 1, 1983, n.d. Harold Spencer 
Kerby died of old age in 1983. 

9s"Mrs. G. W. Kerby Dies," The Albertan, October 4, 1938, p 2. 



social gospelers used as part of their personal statement of faith but never 

endeavoured to explain from a theological per~pective.'~ Declaration 5 demonstrates 

the confusion and irreconcilable dichotomy between these two belief systems which, 

at the same time, appear to have co-existed without clear identification of the 

inherent theological incompatibility. Spencer Kerby's declaration of faith mirrors the 

existing state of theological confusion that evolved within the mainstream Canadian 

theological environment during the first three decades of the twentieth century. 

As previously obsewed, in the social gospel Jesus was perceived more as an 

exemplary man with a divine message rather than the Divine Message manifested 

96Waiter Rauschenbusch demonstrates this theological issue in his writings. 
Rauschenbusch stresses the historical Jesus, the man, yet his writings reflect an 
unresolved theological approach to the person and place of Jesus as risen Lord. In his 
work, "Our Attitude Toward Millennarianism," Rauschenbusch writes, "Finally, the end 
will come. Christ will judge the quick and the dead. There will be a new heaven and a 
new earth. God will dwell among his people and we, seeing him as he is, shall be like 
him." Walter Rauschenbusch, ed. Winthrop S. Hudson, p 81. This is Trinitarian 
theology, which embodies a Christological belief pattern; Jesus is of one substance 
(homoousios) - one in being with God. McGrath, Historical Theology, p 32. Christ is 
Lord and judge of all. Christ, as God, will dwell among his people. The logic is simple; 
a human being cannot be of one substance with God, because according to Christian 
theology, God and the human are not of the same substance or essence. One is the 
creator and the other, a created being. If, therefore, Christ will be among his people 
as God, then Christ is by virtue of his own unique nature, God. Christ does not, or 
cannot evolve into the essence or substance of God. Rauschenbusch does not 
explain the theological dichotomy behind his statement that Christ will judge, God will 
dwell among his people, and we shall be like him. From a social gospel stance, the 
Jesus of history was only a man; a great spiritual leader, but still only a human being in 
essence and substance. This is not the Jesus that the New Testament spoke of and 
neither is it what Rauschenbusch is stating as a basis of faith. Jesus, according to 
Rauschenbusch, will reign as God, and we shall see him and be like him. The early 
church and the creeds that reflected the official statements of faith placed Jesus within 
the Godhead, being one with the Father, and as a consequence, perceived Jesus to be 
God. Rauschenbusch, like Emily Spencer Kerby, does not explain how these two 
conflicting theologies can be accommodated into one belief system. 



as a man. The emphasis on the historical Jesus of the social gospel movement 

placed the divinity definition to one side. It appears that this was done in order to 

avoid the anticipated backlash from evangelicalsg7 or the rejection of Christianity, the 

Church, and the Bible by a growing number within Canadian society. 98 A. 6. 

McKillop, in his work, A Disciplined Intelligence, recognizes this conflict between 

simple Christian faith and belief in the "more abrasive and less spiritualistic 

rationalism of the Higher Crit ici~rn."~~ Further, McKillop credits Higher Criticism with 

being "a powerful force for change in Canadian religious thought." Change brought 

a crisis of faith, or radical altering of belief, for many intellectuals within the 

Protestant denominations. Fear was expressed that if the "ordinary man" found out 

about these misgivings surrounding the virgin birth, the resurrection of Jesus and 

97This was unsuccessful, and by the mid 1920s a distinct group of evangelical 
Christians emerged who rejected the liberal theological position that stripped Jesus of 
his divinity and eroded the authority of scripture. This group was known as the 
"Orthodox Confessionalists," or, employing the more pejorative term, "Fundamentalists." 
Henry Dickie, D.D., "The Church's Problem To-day: How to Use the New Light and 
Conserve an Evangelical Zeal," The New Outlook, February 17, 1929, pp 5,31. Dickie 
also mentions the resistance to liberal theology and higher criticism from a transatlantic 
perspective. Dickie recounts an event in London, England, experienced by Dr. Jowett, 
a more conservative proponent of "New Lightn theology. Jowett was interrupted during 
his sermon, in his own church, by a woman shouting from the gallery, 'Why don't you 
attack the ministers? They have taken away the Bible from us. It is the ministers who 
have to get back to God. They tamper with God's Holy Word and have tried to destroy 
it.' Other voices called out, 'Yes, that's right. I quite agree.'" Henry Dickie, D.D., T h e  
Church's Problem To-day: How to Use the New Light and Conserve an Evangelical 
Zeal," p 5. Dickie argued that both themes could be incorporated to strengthen the 
church in evangelization and not divide it. 

'*David Marshall, Secularizing the Faith, p 154. 

"A. B. McKillop, A Disciplined lntetligence: Critical Inquiry and Canadian Thought 
in the Victorian Era (Montreal: McGill-Queen's University Press, 1979), p 21 I. 



Biblical authority, he would reject Christianity completely. Some hope was, however, 

voiced that "ultimately he [ordinary man] would come out all right."lw McKillop draws 

further attention to this radical rejection of traditional Christian theology by citing 

private correspondence between John Watson and George M. Grant,'O1 both 

leading educators and philosophers at Queen's University in the latter part of the 

nineteenth and early twentieth centuries. Watson wrote to Grant on May 14, 1914, 

stating that: 

You will understand that I cannot accept any of the doctrines of any Church 
literally. (1 ) The forgiveness of Sin is bound up with the nature of man as 
potentially and in his deepest nature divine. Man can be forgiven only by 
a "change of mind," as the New Testament calls it; and the forgiveness of 
sin is the same thing as this change of mind. It is no external act of kindness, 
but a thing that cannot be made one thing or another by any individual, Jesus 
or another. . . . (2) The atonement for sin is exemplified in a striking way in 
Jesus, who reached the highest height of self-abnegation, but of course he 
is only one of millennia [sic] who follow in the same path. (3) "Eternal life" is 
not something arbitrarily bestowed upon men; it is his higher and real nature. 
(4) Of course it is only a figure of speech when Jesus is called the "judge of 
all mankind." He is judge in the sense that he has, as I believe, expressed 
the eternal nature of God, the infinite Love. (5) The immortality of Jesus is 
based on the same ground as the immortality of man in general. Of course 
one can't accept the mystical account of his resurrection. (6) Granting . . . 

1001bid. pp 212, 271. McKillop records that these questions were posited in 1914, 
by lay persons during the course of several forums held at the District Institute for the 
Extension of University Teaching in Old Testament Literature and History and the 
History of the Christian Church, in London, Ontario. The institute was run under the 
auspices of the Educational Society of the Methodist Church and the General Sunday 
School and the Epworth League Board. 

'''Marguerite Van Die, ed., From Heaven Down to Earth: A Century of 
Chancel/or's Lectures at Queen 's Theological College (Kingston: Queen's Theological 
College, 1992), pp 9-1 1. George M. Grant became principal of Queen's College in 
1877. John Watson was vice principal and professor of moral philosophy at Queen's 
from 1872 to 1922. Van Die states that it was The desire of Grant and Watson was to 
further intellectual synthesis of religion and science in an open dialogue with new 
intellectual currents." p 1 1. 



any individual man . . . eternal damnation . . . assumes that Man will never 
discover his own God-like nature.'" 

From this perspective, and from examining the theological developments 

during the period of time that "My Creed" would have been written, it is difficult to 

categorically identify Spencer Kerby's own definite theology concerning Jesus. In 

Declaration 5, her use of standard Trinitarian themes is apparent and of note is that 

its central idea is of Christ as Lord, the work of the Holy Spirit, and God's influence 

on lives. This idea can be compared and contrasted with a six-verse poem written 

by revivalist Evan Roberts, entitled "Get the Flame," published in The Canadian 

White Ribbon Tidings in 1907.103 Although the emphasis in Roberts' poem is on 

salvation and evangelism, the same use of Trinitarian phraseology is invoked to 

emphasize the call to work issued by the Triune God, in the cause of humanity. In 

verses 3, 5 and 6, Evans writes: 

For the world at last is waking, 
And beneath his spell is breaking, 

Into living flame, 
And our glorious Lord is seeking 

102McKillop, A Disciplined Intelligence, pp 21 4- 21 5. McKillop cites 
correspondence from John Watson to George M. Grant, dated May 17,1914. John 
Watson Papers, Archives of Queen's University, Kingston. 

'03Evan Roberts was a Welsh Calvinist Methodist candidate who led the Welsh 
Revival of 1904-05. The revival was an influential one that also affected other churches 
in Britain and in Canada. D. W. Bebbington, Evangelicalism in Modern Britain (London: 
Unwin Hyman Ltd., 1989). p 196. Roberts' emphasis on the manifestation of the Holy 
Spirit is credited with the Azuza Street Revival in Los Angeles, in April, 1906, where 
people met to seek the same kind of experiences as those documented in the recent 
Welsh Revival. The Azuza Street Revival is called "the cradle of American 
Pentecostalism," and is viewed as an extension of the Welsh Revival. Edith L. 
Blurnhofer, "Transatlantic Currents in North Atlantic Pentecostalism," Evangelicalism: 
Comparative Studies of Popular Protestantism, p 351 . 



Human hearts, to rouse the sleeping, 
Fired with heavenly flame. 

For the sake of Christ in glory, 
And the spreading of the story, 

We must "Get the flame!" 
0, my soul, for thy refining, 

Do not miss the Flame. 

On the Holy Ghost relying, 
Simply trusting and not trying, 

You will "Get the Flame," 
Brothers, let us cease our dreaming, 
And while God's flood-tide is streaming, 

We will have the Flame. 

Evans stresses God, Christ, the agency of the Holy Spirit and the work of 

spreading the Gospel so that people can be "saved." In comparison, Spencer Kerby 

uses what appears to be the same Trinitarian agencies but her sentiments are 

expressed in social gospel phraseology. Her statements appear to reflect the conflict 

or confusion between these two different approaches to Chn'stianlty, Christ, and the 

human spiritual condition. For adherents to the Social Gospel, it was not the human 

heart that first needed to be changed but unjust social conditions that once 

remedied, would effect change within the individual. 

Further, in Declaration 5, Spencer Kerby uses specific terms to denote God 

or the divine agency of God who calls people to justice, love and action in the world. 

She mentions "a great Loven that will eventually change the nature of humankind and 

that the destructive aspect of human nature will "eventually be defeated by the Spirit 

of Christ." Spencer Kerby then refers to "a S~i r i t  at work in the world," underlining 

and capitalizing Spirit. This spirit is one of universal sympathy and brotherhood, 

which is evoked by the Spirit of Christ and will eventually bring peace. Under the 
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influence of this spirit all people are called to unite with the living God, who, she 

writes, is working for the "triumph of righteousness and peace." The spirit that 

Spencer Kerby refers to in this context would seem to indicate the agency and 

deliberate action of God, both as transcendent Author of life and as an immanent 

presence within the Kingdom of God. 

Exegesis of this creedal statement reveals the undefined and often thoroughly 

conflicting theological positions of Spencer Kerby's era. Historically, as previously 

discussed, the theological emphasis had shifted from the Christ of Faith, a member 

of the Trinity, to the Jesus of History who was now the one believed to be 

represented within the synoptic g~spels.'~'' The emphasis of this theology was that 

the Jesus of History was the greatest man in history, inspired by God to impart a 

divine revelation, but still only a human being. Confusingly, the terms used by 

Spencer Kerby denote divine agency in which Jesus appears to play a supernatural 

part. It is within this context of divine agency that the Trinitarian concepts embodied 

within John's Gospel appear to find resonance within her interpretation of God the 

Holy Spirit. The Trinitarian theme is consistently addressed within John's Gospel, 

and the role that Jesus played within that concept is given great emphasis. An 

example of this Trinitiarian concept, so subtly embedded within Spencer Kerby's 

creed, can be identified in the following verses of John's Gospel where the writer 

presents Jesus as saying, 

I will not leave you orphaned; I am coming to you. In a little while the 
world will no longer see me, but you will see me; because I live, you 

'"Matthew, Mark and Luke. 



also will live.'05 

And then further, 

When the Spirit of truth comes, he will guide you into all the truth; for he will 
not speak on his own, but will speak whatever he hears, and he will declare 
to you the things that are to come. He will glorify me because he will take 
what is mine and declare it to you. All that the Father has is mine; . -- for this 
reason I said that he will take what is mine and declare it to you.'" 

Spencer Kerby appears to have interpreted revelation, knowledge and love 

as part of Christ's spirit, which she believed called the believer to unite in a 

relationship with a living God. She uses the term "Christn not Jesus, which accords 

with Trinitarian theology surrounding the person and place of Christ as God. Taken 

from a purely social gospel approach, with the emphasis on the Jesus of History and 

his teachings, Spencer Kerby's idea or confessional statement proves problematic 

for the researcher. The question raised at this point is did she mean the divine 

Christ or was she merely using the term as another name for Jesus? If Spencer 

Kerby was merely using the name as an alternative one for Jesus the theological 

question raised is, how could a human Jesus have effected such a supernatural 

influence which was attributed to the manifestation or person of God. The anomaly, 

however, was never addressed or acknowledged by Spencer Kerby. Her lack of 

awareness, or perhaps silence surrounding the underlying conflict between the two 

faith positions which the creed articulates, proves frustrating to the researcher. It can 

be debated as to whether her silence reflected a state of unprocessed theology or, 

loSJohn 14:18, The Harper Collins Study Bible, New Revised Standard Version, 
(San Francisco: Harper Collins Publishers,l989), p 2042. 

'"John I 6: 1 3-1 5, The Harper Collins Study Bible, p 2045. 



whether for her, this dichotomy posed no intellectual problem. Suspicions that 

Spencer Kerby was merely unaware of these finer theological issues are, however, 

not corroborated by the circumstances of her social and religious milieu. In the 

context of her work as a Class Leader at Central Methodist Church, in her capacity 

as an instructor at Mount Royal College, and as an articulate critic of the 

MethodistlUnited Church, Spencer Kerby demonstrated herself as an intelligent, 

educated and informed woman. Further, Spencer Kerby's husband was a leading 

Methodist minster. Examination of George Kerby's own theological position indicates 

that the couple basically expressed the same theological perspective concerning 

Jesus.'07 These facts, therefore, lead the researcher to conclude that despite the 

theological dichotomy that was present in Spencer Kerby's thinking, she exercised 

a balance between both belief systems without effecting a fusion of the two. It would 

107Milestones of Methodism : Calgav and Canada, by Dr. G. W. Kerby, Pastor, 
Central Methodist Church, 1903-191 1. Complete text reproduced in They Gathered at 
the River, 1878-7975, pp 33-37. In this booklet, written in 191 2, George Kerby traces 
the development of Methodism in Canada and its introduction into the life of the 
Western frontier. In the last paragraph of this booklet, on page 37, he writes, 
"Animated by one holy impulse and supreme purpose - for a new realism of faith - for a 
uniting of the old values of the spirit with a new vision of the world and in fulfilling the 
passionate longing for Christian unity - for a deepening sense of religion and a re- 
appraisal of religious experience - for a rediscovery of the inner life and a revival of the 
mystic element in religion - the search after God, the better to fit us to cope with the 
bewildering issues of our age; and for a synthesizing of all these in the eager 
understanding of Jesus - His way, His will, His spirit, His teaching, Who alone has in His 
keeping the secret the World needs to know - that His Kingdom may more fully come in 
Canada, in the Empire and in the World. (Italics placed by myself for emphasis). 
George Kerby writes regarding the longing for the mystical and then uses key social 
gospel terms. He emphasizes understanding the confusing world in which they lived; 
understanding Jesus, His will, spirit and teaching, so that "His Kingdomn would come 
more fully to Canada. Kerby utilizes social gospel and traditional Methodist evangelical 
rhetoric in the same context, recognizing the "old values of the spirit with a new vision of 
the world." 
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appear that she merely drew upon concepts within both cosmologies to express her 

own individual belief system and expressed no spiritual or intellectual conflict in 

doing so. 

Despite the blurring of theological positions, Spencer Kerby perceived the 

relationship with God to be a living, life-affirming one, which worked for the triumph 

of righteousness and peace. This great Love, according to Declaration 5, called for 

discipleship and was international in that it reached out towards everyone, 

irrespective of race. As interpreted by Spencer Kerby, this Love promoted and 

fostered the concept of justice and would eventually overcome hatred and the 

violence within human nature. 

Declaration 6 

I believe in Christ; in the winsomeness of his character; 
in the beauty of his moral teaching; in the loyalty of his cause; 
in his triumphant faith; in his willingness to lay down his life for the 
redemption of the people. 
I believe the God who moved in the background of His life, will work 
through you and me. 

This declaration follows on theologically from Declaration 5, and Christ is 

again the theme. For Spencer Kerby, Christ was a magnetic and charismatic 

personality. His moral teaching and his dedication to his perceived divine message 

inspired her, as did his faith, which was triumphant and enabled him to face even the 

most terrifying death for the "redemption of the people." Spencer Kerby is not 

specific as to what she understands to be the theological interpretation of this 

redemption. Her words do not indicate that she perceived the death of Jesus to be 

that of the atonement, which was the traditional Methodist evangelical revivalist 



tradition. It would appear that her phraseology reflects the new social gospel 

interpretation. This interpretation was that the cross was a manifestation of vicarious 

suffering, ie, Jesus' death demonstrated the love of God, rather than the specific 

JewishlChristian interpretation of sacrificial law in the life for life atonement of Jesus 

for humankind's sin.'08 

What is also intriguing about this declaration is that Spencer Kerby appears 

to separate Jesus from God, thus adopting a more subtle Ariar~''~ approach to the 

nature of Jesus. Her beliefs also seem to reflect an emphasis on the ethical 

teaching of Jesus as the essence of Christianity and to focus upon the Jesus of 

History. This interpretation is similar to the faith approach of an earlier female 

Canadian social commentator and theologian, Agnes Maule Machar."' Macharwas 

logDonovan E. Smucker, Walter Rauschenbusch's Social Ethics, p 6. In this way, 
the crucifixion is interpreted as one which Jesus suffered as an example of sacrificial 
love and dedication to his divine mission. The cross demonstrated the extent of God's 
willingness to demonstrate that love. This is compared with the traditional forensic 
atonement which interpreted the death of Jesus as a life for life atonement used in the 
sacrificial system of Second Temple Judaism or in the Roman legal system where 
pleadings were made on behalf of the accused person by a representative. 

'09Arianisrn was named after its proponent Arius (c. 250-c. 336). The Arian 
controversy was a fourth century debate over the divinity of Christ. According to this 
argument Christ was to be regarded as a creature, although nevertheless as pre- 
eminent among other creatures. G. W. H. Lampe, "Christian Theology in the Patristic 
Period," A History o f  Christian Doctrine, p 86. 

"'Agnes Maule Machar was a famous late nineteenth century writer, noted for 
her work, Roland Graeme: Knight: A Novel of Our Time, Montreal, 1892. Machar held 
a liberal Protestant theological interpretation of Christianity. Ramsay Cook writes that 
"she accepted the higher criticism and the modernist view that there was no conflict 
between Christianity and modem culture." The Regenerators, pp 1 88, 191. Ruth 
Compton Brouwer, in her article, The 'Between Age' Christianity of Agnes Machar," 
Canadian Historical Review, 65, Vol. 3, 1984, states that Machar believed in the 
efficacy of prayer (p 350); the immortality of the soul (p 349); the concept of a 'kind of 



the author of the best selling social gospel novel, Roland Graeme: Knight. For 

Machar, Christianity's strength lay in its moral and social relevance and in the 

example set by Jesus of Nazareth, the Jesus of History."' 

A further intriguing issue arises out of Spencer Kerby's statement that God 

moved in the background of Jesus' life. On one level this belief would appear 

consistent with the interpretation of a human Jesus of Nazareth and the inspiration 

given by God, imparted by way of subtle influence during his life. However, the 

synoptic gospels never place God as a background influence in the life and ministry 

of Jesus. On the contrary, God is always described as the directing and empowering 

force within Jesus's life.'12 This dynamic later becomes identified within Christian 

theology as the agency and power of the Holy Spirit. 

Against this analysis, Spencer Kerby's statement is unclear when compared 

with Declaration 5 in which the Spirit of God is an inspiration, empowering, directing 

force within the world. The question raised at this juncture is: Did she really believe 

inner sight' (p 351); and believed that "evolution could supply the key to the gradual 
moral and spiritual development of man apparent in scripturen (p 354). 

lI21t must be acknowledged that modem Biblical scholarship would present 
various interpretations conceming the person and ministry of Jesus. There are also the 
Gnostic Gospels which present additional insights into the early ideas conceming his 
person. It is also recognized that in accordance with the intellectual and faith position 
of the individual writers these interpretations reflect not only scholarship but individual 
bias. I have merely pursued a middle ground in order to reflect an evangelical 
interpretation as a contrast to liberal theology. Using this interpretation, Jesus is viewed 
as the divine agent of God. According to this perspective there is nothing muted about 
the relationship between Jesus and God within the texts. The relationship is intense, 
driven, and purposeful and never dampened, even upon the cross. There is a direct 
interaction. 



that God was simply a background influence in the life of Jesus? Did Spencer Kerby 

perceive Jesus to have experienced merely a muted inspirational encounter with the 

divine presence? From the synoptic gospels it would appear that this was not the 

case, so what did Spencer Kerby mean about background influence? Does this 

statement merely denote an imprecision in the choice of words used to describe the 

influence of God on Jesus, or did she mean that God was quite literally merely a 

shadowy influence upon Jesus's consciousness? This latter hypothesis would, 

however, not appear to be a viable one, as it is clear that she believed in the 

immanence of God and in God's powerful agency and inspiration in the world. God, 

according to Spencer Kerby, was the inspirational force that worked through human 

beings, including herself. God was immanent in the Kingdom of God, which Jesus 

had established through the Holy Spirit. As Spencer Kerby was a powerful and 

assertive women, with strong faith and commitment, it would seem logical that the 

ambiguity presented by the choice of the word "background" was merely a poor 

choice of wording. For Spencer Kerby, the spirit of God was a powerful and 

directing force which inspired people to great causes. 

Declaration 7 

I believe in the Immortality of the Soul. I believe that a man may build 
himself into the Kingdom of God in this world; that he may become strong 
in his inner life with a vigorous spiritual faith; that 
no nail in his hand, 
no bullet through his heart, 
no spear in his side, 
no germ of disease, 
can destroy his unconquerable Soul. 

Spencer Kerby believed in everlasting life and in an indestructible, triumphant 



faith similar to that which had been demonstrated by Jesus.'13 This faith, which 

began in each individual believer's own life time, was never a static state but one 

which grew in depth and power. A Christian possessed the ability to cultivate this 

faith and build her or himself into the Kingdom of God. It was an ever active faith, 

one not given to passivity or complacency. Further, in conformity with the social 

gospel's belief in the Kingdom of Heaven, Spencer Kerby believed that human 

beings could inhabit the Kingdom of God in this world. In this context, Walter 

Rauschenbusch describes this same concept: 

I set out the proposition that social Christianity, which makes the reign of 
God on earth its object, is a distinct type of personal religion, and that in 
its best manifestations it involves the possibility of a purer spirituality, a 
keener recognition of sin, more durable powers of growth, a more 
personal evangelism, and a more all-around salvation than the individualistic 
type of religion which makes the salvation of the soul its 0bje~t . l '~  

For Rauschenbusch, a healthy Christian spirituality demonstrated sensitivity 

and strength, which were themselves founded in and upon the Kingdom of God. For 

Spencer Kerby, a "vigorous spiritual faithn was realized and enjoyed through 

dedication to God and the outcome was a realized state of the Kingdom of God 

within the believer. 

Declaration 8 

This final declaration reaffirms and reiterates the preceding statements of 

faith. It also demonstrates the gentle side to Emily Spencer Kerby's character which 

l1'Ernily Spencer Kerby accepted Jesus as a role model for herself. His faith and 
victory over injustice and death were inspirational for her, cf Declaration 6. 

Walter Rauschenbusch: Selected Writings, ed. Winthrop S. Hudson, p 178. 



is not often manifested in her other writings. 

I believe that God is the indwelling, fatherly presence, "who is nearer to us 
than breathing, closer than hands or feet"; that heaven begins in this world. 
I believe that the teeming life of spring time, colors of autumn, unfolding 
flowers, singing birds, in the cry of the dumb brute, in the majesty of the 
spreading tree, the laughter of children, in the prayers of a mother, in 
youth's quest for truth and life, in the struggle of men for justice and 
brotherhood, in the daily call of duty, in the inner light of truth and the 
whisper of the still, smali voice - in all, God is mysteriously present, and 
eager to inspire men, as ever before. 

For Spencer Kerby, God was a close, loving and present reality in the earthly 

Kingdom of Heaven. The Kingdom was full of good things and nature reflected the 

wonders and intricacies of creation. There was purpose to life in the call to duty and 

this was inspired by the still, small voice of God. Spencer Kerby believed God was 

still waiting to inspire those who would listen and seeking to call them to action in the 

Kingdom. 

CONCLUSION: A WOMAN'S REFLECTION OF CANADIAN RELIGIOUS 

THOUGHT 

From the perspective of the female religious voice, the beliefs expressed 

within "My Creed" are of particular interest in that they reflect a declaration of faith, 

articulated by a leading social activist. What is even more interesting is that Spencer 

Kerby's creed embodies and reflects the theological conflicts that were affecting the 

mainstream Protestant denominations throughout the respective transatlantic 

c~ltures."~ "My Creed" is not a rough, unprocessed body of religious statements 

'IsMarguerite Van Die, An Evangelical Mind: Nathanael Buwash and the 
Methodist Tradition in Canada, 7839-1978 (Montreal: McGill-Queen's University Press). 
Van Die observes that 'Methodists experienced far-reaching changes in belief and 
practice during this period" (late nineteenth, early twentieth centuries), Methodism 



made by a woman ignorant of theological issues, but actually represents an 

accurate reflection of the confused theological environment of Spencer Kerby's 

era? This hypothesis can be verified by examination of Spencer Kerby's own 

theological ideas and those of her husband George ~erby."? It is also clear that 

Emily Spencer Kerby participated as a presenter on missionary development in 

changed from "a select body of converts into a far-reaching urban, social institution." 
Historians believe that this was caused by Darwinian science, biblical criticism, reliance 
upon a university educated ministry, and the increased affluence of Methodists. p 2. 
Further, traditional crucicentric, Trinitarian theology was challenged by the Social 
Gospel. Mark A. Noll observes that in the United States the Social Gospel, biblical 
higher criticism and the rejection of the concept of the human fallen state also 
challenged traditional Christianity. Mark A. Noll, A History of Christianity in the United 
States and Canada (Grand Rapids: William 6. Eerdmans Publishing Company, 1992)- 
pp 306-307. In Britain the battle focused on the Social Gospel or liberal theology 
versus the conservative or evangelical interpretation of the Bible. Conservatives often 
viewed the scientific principles of Darwinian evolutionary theory as a threat to the 
proper interpretation of the Bible. The conservatives condemned the social gospel as a 
"diversion from the Bible." D. W. Bebbington, Evangelicalism in Modem Britain: A 
History from the 1730s to the 7980s, (London: Unwin Hyman, 1989), p 182. Although 
each of the transatlantic communities experienced slightly differing version of the 
challenge of liberal theology, it is clear that each community was strongly influenced 
and the developing theology proved to be problematic as, in certain areas, the two 
theologies were affected. 

'16Agnes Maule Machar is an example of this hybrid theology. Maule Machar 
published extensively, and her work included articles such as "Prayer and Natural Law," 
Canadian Monthly, 9 March, 1876, p 151 ; The  Seen and the Unseen," Canadian 
Monthly,9 June 1876, pp 495-508; and T h e  Source of Moral Life," RoseSelford's 
Canadian Monthly, 4 April, 1880, pp 343-351. Maule Machar rejected the divinity of 
Jesus but accepted as reasonable the supernatural elements of prayer and mystical 
experience. 

"'George Kerby was also President of the Methodist Alberta Conference in 
1906. "Annual Conference Presidents, 1906-1 907," The Christian Guardian, August 22, 
1906, front page. Kerby's theology was centred on a mystical approach to faith, but it 
was firmly rooted in a Social Gospel "reappraisal of religious experiencen and ". . . a 
discovery of the inner life." They Gathered at the River, ed. J .  Fraser Perry, p 37. 
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Western Canada, at the Alberta School of Religion, in 1925."' Spencer Kerby 

attended the Alberta School of Religion, which was held at Mount Royal College for 

at least three years from 1925 to 1 9 ~ 7 . " ~  The Alberta School of Religion appears 

to have demonstrated a liberal, progressive, and informed approach to religious 

topics and social issues. Consequently, it would be reasonable to assume that over 

the course of the years Spencer Kerby would have been very aware of 

developments within religious and social theory. In this context, and on analysis, it 

is therefore believed that "My Creedn provides a rare example of an educated lay 

woman's articulation of faith, within a rapidly changing and complex theological 

environment. 

i'8Some of the other presentations in 1925 included Modem Religious Questions, 
The Facts Behind the Traditions, Christianity and Modern Culture, and Psychology: 
What M is and What it Does. 'The United Church in Southern Alberta," The New 
OuNook, August 5,1925, p 29. 

119From August 25 to September 2,1925, Mount Royal College was the venue 
for the Alberta School of Religion. The registrations totalled 81 ministers and 15 
ministers' wives. George Kerby and Emily Spencer Kerby, together with members of 
staff, hosted the school. The  United Church in Southern Alberta," The New Outlook, 
September 16, 1925, p 22. The school had also been held at Mount Royal College in 
1924, with George Kerby and Emily Spencer Kerby as organizers. T h e  United Church 
in Southern Alberta." The New Outlook, August 5, 1925, p 29. The Alberta School of 
Religion was again held on August 25 to September 3, 1926. "Alberta School of 
Religion," The New Outlook, June 23, 1926, p 28. George Kerby is mentioned in this 
article but the name of Emily Spencer Kerby is missing. 



CHAPTER SIX 

THE CITIZENSHIP OF WOMEN 

When woman got the right of education on a par with men 
it was human progress. When she decided that she did 
not like housework, and the care of children and fitted herself 
for business, medicine, law, etc., that also was human progress. 
And this world is better for what woman has achieved since her 
education. 
Emily Spencer Kerby alias Constance Lynn [sic]' 

INTRODUCTION 

Emily Spencer Kerby believed in the beneficial influence of women in society 

and that their education, which had led to empowerment for them, was a mark of 

"human progre~s."~ Spencer Kerby also accepted as fact that educated, involved 

women possessed the ability to change society in a positive way. Upon examination 

of her writing it becomes clear that she accepted the concept of the "citizenship of 

women"3 and their responsibility to be dynamic and influential participants in the life 

'Constance Lynn, "Man, Woman and Freedom," The Arrow, December, 1935, 
P 3- 

3The term "citizenship of women" was espoused by the Rev. Thomas Webster, in 
an article entitled "The Citizenship of Women," Canadian Methodist Magazine. 
February, 1894, pp 148-1 57. Webster, who was a strong advocate of female equality, 
argued for full spiritual and temporal equality, which he believed was in accordance with 
Biblical teaching. Building upon this argument, Webster utilized the Galatians 3:28 text, 
"There is neither Jew nor Greek, there is neither bond or free, there is neither male nor 
female: for ye are all one in Christ Jesus." (p 1 5 1 ). Webster acknowledged that since 
women had entered the ranks as social reformers Were has been scarcely a single 
great reform movement inaugurated, or carried into successful operation, that has not 
borne the stamp of woman's mind, and her persistent and untiring work upon it." (p 
157). He wrote, "Let every avenue of labour they desire to enter be opened up to them 
equally with men." (p 157). Similar arguments were posited by the Rev. Hugh Price 
Hughes, another leading proponent within Methodism, for women. In an article entitled, 



and development of society4 Acting as an involved, articulate citizen within 

Canadian society herself, Spencer Kerby displayed her comprehensive 

understanding of the social and religious issues of her day. Further, upon 

examination of her life and writings, the identity and dynamic of the traditional role 

of insightful, caustic female Christian commentator once again emerges. This 

function is clearly identified through analysis of Spencer Kerby's writings in which 

over thirty major social and religious issues are identified. Placed together, these 

"Christianity and Woman," Canadian Mefhodist Magazine, August, 1895, pp 132-1 35. 
Price Hughes states ". . . we now stand on the threshold of the twentieth century. . . . 
until now she [woman] has been unduly confined to the kitchen and the nursery; she 
has been prevented from taking her legitimate part in all spheres of human life. Now, 
however, she is realizing her many-sided mission, and those who would fain prevent 
her from fulfilling it are growing weaker every day." (p 135). Citizenship was espoused 
by "Christianity and Woman," Canadian Methodist Magazine, August, 1895, p 9. Maule 
Machar defined the t e n  "citizen," as describing those who contributed to civilization. 
Maule Machar argued that women, by virtue of their proven abilities, met that criterion. 
The Methodist social activist Nellie McClung further developed the argument in her 
work, The New Citizenship, Political Equality League of Manitoba, Winnipeg: The Voice 
Printers, n.d. McClung writes that the "poor woman who is making a brave struggle for 
existence, whose every energy is bent to the task of making a living, is not saying 
much. She has no time. The women who are making a disturbance are women who 
have time of their own, who have time for observation." pp 2-3. McClung, in defining 
the "new citizenship," declares that "The awakened womanhood, the aroused 
motherhood is the New Citizenship." p 8. 

'Constance Lynd, Women's Independence for the Sake of the Race: Women 
Must Become as Economically Independent as Man," Woman's Century, October, 
191 9, p 16. Emily Spencer Kerby reflects and develops the ideas of Webster, Price 
Hughes and Maule Machar. Women, as equal and concerned members of society, 
were to function as full citizens, participate in the judiciary process, and to be apprized 
of political and social issues in Canada and the world. Constance Lynd, "Alberta," 
Woman's Century, November, 191 9, p 49; Mrs. G. W. Kerby, Women and the Club 
Idea: Calgary Women's Canadian Club Finds Valuable Work to Do," The Maple Leaf, 
circa 1924, n.p. Spencer Kerby writes that, "The years have done much in broadening 
woman's grasp of world events. . . . These have all come to us giving a wider sense of 
our obligations, not only to Canada, but to the world." For Spencer Kerby, knowledge 
encouraged strong participatory involvement for informed female citizenship. 
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issues construct a detailed image of Western Canadian society and thought from 

the religious and social perspective of a leading Christian female social activist. It 

is within this context that Spencer Kerby's writings present as an invaluable 

Religious Studies tool and an historical aid in the understanding of Canadian society 

in the last twenty years of the nineteenth century and the first three decades of the 

twentieth century. A selection of her writings comments on the following societal 

issues: marriage; the rights and responsibilities of motherhood; the protection of 

children; birth control; sex education; sexual morality; the double standard of 

morality in society; venereal disease (the social evil); common-law relationships 

(companionate marriage); the employment of women; the necessity for good wages 

and good working conditions; poverty; equality and freedom; the need for female 

magistrates and female jurors; the female accused both as victim of exploitation and 

as perpetrator of crime; female education; access of women to the professions; 

sports for women; comfortable and attractive clothing for women; immigration and 

racism; Canadianization and eugenics; female equality within the church courts 

and in Christianity; and finally, the ordination of women within the Protestant 

denominations. 

INTERPRETING THE WESTERN CANADIAN MOSAIC 

Initially, before examination of the identified themes, and in order to 

appreciate Emily Spencer Kerby's perspective on the world, it is necessary to 

recognize that she was, by adoption, a Western Canadian and that she spoke 

proudly of the strength and rugged individualism of men and women who were 

Westerners. In a 191 3 speech she gave to the Women's Canadian club, strongly 



advocating the admission of foreign born women into membership, which was 

extensively reported by the Calgary News-Telegram, the Calgary Herald, and the 

Moming Albertan, Spencer Kerby said, " Why should we be governed by the ideas 

of an 'effete east,' in this new and growing country and growing west? They have 

not the same conditions as we face here."' 

Spencer Kerby's admiration for those who had adapted to the distinct 

conditions of the West is evidenced in four of her published works dating from 1923 

to 1929, and in one other typewritten undated man~script.~ In each story, emphasis 

is laid upon the qualities of resilience, innovation, courage, honesty, generosity, 

hospitality and compassion which she perceived to form the backbone of Western 

society, The published stories were entitled: "First Bank Came to Yukon Under 

Queer Conditionsn7; "Knew the Old Time West in the Rough and Ready Days, 

When Pollinger and His Coach Provided the Transportation"; "Calgary's Churches 

"Foreign Women Admitted to Canadian Club: Constitution Amended to Admit 
as Probationary Members, Women of Other Nationalities," The Calgary News- 
Telegram, June 27, 191 3 n. p. ; "Foreign Born Women to be Associates of Woman's 
Canadian Club," Calgary Herald, June 27, 1913, pp 14, "Woman's Canadian Club 
Extends Welcome to Foreign-Born Citizens," The Morning Albertan, June 27, 191 3, p 
18. 

'The format of the typewritten manuscript is the same as in all of the other works 
by Spencer Kerby that were published. Whether this typewritten manuscript was 
published in an as yet undiscovered publication, or was simply not published for a 
variety of other reasons, is unclear. 

'"Constance Lynd, "First Bank Came to Yukon Under Queen Conditions," 
Calgary Daily Herald, December 22, 1923, p 7. 

'Constance Lynd, "Knew the Old Time West in the Rough and Ready Days when 
Pollinger and His Coach Provided the Transportation," Daily Herald, May 1 0, 1 924, p 8. 



Have Developed with Inspiring Rapidiv; and '€mil's First Christmas in ~anada."'' 

The unpublished manuscript bears the title, "Oil or Bust! Story of Alberta Oil 

Wells."ll 

In the article "First Bank Came to Yukon Under Queen Conditions," 

Constance Lynd, sets her story during the Klondike Gold Rush in 1898. The story 

describes the hardships experienced by men of many nationalities, who trekked to 

the Yukon gold fields. From their entry at the Port of Vancouver, the steamer to 

Skagway, to the journey over the White Horse Pass, and the construction of 

makeshift rafts at Lake Bennet, Constance Lynd accurately describes the hardships 

endured by these men.12 Amidst the unruly, dangerous transient population of gold 

hungry prospectors, the story describes the furtive, hazardous journey of four men 

who carry with them incognito $1,500,000, to establish Dawson City's first bank, 

which was named the Bank of British North America. As the story further unfolds 

'Mrs. G. W. Kerby, "Calgary's Churches Have Developed with Inspiring Rapidity," 
Calgary Herald, n.d., Edmonton: PAA, United Church of Canada, Acc. No. 75.387, Item 
6027, Box 181. 

'OConstance Lynd, "Emil's First Christmas in Canada,"Onwanl, December 21, 
1929, pp 403-404. 

"Oil or Bust! Story of Alberta Oil Wells, TMs. n.d., Edmonton: PAA, United 
Church of Canada, Acc. No. 75.387, Item 6029, Box 181. Although no author's name is 
indicated on the manuscript, the format and typewriter are the same as those used by 
Spencer Kerby in her many other papers. 

''I personally hiked this route in the summer of 1999, over the Chilkoot Pass, and 
through to Lake Bennet. I then travelled on the White Horse Railway back to Skagway, 
over the White Hone Pass. Lynd's description is accurate except for one detail. She 
omits that women also embarked upon this deadly trek, even to crossing the very 
dangerous and gruelling Chiikoot Pass in the middle of a Yukon winter. 



the details shift to the bankers' arrival at the "then embryo city" of Dawson.I3 Upon 

arrival, the four men promptly place themselves under the protection of the North 

West Mounted Police and a trusty Husky guard dog, and then retire to sleep 

soundly, assured of their safety in the hands of Canadian law enforcement.14 To 

impress upon the reader the superiority, reliability and significance of a uniquely 

Western Canadian policing establishment in a very distinct, wild WesternlNorthern 

Canadian environment, Constance Lynd writes in her conclusion 

What a relief to find that each night they (the four men) might sleep in 
safety. For beside them slept a North West Mounted Policeman, and 
outside could be heard, all the night through, the steady footfall of the 
city police, watching with trusty eye and ear that no harm should come 
to so valued an institution [the bank]. 

At this time there were some one hundred and fifty Mounted Police in 
the country. It's no wonder we had law and order there. These men 
have been the very foundation of our country's peace and safety.15 

Peace, order and stability appear to be civilizing qualities which Spencer 

Kerby identified as a particularly distinctive Canadian trait. From her perspective as 

a Western Canadian, these ideals, expressed through an ordered society in the 

middle of a potentially chaotic social environment, demonstrated the strength and 

dignity of the pioneer spirit. 

This admiration forthe pioneer spirit is further clearly evidenced in Constance 

13Constance Lynd, "First Bank Came to Yukon," p 7. 

'T bid. 

ISl bid. 
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Lynd's "Knew the Old Time West in the Rough and Ready ~ a y s . " ' ~  This story is 

actually a mini-biography based upon the reminiscences of Lucy McMillan (Mrs. 

James Nichol), who travelled in the month of June from Montreal to the Northwest 

Territories in the 1880s, to the area which later in I905 became the Province of 

Alberta. Lynd describes Lucy McMillan's train journey west to Lethbridge which was 

the end of the rail line for the Canadian Pacific Railway at that time. En route to 

Lethbridge the train grinds to a halt to allow herds of wild cattle to cross the lines. 

McMillan's true Western experience begins, however, when she takes Pollinger's 

coach from Lethbridge further west to Macleod where she joins her fiance James 

Nichol, and the couple marry a few days later. Lynd describes the sinking, lonely 

feeling that Lucy McMillan experiences as she looks out upon vast expanses of wild 

"bald, bare prairie,"" with not a tree in sight. Lynd makes the observation that Lucy 

did not know that hardy, indigenous trees survived in the coulees, hidden from the 

general line of sight by one passing by in a coach. 

Constance Lynd further develops the story to describe various Western 

customs. There was a particularly prized wedding present of two calves that had 

been shipped from Winnipeg, already branded with the couple's initials L. N. One 

particular custom that Lynd records is the initiation of all newcomers, who were 

known as "tenderfeet," into the "mysteries of the west."18 In July, that same year, at 

16Constance Lynd, "Knew the Old Time West in the Rough and Ready Days 
When Pollinger and his Coach Provided the Transportation," p 8. 

''1 bid. 
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the annual town picnic outside of Macleod, Lucy Nichol was led publically by two of 

the "old- timer^,"'^ down to the river, where she is made to stand fully clothed, knee 

deep in water, to receive a baptism imparted by a handful of water being poured 

upon her head, and the giving of a new name, which is the Brown Thrush, in honour 

.... 
of her much lauded singing voice." 

Lynd continues by describing the harsh and lonely lives which many 

Westerners experienced. The couple lived in Macleod which was one of the old 

forts, and they lived in a three-room shack. Freighters and caravans delivered 

supplies, often facing tremendous natural hazards such as severely inclement 

weather, raging streams, floods, dangers due to the rapidly melting mountain snow 

pack, and the lack of bridges to ford streams and rivers. Through all these hazards, 

once again order and the civilizing influence of law is described by Lynd as being 

dispensed by the constabulary, observing that it is ". . . our noble North West 

Mounted Police to whom we owe the safety, order and peace of the west"*' 

Of particular interest in this story is an account related by Lucy Nichol to 

Constance Lynd. This vignette involves a meeting between two cultures, these 

being the white Lucy Nichol and some First Nations people around Macleod. From 

a research perspective, this story proves a fascinating study of gender and racial 

'These were both old men. 

*OLynd does not mention whether James McMillan underwent the same initiation, 
but as it was noted as the custom for all tenderfeet, it would seem likely that he did. 

''Constance Lynd, "Knew the Old Time West in the Rough and Ready Days 
When Pollinger and his Coach Provided the Transportation," p 8. 
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stereotyping on the part of both cultures, which Spencer Kerby, albeit unwittingly, 

recorded. Upon analysis, the significance of the biases and racial categorizing 

identified is that it presents further insight into the dynamics of Western Canadian 

settlement of the prairies and the underlying tension between the settler and First 

Nations people. Lynd's account presents the fear of violence and the incapacitating 

experience of vulnerability described from a white woman's perspective. Related 

through Lucy's Nichol's subjective experience it draws the reader into the dynamic 

of power and vulnerability. This is the dreaded reality of helplessness in a perceived 

potentially threatening situation with which many early Western settlers would have 

identified. It describes a woman's fear of the natural elements and her dread of 

encountering the foreign "othern- identified as a group of First Nations people. Lucy 

Nichol recognizes the power expressed through the independence and freedom of 

this Aboriginal group who live by their own conventions and are not bound by white 

social mores. These people are perfectly at home in a vast country where she 

herself feels so vulnerable. 

Against the psychological landscape of the white woman's perceived 

vulnerability through the fear of sexual assault andlor death, Sarah Carter's work, 

Capturing Women: The Manipulation of Cultural imageryin Canada's Prairie 

provides some powerful historical insights. Carter observes that 

Ideas about the vulnerability of white women helped to create and sustain 
concepts of racial and cultural difference, to legitimize tough action against 
indigenous people, and to convey the message of the necessity of policing 

=Sarah Carter, Capturing Women: The Manipulation of Cultural lmagery in 
Canada's Prairie West (Montreal: McGill-Queen's University Press, 1 997). 



boundaries between different peoples.23 

Carter further comments that white, middle-class women were regarded as 

the civilizers of society and "the reproducer of the racen 24 and that Aboriginal males 

were perceived as a potential menace to the honour of white women."25 These 

tensions were powerful factors as Western settlement gained momentum and the 

First Nations people, who had been relegated to reserves, began to protest against 

their "desperate economic circumstances." Carter states that they "protested 

government indifference and policies, especially the government's failure to help 

them create an agricultural base, as promised in the treaties.n26 Historically, this 

protest movement grew to incorporate the Metis, who, led by Louis Riel, fought to 

keep territory which had traditionally been their own, and this culminated in the Riel 

Rebellion of 1885. Thus by the middle of the 1880s Canadian settlers in Western 

Canada felt concern regarding their safety among a potentially hostile and morally 

"I bid. p xiv. 

251bid. p xvi. 

'%id. p 20. Carter also obsewes that there was concern by the Dominion 
Government over the fact that "authority was not firmly established over the indigenous 
people of the West." p 21. By 1865 the Dominion faced the uprising led by Louis Riel 
and the Metis. Riel was hanged. The leaden of the Plains Cree who had also 
organized an alliance in 1884 to gain greater leverage in order to negotiate revisions to 
the unfavourable treaties already made, were also hung. The execution of the Cree 
leaders was the largest mass hanging in Canadian history." p 21. 



corrupting indigenous people.27 it is against this developing political and social 

backdrop, identified by Sarah Carter, that Lucy Nichol, the "superior" yet vulnerable 

white woman, experiences her cultural conflict and mirrors the fears and biases of 

her era. 

Lucy frequently accompanied her husband James on his site inspection 

trips.28 On one occasion their carriage sustained damage, and James was forced 

to leave Lucy by the carriage and ride 15 miles to the nearest settlement to obtain 

help. Constance Lynd uses Lucy's description of the event as follows: 

Alone in the desert. . . . Not a tree, not a human being or dwelling in sight. 
Suddenly she perceived mere specks moving in all directions. Nearer and 
nearer they came. As far as the eye could reach, the prairie appeared to 
be moving. 

A close view revealed the fact they were Indians. Men and women, 
old and young, horses, dogs, travois and papooses, gathered around her. 
She was startled, but there was nothing to do but sit there. . . . The moment 
that anything was seen on the prairie, those days as if by magic they came. 
No sound of human voice gave the alarm. It was their reserve, their land, 
and they must see what it was. As they gathered around her, she felt her 
last hour had come. How good the old home near Montreal looked then. 

27Fort Macleod was an armylpoliceltrading community. Its inhabitants 
represented the white, Native and Metis communities and there were many mixed blood 
children who lived in the Aboriginal communities on the Treaty 7 reserves in the 1880s. 
Capturing Women, p 145. Attendance of Native women at the Fort Macleod police 
dances was banned in 1884 due to the protest of many white women who objected to 
dancing with the squaws. A distinction was made between the refined white women 
who were defined as 'realn ladies and the "broncho" which was "a lady of the copper 
colour persuasion." Capturing Women, p 175. 

''James Nichol was head of logging operations in the Fort Macleod area and 
would regularly inspect timber leases and the logging camps. 
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Lynd continues by stating that the Indians2' were quite friendly, however, and 

were merely intrigued by Lucy's windswept, fair hair, which was a source of 

amusement to them. The old chief, whether oblivious to white social concepts of 

propriety, or choosing merely to ignore them, curiously stroked her hair and stated 

in his language "Expisuya," which meant White Squaw,"and then began laughing. 

This proved humorous to the other tribe members who also laughed heartily. The 

merriment was shortly interrupted with the arrival of a white friend who had ridden 

hard to reach Lucy to keep her company. The Indians, Lynd records, quietly 

disbanded and seemed to melt into the prairies once again. There is no suggestion 

of danger or aggression, merely curiosity and amusement on the part of the 

politically designated and socially constructed "other," at a chance meeting with a 

windswept "white Squaw." 

An interesting interpretive slant to this story can be seen in the amusement 

expressed on the part of the chief, towards Lucy. The "white Squawn is alone and 

vulnerable in a wild environment and the chief recognizes this. His amusement can 

be interpreted to stem from the perceptions he has about white women. That he felt 

he had the liberty to touch a foreign woman, who was a stranger, and to express 

amusement over her hair, shows a deeper, more subtle stereotyping used by a man 

against a women which is compounded by race and culture. This social tension and 

stereotyping, does not appear to have been noticed even by Constance Lynd. 

Lynd continued the theme of Western resilience through Lucy Nichol's story, 

"It is recognized that this term is regarded by First Nations people as a 
pejorative one. Its use is merely used for accuracy within the context of the narrative. 



commenting on the strong, compassionate nature which was somehow forged by 

exposure to the vicissitudes of frontier life. Lucy Nichol is credited as a true Western 

pioneer, and Lynd wrote that the "Brown Thrush. . ." still sang a song ". . . of 

thankfulness to the Heavenly Father. for the chance of having a part in the making 

of this great Western Canada." Constance Lynd further observed, * Such were the 

women who, with the brave men, have ever been in the forefront as makers of 

Canada."3' For Lynd, Western women's achievements were as great as their male 

counterparts. 

In 1927, Emily Spencer Kerby wrote another article for the Calgary Herald 

entitled "Calgary's Churches Have Developed with Inspiring Ra~ id i ty . "~~ This article, 

written in 1927, two years after the formation of the United Church in 1925, was 

ecumenical in content and acknowledged the contributions and achievements of the 

Methodists, Presbyterians, Baptists, Salvation Army and Anglican denominations. 

The article also acknowledged the work of the Roman Catholic tradition and the 

contribution of the highly revered Father Lacombe. 

Spencer Kerby regarded missionary work as imperative in the role of civilizing 

First Nations people. In this context both Father Lacombe and the Rev. Dr. John 

McDougall were acknowledged by Spencer Kerby as loving and dedicated 

3oConstance Lynd, "Knew the Old Time West in the Rough and Ready Days 
When Pollinger and his Coach Provided the Transportation," p 8. 

32Mrs. G. W. Kerby, "Calgary's Churches Have Developed with Inspiring 
Rapidity." 



missi~naries.~~ Reflecting the religious and cultural bias of her time, Spencer 

Kerby's article shows that she accepted the role of missionaries and, on 

commenting on the work of John McDougall in particular, stated that he had been 

instrumental in, 

the lifting of our Indians to a higher and move civilized life. He saw 
them changed from the wild savage hunters and fighters, who knew no 
law but the law of the jungle, to law-abiding, peaceful, industrious men, 
tilling the soil and educating their children. His memory will ever be green 
in the memory of the Indian tribes with whom he came in contact - a man 
beloved by them all. He was, in word and deed, their friend. He was 
endowed with wonderful ability to gain the confidence of the tribes, and 
what he has saved the government of this country in men and money in 
being able to quell by peaceful methods the early uprisings will never be 
known." 

In this context it becomes clear once again that Spencer Kerby's belief in an 

ordered society was based upon white law, white order and the Christian religion? 

)'Although the work of missionaries is frequently perceived as merely a work of 
imperialism or colonialization by its detractors, nevertheless missionary work in the time 
of Emily Spencer Kerby was still widely respected. 

34McDougall's presence was credited with providing a civilizing, stabilizing 
influence on various Alberta Foothills tribes, which led to the peaceful settlement of 
traditional native hunting territory by white settlers. McDougall's civilizing influence, it is 
believed, also promoted peaceful relations between whites and natives during the time 
of prairie unrest due to the Riel Rebellion. In itself, the Riel Rebellion demonstrated 
the legitimate frustration and growing hostility felt by many prairie and Foothills First 
Nations and Metis people as they suffered deprivation due to the loss of their traditional 
lands and food sources due to white encroachment. 

35With the wisdom of hindsight, Spencer Kerby's views present to the modem 
reader as being strongly ethnocentric, wherein the view of the superiority of white Anglo 
Saxon, predominantly Protestant culture is presented as the natural, desirable societal 
norm. A critical observation can be made at this juncture regarding cultural difference 
and the imposition of the dominant culture's mores upon the subjugated or less 
powerful other, which in this case is the aboriginal. It can be argued that Emily 
Spencer Kerby, as representational of the same female social activists who rebelled 
against male domination within their own culture, was exerting a similar kind cultural 



Christianity was a civilizing religion and the preaching of Gospel was the means by 

which it was conveyed to the indigenous population. What is interesting about this 

sentiment is that nowhere in this article does Spencer Kerby mention a spiritual 

conversion experienced by any aboriginal according to evangelical concepts. There 

is no reference in the context of the preaching of the Gospel to a personal saving 

experience of Jesus Christ. For Spencer Kerby, Christianity brought civilization, the 

white work ethic, peace and industry. It was a conversion of culture not of the heart. 

Spencer Kerby continues the ecumenical theme by referring to various other 

religious groups both Christian and Jewish, that were themselves established but 

were not within the central locus of majority white Christian religious power. These 

groups are named as: 

imperialism or domination over members of a completely different culture and society. 
The problem presented by this argument is two-fold. First, the researcher is confronted 
with the reality that human beings are creatures of their own historical time, and as such 
they do not always reflect the comprehensive awareness or sensitivity that the modem 
researcher possesses regarding the social issues of a past time. Hindsight and the 
ability to investigate social and religious issues in depth, with all relevant information at 
hand, is not something that was available to those who were in the process of reforming 
society and themselves creating the history that is now being examined. Secondly, to 
require or expect, therefore, that the female social activists of the early twentieth 
century should exhibit an awareness of every complexity and social issue identified at 
the end of that century would prove to be unreasonable demand because it is 
impossible for any human being to fully comprehend the ramifications or implications of 
an issue which they are themselves in the process of changing. New ideas produce 
change, and the dynamic of that change in and of itself affects the original idea, which 
in turn changes to reflect the new insights gained. Thus, the process is an ever 
expanding, evolutionary one. To lay the charge that Emily Spencer Kerby or other 
social activists of her time were cultural imperialists is to judge them against criteria 
which, at that time in the process of civil rights development had not yet been identified. 
This is unfair and does not respect the amazing advances in thought which their actions 
set in process. Historically, it is their work which eventually gained freedom for many 
women, irrespective of class or race. 



Lutheran, Jewish synagogues, Church of Christ, Pentecostal church, 
the Nazarenes, Christian Science . . . and other smaller ones held in 
halls and club rooms making in all more than 50 places of worship 
for the residents and strangers coming to visit us. In which they may 
find food for their spiritual needs." 

For Emily Spencer Kerby, tolerance and acceptance could be extended to 

those groups reflecting the dominant JudeoiChristian religious base, but for the 

aboriginal, the Gospel was imperative for the civilizing mission in Western Canada. 

The hardships and loneliness of an immigrant family of settlers and the 

kindness and hospitality of western women are the themes within Spencer Kerby's 

fourth published work on Western Canadian identity. In "Emit's First Christmas in 

Canada,"37 the story is about the Bjon'nsons, a new immigrant Icelandic family 

consisting of a mother and father and their small son and daughter. The scene is 

set in rural Alberta with the family experiencing financial and emotional hardships. 

With the approach of Christmas, each member suffers and has to cope with the 

inevitable feelings of homesickness. The small boy, Emil, declares that he would 

be more prepared to stay in their new land if he only knew that Jule-Missen (Santa 

Claus) also visited Canada, and would be able to locate them in such an enormous 

country. Emil frequently questions his mother about the possibilities of being 

overlooked by Jule-Missen, and, together with his young sister Ingrid, declares that 

if Jule-Missen does not visit them they will simply return to Iceland. Mrs. and Mr. 

Bjon'nson cannot afford to sell anything in order to make or buy Christmas treats or 

'(jMrs. G. W. Kerby, "Calgary's Churches Have Developed with Inspirational 
Rapidity." n.p. 

''Constance Lynd, "Emil's First Christmas in Canada," pp 403,407. 



presents. Both parents are feeling very dejected when one day, a letter arrives via 

a neighbour. The letter is from a women's club in Calgary named the Independent 

Order of the Daughters of the Empire (IODE). An extract from the letter reads as 

follows: 

Mrs. Bjorinson, 
Dear Friend, - 

You came to Canada this spring and are one of our New Canadians. We 
do not want you to be lonely this first Christmas away from your own land. 

Our Club has the names of six families in your district who have come to 
this country recently, and we are sending them something as a welcome to 
Canada. Please send me the number in your family, boys or girls, and their 
ages. 

The story resumes with the feeling of encouragement and happiness Mrs. 

Bjorinson feels knowing that her children will enjoy their first Canadian Christmas. 

When Christmas arrives the parents place the gifts received from the IODE into the 

children's stockings and contemplate the hamper of Christmas baking and 

provisions that they have also received from the women in Calgary. For the 

Bjorinsons, their first Christmas in Canada is made a very happy one through the 

generosity and warmth of a Canadian women's club. 

In this story the immigrant family is welcomed in a very practical manner into 

the Western Canadian community. Whetherthe text of the letter is mere fabrication 

or not, it is true that Emily Spencer Kerby was a member of the Calgary IODE, 

which was also an affiliated member of the CLCW. What is also true is that the 

IODE, along with various other clubs, such as the Alberta Women's Institutes, the 

United Farmers of Alberta, and the United Farm Women of Alberta, routinely 

organized philanthropic projects and assisted in the distribution of clothing, bedding, 



linen and food to those in need? It is also clear that the Canadian National 

Council of Women had requested that the Local Councils "adopt" immigrants and 

endeavour to help them to feel at home in their new country.3g From these facts, the 

researcher can reasonably conclude that the Christmas welcome wagon was not 

merely a work of fiction but was a reality. 

In the manuscript entitled "Oil or Bust: Story of Alberta Oil Wells," Emily 

Spencer Kerby uses yet another pseudonym and styles herself Nell Netherby. This 

is an incomplete story but the drama is set around a group of seven men and one 

woman. The group is involved in a business venture to drill for oil on farmland 

outside of Calgary. Weeks pass and the men suffer frustration and dashed hopes, 

which the story delicately suggests is often accompanied by explicative language. 

During the drilling they lose drill bits, tempers and all semblance of patience. One 

man, named Joe, declares he is finished with the endeavour and is sharply 

reprimanded for his impatience by the woman named Molly, who says 

Where would the world be, if we gave up as easily as you do?. . . It's 
a good thing that such men as you are not the mothers of the race, 
for it's givin' up ye'd be, of the job, if they could not walk, and feed 
themselves in a week. I tell you it takes the woman to stick to the 
job? 

3sCatherine C. Cole, Judy Larmour, Many and Remarkable: The Story of the 
Alberta Women's institutes (Alberta: Alberta Women's Institutes, 1997). p 18. 

39Minutes of General Meeting, May 18, 1923. Calgary Local Council of Women, 
Minutes 1 91 9-1 924, GAI, M1703, Box 3, File 24. 

Muoil or Bust! Story of Alberta Oil Wells," p 17, TMs. n.d. Edmonton: PAA, 
United Church Archives, Acc. No. 75.038, Item 6028, Box 181. No author's name is 
indicated on the manuscript but as this was included in the file containing the majority of 
Emily Spencer Kerby's typewritten stories, it would be reasonable to conclude that it 



Joe decides to stay at the site and is later rewarded as the drill bit strikes oil 

and the well proves to be a "gusher." 

This story is simple in construction, with the main themes being the ability of 

Westerners to take risks, face discouragement, and finally succeed. The reality 

behind these endeavours is that, according to Nell Netherby, it is woman's strength, 

as demonstrated through patience and common sense, that forms the foundation 

for society's success. 

SOCIAL ISSUES AND WRIITEN OPINIONS 

Emily Spencer Kerby related to social issues in a practical and forthright way. 

Her written work reflects a common sense, honest approach to some very 

controversial issues which were, at the time that she chose to address them, often 

highly contentious or embarrassing topics to discuss publically. To her credit. 

however. Spencer Kerby was direct and frank in her opinions. It is that rough, 

transparent honesty that leads the researcher to rich sources of information and 

understanding as to how people of her era perceived the issues of their time. 

Examination of her work today still leads to the raising of some very controversial 

questions concerning eugenics and racism. On the other hand, other taboo social 

issues that she chose to address such as prostitution, venereal disease, sexual 

immorality and contraception4' are now open topics for discussion and for health 

was her work. The typewriter font is also the same. 

4'Constance Lynd, "Ladies - The Bachelors and Birth Control," p 7 TMs. 
Edmonton: FAA, United Church Archives, Acc. No. 75.038, Item 6028, Box 181. 
Placing this document after the First World War anywhere from 1920 to 1924, would 
indicate that discussions surrounding birth control were considered highly delicate. 



education projects. Further, Spencer Kerby, alongside Nellie McClung, claimed that 

women should be ordained within the Protestant denominations, especially 

Methodism. In 1936, Lydia Gruchy became the first ordained female minister within 

the United Church, just two years before Emily Spencer Kerby died. The ordination 

of females is now practiced even though it is still unfortunately only in a few 

It is for these reasons, expressed by her life and in her willingness to declare 

herself in print, (albeit under a pseudonym) that Spencer Kerby's writing offers such 

a rich source of information about the development of ideas pertaining to social and 

religious reform in Canada. These opinions will now be systematically explored. 

MARRIAGE. MOTHERHOOD. BIRTH CONTROL. SEX EDUCATION. THE 

DOUBLE STANDARD. STD's AND COMPANIONATE MARRIAGE 

In March, 1920, the Woman's Century carried an article entitled "Should 

Marriage be Considered as a Career?" It was written under the pseudonym 

Constance ~ y n n , ~ ~  and the opening paragraph read: 

There is not anything so vital to the human race as marriage and its 
results. At the same time there is nothing which is left more to haphazard. 
That which should be carefully thought out, and considered, is undertaken 
thoughtlessly and with no care, depending on the idea prevailing in the 
stories of the past, ending always with the fairy-tale which reads: "and so 

"In Canada, in the Anglican communion, female priests are ordained. The 
United Church of Canada, Pentecostals, Seventh Day Adventists, Nazarenes, and Free 
Methodists, ordain female ministers. The Salvation Army commissions female 
Generals, who function as do ministers in the other denominations. 

"Emily Spencer Kerby was fond of using a number of pseudonyms. Whether 
Lynn was initially a typographical error or whether she deliberately assumed that name 
is unclear. 



they were married and lived happily ever after."" 

Spencer Kerby was a harsh realist and as a result of her commitment and 

work for the protection of women and children she wrote from the perspective of 

knowledge and e~perience.~' To Spencer Kerby, marriage frequently led not to 

*Constance LynnIwShould Marriage be Considered as a Career?," Woman's 
Century, March, 1920, p 50. 

"'On February 18, 1921, the Minutes of the Calgary Local Council of Women 
record that Alice Jamieson (a juvenile court judge for Calgary) moved a motion, which 
was seconded by Emily Spencer Kerby. This motion stated that the CLCW executive 
believed "that the time is now opportune to urge the Federal Government to pass a 
uniform Dominion marriage law and that a copy of this resolution be forwarded to the 
National Council for action." Calgary Local Council of Women, Minutes 191 9-1 924, 
GAI, M1703, Box 3, File 24. Each province had jurisdiction over the contract of 
marriage and there was no Dominion Act governing the requirements for marriage. 
Therefore women were the most at risk as no laws existed to standardize each province 
and territory. Men could abandon wives and children, simply move to another province 
and contract into marriage there as what one province would require for eligibility was 
not necessarily what another province would require. This provided for legal loopholes 
through which offenders, most often males, would simply leave one spouse and marry 
another. If the marriage had not been solemnized through a religious ceremony which 
was recorded by that religious institution, this would leave the marriage agreement 
merely as a civil ceremony or even less than that, a common law relationship. Thus, if 
requirements in one province or territory were not the same as another, loopholes could 
be found for recognizing the new marriage, This meant that an errant partner could 
escape from one contract and enter another without many problems. This is evidenced 
by the earlier treatment of many white traders and members of the NWMP who entered 
into conjugal relationships with First Nations women. This practice was called a la fa~on 
du pays (after the custom of the country), and was regarded as a bona fide marital 
union. Native women were, however, customarily abandoned by their white husbands 
upon the men's return to "civilization" in favour of a white wife. Sylvia Van Kirk deals 
extensively with this practice in her work, Many Tender Ties: Women in the Fur-Trade 
Society in Western Canada, 7670-7870,(Winnipeg: Watson 8 Dwyer Publishing Ltd., 
1980). A lax approach to Canadian marital status was also experienced by white 
women on the frontier who had entered into a civil marriage contract and had then been 
abandoned by their husbands who had left them with no means of support for either 
themselves or their children. This affected the legitimacy of children born of the 
relationship. For those whose husbands or fathers possessed wealth and/or property, 
there were issues of eligibility regarding matters of estate claims. 



marital bliss but to marital hell. How, she asked, could this prevalent source of 

human unhappiness be~hanged?~ How could young women be saved from misery 

and guided towards a practical, realistic approach to one of the most important 

decisions in their lives? 

Writing as Constance Lynn she continued by observing that "Love alone, is 

not sufficientn for a successful marriage and that often this superficial approach to 

a very serious commitment "makes hell."" Many young women, Lynn believed, 

went into marriage with unrealistic, sentimental expectations and accepted the idea 

of child-like dependence on their male partners. Using the metaphor of the "Oak 

and Vine," Lynn dismissed the old ideas of "protecting husband and submissive 

wife." A modem marriage was one of mutual enhancement where the couple 

together sought "to carve out a 'career' greater than either would have alone." For 

Lynn, a modem marriage was based upon equality and mutual respect." In order 

"That marriage was often a repressive institution and one which relegated 
women to "complete subjection or slavery by being compelled to take a vow of 
obedience at the marriage altar," was a commonly expressed opinion. Catherine C. 
Cole, Judy Larmour. Many and Remarkab1e:The Story of the Alberta Women's 
institutes, pp 21-22. Nellie McClung comments on the depressing state of women's 
inequality in marriage in her work in Times Like These in 191 5,  pp 82-83. McClung 
states about the subjection and powerlessness of women, "Her husband wanders free 
while she stays at home. . . . The world has decreed that the woman and home must 
stay together, while man goes about his business or his pleasures - the tied-up woman 
and the foot-loose mann 

"'Constance Lynn. "Should Marriage be Considered a Career-'?" p 50. 

"'Spencer Kerby actively sought to have equality in mamage placed within the 
law codes of Canada and used her customary social reform lobby group to implement 
that. The CLCW minutes for March 16, 1923 refer to a resolution submitted to the 
Canadian National Council of Women, which had been rejected. This resolution 
requesting that law re "marital relationships be placed on equitable basis was lost." 



to achieve this rewarding partnership, young, emancipated women had to make 

sensible, well informed choices, and adopt a practical, realistic approach to one of 

the most important decisions in their lives.49 

At the same time. Lynn recognized the fact that many educated young 

women, faced with the drudgery that was still associated with marriage, pregnancy 

and the raising of children, would simply choose not to marry and have children. 

These women viewed marriage as a refuge for women "destitute of brains and 

ambition and a regrettable interruption in an otherwise brilliant career of a trained 

w~rnan. "~  Lynn offered a rebuttal argument to this; one which presented marriage 

and motherhood as a life-fulfilling profession. The range of duties and the expertise 

required in order to meet its demands were extensive; Lynn identified them as, 

companion, house director, dietitian, ba by-welfare, nurse. teacher, 
dressmaker, psychologist, law, commerce, labour, head of the 
C.G.I.T. (Christian Girls in Training), and boy scouts, in fact, 

Referring to this resolution, it was moved by Mrs. Woodhall, seconded by Mrs. Kerby, 
"that the question re. marital relations be brought up in open meeting at the National 
Convention and that we ask for the appointment of a Commission, if it is deemed wise, 
to look into thoroughly all laws relating to marital relations." Calgary Local Council of 
Women, Minutes 191 9-1 924. GAI, M i  703, Box 3, File 24. 

'gNellie McClung had written on the similar theme of the woman's right to choose 
a suitable mamage partner. McClung stated, '700 long has the whole process of love- 
making and marriage been wrapped up in mystery." ln 77mes Like These, p 83. 
"Marriage," said McClung, "means more to a woman than to a man; she brings in the 
larger contribution then he; often it happens that she gives all - he gives nothing. The 
care and upbringing of the children depend upon her faithfulness, not on his. Why 
should she not have the privilege of choosing." p 83. 

501 bid. 



everything that touches life?' 

There was, however, for Constance Lynn, another aspect to the profession 

of marriage and motherhood. If rightly organized, due to its flexibility in hours and 

schedule, the job could also allow women to continue their own professional 

ambitions as children grew older." 

The argument that women could have the best of both worlds was, however, 

not the main theme within the article. For Lynn, marriage and motherhood were 

"most vital to the racelng and yet often women were not trained for the great 

responsibilities that ensued. Earlier in the article, Lynn mentioned the war and that 

it had brought many changes in Canadian social and industrial life. It had also, she 

acknowledged, brought a revolution in the position of women in society. Behind her 

arguments for equality in maniage and the fulfilment of motherhood lay the 

52This idea was one that Spencer Kerby fully practiced for herself. Examination 
of her own work as a social activist in Calgary shows that she was approximately 52-53 
'years old when she actively entered into public life. Although there are no birth dates 
recorded for her children Helen and Harold Kerby, if she married in 1888, her children 
would be around 14 or 15 years of age when the Kerbys arrived in Calgary in 1904. 
She would have been approximately 44-45 years of age. In 1912, when the Calgary 
Local Council of Women was re-constituted she would have been 52-53. Her children 
had grown up and when she wrote "Should Marriage be Considered a Career," Spencer 
Kerby would have been around 61 years of age. 

"Mariana Valverde, "'When the Mother of the Race is Free': Race, Reproduction 
and Sexualtty in First Wave Feminism," eds. Franca Lacovetta and Mariana Valverde, 
Gender Conflicts (Toronto: University of Toronto Press, 1 992). Valverde observes that 
definition of the term "Racen within a Canadian context at the turn of the century is 
complex and ambiguous term. "Racen which can be defined as the human race, or in 
the context of Canadian white ethnocentricism, pertain specifically to the "Anglo-Saxon 
ruling bloc." p 405 



depressing reality that Canada needed to replenish its male population in particular. 

She wrote, 'These women who had heard their country's call, and have done so 

nobly in war, we look to them to strive for, and attain a higher ideal of marriage." 

Spencer Kerby believed that Canada needed a strong population base, and 

from her perspective, stable mamages and solid farn~ly environments were the best 

means to nurture and provide for these coveted children. Women who had 

experienced independence and responsibility through employment or professions 

outside of the home now needed to view the state of matrimony and motherhood 

as rewarding, life affirming expressions of female expertise. At heart, Emily 

Spencer Kerby, or Constance Lynn, was a traditional woman as well as a strong 

social activist, and she firmly endorsed the importance of motherhood and family. 

Emily Spencer Kerby did not, however, possess a sentimental or romantic 

nature. She was a realistic woman, whose approach to problems was to solve them 

in the most efficient, direct way she could. This practical approach is evidenced in 

two articles on the subject of birth control written after World War I. Both address 

the same theme, but it is clear that the circumstances surrounding the need for a 

larger population differ? In what is presumably her earlier work "Race Suicide," 

*"From a textual analysis it proves difficult to establish a date for ladies - the 
Bachelors and Birth Controln as there are no historical signposts within the article. 
However, from the text it is clear that there is a lesser need for an increase in 
population. When this article is compared with certain ideas apparent in the Minutes of 
the CLCW in 1924, the same themes of worldwide social conditions are evident. The 
need for peace is expressed together with the feeling of dread concerning decimation 
through war and the need to emphasize compassion. January 24,1924. Twelfth Annual 
Meeting, Calgary Local Council of Women, Minutes 191 9-1 924, GAI M 1703, Box 3, 
File 24. Mrs. Kerby seconded the adoption of Mrs. Carson's report as Convenor of the 
League of Nations Committee. Carson reported 'in summing up the world's conditions, 



Spencer Kehy encouraged women to have more babies for the sake of the "race." 

In the second article, 'Ladies -The Bachelors and Birth Control," Spencer Kerby 

justified that women alone had the right to decide their own biological destiny and 

that conception was only the women's right to decide. 

In 'Race Suicide,"% written in 1920, Constance Lynd discussed the need to 

replenish Canada with Anglo-Saxon progeny, which had been so severely depleted 

by World War I. The reason presented for the need for Anglo-Saxons to procreate 

was simple. The war decimated the civilized world, which Lynd considered to be 

Western Europe and North America. Gradually the realization, she believed, had 

dawned upon the civilized world that the "best of her stock, for perpetuating the 

race, had been slaughtered at the front."= The majority of men who were left at 

home were the elderly, sickly, and those maimed or in some way considered not 

strong enough for war. The other group who had stayed at home were the 

"slackers." It was these men who were left to perpetuate the race, and as Spencer 

Kerby shared the common, popular scientific belief in eugenicstn these men would 

perpetuate their own kind through their progeny. The reader was asked by Lynd, 

discord is the dominant feature, but ever the silver lining can be seen." 

"Constance Lynd, 'Race Suicide," Woman's Century, February, 1920, p 49. 

57Eugenics is defined as We science of genetic improvement." The Chambers 
Dictionary (Edinburgh: Chambers Harrap Publishers Ltd., 1994), p 579. This was a 
widely held scientific view in Europe and North America from the end of the nineteenth 
century into the first three decades of the twentieth century. Eugenics is ?hat which 
pertains to genetic improvement of a race (especially human) by judicious mating and 
helping the better stock to prevail." The Chambers Dictionary, p 579. 
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What will be the result?n58 From the text it is obvious that Lynd was not taking into 

account the presence of those men who returned from the war and fathered 

children. 

The problem posed by the depletion of 'goodn Anglo-Saxon stock was also 

exacerbated by the fact, according to Lynd, that "foreign people" were believed to 

produce more children as evidenced through their larger families and early 

marriages. Lynd drew the reader's attention to the advanced Anglo-Saxon custom 

of educating its young girls for a longer time, with the girls spending "from three to 

six years longer at school than the foreign girts.n59 At this point, Lynd was 

positioned between two social dilemmas. First, in her role as Emily Spencer Kerby 

the social activist, she had herself greatly contributed to achieving educational and 

social advancement for young women, many of whom were immigrants from all 

parts of the world. She also stressed the need for birth control so that these 

emancipated young women could have some freedom to choose when to become 

pregnant and to be able to limit the size of their families. Secondly, however, Lynd, 

among many other Canadians, feared that the "Anglo-Saxons would be out- 

numbered by the children of the foreign bornnB0 and that Canadian society would be 

overwhelmed by foreign cultures. She wrote concerning some of the solutions 

posited, 

saconstance Lynd, "Race Suicide," p 49. 

591 bid. 

601 bid. 



What is to be done? This is a matter of vital interest to our life as a 
nation. If we are to preserve our Canadian ideals we must have children 
to perpetuate them. There has been much talk that "to increase population 
we would have to allow plurality of wives." We do not need more population, 
gotten in any sort of way, but we need better population and more of it. The 
harem idea as suggested above does not in any way appeal to the women 
of this century. We know there are men who would gladly travel backward; 
but woman's face is set toward the rising, not the setting of the sun, and 
such an idea to them is utterly abh~rrent.'~ 

If, however, this demand for population was to be willingly responded to by 

Anglo-Saxon women as mothers, Lynd stressed that their reproductive contribution 

must be recognized. and that they and their children would have to be financially 

protected against poverty. Lynd observed that women did not by choice elect to 

bring children into the misery of poverty; for them there was no blessing or virtue in 

being among the poor, and the promise of a better life hereafter in the Kingdom of 

Heaven was totally dishonest. At this point, Lynd castigated the factory owner and 

the store keeper who paid the lowest possible wages to the poor and then 

congratulated themselves on providing work for them. She wrote: 

and as the capitalist's pockets swell with the cash he accumulates, 
his heart swells likewise, over the thought of what a sewice he is doing 
for these people; why if he'll only keep them poor enough, the "kingdom 
of heaven" is theirs.62 

Women, Lynd argued, must have the assurance of a better life, free from 

exploitation, for their children and themselves, and the financial security or safety 

''Constance Lynd, Race Suicide, p 49. 

621bid. These were not mere words for Spencer Kerby. As a member of the 
Calgary Local Council of Women, Spencer Kerby had actively and persistently lobbied 
the Government of Alberta for an adequate minimum wage for women. Calgary Local 
Council of Women, Minutes 1919-1 924, GAI, M I  703, Box 3, File 24. 



net which would provide for them if their husbands could not earn enough money 

to support the family. Lynd suggested that this could be done through the "state 
1 

mothering them,"63 and she said that this would be achieved through the granting 

of state pensions, such as "mothers' pensions" and "children's pensions.* Lynd 

further commented that the state found the money for the war and that it shouid 

make large funds available for mothers so that their children could be clothed, fed 

and educated. A state, Lynd observes, that required its children to lay down their 

lives in war to protect it, should be prepared to support and nurture those from 

whom it demanded such ~acrifice.~' Mothers and children, Lynd concluded, should 

be recognized and represented by an official Ministry, with a Minister of Maternity 

assigned to look after the interests and protection of boys and girls, who were 

Canada's future hope. 

In this connection, the idea of a larger "foreignn ethnic representation among 

1919, the Province of Alberta had already introduced the Mothers' Allowance 
Act of Alberta, to give financial aid to women. Kay Sanderson, One Hundred Years of 
Alberta Women, p i. In this context, Constance Lynd also notes that a further resolution 
was proposed by Mrs. H. Riley of the CLCW, asking for Government Pensions for all 
children, born in Canada of Canadian parents. "Alberta", Woman's Century, November 
191 9, p 49, ed. Constance Lynd. By 1930 the five provinces had a Mother's Allowance 
Act. The Act gave protection to women and children left destitute because the husband 
is dead, permanently disabled or incapacitated, institutionalized in an asylum or in jail, 
or has abandoned his wife, or due to "special circumstances. Widows were the first to 
be protected by the Act if they had more than one child. In a critical article written by J. 
B. Johnson, in 1930, the suffering of these women is examined and the provinces fall 
short of real help for women under the Act. "How is Canada Protecting Her Needy 
Mothers?" The Chatelaine, November, 1930, p 5. 

65Constance Lynd, "Race Suicide," p 51. 
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Canada's future generations presents a problem for the researcher. Spencer Kerby 

argued that such a state support system would encourage Anglo-Saxon mothers to 

produce more children. This argument can also be advanced among mothers of 

other ethnic groups, as a more comfortable, supportive environment would enhance 

the chances of survival for their children also. Yet Spencer Kerby called for 

pensions for all Canadian mothers and children and did not suggest that only those 

of Anglo-Saxon heritage should be eligible. It does appear, therefore, that there is 

inconsistency to her argument, perhaps engendered by the strong element of alarm 

she felt concerning the dearth in population. Further, her broad argument might 

also be understood within the context that large numbers of non Anglo-Saxon 

immigrants from very different cultural traditions were pouring into Canada. 

Spencer Kerby was Convenor of the CLCW's Immigration Committee and would 

have been well aware of these problems. In her eagerness to support welfare 

systems which would encourage the Anglo-Saxons women to raise the birthrate, her 

position as a women's rights activist would have placed her in a quandary. If she 

had rejected the legitimate needs of other women of varying ethnic backgrounds 

she would have gone against what appears to have been a strong universal 

compassion for women and children. As Spencer Kerby exhibited strong planning 

and organizational abilities, and had been part of the CLCW lobby for mothers' 

pension in Alberta, it would be reasonable to conclude that she was quite aware that 

such a social safety net would also be available for foreign women. Nevertheless, 

whatever the reasoning behind Spencer Kerby's support of motherhood and the 

increase of an Anglo-Saxon Canadian population base, her emphasis was placed 



upon on the value of mother and child and the need for state support. 

Population and the need to encourage or control fertility was always a clear 

and practical issue for Emily Spencer Kerby, and she addressed the matter in a 

forthright manner. For Spencer Kerby, at all times, the underlying fact remained 

constant; it was the right of the individual woman to choose what happened to her 

own body. 

Constance Lynd addressed the argument for contraceptive freedom in an 

undated article c. 1924, entitled "Ladies -The Bachelors and Birth-Controln in which 

she raised the question, "What would they (men) know about it from any concrete 

angle?" Lynd continued by discussing the historic pronouncement of the Anglican 

Church at the Lambeth Conference in England, in which by a vote of 'three to onen 

its members refused for the first time in history to condemn birth control. 

Discussing the further irony and presumption surrounding clergymen in 

Canada who condemned the practice of contraception, Lynd noted that the men 

were bachelors, one of whom was a Roman Catholic priest. Against such an 

arrogant attitude, where these men were, she believed, clearly out of their frame 

of expertise, Constance Lynd decided to explain the woman's perspective. She 

noted the words of the unnamed Protestant clergyman in particular, who upon 

addressing a group of Western Canadian mothers, expounded their duty by saying, 

"It is your obligation to have all the children you possibly can, it is your service to the 

"Constance Lynd, "Ladies -The Bachelors and Birth Control," TMs. n.d. 
Edmonton: PAA, United Church of Canada, Acc. No. 75.387, Item 6028, Box 181. This 
manuscript appears to have been prepared for publication as it bears the usual 
notations recorded by Emily Spencer Kerby on work that was to be published. 
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world, your country, and your God.67 The "ice cracked," according to Lynd, who 

recounts that the women who had listened "with perfect decorum till this last 

remark," got up and left the church hall en rnasse? 

Continuing with her comments, Lynd also drew the reader's attention to a 

book which had recently been published in which the clergyman author declared 

that " . . . women who had practiced Birth-Control, as well as women who might 

have married and did not, would be faced in the world to come by all the little lives 

that might have been." Lynd, in answer to this statement, said, "If this is so, there 

will not be many of the bachelor-girls craving for that terrestrial realm."69 "Candidly," 

Lynd wrote, "women consider it is none of their (bachelors') business." 

War also appears to be a disturbing spectre in Lynd's mind as she discussed 

the death of children or the young soldiers upon the battlefields. She talked about 

"the condition of the worfd" and that it "leaves no room for doubt that there is urgent 

need of wide-spread action"7o to keep civilization safe. However, after 

acknowledging this, Lynd, in the next paragraph addressed the obscenity of war and 

the outrageous argument that it was useful for "keeping down population, and 

ridding the world of the weak, the unfit and the defective." At this point she raised 

what appeared to be a contentious issue for her, and that was the argument that it 

671bid. p 2. 

6sConstance Lynd, "Ladies - The Bachelors and Birth Control," p 2. 

Wlbid. p 3. 

''[bid. p 4. 



was God's will for war be used for this function. Lynd declared that to believe this 

was to "attribute to him (God) the qualities of a demon to the nth [sic] degree, cruel 

and unkind." She stated that it was "Cruel to put woman through the pangs of 

childbirth, only to eventually cull them out, through the awful scourge of war, making 

of our babies only cannon-fodder for His next ciash or [sicj arms."! 

Women had a choice, Lynd stressed. Their bodies were their own and their 

children were their own. These advances in freedom, she claimed, had been 

accomplished by women for women, through their own efforts, and women wanted 

the very best for the children they chose to bear. Educated and informed mothers 

of the race wanted the best in health care, education and environment for their 

children, so they chose to limit the number of offspring they produced. She wrote: 

Woman has become articulate; with her higher education and knowledge 
of science and biology she has struck a new pace. The world is hers 
equally with man; she is the captain of own soul, the chart and compass 
of her own destiny. No fear of man deters her, she must think her own 
thoughts, and follow the gleam of the high ideals which come to her as 
the mother of the race. She knows she is the race, it is through her the 
race flows; man's part in the race production is to hers, as a mere incident." 

In this context, Constance Lynd specifically defines woman as "the race" and 

as the conduit through which perpetuation of the race was continued. Mariana 

Valverde, in her work, When the Mother of the Race is Free: Race, Reproduction, 

and Sexualityin First-Wave Fern in i~rn,~~ argues that terminology such as 'racen and 

''Constance Lynd, "Ladies - The Bachelors and Birth Control." p 4. 

"When the Mother of the Race is Free': Race, Reproduction, and Sexuality in 
First- Wa we Feminism," p 1 992. 



"mothers of the race" denote deeply rooted racism. In this context, Valverde argues 

for a clear classification and designation of racism among early feminists in general. 

Further, Valverde links Anglo-Saxon ideas of racial superiority to the responsibility 

of fertile females to perpetuate the race.74 At this point it is important to recognize 

that Spencer Kerby, alias Lynd, appears to have generally considered all women 

'Valderde links "racen and "mothers of the racen to the belief in the superiority of 
the Anglo-Saxon "race" (p 4) and in the generally held belief that it was the duty of the 
educated, civilized white mother to practice birth control and planned pregnancies, 
which resulted in healthier, superior babies (p 6). Educated white Anglo-Saxon mothers 
were from the upper class and thought to be morally superior to the working class 
mothers of both Irish and English stock (p 7). Valverde states that "It was an article of 
faith among the Anglo-Saxon ruling classes in England, the United States, and English 
Canadan that the ambiguous entity of 'the race' was, at the turn of the century, in 
imminent peril of what was equally known as 'degeneration' from lower races. Using 
Dawin's own parallel between women's role in evolution and that of 'lower' less evolved 
races, (p 8) Valverde observes that women were viewed as the passive conservers of 
past biology (p 9). Thus racism was legitimized through the ideas of Anglo -Saxon 
superiority. Valverde then presents this basis for racial prejudice in a Canadian context 
through the WCTU and its approach to those members within its ranks who were 
women of colour. Valverde states that the WCTU was condescending and 
maternalistic in its approach to other races. (p 15). This she states was due in part to 
the new 'scientific' racism that had been cultivated by late nineteenth century 
anthropologists and writers on social evolution and "in the first few decades of the 
twentieth century by the eugenics movement." (p 16). Criticism is further levelled by 
Valverde at the influence of Christianity upon the WCTU and its racist character. This, 
she says, was "primarily shaped by an older religious tradition labelling people of colour 
as 'heathens' - as culturally and morally inferior (p 19). However, Valverde does 
observe that the WCTU possessed an evangelical perspective which was 'less rigid 
and had the potential to view all people, whatever their race, as potentially useful 
members of society - as long as they followed Christian morality, identified by the 
WCTU with Canadian moresn (p 19). Problems arise, however, if Valverde's broad 
analysis that many suffragists were racist (pp 15-19) is accepted. Although Valderde 
may not have meant her argument to be so caustic, such a sweeping conclusion 
assumes that the majonty of social, educational, legal and health advancements 
achieved by Canadian social activists were merely expressions of Anglo-Saxon self- 
preservation. This assertion poses problems from a socio-historical perspective 
because as "Mothers of the Race," it was these very women who worked for and 
achieved general social advancement for many Canadian women irrespective of colour 
or class. 



as "the race."" As the ethnic designation "Anglo-Saxon" refers to early Germanic 

and modem British peoples, Spencer Kerby's reference to "race" in this article is 

confusing and does not make sense if narrowly applied to this specific ethnic mix. 

The Europeans represented many other ethnic groups, ergo, from this perspective, 

race in Lynd's argument, refers to the human race. Historically, however, it must 

be recognized that Canadians of white British or American heritage did exhibit 

prejudice towards many European, Indian and Asian immigrants as well as persons 

of colour from other minority groups. It is against this background that Lynd's 

comments on "racen can be interpreted to embody some of those biases; her words 

may reflect an ambiguity that cannot be accurately analyzed without additional 

information. Nevertheless, it does appear that although Spencer Kerby was a white 

middle-class Anglo-Saxon Protestant and, by that very designation, a potential or 

subtle racist, she appears to have held a fairly comprehensive, if not always clearly 

articulated, vision of what womanhood or motherhood meant in the broader 

Canadian context. An indication of this developing, progressive perspective for her 

time is to be found in an article published in the Calgary News-Telegram in 1913. 

The article covered Spencer Kerby's address to the Calgary Women's Canadian 

Club in which she stressed the Canadian Anglo-Saxon's responsibility to "develop 

Canadian ideas and ideals and assimilate this motley mass into our Canadian 

75The idea that all women were mothers of the race appears to have been 
generally espoused by the Protestant denominations. It is referred to in the 
Presbyterian platform on social reform where women's worken were to be delivered 
". . .from night work and from any conditions of service as will impair their ffiness to 
mothering the race." 'Our Churches and Labor," Woman's Century, November, 1920, 
p 15. 



family." She further declared that as 

British subjects . . . we look for charity, tolerance, a willingness to let 
bygones be bygones, not the disposition to maintain in Canada all the 
race animosity that is so skilfully cultivated in Europe by the war 
engine  manufacturer^.'^ 

Reporting on that same speech, the Morning Albertan recorded another 

portion of her speech in which she confronted the prevailing racism within society 

and within the Canadian Club. She stated, 

On the streets of our city you may see walking tall dark men, with turbaned 
heads. These are British subjects . . . who stand in exactly the same relation 
as other British born subjects. Were their wives allowed to come to Canada 
as the Englishman's wife is allowed to come, they would be members of 
our club. How many of you would welcome them?" 

For Emily Spencer Kerby or Constance Lynd, all women were the mothers 

of the race, despite their race. In "Ladies - The Bachelors and Birth Control," Lynd 

observed that all mothers cried over their children and mourned their loss through 

death; all mothers grieved over their sons going to war knowing that their boys were 

regarded as no more than cannon fodder.'' Lynd stated, 

Womanhood of today can change the whole face of the world in two 
generations, if thev will. Why are the nations of Europe calling for 
"larger families," and hastening childbirth? Is it love of the race? Never; 
for they in many instances cannot support in even meagre comfort the 
immense populations already there. It is Cannon fodder, Cannon fodder. 

Women alone, unaided by man can stop even the thought of more war, 
by refusing to contributed to it the greatest necessity for conflict. - 

"'Foreign Women Admitted to Canadian Club," The Calgary Ne ws-Telegram, 
Friday, June 27, 191 3, np. 

nWoman's Canadian Club Extends Welcome to Foreign Born Citizens," 
Morning Albertan, June 27, 191 3, p 4. 

"Constance Lynd, 'Ladies - The Bachelors and Birth Control," p 5. 



namelv babies. We mean Control the births, or if need be - stop it 
a l to~ether .~~ 

Women had power, and according to Lynd, they could effect great social changes 

if they so wished. 

Lynd was also not reticent about human sexuality and the need for these 

issues to be discussed openly and not influenced by what she described as ''worn 

out creeds." Women and men should approach the issue in a forthright manner and 

children of both sexes should be taught "the functions of the body including sex." 

In doing so she claimed, "we'll do away with the bulk of illicit relations, and have 

happier homes, and healthier children, in body, mind and spirit.na0 

For Lynd, mystery and ignorance had to be replaced by a healthy, practical 

and moral approach to human sexual conduct. It was imperative that innocent 

members of society be protected from disease, and morality and education were 

indispensable in order to implement this. Writing as Constance Lynd, Spencer 

Kerby expressed these sentiments in a frank, aggressive, and rather disturbing 

article entitled "The Social Evil," which was published in 1917.'' She wrote, 

There is no subject of which women in general are so ignorant, and none 
of which they care to know so IiWe (because they deem it "not nice to 
discuss such thingsn) and yet there is none which more vitally affects 
woman, her home, and her children than this very thing. 

Venereal disease is something many of our women cannot get away 

791bid. p 12. There is an air of irrationality in this call to stop reproduction 
completely. However, Lynd's argument is that if women did call for a reproductive strike 
the war machine would have no ready supply of young men to murder. 

80Constance Lynd, "Ladies - The Bachelors and Birth Control," p 9. 

8'Constance Lynd, T h e  Social Evil," Woman's Cenfury, August, 191 7, p 16. 



from, no matter how much they may endeavour to escape, and no 
disease is working greater havoc among women than this disease. 
When will women learn that the normal processes of life are perfectly 
healthy, but prostitute these and nature - that inexorable judge - makes 
us pay the penalty.'* 

Lynd continued in the article to discuss the ramifications of sexual 

misconduct as evidenced in var~ous medical problems and delivery of deformed and 

diseased children. She also drew attention to the innocent victim of either sex who 

was infected by their partner and stressed that both premarital sex and adultery 

produced untold suffering. 

Also addressed in The Social Evil" is the rampant utilization of the dual 

standard of morality, which she perceived to be employed by many men. She 

wrote, 

We've grown tired of men thinking they can 'sow their wild oats: and reap 
a harvest of pure wheat." What they sow they reap, and if only they alone 
reaped it would not be so bad, but our girls are sharing the reaping and 
generations yet unborn will reap to their sorrow. . . . The idea that man 
must prostitute the functions of life is an ancient and worn-out fable, 
which no reputable physician to-day believes, and when our laws make 
adultery a crime, sure to be punished, without any ifs and buts, men 
will set themselves to work, changing their viewpoint, and learn 
self-control, as women have learned it. For a woman to be impure was 
and is a disgrace - for a man to be impure is thought by many (both men 
and women) to be a virtue.'= 

For Spencer Kerby, there had to be a "single standard of m~ra l i t y , "~  and this was 

essential to protect the health of both sexes and the coming generations. 

*[bid. 

83Constance Lynd, T h e  Social Evil, p 16. 

"Ibid. p 36. 
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Morality was an integral part of human sexual relationships for Spencer 

Kerby and in a cautionary tale written under the name of Nell Adaire, she wrote on 

the dangers of sexual immorality demonstrated through relationships conducted 

outside of the marriage bond." The story is entitled "My Experience with 

Companionate Marriage" and is presented as the recounting of a true event. The 

story begins with seventeen year old Nell Adaire and a nineteen year old boy 

named Jack. Nell has read the popular ideas circulating about companionate 

marriage or common-law relationships. Inspired by the writings of Judge Ben 

Lindsay and the persuasive arguments of Jack, Nell decides to enter into a 

common-law relationship rather than wait for marriage because she believes that 

marriage causes unhappiness. Their parents agree because both young people are 

adamant about their decision. The story unfolds to prove the unfaithfulness of the 

young man, his philandering, and the break up of the relationship. Nell returns to her 

parents' home but is unhappy there and decides to move to another city where she 

8SNell Adaire, "My Experience With Companionate Marriage,"TMs., n.d. 
Edmonton: PAA, United Church of Canada, Acc. No. 75.387, Item 6029, Box 181, TMs, 
n.d. On the top right-hand corner of this manuscript the typewritten sender's address is 
"Mrs. G. W. Kerby, 1125, 7" Avenue West, Calgary. Alberta, Canada. That was 
Spencer Kerby's address. The type print and handwritten editing in black ink are 
indicative of Spencer Kerby's typing and script. This story was written probably in the 
1920s as it deals with the growing problem of sexual freedom and the rejection of 
traditional marriage bonds. Common-law partnerships were being strongly advocated 
by American avant-garde communities in which the new feminist movement was 
popular. Margaret Lamberts Bendroth discusses "companionate marriagen in "Religion, 
Feminism and the American Family: 1865-1 920n, Religion, Feminism & the Family, eds. 
Anne Cam, Mary Stewart Van Leeuwen (Kentucky: Westminster John Knox Press. 
1996), pp 192-193. Proponents of sexual freedom campaigned for free love and birth 
control and denounced marriage as legalized prostitution. p 192. 
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trains as an "expert in the X-ray room."86 Nell meets Doctor Cardross, and although 

she has not thought of a relationship since Jack, the doctor proposes marriage. Nell 

writes that she was surprised because "somehow I had a feeling as if the mark of 

Cain was upon me, and that everyone read in my face my punishment for defying 

the laws of both man and God."'? Gradually Nell overcomes her fear of another 

relationship but does not disclose her sexual history to Cardross. Nell marries 

Cardross, has everything she could possibly want and is very happy, noting that "we 

were real companions." Nell becomes pregnant but is totally devastated upon the 

arrival of their son, who is born crippled and nearly blind. Nell feels "a dreadn from 

which she cannot extricate herself that somehow she is the reason for the little boy's 

suffering. 

The story then by a twist of fate, reintroduces Jack into the drama. Dr. 

Cardross has attended Jack who is now dying. Cardross mentions Jack to Nell and 

the fact that Jack is dying of venereal disease. Cardross says regarding Jack's 

physical state, "he's rotten clean through. . . . but he's rotten, rotten, -oh! That such 

dread creatures are left to live, and inflict their diseases on the inn~cent . "~~ 

The tale unfolds with Cardross confronting Nell with Jack's confession that 

he had lived with her for nearly a year. Nell confesses and Cardross who points to 

their baby says, "Oh, Nell! Now I know what caused that little afflicted one; -that 

86Nell Adaire, "My Experience With Companionate Marriage," p 5. 

"[bid. p 6. 

galbid. p 8. 
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rotten fellow. He must have infected you."89 Cardross blames Nell and decides to -- 

leave her but not before assuring her that she and the baby will be provided for. 

Shortly after the husband leaves the baby begins to cry and Nell goes to comfort 

him. The little boy convulses and dies before help arrives. Nell is left alone. 

P,lthough Nell Adaire's story is melodramatic, it does present Emily Spencer 

Kerby's views on sexual relationships outside of the legal marriage bond and 

presents the deep fear held by many women regarding venereal disease infection. 

For Spencer Kerby marriage, morality and the protection of children, were 

indispensable. These sentiments were echoed in a 1928 article written by a 

famous Alberta social activist and judge named Emily Murphy (1 868-1 933). In 

"Companionate Marriage: From the Point of View of Mother and Child," Murphy 

discussed the legal standing of such a relationship and stated that it had none 

under the law. Murphy stated, "Industrious sinners are always sensitive to words 

and in this instance we find them coining a new one," which Murphy identifies as 

"trial," as in trial marriages. For Emily Murphy, from whatever perspective it was 

argued, it was promiscuity and a popular argument among "male philanderers," who 

were rampantly immoral and careless in their sexual habits. For Murphy, the 

protection of females and children was of primary concern, and the flagrant abuse 

of women in these fragile relationships was something she would not t~lerate.~' 

90Emily F. Murphy 'Companionate Marriage: From the Point of View of Mother 
and Child," The Chatelaine, May, 1928. pp 55-56. 



These views find resonance in Nell Adaire's story. Promiscuity together with the 

grim realities of unprotected sex and undetected, often untreatable venereal 

disease brought ruin, heartbreak and suffering upon the innocent. For both 

Spencer Kerby and Murphy such conduct was immoral and irresponsible. 

WOMEN'S WORKING CONDITIONS. EQUAL PAY AND POVERTY 

Emily Spencer Kerby believed that people should be treated fairly and with 

respect. In this regard she tried to protect and empower women in practical ways 

and she also addressed by means of her writing some of the abuses that they 

encountered. Against a backdrop of prevailing social inequality and a middle- 

class/working-class social milieu, Spencer Kerby wrote several articles conceming 

working women, their poverty-related problems, and the wider impact upon society. 

When these articles are compared with other documentary sources and various 

minutes from the CLCW, interesting information emerges conceming Spencer 

Kerby's religious and social matrix. 

In an editorial carried by Woman's Century in October 191 5, the unnamed 

editor made a direct correlation between poverty, social conditions and the 

prevalence of prostitution among working-class women.92 The editorial commented 

on a report issued by the Social Survey Commission of Toronto which discussed 

"the question of poverty as a cause of the social Much discussion ensued 

92Editorial entitled "Poverty and Social Conditions," The Woman's Century, 
October, 1915, p 4. 

93As noted previously The "social evil" was the name given to venereal diseases. 
These diseases were regarded as a great threat to the health of men, women and 
children, and were considered to be a "secret plague." Minutes of Executive Meeting of 
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regarding the exploitation of women in the work force and whether many working- 

class women, who were forced to live on a subsistence level, turned to prostitution 

in order to survive. The findings of the Commission were nevertheless inconclusive. 

It was not substantially verified that poverty was the prime cause for the always 

morally suspect working-class woman to become a prostitute. The report did, 

however, note that the prevailing harsh social circumstances of the working-class 

woman made her more vulnerable to that form of exploitation. Addressing the 

problems of deprivation experienced by poor women, Woman's Century made it 

quite clear that according to the informed social activist lobby, it was "surely the 

imperative duty of our governments and legislators to secure proper conditions of 

living for the lower working-classes."94 

Woman's Century addressed the social platform of the leading Protestant 

denominations in Canada regarding protection of the working-classes. An article 

published by Woman's Century in 1 9 2 0 , ~ ~  entitled "Our Churches and Labor," 

reported on the approaches that the Methodist and Presbyterian denominations 

would adopt in order to reform society. Among other resolutions, the Methodist 

platform covered the protection of children and the abolition of child labour and 

the CLCW, May 16, 191 9. Calgary Local Council of Women, Minutes 191 9-1 924, GAI, 
M1703, Box 3, File 24. 

"Editorial comment. "Our Churches and Labor," p 15. 

bid. 
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protection of the health of the worker, including safeguarding the moral" and 

physical health of women in "our industrial life." The Methodists also wanted to 

establish a minimum work week and fair wages based on the cost of living, and they 

stressed that it was unchristian to "accept profits from a business where employees 

do not receive a living wage."" 

The Presbyterians echoed many of the Methodists' sentiments but also 

included the elimination of "night labor" and working conditions which would impede 

women's health because this would "impair their fitness for mothering the race." 

The Presbyterians also like the Methodists called for a shorter work week for the 

working class and for them to enjoy a "fair share of the wealth jointly produced.n98 

Anticipating this argument, Emily Spencer Kerby published an article in 191 8 

entitled 'The Passing of the Servant in the ~ o r n e . " ~ ~  In it Constance Lynd 

acknowledged the dissatisfaction that existed between domestic employees and 

employer. Further, Lynd recognized that the paid servant had been routinely 

denigrated and exploited, and that such a lack of respect given to these workers 

had done "untold The application of the name "servant" to one class, she 

'?he working-class woman is viewed as in need of assistance to protect her 
virtue or morals so that she would not slip into prostitution. 

97Editorial comment, "Our Churches and Labor," p 15. 

981 bid. 

99Constance Lynd, The  Passing of the Servant in the Home," Woman's Century- 
Special Number, September, 191 8, pp 37, 39. 
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wrote, had "been responsible for the formation of a caste, as rigid as any caste in 

Recognizing this rigid and demeaning situation, Lynd observed that the 

current war was destroying these class barriers and that a new age was dawning 

which recognized and respected the skills of the trained domestic science worker. 

In this context, Lynd introduced the reader to a new organization called the 

Housekeeping Association, which offered a two year diploma program for domestic 

workers. 

The May 16,191 9 CLCW Executive minutes provide further details regarding 

Spencer Kerby's connections with the Housekeeping Association. From the 

minutes it becomes clear that the CLCW was involved in implementing a Calgary- 

wide policy regarding the working conditions and employment of domestic workers. 

Employers were urged by the influential Council to, " . . . make it possible for 

workers to have a certain number of free hours daily and permit them to leave their 

employer's house for their own homes when they had finished.lo2 

The CLCW also established a minimum wage, a standard day's work and 

proper housing accommodation for workers who lived in their employers' houses. 

In addition to this, young domestics were to be educated regarding the dangers of 

"gonorrhoea and syphilis," to give them some awareness of the risks involved 

should they be involved in illicit sexual activities. '03 

lo2Minutes of Executive Meeting of the CLCW, May 16, 191 9. Calgary Local 
Council of Women, Minutes 191 9-1 924, GAl, M1703, Box 3, File 24. 

lo31 bid. 



Spencer Kerby was firmly committed to the improvement of the employment 

skills and working conditions of working-class women. These improvements 

included education, business training, trade skills, millinery skills and domestic 

trainingfM and the securing of at least a minimum wage for women to be legislated 

by the Government of ~lberta.'" She was officially acknowledged for this work in 

the CLCW's 1939 Yearbook, which was published the year following her death. In 

the Yearbook, Spencer Kerby's work was recognized in that she "sought for better 

social, economic, cultural and political conditions for women."'06 

In the second published article written by Spencer Kerby regarding women 

and work, entitled "Shall Married Women Work? By One of Them,"'07 the issue of 

all women's right to work was addressed. Discussing the idea that "the present 

depression" was due to women working and thus taking jobs away from the men, 

IwMinutes of Annual Meeting of the CLCW, January 20, 1920. Calgary Local 
Council of Women, Minutes 191 9-1 924, GAl, M I  703, Box 3, File 24. The YWCA ran 
training courses and educational programs for working women. 

'''Minutes of General Meeting of the CLCW, November 29, 1920. Calgary Local 
Council of Women, Minutes 191 9-1 924, GAI, M I  703, Box 3, File 24. 

IQCalgary Local Council of Women Yearbook 1939, p 16, GAI, M1703, Box 3, 
File 21. 

Io7Newspaper article, "Shall Married Women Work? By One of Them," 
Edmonton: PAA, United Church Archives, Acc. No. 75.387, Item 6027, Box 181. No 
date is available but by extrapolation an approximate time frame can be identified. 
Spencer Kerby refers to the fact that it was approximately only forty-five to fifty years 
ago that Canadian women began to receive university educations. Johanna M. Selles 
identifies the 1880s as the date for women's admittance into Victoria College in 
Methodists and Women's Education in Ontario: 7836-7925 (Montreal: McGill-Queen's 
Universrty Press. 1996), p 7. If a basic time frame is set in the 1880s when women 
students were gradually allowed to study at Victoria College an approximate date in the 
late 1920s or early 1930s would be feasible for Spencer Kerby's article. 



Spencer Kerby bluntly observed that the scope and extent of the "depression" was 

so vast that "should all the women employed out of the house resign, it would not 

cause even a ripple on the surface of this worldwide condition." In this context it 

would appear that Spencer Kerby was commenting on the rapidly developing 

economic crisis of the Great Depression (1 929-1 938).lo8 As jobs became scarcer, 

'many women," Spencer Kerby observed, were experiencing guilt over their own 

employment while men without work suffered, along with their dependent families. 

Addressing these feelings of resentment and guilt, Spencer Kerby drew people's 

attention to the plight of women over the centuries, leading up to the comparative 

freedom and equality they enjoyed at the present time. Recounting the history of 

the women's struggle she observed that men had not been required to throw away 

their careers and training when they married but up until the recent past this had 

been demanded of women. Spencer Kerby spoke from her own experience in this 

context as she had been a principal of a high school and had been required to 

relinquish that position when she married. Observing that the pressure to draw back 

and give men the upper hand was once again presenting itself she drew the 

reader's attention to the slow advancement of women. Spencer Kerby advised 

them not to be pushed out of their jobs because they were made to feel guilty that 

T h e  Dirty Thirties: Canadians in the Great Depression, ed. Michiel Horn 
(Toronto: Copp Clark, 1972). Horn says that "the Great Depressionn was among the 
worst disasters in the twentieth century (p I). He also observes that it took Canadians 
by surprise and that although they were distressed by the stock market crash of 
October 1929 and the collapse of wheat prices on the Winnipeg Grain Exchange, they 
did not fully comprehend the extent of the economic crisis (p 21 ). The collapse, the 
Dust Bowl and the plight of the unemployed, affected many working-class people. 



the men's need for employment was greater than women's. Women were equal 

under Canadian law and had the right to employment. She obsewed that many 

women also needed jobs and money to live and that once this freedom to work was 

relinquished it would be hard to regain. Reminding her readers of women's long 

struggle for equality and freedom, Spencer Kerby wrote, 

Knowing the past we must not look backward, but forward to the time 
when unemployment cycles of depression shall be no more; for come 
it must as soon as mankind finds the way. But do not shackle 
womanhood again in any way, it will not relieve the situation. 

The day will come when we shall laugh over our short-sightedness, 
and shout for joy that womanhood has not receded into the dim and 
distant past, but is free - free to live her life as she deems best, and 
the old shackles have not been brought out of the dungeons of the 
past and clamped on her body, mind and soul?" 

For Spencer Kerby any rescinding of freedom would be a retrograde 

occurrence as women were equal with men. Women should not allow their rights 

to be eroded. 

REPRESENTATION IN THE COURTS. FEMALE MAGISTRATES. THE FEMALE 

ACCUSED AND FEMALE JURORS 

The lack of equitable representation for females tried within the Canadian 

judicial system did not go unnoticed by female social activists. Women, judged 

under Canadian law, the social activists observed, were subjected to a double 

standard of morality, which existed within the law itself and was frequently exhibited 

by the presiding magistrates. I n crimes where culpability was equally attributable 

as in vice trade practices, women were always judged more harshly. As early as 

l*Constance Lynd "Shall Married Woman Work? By One of Them." n.p. 



1912, a woman named Alberta West commented on the flagrant bias of an 

unidentified Calgary magistrate. The magistrate had applied the dual standard of 

morality in adjudicating a proceeding in which the male offender procuring a 

prostitute had received a nominal fine, while the female prostitute was sentenced 

to one month's imprisonment. ' l5 

In 1915, a letter written by Constance Lynd appeared in The Morning 

Albertan, commenting on the same, habitual application of a double standard when 

addressing a crime committed by a woman."' The letter referred to the protest of 

women regarding the treatment of young woman from Alberta who had murdered 

her husband under powerfully extenuating  circumstance^."^ The all male jury 

rendered the particularly merciless verdict of guilt, which resulted in the sentence 

of hanging, but this met with such an outcry by women throughout Alberta and other 

parts of Canada that the sentence was commuted to one of life impri~onment."~ 

The initial verdict had incensed the Calgary female social activists. Lynd then 

commented on the plight of women who had little protection under the law, and 

llOAlberta West, "The Unequal Moral Standard," The Morning Albertan, 
November 2,191 2, p 4. 

'I1Constance Lynd, The Unwritten Law," The Moming Albedaan, March 5, 191 5,  
P 4. 

"'Gertrude Richardson, Western Women and Their Ideals," Woman's Century, 
March, 1916, p 22. Richardson mentioned that the women of Alberta worked very hard 
to "secure the commutation of the death sentence on a poor much-wronged womann 
from that province. 

'I3Lynd appears to refer to this case in an article she wrote in 1920 entitled, 
"Woman Jurors," Woman's Century, December 1920, p 16. 



drew attention to the plight of prostitutes, who had no rights. Obsewing the tragedy 

of prostitutes she wrote, The one is selling her soul to live because somewhere, 

some time, some man first forced her from the path of virtue, and she had no 

redress in the law."114 Of the actions of males who committed sexual assaults or 

seduced a woman, taking away her self-respect and forcing her into prostitution, 

Lynd commented, "The extreme penalty of the law for such crimes is two years, but 

seven years for stealing her horse, and life imprisonment if he uses violence and 

takes her rn~ney.""~ 

Lynd's letter drew an angry written response from a George Taylor who had 

on a previous occasion debated with Lynd on the unwritten law of the double 

standard. In response to her letter, Taylor dedicated one half of his reply to a 

personal attack on Lyndfs intellectual abilities and emotional stability. After 

intimating that English jurisprudence was in danger of being engulfed by impetuous, 

American-style influences of an undisclosed nature, Taylor concluded by stating that 

this was ". . . a very serious matter indeed, not to be disposed of in a twinkling by 

the light headed and frivolous outpourings of irresponsible emotionalists such as 

your correspondents "Citizen" and "Constance Lynd."'16 It is unclear if Mr. Taylor 

knew the real identity of Constance Lynd and that he was dealing with one of 

I4l bid. 

"'Constance Lynd, "The Unwritten Law," The Morning Albertan, March 5,191 5, 
P 4- 

'I6George Taylor, "The Unwritten Law," The Morning Albertan, March 9, 1915, 
P 3. 



Calgary's most prominent and influential female social activists. 

In April, 191 5, the Woman's Century published an article entitled "The Need 

for a Woman's Court.""' It called for the establishment of a woman's court in every 

city in the Dominion and said that the need for such a facility was "ever increasingn 

as women were unprotected and exposed to a harsh and corrupting society. The 

article went on to list the reasons for such a court as 

The influx of women into public life, the temptations awaiting young 
girls on every side, the desire and absolute need for clothes and 
pleasure, ignorance of sex knowledge, low wages and bad housing 
conditions, long hours of labor.ll8 

Under such conditions, understanding the stresses many women were faced 

with, the article stressed that girls should be represented and protected by their own 

sex, and their cases heard before female magistrates. Men should not, the article 

emphasized, be allowed into the court where the woman would be subjected to 

humiliation before a "leering crowd of men." Women who had broken the law 

should not then be judged according to a dual standard of morality, presided over 

by a male judge. The time had come, the writer of the article said, to change the 

treatment of "so-called immoral women." It was time for "women to change this 

false conventional idea of a dual morality and make men equally responsible with 

women for sexual conduct and the health of the race."1tg 

The lobby for a female's court was also strong in Alberta and was led by 

It7''The Need for a Woman's Court," The Woman's Century, April. 1915, p 20. 

'181bid. 

Ilgibid. 



female social activists and by the Local Council of Women. It was also supported 

by the Attorney General of Alberta. In 1916 Emily Murphy was appointed as the first 

female police magistrate in and for the City of Edmonton.l2' In 1917, Alice 

Jamieson was appointed in the same capacity for the City of Calgary.''' The 

appointment of the two female police magistrates in Alberta led to speedy 

appointments of women in that same capacity in British Columbia, Saskatchewan 

and Ontario.'= By 191 9 the female  magistrate^'^^ were calling for a humanizing 

of Canadian courts, and both Judge Emily Murphy and Judge Alice ~amieson'" 

were vocal supporters of the reform movement. 

Commenting on this reform influence, Constance Lynd noted in an editorial 

written in 191 9 for the Woman's Century that Alberta was still governed by the old 

Northwest Territories Act and "by old English laws of some 300 years past." Many 

''This was the first appointment of a woman in that capacity in the British 
Empire. 

12'Elizabeth Bailey Price, "Mrs. R. R. Jarnieson, Police Magistrate," Woman's 
Century, April 191 7, p 8. 

122Anne Anderson Perry, "Our Women Magistrates: An examination of their point 
of view," The Chatelaine, July, 1929, pp 1 1, 38-41, 50. In 191 7, Helen Gregory McGill 
was appointed as Assistant Juvenile Court Judge in Vancouver. That same year Miss 
Ethel MacLachlan was appointed Juvenile Court Judge in Regina. In 1920. Mrs. 
Margaret Patterson was appointed Police Magistrate and Judge of the Women's Court, 
Toronto. 

'"At this time Judges in Canada were appointed under federal jurisdiction from 
Ottawa. Magistrates took office under provincial statutes. Ibid. p 38. 

f24Editorial, "Humanizing our Courts," The Woman's Century, July, 1 9 1 9, p 8; 
Anne Anderson Perry, "Our Women Magistrates: An examination of their point of view," 
pp 38-39. 
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of these laws, especially pertaining to inequalities in divorce laws, were blatantly 

unfair to women seeking to end their marriages. She called for changes in these 

laws a-nd for equal punishment for equal crime.'25 

In a later article written in 1920, Lynd again observed that in the Criminal 

Justice system the progress to gain equal treatment for female accused and to 

achieve fair, due process was tediously In this regard, "woman," she wrote, 

"has made little progress" and she called for changes to be made within the jury 

system so that women could be judged by their female peers. Relating a 

particularly homfic case of earlier years, where a young pregnant woman was being 

forced into prostitution by her husband, Lynd commented that the young woman 

was being threatened by the husband and eventually killed him with an axe. Lynd 

related that the original verdict had been that the young woman should live until she 

delivered her baby and then be hanged "by the neck till dead (and this in Christian 

Canada!)."12' Lynd continued by observing that the young woman ". . . killed the 

man who sought to put her in one prison, only to reach another. Men do not know 

what a life of prostitution means to a pure woman. They never No jury of 

women. Lynd said, would ever have rendered such a verdict. It was therefore 

necessary for every "council of women in the Dominionn to forcefully take up the 

12sConstance Lynd, "Laws - Equal Justice," Woman's Century, November, 191 9, 
p 49. 

126Constance Lynd, "Woman Jurors," p 16. 

12'1 bid. 

12'i bid. 



issue so that females could sit on juries and help their sisters.12' On Wednesday, 

June 15, 1921, the National Council of Women, led by Henrietta Muir Edwards, 

convenor of the Committee of Laws, waited upon the Honourable James Doherty, 

Federal Minister of Justice, in Ottawa. There Mrs. Muir Edwards, herself the 

product of a strong Christian revivalist t rad i t i~n , '~  presented to Doherty a petition 

that among other req~ests,'~' required, "that women be included in the panel of all 

juries sitting on cases where women are concerned"; "that an extension of 

indeterminate system of sentence be applied to those men and women convicted 

under the criminal code sections dealing with the sexual offences," and that, "A 

uniform divorce law for Canada be enacted." On August 1,1921, in Emily Spencer 

Kerby's own province, the Jury Act of Alberta was passed, and women were 

required from that time forth to sit on juries. 

THE PROFESSIONS. ATTRACTIVE. COMFORTABLE CLOTHING AND THE 

FREEDOM TO PLAY SPORTS 

Approximately three years before Emily Spencer Kerby died, she wrote an 

'29Until 1921 Alberta functioned under the Northwest Territories Act of 1886, 
which was not repealed when it became a province in 1905. Under the old Act any 
inhabitant was allowed to sit as a juror but women could request to be excused and 
they they appear to have done f this frequently. Women did not participate in jury duty 
in Alberta until the Jury Act of 1921, Section 5, was passed on August 1 that year. In 
the amended Alberta Statutes of 1921, the new Jury Act specified that women were 
now legally required to sit as jurors. Alberta Statutes, Chapter 8, Section 5. 

'"'Henrietta Muir came from a prominent Baptist family in Montreal. The family. 
including Henrietta, had all participated in the frequent revivals that occurred during the 
early to mid-nineteenth century. 

""'Women In Convention Discuss Important National Matters," The Morning 
Albertan. 15" June, 1921, p 7. 
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article that was published in The entitled "Man, Woman and Freedom." 

Writing as Constance Lynn, she envisaged a time when women would be 

invulnerable to the manipulations, control and machinations of unscrupulous 

busine~smen.'~ Unscrupulous men, she stressed, had constantly used women and 

children to work in exploitive and dangerous conditions and were constantly trying 

to erode woman's autonomy and every peaceful and innovative invention she had 

ever devised. Addressing the issue that some men needed to control and dominate 

and that they harboured ideas about "shoving women gently but firmly back into the 

home," she wrote: 

some fine morning you will wake up, rub your eyes and wonder what has 
transpired. It will only be our educated, efficient, twentieth century women 
showing their ability to "shove." You may call it the woman's revolution if you 
will. It will be a bloodless one, but it will hit your silver and your gold hard.'34 

Constance Lynn looked forward to the day when women would become 

powerful, successful business women. Lynn dreamed of the day when independent 

women would set their own fashions and not be puppets of the fashion industry. 

Women would build and run clothing factories and there would be ready made 

affordable clothes for all women and children. They would own and run their own 

grocery and dry good stores, department and chain-stores, and never again be 

132Constance Lynn, "Man, Woman and Freedom," The Arrow, December 1935, 
pp 3,17. Spencer Kerby again uses the pseudonym "Constance Lynn." A typewritten 
manuscript of the same article is also in the archival files. The pseudonym used on the 
typewritten manuscript is Constance Lynd. Edmonton: PAA. United Church of Canada, 
Acc. No. 75.387, Item 6028, Box 181. 
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vulnerable to the rampant inflationary prices charged by greedy unscrupulous 

businessmen. 

Lynn believed that women would enter all the professions including those of 

civil pilot and engineers and there would be more female doctors, lawyers, nurses 

and dieticians.13' The ever practical Spencer Kerby, under the guise of Constance 

Lynn, dreamed a dream and believed that nothing would stop women's 

advancement. As a consequence, society would benefit greatly from the influence 

and contribution of their trained and educated presence. 

As previously observed Emily Spencer Kerby was not a romantic, frothy 

woman and her approach to life was direct. It is clear, however, that she liked 

beautiful clothes. In an article entitled "The New Day for  omen,"'^ and written 

under the pseudonym Elizabeth Jones, she addressed the issue of women's 

fashions. She believed that women's freedom was expressed in their new approach 

to clothing. Spencer Kerby herself had lived through a fashion revolution which saw 

the discarding of tight whalebone corsets, heavy clothing, long skirts and thick, 

knitted stockings. Spencer Kerby as Lynd described this clothing as "the insignia 

135Constance Lynn, "Man, Woman and Freedom," The Arrow, December 1935, 
p 17. 

IJ6Elizabeth Jones, "The New Day for Women," Edmonton: PAA, United Church 
of Canada Archives, Acc. No. 75.38, Item 6028, Box 181. The original copy of this 
article indicates that it was published as it appears in newspaper format. However, 
after much research, the article has not be located in any publication on file. This 
article is also included in the same archival file in manuscript form and bears pen name 
of Constance Lynd. 
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of the slavery of women."'37 For Spencer Kerby, modem clothing was liberating as 

it was no longer constrictive but comfortable, practical, attractive, light, and fun to 

wear. It freed the woman's body and the woman's mind. 

Once the fashion revolution that she had lived through had occurred she 

noted the changes in women's lifestyles as follows: 

over the horizon came a glow. . . . Prior to this, hers had been a life of 
repression, but there came a day when she realized that God meant 
her to have some share in the world's fun and sport. . . . The basketball 
field, golf and tennis, taught her to stand her ground, where her old time 

1, t38 sister succumbed to the "powers that be . 

This clothing revolution had issued in a "new day." This new day dawned unnoticed, 

peaceful and liberating for women. Now women could wear clothing that was 

comfortable, practical and attractive and not be forced to wear constrictive, heavy 

clothing that society deemed proper for her. Clothing styles were now the woman's 

choice and she could wear stylish clothing, riding breeches or overalls to meet her 

individual lifestyle requirements. It was a new found freedom and a new day for 

women. 

As a founder of the YWCA. Spencer Kerby had also been a strong supporter 

of the sports programs for women that the YWCA had introduced. Speaking from 

this position of emancipation, Constance Lynd discussed women and sports and 

addressed the reservations that some church people had expressed over women 

participating in vigorous physical activities, clad in light sports clothing. She wrote: 

'371 bid. p 2. 

138Constance Lynd, The New Day for Women," p 3. 



Later on a Y.W.C.A. came into the life of that city, with its swimming pool 
and gymnasium. Good churchmen and women, and may I say good 
Christians, come and watch the exhibits of the girls [sic] skill in swimming - 
I almost hate to tell you - they don't wear big fluffy bloomers - sh! sh! 
just tights - and not a modem saint ever blinks a wink.'3g 

Young women, as recipients of their social activist foremothers' successful 

civil rights campaigns, had finally discovered the joys of freedom and movement. 

For Emily Spencer Kerby this was an achievement in which she revelled. 

IMMIGRATION. RACISM. CANADIANIZATION AND EUGENICS 

The Canadian approach to immigration and immigrants during the late 

nineteenth and the first three decades of the twentieth century is a complex one. 

Charges of racism and prejudice are frequently levelled at the Canadian Anglo- 

Saxon majority in its reaction to differing ethnic immigrant groups during this time.Iq 

lNFor some Canadians there was a deep concern that Canada would become 
the "dumping ground for the refuse of all nations and a terror to ourselves," as 
discussed by the correspondent, A. A. C. in "Why Immigration Should be Restricted," 
The Christian Guardian, July 12, 1893, p 435. Other Canadians recognized the financial 
contribution often made by many immigrants, especially the more prosperous coming 
from the United States, "The Value of Immigrants," The Calgary Daily Herald, May 14, 
1913, p 6. Unavoidably, racism and/or cultural classification was encountered by the 
various "foreignersn or "strangers." European groups such as the Danes, Swedes, 
Norwegians, Germans and Swiss, received high classifications as bright, hardworking, 
innovative people. Eastern Europeans unfortunately, however, suffered from the 
general preconception that as peasants, "inured to oppression," they were often 
"evasive and indirect," and that their children "hardly knew how to play." They were 
however, good solid individuals who had "cleared the bush lands of Northern Alberta, 
Saskatchewan and Manitoba." The British immigrant endured a strange duality of 
cultural classification. On the one hand, Canadians wanted British immigrants."good 
Anglo-Saxon stock who carried with them the principles and ideal of Anglo-Saxon 
civilization." Quote taken from the Missionary Outlook, June, 1908, (no author 
identified) as quoted in Strangers Our Gates (Toronto: University of Toronto 
Press, 1972), p xix, ed. Michael Bliss. Conversely, it was this group who was often 
perceived to experience the most difficulty adapting to Canadian ways. It was noted 



However, analysis of various articles and newspaper reports during this period 

indicates that it was not always blatant racism that fuelled the discussions but 

sometimes purely an endeavour to understand and peacefully resolve a potentially 

difficult situation. What does emerge is that there was consensus over a need for 

large numbers of immigrants; the country was vast and people were needed.14' 

Recognizing the underlying fears and prejudices of established Canadians 

that their society would be overrun, the acculturation process identified as 

"Canadianization" was perceived to be the answer.Id2 Dr. Stowe Gullen was 

forthright in advocating Canadianization and stated, "Immigrants should be made 

that the British encountered culture shock because they came from a "densely 
populated country" to one of "lonely open spaces," and coming from "a highly-organized 
social and economic life to one where the Lord emphatically helps those who help 
themselves." In addition. orientals suffered extreme classification bias, with the 
Japanese being regarded as more energetic and independent than the Chinese. 
Interestingly, the small Jewish community appears to have been moderately well 
accepted, and women from the Jewish community worked in conjunction with Gentile 
women in establishing social welfare programs for women and children. Jewish 
women's groups were affiliated with many of the Local Councils of Women, and the 
Council of Jewish Women had representation on the Canadian National Council of 
Women. "Council of Jewish Women," Woman's Century, September, 191 5, p 24. 

B. Sissions, "Our Canadian Immigration Policy: We must be able to do 
something, to do something worth while, for the people who come," The New Outlook, 
January 4,1928, p 4. 

'"Dr. Augusta Stowe Gullen, an eminent and veteran suffragist, was also leader 
within the Canadian Nation Council of Women. Catherine L. Cleverdon, The woman 
suffrage movement in Canada, p 12. In her report to the National Council of Women, 
as convenor of the standing committee on citizenship, Stowe Gullen defined the 
process and sentiment behind Canadianization or acculturation. The process was one 
whereby "the immigrant must be brought into close touch with the national life of 
Canada, and made to feel they had a part in it." This process of identification with their 
new land was essential if "they were ever to be made good Canadian citizens." Women 
Through the Vote, Can Enforce Many of Vital Principles, Says Speaker," The Calgary 
Daily Herald, June 16,1921, p 6. 



to understand our traditions and obey our laws, and realize what national laws 

mean. They should not be allowed to congregate by themselves, but should be 

drawn into our national life."'43 

The problem with Canadianization was that many immigrants felt a deep love 

for their countries of origin and faced a conflict of loyalties as they adapted to 

Canadian culture. The National Council of Women recognized this fact and in an 

article entitled "Canadianization" stated 

Insofar as the program of Canadianization savors of an attempt to 
impose our ideals upon the foreigner; to rob him of his love for his 
native land; to ignore the contribution he has to make to the country; 
to forget the great and worthy characters of his national past; - just 
to that extent the program is not based on truth and will fall. A love 
of his native land is nature and desirable. We should develop his 
powers of loving until they include his new home. We should give him 
English in an honest desire to help him - we should not attempt to force 
it on him to spite him.'" 

In 1913, in her address to the Calgary Women's Canadian Club, Emily 

Spencer Kerby is on record as advocating that immigrant women, both British 

citizens and representatives from other ethnic communities, be allowed to join the 

Woman's Canadian Club. Echoing and agreeing with the sentiments expressed 

in an undisclosed " local paper," she read, regarding the admittance of foreign born 

women into membership, the following, " If the Canadians expect to teach French, 

Greek, Danish, Swedish or even British immigrants to adopt western ideas and 

ideals, they should set a better example than by denyinc their next door 

143ulnspiring Talks Before National Women's Council," The Calgary Daily Herald, 
June 15,1921, p 14. 

lUN. "Canadianization," Woman's Century, February 1921, p 13. 



Spencer Kerby then concluded her impassioned plea fortolerance by reading 

some verses from a poem: 

Let us speak to each other face to face 
And answer as man to man, 
And loyally love and trust each other 
As none but free men can. 
Now, fling them out to the breeze, 
Shamrock, thistle and rose . . . 
And now we have done with a worn out tale, 
The tale of an ancient wrong, 
And our love shall last as life doth last 
And be stronger than death is strong.146 

Spencer Kerby's own personal involvement in the immigration issue is first 

identified through the CLCW minutes which record that she was Convenor for 

Immigration in 191 9 and chose as the members of her committee the executive of 

the Woman's Canadian 

At various committee meetings of the CLCW from 1913 until 1923 she is 

listed as Convenor of Immigration. During this time she reported on such matters 

as the number of enemy aliens interred and Canada's lax immigration policy.'" 

145N. 'Foreign Women Admitted to Canadian Club," The Calgary News-Telegram, 
June 27, 191 3, n.p. 

'&N. "Women of Other Lands," Calgary Daily Herald, June 28, 1913, p 20. 

'"Minutes of Executive Meeting of the CLCW, April 29,1919. Calgary Local 
Council of Women, Minutes 1919-1 924, GAl, M I  703, Box 3, File 24. 

"By One who was present, "The Women Take Up Immigration," The 
Chatelaine, October 1928, pp 12-1 3 and p 60. Women's organizations such as the 
Council on the Immigration of Women, the National Council of Women, and the 
Imperial Order Daughters of the Empire all lobbied for stricter regulations concerning 



Spencer Kerby was again mentioned on August 29,191 9, and September 26,191 9 

when she reported on correspondence with the British Government regarding the 

possibility of British domestics and British widows and children coming as 

immigrants to Calgary and region.I4' On December 10, 1920, Spencer Kerby was 

again acclaimed as Convenor of immigration for 1921 .'" On January 20, 1921, at 

the ninth Annual Meeting of the CLCW, she informed the meeting that large 

numbers of British immigrants had been expected to arrive in Alberta. Out of the 

1 0,000 anticipated immigrants only 2,274 arrived in Canada and only four came to 

Alberta. On January 20, 1922, Spencer Kerby, still in her capacity as Convenor on 

Immigration, is on record to have reported that the greatest problem Canada faced 

was how to recruit English speaking people "as the backbone of our settlement." 

She stated that they "wanted a common tongue without which we cannot hope to 

impress Canadian ideals on the people." She noted that "any number of settlers will 

come and good ones too, from the States and Scandinavia, but we want British 

the entry of immigrants. These regulations covered thorough physical and 
psychological examination and strict, selective measures regarding the admission of 
those who had "gone under in the fast Rowing streams of life in their own countriesn (p 
13). These organizations promoted the acceptance of "the sturdy, strong, and 
courageousn into Canada. The women's groups called for a quota system, whereby "all 
the tides of life of other than the basic stocks of this land, should be admitted only in 
very minor proportion to the British migration, and should be so distributed in 
settlements as to avoid the creation of 'solid blocks' of non-canadian peoples." (p 13). 

149Minutes of Executive Meeting of the CLCW, August 29 and September 26, 
191 9. Calgary Local Council of Women, Minutes 191 9-1 924, GAI, M 1703, Box 3, File 
24. 

lSoMinutes of Executive Meeting of the CLCW, December 10, 1920. 
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blood first."''' For Spencer Kerby, the best immigrants were still the British and her 

attitude reflects the dominant colonial views that perceived British civilization, values 

and traditions to be superior to other cultures. 

Acknowledging the problems of cultural assimilation and segregation she 

obsenred, "We do not want to make the mistake others have and allow foreign 

settlement all over the country, to become a charge upon the state. Canada has 

settled more men than all the rest of the world put t~gether . " '~~ 

In January of 1923, at the Annual Meeting of the CLCW, Spencer Kerby 

reported that there was a decrease in immigrants for 1922 which she believed to be 

"due to greater restrictions being placed upon land for settlement and that those 

who lacked financial means to tide them over in times of unemployment were not 

allowed entry into Canada."lS3 On May 18, 1923, at the CLCW General Meeting, 

Spencer Kerby "spoke of the fine type of immigrants" coming to Alberta from the 

ISIMinutes of Executive Meeting of the CLCW, January 20, 1922. 

1S2Minutes of Executive Meeting of the CLCW, January 20, 1922. As early as 
1 909, the Christian Guardian was publishing demographic records concerning the 
ethnic representations in the West as issued by the Department of the Interior. 
Demographically the Anglo-Saxons were the dominant group as represented by the 
Canadian born, including those from Ontario, Maritimers from Nova Scotia, New 
Brunswick, Newfoundland and the French Canadians; the Americans and British 
homesteaders. In addition to this there were the Austro-Hungarians, Ukrainians, Irish, 
Scotch, Belgians, Swiss, Italians, Germans, Hollanders (Dutch), Dane, Icelanders, 
Norwegians and one person from Persian and 'a solitary Arabian." "Nationality of 
Homesteaders in the West," The Christian Guanlian, August 4, 1909, p 1. 

'53Minutes of Annual Meeting of the CLCW, January 19, 1923. 



New Hebrides and H~ l l and . ' ~~  In November of 1923, in a report presented to the 

Executive of the CLCW, Spencer Kerby reported that the "Hebrideans" had settled 

in "nicely." Spencer Kerby also voiced the opinion that prospective immigrants and 

new arrivals should be checked not only for physical health but also for mental 

~tabi1ity.l~~ 

It would appear from the above that Emily Spencer Kerby had a somewhat 

practical approach to immigration for her time and did not oppose it. Further, it 

would seem that as the LCW Convenor on Immigration, she represented the 

consensus of opinion within the Council. Her reports document the practical 

concerns and the racial biases of the group in their approach to the immigrant. 

Emily Spencer Kerby's expressed sentiments and concerns appear to be in 

accordance with the CLCW and its lobbies, which included campaigns for adequate 

schooling for immigrant children in rural areas, and for providing proper care for the 

indigent, transitory population'56 and for the mentally ill. In this context, her views 

'"It was suggested at this time, by another member of the CLCW that the Local 
Councils in the areas nearest to these groups, "adopt" the immigrant "and try to make 
them feel at home in a new country. Minutes of General Meeting of the CLCW, May 18, 
1923. 

lS5Minutes of Executive Meeting of the CLCW, November 16, 1923. 

lS6Many of the indigent, both men, women and children, were identified as 
immigrants. City missions and hostels throughout Canada provided much needed 
assistance for the poor, destitute, abandoned and unemployed. Missions and hostels 
also provided night schools and access to employment opportunities. "City Mission 
Work," The Christian Guardian, May 16, 1892, p 307; "Two of Our Methodist City 
Missions," The Christian Guardian, December 12, 1906, pp 8-9; "Immigration: What is 
Canada Doing," Woman's Century, January, 1921, p 18. Minutes of General Meeting of 
the CLCW, September 17, 1920; Minutes of General Meeting January 20, 1923; 
Minutes of Executive Meeting, October 19,1923; Nancy M. Sheehan " Women Helping 



can be seen to flow from her personal and cultural experiences as she addressed 

various social issues surrounding the immigrant and helped organize practical 

support systems within her community. In addition, she reflected the fear and 

concern which many of the activists had concerning the problems surrounding mass 

immigration, the problems of social displacement suffered by the immigrant, and the 

strain on the support systems in having to help the indigent, abandoned, pregnant, 

sick or mentally ill foreigner. 

The problems posed by the influx of large numbers of immigrants into towns 

and eastern cities, especially Montreal and Toronto, together with a shifting 

population in the rapidly expanding prairie provinces caused problems within the 

established communities as they grew at a rapid pace. With urban expansion 

came larger populations, and within those populations there were those who were 

mentally handicapped or mentally ill. The established communities identified these 

poor unfortunates as "mentally defectiven and the growing numbers of these people 

began to be regarded as a menace. The threat this condition was perceived to 

pose to society was commonly described as ''the menace of mental d i sea~e . " ' ~  

In order to combat this prevalent and alarming condition, modem scientific steps 

Women" the WCTU and The Foreign Population in the West, 1905-1930," international 
Journal of Women's Studies, Vol. 6,  Number 1, JanfFeb, 1983, ed. Shen Clarkson. 
(Montreal: Eden Press Inc.) Sheehan notes the work of the WCTU among the "foreign 
population in the west." The WCTU had a Canadianization Department, which 
Sheehan observes was just a new name for work among immigrants. The 
Canadianization Depahent  helped foreign women on the prairies during the hardships 
of the 1920s, p 404. 

Is77he Menace of Mental Disease," Woman's Century, February, 1916, p 3. 



were believed to be necessary in order to effect a solution. Together these practices 

were identified under the term "mental hygiene." 

Mental hygiene was an alarming theory that developed in conjunction with 

another theory termed  eugenic^."'^^ This two-part theoretical remedy presented 

itself as a popular scientific answer to the problems of mentai disease and was 

widely accepted in western Canada in the early 1900s. Eugenics "instilled in the 

public a belief that scientific knowledge was a means to improve existing social 

conditions"'" The theory argued that defective genetics were manifested in 

insanity, vice and criminal activities. These mental and physical defects were most 

widely identified within the characters of the poor andlor the foreign immigrant. 

These defects could gradually be culled from the population by effective birth 

'*'Mark H. Haller. Eugenics: Hereditanan Attitudes in American Thoughi (New 
Brunswick: Rutgers University Press, 1984). The term "eugenicsn was first coined by Sir 
Francis Galton in 1883. It developed from the Darwinian theory of evolution, and grew 
to create the eugenics movement in England. Leading biologists such as Alfred 
Russell Wallace and E. R. Lankester, had argued that evolution appeared to sanction a 
breeding program for humankind. Many doctors and experts who clinically studied the 
"feebleminded, insane, and alcoholicn believed that the "defective classes were victims 
of heredity and should not be permitted to reproduce. This theory developed into the 
widely held belief that eugenics was a way to better mankind or to produce some sort of 
superman." Galton believed that eugenics included compulsory means to limit the 
breeding of the insane, feebleminded, confirmed criminal and paupers (p 17). He also 
believed that breeding of the "better stock" was to be encouraged. If the better stock 
bred early enough and often enough, they could soon swamp the descendants of 
poorer stock, may of whom would not be allowed to breed. Galton hoped that the 
public would recognize the logic behind this better breeding program and would "frown 
upon marriages of good stock into bad stock" (p 18). The acceptance of the theory of 
eugenics spread rapidly throughout Europe and North America during the first three 
decades of the twentieth century and its close links with Darwinian evolutionary theory 
gave it credence (p 20). 

15Terry L. Chapman, 'Early Eugenics Movement in Western Canada," Alberta 
History 25 (4), Autumn 1997, p 9. 
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control measures, which ought to include for the mental defective compulsory 

sterilization. 

This chilling adoption of such a dehumanizing concept is clearly reflected in 

Mrs. J. J. Hall's Mental Hygiene report presented at the National Convention of the 

National Council of Women, held in Calgary in June, 1921. Listed in Hall's report 

were five principles which were "universally admitted to be true." Hall listed these 

principles as (1) insanity is a disease which may be cured by proper remedial 

measures; (2) feeble-mindedness is an inherited condition and is incurable; (3) 

manual labour has been proven an invaluable remedial measure in the treatment 

of insanity; (4) segregation is essential in preventing the increase of feeble- 

mindedness; (5) the insane and the feeble-minded should not be housed together 

and treated in the same manner.lBO 

Hall also presented "convincing statistics" demonstrating that "criminality and 

vice have a direct relation to insanity and feeble-rnindedness." According to studies 

undertaken in Toronto and M~ntreal '~' statistics had recently been compiled to show 

that "30 percent of all prisoners and prostitutes were feeble-minded." She also 

claimed that 10 percent of the population was dependent, 10 percent of the school 

children were abnormal and 32 out of every 33 unmarried mothers were mentally 

defective.lB2 These figures, based upon the two major studies produced findings 

m"Women in Convention Discuss Important National Matters," The Morning 
Albertan, June 15, 1921, p 7. 

i6'Toronto and Montreal were the major centres for immigrant communities. 

162Hall's complete report and statistical data are not available. 
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that 60 percent of the mentally deficient children recently examined in Toronto were 

of nonCanadian birth and over 10 percent of the children dependent upon the 

Montreal charities were foreign born. Hall obsewed that despite such statistical 

evidence the government spent $1,000,000 each year to "encourage immigration." 

In light of these figures, Mrs. Hall urged that a stricter policy regarding the "mental 

examination of all immigrants" be implemented by the Government in order to 

screen out the unfit.163 

The emphasis placed upon these sociological factors indicate that the NCW 

and its Local Councils throughout the Dominion were seriously concerned about the 

problems perceived to be posed by the mentally defective of whom a large 

percentage were immigrant. Specifically, within the context of Alberta, it is clear 

that by 1922 the concern regarding mental hygiene and its "scientifically provenn 

related problems had crystalized into an official movement within the province. 

On January 12, 1922, representatives from the Provincial Council of 

163"Women in Convention Discuss Important National Matters," p 7. This 
convention was held in Calgary. The need for stricter immigration laws and medical 
screening was a consistent platform within many women's organizations. A petition for 
strict uniform medical standard for immigrants was presented to the "empire 
representativesn requesting that a uniform standard be adopted. "Uniform Medical 
Standard Asked for Immigrants," The Calgary Daily Herald, June 13, 1 921, p 18. 

IHJaney Canuck (Emily Murphy), Sterilization of the insane, published 
newspaper article, c. 1931 ,, np. City of Edmonton Archives, Emily Murphy Collection. 
Murphy wrote, "that 70% of Alberta's insane are not natives of this, the newest province 
in Confederation, but come from countries outside of Canada." Murphy addresses 
those who raise the objection that sterilization is an invasion of the personal rights of 
the individual, by saying that W is is chiefly an eclipse-eyed perception, arising from the 
exigencies of either religious or political partisanship." 



242 

W ~ m e n l ~ ~ l e d  by Mrs. P. S. W~odha l l , '~~  met with Alberta Premier Greenfield and 

a Cabinet delegation.'" The Provincial Council placed before Greenfield certain 

social and religious concerns which they requested be addressed. Among these 

issues was the custodial care and sterilization of the mentally def i~ ient . '~~ 

That the eugenics movement was a popular one can be seen in ensuing 

developments in 1922 and 1928. The United Farm Women of Alberta adopted a 

eugenics program in 1922 and in 1928, the United Farmers of Alberta, as the 

Provincial Government, enacted Canada's first legislation concerning compulsory 

sterilization of the mentally defective?' The eugenics platform was still popular in 

1 933 when, recorded in a list of its achievements, the CLCW listed in its Year Book 

Souvenir, alongside its many attested and truly praiseworthy social reforms, the 

16'The Local Councils within Alberta were affiliates of the Provincial Council of 
Women. Each local council was represented by one of its members on the Provincial 
Council. 

166Mrs. Woodhall had been president of the Calgary Local Council of Women 
from 1920 to 1921. 

167"Greenfield Government Shows Strong Sympathy with Aims of Women's 
Council," The Morning Albertan, January 12, 1922, p 7. 

'"There were eight main topics (1) custodial care and sterilization of the mentally 
deficient; (2) equality within the divorce laws; (3) a detention home for prostitutes; (4) an 
industrial school for delinquent boys; (5) amendments to the dower law for widows; (6) 
request for compulsory reading of the Lord's Prayer and a portion of Scripture "without 
commentn in the public schools; (7) appointment of women as board members on any 
provincial "boards named to deal with laws or matters where women were concerned," 
and (8) training and appointment of female nurses to assist in rural areas as community 
nurses in hospitals, and to provide home care nursing support in isolated areas. 

I6Terry L. Chapman, "Early Eugenics Movement in Western Canada," p 9. 



menacing "custodial care of mentally defective - also sterilization of ~arne."''~ 

It is against this cultural and sociological background that Emily Spencer 

Kerby wrote on eugenics and sterilization in two articles: "Ladies - the Bachelors 

and Birth Control" '"and "The Sterilization Act of Alberta."'72 In "Ladies - the 

Bachelors and Birth Control, " she developed her ideas in rebuttal to the argument 

that modern warfare acted as a means of population control "ridding the world of 

weak, the unfit, and the defective." Spencer Kerby rejected that argument and 

pointed out that the weak and the unfit remained at home while the strong and 

healthy went off to war and were killed. She stated that it was the "weak and unfit" 

who remained home to propagate their kind,'73 which she believed they did "to 

perfe~tion.""~ in this context Spencer Kerby echoed the sentiments of Emily 

Murphy, who believed that unless the defective andlor insane were sterilized they 

reproduced "two to six time faster than normal people."175 Voicing the fears felt by 

many women that society would be overrun with the weak and defective, Spencer 

Kerby stated, "If care is not exercised immediately, a century hence, we'll be a 

i70Local Council of Women Year Book Souvenir 7933, p 30. Calgary Local 
Council of Women, Minutes 1919-1924, GAl, M1703, Box 3. 

'''Constance Lynd, "Ladies - The Bachelors and Birth Control." 

"%onstance Lynd, The  Sterilization Act of Alberta, Canada," Edmonton: PAA, 
United Church Archives, Acc. No. 75.0387, Itern 6028, Box 181 . 

173Constance Lynd, "Ladies -The Bachelors and Birth Control," p 4. 

17"Janey Canuck, "Sterilization of the Insane." 

1751 bid. 



nation of imbeciles and half-wits."'76 Espousing the eugenic concept that better 

stock produced better progeny, Spencer Kerby argued that human beings had 

practiced selective breeding among animal stock of all kinds, to produce a better 

animal. Better human stock in breeding, planned pregnancies and stable homes 

brought about the production of healthy, well balance offspring.'" It was quality, not 

quantity which would eventually contribution to the advancement of the 

In The Sterilization Act of Alberta, Canada, 17' Lynd wrote in defence of the 

Act and described the social and physical conditions that led up to its passing. She 

stated: 

During the years when huge numbers of Immigrants were pouring into 
this great Country; the Canadian mother noted first the prevalence of 
many defects in the little ones, particularly those of a physical nature. 

Consulting the Medical Fraternity, they were told "It was caused by 
the too early marriaae of the mothers, of the land from whence they 
came." In other words, immature mothers. 

Lynd then went on to describe: 

. . . a vast increase of mental defectives. In one family where both 
father and mother were defectives, and should never have passed the 
Immigration officer, -with three of their offspring in an Institution for 
such, and three more at home, with the added prospect of perhaps a 
dozen such, the women began to think it was time to act. 

Lynd wrote that the Canadian population was faced with crimes committed 

'76Constance Lynd, "Ladies - The Bachelors and Birth Control," p 4. 

lnConstance Lynd, "Sterilization of the Insane." This article was submitted to 
The Times but there is no evidence that it was accepted for publication. TMs, c. 1931. 
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by "these lads of low mentality against mere children." One particular crime against 

a small child so incensed mothers that in 191 6 they drew up a resolution to the 

Government demanding sterilization of the feeble-minded. This resolution was not, 

however, addressed until after the war when the Provincial Government eventually 

passed the Act in 1928. Lynd also mentioned the objections raised in opposition 

by "[s]anctirnonious ones, both male and female," who had religious scruples 

against sterilization and believed that the process "interfer[red] with the works of 

God ."I8* 

As a conclusion to her article, Lynd wrote that there had been approximately 

300 sterilizations, some of which had been voluntary and some ordered by the 

courts. Reiterating the common belief in eugenics, Spencer Kerby believed that 

elimination of future defective human stock would improve society and that the 

menace of the mentally unfit would no longer threaten or burden the cornrn~nity.'~' 

From the perspective of the modem researcher, Spencer Kerby's belief in 

eugenics is a disturbing feature of her character. However, when her ideas are 

placed within the cultural and sociological matrix of her time, it becomes evident that 

although clearly culpable in advocating a truly disturbing scientific theory, she was 

merely a product of her time. She placed great trust in scientific discoveries as did 

the majority of her generation, and she appears to have blindly accepted eugenics 

because it was a product of the scientific community and held out the hope for the 



improvement of human beings and society. Like many other people throughout 

Europe and North America, she believed that eugenics offered a sensible way to 

combat social ills. She was completely misinformed and clearly wrong. 

WOMEN, THE CHURCH, AND ORDINATION 

Spencer Kerby, was, however, not always misguided, and in her open 

criticism of the Methodist denomination, she proved herself to be a capable and 

astute critic. The church, according to Spencer Kerby, was guilty of rampant 

discrimination towards women and, as a Christian and as a strong, effective social 

activist, this area of discrimination must be challenged. Women, she believed, had 

every right to equality within the church courts and should also be at liberty to seek 

ordination if they felt God was calling them to that ministry. 

The circumstances surrounding ecclesiastical enfranchisement for women 

within Methodism was a complex social and political one. In an article entitled "The 

Canadian Methodist Church and Ecclesiastical Suffrage for Women, 1902-1 91 4," 

Ruth Compton Brouwer, examines the "Church's position on the issues of 

ecclesiastical enfran~hisement."'~~ Brouwer identifies three reasons for the 

Church's reluctance to grant equality within its system of government. There were 

IS2Ruth Compton Brouwer, "The Canadian Methodist Church and Ecclesiastical 
Suffrage for Women, 1902-1 914," Canadian Methodist Historical Society, Vol. 2, nd. , 
p 2. Compton Brouwer observes that the Methodist hierarchy "had very real problems 
in accepting females as full and equal partners in the earthly creation of the kingdom of 
God," p3 .  As a consequence, the Church was reticent to consider the right of women to 
participate as lay members in all areas of Church government and administration. 
Representation had been made respecting the ordination of women or their admission 
to the Church courts earlier (1890, 1894, 1898) but it was only in the early twentieth 
century that the debates became serious and the women's request more pressing. 



official statements concerning the reticence of the Methodist hierarchy to allow 

women equality. The simple reasons were (1) the prevailing concept of ideal 

Christian womanhood, woman's moral superiority and God-given sanctified role as 

homemaker; (2) the unrest over political suffrage: (3) the traditional place of women 

in the Church. There was, however, another very real reason for the Church's 

reticence to give women equal standing in that it feared the inevitable outcome, 

which would be that women would then ask for the right to be ordained.la3 

At the 1902 General Conference the question of women's ecclesiastical 

rights was identified through two issues. The first was an attempt to allow Ladies' 

Aid presidents to sit on the Quarterly Official Board and the second was for the 

issue of female ordination to be discussed. Both proposals were voted down. lU The 

official pronouncement from General Conference stated 

. . . . Your committee, while pronouncing no opinion on the merits of 
the question, have no reason for believing that there is any considerable 
number of women in our church who desire the change proposed. It is 
therefore recommended that no action be taken by the present ~onference. '~  

Ig3Mary Hallett and Marilyn Davis, Firing the Heathec The Life and times of Nellie 
McCiung (Calgary: Fifth House Ltd., 1994). p 191. 

IMRuth Compton Brouwer, "The Canadian Methodist Church and Ecclesiastical 
Suffrage for Women, 1902-1914, p 8. 

lS5Helen Detlor, 'Women in the General Conference," The Christian Guardian, 
May 14, 1902, p 31 2. Emily Spencer Kerby's sister, Helen Detlor, wrote a letter to the 
Guardian protesting the exclusion of women from Conference, dated October 1 8, 1 902. 
Detlor observed that women were relied upon to carry out much of the work in the 
churches but were consistently denied the right to representation by their own gender 
within the church courts. She protested the idea that most women within Methodism 
were content with the status quo as this was not the case. At the end of her letter 
Detlor extended her thanks "to those who at the General Conference so nobly 
championed the cause of right on this question, who answered sneers and ridicule with 



The issue of female ecclesiastical inequality appears to have been left 

publically undiscussed until 1906 when the issue was again raised before the 

Quadrennial General Conference. In the summer of 1906 several Annual 

Conferences declared their support for ecclesiastical suffrage in a memorial to the 

upcoming General Conference. These  memorial^'^^ were very direct in manner and 

requested that this inequality be speedily reso~ved.'~' 

There were also several articles published in The Christian Guardian 

addressing the rights and competency of women to represent their interests at 

Conference and their abilities as organizers, evangelists and  preacher^.'^^ Helen 

Detlor in her letter dated May 16, 1906, obsewed: 

Women are in the majority in our church membership, in our services, 
prayer-meetings, among our Sunday-school workers, Epworth 
Leagues and most "abundant in labours," for the financial welfare 
of our churches. . . . Let the church recognize the womanhood of its 

arguments and reason," and stated, "the women of the Methodist Church accord their 
heartfelt gratitude and respect." "Women and the General Conference," The Christian 
Guardian, October 15, 1902, p 659. 

186Memorials were written statements of fact much like memoranda and were 
presented by the various Conferences to General Conference every four years. 

'"Ruth Compton Brouwer, The  Canadian Methodist Church and Ecclesiastical 
Suffrage for Women, 1902-1 91 4, p 10. 

lS8Helen Detlor, 'A Plea for Women," The Christian Guardian, May 16, 1906, p 
21 ; Miss Millie Magwood, "Should We Have Women Pastors?" The Christian Guardian, 
May 30,1906, p 8. Millie Magwood was an evangelist and home missionary and 
strongly advocated female ordination. She drew attention to the need for preachers in 
the West and observed that to the Westerners, gender was not an issue as they merely 
wanted pastors; A Church Member, Woman's Place in the Church." The Christian 
Guardian, September 5, 1906, p 9; The General Conference of Canadian Methodism: 
The Ladies Embarrassing," The Christian Guardian, September 26, 1906, p 6. 



membership as worthy of representation. lag 

General Conference convened on September 12,1906, in Montreal and the 

Conference once again rejected proposals for ecclesiastical suffrage. Compton 

Brouwer records that Dr. Stowe-Gullen reported to the National Council of Women 

in October, 1906, regarding the decision of Conference as follows 

That women's work and women's influence is one of the greatest 
factors in holding the Christian Church intact is a widely acknowledged 
and uncontroverted fact, yet in defiance of this knowledge - in woman's 
natural habitat, the Church - her intelligence and rights are discounted 
and ignored. 

Just recently a body of men (from whom we rightfully expected a 
keener sense of justice), the "Methodist General Conference." refused 
women admission to their "Conferences and Church 

Protests over the inequality experienced in the ecclesiastical courts appear 

to have been raised again in 191 1, in the Christian Guardian, when correspondence 

and articles were published advocating that women be admitted to the church 

c~urts. '~ '  In 1912 the Methodist Church again denied women access to the 

ecclesiastical courts, and the dispute continued into 191 3. Participating in the 

debate for female ecclesiastical rights, Constance Lynd wrote a letter to the 

Christian Guadian in October, 1913. She commented on the hypocrisy of the 

Methodist Church in its criticism of the Ontario Government for refusing the 

'"Helen Detlor, "A Plea for Women," The Christian Guardian, May 16, 1906, p 
21. 

Ig0National Council of Women of Canada, Year Books, p 67. GAI, CLCW files. 

lglN. "From a Layman's Standpoint," The Christian Guardian, July 5. 191 1 , pp 
10-1 1 ; and September 13, 191 1, p 13; Mary A. Whalley, "One Woman's Views," 
Christian Guam'ian, November 29,191 1, pp 26-27. 



municipal franchise to married women'92 when the Methodist Church itself barred 

women from participation in the ecclesiastical courts. She concluded by drawing 

a scathing comparison between the vested interests and unfair practices within the 

church and the liquor trade in that they both operated on similar lines of deceit and 

selfishness. Describing this situation she wrote that the church and the liquor trade 

were "simply hand in hand - good, jolly brothers, you know. A common cause 

makes brothers of us all."'93 

In September, 1914, the delegates to the General Conference finally voted 

for the admission of women to the Church courts. This was, however only a partial 

victory as influential opponents to female ecclesiastical suffrage were able to 

successfully stall women's admission by keeping the matter tied up in debate in the 

church courts until 191 8.Ig4 Recognizing the stalling tactics being employed within 

the Church, Constance Lynd once again wrote to The Christian Guardian. In her 

letter which was published on October 28, 191 4, she commented bluntly on the 

prejudice existing in Methodism towards women. In Lynd's opinion, Methodism was 

I9?he Ontario Provincial Government had refused the municipal vote to married 
women in 1913. 

'93Constance Lynd, "No Votes for Married Women," The Christian Guardian, April 
14, 1913, p 27. 

lg4This was only a partial victory, however, as influential opponents of 
ecclesiastical suffrage were able to keep the matter tied up in the church courts until 
191 8 using a constitutional argument. This meant that under Methodist ecclesiastical 
law, questions designated as constitutional issues required that a majority of three- 
quarters of the voting block had to vote in favour It therefore took until 191 8 for a three- 
quarter majority to be reached. Ruth Compton Brouver, "The Canadian Methodist 
Church and Ecclesiastical Suffrage for women, 1902-1914," pp 7,21. 



squandering human resources and wasting valuable time and energy by not 

respecting and recognizing some of its best workers, who happened to be women. 

The church, Lynd believed, should be reaching out to people, including "hundreds 

and thousands of young people." It was, however, patently clear, that women did 

not count and the ecclesiastical policy generated by the Methodist Church that 

treated females in this way was detracting from the power of the church and in so 

doing was making it obsolete; it was becoming "Of No Use to the World."'95 

In addressing the developing issue of the ordination of women from 1918 

onwards, several interesting articles appeared in the Woman's Century, the New 

Outlook and The Chatelaine from 191 9 to 1 934.1g6 These articles were all published 

prior to the ordination of Lydia Gruchy in 1 9361g7 in the United Church of Canada. 

195Constance Lynd, "Of No Use to the World," The Christian Guardian, October 
28, 1914, p 27. 

196Mrs. (Dr.) Thomas, 'Do Women Make Good Pastors?" Woman's Century, 
October, 1918, p 33; Nellie McClung, The  Methodist C~nference,~ Woman's Century, 
December, 1918, p 49; "Women and the Priesthood: An Impression with Comments," 
Woman's Century, November, 1919; Constance Lynd, "Paul, The Preachers, and the 
Women," Woman's Century, April 1920, p 32; Emest Thomas, DD "Shall We Ordain 
Women?" The New Outlook, January 18, 1928, pp 5,21; L. M. England, BA, T h e  
Ordination of Women," The New Outlook, February 22, 1928, p 7; and Salem G. Bland, 
DD, "Women and the Christian Ministry, The New Outlook, March 21, 1928, p 6; Emest 
Thomas, Women in the Pulpit And in the Innermost Sanctum," The Chatelaine, 
October, 1928, pp 6-7, 52; Constance Lynd, "Women and the Ministry," The New 
Outlook, November 7, 1928, pp 18,20; "Mrs. McClung and Dr. Thomas on Ordination 
of Women," The Chatelaine, December, 1928, p 51 -52; Constance Lynd, Tired Being a 
Woman, December 29, c. 1928. n.p., Edmonton: PAA, United Church Archives, Acc 
75.0387, Item 6028, Box 181; Nellie McClung,"Mrs. McClung and Dr. Thomas on 
Ordination of Women," The Chatelaine, December, 1928. 

197Valerie J. Korinek, "No Women Need Apply: The Ordination of Women in the 
United Church, 191 8-65," Canadian Historical Review, W I V ,  4, (University of Toronto 
Press, 1993), p 473. Lydia Gruchy, BA., BD., was ordained by the United Church of 



The articles address the central arguments surrounding ordination and, according 

to the individual perspectives of each of the writers, women are either presented as 

perfect candidates for the ministry or are regarded as emotional, less rational 

persons, with no scriptural authority or tradition for the basis of their claim to ministry 

as pastors. 

Constance Lynd addressed the problem of tradition and precedent in a 1920 

article entitled "Paul, The Preachers, and The Women."lg8 She observed how 

tradition governed the church and how inexplicably difficult it was to change custom. 

She discussed the issue of women's subjugation within the church, which claimed 

to be based upon Pauline doctrine. Lynd believed that it was culture that had bound 

Paul and as a consequence had bound the church, it was not, however, based upon 

Christ's rule. She observed that it was very "strange" that men would "swear by 

Paul and forget all about what Christ said."lg9 Paul was a victim of custom yet the 

church was not alarmed when he advocated wine's medicinal value, even though 

Canada in 1936. Before ordination she had spent twelve years in an unofficial 
ministerial capacity (but not allowed to administer the sacraments), serving in multiple 
charges in the home mission fields of northern Saskatchewan. After ordination she was 
placed as an assistant minister. Nellie McClung records that "there was an overture 
from the Saskatchewan Conference to the General Council, requesting ordination for 
Miss Lydia Gruchy." This request precipitated the Committee on Ordination of Women. 
Mary Hallett and Marilyn Davis, Firing the Heather The Life and times of Nellie 
McClung, (Calgary: Fifth House Ltd., 1994), p 199. Nellie McClung was the only 
woman on the Committee, the other members being all male ministers. Valerie J. 
Korinek, "No Women Need Apply," p 503. 

1g8Constance Lynd, "Paul, The Preachers and The Women," Woman's Century, 
April, 1920, p 32. 

bid. 



the Methodist Church had taken a prohibition stand and sought to abolish alcoholic 

beverage consumption. Lynd asked how the church reconciled Paul's command 

that no woman should teach a man yet Sunday Schools, she observed, would 

close down if women did not function as teachers in them.2w Examining the 

practicality of women remaining silent and only seeking edification from their 

husbands, Lynd pondered what happened to women who had no husbands or who 

knew more than their husbands. She observed also that women had kept silent for 

so long that "men let the world get rife with liquor, prostitution, and specific 
. . 

disease."20' Lynd commented on the belief that the "head of every woman is the 

man," and that this sentence "has rung down the ages and stultified womanhood 

and kept her back for Quoting from Galatians 3:28, Lynd referred the 

reader to a more inspired quotation, much overlooked by the Christian hierarchy. 

She wrote, "Paul himself has said that 'In Christ there is neither male nor female, 

but all are one.'" Lynd concluded that Paul was bound by Jewish tradition when he 

wrote regarding women's role and then called for men "of the church of all 

denominations" to be 'big enough and broad enough to get the larger viewpointn 

that in Christ all were one.*03 

The argument over female ordination continued, however, and her plea went 

2001 bid. 

''llbid. 

'021 bid. 

2031bid. 
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unheeded. Central to the ordination debate was an article written by Ernest 

Thomas204 entitled "Women in the Pulpit And in the innermost Sanctum,nzos which 

was published in October, 1928. In this article Thomas claimed that he was not 

debating sexual equality but the role and function of a male minister as authorized 

leader of the Christian community. He believed that women should not be ordained 

into the same ministry as men because ordination was traditionally the act of 

transmitting authority to the male minister to "speak and act as the organ of the 

Thomas also argued that women, because of marriage and 

motherhood, would be unable to commit "entire devotion to the church which 

ordination  involve^."^^' He also perceived women to have a distracting subtle sex 

appeal which could pose problems and cause "complicated emotions" to awaken. 

An attractive female preacher was not something conducive to hearing the word of 

God and functioned as a hindrance! Nevertheless, for those women who wished 

for a ministry that carried some sort of ordination, Thomas proposed the "creation 

of separate and lesser teaching ministry within an ordained diaconate." This would 

allow women to function as teachers and preachers, but in a lesser capacity and not 

'MEmest Thomas was chairman of the United Church Committee on the 
Ordination of Women. 

2oSEmest Thomas, Women in the Pulpit And in the Innermost Sanctum," The 
Chatelaine, October, 1928, pp 6-7, 52. 
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as leaders of mixed assemblies.208 Thomas also stated that women had made little 

impact upon society when they acquired the franchise and that the influence of 

ordained women would also have little impact. In addition, he believed that not 

many women wanted ordination and so it was unnecessary for the church to 

continue with deliberations concerning the issue. 

In November, 1928, just one month after Thomas's article was published in 

The Chatelaine, Constance Lynd sent a letter of response to the New Outlook.2og 

In the letter Lynd stated that women wanted the freedom to work where they 

deemed best and observed that women in ministry was not a phenomenon as there 

had been a number of ordained women over the years in various spheres of 

service.210 Lynd questioned why a women had to meet all "the requirements laid 

down for a man" when she was not a man. 2" Further, Lynd found it odd that 

doctrine, or the male perspective of doctrine, should be something that a woman 

would covet in the first place.212 Lynd observed that the derision exhibited by 

Thomas reflected a "masculine prejudicen whereby the male was "lord of creationn 

2081 bid. 

'OgConstance Lynd, Women and the Ministry," The New Outlook, November 7, 
1928, p 18,20. In December, 1928, Nellie McClung and Ernest Thomas were 
published together in the same article, expressing their opposing views. "Mrs. McClung 
and Dr. Thomas on Ordination of Women," The Chatelaine, December, 1928, pp 51-52. 
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and this interpretation and perspective were the best Lynd stressed that 

women no longer were content to accept the old reassurance that it was through 

gentle feminine influence that men and society were changed. Women were now 

educated and some women chose ~rdination."~ Responding to Thomas's insulting, 

biassed and uninformed views that women had exerted a negligible political 

influence upon society after receiving the franchise. Lynd commented scathingly 

that women had gone after the vote "not for politics - but for humanitarian reasons." 

In an endeavour to educate and enlighten Dr. Thomas, Lynd as a Westerner, 

detailed some of the positive social changes effected by Western Canadian women 

in particular. She declared, 

To the woman's credit in the West-land we have as follows: I, Mother's 
Pensions; 2, Woman's Home Protection Act; 3, The Devolution of Estates 
Act; 4, Age of consent raised to eighteen; 5. Marriage licences sold in 
in the court house; 6, Women's courts for women; 7, The right of custody 
of a woman's own child; 8, Marriage age raised to si~teen.~'' 

Lynd continued by expressing her outrage that Thomas would draw the 

reader's attention to the fact that there were priestesses in pagan religions and that 

these priestesses performed cultic rituals which were Lynd then drew 

attention to this prejudice and suspicion of women which were deeply embedded 

Thomas's arguments. She found Thomas's perception of women offensive in that 

x31  bid. 

'"lbid. 

2'slbid. p 20. 

*161 bid. 
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he related to attractive women as sexual beings who posed a threat. Quoting his 

comment that the "power of an attractive woman preacher, with all her subtle sex 

appealn could cause problems for the males within the audience, Lynd expressed 

outrage and amazement that she would hear this reasoning "from the Church!" 

"Ye, gods!" she exclaimed, "Do I wake or am I dreaming? Is this the sixteenth 

century or the year of our Lord 1 9 ~ 8 ? " ~ ' ~  Drawing the reader's attention to 

Thomas's ideas of female sexuality as a threat, Lynd stated that he had revived an 

old idea that a beautiful women was no more than a temptress. She wrote that 

women had rather prided themselves that such thinking was "dead, decently buried 

and turned to dust." but she said. "witness the resurrecti~n."~'~ In contrast to 

Thomas's facetious statements on female sexuality, Lynd drew the minister's 

attention back to common sense reality and reminded him of the fact that rhere  are 

fifty-two vacant spots, where are [sic] no services; this, and not the ministry is at 

stake, but the far-flung hamlets of our 

For the ever practical Emily Spencer Kerby, alias Constance Lynd, the 

spirituallemotional needs of Western Canadians, living in isolated communities. 

were to be taken seriously and cared for. The West needed ministers and there 

were many capable women to fill the positions. Thomas's view of female weakness 

was, to Constance Lynd, a hackneyed, offensive prejudice which should be 

*''I bid. 

2181 bid. 
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dismissed along with its denigration of female spirituality. 

Constance Lynd had one final article published in December, 1928, entitled 

"Tired of Being a W ~ m a n . " ~  Lynd stated that women had been begging for 

freedom for years. Using Galatians 3:28, Lynd argued that there was no room for 

sex discrimination within Christianity but that women suffered prejudice within the 

churches on a consistent basis. She asked 

Why in the discussion of the place of women in the Church should sex 
enter at all? If she is fit to give birth to men, to care for them, train them - 
and to preach - is she not deemed fit to administer the sacrament or 
marry? If we are morally unfit to administer - then we are not fit to take?' 

Lynd obsewed the injustice of women's exclusion in religious society and 

then emphasized the fact that women were of central importance to the human race 

and to the church. In addition to this, Lynd noted the irony surrounding the only 

three places still prohibited to women which were "the Senate, the Ministry and the 

beer parlours.n222 The United Church, she urged, should take note of this fact and 

2ZoConstance Lynd, Tired Being a Woman, December 29, c. 1929. np., PAA, 
United Church Archives, Acc 75.0387, Item 6028, Box 181. No other material has been 
found on this issue from around this time. The contents of the article reflect the debate 
that was raging in 1928-1 929 concerning the Commission on Ordination and the issues 
of female eligibility and ability to work as a minister. 

" This article, written in 1928, contains certain observations that are similar to 
those penned later by Nellie McClung in an article entitled "A Retrospect," The Country 
Guide, December 2, 1929. McClung writes, "We object to bamers, just as the range 
horses despise fences . . . now with the Senate doors open there are only two great 
institutions that will not accept women on equal terms - the church and the beer 
parlours." Earlier Lynd had written, "Only three places are closed to woman now. She 
[women] may enter every profession equally with her brother man - save the Senate, 
the Ministry and the beer parlours." Of note is the question of date. Lynd penned 
"Tired of Being a Womann before the Persons Case decision of 1929, that recognized 



be admonished by it as the Church was on the same level of exclusivity and vested 

interest as these other bastions of society. Thus, instead of leading the way to a 

new and equal society, based on Galatians 3:28, the church was still the harbinger 

of the same entrenched prejudice that had excluded women for twenty centuries. 

CONCLUSION 

As an inheritor of the Christian female tradition of exhorter and critic, Emily 

Spencer Kerby claimed the right to speak out for justice and renewal, and to openly 

criticize that which she perceived to be unjust. Her views, expressed through her 

writings, demonstrate her comprehensive grasp of social issues, and her perception 

of her own right to challenge injustice. Functioning in her dual role as social 

activist and religious critic, she debated with, and publically criticized, some of the 

men who controlled the social and religious spheres in which women existed. In this 

context, she not only challenged the political injustice surrounding women but also 

confronted the ingrained, repressive and bigoted attitudes of male leaders within 

her denomination and in the wider Protestant tradition. At the same time, however, 

Spencer Kerby still retained her strong Christian faith and was a respected 

contributor to her religious ~ommunity."~ She was an outspoken, formidable 

women as full persons under the law and opened the Canadian Senate to women. 
McClung wrote later in 1929 after the Privy Council decision of October 18, 1929. 
McClung employs some of the same phraseology previously used by Lynd. 

"Spencer Kerby was an active participant in her religious community and was 
held in high esteem. She attended at Central Methodistlunited Church for 35 years. 
Newspaper clipping, The Albertan, October 7, 1938. Edmonton: PAA, United Church 
Archives, Acc. No. 75.387, Item 6032, Box 181. That she was held in great respect by 
many within the Christian community is evidenced by the numbers in attendance at her 
funeral and in the participation in ceremony by eminent Anglican and United Church 



opponent and an influential female campaigner, and yet, at the same time, a woman 

who believed passionately in the love of Christ and the positive influence of God's 

spirit in the world. 

To understand this driving force within Spencer Kerby is to understand the 

root of the tradition out of which she developed. Spencer Kerby was a participant 

and contributor to a Protestant women's religious tradition, in which women felt that 

they had to right to speak, admonish, exhort, and change society when led by the 

Spirit of God. Spencer Kerby emerged from this tradition during an historic time in 

Canadian civil rights history and she influenced and changed Albertan and 

Canadian society in a positive and constructive way. 

The Protestant religious tradition of women and the social activism of Emily 

Spencer Kerby are examples of a transmission of religious culture. This living 

culture was developed, maintained, and sustained by women, and was transmitted 

by them into the communities in which they lived. At its core were the motivational 

factors of Christian faith, courage, love, and commitment, which, despite all their 

cultural faults and failings, inspired countless numbers of women to work for positive 

changes within society. Believing that they were accepted by Christ and equal in 

the sight of God, many women within the Protestant tradition, over nearly five 

leaders. Evidence of her faith and dedication is also found in the many letters of 
condolence sent to George Kerby. These letters come from all over Canada as well as 
Calgary and present many personal anecdotes as to her faith and love for God and her 
practical help for her fellow human beings. Evidence of her ecumenical connections is 
also to be found in the flower tributes that were sent for her funeral by the Calgary B- 
Nai Brith Lodge 81 6,  the Calgary Councii of Jewish Women, and the Catholic Women's 
League. Edmonton: PAA United Church Archives, Acc. No. 75.387, Item 6032, Box 
181. 
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hundred years, consciously or subconsciously claimed the citizenship of women. 

In the early twentieth century Emily Spencer Kerby was one of their number, and 

she lived her life in accordance with that tradition. 



CHAPTER SEVEN 

CONCLUSION 

Adam was supposed to have fallen through 'wimminn, but 
from personal observation of Adam's sons, I am inclined to 
think the writer of the story fabricated. 
Constance Lynd.' 

This dissertation has identified Emily Spencer Kerby as a member of a 

specific and dynamic female culture within the Protestant tradition. This tradition 

has been identified as emerging from the three specific Protestant revivalist cultures 

of British, American and Canadian society. I have presented this culture as a 

strong, dynamic and influential source of empowerment for women. My evidence 

demonstrates that many Protestant women, throughout the sixteenth to twentieth 

centuries, courageously preached, spoke out against injustice, and later organized 

social reform movements and autonomous missionary societies. These movements 

often proved either subtly or openly subversive to existing religious and societal 

constraints that were placed upon females. The resilience and strength of this 

tradition was based upon the underlying belief that women had something to 

contribute. Women from this tradition believed that they were obeying the will of 

God and the direction of the Holy Spirit when they spoke out against injustice within 

their religion and their community. Using the documented research of Nancy 

Hardesty, a leading women's historian, I have demonstrated unequivocally that 

many early abolitionists and social activists routinely used Galatians 328 as a 

important source of authority for their actions. The Galatians 3:28 verse, stated that 

- 
'Constance Lynd, "Wimmin and Wine," Woman's Century, November, 1920, p 5. 
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all were equal in Christ. 1 have presented evidence that in the religious tradition of 

women, through their social and religious rights activism, the meaning of this verse 

gradually expanded in the mid-nineteenth century and into the twentieth century in 

to the belief that all people were equal in the sight of God.2 Through the social 

reform campaigns created or supported by these women, there slowly developed 

an enormous momentum for change. These changes directly resulted in the 

improvement of social conditions for many women, men and children. 

It is within this social matrix that I specifically concentrated upon Canadian 

history and religious developments during the late nineteenth and early twentieth 

centuries. In doing this, I introduced into Canadian social history a virtually forgotten 

Western Canadian social activist and writer named Emily Spencer Kerby. In her life 

as an Alberta social activist, Spencer Kerby proved to be a powerful, influential, 

female leader in Western Canada, whose views were acknowledged and published 

in various Canadian periodicals, especially women's publications. Through detailed 

examination of her life and writings I established and presented Spencer Kerby's 

identity in the Canadian women's movement, and her invaluable contribution to 

Canadian society. 

'Through the development of social gospel theology, the Galatians 3:28 verse 
became an inclusive one which accepted everyone as equal in the sight of God. This 
was a far reaching development which some women would have been reticent about 
accepting in so broad a context, due to their evangelical, crucicentric belief system. For 
the most part, however, the verse became established as an authoritative Scriptural 
source for equality for everyone. It was also a key verse for the female abolitionists in 
their campaigns against slavery, as they believed that all humans beings, despite race, 
gender, class and physical abilities, were equal in Christ. 
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INFORMATION CONTAINED IN EACH CHAPTER 

Employing an anthropological socio-historical methodology and literary 

analytical approach in Chapters Two, Three and Four, I sought to identify a cultural 

background and the development of religious experiences from a Canadian 

women's perspective. In doing this, I discovered that Spencer Kerby's devotion to 

recording societal developments and expressing a female perspective proved to 

be a consistent factor within her publications and other writings. In addition, her 

writings frequently explained or added dimensional background to Canadian cultural 

developments such as birth control or even the casual but factual account of why 

women's fashions had changed so drastically in the space of a decade. In this 

context, she articulated an informed, individual perspective which reflected the 

views and social and religious passions of a leading Albertan who was instrumental 

in achieving sweeping civil rights advancements for women in the Province of 

Alberta and in Canada. 

In Chapter Five, I examined Spencer Kerby's creedal statement, entitled "My 

Creed." Using a hermeneutic method, I analyzed her confession of faith and 

discovered that it encapsulated and articulated a Social Gospel theology and 

expressed the motivation for her social activism. However, upon further analysis 

I discovered that it also embodied earlier Trinitarian theology which made the 

analysis more complex. Once I had identified the themes of Social Gospel and 

Trinitarian theology, I then examined the development and apparent conflict 

between the two. My analysis led me to comprehend the sweeping theological 

changes that had occurred particularly within Methodism, regarding the divinty of 
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Christ as compared to that of the Historical Jesus. I concluded that Emily Spencer 

Kerby did not appear to experience difficulty in incorporating both within her system 

of belief. 

In Chapter Six, employing a socio-historical and textuallliterary analysis, I 

examined specific themes within Emily Spencer Kerby's written work. i discovered 

that she possessed and expressed a sophisticated comprehension of many social 

concerns and was both a voice for those issues and also an active agent in social 

change to address the problems identified. I also discovered through her writings 

the general voice of concern that women had regarding issues such as venereal 

disease, mental retardation, penal reform, women's legal rights, and the right of 

women to work in the professions and as pastors. I discovered that at the time 

Spencer Kerby wrote concerning these things, women were mobilizing and were 

actively changing their social identities. I learned 'that many women during this 

period were strong, informed, organized and politically effective and that Emily 

Spencer Kerby was a leading figure in that movement. It also became evident that 

despite the progressive attitudes that these women possessed, they still shared in 

the general prejudices and fears of the broader society in which they lived. 

CONTRIBUTION OF RESEARCH TO WOMEN'S RELIGIOUS AND SOCIAL 

HISTORY 

Through my research, I have introduced into Canadian social and religious 

history a virtually unknown Western Canadian Christian social activist and writer 

named Emily Spencer Kerby. I have reconstructed her fife and work and presented 

her within a female Protestant tradition. 
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Within the context of a contribution to Religious Studies and Canadian 

history, this dissertation has accomplished its aim. The initial intent of this research 

was to examine the role and influence of women within Protestant culture, 

especially focusing on the dedication of Canadian women, and to acknowledge 

Emily Spencer Kerby's contribution in and through her tradition. This dissertation 

endeavoured to build upon, and contribute to, the emerging corpus of information 

regarding Canadian women's religious and social identities. The scholarly 

examples derived from pioneer leading Canadian female historians in this field such 

as Hardesty, Strong-Boag , Airhart, Wame, Compton-Brouwer, W hiteley and Carter, 

among many others, was very influential in my deliberations. It was due to 

examples such as these that I was motivated to reconstruct the life and times of 

Emily Spencer Kerby and to present a specific female Protestant religious tradition. 

As a result, this dissertation asserts that powerful Canadian women of faith 

nurtured and sustained, built and created, inspired and endured, and contributed 

enormously, because of their religious beliefs, to Canadian society. Emily Spencer 

Kerby believed that women had been wrongly blamed for all of society's ills and she 

devoted her life to achieving reforms that would assert the dignity, courage and 

value of the female contribution to religion and to society. This dissertation has 

sought to present her life and her tradition as evidence of this truth. 
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