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Canadians. Because above 80 percent of Canadians claim a Christian
faith of one kind or another,s joining a Christian church will make
a Chinese behave in order to be more like other Canadians. It is
true that 1in contemporary Canadian society, it 1is no longer
necessary to have a religion. Non-religious persons are accepted in
professional working environments, and religious expression is
discouraged in the highly secularlized, private, high-tech companies
or government offices in which many Chinese work in Ottawa. However,
these Chinese Christian churches provide their Chinese members with
a set of values based on belief in Christ, a belief which is seen
as similar to the social ethics of the host culture. The institution
and operation of the Chinese Christian churches, which mimic the
host denominations, allow their Chinese members to become accustomed
to the social administration of the host society. These nine Chinese
churches are mostly formed by professional Chinese immigrants, who
are the most integrated group among the Canadian Chinese community
in mainstream society. During my fieldwork, many Chinese Christians
attributed their career success to their Christian belief and
practice. Xiwen Wu in the Ottawa Mandarin Church notes:
I think my career development is certainly related to some
aspects of my Christian life and practice. In contemporary
Canadian society, career success of working professionals
is greatly determined by three elements: skill, working
ethics, and communication ability. My Christian life has
helped me improve my working ethics and communication

ability a lot. My colleagues know I am a Christian,
although we do not talk much religion at office. The

s7 Biby 1987.
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Christian ethics drives me to work hard and to treat

people nicely with love and forgiveness. Consequently, I

have developed an excellent work relationship with my

colleague. In addition, my communication ability in public
speech and individual communication has been greatly
improved through participating in different <church
fellowship activities. That has helped me a lot in my

career development. (Xiwen Wu, Interview, 1996)

As people join the churches and convert to Christianity, they
do so selectively. Not only do they join a Chinese community. They
also favor a conservative theology.

There are some reasons for the Chinese churches to claim a
conservative theology. Socially, as minority churches, these Chinese
churches have very limited resources to address cultural obstacles
and to provide pastoral guidance and reference literature on the
contradiction of Chinese religion and Christianity to their
adherents. Culturally, Chinese adherents are rather reluctant to
bring in the open their questions about Christian belief to the
church, since the Chinese cultural tradition encourages individuals
to follow behavioural norms rather than to challenge authority or
official theory.

In this context, it is easier to understand the conversion of
Chinese people to evangelical Protestantism and conservative
Christianity. First, one must note that most of the active
missionaries, evangelists, and Christian organizations in Asia and

in North America have been conservative. They made a major impact

upon Chinese converts, because they invest more time and resources
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in missionary work. Contemporary liberal Christians have shown
little interest in converting people from other religions.

In Ottawa, the growth of the Chinese Christian population must
be mostly attributed to the great efforts made by the evangelical
Ottawa Chinese Alliance Church, which founded three churches in
Ottawa in six years from 1989 to 1995. The four Chinese Alliance
churches and the other three local evangelical churches (the Ottawa
Chinese United Church, the Ottawa Chinese Bible Church, and the
Chinese Christian Church of Ottawa) constituted more than 90 percent
of the Chinese Christian population in the 1997. Meanwhile, the St.
Peters Chinese Anglican Church of Ottawa and the Ottawa Chinese
Catholic Community have experienced a decline in members since the
1990s, because the two churches have not been active in missions.

Second, conservative Christianity readily provides absolute and
unchanging answers. Living in a pluralistic and relativistic world,
conservatives are assertive in proclaiming the only and absolute
truth that can only be found in the Bible. Conservatives assure
believers of absolute love and peace in this world and eternal life
after death. These beliefs provide a ground for Chinese Christians
to justify the strict moral and behavioral values which they impose
on themselves and their children. This certainty seems to be desired
by those people who perceived their own life, or the world as a
whole, in danger of being out—-of-control in a restless modern world.
Both the pre-immigration trauma and the post-immigration uncertainty

in postmodern Canadian society fortify this desire. No traditional
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Chinese religion or modern science and liberal Christianity could
meet this need for these people. Furthermore, the certainty of
conservative Christianity fits with the Chinese tradition of
officialdom of respecting tradition and obeying authority.>®

Third, there are also social and economical factors. Most
Chinese Christians are professionals living in the suburbs. What
concerns them most is not the issue of social justice, the main
agenda of liberal Christians, but belonging to a social group and
the moral education for their children. The ethnic Chinese
evangelical churches meet their needs.

There is a lack of concerns for social Jjustice in the
testimonies I have witnessed. Christianity is not a prophetic
religion for these Chinese Christians. Instead, they see it as a
priestly religion. These Chinese Churches focus to build a familial
community life. The lack of social justice concerns also indicates
that the first priority of these Chinese immigrants is to integrate
into rather than to change the host society. Furthermore, their
ethnic minority status does not encourage them to take a stand
against the social practices of their host society.

These Chinese Christians are conservative in their theology
either evangelical or fundamentalist. The fact that they are adult
converts is an important aspect of their religious development. The

Chinese Christian converts are in the process of entering into a

*® See my discussion of Officialdom on Page 79.
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Christian spiritual world and value system. They are ready to modify
their faith claims, provided the changes are within the scope of
conservativeness. Their Christian beliefs are in the process of
formation and fit in a Christian society. The construction of their
Christian identity must be seen as a continuing process, rather than
as a steady state.

As far as the church leaders of the nine Chinese congregations
are concerned, they have been influenced by western missionaries and
missionary schools in Asia, mostly in Hong Kong. They are the
starting block of the Chinese churches in Ottawa (pp. 139-172) and
most of them are rather young. For example, the Ottawa Chinese Bible
Church originated from a small group of Chinese Christian
immigrants. The Ottawa Chinese Alliance Church was set by a Chinese
missionary from Hong Kong to meet the needs of the Chinese students
from Hong Kong.

The nine Ottawa Chinese churches have been successful in
attracting converts and the second generation into Christianity.
They have good Sunday School classes and fellowship activities for
children. For those Canadian-born and Canadian-raised Chinese,
Christianity is often becoming "naturally" part of their lives. As
discussed in the previous chapter, children are always brought to
the churches by their Christian parents, and treated as church
members in most church activities. For them, Christianity is both

the religion of their Chinese families and the religion of the host
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society. It remains to be seen how strong is this commitment and

what part it plays in identity construction.

3.2 Christian Rituals

Rituals are full of symbolic meaning shared by a community and
made visible. Participant observation of collective rituals may
enable people achieve some understanding of the collectively-shared
religious feelings and ideas of the participants.

From a Chinese perspective, Christian rituals form the most
important part of Christianity and are performed by a major social
institution, that is the church, which is shared by many Canadians.
While Chinese Christians learn to understand and practice
Christianity, they also are able to visibly join Canadian social
life by participating the Christian church rituals. For those
Chinese Christian people who join mainstream Christian churches,
participating to these same Christian rituals provides a way of
participating in the mainstream society.

Significantly, the most important rituals are the sermon and
the after-service potluck meal, and the most important symbols are

the Bible and the church building.
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Church

The church as a building is the central stage of religious
rituals. These nine Chinese congregations in Ottawa all have their
churches, and their members feel it is very important to do so.

The Ottawa Chinese Catholic Community rents church facilities
with the Assumption of the Blessed Virgin Mary Church, and the St.
Peter's Chinese Church of Ottawa share church facilities with St.
Luke Anglican Church. The other seven Chinese churches have their
own church buildings. These Chinese churches show no trace of
Chinese architecture and little Chinese appearance, except for their
church names, which are all in both English and Chinese.

Church and membership are new concepts for the Chinese
converts. Church in Christianity means a worship place to be
exclusively used by its members and to provide regular services to
its members. As noted before (p.8l), in Chinese societies, lay
Chinese wusually do not belong to a church, and they practice
ancestral worship at home regularly but seldom attend Buddhist or
Daoist services. Thus, for these Chinese people, to be a Christian
means that they must be a member of a particular church and
regularly attend church services. In these Chinese churches in
Ottawa, a Christian either a new convert or a transferee is expected
be a church member, even though he or she may stay as a non-member
of the church and acquire his or her membership through application.

The difference between a member and a non-member is that the member
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has the voting privileges at congregational business meetings and
has the obligation of participating in church administration.

Those members who have absented themselves for over six
consecutive months from regular church services are deemed "Inactive
Members." Such members do not qualify for voting privileges at
formal church meetings. Inactive members may have their membership
reinstated at the discretion of the Church Board.

The Chinese churches always put their active and inactive
membership lists in their annual reports. Although most new converts
or transferees usually have become the members of their respective
churches soon or later, some Chinese Christians appear to enjoy non-
member status in these churches. Jing An of the Ottawa Mandarin
Alliance Church (OMAC) explained her reasons of keeping a non-member
status at the OMAC.

I have remained as a non-member in the OMAC after my
baptism here, although I have attended church services
and fellowships regularly. The reasons for that are
because I attempt to keep a neutral position in church
politics at the congregational business meetings and to
keep a distance from participation in church
administration. (Jing An, Interview, 1997.)

In addition, a Christian church forms a community based on
voluntary membership and democratic management, which differs from
Chinese social and religious organizations based on "primordial
sentiment" and the familial management. Community and membership are
two key concepts in Canadian social management. Church management

will be discussed in the later section. Nevertheless, the Chinese

experience of being a church member is one way for these Chinese
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immigrants to experience Canadian social administration and thus to
adapt to the social organizations in the host society.

The social and cultural experiences of the Chinese immigrants
have shaped their adaptation of church and membership. As mentioned
in chapter two, the nine Chinese Christian churches basically
consist of three sub-cultural groups of postwar Chinese immigrants
from Hong Kong, Taiwan, and mainland China. The mainland Chinese
appear to have more difficulties in understanding and practicing the
form of church than the people from Hong Kong and Taiwan. In the
People's Republic of China, social organizations, including the
officially recognized religious organizations, are usually sponsored
by the government. Therefore, the mainland Chinese are not used to
the concept that they need to pay for all services, including
religious services, in a market society. Moreover, most mainland
Chinese have just begun their new life in Canada. They usually need
to help their relatives in China, and to pay the mortages for their
first new car and new house. Thus, the mainland Chinese Christians
have not been active in religious offerings in these churches.
Comparatively, the Chinese from Hong Kong and Taiwan have a good
understanding of the concept of payment for services because of
their pre-immigration experience of a market economy. They have also
been well-established since they came mostly before the 1990s.
Consequently, they are active in religious offerings. In Ottawa,
only the newly-established Ottawa Mandarin Alliance Church (OMAC)

experienced a financial crisis in 1997 resulting from the
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unexpectedly small offerings from its congregation. Pastor Jonathan
Teo from Singapore explained the financial crisis:

The OMAC consists of members mostly from mainland
Chinese. The church has expected to achieve its
financial independence through offerings, for most
members are working professionals. Unfortunately, the
offerings have been far below the church budget,
although the offerings from several members from Hong
Kong and Taiwan have been impressive. Our members from
China appear to have difficulties in offerings because
of their financial pressures in their early stage of
immigrant life. (Jonathan Teo. Interview. 1997)

Sunday Worship Services

Sunday worship services are the most important rituals in every
Chinese Christian church. The nine Chinese churches all have Sunday
morning worship services. They all have services in Chinese, either
in Mandarin or Cantonese. In addition, some also have English
services; the Ottawa Chinese Alliance Church, the Chinese Christian
Church of Ottawa, the Emmanuel Alliance Church of Ottawa, the
Chinese United Church of Ottawa, the Ottawa Chinese Bible Church all
offer Sunday worship services in English.

A first-time visitor to these Chinese churches would be greeted
by ushers with a welcome package. It includes information on Sunday
services, Sunday School classes, fellowship group meetings, and a
brief statement of faith.

In the seven Chinese Protestant churches with both the Chinese
and English services, the services follow a simple order (See Table

6.1l) . There is no recitation of creed, no dialogue or question-
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answer exchange between the preacher and the congregation, and no
altar call. Scripture reading often features New Testament verses
thematically related to the sermon. Singing and preaching take most
of the time. These services do not create any sacramental atmosphere
like the Chinese Catholic or Anglican liturgies.

Preaching is the central focus in the Chinese services. It
takes the longest period of the whole service. Preaching is also a
very demanding task for the pastor. This is partly because a
majority of church members are adult converts. They need the
preacher to explain Christian beliefs, provide a new world view, and
make sense of their experiences as immigrants in this new land. They
want the preacher to suggest wisdom for life, ease their anxieties,
comfort their hearts, and assure their identity. The requirement for
preaching will be discussed in later sections.

The Chinese services are well-organized and characterized by
full participation of the church members. The organization and
participation of church members means that the services are led by
the pastor and a group of church members assuming different ritual
responsibilities such as chair or usher during the services. Church
members are always expected to take part in the organization
process. This ritual format, which is new to Chinese people, though

very common to most Canadians, has to be learned.
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Table 3.1

Sunday Worship Program of the Chinese Bible Church of Ottawa

O
5]
Q.
0]
R

Organ Prelude & Silent Prayer
Call to Worship

Opening Prayer

Apostles' Creed

Scripture Reading

Hymn Presentation (hymns in Chinese or English)
Message or Sermon (40 minutes)
Offering and Tithing

Doxology

10. Announcement and Welcome

11. Hymn

12. The Lord's Prayer

13. Benediction

14. Amen

15. Silent Prayer

LoOoJoudwNPR

Source: The Ottawa Chinese Bible Church

Communion and Baptism

The nine Chinese Christian churches all have communion rituals.
Besides the Chinese Catholic Community, the other eight Protestant
churches have a communion on the first Sunday of each month. The
Chinese and English congregations will join together in a combined
worship service, in which monthly communion is served. This combined
service is intended to symbolize and preserve unity. It is usually

held in the main sanctuary and follows the Chinese service with
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consecutive translation between Chinese and English. It strengthens
the community as a whole.

Baptism is another important ordinance in the Chinese churches.
The Chinese Catholic Community has baptism for children, but the
other eight Protestant churches have baptism only for adult or
youth. However, held as part of a Sunday service, baptism is always
an event which involves the whole church.

The rituals of Holy Communion and Baptism of these Chinese
Christian churches are basically the same as in other Canadian
churches. However, these highly-developed rituals which are commonly
found in Canadian churches are new to the Chinese, since there are
no such religious practices in Chinese religion. For these Chinese
converts, these rituals not only have religious meanings but also

form some social customs shared by most Canadians.

Fellowships

The institution of fellowship 1is a distinct feature of
Christian community life. The nine Chinese Christian churches in
Ottawa all have various fellowships for various church groups. The
Ottawa Chinese Bible Church, for example, has of Senior Fellowship,
Adult Fellowship, Young Career Fellowship, Youth Fellowship, Junior
fellowship, and a Women's group. Each fellowship has regular
meetings and usually has a committee to organize fellowship

activities ranging from bible studies to pot-luck dinners. Church
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members are expected to actively participate in fellowships. The
Mandarin fellowship at the Ottawa Chinese United Church, for
example, has its regular meetings every two weeks. The meeting
usually is held in the evening in a member’s home with spacious
facilities. The meeting usually includes bible studies and a pot-
luck dinner. Moreover, it also organizes different fellowship
activities, such as summer camp and table tennis games.

These Chinese churches are very active at leadership training
through fellowship activities. Church leaders are trained through
the fellowships. Leadership training starts in a junior group. These
churches, for example, often arrange public speaking programs for
children. That is one of the reasons why church junior fellowships
attract juniors and children from non-Christian families. As a non-—
Christian mother, Huiyin Yun has actively supported her 10-year old
daughter in the Junior program at the Ottawa Chinese United Church
for good reasons:

The junior program at the church is very good for my
daughter to develop her communication ability through
the public-speech program and other activities, to
learn family values and make good friends in such a
liberal society, and to learn English 1literature
through bible studies. (Huiyin Yun. Interview. 1995)

These fellowships make a strong contribution to the cultural
adaptation of the church members. Through participation into
fellowships, the Chinese members learn how to organize different

programs, how to assume leadership, how to express themselves, how

to communicate, how to behave in a community, and how to write in
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English within the social context of Canada. It gives them the

training necessary for their working in the larger society. Such
kind of training is lacking in the Chinese societies.

The career success of the professional Chinese Christians in

Canadian society is partly attributed by them to the leadership

training they receive in their church fellowship, as illustrated in

the preceding sections.

Missions

The nine Chinese Christian churches of Ottawa all have mission
programs. The information of the nine Chinese churches has been put
into the local Chinese Canadian Community Newspaper. However, their
attitude towards missions varies from one church to the next.

The Ottawa Chinese Catholic Community shows little interest in
mission and outreach, even though it was started from the missionary
Chinese Catholic Center. The small St. Peter's Chinese Anglican
Church of Ottawa has showed little interest in evangelism as well
and is inactive in outreach and mission work, while identifying
itself as a conservative Anglican church. However, this church has
appeared to follow the Anglican tradition of social action. The
small parish once sponsored ten Indo-chinese refugee families in
1980, and the pastor and a church leader contributed a visible
presence of the church in the community activities. Rector David Yue

has been an editor of The Chinese Community Telephone Directory. The
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Church Warden Edward Cheung is a well-known lawyer in Ottawa,
serving as the legal advisor of the Ottawa Chinese Community
Organization and sponsoring the vyearly Chinese community Table
Tennis Tournament. Nevertheless, the other seven Chinese Protestant
churches, especially the four allianc< churches, are all active in
outreach and missions.

The Ottawa Chinese Alliance Chur«<h (OCAC) plays a very active
leading role in local evangelism, founding three Chinese alliance
churches in Ottawa during the years from 1989 to 1995. The four
mission-oriented Chinese churches center on evangelism. Student
ministry has been the emphasis of their evangelism. As discussed in
Chapter Two, most of the early church rembers were graduate students
themselves. The four churches have active university ministry for
campus evangelism. They organized Bible study groups on various
campuses in this area. These Bible study groups have provided
fellowship opportunities for 1lonely Chinese students, and have
became effective means of converting fellow Chinese students. In the
middle of the 1990s, the four Chinese alliance churches established
a joint student ministry for campus ewangelism. Moreover, in 1990,
the OCAC further established a Mandar-in-speaking ministry for the
Chinese students and scholars from mmainland China, which later
resulted in the birth of the Ottawa Mamndarin Alliance Church (OMAC)
in 1995. They organized lectures, picnics, festival celebrations,

and camp meetings. More and more mainland Chinese have been
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baptised. Most new converts in the 1990s have been mainland Chinese.
They constitute about 80 percent of the total OMAC membership today.

In addition, the four Chinese churches have organized various
mission programs, including a monthly evangelical meeting, in the
local Chinese communities. In 1990, the Ottawa Evangelical Chinese
Christian Professional Fellowship was established. This fellowship
has arranged many evangelical seminars and other activities for the
Ottawa Chinese community. The four Chinese alliance churches also
have worked together with other Chinese Alliance churches in Canada
in mission programs. They have given financially towards the works
of missions by supporting the Christian and Missionary Alliance
Global Advance Fund, seminaries for the training of full-time
workers, and various missionary agencies in Canada. In 1994, for
example, with an average attendance of 448 people, the annual
mission fund of 1994 was $109,130 or 22.8 percent of the total
church income.®® In 1998, for example, Rev. Jonathan Teo of the OMAC
went to Israel for mission work among Chinese construction workers
there. In 1993, Pastor Yeung, along with Pastor Jonathan Kaan, went
to England to help pave the the way for a Chinese pastor Mr. Paul
Ma to lead a church in the country. In the summer of 1997, the OMAC
sent a short-term mission team to the Kingston Chinese community.

The Ottawa Chinese United Church (OCUC), the Ottawa Chinese

Bible Church (OCBC) and the Chinese Christian Church of Ottawa

59 see the OCAC Annual Report of 1994. P. 15.
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(CCCO) all claim to be evangelical churches. The OCUC established
a Mandarin-speaking ministry in 1989 to attract the rapidly
increasing Chinese students and scholars from mainland China. Then
the OCBC also started its work among the mainland Chinese.
Meanwhile, the CCCO has been active in campus evangelism among
Chinese students from Hong Kong and, in other mission programs,
including the popular Mission Play and Gospel in Chinese Folk Music
Show in the local Chinese community. However, different from the
four alliance churches, the three local Chinese churches appear to
focus on strengthening their church rather than in evangelism in the
local Chinese community. Compared with the four Chinese alliance
churches, the three churches spent much less in mission works. In
1994, the yearly mission fund of the CCCO was $34,264 or 12 percent
of the total church spending;® and $4,100 or four percent of the
total for the OCBC;®' and $4,216 or four percent of the total for
the ocUC. %

The seven Chinese evangelical churches, however, have showed
little interest in community service. The Ottawa Chinese United
Church once offered a Chinese language class for second-generation
Chinese during the 1960s. The class was later integrated into the
Ottawa Chinese Language School using governmental funding for

multiculturalism.

8 see the OCCC Annual Report of 1994. p. 26.

61 see the OCBC Annual Report of 1994. p. 14.
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While the nine Chinese churches have maintained their ties with

the Ottawa Chinese community through their various mission programs,
they have clearly kept a distance from other Chinese community
organizations, due to their conservative theology and evangelism.
The names of the nine Chinese churches have appearched under the
category of "Chinese Religious Organizations" in the Chinese
Telephone Directory of the Chinese Community Organizations in Ottawa
and have regularly appeared in the several local Chinese newspapers.
However, the nine churches have little political involvement, either
in Chinese or in Canadian politics. In terms of community politics,
the nine Chinese churches have not joined the Federation of the
Chinese Community Organizations in Ottawa, which shows a strong pro-
China attitude with its activities, such as the celebration of the
National Day of the People’s Republic of China on October 1°°.
Church leaders and pastors have rarely showed up in the annual
banquet as China Day celebration for the Ottawa Chinese commnuity
leaders at the Chinese embassy in Ottawa. In addition, very few of
the Chinese Christians have participated into the annual community
election of the board members of the Chinese Community
Organizations, which has been controlled by community leaders with
a strong anti-communist sentiment. Although all these Chinese
churches have had various activities to celebrate the Chinese New

Year in their churches respectively, they show little interest to

62 see the OCUC Annual Report of 1994. p. 10.
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the celebration activities of the Chinese community in Ottawa. These
churches have showed little interest in China's politics. They have

no contact with the Christian churches in China.

3.3 Adopting English

Language is a problem common to immigrant churches. When the
original language of the immigrant group is not English, the issue
of adopting English in the churches eventually will be brought up.
As reviewed in chapter one, ethnic studies have showed that the
pressure for adopting English may usually come either from the
denominational hierarchy, or from the Canadian-born and Canadian-
raised generation, or both. Chinese Christians have organised their
churches so as to improve their English through participating in

church services.

Christian and English Naming

The practice of giving English names to the Chinese church
members contributes to the cultural adaptation of the Chinese
congregations in the host society. The nine Chinese Christian
churches in Ottawa all offer an English Christian name to a convert
at baptism. Their English Christian names are chosen from the
popular names in the Bible and made as given or first names. Thus

the full name of a Chinese Christian is a combination of an English
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name and his or her Chinese name. Chinese Christian parents usually
make English Christian names for their children. Therefore, everyone
of the nine Chinese congregations has an English Christian name. In
church English documents, church members and pastors are referred
by their English names rather than by their Chinese names. Very
often, Chinese members will bring their English Christian names to
their working places or social gatherings, since Chinese names are
very difficult for Westerners to pronounce and remember. Their
English Christian names help them to be accepted by the host
society.

However, these English Christian names are not popularly used
in the Chinese church activities. First, since some church members
in a church often have the same English Christian names, they must
be called in their long full names in order to avoid confusion. That
is not preferred. Second, it is rude to call someone by a first name
in Chinese culture. The Chinese like to call others by family names
or full names with appropriate titles, such as Uncle Liu or Mr. Gong
Wang. Consequently, Chinese Christians still prefer to their Chinese

names in their church conversations and Chinese church documents.

Bible Studies and English Literature

The Sunday School services of these Chinese Christian churches
eventually contribute to adopting English. The churches all have

Bible Studies programs. The Ottawa Chinese United Church, for
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example, begins its one-hour Sunday School class at Sunday 10:30 am.
Church members are divided into several groups according to their
levels. During the class, participants usually read several chapters
of the Bible and some other reading materials and have group
discussions on a certain topic.

Some social and cultural reasons have resulted in the use of

English language in these Chinese Sunday School classes.

First, it is difficult to pursue Christian theology or to have
a Christian theological discussion in the Chinese language. As noted
before, the key concepts of Christianity such as God, sin,
commitment, community are lacking in the Chinese language.

Second, the Chinese language of the Chinese Bible also sounds
strange to the Chinese, because the Chinese Bible was translated
more than one hundred years ago by early Western missionaries. The
classical Chinese of the Bible is quite different from modern
Chinese language in terms of words and style.

Third, Chinese biblical literature is very 1limited in the
Chinese Christian churches in Ottawa because of their status as
ethnic minority churches.

Fourth, most members of the nine Chinese congregations in
Ottawa speak good English, as they usually have had their university
education and graduate study in North America.

Therefore, many church members often read English biblical
literature use English in the Sunday School classes. Actually, these

Chinese Christians usually carry a Chinese Bible and an English
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Bible in their Sunday School classes. For many Chimese Christians,
learning English religious vocabulary begins with tlhe Sunday School
classes. Participation in the Sunday School classes is perceived as
a way to help many Chinese Christians to learn Engl.ish literature,
English names, English customs, English history, amd the minds of
Western people. Like many Canadians, these Chinese have had their
daily routine including participating Sunday School. classes, which

forms part of their Canadian identity.

Use of English in Church

The changes of language use in the Chinese chu rches in Ottawa
do not follow a model of "straight-line evolution..” According to
Mark Mullins (1987), an immigrant church would evolve from a
monolingual (non-English) stage to bilingual (English plus the
original language) stage and end with a monolingual (English only)
stage. However, this pattern does not apply to the Chinese churches
in Ottawa. As long as the new Chinese immigrantts continue to
supplement the Chinese congregations in Canada, the Chinese churches
are unlikely to use English exclusively.

The nine Chinese Christian churches all begam with Chinese
services, either in Cantonese or Mandarin, but five of them later
started English services for the young generations.

The Ottawa Chinese Catholic Community, the St. Peter's Chinese

Anglican Church, and the Ottawa Agape Chinese Alliamce Church only
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have Cantonese services. The Ottawa Mandarin Alliance Church has
Mandarin Services only.

The Emmanuel Alliance Church of Ottawa has separate services
in Mandarin, Cantonese, and English. The Ottawa Chinese Bible
Chinese has separate services in Mandarin and English. The Ottawa
Chinese Alliance Church and the Chinese Christian Church of Ottawa
have separate services in English and Cantonese respectively. The
Ottawa Chinese United Church has trilingual services in Cantonese,
Mandarin, and English with translation. Before 1997, the Chinese
services were in Mandarin and Cantonese with translation, while
separate English services were offered. The trilingual Sunday
worship services was a fascinating event to follow, although some
participants found it difficult. The sermon and the announcement all
were translated in three languages. Very often, the Caucasian Pastor
would speak English, which was translated into Cantonese, sentence
by sentence, by a person standing alongside the speaker behind the
pulpit. Another person, invisible to the congregation,
simultaneously translated every sentence into Mandarin, transmitted
by earphones to the designated pews.

The trilingual or bilingual translations were unsatisfactory
for many people, since monolingual services without translation
would save time and make the sermon more effectively communicated
to the congregation. The Cantonese-speaking Chinese Christian Church
of Ottawa now sends Mandarin-speaking visitors to other Mandarin-

speaking churches rather than provides translation services.
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English services in those churches started in order to meet the
needs of the growing young English-speaking Chinese church
generation. The Emmanuel Alliance Church of Ottawa, for example, was
established in 1989. The church services started in Cantonese. In
1996, the church began its English services.

In addition, English is also used in other church meetings.
Fellowships at junior and youth levels also use English. However,
in some adult fellowships, English often becomes a working language
because members may speak different Chinese languages. This
situation often happens in the annual congregational meetings and

the Official Board meetings.

3.4 Church Institution Mimicking Canadian Denominations

Social governance is another avenue for the Chinese Christian

churches to assist in cultural adaptation.

Denominational Churches

Most of the Chinese Christian churches are organized under the
Canadian denominations. The Ottawa Chinese Catholic Community is
developed from the missionary Ottawa Chinese Catholic Center and is
a parish of the Catholic Church of Canada. The Ottawa Chinese United
Church is a Chinese church of United Church of Canada in Ottawa. The

St. Peter's Chinese Anglican Church is a Chinese church of the
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Anglican Church of Canada in Ottawa. The Ottawa Chinese Alliance
Church, the Emmanuel Alliance Church of Ottawa, the Ottawa Agape
Chinese Alliance Church, and the Ottawa Mandarin Alliance Church are
the Chinese churches of the Canadian Alliance and Missionary Church
in Ottawa. These Chinese churches were thus established according
to the rule and format of their respective Canadian denominations
and were supported by their denominations in different ways.

The growth of the Chinese Alliance Churches in Ottawa represent
the institutional relationships between these Chinese churches and
their Canadian denomination.

According to the practice of the Christian and Missionary
Alliance, church planting is executed under a sister church concept.
That means the new sister church will have a high degree of
autonomy. Basically, the ministry direction will be decided by the
new sister church. If necessary, the new sister church will consult
the District Superintendent directly. The sponsor church, commonly
known as the mother church, is not involved in the administration
of the new sister church. This is very different from the
traditional mother-daughter church concept. However, continual
support from the sponsor church in both financial and human
resources are still necessary until the new church is fully
independent in all aspects. Nevertheless, cooperation between the
two churches is encouraged in all levels of church ministries.

When the Ottawa Chinese Alliance Church (OCAC) planted the

Ottawa Agape Chinese Alliance church in 1994, the new church
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received $10,000 from the OCAC. In addition, the Canadian Chinese
Alliance Church Committee (CCACC) also promised a monthly support
of $1,000 for the first six months of operation and $500 monthly for
the next six month period in 1995. A total of $6,000 was received
from the District of East Canada of the Canadian Alliance Church as
a start-up fund in July and a monthly subsidy of $2,000 was promised
for the rest of the year. The Kanata Chinese Alliance Church also

financially supported the new church for $2,000 in August.

Local Churches

There are two independent local Chinese churches, the Ottawa
Chinese Bible Church and the Chinese Christian Church of Ottawa.
However, as noted in chapter two, the Ottawa Chinese Bible Church
adopted the by-laws and constitution of Canada Free Methodist Church
and the Chinese Christian Church of Ottawa continues to use the by-
laws and constitution of the United Church of Canada, after it split
from the Ottawa Chinese United Church in 1989.

Christianity is an institutionalized religion. Canadian major
denominations are highly institutionalized churches. The Canadian
churches are very similar to the Canadian social institutions in
terms of structure and power relations.

The Organizational Chart of the Ottawa Chinese Alliance Church

below illustrates the hierarchy of the Chinese churches in Ottawa.
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Table 3.2

Organizational Chart of Otawa Chinese Alliance Church

Board of Elders

Chair and Pastors

Vice-Chair

Secretary

Treasurer and Financial Secretary
Coordinator for Christian Education
Coordinator for Missions

Coordinator for Caring and Fellowships
Coordinator for Gospel Outreach

Coordinator for Worship

General Manager.

Cantonese Ministry of Deacons and Deaconesses
English Ministry of Deacons and Deaconesses
Mandarin Ministry of Deacons and Deaconesses
Church-wide Committees

Source: The Ottawa Chinese Alliance Church

Because the Chinese churches have institutionized themselves
according to the rule and principles of Canadian denominations, they
can help their Chinese members to acquire not only a sense of being
a member of a Canadian denomination and or the larger society, but
also a comprehensive and experiential knowledge of Canadian social
institutions and power structure. Consequently, these Chinese
Christians can behave like other Canadians in the larger society.
It is worth noting that modern Western social institutions and power
relations in terms of contract and democracy differ from those in
the societies in Asia. Thus, by proposing western models of social
institutions and power relations, church life contributes to the

cultural adaptation of the Chinese Christians in Canada.
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3.5 Social Values

The choice and practice of specific social values is another
important contribution of Chinese Christian churches to cultural
adaptation of their congregations. The term "social values" here
refers to the social values advocated by the churches as well as by
the society.

The dominant social and moral values in Chinese churches could
be summarily described as what Max Weber called the "Protestant
ethic." More specifically, these conservative churches hold and
promote values that are consistent with "this worldly asceticism,"
including success, thrift, delayed gratification, and spiritual
rewards. Thus Chinese churches oppose sensationalism, consumerism,
and eroticism. They encourage their members to be at once good
Christians and good citizens according to the view of the

mainstream or established portion of the Canadian society.

Success

Success 1is a theme promoted in the community life of the
Chinese churches. The majority of the adult members of the nine
Chinese Christian congregations in Ottawa are successful people in
terms of educational and career achievements. The great majority
have received university education and many hold master's and Ph.D.

degrees. They have decent Jjobs as engineers, scientists, or
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government officers, and are involved in the economy of the Canadian
society at large.

What is more important, church members are success-oriented
people. During my interviews with church members, many of them
proudly showed me or explained their career accomplishments and
scientific or engineering contributions. They highly value their
educational and career achievements. Those who are in the early
stages of a career look up to well-established persons as role
models and often consult them for advice and suggestions. Those who
have school-age children also emphasize the importance of success
to their children. Fellowship group meetings sometimes hold “1In
Search for Excellence” meetings to discuss career success.

The emphasis on educational achievements appears to have been
successfully passed to their children. I have heard many stories of
the excellent educational achievements of the children in these
churches.

For many Chinese church members, success also has a religious
motivation. They emphasize the religious justifications of success.
They attribute their career success to the God's blessing. Moreover,
they want to show the fruits of their Christian faith to non-
Christians. The social success of many church members is impressive
for the occasional non-Christian visitors. Many educated Chinese
believe that all religions are synonymous with superstitions. They
think that Christians, just like all religious people, could be very

kind people, but lack intelligence. When they come to the church for
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a social occasion, some are surprised to meet professors and
scientists in various areas. This surprise often precedes serious
enquiries about Christian beliefs and a subsequent conversion to
Christianity. This 1is especially true for many new comers from
mainland China. Many of their testimonials express surprise at the
success of Chinese Christians. For these people, the most welcome
evangelistic lecturers were not pastors or professional evangelists,
but successful lay Christians.

Most church leaders of the nine Chinese churches are successful
professionals who also work very hard for their church jobs. Shubang
Zhou of the Chinese United Church has a senior position in
government. He bought a large house in order to hold fellowship
activities there, and spent most his after-work time in church
affairs. He asserts, "a Christian should serve the church as much

as possible."”" (Shubang Zhou, Interview. 1996)

Thrift

The Chinese churches are charaterised with thrift. The Chinese
churches are affluent but frugal. These churches have a very good
income from tithes and offerings. The Ottawa Chinese United Church,
for example, bought its own building with a total cost of more than
$600,000 in 1984, totally relying on the donations of its members.
The Ottawa Chinese Alliance Church, for example, with an average

attendance of 420, had the offerings of $409,166 in 1992. The church
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paid three pastors good salaries and generously supported
missionaries and Christian organizations. In the early 1990s, the
church constructed a two-story sanctuary within two years. The
church project relied on members's donations.

However, church life is frugal. The well-maintained buildings
of these Chinese churches have 1little interior or exterior
decoration. Air-conditioners, heaters, and lights in the building
are always off unless there are group meetings. All of the church
budgets are subject to item-by-item scrutinizing by church members
in congregational meetings. Church leaders usually have to justify
every item of the budget in detail. Thrift becomes a characteristic
aspect of many church members. Even children are educated to spend

money only when strictly necessary.

Temperance

From the beginning, temperance has been the norm among Chinese
Christians. Chinese Christians enjoy good food. Fellowship meetings
often hold potluck gatherings, to which every family brings a home-
cooked dish. However, all the group gatherings are "dry" -no wine,
beer or other alcohol beverage are never served. In addition, I have
never seen any person smoke at church or in group gatherings.

This is part of the implicit moral code of all the conservative
Chinese churches, since smoking is taken as a symbolic indication

of other deeper, moral and spiritual problems. In their conversion
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testimonials, some people mention that they used to smoke or drink
before conversion. Although smoking and drinking never became a
topic at these Chinese churches during my fieldwork, the implicit
moral code was clearly against smoking and drinking.

In the Chinese churches, there seem to be no rules against
seeing movies or watching sports, although these activities are
vaguely discouraged in favour of work or study. Chinese parents
often invest time and money in their children's more productive
activities, such as learning to play the piano and violin, and
playing volleyball, or swimming. They want their children to develop
in an all-around way. However, church leaders and most parents often

discourage children from entering a sport as a professional.

Gender Equality

These nine conservative Chinese churches in Ottawa do not
proclaim equality between men and women in church leadership.
However, there have been disagreements voiced about women’s roles.
In terms of education and jobs, the women members are generally not
much different from the men. For many couples, both the husband and
the wife are PhD holders and both have good careers. While some
women are housewives, especially when they have small children, most
women have their own jobs. At home and in the society these women

and men are not much different in status.
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The participation of women in the churches has been active and
enthusiastic. Women sing in choirs, teach children's Sunday School,
and coordinate group and church activities. For example, the
Mandarin ministry at the Emmanuel Alliance Church of Ottawa was
initiated by a female church leader, Yanhui 2Zhao. Moreover, Ms.
Xiwen Wu made a significant contribution to the early development
of the Ottawa Mandarin Alliance Church in 1996. Family remains a
unit in most church activities. Adult women attend church or group
activities with their husbands. Every week volunteers cook the
Sunday lunch for the congregations. Most of the time men and women
cook together. This would suggest equality of women and men.

The Ottawa Chinese Catholic Community is the only one in which
where women (sisters) have been in church administration, even after
the community took a parish shape under the leadership of Father
Bosco Wong in 1984. A women became the Board Chair in the 1990s.

Some changes occurred recently. I was told that a Chinese
alliance church in Toronto had a women pastor. The Ottawa Mandarin
Alliance Church encouraged women to be Board Members in 1997.

However, men still dominate church leadership positions in
these churches. These Chinese churches have never had a women
pastor. The Ottawa Chinese United Church and the Emmanuel Alliance
Church of Ottawa have had some deaconesses. However, the Chairs of
the Official Boards have always been men and the majority of board

members have always been men.
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Christian fundamentalism seems to produce an impact upon the
power structure of these Chinese immigrant churches. It is true that
the status of women was not recognized in traditional Chinese
culture. However, most church members of these Chinese churches have
had modern educations in China and North America, which have taught
the notion of gender equality. These Chinese churches have excluded
women from power in order to maintain a fundamentalist image. The
fact that women are excluded from church leadership is also
influenced by their traditional Chinese notion of gender status.
However, generally speaking, compared with other traditional Chinese
community organizations, Chinese churches allow women a much more

visible role in church management and leadership.

Sexuality and Marriage

These nine Chinese Christian churches all claim a conservative
theology as far as sexuality is concerned.

Church leaders and the parents clearly discouraged dating among
high school boys and girls. To guard against bad influences the
parents relied on the church for meaningful and attractive youth
activities. They also try to £fill their children's schedule by
sending them to camp meetings, encouraging or pressing them to study
the Chinese language, and bringing them to private music and sport
classes. These efforts have been quite successful. The problems

found in Canada, such as drugs and teenage pregnancy have been very
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rare in any of these Chinese Christian churches. I heard of no case
of such problems during my field work.

Chinese parents are in constant fear of what they perceive as
the bad influence of North..American' society. Their children's
education is a great challenge for them. One of the frequent topics
at fellowship group meetings is how to successfully educate children
in the free Canadian society. The most recommended strategy is, as
I heard many times, to bring the kids to the Lord. Intact and
traditional marriage and family life are highly valued. The majority
of the church members are married. The few singles in their thirties
or forties are seen as yet-to-be married. There might be marriage
problems among church members. However, family problems are
generally not made known to the public, and divorce cases are few.
In 1994, Pastor Mak of the Ottawa Chinese United Church was
criticism for his sympathy to a Chrisitan couple living together

without marriage. The pastor of the Ottawa Mandarin Alliance Church

once worked hard to help a female member save her marriage in 1996.

Democracy

The nine Chinese Christian churches in Ottawa have always
exhibited a spirit of equality and democratic participation of
individual members, which may have been new for people used to other
values. These Chinese churches have had a congregational policy in

their church histories.
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For example, the below is the OCUC Annual Congregational

Meeting Agenda of February 10, 1991, 1:30 pm.:

I. Praver

IT. Minutes of the last congregational meeting
Business arising from the meeting

ITI. Reports and Question Period

1. Slate of church officers, 1991

2. Election of the Chair of Stewards and the Representative
to Presbytery

3. 1991 Budget

4. Project "500"

5. Church Repreat, Saturday, March 30, 10 am - 4 pm.

6. Other Business

V. Prayer and Adjournment

VI. New Congregational Meeting: June 28, 1991, 1:30 pm.

The OCUC Church Officers, 1991

Official Board:

Chair

Recording Steward

Nominating Committee Chair
Property Manager

Mission and Service Coordinator
Representative to Presbytery
Spiritual Matters Committee
Chair

Secretary

Worship Coordinator

Christian Education Coordinator
Membership Coordinator
Committee of Stewards

Chair

Treasurers

Auditors

Propers Coordinator

Library Coordinator

Audio, Video Coordinator

Lunch Fellowship Coordinator
Sunday School Superintendent
Children's Program Coordinator
Junior Program Counselors
Pastoral Zone Coordinators: East, Central, South, and West
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It may be relavent to note that many Chinese immigrants from
non-democratic societies in Asia began their democracy practice in
their churches. Throughout their activities and within their
organization, these Chinese Christian churches do provide tools
leading to the adaptation of Chinese immigrants to Canadian society
as a whole. Democracy is expressed in their church structures and
church management. Board members are elected through congregational
meetings. Church ministries are carried up by various committees.
Pastors are hired by the churches.®® The power of Elders Board
members and pastors is institutionally restricted. Major church
issues are usually called for public debate and voting. Moreover,
various committee members are also elected from members.

There have been some attempts in the Ottawa Chinese Alliance
Church and the Ottawa Chinese United Church to select lay "Elders"
for the purpose of long-term church stability and planning. The
Elders would become permanent church leaders. The tittle of "Elder"
conveys a meaning of authority with senior status. These attempts
were blocked by congregations. Some church members worried that
“elders” might become partriarchy leaders in church mamagement. Some
saw no need for the church to have Elders, from the point of view

of church democracy.

8 The pastors in the Ottawa Chinese Catholic community and the St. Peter’s Chinese
Church were hired by their Canadian denominations respectively.
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3.6 Chinese Church and Cultural Adaptation

The process of cultural adaptation in the Chinese churches is
partly implicit and due to the nature of the institutions, partly
explicit and actively pursued by the members of the churches.

In terms of belief, these Chinese churches provide a Christian
theology to the Chinese converts. Many Chinese immigrants have had
to overcome many obstacles to accept Christian beliefs. These were
cultural obstacles, modernist and nationalist obstacles. The
conservative nature of Chinese Christians may have many roots. Out
of turmoil and chaos they want peace and certainty. Conservative
Christianity provides absolute assertions and assurance for
permanency and eternity. But people also have pragmatic reasons to
join the Chinese churches, which are more conducive to their success
and the success of their children in Canadian society. The social
status of these Chinese Christians - highly-educated professionals
living in suburbs, is a factor for their joining these conservative
ethnic churches, which provides group belonging and moral education
for their children. Their minority status also let them remain in
a conservative theology rather than to follow the liberal trends.

In terms of ritual, the collective rituals of membership, the
Sunday worship service, Holy Communion, baptism, fellowship, and
missions in these Chinese churches are organised as following
Canadian denominational traditions. The English Christian naming of

the Chinese members are seen as part of the social construction of
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their Canadian identity. With the exception of the Ottawa Chinese
Catholic Community and the St. Peter’s Chinese Anglican Church, the
other seven are evangelical churches with strong influences of the
Reformed traditions with a Baptist tone. The emphasis is community.
Sunday services in the seven Protestant churches are simple and lack
formality. They always centre on the sermon and singing, and call
for close relationship with God. The Holy Communion is celebrated
as commemoration and is intended to symbolize church unity. Church
programmes include Evangelical activities in accordance with the
network corresponding to their denominations.

In terms of church institution, these Chinese churches are
institutionalized according to the formats of Canadian churches.
These Chinese congregations are set sc that members learn and
practice democracy through their church management, which assists
their participation in the Canadian society.

As far as language is concerned, these Chinese churches all
began in Chinese languages (Cantonese or Mandarin), and most of them
started English services later to serve growing English-speaking
young generations. Since new Chinese immigrants continue to arrive,
the monolingual English services are not likely to appear in these
Chinese churches. However, the use of English in these Chinese
churches has increased. English becomes working language in church
meetings of the Chinese churches with diverse Chinese linguistic
groups and young generation. English is more and more used in the

Sunday School classes, as the Chinese vocabulary is insufficient for
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Christian theological discussions and as the demand for English
training increases. The Chinese members appreciate that the benefits
from Bible Studies classes include knowledge of English arts,
literature, history, and access to the mind of the Western people.

In terms of social values, these Chinese churches value worldly
success and justify it on religious grounds. The values of the host
society are not always adopted. In terms of gender equality and
democracy, for instance, there have been disagreements among church
members. Most church members insist that women should not become
spiritual leaders at the churches, while women are very active in
church program management. While some more conservative members want
to grant more authority to ordained pastors or elders, most
immigrant members insist on congregational democracy and equal
participation of every church members in decision-making.

If one were to superficially read the hisotry of these Chinese
churches, these churches would appear to be, in the term of Milton
Gordon (1964), at the stage of cultural assimilation but not yet to
the stage of structural assimilation. However, the choices made by
the church members and their own testimonials clearly show that the
stage model is much too simplistic to account for the cultural and
institutional processes taking place in the Chinese Christian
churches. Assimilation is not the end of the process when people
select the focus and mode of adaptation they favor. The next chapter
will explore how these Chinese churches, in the meanwhile, also

function as cultural agencies to assist in ethnic maintenance.
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Chapter Four: Minority Chinese Church as Community:

Construction of Confucian Christianity

The conservative functions of religion in ethnic maintenance
have been well recognized in the study of immigrant churches in
North America (Greeley 1971; Mol 1976). Migrant churches have been
regarded as the most effective bastions of ethnic preservation. Many
studies have shown that the transplanted traditional religious
organisations serve to maintain the ethnic identity and preserve
cultural traditions.

However, the Chinese Churches in Ottawa are directed to post-
war Chinese immigrants and have been the churches with a majority
of adult converts. As a convert group, Chinese Christians in Canada
are more thoroughly uprooted. When Chinese immigrants forsook their
traditional religions and adopt Christianity, the dominant religion
of Canada, what would be left for them to preserve? This question
is particularly important for Chinese Christians due to the cultural
contradictions between Christianity and Chinese, and the politic
conflicts between Christianity and the Chinese nation (see chapter
one) . Chinese identity and Christian identity have been regarded as
incompatible with each other.

The Chinese churches in Ottawa are self-defined as Chinese
churches. However, what is the Chinese identity. In what sense do
these Chinese Christians claim their Chinese identity? What aspects

of Chinese traditions do these Chinese churches preserve?
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This chapter will survey the social functions of the Chinese
Christian churches in Ottawa in ethnic mcintainence. It will study
the function of these Chinese churches in ethnic maintainence in
terms of community development, the use of Chinese language, Chinese
customs and festivals, church activities, church management,
theological orientation, Chinese church network, and the church
relationship with the Chinese community as well as with the Canadian
denominations. Finally it will survey how these Chinese churches
contribute to the construction of the Chinese identity of Chinese
congregations. Generally speaking, Chinese churches help Chinese
Christians to selectively preserve certain aspects of Chinese
culture.

I will also focus on certain symbolic aspects of traditional
Chinese identity - language, rituals and symbols. Some scholars
argue that orthopraxy was the principal means of unifying the
Chinese despite social and cultural pluralism. In addition, many
scholars agree that the unique Chinese language has provided a
constant reinforcement of Chineseness. Therefore, how these Chinese
churches preserve traditional rituals, symbols and the Chinese
language is an important issue in the perception and construction

of Chinese identity for these Chinese immigrants.
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4.1 Chinese Churches as Chinese Communities

This section will study the social function of Chinese
Christian churches in Ottawa in ethnic maintenance in terms of the
development of a distinct Chinese community, church growth and
community development.

In chapters one and two, I have briefly examined the history
of Chinese immigration and Chinese Christianity in Canada as well
as in Ottawa. However, the role of the Chinese Christian chuxches
in the Chinese community in Canada has been often ignored in the
study of Chinese immigrants in Canada.

From the perspective of ethnic community development, the
church growth of the Chinese Christian churches in Ottawa has been
an integral and significant part of the community development of the
Chinese community in the city. The church growth of the nine Chinese
churches in Ottawa has two distinct features. First, some of these
Chinese churches started as the first Chinese community
organisations. Second, these Chinese churches have been developed
on the basis of demographic and linguistic division of the Chinese
immigrants. The churches could be sociologically defined as locality
associations. In other words, the social and cultural heritages of
the Chinese immigrants have shaped the establishment and the

development of the Chinese Christian churches in Ottawa.
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Before the 1970s the growth of the Chinese Christian churches
largely represented the institutional development of the Ottawa
Chinese community. By contrast with the Chinese communities in
Vancouver and Toronto, where traditional Chinese organisations such
as clan associations and secret societies emerged as the first
Chinese community organisations, in Ottawa, the Chinese Christian
churches emerged as the first Chinese community organisations.

In the early 20" century, the earliest Chinese Sunday Schools
were among several Canadian denominations in Ottawa. They were the
first and only Chinese community organisations in the tiny Chinese
community in Ottawa. The Chinese fellowships in these Chinese Sunday
Schools were the only Chinese social groups in Ottawa.

During the period from 1920 to 1950s, the Chinese Mission and
Christian Association of Ottawa (CMCAQO) was the only Chinese ethnic
community organisation for the early Chinese immigrants in the city.
The CMCAO had regular religious services in Cantonese for a small
group of about 20 of Cantonese-speaking Chinese Christians, while
the majority of the early Taishanese-speaking Chinese Christians
were in other Canadian denominational churches. However, the CMCAO
in fact served as the only Chinese community centre with its 125-
seat church facilities, providing Chinese language classes and
fellowships for all the Chinese including non-Christians. Since the
majority of the Chinese in Ottawa were Christians before the 1950s
(see Table 1.3), the CMCAO served not only as a cross—denominational

association for all the Chinese Christians but also as a community
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centre for all the Chinese in Ottawa.

After the CMCAO was inaugurated as the Ottawa Chinese United
Church (OCUC) in 1962, the OCUC continued to function as the only
Chinese community centre in the city during the 1960s and most of
the 1970s for post-war Chinese immigrants.s: At beginning, the OCUC
brought together some earlier Taishanese-speaking Chinese and the
later-on Cantonese-speaking immigrants from Hong Kong before other
Chinese community organisations such as the clan associations and
secret societies emerged in the 1980s. The OCUC once was the most
influential and largest ethnic Chinese organisation in Ottawa.
Before 1982, major Chinese community activities were mostly
conducted with the church facilities of tae OCUC. In 1988, the OCUC
still remained as the largest Chinese organisation in Ottawa with
a congregation of more than 400 people, when the total Chinese
population in the city was about 5,000 people.

The Ottawa Chinese Catholic Community (OCCC) emerged in 1955
as a missionary centre and mostly focused on the Chinese students
from Hong Kong. Thus, it was once popularly known as the “Chinese
student centre” in Ottawa. The centre later brought together the
Chinese Catholic immigrants from Hong Kong and took a parish form
in the 1980s. It had a congregation of about 180 people in 1997.

The Ottawa Chinese Alliance Church (OCAC) was initiated in

1973 by a small group of Chinese students from Hong Kong. Since the

64 The Ottawa Chinese United Church had long been the Chinese community center
until the early 1980s when the Ottawa Chinese Community Organization founded
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OCAC focused on university evangelism until the early of the 1980s,
the OCAC served as a Chinese community for the Chinese students from
Hong Kong. Located in the heart of the Chinatown, the OCAC has
attracted many new Chinese immigrants with its wvarious church
programs and since the 1990s been the biggest Chinese organisation.
Consequently, the OCAC founded three Chinese churches or communities
during the 1980s-1990s. In 1997, it had a congregation of about 350
people. Now it has services in Cantonese and English.

The Ottawa Chinese Bible Church (OCBC) was established in 1976
by a group of post-war Mandarin-speaking Chinese immigrants who were
working professionals. Since most of the Mandarin-speaking Chinese
immigrants were from Taiwan during the 1970s and 1980s, the church
later became known as a Taiwanese church and actually was the only
community in the city for the Mandarin-speaking Chinese immigrants
before the 1990s. The congregation now consists of two Mandarin-
speaking groups from Taiwan and mainland China. It has a special
fellowship for the mainland Chinese members. In 1997, it had a
congregation of more than 150 people in 1997.

The St. Peter’s Chinese Anglican Church emerged in 1980 for
the Chinese Anglican students from Hong Kong and has remained as a
community for the Cantonese-speaking Chinese Anglican immigrants.

The services are in Cantonese.

the building as community center at 80 Florence Street in Ottawa.
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The Chinese Christian Church of Ottawa is a result of a
congregation split from the Ottawa Chinese United Church in 1989.
Thus the church has remained as a Cantonese-speaking community of
early and contemporary Chinese immigrants from Hong Kong. In 1997,
it had a congregation of about 300 people.

The Emmanuel Alliance Church of Ottawa was established in 1989
as the Kanata Chinese Alliance Church to serve the Chinese working
families in that area where suburbanization rapidly developed since
the 1980s and there then lived about 250 Chinese families. It has
become the only Chinese community in that area since then. Its
trilingual services have attracted many Chinese non-Christians with
cultural diversity in the area. The church had a community of about
170 in 1997.

The Ottawa Agape Chinese Alliance Church was designated in
1994 as a Chinese student church. However, for financial reasons,
it has developed itself as a church for Chinese students and working
professionals. Being the only Chinese church in South Ottawa, it has
become the home and community centre for the Cantonese-speaking
Chinese Christians in that area. The church had a congregation of
less 100 people in 1997. The services are in Cantonese.

The Ottawa Mandarin Alliance Church was built in 1995 from the
Mandarin ministry of the OCAC mainly for the Chinese coming from
mainland China. The church had a congregation of about 100 people

in 1997.
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It may be relevant to note that cthe Chinese community in
Ottawa has only had a significant population growth after the 1980s,
and that other Chinese community organisations have emerged only
after the 1980s. Before the 1980s, the four Chinese churches (the
OCCC, the 0OCUC, the OCAC, the OCBC) formed the only visible Chinese
community centres in Ottawa, which provided regular fellowships and
community activities, such as the celebration of the Chinese New
Year for Chinese, including non-Christians, with their church
facilities. During the 1980s, the churches remained as major Chinese
community centres in Chinatown. After the 1990s, these Chinese
churches still exist as the most active and visible ethnic
organisations. In 1997, of the 84 ethnic Chinese organisations in
Ottawa, the OCUC, the OCAC, and the CCCO are among the largest
Chinese organisations. Therefore, in Ottawa, the Chinese church
growth has greatly contributed to the development of the Chinese
community.

Church institutions greatly contribute to the development of
these Chinese churches as ethnic communities. The denominational
churches such as the Ottawa Chinese United Church and the Ottawa
Chinese Alliance Church have received strong institutional support
from their Canadian denominations in terms of church facilities,
funding, and the priesthood. The independent local churches such as
the Ottawa Chinese Bible Church and the Chinese Christian Church of
Ottawa have good support from their congregations in terms of

offerings and church format. Consequently, these Chinese churches
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have become the best-developed ethnic Chinese community centres in
the city. Following the Canadian church format, these Chinese
Christian churches are highly institutional communities in terms of
funding, membership, and organisational structure. Church facilities
greatly contribute to develop community life. Church facilities
allow Chinese members to organise different activities. (Some other
non-Christian community organisations sometimes come to rent the
church facilities for their group activities.) Well-organised church
fellowships further the social gatherings of these Chinese
Christians; church activities such as summer camp, often attract
many non-Christian Chinese but are still centred on connections
between Chinese families. These church activities have become part
of Chinese community life.

These nine Chinese churches have served as the best-organised
community organisations in the Ottawa Chinese community. Each church
has a cohesive Chinese congregation and becomes an insitutional
Chinese sub-community. In the term of Breton (1991), these Chinese
churches have achieved their "institutional completeness" and their
high degree of “ethnic enclosure” through their well-developed
church institutions and church programs. In Ottawa, now, no other
Chinese community organisations like the Chinese Christian churches
can organise so many regular community activities for their Chinese
members.

The second feature becomes obvious when one looks at the

cultural composition of the congregations. These Chinese churches
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have developed themselves as particular Chinese communities to serve
Chinese Christians with certain geographic, linguistic, social, and
cultural backgrounds. The churches first grew by attracting members
originating from specific regions in China, thereby shaping their
church growth in terms of congregation '‘and language. Consequently,
these Chinese churches are distinct ethnic Chinese communities. The
official Canadian immigration system allows, if not favour, this.

As a result of the previous process but also as a consequence
of the linguistic situation in China, language has become a main
component of their specific identity of Chinese churches. But
language affiliations have their own dynamic momentum.

Each of these Chinese churches now exists as a linguistically
homogeneous Chinese community centre for distinct Chinese immigrant
groups. Seven of the nine Chinese churches use Cantonese in their
services, as the majority of their congregations are from Hong Kong.
Two Mandarin churches are mainly for the Chinese immigrants from
Taiwan and Mainland China respectively. The Ottawa Chinese United
Church and the Emmanuel Alliance Church of Ottawa both have services
in Cantonese and Mandarin for their different language groups.
Mandarin-speaking groups have increased during the last ten years.
The churches function to actively promote their linguistic
distinctiveness.

Table 4.1 below shows the cultural and linguistic diversity in

these Chinese churches.
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Table 4.1 Geographical and Linguistic Diversity among the Chinese

Churches in Ottawa

Church Chinese Congregation
Ottawa Chinese Catholic Community Cantonese Hong Kong
St. Peter's Chinese Church Cantonese Hong Kong
Chinese Christian Church of Ottawa Cantonese Hong Kong
Ottawa Chinese Alliance Church Cantonese Hong Kong
Agape Chinese Alliance Church Cantonese Hong Kong
Emmanuel Alliance Church of Ottawa Cantonese Hong Kong
Mandarin Mainland
Ottawa Chinese United Church Cantonese Hong Kong
Mandarin Mainland
Ottawa Chinese Bible Church Mandarin Taiwan
Mainland
Ottawa Mandarin Alliance Church Mandarin Mainland

The Cantonese—speaking churches now always refer Mandarin-
speaking visitors to other Mandarin-speaking churches, while the
Mandarin-speaking churches usually send Cantonese-speaking visitors
to Cantonese-speaking churches. Chinese newcomers can and do choose
their churches primarily according to their Chinese linguistic
abilities and cultural background, rather than theological
orientation, since all these Protestant churches basically follow
a conservative theology. For instance, a Chinese Christian from
Taiwan would join the Ottawa Chinese Bible Church rather than the

Ottawa Mandarin Alliance Church.
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Meanwhile, the language tensions created by different dialects
in a church have largely declined. It has been a challenge for a
local Chinese church to meet the needs of both Cantonese-speaking
and Mandarin-speaking groups with limited church facilities, though
the church often wishes to achieve church growth. The Ottawa Chinese
Alliance Church founded the Ottawa Mandarin Alliance Church in 1995,
because it could not afford its Mandarin ministry with its church
facilities along with the development of both Cantonese-speaking and
Mandarin-speaking groups. In the Ottawa Chinese United Church,
Pastor Wu resigned in 1997, as he failed to manage the conflicts
between the Mandarin-speaking and the Cantonese-speaking groups.
Once churches are established according to geographical and
linguistic labels, they tend to reinforce their specificity, thus
increasing rather than decreasing their ethnic maintainence

function.

4.2 The Use of Chinese Languages

Theories of assimilation regarded losing the original language
as inevitable to assimilation. Many ethnic groups strive hard to
preserve their original language, but most fight a losing battle.
For Chinese immigrants in Canada, preserving Chinese language is
particularly difficult because of (1) the vast difference between
English and Chinese, (2) the great distance between China and

Canada, (3) Chinese as an ethnic minority in Canada, and (4) the
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competition of multiple Chinese dialects.

Nevertheless, the Chinese language has continued to be the
major language in the Chinese Christian churches in Ottawa. As shown
in chapter three, the use of English has increased, but these
churches remain as bilingual or trilingual churches, using Mandarin,
Cantonese and English. The Chinese-speaking Sunday service continues
to have a larger attendance than the Znglish service in every
Chinese church in Ottawa.

Because most church members are adult converts and new
immigrants continue to <come and Jjoin the Chinese-speaking
congregations, and the first generation of immigrants continues to
dominate church leadership, the Chinese language services no doubt
will continue.

In addition to the use of Chinese language in services, these
Chinese pastors often use Chinese literature in their sermons.
Pastor Wu of the Ottawa Chinese United Church, for example, used two
ancient Chinese poems in one of his sermons in March 1996.

Moreover, Chinese speakers have been invited to give lectures
on Chinese literature and arts. Professor Yu of the University of
British Columbia, for example, was invited to give several lectures
on ancient Chinese literature in the Ottawa Chinese Bible Church
during the year from 1991-1997.

The challenge to the use of the Chinese language in these
Chinese churches comes from the English-speaking young church

generations. Among the nine churches, six are offering separate
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English services for the English-speaking young generation.

Language training is a difficult issue. It is not resolved
within the churches. These Chinese churches have now no Chinese
language schools for church members to learn Chinese. The Chinese
United Church once opened a Chinese language school which later
merged in the Ottawa Chinese School in the 1970s. The reason for
that is because there are several government-sponsored Chinese
language schools in Ottawa. However, most of the church members have
made strong efforts to help the young church generations learn the
Chinese language. They always send their children to the local
Chinese language schools on Saturday. Many parents have started to
send their children to Hong Kong, Taiwan, and Mainland to learn
Chinese language and culture during summer.

Learning Chinese is hard for many Canadian-born and Canadian-
raised children (CBC and CRC). They complain about the wvast
differences between English, their first language, and Chinese. Many
see learning Chinese as an overburden because it is extracurricular
and demands time and consistent effort. Many of these children
resist learning it, some even refuse. Some parents insist that their
children must learn it, whereas other parents ease up. Some parents
have asked their children to attend Chinese services in order to
improve the Chinese of their children. It is therefore remarkable
that most children have learned to speak some Chinese at church.

However, many CACs at church can speak little Chinese. Some of

the CBCs continue to attend these Chinese churches, mostly the
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English service. The non-Chinese-speaking Chinese have presented
challenges to the definition of Chineseness. They are Chinese
without being able to speak Chinese language. Consequently, the
definition of Chineseness had to be changed by dropping off the
language requirement. As a result, Chinese language may be gradually
nonessential to Chinese identity in the Chinese churches in Canada.

The challenge to the use of the Chinese language in these
Chinese churches also comes internally from the linguistic diversity
among the Chinese congregations. As mentioned before, there are many
mutually unintelligible Chinese dialects, although written
characters and grammars are much the same. Among the Chinese
Christians in Ottawa, there have been many people speaking Mandarin,
Cantonese, Minnan dialect, Fujian dialect, Shanghai dialect, and
other Chinese dialects.

Dialectical differences have certain social and cultural
applications for Chinese immigrants in Canada. Before World War II,
Taishanese, as commonly spoken by the immigrants from certain rural
districts of Guangdong of South China, was regarded the true Chinese
language in Canadian Chinatowns. Later, Cantonese, as spoken in the
cities of Hong Kong, Macau, and Guangzhou, replaced Taishanese as
the common language, because it would signify a more genteel urban
background. With the increase of new Chinese immigrants after World
War II, Mandarin has gradually become popular. Mandarin is the
official language of China that every educated Chinese is expected

to be able to speak. Other dialects or Mandarin variants also have
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particular cultural customs and social norms attached to them.

These nine Chinese churches in Ottawa have all started as
monolingual churches either in Cantonese or Mandarin Chinese.
Consequently, the early Taishanese-speaking Chinese Christians have
been excluded. Later, in order to meet the need of the diverse
congregations, English and another Chinese dialect had to be added
in some of the Chinese churches.

The 1linguistic and cultural diversity of the Chinese
Christians has presented strong challenge to communication and
integration of these Chinese churches. The conflicts between the
Cantonese and Mandarin groups in the Ottawa Chinese United Church
resulted in the resignation of the Pastor Wu in 1997. The Mandarin-
speaking Ottawa Chinese Bible Church has a fellowship specially for
people from Mainland China, and other fellowships for the members

from Taiwan and other areas of the world.

4.3 Chinese Customs and Festivals in the Chinese Churches

Symbols and rituals are visible and observable phenomena. They
are particularly important for defining "Chineseness" because
Chinese ritual life is deeply woven into the broad fabric of social
life, and public rituals allow for a public display of allegiance
to both local and global Chinese community and identity.

In this section, I will study collective rituals and important

symbols in the Chinese Christian churches in Ottawa in terms of
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Chinese customs and festivals, family shrines, and the dragon as a
symbol. These Chinese Christians appeared to have made great efforts
to differentiate traditional symbols and rituals of a religious
nature from those of a secular nature. As part of the process by
which they become Christians, they had to redefine "religion."
Embracing Christianity means rejecting a former religious
affiliation. When that affiliation is not clear, as in China, a
typology has to be created in which religious items and symbols can
be marked as acceptable or non-acceptable. What is marked as secular
or profane is acceptable from a Chinese Christian perspective.
Rituals and symbols marked as "religion" are rejected. This process
calls for fine-turned but pragmatic selection. Public traditional
rituals provide an example of the choices to be made.

Before discussing public rituals, it is necessary to say some
words about the Chinese calendar. The traditional Chinese lunar
calendar has been used for many centuries in China; thus many
cultural and religious meanings are attached to special holidays and
seasons. The Chinese lunar calendar is symbolised by the Chinese
Zodiac and astrology, and is traditionally celebrated with ancestral
worship.

China officially adopted the Western solar calendar after the
founding of the Republic in 1911. However, Chinese people continue
to observe traditional festival days according to the traditional
calendar. This results in the bi-calendar system: following the

solar calendar in public life - government, school, and work
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schedule, and following the lunar calendar in private life — family,
cultural and religious activities. Chinese calendars need to print
both systems.

Chinese Christians, like other Chinese, maintain the bi-
calendar system. The weekly cycle and Christian seasons bear
significant meanings for their religious faith and practice. In the
meantime, observing Chinese festivals is important for them to
assure their Chinese identity. The Chinese bi-calendar is popularly
visible in the church offices a@nd homes of many Chinese Christians
in Ottawa. Generally Chinese Christians celebrate only those
traditional Chinese festivals which are perceived to have no
overtones of traditional religious meanings unless they can
reinterpret the meaning of the festival according to their Christian
faith. A Chinese Christian in Canada, for example, usually knows the
lunar year of his or her birth in the Chinese zodiac, for example,
the year of dragon, but avoids £inding further information about the
year of birth in the Chinese astrology.

With a history of severaml thousand years, China has many
traditional festivals; many of which are judged to have religious
meanings or implications. For example, Qingming Jie, which is around
Easter time, is a day to remember dead ancestors by visiting
ancestor tombs. The Ghost Festival of the fifteenth of the seventh
month, like the Yulan Jie of Budidhist origin, is a day to "feed" the
vagrant ghost. Traditional ritwmials on these days include burning

"paper moneys" and other offerings to the dead. Chinese Christians
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in Ottawa consider these religious practices and do not observe the
holidays.

Some traditional festivals are deemed not to have explicit
religious meanings. For example, Duanwu Jie (the fifth day of the
fifth month) is a day to commemorate Qu Yuan, an ancient patriotic
poet who committed suicide in a river, with yachting and other
activities on the river.

The most commonly celebrated traditional festivals are Chinese
New Year and the Middle-Autumn Festival.

The Chinese New Year (xin nian), also called Spring Festival
(chun jie) marks the beginning of a year and the coming of spring.
Chinese New Year is a day usually in the early part of February in
the Western solar calendar. In Chinese societies, the Spring
Festival is a holiday season, like Christmas in Canada, extending
to many days before New Year’s Day and ending around the Yuanxiao
Jie on the fifteenth day of the first month (zhengyue shiwu).
Chinese families traditionally would have all family members meet
together on this day, and conduct the rituals of ancestral worship
together. The ancestral worship might take various forms in the
urban cities of modern China. The community celebration of the New
Year is often accompanied with lion or dragon dances.

In the Chinese Christian churches in Ottawa, the celebration
of Chinese New Year usually is held with a grand dumpling banquet.

Chinese in Canada have no paid holidays for celebrating Chinese New
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Year, so they have to adjust the communal celebration time. The
dumpling party is often on the Saturday nearest the Chinese New Year
or the Yuanxiao Jie. Dumpling is traditional Chinese food for
Chinese New Year 1like turkeys for the Thanksgiving in Canada.
Entertainment programs often follow the dumpling party, including
performing Chinese folk dance and music and singing gospel songs.
New Year’s celebration is a special time for Chinese immigrants to
remember the past, a Jjoyful time for the younger generations to
learn about Chinese customs and cultural traditions and a good time
to get non-Christian Chinese into the churches.

Chinese New Year is celebrated as a cultural festival, not a
religious holy day. Yet, the Chinese churches celebrate the Chinese
New Year significantly differently from other Chinese. The churches
do not put up red paper couplets outside the doorways; nor burn
incense or make ritual offering to dead ancestors, nor do they
perform 1lion and dragon dances. The eight Chinese Protestant
churches deliberately try to distance themselves as far as possible
from what they consider as "pagan" practices in Chinese traditions.
However, the Ottawa Chinese Catholics differ from the evangelical
Chinese in that way and adopt more traditional Chinese symbols and
practices. In their celebration, traditional Chinese fortune god
(cai shen) came to send "red-pockets" with lucky money to children.

The Middle-Autumn Festival (zhonggiu jie) on the fifteenth day
of the eight month (usually in September of the solar calendar) is

another important traditional Chinese festival. The moon on that day
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is said to be at its roundest and brightest. The "roundness"
symbolises the whole family being together. It is a time for family
reunion. The round moon-cake is the special food for this day. The
Chinese churches in Ottawa usually have special fellowship meetings
or parties to celebrate this festival. Family values are often
emphasised the theme of this gathering. This celebration also is
a good opportunity to bring non-Christian Chinese into the churches,
especially the lonely students who have left theixr families in Asia.

Ancestral worship plays a central role in Chinese religious
practise. Traditionally, many Chinese families lmad family shrines,
either consecrated to venerate ancestors or to worxrship certain gods,
or both. During my fieldwork, I have not seen any family shrines at
the homes of the Chinese Christians in Ottawa, neither ancestral
tablets nor religious altars.

However, I have seen individual Chinese Christians practising
folk Chinese religions in terms of geomancy (ferrg sulir or wind and
water). For example, being a church leader in an evangelical Chinese
church in Ottawa, Mr. Wang carefully chose his mew residence site
in Nepean in the 1990s according to the <hinese geomancy.
Subsequently, he put some glass above the main door of his house in
order to prevent the evil souls and energies. Many church members
saw Mr Wang’s glass and understood the meaning of the glass at their
frequent visits to his house for fellcwship meetings. Mr. Wang
appears to be able to continue his practice of Chinese geomancy

without public oppositions from the church.
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The symbol of dragon has a significant meaning in Chinese
culture. Chinese people call themselves "Dragon Descendants" (long
de zisum or long de chuanren). The dragon is a kind of totemic
symbol for the Chinese people. It is also a popular decorative image
in the Chinese communities.

However, this sacred Chinese symbol presents some problems for
Chinese Christians. In the Western tradition, the imaginary dragon
is a vicious monster, as depicted in the Revelation of the New
Testament and in stories of St. George the dragon slayer. The
English word "dragon" comes from the ancient Greek word "drakon,"
which originally means "Serpent" (grand snake) in ancient Greek
literature. The dragon represents the image of Satan or evil in the
West.

This may be why there are no dragon images in the Chinese
Christian churches in Ottawa. These Chinese Christians also do not
hold dragon dances to celebrate Chinese New Year. However, I have
seen paintings or decorative images of the dragon at some
Christians' homes, though they are quite common among non-Christian
Chinese.

In Ottawa, the Chinese people themselves appear to hold no
clear position either for or against the dragon. Some think the
auspicious Chinese dragon is different from the evil dragon in the
Bible. Some insist that the oriental dragon was the dragon referred
in the Bible. Consequently, they simply avoid it as much as

possible.
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Traditional Chinese painting, sculptures and calligraphy are
appreciated by Chinese Christians, and encouraged by the Chinese
community as a whole. But it so happens that in several cases it is
difficult to differentiate the artistic values from religious
elements.

The Chinese Christians in Ottawa take a practical attitude to
traditional Chinese medicine such as acupuncture and martial arts
exercises, including Taiji and some meditations, with ignoring what
they see as the religious aspects of these traditional Chinese
customs and public rituals.

Mrs. Zhou is a senior church member at the Ottawa Chinese
United Church. She is a popular Chinese medical doctor, offering
treatments of acupuncture and Chinese herb at her clinic in
Chinatown. Some of her patients are from the Chinese churches.

In 1996, in the entertainment program at a summer camp held by
the Ottawa Chinese Bible Church, I observed the performance of Taiji
sword by senior member Li Enzhi. People enjoyed his excellent
performance, and nobody rejected the exercise of Tanji sword as a
traditional Chinese meditation on the basis of the harmony of Yin
and Yang.

These conservative Chinese Christians have shown a determined
rejection toward family shrines, general acceptance of traditional
artworks, and ambiguous and conflicting attitude toward the dragon
as a symbol. The general pattern of their inheriting cultural

traditions is: where it is easy to differentiate the secular
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meanings from religious meanings, they take up the cultural aspects
of the traditional ritual or symbol to affirm their Chinese
identity; where it seems impossible to make such a distinction, they
reject them; where it is possible but difficult to separate
religious implications from cultural meanings, they avoid them as

much as possible,
4.4 Chinese Church as Big Family

This section will study the community life of the Chinese
Christian churches in Ottawa. The Chinese congregations are
organised as Chinese communities. Most importantly, they emphasise

family life as a model for church programs and church management.

Familial Chinese Church

The Chinese Christian churches in Ottawa present themselves as
God-centred churches as they claim a conservative or evangelical
Christian theology. But in concrete terms, they are indeed highly
family-centred or family-oriented churches.

The terms of "family church" and "church family," which are
often heard in the churches, well characterise the community life
of the Chinese Christian churches in Ottawa. This aspect is found
in other Chinese churches in Canada as well.

The term "family church" indicates that these Chinese churches
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feature as family-centred churches in terms of congregation amd
church programs. As mentioned before, these Chinese churches armre
dearly seen as well-balanced family churches. They are mainly mace
of families. To serve families, church congregations and church
service attendance always take children into account. Family Ds
their church unit. For example, the annual church directory of thhe
Ottawa Chinese Bible Church has been organised according to familiees
rather than individual members. Pastor Gregory Wong at the Chinesse
Christian Church of Ottawa identifies the role of the church in my
interview:

Our church is an independent evangelical church. It is
a family-oriented church. Our church functions like a
big family. That means the church treats every of the
congregation including children as a family member.
Church programs have been developed to meet the needs
and interests of all age groups. Church programs also
aim to enforce family values. (Wong, interview, 1997)

Church programs aim to meet the interests and needs of all age
groups. As mentioned before, these Chinese churches all have various
church fellowships for various age groups. The time schedules armd
the programs of these fellowships are usually determined accordimg
to the needs of the families. Among the church programs, Sunday
Worship Services and fellowship meetings always have very high
attendance because of the nature of these gatherings as a "famil.y
business." However, the attendance of prayer meetings and Sundaay
school is very low, partly due to the nature of this gathering ass

"individual action." For example, on the February 22, 1998, at thae

Ottawa Agape Chinese Alliance Church, the total attendance of Sundaay
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Worship was 73, but only 44 for Sunday school and 32 for the Prayer
Meeting respectively.ess

Church programs also aim to enforce family values. There are
some tensions and conflicts between Chinese immigrants and their
Canadian-born and Canadian-raised children. The "generation gap" in
these Chinese churches is largely due to conflicts of Chinese and
Canadian cultures. The Chinese immigrants want their children to
show deference and obedience, whereas the young people want more
independence and respect. The immigrants want to pass on the Chinese
language and Chinese traditions to their children, whereas the young
generations want to develop themselves with liberty. The church
programs support the stance of parents.

The church programs focus on their church growth much more
than evangelist missions. These Chinese Christians want the
Christian faith and church life to strengthen and improve their
family life. They want their children to excel in school and succeed
in careers. After years of suffering in wars, political violence,
social turmoil, and immigration instabilities, these Chinese
Christians hope for a stable and peaceful family life. Thus mission
programs are out of favour among these Chinese Christians.

The familial community life of the Chinese Christian churches
is reinforced rather than weakened by the social isolation of

immigrant newcomers who seek a substitute for their former families.

65 See the OACAC Attendance Record of 1998.



275

The term "church family" indicates that a Chinese church
functions as a big family. These Chinese Christian members often
claim, "our church is a big family."

The Chinese family-oriented Confucian ethics also finds a home
in the Christian churches. The familial characteristics of the
Chinese Christian churches also express a Confucian "family ethic"
in interpersonal relations.

A traditional Confucian view of women fits the evangelical
theological stance of women being submissive. Sermons and lectures
often affirm a conservative position about traditional gender
division. This theological oppression of women's humanity is far
more difficult to change than cultural oppression. Wives are
expected to be subordinate to husbands, and men are expected to take
up leadership. Women identify with a "wife"™ role in church
management and are hesitant to join church leadership. A senior
church leader at the Ottawa Chinese Alliance Church explained the
absence of the women in church leadership:

The church does not reject women to join the church
board, but no woman wants to do. Because women intend
to let their  husbands participate into church
administration. They like to play a role of "wife" in
the big church family. (Gerald Chan. Interview. 1997)

In these Chinese churches, seniors always receive high respect
and children often get special care. The two cases below show the
Confucian ethics at work in church activities.

Case One: In a congregational meeting of the Ottawa Mandarin

Alliance Church in 1997, senior Li Enzi and junior member Shi Jin
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became the two final candidates for a position in a church
committee. Most of the members voted in favour of Li Enzi, although
Shi was obviously more qualified for the job. When asked for the
reasons of their voting, several members gave me the same reply,
"because Li is a senior and should have experiences to get the job
well done." They seemed to choose the candidate according to age and
experience rather than qualifications.

Case Two: In October 1996, I attended a Mandarin fellowship
lunch meeting of the Ottawa Chinese United Church. When the buffet
began, the congregation let the seniors to get the food first, then
the children, the women followed, and the men at last. It occurred
just like a Chinese family about to start a dinner.

Familial relations provide a model for social behaviour.
Respect your own elders, as well as others’ elders; be kind to your
own children and juniors, as well as those of others. These have
been the reason for the strong sense of solidarity in the Chinese

churches as well as in the overseas Chinese community at larger.

Patriarchy in Chinese Church

Following the formats of Canadian denominations, the Chinese
churches have vigorously maintained congregational democracy. The
congregational meeting has the highest authority in decision making.
Some Chinese Christians argue that a church should be a theocracy

- ruled by God, not a democracy - ruled by people. Pastors are
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servants of God and only God can decide the staying and leaving of
a pastor: a democratic vote on a pastor is not biblical. However,
even these Chinese churches have followed a democratic structure.

Nevertheless, the familial community life model of these
Chinese churches often brings patriarchy in church management. As
mentioned before, in these Chinese churches, women have been
excluded from church leadership, even though they have actively
participated in the management of church programs and activities.
Often the male who defines female qualities labels a female’s
assertiveness aggressiveness.

Patriarchy takes various forms in church management. Since
seniors always get high respect from the congregation, some senior
church leaders and ordained pastors often expect respect and power
in church administration. Pastors are often regarded as the church
heads. It is difficult for the Chinese churches to impose limits to
the term and power of their pastors. Conflicts usually occur between
patriarchal pastors or senior church leaders and the church members
who insist on democratic principles.

There were many controversies about the 1994 congregation
split of the Ottawa Chinese United Church. Some young members left
the church for the Kanata Chinese Alliance Church because of their
dispute with some senior members with regard to the qualifications
of several new converts. They claimed that their opinions were
unfairly ignored. Some other members insisted that it was a result

of personality conflicts or conflicts between true Christians versus
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false Christians. However, in terms of church patriarchy, it may
indicate that it was a result of church conflicts between the

patriarchal senior leaders and a young generation.

Chinese Clergy as Sage, Saint, and Church Head

It is useful here to discuss the role of the Chinese pastors
in the Chinese Christian churches in Ottawa. The responsibilities
and power of these Chinese pastors have been shaped by the status
of the Chinese churches as minority churches in Canada as well as
by the cultural heritage of Chinese conaregations.

As minority churches, these Chinese churches are priestly
churches. Chinese congregations strongly expect the pastors to
answer the questions not only about their belief but also about
their social 1life. Chinese pastors must be at least bilingual,
speaking English and one or two Chinese languages. They must have
cross—-cultural pastoral experiences and theological training.

Below 1is a quotation about pastors from "A Basis of
Covenanting” of the Ottawa Chinese United Church:

Members of the association shall call to the pastorate

only those who are able, with integrity, to sign and

live by the articles of the association. It is expected

that those called to the pastcrate of associated

congregations will exemplify the highest ideals of

faithful service 1in the exercise of their public
ministry and will live in honesty, purity and charity

with all people. Fidelity in marriage and chastity in

singleness are the standards of faithful conduct
required of pastors of associated congregations.
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Within the context of these Chinese churches, these Chinese
pastors are expected to play three roles of “sage,” “saint,” and
*leader” at same time. In terms of a sage, a Chinese pastor must be
a knowledgeable person who can offer a strong message in his
sermons. In 1993, Pastor David Pan at the Ottawa Chinese Bible
Church was voted out because most of the congregation became
unsatisfied with the quality of his sermons. In terms of a saint,
the pastor must be a moral model of Orthodoxy Christian faith. In
1997, Pastor Wu at the Ottawa Chinese United Church had to resign
for several reasons. One of the reasons was he failed to make a
moral commitment of the kind expected by the congregation. In terms
of leadership, a Chinese pastor may enjoy high respect and power in
church if he <can make a full commitment to the church
administration. Throughout his activities and responsibilities, the
model pastor of a pastor is Confucius.

Pastor Rod Bennettee at the Ottawa Chinese United Church
compared his pastoral experiences between the Chinese church and the
Canadian churches he had worked for in our conversation:

In the Chinese church, I enjoy more respect and power,
as people appear to wait for my opinions very often.
However, I need to meet their higher expectations. (Rod
Bennettee. Interview. 19385)

Chinese ©pastors nust meet the high demand of the
congregations. In theory, a pastor is a spiritual leader and a full-
time church minister. In practice, a Chinese pastor must be

available 24-hours a day to the congregation. He must give high
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quality weekly sermons, regularly visit the congregation, and
actively participate in all church activities, if available, and to
undertake church administration, outreach and missions. Because the
congregations give high respect to the pastors, they can hardly
impose limits to the terms and power of pastors. Thus, Chinese
pastors often have an authoritative position in churches.

Yet, conflicts sometimes occur bz2tween the authoritarian
pastors and church leaders and the congregation members who favour
more democratic management. Such church conflicts sometimes result
in the departure of some church members or the pastors. In 1993, a
congregation split occurred at the Ottawa Chinese Bible Church
because of the departure of Pastor Pan. A group left for the Ottawa
Chinese United Church.

The church conflicts were sometimes related to the cultural
backgrounds of the pastors. As minority churches, these Chinese
churches often have to bring pastors directly from Asia to Ottawa.
It is a challenge for those pastors without Canadian experiences to
manage the church conflicts here. For those pastors who used to
enjoy an authoritarian position in Asian churches, they need to
adapt to the church democracy in Canada. In 1995, Pastor Chen from
Southeast Asia resigned his job at the Chinese Christian Church of
Ottawa after he failed to work with some church members, partly due
to his authoritative management styles. Therefore, now these Chinese
churches put a heavy emphasis on the North American experiences of

their pastors.
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Chinese Management of Church Conflicts

In the Chinese Christian churches in Ottawa, conflict
management features indirect and non-confrontational communication
in order to achieve or maintain a harmonious social atmosphere. The
Chinese way of conflict management differs from the Western one that
emphasises direct communication and open confrontation. In 1996,
Pastor Rod Bennettee was voted in as Senior Pastor of Ottawa Chinese
United Church without debate. Most church members had well known the
voting result before the congregational meeting through extensive
indirect communications. They did not bring different opinions into
the congregational meeting mostly in order to avoid confrontation.

Chinese conflict management is rooted in Confucian social
theory. According to Confucian social theory, human beings are
understood as "relational beings." Therefore, people need to develop
themselves as "relation-oriented" individuals (King 1991:64-68). In
this respect, Chinese adults have to consider three key concepts in
their management of everyday life: guanxi (personal relationship or
personal network), manzi (face) and renquing (human obligation). In
the Chinese mind, direct confrontation will result in losing face
for the loser, a situation that must be avoided. Open communication
may cause confrontation and bring damages to other people. Indirect
communication may reduce possible damages and keep them to a
minimum. Social life focuses on the relationships and obligations

that accompany relationships.
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Therefore, in Chinese church management, imposing limits to the
terms and power of a pastor could be seen as a humiliation for the
pastor. It may also be understood as the church not trusting the

pastor to fulfil his obligations.

4.5 Confucian Christianity

Traditional cultural values and notions are important elements
in identity construction. Many scholars have argued that the
Confucian value system defines the nature of Chinese culture and
Chinese identity. Confucianism for a very long time used to be the
orthodoxy in Chinese society and Chinese culture. Meanwhile, Taoism
and Buddhism have also been widely woven into the social fabric of
Chinese society to complete the pattern of traditional Chinese
values. How do Chinese Christians inherit traditional Chinese values
and notions while maintaining their Christian beliefs? What kind of
integration or fusion between Christianity and Chinese traditions
can take place in the present condition?

In this section, I will discuss the voices in the Chinese
churches 1in Ottawa with regard to Confucianism, Taoism, and
Buddhism. Generally speaking, these Chinese Christians affirm
Confucianism as a system of ethics, but with a certain amount of
reformulation; they differentiate Taoist philosophy from Taoist
religion, appreciating notions of the former but rejecting the

latter; and they clearly reject Buddhism.
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The Chinese Christians in Ottawa claim Confucianism as their
cultural heritage. They ask for an integration of Confucianism and
Christianity. They believe that Confucianism is very much compatible
with Christianity in terms of moral values and a philosophy of life.
Christianity is seen as complementing Confucianism. Whenever it is
possible to find points of junction between Confucian values and
Christian teachings, Confucianism is reaffirmed.

The central doctrine of Confucianism is that of the virtue of
ren. In etymology and interpretations, ren is always concerned human
relations. Confucianism regards ren as the foundation of goodness
and all virtues. Ren is commonly rendered benevolence and love in
various interpretations, including the phrase “ren is to love
people” (ren zhe ai ren). The Chinese Christians in Ottawa equate
ren with ren-ai (love), and regard this ren-ai as the core of
Confucianism. They claim that ren as a core principle of
Confucianism is very close to Jesus’ teaching of love. Chinese
Christians often point to many New Testament verses, such as what
Jesus said to his disciples, “A new command I give you: Love one
another” (John 13:34). “God is love. Whoever lives in love lives in
God, and God in him” (1 John 4:16). Confucianism regards love as the
foundation of all virtues, so does Christianity. The virtues of
compassion, humanity, gentleness, patience, forgiveness, and
kindness are emphasised in the Bible, “over all these virtues put

on love, which binds them all together in perfect unity” (Colossians
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3:14) . Citing these biblical verses and Confucian texts, these

Chinese Christians assert and believe the compatibility of Confucian

ren and Christian love.

The fundamental virtue in Confucianism is filial piety (xiao).

It constitutes the principle of family ethics and the norm of social

behaviour. It means that children should respect their parents and

elders, take care of them when in need, honour them in deed by
achieving success, and venerate them after death. In sermons,
lectures and interviews the Chinese Christians often stress the
importance of filial piety. They often cite the fifth biblical
commandment :

Honour your father and your mother, so that you may

live long in the land the Lord your God is giving you.

(Exodus 20:12)

They assert the commandment that contains a promise, as Paul said,
Children, obey your parents in the Lord, for this is
right. Honour your father and mother - which is the
first commandment with a promise - that it may go well
with you and that you may enjoy long life on the earth.
(Ephesians 6:1-3)

The emphasis on filial piety result in an emphasis of a peaceful

family life, including harmonious relationships between husband and

wife, Dbetween parents and children, and among siblings. These

Chinese Christians disapprove of what they perceive as "the

breakdown” of the family in Canadian society. They emphasise the

need to extend family life beyond the nuclear family, although

Chinese Christian families are usually nuclear ones. They regard

taking care of old parents as part of the good Chinese tradition
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that should be preserved. Moreover, familial relations provide a
model for social behaviour. Respect your own elders, as well as
others’ elders; be kind to your own children and juniors, as well
as those of others. These have been the reason for the strong sense
of solidarity in the Chinese churches.

The interpretations of filial piety in the Chinese churches
appear to be a reformulation of traditional Confucian filial piety.
Traditional Confucian filial piety required Chinese children to
devote themselves without reservation to the welfare of their
parents. The duty of a son’s wife was to share in this complete
devotion to her husband’s parents. The personal feelings of the son
and his wife were hardly taken into account. Thus, the son and his
wife were required to live with his parents, owed absolute obedience
to them, and had no independent property rights. The Chinese
Christians in Ottawa apparently do not follow the traditional norms
of filial piety. They emphasise filial piety with recognition of
juniors’ right and interests.

These Chinese Christians believe that Confucianism and
Christianity share many social and moral values. In chapter three,
I describe several important values the Chinese Christians cherished
and promoted, the total of which could be seen as the "Protestant
ethic.” In fact, most of these values are part of Confucian ethics
too. In terms of ethics, both Christianity and Confucianism maintain
the importance of "this-world asceticism" - success in this world,

thrift, delayed gratification, practical rationalism among their
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traits. Indeed, they claim that the philosophy of life is very much
the same in Confucianism and Christianity.

The Chinese Christians understand the religious differences
between Confucianism and Christianity, while they identify many
similarities between the both. Chinese Christians never say that the
both are similar. They frequently mention various differences
between Confucianism and Christianity, in terms of notions of God
and life after death. However, according to them, the religious
differences between the both eventually make the integration of
Confucian values or Confucianism into Christianity possible.

From the point of view of the Chinese Christians, Confucianism
lacks a clear view of God and of the spiritual world. Confucianism
appears to lack a clear view of the transcendent and of personal
God, creator and ruler of the world. Confucius himself did not
denied the existence of God, gods or spirits. However, his view is
agnostic, because Confucius cared little about the spiritual world
and death when he asserted that “without knowing life how can you
know death” (wei zhi sheng, yan zhi si). Chinese Christians argue
that agnosticism is not necessarily essential for Confucianism.
Confucianism was based on early Chinese cosmological notions,
including “way” (g) of the wuniverse. However, Confucianism
emphasised the “way” of social action and political order and
functioned mostly as a system of ethics. In Confucian classics,
Shangdi and Tian is the supreme ruler who has supernatural power and

personality, a notion Chinese Christians see as very close to the
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notion of God in Christianity. The notion of supernatural forces in
Confucianism, however, remained ambiguous under the interpretation
of the Chinese Bureau of Yin-Yang.

Chinese Christians think the lack of a religious dimension in
Confucianism is a deadly deficiency. Human beings need the answers
for the questions about the spiritual world’and death. For these
Chinese Christians, Christian beliefs provide the right answers to
the questions Confucianism failed to address. In this sense,
Christianity does complement Confucianism.

Chinese Christians add that without believing in God Confucian
values would be mostly devoid of meaning or impossible to practice.
These Chinese Christians assert that only if one receives love from
God can one love others without utilitarian purpose. In this sense,
Christianity would accomplish Confucian moral ideals. In such a
modern materialistic world, Confucianism needs to be complemented
by Christianity in order to revive.

Chinese Christians further believe that Confucianism is a
system of ethics, which lacks authority, because it is not built on
a clear view of divine transcendence or life after death. The
absolute notion of God in Christianity is seen as a powerful source
of authority. In this perspective, Christian beliefs provide an
absolute foundation for the moral principles of Confucianism in the
modern world, and this foundation has well survived different modern
challenges. There is no better institution than the church with the

fundamental resources to implement and pass on Confucian values. Far
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from having to reject Confucianism, Chinese Christians can justify
both keeping Confucianism and accepting Christianity. The fact that
main Confucian ethics are compatible with the conservative Christian
moral values makes it easier to fit Confucianism within Christian
beliefs, and to maintain Confucian values through Christian
institutions.

Is Confucian Christianity a syncretism? It is an issue in great
controversy. Confucian Christianity may be regarded as a syncretism
if Confucian values or Confucianism is thought to be an ethical
formulation of Chinese religious tradition rooted in traditional
Chinese outlook.

Most Chinese Christians appear to regard Confucianism as a
system of moral values, whereas Christianity provides transcendent
belief and spiritual guidance. In other words, the core of
Confucianism is on the level of moral values or social ethics,
whereas the essence of Christianity is on the level of spirituality
concerning the transcendent. These two systems do not compete on the
same level, yet they meet and complement each other. If we can
accept interpretations of these Chinese Christians of the core or
essence of Confucianism and Christianity, we may accept their claim
that they remain truthful to both Christianity and Confucianism
without being syncretic. Chinese Christians have made genuine
efforts to rank these two systems represented by their founders.

This clearly reflected in the popular statement in the Chinese

churches:
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Worship Jesus Christ as God, revere Confucius as a
sage, and honour ancestors as human beings.

The Chinese Christians in Ottawa generally share this position about
the order of Jesus and Confucius.

In their efforts to integrate Confucianism and Christianity,
the Chinese Christians have tried to differentiate primitive or
essential Christianity from Western theologies. Western theologies
adopted Greek and Roman philosophies to understand the gospel and
explain Christianity. To Chinese Christians, the Greek and Roman
elements are only a means to approach God and the gospel, but not
the essence of Christianity. Chinese Christians hope that Chinese
theologians will develop a Chinese theology rooted in traditional
Chinese philosophies and cultures. Thus Chinese people can easily
understand and accept Christian belief. In their view, an indigenous
Chinese Christian theology should be rooted both in continuity with
the historical church and in Chinese traditions. If the westerners
could successfully integrate Greek and Roman philosophies with their
Christian faith, the Chinese might also be able to integrate Chinese
philosophies into their Christianity.

As we have seen in the previous pages, the choice of a
conservative Christianity by the Chinese Christians is deliberate.
Even though it is motivated by many factors, it expresses the need
to maintain values that are essential to Chinese social and moral

ideals. A liberal Christianity could not fit with their ideals.
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The influence of the larger denomination in this respect is
indirect. A strong relationship with denominations, especially when
the religious authorities might frown upon syncretic process would
undermine the Chinese Christian churches.

As minority churches, most Chinese churches have closer
relations with each other than Canadian denominations. Chinese
Christian churches are more and more learning toward Confucian
Christianity without much influence from their denominations. One
of the consequences of this situation is a certain distancing from
mainstream Euro-American society.

Taoism is another Chinese religious tradition. Chinese
Christians selectively accept some Daoist notions while rejecting
most religious elements of Daoism. Anything deems non-religious is
an acceptable if not welcome part of the Chinese cultural heritage.
This position is very different from the mystical evangelical
position that the introduction of Christianity must correspond to
a rejection of the whole "pagan" culture. As a consequence, Chinese
Christians selectively accept some notions from Taoist Philosophy
but reject religious Taoism. From a philosophical perspective, the
main link between Tacism and Christianity is the word “Tao.” The
word “Tao” appears to be very close to the conception of Logos in
Greek philosophy. The commonly used Chinese Bible translates
"Logos" into "Tao." The Chinese "Tao" is often referred to as the
"way" in the Bible in the Chinese churches. Some Chinese Christians

even believe the Chinese “gi” manifests as Holy Spirit.
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Buddhism is seen as an institutional religion. Therefore, the
Chinese Christians totally reject Buddhism. However, some Chinese
Christians appear to hold the popular Buddhist concept of  karma.

The preservation of Confucian moral values, the selective keeping
of certain elements of Taoism, and the categorical rejec tion of
Buddhism forms a general pattern in the whole Chinese Chsristian
community. Many adult converts go through several stages i n their
attitude toward traditional Chinese culture over time: at firsst they
distance themselves from Chinese cultural traditions as mmuch as
possible, then they gradually return more and more to these
traditions, and finally recognise their Chinese identity while
maintaining their Christian identity.

As a result, most Chinese Christians in Ottawa are
conservative in theology, traditionalist in ethics, resemved in
behaviour, and rationalistic in beliefs. They emphasise famil .y life,
moral education of children, and success in the world.. Their
religious life is very much family-centred or community-ori:iented.

The Chinese Christians in Ottawa can be generally called
"Confucian Christians." However, they usually call themselves
“*Chinese Christians” instead of “Confucian Christians” for .several
reasons. First, for most Chinese Christians, Confucianismm means
“Chinese.” They often refer to values as "Chinese" values rather
than as Confucian values. An important reason for this is trhat the
term "Confucianism" is a misnomer coined by Westerners. The :'Chinese

term for Confucian is "scholarly tradition" (rujia). The Comfucian
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tradition has therefore often been characterised as synonymous with
Chinese culture. Second, eventually Chinese Christians selectively
preserve Confucianism by preserving Confucian moral values while
rejecting Confucian agnosticism and mysticism. They also reject much
of the ritualistic and state-sanctified version of Confucianism,
such as worshipping Confucius and emphasising imperial loyalty.
Third, the term “Chinese” is more flexible than the “Confucian,” and
it may better help the Chinese churches as ethnic minority churches
maintain their cultural traditions without being criticised as a
syncretism.

Confucian Christian theology has become popular in all Chinese
churches in Ottawa. Because they follow a conservative theology, the
term "conservative Confucian Christianity" well describes their
theological orientation. Conservative Confucian Christianity has
actually become popular in the Chinese Christian churches in North
American as well as in other parts of the world and seems to
characterise the Chinese Christians wherever they are found.
However, the Chinese churches in different areas of the world have
different interpretations of this term, due to their different
social conditions.

Several hypotheses can be brought forward to explaining this
popularity of Confucian Christian theclogy in the Chinese immigrant
churches in Canada. The integration of Confucianism and Christianity
may be the expression of the Chinese efforts to maintain their

Chinese identity while practising Christianity. Conservative
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Confucian Christianity may be explicitly preferred because it
provides stable moral norms and certainty to the Chinese immigrants,
as discussed. Confucian Christianity of the Chinese Christian
churches in North America also fits with the minority status of the
Chinese Christians; the Confucian or Chinese behaviour norm is to
follow rather than challenge tradition, authority, or theory. Thus
the Chinese Christians tend to follow a conservative theology.
According to this last view, the adaptation of conservative
theology in the Chinese churches could manifest the inability of the
Chinese Christians as an ethnic minority to undertake theological
pursuit and social action that would challenge the social order. As
an ethnic minority, Canadian Chinese Christians have cultural and
institutional difficulties to get involved in theological
discussions. Culturally, the Chinese language and Chinese literature
lack many Christian terms, such as god, Holy Spirit, commitment, and
community. Socially, Chinese immigrant Christians in Canada usually
have not enough education in both Chinese language and culture as
well as in English language and culture for more than simple
theological pursuit. A conservative theology is therefore suitable.
The integration of Confucianism and Christianity in Chinese
churches allows the expression and practice of religious belief in
a Chinese pluralist context. As discussed in chapter one, the
pluralistic Chinese religious tradition remains open to all foreign
religions through the Chinese people, as long as the Confucian

ethics exists even with new interpretations, the Chinese can
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practice Christianity as they absorbed Buddhism 2000 years ago.
All these hypotheses point to factors that may have contributed
to the rise of conservative Confucian Christianity. However, they
all imply the participation of the Chinese Christians in a
remarkably explicit process of selection. The Chinese Christian
churches in Ottawa were built and decided by people who made their
own choices. This process deeply influences the nature of these

churches as minority churches.

4.6 Minority Chinese Church in Multicultural Canada

In the previous sections, I have discussed how the Chinese
Christians have selectively brought their Chinese cultural heritages
into their construction and operation of the Chinese churches in
Canada, specifically in Ottawa. During the process, these Chinese
churches help the Chinese Christians preserve their Chinese cultures
in terms of Chinese community development, use of the Chinese
language, Chinese rituals and symbols, and Chinese values.

In this section, I will study the impact of the minority
status of these Chinese churches upon their identity construction

at collective and individual levels.
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Minority Chinese Church

I will study the collective identity of the Chinese Christian
churches in Ottawa by exploring their church relations. I think
their group identity is represented in their relations with Canadian
denominations and with other Chinese churches.

The Chinese Christian churches in Ottawa remain as minority
Chinese churches. Of the nine Chinese Christian churches in Ottawa,
seven are the Chinese churches of Canadian denominations, and two
are independent local Chinese churches.

The seven denominational Chinese churches remain as minority
"local" churches in Ottawa of four Canadian denominations. The
Ottawa Chinese Catholic Community is a Chinese parish of the
Canadian Catholic Church. The St. Peter’s Chinese Church is a
Chinese church of the Anglican Church of Canada. The Ottawa Chinese
United Church is a Chinese church of the United Church of Canada.
The Ottawa Chinese Alliance Church, the Ottawa Mandarin Alliance
Church, the Ottawa Agape Chinese Alliance Church, and the Emmanuel
Alliance Church of Ottawa (formerly the Kanata Chinese Alliance
Church) are members of the Canadian Alliance Church.

The relations between the seven Chinese minority churches and
their respective Canadian denominations differ from one to another.

The Ottawa Chinese Catholic Community depends on the Ottawa
Catholic Church. As noted before (see p.177-181), the Chinese

community rents facilities from a Catholic Church to hold their
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Chinese services. They also have joint religious services with the
white congregation at the church at some Christian and Chinese
festivals such as Easter Sunday and the Chinese New Year. The Ottawa
Catholic Church pays the Chinese pastor; and he is assigned to work
not only for the Chinese but also for the white congregation at the
church. The Chinese community remains a minority Chinese parish in
the Ottawa Catholic Church. Without the institutional support of the
Canadian Catholic Church, this Chinese community can not survive.
These Chinese Catholics have tried to have their church building and
priests. In addition, the community has developed close relations
with other Chinese Catholic communities in Canada, especially in
Montreal. In 1996, for example, when Father Bosco Wong took a
vacation leave, Chinese Father Thomas Tou of Montreal was invited
to come to celebrate Mass with the community. On August 1, 1987, the
community and the Chinese Catholic community of Montreal went on a
pilgrimage to Rigaud together. An outdoor Mass was celebrated by
priests of the two communities. Over 200 pilgrims attended.é6
Moreover, the community has maintained contacts with Chinese
Catholics in Asia, particularly in Hong Kong and Taiwan, given the
fact that most of them are Chinese immigrants from Hong Kong. In its
40-year history of 1955-1995, for example, the Chinese community was
led mostly by ten visiting Chinese fathers from Taiwan and Hong
Kong, who came to Ottawa mostly for theological studies at St. Paul

university during their terms.

66 See The OCCC 40th Anniversary Commemorative Issue. p. 28.
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The St. Peter’s Chinese Anglican Church also depends upon its
Canadian denomination. The Diocese of Ottawa assigns the Chinese
parish to share church facilities with a white Canadian church and
to submit a certain amount of their offerings yearly. The Diocese
of Ottawa also pays for the Chinese rector. The Chinese parish has
joint services and fellowships with the white Anglican community at
festivals. This Chinese parish was initiated as a minority Chinese
church in the 1980s from a group of Anglican Chinese students and
immigrants from Hong Kong, and later joined by Hong Kong immigrants.
Thus, the Chinese parish has maintained an informal but close
relationship with the Anglican Church of Hong Kong. They have
brought for themselves Rector David Yue from Hong Kong from the
early beginning of the church. In April 1927, David Yue and three
Chinese clergies of Canada attended the Sixth World Anglican Chinese
Clergy and Workers Conference (WACCWC) held in Sabah, Malaysia. The
WACCWC is held every three years to discuss such topics as Chinese
mission and Chinese Anglican theological training. After the
meeting, David Yue made a personal visit to the Diocese of Hong Kong
and received a welcome from Bishop Peter Kwong.

The Ottawa Chinese United Church has had a bittersweet
relationship with the United Church c¢f Canada. Inaugurated from a
missionary Chinese Christian association in 1962 (see pp.145-151),
the church once enjoyed the denominational support and guidance at
the early stage of church growth. Since the 1980s, the rapidly

growing Chinese church has become evangelical and has had a tense
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relationship with the liberal Canadian denomination, which caused
the schism in 1988. The remaining Chinese congregation still
maintains a conservative evangelical theology but stays as an
autonomous minority church within the conservative Canadian Chinese
United Churches, while developing relations with other Chinese
churches in Ottawa.

The four Chinese alliance churches in Ottawa have had good
relationships with their Canadian church. They have emerged as
minority Chinese churches in Ottawa as a result of denominational
evangelical work. They enjoy autonomy under the denominational
policy that favours church independence and evangelicalism. Since
the first church was founded by the Alliance Church of Hong Kong,
and since the Canadian Chinese Alliance Churches (CCAC) have a long
successful history, the four young Chinese churches have developed
their church network mostly with the Chinese Alliance churches,
either in Canada or in other areas of the world. During the period
from 1988-1997, the CCAC supported the establishment of 22 Chinese
churches, including the three in Ottawa, which brought the CCAC
number to 57 in Canada.s? The CCAC has developed various fellowships
and mission works to bring these Chinese Alliance churches together
with other Chinese Alliance churches in the world. In 1996, for
example, the Ottawa Mandarin Alliance Church sent a short—-term

Gospel team of 11 people to help the London Mandarin Alliance Church

67 See Communiqué 1998. no.l. p. 3.
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to take a short-term mission among the Chinese community in London.
Later, the CCAC sent Rev. Jonathan Teo of the Ottawa Mandarin
Alliance Church to Israel for a mission among the Chinese there.

The experiences of the Chinese denominational churches 1in
Ottawa indicate that Canadian denominations have in fact helped the
minority Chinese Christians to develop their Chinese communities and
their relationships with other Chinese Christians in other areas.
Meanwhile, their Canadian identity is also strengthened through
denominational church life.

The Ottawa Chinese Bible Church and the Chinese Christian
Church of Ottawa are independent minority Chinese churches. However,
they have developed their church networks with other minority
Chinese churches, especially those in the city.

The Chinese churches with diverse denominational backgrounds
have showed a significant trend of co-operation in their religious
life. In Ottawa, except for the Ottawa Chinese Catholic Community,
the eight Chinese churches have begun to work together since the
1990s, even though the St. Peter’s Chinese Anglican Church keeps a
low profile in evangelism. The pastors of the eight Chinese churches
have regular meetings to exchange information and ideas and develop
such co-operative programs as seminars and joint mission programs.
The Professional Chinese Christian Association of Ottawa (PCCAO) has
subsequently emerged to execute joint programs. The pastors have
often become guest speakers or pastors for each other. The Assistant

Pastor of the Ottawa Chinese United Church, for example, once also
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jointly worked for the English Ministry of the Ottawa Chinese Bible
Church for one year in 1995. Members of the seven Protestant
churches feel free to transfer from one to another, and the churches
welcome newcomers with diverse denominational backgrounds. 1In
addition, these Chinese churches have developed their relations with
the Chinese churches of other areas through either personal network
or Canadian denominations. For example, the PCCAO has often invited
guest speakers from other North America cities through their
personal network. In 1993, the Ottawa Chinese Bible Church directly
brought Rev. Yu-Hsiug Chen from Taiwan as its Senior Pastor by
sending Jjob information to Taiwan. In 1990, the Kanata Chinese
Alliance Church also directly brought Rev. Shenling Li of the Gospel
Church of Hong Kong with the help of the Canadian Chinese Alliance
Church. From their perspective, the denominational differences exist
but have no importance in Chinese church management and mutual
church relations. Moreover, Canadian denominations often provide
good opportunities, like what the Canadian Chinese Alliance Churches
did, for these Chinese churches to develop their Chinese church
network on different dimensions. Evangelism for the Chinese churches
means to do mission work exclusively for Chinese people. Therefore,
an evangelical mission has become a tool for Chinese Christians to
promote their relations with other Chinese and by that to promote
their Chinese identity.

The rapid growth of the Chinese Christian community in Ottawa

during the 1990s is mostly attributed to the fast-growing Chinese
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population in the city. These churches are losing members every year
due to the high mobility of their members as students and working
professionals. However, these churches have got new members not only
from new converts but also from those who had became Christians in
other North America cities and come for their new career and study
in the city. For these Christian newcomers, these Chinese churches
are their first Chinese communities in the city. They can expect to
get genuine help from the churches. Their new life greatly benefits
from their Christian membership. The high mobility of the Chinese
Christians in North America has brought the integration of the
minority Chinese churches to a new level.

These Chinese churches in Ottawa have developed their Chinese
church network with the help of Chinese Christian media and their
personal network. Most of the Chinese clergy in the Chinese churches
are also immigrants from Asia. They have used their personal network
in Asia to develop their church network. The Chinese churches in
Ottawa subscribe many Christian newspapers and magazines, mostly in
Chinese. Some popular ones in Ottawa include: 1) Herald Monthly, a
Chinese newspaper published in Toronto; 2) Overseas Campus, a
Chinese evangelical magazine published in Califoria; and 3) Chinese
Churches Today Monthly, a Chinese magazine published in Hong Kong.
These Chinese Christian newspapers and magazines have an impact on
the identity construction of overseas Chinese Christians. Popular

articles are often used in Sunday school classes and sermons.
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The experiences of these Chinese churches in Ottawa indicate
the manufacturing of a contemporary sect-like Canadian Chinese
Christian Church and Overseas Chinese Christian Church at different
levels and or in different places, whereas Chinese Christians are
a religious as well as an ethnic minority at the same time. The
group identity of minority Chinese churches is determined by their
social status of minority Chinese church in Canada and enforced
through their religious life.

The structure and operation of the sect-like Canadian Chinese
Church is different from Canadian denominations. It is not only a
conception but also a social network shared by all minority Chinese
Christian churches in Canada and overseas.

The Chinese churches in Taiwan and Hong Kong appear to become
the reference groups or churches for the minority Chinese churches
in Canada. The Christian churches in Taiwan and Hong Kong have
produced most of the Chinese biblical material and magazines, which
are used by the Chinese churches in Ottawa and North America at
large. In addition, pastors and Christian immigrants from Taiwan and
Hong Kong have been in the leadership of the Chinese Christian
churches in Ottawa.

It may be relevant to note that western missionaries once
built churches in Taiwan and Hong Kong as bases for missions in
China, especially when thousands of missionaries were expelled to
the two regions from China by the communists in the early 1950s.

However, contemporary Chinese churches in the two different social
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situations are mostly out of the control of western missionaries,
and mostly beyond the imaginations of western missionaries.

The experiment of the Chinese churches in Ottawa provides a
unique case to the sociological study of Canadian minority churches.
They are “minority Chinese churches.” In theory, they are “native-
oriented churches,” because they believe in the dominant religion
of the host society and they mostly follow the Canadian
denominations. However, 1in practice, they are foreign-oriented
churches. They remain as local minority Chinese churches and develop
their relations with each other more than with the Canadian
denominations. They identify themselves with other overseas Chinese
churches. They share with this international community with a unique
conservative Confucian Christian theology and constitute an informal
but effective social network, which can eventually meet their
religious and social needs at low cost with the help of modern
technologies. The Chinese churches in Canada eventually do not fit
Millett’s sub-typology of minority church in terms of “foreign-
oriented church” and “native-oriented church” (Millet 1969).

The significant experiment of Canadian Chinese Christian
communities is a result of nationalism in modern globalisation. In
a pluralist modern society, individuals have to continuously
reconstruct their identity during the age of information and cross-

national migration. Cross—-national identity is becoming inevitable.
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Canadian Chinese Christian

Minority Chinese Christian churches in Ottawa help Chinese
Christians achieve their identity reconstruction of being a Canadian
Chinese Christian with their distinctive religious life.

The Chinese Christians in Canada generally have three
identities. As Chinese, they are Canadian Christians; As Christians,
they are Canadian Chinese; as Canadians, they are ethnic Chinese
Christians. The three identities are competitive sometimes but they
are integrated in their Chinese Christian religious life in Ottawa.

For a Chinese Christian in Canada, being a Chinese is achieved
through selectively following Confucian social values and some
cultural rituals but abandoning the religious and political elements
of Chinese traditions. Being a Canadian is achieved through learning
English and English 1literature, and learning Canadian values
relating to conservative Christian ethics, participating in a major
dimension of Canadian social life, and learning the structure and
operation of Canadian social institutions through church programs.
Being a Christian is to follow conservative Christian beliefs and
ethics in one’s religious and social life in Canada.

The three dimensions of ethnic identity of the Chinese
Christians are achieved through participating in the minority
Chinese Christian churches in Canada. The Chinese Christian churches
in Canada provide strong institutional support for these Chinese

Christians to achieve their identity reconstruction. Without these
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Chinese churches, these Chinese Christians will have been in a much
more difficult situation to face the enormous challenges of ethnic
reconstruction in contemporary Canadian society.

To sum up, these Chinese immigrant churches have Chinese
congregations, which grow into Chinese communities. In addition, the
use of the Chinese language and dialect in church services
contributes to the community development of Chinese linguistic
groups. Their church organisations, church facilities, and church
activities greatly contribute to the community growth of their
congregations as well as the Chinese community in Ottawa at large.
The Chinese churches have become the best-developed community
organisations among the Chinese community in Ottawa. Their format
and fellowship have become models of other Chinese organisations,
thus supporting Chinese social networks.

Chinese cultural festivals and customs are selectively
celebrated and followed in the Chinese churches. The Chinese
churches usually celebrate the Chinese festivals without explicit
religious meanings, but they continue to carry and support Chinese
identity. The Chines Christians appreciate traditional Chinese arts
like calligraphy and painting.

Chinese languages and Chinese literature in church services
and church activities contribute to the ethnic maintenance of the
Chinese congregations. Although the English-speaking vyounger
generation increases in all Chinese churches, the Chinese language

service, Chinese fellowship, and Chinese community life all
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contribute to the Chinese identity construction of these young
generations in Canada, even when they do not speak Chinese,
therefore demonstrating a necessary flexibility.

"Family church" and "church family" characterise these Chinese
Christian churches in terms of composition and management. These
Chinese Churches are family-centred churches, as the congregations
mainly consist of working families. Family is the unit for church
activities, as it is supposed to be in traditional Chinese society.
Church activities aim to meet the interests and need of all age
groups and to enforce family values. Each Chinese church functions
as a big family, and “family ethics” applies to many aspects of
church social life. Seniors receive high respect while children get
special attention. Women fully participate in church activities but
are rejected from church leadership. Pastors enjoy high respect and
authority as church heads, while meeting the high expectations of
the congregations. Though the familial church management sometimes
results in church conflicts between pastor and church leader or
senior and juniors in the democratic church format, the ideal
Confucian model remains in place.

The Chinese Christian churches in Ottawa claim a conservative
Confucian Christian theology, integrating Confucian values with
Christian beliefs. The Chinese Christian congregations want to
retain Confucianism selectively while attaining Christianity. The
conservative Confucian theology offers moral norms and certainties

to the Chinese Christians as a minority in Canada.
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These Chinese churches remain as local minority Chinese
churches, although most of them belong to Canadian denominations.
They identify themselves with other minority Chinese churches more
than with Canadian denominations in their church operation. The
social and cultural conditions of these Chinese churches as minority
churches have evolved the emergence of a sect-like Canadian Chinese
Christian Church, which is not only a conception but also a social
network shared by all minority Chinese churches in Canada.

The minority Chinese Christian churches in Ottawa make a
decisive contribution to the identity construction of Chinese
Christians in Canada with their Confucian theology and familial
Chinese church life. In these Chinese churches, Chinese Christians
have achieved their identity construction of being a Chinese, being
a Canadian, and being a Christian. Thus the Chinese Christian

churches in Canada become agencies of cultural accommodation.
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Conclusion: Minority Church within Multiculturalism

The nine Chinese Christian churches in Ottawa have been founded
by new Chinese immigrants with diveise social and cultural
backgrounds after World War II. Now these Chinese churches have
evolved into distinct Chinese communities differing in social
status, dialects, and place of origin. Most of all past and present
church members are adult converts from non-Christian backgrounds.
To summaerise their description, these churches are middle-class
family-oriented churches, feature a familial community life, claim
a conservative Confucian Christian theology, and remain as local
"minority Chinese churches.”

My sociological survey of the nine Chinese Christian churches
in Ottawa shows that Chinese churches in contemporary Canada have
been deeply influenced by Canadian social policies and the changing
patterns of Chinese immigration in Canada. This development was
recent and rapid, following the abolition of racist social policies
and the resulting arrival of new Chinese immigrants with good
education and skill. After the 1970s, along with the development of
Canadian Multiculturalism and a significant increase of Chinese
immigrants, more and more Chinese Christian churches have emerged
in Ottawa to serve mostly working professionals. These Chinese
Christian churches have become the most cohesive and active ethnic
community organizations in Ottawa, despite their minority status

both in the Canadian society and in the Ottawa Chinese community.
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The Chinese c<churches in contemporary Canada function as
agencies of culturall accommodation. On the one hand, these Chinese
churches help their members to selectively adapt to the Canadian
society. On the otheer hand, they also help the Chinese congregation
to selectively presesrve their Chinese cultural traditions. From the
perspective introdu:ced in this thesis, the key notion in both
functions is select#vity.

The Chinese chiurches assist the cultural adaptation of the
Chinese congregatiorms in several respects.

First, the Chinese churches have helped Chinese immigrants
accept Christianity, which is perceived by Chinese people to be the
dominant religion of Canada. Many Chinese immigrants had to overcome
many obstacles to accept Christian beliefs. I describe these
obstacles as tradit:ional, cultural and religious, modernist and
nationalist obstacless. In contemporary Canadian society, there are
several social and cultural reasons for the Chinese people to
convert to conservattive Christianity. According to my informants,
the hard life experzZience of the Chinese immigrants in the third-
world before coming to Canada and their difficult immigration
experiences as an ethnic minority in Canada intensified their desire
for religious interpretations about the meaning of life and society.
Conservative Christianity is attractive to the Chinese because it
proclaims absolutenesss, love and certainty. Chinese converts can
enforce their cheriished social ethical values in conservative

Christianity. The social status of these Chinese Christians, who are
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highly-educated professionals living in suburbs, adds a factor for
their joining these conservative churches, which provides group
belonging and moral education for their children. I should also add
that, as ethnic minority churches, these Chinese churches have very
limited resources to undertake theological pursuits, thus doctrinal
questions would not create open conflicts.

Second, as a social institution, Christian churches are also
perceived by their members as a good place to get introduced to the
Canadian way of life, social values such as democracy and even
English literature. The collective rituals of membership, Sunday
worship service, Holy Communion, baptism, fellowship, and missions
in these Chinese churches are organized according to the model of
Canadian denominations, which form an important aspect of their
Canadian social life. The English Christian naming of the Chinese
members are seen as part of the social construction of their
Canadian identity. Though these Chinese churches all began in
Chinese languages, most of them have added English services later
for a growing English-speaking younger generation. English becomes
the working language in the meetings of the Chinese churches with
diverse linguistic groups and younger generation. English is more
and more used in Sunday school classes, as the Chinese vocabulary
is insufficient for theological discussion and as the demand for
English training increases. The Chinese members appreciate very
pragmatically that the benefits from Bible studies classes include

knowledge of English arts, Literature, history, and therefore access
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to the mind of the Western people. The Chinese churches also help
Chinese Christians to become accustomed to the social governance of
the host society and the practice of democracy through church
operation.

The Chinese churches assist Chinese Christians in accepting a
set of values based on belief in Christ, the so-called "Protestant
Ethics," that is seen as similar to the basic beliefs of the host
culture. These Chinese churches openly value worldly success and
justify it on religious grounds. We can see here how the Chinese
churches are perceived as compatible with the most important Chinese
values. Of all the Chinese organizations, these Chinese churches
appear to be ones, which are best, integrated into Canadian society.

Meanwhile, these Chinese Churches also function as ethnic
Chinese communities, that is, they are identified by their members
as Chinese. These well-organized Chinese churches not only formed
the first Chinese communities in Ottawa but also have become the
best-organized contemporary Chinese organizations in the Chinese
community in Ottawa. Through participation in well-developed church
services and programs, the Chinese Christians engage in selectively
preserving their Chinese cultural traditions in terms of use of
Chinese language, Chinese customs and festivals, familial community
life and Confucian ethics, which manifest in church management.
Choices are made concerning such diverse aspects as the theoretical
understanding of the church teaching, its moral stand and its use

of particular symbols.
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One must note that though these churches may be defined as
minority Chinese churches in Canada, they however, contribute to the
construction of a larger community of sect-like overseas Chinese
Christian churches. They share with this international community
what 1is identified as a Confucian Christian theology, where
conservative Christian values are seen as compatible with
traditional Chinese values.

The characteristic features and the experiences of the Chinese
Christian churches as minority churches in Canada have theoretical
implications concerning the role of minority church in modern
pluralism and ethnic identity construction.

But both functions of the Chinese Christian churches, that is
facilitating entrance in the mainstream society and maintaining a
Chinese ethnic identity, must be reassessed as part of a complex
social and cultural context. This context allows among other
processes the explicit expression of definite choices concerning
such aspects as the theological understanding of the church, its
moral stand, its use of Chinese symbols, as well as its social
organization. Such choices shape the integration of Chinese
Christians into the larger society as a whole, and their retention
of Chinese social and cultural references.

The nature of Chinese identity and Chinese religious culture
make this cultural accommodation possible. Traditionally, Chinese
identity is not inseparably attached to any religion defined as

such; and the term religion is applied to fewer aspects of Chinese
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culture, mostly Buddhism and Taoist rituals. The orthodoxy of
Confucianism is not seen as religious orthodoxy. It is mostly a
system of social ethics, and it allows coexistence with all
religions as demonstrated in the past. Chinese unity has been a
cultural unity. Therefore, Chinese Christians can claim their
Chinese identity by preserving non-religious elements in their
Chinese cultural heritage, rejecting traditionally religious
elements of the culture, and sometimes reinterpreting the meaning
of certain cultural traditions. This constructive integration of
Confucianism and Christianity is one of the most interesting aspects
of the Chinese Christian churches in Ottawa as well as in the rest
of the world.

Within the Canadian social context and through their church
community life, Chinese Christians are able to achieve multiple
identities, such as Christian identity Canadian identity, but also
a new Chinese identity. This process reveals potentially important
aspects of the socio-cultural adaptation process of immigrants.

Rather than defining ethnicity simply as the result of the
convergence of people with common cultural attributes, or with
shared feeling, or a shared association of identity, one must
consider a definition recognizing the intervention and goals of the
members of the ethnic group in the constitution of the community or
communities through which they identify themselves.

It is useful at this point to recall the conceptualization of

"invention of ethnicity" proposed by Conzen (Conzen et al. 1992) and
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presented earlier in chapter one (p.20). While it does emphasize the
transforming role of immigrants in the host society and the
incorporation of elements of ethnic culture in the host society, it
allows for an active participation of the members of a group in the
construction of their own identity, the form of their participation
in the host society and the expression of particular goals.

Similarly, the concept of minority might be more relevant if
its definition were to take into account the fact that the members
of a minority group do make choices and may participate in their
distanciation from the main societies. The Chinese Christian
churches as minority churches may appear more deliberate in their
self-definition and their selection of cultural references but their
example is not unique.

As mentioned in chapter one, Shubutani and Kwan (1965:119, 263,
280) were among the first authors to bring the concept of
accommodation as a specific mode of adaptation, that is "the outcome
of conflict or competition, the establishment of relatively stable
patterns of concerted action, involving social isolation despite
physical proximity of groups" (p.30). This concept fits the case of
the Chinese Christians in Ottawa, even if the competition is
culturally given, and social isolation is constructed from within.
Accommodation becomes even more useful a concept if one emphasizes
the dynamic process whereby "concerted action" is developed.

I would 1like to add two features to the concept of

accommodation if it were to be revived by contrast with the more
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general notion of adaptation.

1) Accommodation has a pragmatic orientation. It is a response
based on concrete goals.

2) Accommodation is selective, that is, it is oriented toward
specific goals; its terms can be negotiated according to
circumstance or culturally given, but it remains a partial
transformation, leaving room for continuity.

In the case of the Chinese Christians, this selectivity
applies to the details of religious belief and practices as well as
to the larger framework of their position in the Canadian society.

For instance, following the relatively old but still wvalid
direction proposed by Milton Gordon (1964) between cultural
assimilation and structural assimilation (see chapter one, p. 27),
Chinese Christians appear to have chosen structural assimilation,
while refusing cultural assimilation. Another example is provided
by the definition of what constitutes an appropriate cultural marker
of Chinese identity. Chinese Christians had to make a choice
concerning the definition of religion. The selection of Chinese
concepts and symbols to be retained according to their placing
within or without the new definition of religion, is a deliberate
exercise.

The new theoretical perspectives on social adaptation
recognize the complexity of a world where immigrants, especially
those immigrants that are professionals with the means to travel and

communicate on a worldwide basis construct multiple identities both
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locally and internationally. Such complex identification processes
favor the development of an active participation of the individual
members in their religious communities as well as in their other
cultural and social affiliations. Religion, as well as culture, can
be thought of as assets, means toward ends, and capitals to be
expanded.

The previous cultural experiences of the newly converted
Chinese Christians are rooted in traditional Chinese philosophy
promoting the pragmatic concrete rewards of rituals, ethical
behaviors, and community participation. Their experiences are
reflected in the accommodation process by which Chinese immigrants
become Chinese Christians and in turn shape the churches to fit both
their Chinese upbringing and their perception of Canadian society.
Thus "Chineseness"” is promoted in the religious content - symbolic
or philosophical - of their church activities; it is also promoted
in the social norms and the morality of community life; it is
further strengthened by the form of the encounter with Christianity
as neither general adaptation nor refusal but rather accommodation

befits the Confucian ideal.
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