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Foreword

The image of a*“cup of cold water” is often used as a metaphor for acts of
service or relief. The two cups of water held by Saleha Begum in the cover
photo also suggest adual act: she might be either giving or receiving that cup
of cold water with both hands. Or, she might be offering one cup and receiving
theother. That actsof service should carry some ambiguity about who receives
and who gives, or that serviceinitsideal form isan engagement of equals, is
suggested by several articlesin thisthemeissue on“ Theologies of Service.”

Thefirst three articleswere given as oral presentations at a May 2001
Women Doing Theology conference on the theme, Embracing Hope:
Envisioning an Inclusive Theology of Service. The three authors, writing
from different vantage points, offer varying perspectives on women and service.
Mary T. Ma one, who has explored the history of womeninthe early Christian
church, arguesthat women’s servicewas considered as‘ natural’ astherising
and setting of the sun. Yet throughout history, there were women who did not
accept definitions of femaleinferiority and who took service outsidethe hidden
and private realm to engage in ‘charismatic moments of eschatological
maximalism’.

Lydia Neufeld Harder, a Mennonite feminist theologian and biblical
scholar, suggeststhat new images of service—asubversive song of hope—are
required that move away from models of service as self-denying, as“ giving
away of one's self.” Such models are troubling especially for women for
whom service has come to mean “ subservience and submission or else duty
and guilt.” Harder examinesthosebiblical textsthat have been used to justify
relationships of dominance and exclusion in acts of service and offersare-
reading of scripture that introduces equality and mutual love into those
relationships. Alix Lozano, atheol ogian who directsthe Mennonite seminary
in Colombia, writesfrom asocietal context where multi-dimensional violence,
poverty, and marginalization offer particular challengesto those struggling to
live out serviceinclusively. She observesthat the biblical ‘ Jubileg isproviding
Chrigtiansin Colombiawith amovement of “ hope, struggleand popular utopia’
against the current anti-jubilary (dis)order.
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Two papersthat were not part of the above conferencefit well into this
issue as they address other aspects of the overall theme. Mennonites spend a
great deal of timedoing service, but put considerably lesseffort into theorizing
about it. Gerald W. Schlabach, apractitioner and theol ogian, found himself in
“thebelly of aparadox” ashereflected on hisown service-work for Mennonite
Central Committee alongside hiscompulsiontowrite about servicetheologicaly.
Judy Zimmerman Herr and Robert Herr also balance praxis with theory in
their examination of the relief and service mandate of Mennonite Central
Committee (MCC). Using a postmodern framework, they suggest that the
work of MCC must find particular narratives or storieswithin specific contexts,
yet motivated by a more explicit ‘Mennonite social teaching’. The authors
then summarize the implications for MCC'’s current program. We hope to
carry an overall response to these various ‘theologies’ of servicein the next
issue of CGR.

Mennonites have overwhelmingly thought of service in terms of acts
towards and with other people. Attitudes and acts in regard to the natural
world and the environment have figured much less prominently in model s of
service, if at al. Whilenot intentionally included asa ' theol ogy of service', Di
Brandt’s poem sequence, “Dreamsongs for Eden” are afitting link that may
prompt readersto stretch their imaginations on thisissue’ stheme.

In the Responses section, we atypically include a response to a book
review that appeared in the previous CGR. Recent books by two of the main
contributors to this issue — Maone and Harder — are reviewed in the book
review section, along with an eclectic assortment of others. Aswell, withthis
issue, | welcome Carol Lichti to the The Conrad Grebel Review team as
circulation and office manager.

Marlene Epp, Editor

Cover photo: Mennonite Central Committee photo by AnitaFieguth



Sunrise, Sunset: Women Serving

Mary T. Malone

In many ways, the service of women has been part and parcel of al my
research over the past several decades. | now realize, though, that | have
tended to focuson the unexpected, and rel atively rare, examplesof theleadership
of womenin avariety of ecclesiastical patriarchal settings rather than on the
ubi quitous examples of women’s Christian service. Therequest to explorethe
service of women throughout Christian history hasredirected my focusalittle
and inevitably hasraised new gquestions.

The constant and virtually unanswerable question | have hasto do with
women’s own sense of their call to service. Thereis so little evidence from
women themselves—their voices have been logt, silenced, distorted, and more
than likely never heard at any stage of Christian history. What little evidence
we do have from women themselves comes from the writings of women
mystics, both inside and outside convent structures. These remarkable women
were intent on forging for themselves a path to union with the God who was
the love of their lives. This path followed the time-honored and three-fold
way of initial purgation from all that might impede such union; illumination,
which was akind of divinely initiated education of the mind and heart; and
finally aunionwith thedivine, whichwasusually expressed in profound lyrical
language. What distinguishesthe male and female mystics at theend-point is
that, almost without exception, the male mysticsare drawn further away from
theworldinakind of mystical isolation, while thefemale mystics seemto be

Mary T. Malone has been living in delightful retirement in her former home in
Ireland since 1998, after thirty-four years of teaching in Canada, most recently
at . Jerome's University in Waterloo, Ontario. She is now working on Volume 3
of Women and Christianity, and is daily conscious of the debt she owes former
colleagues, but most especially former students. Volume 1 of Women in
Christianity: The First Thousand Years, was published in 2000, and Volume 2, The
Medieval Period, is forthcoming in November 2001 (Novalis Press in Canada,
Orbis Press in the United Sates).
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propelledinto theworld to live out the compassion that was always central to
their experience of God. Thismystical momentum led to the public ecclesial
ministry of extraordinary women such as Catherine of Siena, Magdelena
Beutler, Jane Lead, and so many others. Thisis not the place, however, to
pursuein detail these exceptional livesof service, except to reiterate the point
that the lives of all such women known to uswere consumed by the desire to
sharewith everyone the profound compassion that they had discovered at the
heart of God.

What of all the other women? We know nothing from their own lips,
but we have volumes from the pens of male ecclesiastical writersfromal the
Christian traditions. While this writing does not tell us how the women
perceived their own lives, it does illuminate the constant and continually
reiterated teaching of Christianity about women'splacein, and serviceto, the
community. There is a uniformity to this teaching both before and after the
Reformation period that reveal s, often in the strongest language, the Christian
churches expectation of their women members. These expectations can be
summed up under two headings: (1) “undoing the works of thefemale,” and
(2) “charismatic moments of eschatol ogical maximalism.”

Undoing the Works of the Female

There is no need to repeat here the account of the ministry of Jesus and his
offer of co-equal discipleshiptoal. Astheearly church developed inthefirst
few decades, women and men together shared the ministries of disciple, apostle,
house-church leader, prophet, preacher, mission, and diakonia, or appointed
service to the community. As evidenced in 1 Cor. 14, however, there is a
constant effort from the mid-fifties of thefirst century onto silencewomenin
the churches, and to removetheir servicefrom the public to the private sphere.
For the next two hundred years, ahuge debate took place within Christianity
about the ministerial role of women. This debate has only recently become
known to us again through the work of feminist biblical scholarsin particular,
but for centuries these often vociferous discussions had been removed from
thehistorical record. The original message—and example— of Jesus about co-
discipleship was modified, so that the burden of loving service was placed
primarily on the shoulders of the weakest members of the community, namely
women, children, and slaves. By the end of thefirst Christian century, asthe
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writings now known asthe L ettersto Timothy and those by Peter indicate, a
kind of “love patriarchy” was expected to prevail, where wives, children and
daves were instructed to love and obey even harsh masters and husbands,
and to do this as their divinely mandated Christian service. After this, the
demand to love is rarely made to Christian husbands and slave-owners, and
compassionate loving-serviceis seen to be apeculiar requirement of women.
Ironically, such love was also viewed as a sign of the weakness of women,
because of their descent from Eve and their sisterly kinship with her.

From now on, the word “shameful” is most frequently heard as a
description of women. It is“shameful” for a woman to speak, to appear in
public, or to attempt any role outside of the secluded world of the home. What
is“shameful” about womenistheir very naturein itsfemaleness. Women, in
their femal eness, are part of the“lower” world of nature. What is expected of
their femal enessisthe same aswhat isexpected from nature, namely to act as
their nature designates. Women can enter the world of the “spirit” through
obedience, suffering, love of their masters, and silence. If thisnatural work of
women is ennobled by being done “in the Lord,” then the “works of the
female” will be destroyed and women can participate with men in the higher
realmsof Christianity.

Women, then, were accounted to be part of nature, and nature, under
the guidance of God, itscreator, had decreed their task. No account wasto be
taken of women'’s natural service. This service did not become part of the
story of the community. Just as historians did not write about the daily rising
and setting of the sun — thiswas part of nature, and expected — so historians
did not write about the sunrise to sunset service of women. In their daily toil
women were not doing anything special. They were simply following their
natures and performing their allotted tasks. In a Christian context such work
was never accounted as ministry. Infollowing their divinely allotted natures,
women were engaged in the task of subduing thefemale, that ever-dangerous
and threatening womanly attribute which had no part whatever in the divine.
Thefemaeand thedivinewere entirely antithetical. Inthe middle agesit was
suggested that the female was at war with the divine for the souls of men, and
thisfear reached such a crescendo in the early modern period that the witch-
crazeresulted. For onething was sure: no matter how hard women struggled,
the female would never be conquered.
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The service of women, then, existed in akind of negative zone, where
sinprevailedinthevery fact of being female. When femal eness was subdued
and overlaid by alayer of what we have come to call “femininity,” women
could experience some likeness with God in the feminine dimensions that
could be attributed to “Him.” The essence of God, however, was seen to be
far removed from femaleness, especially from what one might call the
“00ziness’ of the experience of being female.

Thereisno doubt whatever that women have been working from sunrise
to sunset throughout Christian history. This work was seen to be part of the
God-assigned task of women, waspart of their nature, and excited no comment,
except that the more laborious it was, the better it fulfilled God's will. Such
work only excited comment when it ceased, just as an eclipse of the sun or a
changein some other natural phenomenon might arouse comment. Laborious
women’'s work kept the female at bay, and in fact has kept both world and
church afloat for millennia

Charismatic M oments of Eschatological Maximalism

Chrigtian history islittered with momentswhen women resisted this supposedly
God-given agendaand moved into akind of “end-time” behavior, wherethey
lived afull-blown, al-or-nothing maximalist Christian life. When it came to
women’s Christian vocation to service, therewasno room for half-measures.
Women had to crossthegreat divide between femalenessand Christian ministry,
and no greater chasm existed in the Christian imagination. Of course, we now
know that thelife of Christian discipleshipisexpected of all believersand that
co-equal discipleship, far from being acharismatic exception, isthe Christian
norm. Throughout history, however, such women were seen as boundary
transgressors, and as being propelled forward from private to public life by
powerful spirit-filled impulses. Thisbehavior was* unnatural” and thewomen
needed powerful divine support in order to accomplish their spiritual goals.
First and foremost, they had to be profoundly disobedient in their choice of
authorities, and the phrase that is so often heard is*“we must obey God rather
than man.”

Here, a so, Christian history isvery sketchy. Such public Christian service
of women wasviewed asabnormal and certainly not to beimitated, sothereis
no continuous historical record. Each generation of Christian women had to
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re-invent the wheel, so to speak, and each had to recreate the environment
and conditions of women’s Christian serviceasif it had never existed before.
They werewithout role models or inspirational precedents. Asaresult, many
such women appeal to the onerole model known to them from ancient fables,
namely Penthesilea, queen of the Amazons. When the saintly lives of such
women arewritten, they fail to inspire because of the protocolsof hagiographical
writing. In thistradition the propagandavalue of the saint’slifeis calculated
first. Thenthewomen’slifeiswrittentofit therequired model. Itisoften only
whenwe possessboth officid (i.e., male-authored) and unofficid (i.e., femae-
authored) biographies of the same person that we can begin to see the real
personality emerge.

When women felt called by God to apublic ministry of any kindinthe
church, they first of al had to engagein acts of disobedience, defiance, deceit,
and transgression of conventional cultural and churchly expectationsin order
tofollow God'scall. Therewas no “normal” channel for them, except at the
very beginnings of Christian history and of the various reforming movements
throughout that history. Whenever Christians were reconnected with the
foundational documents of thetradition, then the common call of discipleship
for al wasre-discovered. Almaost without exception, however, such an enlarged
vision survived only avery short time before being re-institutionalized into
conventional mode. History does present uswith afew routesthat were open
towomen intheir pursuit of their Christian vocation, and these will be briefly
outlined here.

Martyrdom: This, of course, is the ultimate choice, but one made by an
extraordinary number of women throughout every period of Christian history.
The personal diary of the early third-century martyr, Perpetua, forever traces
both the courage and horror experienced by thistwenty-two-year-old mother
aswell asthe profound religious motivation at work in her life.

Mirginity: The virgin was seen to make the definitive break with femaleness,
and when eventually the life of consecrated virginity gave rise to the long
tradition of women’smonasticism, Christianity inherited oneof thefew relatively
unbroken histories of women’s Christian service. Thiswasastory of women’s
prayer, women'ssymbolic religiousthought, women’smystical journeys, and
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women'’s public service of compassion. It wasa so—and essentially —aservice
of mold-breaking in the areas of religious experience, God-talk, church-life,
and women's ministry in teaching, preaching, healing, and hospitality. All in
all, it offered acompletely new religiousre-interpretation of femaleness. The
women were conscious of their innovatory task, insisted on naming their work,
and resisted all effortsto makethem deviatefromtheir God-given goal.

Beguines: The Beguines|lasted just alittle over a century, and their livesand
work were so innovative that their history was practicaly eliminated in its
totality until recent times. The Beguinestotally confused their contemporaries
in male church leadership. Even today, the recordsring with the phrase: “Who
are these women?’ They fitted none of the conventional categories, not the
wife/mother, not the consecrated virgin, not the dependent single woman.
These were independent single women who worked to support themselves
while at the same time providing education, healing, and hospitality for their
communities, and observing chastity for as long as they remained with the
group. It was the element of choice that completely befuddied their
contemporaries. These women chose when to join and when to leave. Perhaps
morethan anything else, it wasthe choice of the vernacular asthe medium of
spirituality and theology that most scared the official church. These women
wereintent on democratizing mysticism and theology, precisely at atimewhen
theol ogical thought was being firmly harnessed into itswestern Latinmodein
theuniversities.

Heretics: With theintroduction of thefeared Inquisition, the medieval period
was not asafetimeto harbor unconventional religiousthoughts. Nevertheless,
we have inherited hundreds of stories of women who braved the wrath of the
official church in pursuing their own understandings of Christianity. AlImost
without exception, thisteaching was directed at the narrowness and corruption
of the church, and the unimpressive lives of many clergy. The names of
Marguerite Portete and Na Prous Boneta, both burnt at the stake, stand out,
aswell asthe awesometragedy of Joan of Arc, who was publicly pardoned, at
her mother’sinsistence, twenty-five years after her execution.
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Ambassadors: Aristocraticwives, inall traditions, and in several cultureshave
performed without recognition the ambassadorial task for centuries. These
women had to move from one culture to another and thus were among the
few who could communicate across cultures and languages. Within the church,
something similar prevailed in thelives of several women saints. Perhapsthe
most significant was Catherine of Siena, who traversed the whole of Europe
severd timeson papa ambassadoria business, often for such ungrateful clients
asthe Florentines.

Mystical writers: It is only in recent times that the work of many women
mystical writersis being accorded its creative significance in the history of
Christian service. Thesewomen were passionatewriters, recording their spiritual
adventureswith exquisite detail and lyrical exuberance. The convents provided
themwith libraries and scriptoriawhich they used for the educationin prayer
of their sistersand thewider community of women. Those outside the convent
were not so lucky in their access to resources, nor did they have recourse to
the same protection. Nevertheless, all thewomen writers used their voicesto
name their own reality and to record their growing self-knowledge as they
invaded thedivineterritory. They created the path asthey travelled, having to
compose both the language and the metaphorsfor divine-human relationships
as they experienced them. They did not see this writing as €litist but as an
invitationto al to participatein what they discovered to bethejourney toward
identity with the God with whom “they were before they were.”

Preachers: If the history of Christianity reveals anything about the service of
women, it isthat preaching seemsto bethe natural arenafor women. In every
age, with every reform, with each return to the sources, women seem to take
up preaching astheir natural right and gift. But with equa frequency thisgiftis
denied them as soon as the clerical establishment can organize resistance.
Whether onelooksat the medieval period or the sixteenth-century reformations,
women turn to preaching with delight and fervor. When challenged about their
right to preach, they usualy proffer Mary Magdalen as their model and
inspiration. It was shewho wasthefirst Christian preacher, sent personally by
her risen Savior. Despite the power and scriptural veracity of thismodel, the
churchesuniversally denied preaching to women for centuries, and many still
continue to do so.
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The service of women, then, has to be ferreted out of the existing
records, and the male-authored histories don't easily give up their hidden
treasures. Therewasno normally accepted and recognized service of women,
except the culturally decreed inferior and hidden private servicethat was deemed
to result from the natural inferiority of women. Chrigtianity added thereligious
glossof abedience, silence, and atonement for sinto thisservice, and millions
of women through the ages internalized this teaching and literally made the
world of daily living possible. Every now and then, however, women who
could not accept thisdefinition of themselves, their lives, and their relationship
with God emerged and transgressed the prescribed boundaries. Such women
engaged i n charismatic moments of eschatol ogical maximalism and pushed the
Christian envelope to its outer limits. They created for the succeeding
generations acompletely new paradigm of womanly identity, which isasyet
nameless in its innovatory potential. All of us are living into this identity,
creating the path aswewalk.



Singing a Subver sive Song of Hope

Lydia Neufeld Harder

I ntroduction

Theoveral titlefor these conference presentationsintrigued me: Embracing
Hope. Envisioning an Inclusive Theol ogy of Service. | immediately noted the
way it “embraces’ both feminist theology and Mennonitetradition. After all,
inclusivity has become a code word for feminist theological convictions, an
ethos of that community of dialogue. At the same time, no Mennonite will
likely question my statement that “ service” isstill apolitically correct termin
Mennonite circles. But the title also hints that there is a certain discomfort
wheninclusivity and service are put into the same sentence. Inclusive service
is not yet a reality in either feminist or Mennonite circles. Thus these
conversations among women who feel caught between opposite convictions
are intended to create a new vision and theology of service. Perhaps this
dialogue may yet lead to a song of hope and joy.

Two overarching methodological moves frame this paper. Part | isa
critical analysisof the experience of service. New aspectsof servicearevisible
if those who serve step back for a moment from the immediacy of their
experience in order to ask questions about what is really happening in those
interactions. My observations come primarily from my own experience from
within the Mennonite church. Thuswhen | usetheterm “we” | am referring
to Mennonite women. However, all women and men areinvited to reflect on
their experience of service.

This analysis can open us to a second methodological move, a re-
examination of thetheology that supportsour notionsof service. Mennonite
theology has primarily been based on biblical textsheard over and over again
in the preaching and teaching within our churches. Many Mennonite women,

Lydia Neufeld Harder is adjunct faculty at Conrad Grebel University College
and teaches at the Toronto Mennonite Theological Centre.
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however, feel alienated from this theology. For example, they struggle with
theological notions such asunderstanding serviceasa “giving away of one’'s
sdlf,” holding up martyrdom astheided of service, and evaluating any admission
of one'sown needsas selfish. Thediscussion at this*\Women Doing Theology”
conference confirmed this alienation. In Part |1 of this paper, we will reread
key biblical texts with eyes more aware of the complexities of the notion of
servicein order to begin the process of rethinking our theology.

The title of my presentation, “Singing a Subversive Song of Hope,”
usestheimagery of musicto help usenvision servicein adifferent key. Music
includes both consonant and dissonant chords. When we place our experience
and the biblical text side by side, we can hear the dissonant chords most
clearly. Sometimeswe wonder if the song that is produced can ever become
harmonious again. Yet | believe it isin paying attention to the tension and
discord that we can again hear the voice of God. The discernment of this
voice of God must come from an inclusive community that isready to begin
by listening. At first we may hear only songs of domination and servitude. But
perhaps, as we listen closely, we will find the familiar pattern of notes and
rhythms disrupted. The pattern that has been practiced endlessly will slowly
give way to anew rhythm, adifferent harmonization, or even anew melody
line. Though thefirst notesof our new compaositionmay besung with hesitation,
I hopewewill find the courageto sing and dancetogether, each of uscontributing
tothewhole. The song will be one of hospitality and of freedom, of receiving
and giving, of justice and communion because it will be based on the kind of
love that God has shown us.

I. An Analysis of the Experience of Service

Theterm*“ service” isoverused in our society. When | read the daily newspaper,
a textbook, or the church bulletin — all of them use “service” as a kind of
short-hand for actions and practices assumed to be related to each other by
some common core. My dictionary suggests twenty basic meanings, ranging
from “work done for amaster or superior” to a*“branch of the United States
Armed Forces.” Initsideal meaning, serviceis something a person does for
someone else, thus at least temporarily preferring the other’s good to one’'s
own. Sandra Schneiders suggeststhat serviceisessentially an act of self-gift,
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of love in its purest form, since the ultimate preferring of another’s good
would be giving one'slifefor another.?

Rarely, however, do we experience service asthe pure sl f-gift of another.
Other model s of service have been created that allow many variationson this
theme, yet continue to convey the image of self-giving and caring for the
other. Service has become a dlippery term, used glibly to sanctify various
actions, practices, and institutions. Thuswe are confused, often not surewhere
lovefor the other and lovefor ourselvesoverlap. In addition, the ambiguity of
theterm allows meaningsfrom onerealm of lifeto contaminate or erodeideal
meaningsin another realm. For example, how exactly isservingasCEOQOina
corporation related to serving as avolunteer in anursing home?

| want to illuminate the complexity of our uses of theterm “service” by
examining three models present in our society and churches from a simple
phenomenological point of view.2 Underlying all of these is service as a
relationship between persons or institutions — a relationship that includes
elementsof power and authority.® | will pay particul ar attention to the boundaries
assumed in each model that separate peopl e from each other. Thiswill help us
decide whether and how each model is inclusive or exclusive. Of course,
“inclusgivity” and“exclusivity” havetheir own problemsof definition. Inclusivity
can range from mere tolerance to indifference to a hearty welcome of the
other. But inclusion and service overlap intheir common focuson relationships
and their common entanglement with power.

(1) Service arising from a condition of inequality (servitude from
“beneath”)

In this model the servant must perform a “service” for the other because of
some hasic right or power which the latter is understood to possess. For
example, achildinrelation to parents, aslavein relation to amaster, alaborer
in relation to the boss. In every case the service arises because of a basic
condition of inequality, and the service rendered tends to re-inforce this
inequality in status. A child washesthe dishes because her mother demandsit.
A woman serves coffee during breakfast because her husband claims such
serviceishisright, amother on socia assistance worksasavolunteer because
the government forces her to do so in order to receive abasic income. All of
these arise out of astructure of assumed rights and duties.
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Though the demands may be benevolently intended, theinclination is
for exploitation to take over. Thisis because the one higher in the hierarchy
hasthe freedom to choose what the service will beand how it will be done. In
addition, coercion and violence may be used to enforce this service from the
one deemed subordinate. Whether overtly or subtly, pressureis put onthe one
beneath in the social hierarchy to conform to the will of the one above.

In this model the boundaries between people may be part of externa
institutional structures. More often, however, they are part of an inner class
structure we have incorporated into our subconscious mind. Usually external
andinterna structuresre-inforce each other and both personsaccept theinvisible
boundariesthat define this class system. A woman assumes her husband has
the right to be served his coffeefirst, the man assumesit is her duty to serve
him. Persons of European ancestry assume they have the right to the best
hotel s, persons of African ancestry assumethey will serveinthese samehotels.
Lawsof apartheid or patriarchy are not needed when such class structuresare
internalized.

Inthismodel exclusion andinclusion aredetermined by how well people
stay within the expected roles, how well they give up making their own choices.
All can be included — if they respect the role that is given them. If the poor
servetherich, all canlivetogether in harmony. If the uneducated comply with
thewill of the educated, therewill be no hassle.

Sometimes there is an attempt at making these structures seem more
equal by paying the onewho serves or by naming the service something el se.
However, then the inequality is only more subtle and possibly more cruel. |
may leave atip at the restaurant, but | have clearly conceded to an invisible
class system in the high-handed way | have addressed the waiter. The boss
may name hissecretary his" administrative assistant,” but thisdoes not change
the possibility that she will be fired if she questions any of his demands. In
addition, the remuneration given for her work only underlines the low value
placed on her service.

In North America, it isan assumption of equality that makesthiskind
of serviceparticularly opento exploitation. In our society, equality really means
that everyone is equally welcome to compete for the top positions.* The
competition ishowever already rigged to exclude those regarded aslower on
the social scale. Someone who is disabled iswelcometo apply for the higher
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position, but the demands of the job must be fulfilled in the same way as
before. An aboriginal person can apply for any job, but lossof dignity stolen
through centuries of abuse, lack of aformal education, and subtle prejudices
keep most indigenous peoplein lower paying jobs. Since the onesontop have
the power to determine the norm, exclusion happens.

Thismodel of service breeds competition and power strugglesaswell
asdomination and oppression. Thoseon alower social scaledo al they canto
please those higher up, often compromising their own ethical standards so that
they can climb up onerung. Inthismodel we compete for statusand prestige,
not alwaysrealizing that even when we succeed, we have only succeeded in
becoming an oppressor aswell. Most of uswill recognize our involvement in
thismodel of service. The crucial question, however, iswhether and how this
model can be transformed into servicethat istruly afreely chosen gift of the
self to the other.

(2) Servicearising because of theneed of theother (servicefrom “above”)

In this second maodel, service denotes “what the server does freely for the
served because of some need perceived in the latter which the former hasthe
power to meet.”® Thisisthe service aprofessional rendersto aclient, aparent
to achild, the rich to the poor, the healthy to the sick. Often the appeals for
charity that we hear from the church are built on thisassumption. Theneedis
so great! You havethe ability to meet thisneed. Be compassionate! Come and
servel

Doesn't thismaodel redizetheideal of service—the unforced seeking of
the other’sgood? Andisn’tit built on anotion of equalizing assets? Givingto
those who do not have by those who have? At its best, this model does
suggest asharing of resourcesthat can lead to deeper relationships of equality.
The choice to serve can be free, because the power to chooseisgivento the
one doing the serving. However, it is within this inequality that the subtle
temptation of thismodel lies. What seems like unselfish service containsthe
seeds of corruption, because the onewho serves can easily seek her own good
by “detouring” through service to the other. As a parent, | use my child to
satisfy my own intimacy needs, asapastor | view congregational membersas
needy sheep because thisfeeds my ego. We even give away our clothesto the
“needy” so that our conscienceswon’t bother us when we get new and better
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clothesfor ourselves. No wonder thiskind of serviceissometimesrejected or
at least resisted.

Domination happensinthismodel when people are stereotyped or placed
in the static roles of either “giver” or “needy.” Those being served begin to
seethemselvesas dependent, ashel plessvictims, not recognizing what resources
they do have. Those serving view themselves as magnhanimous givers, not
admitting their own needs. Being rich or poor, educated or uneducated begins
to indicate the kind of value accorded one's personhood, one's status on a
social scale, rather than simply the kind of resources one hasto share. These
temptationsare particularly dangerousin casesof chronic need. When dignity
istaken away, power-playsbased on stereotypes begin to happen. Domination,
by the supposedly stronger person, partners with manipulation, by the
supposedly weaker person, to destroy any kind of healthy relationship that
could develop.

The term “servant leadership” that has recently become popular in
management and organizational theory recognizes that most people in this
model serveviainstitutionsthat facilitate or restrain their service.® We serve
as elders or pastors in a church, as teachers in a school, or as nurses in a
hospital. Our service is dictated by the institution rather than only by the
particular needs of someone else. However, here too the institution tends to
enlarge the power of the one serving rather than that of the one being served.
“Servant leadership,” with its focus on the one assumed to have the strength
and power to facilitate change, can thus easily mask oppressive strategies.
Thisis possibly why boundaries are much talked about in this model. The
misuse of power has created the need for strong guidelines for professional
conduct. It is now understood that the lack of choice given to those being
served providesopportunitiesfor abuse, including sexual or physical abuse.

Learning self-careisalso apopular notion among professiona caregivers.
Learning to express one’s own needs and finding waysto care for oneself is
crucial when one's vocation consists primarily of giving to others. Women,
who have been socialized to be givers and have also internalized low self-
esteem, are particularly prone to put the need of others before their own.”
However, the notion of self-care can also hide an unwillingness to see the
“client” as more than areceiver of service. It can cover up the power of the
professional who refusesto draw onthegiftsof thelarger community, preferring



Singing a Subversive Song of Hope 19

instead to be the hero in the good Samaritan story. Thus, self-care can move
into two directions: it can open usto receive aswell as give; or it can create
barriersto more mutual relationshipsinour service.

Inclusion inthismodel isdetermined by the people serving, sincethey
have the power to determine both what is named as | egitimate need and how
that need should be met. Thus the church can decide who to serve in the
broader community and what kind of servicewill be provided, whilerecipients
of the service must quietly (and thankfully) accept what is offered. Again, a
kind of artificial equality can be created by paying the server for the service,
asinthat provided by aprofessional such asadoctor, nurse, or lawyer. However,
the basisof thismodel isstill inequality, with the professional in charge of the
interaction.

Exclusion happensin this second model when patterns of relationship
develop in which some are exclusively nhamed as givers or as self-sufficient
while othersare named asreceiversor needy. Thisisreadily illustrated by our
response asachurch to peoplewith adifferent sexual orientation. To aspecific
need for acceptance and dialogue as expressed by homosexual persons, the
church hasresponded by stereotyping all those who are homosexual as needy
of conversion and salvation, implying that the rest of the church is healthy.
Thisallowsthe church to exclude gaysand leshians from service through the
church without looking at the giftsand commitments of individuals. Consider
other general terms, such as* handicapped” or even “senior citizen,” that are
used to characterize people so that their individuality is lost and thus their
individual choicesare precluded. Thetemptation to stop the movement toward
equality inthe guise of serviceisreal, because being on top hasits benefits.

This model of service is probably the most prevalent in both the
contemporary church and the larger society. Can it be transformed, so that
service can truly be received as an expression of love and caring rather than
experienced asdominating power?

(3) A model of solidarity and friendship (service based on equality)

Sandra Schneiders suggests that friendship is the one relationship based on
equality. If friends do not begin as equals, they quickly abolish whatever
inequality they discover or they make their differences serve mutual goals
within the structure of the relationship. Ininteractions between them, the good
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of the other istruly the good of oneself. But thisself-fulfilment isnot the result
of asingular pursuit of one's own goals; rather, by receiving love aswell as
giving it, the happiness of both is assured. Service in this model is freely
chosen both by the giver and thereceiver. Therefore, itisliberating and freeing.
At its best, service between friends affirms equality and promotes mutual
dignity, is not demanded and creates no debts, expects no return but freely
evokesrecipracity. Perhapsthat iswhy truefriendshipisso rareand so precious.

Can this third model be extended to persons with whom we cannot
naturally sharetheintimacy we experience within afreely chosen friendship?
Can it be extended to ingtitutional relationships? The term “solidarity” is
sometimes used to express the kind of relationship we have with another
based on the equality and dignity of each person. We stand with another, not
above or beneath. Solidarity characterizes the relationship that puts all the
giftsof individual personsat the service of the community or institution for the
good of each as it is needed. Solidarity describes an interdependence of
everyone, where the dignity of each is enhanced, and where coercion and
violence are not needed to call anyoneto serve.

Servicewithinarelationship of equdity cannot easily beingtitutionalized.
Instead, barriers and boundaries are overcome when deliberate moves are
made toward equality in status. Many of us have seen how a hierarchical
relationship between aso-called boss and his admini strative assi stant beginsto
shift when both areinvolved in setting goal s and making decisionsthat affect
both. Even whileresponsibility isdivided sothat adiversity of giftsisrecognized,
the solidarity created can overcome status differences. Even service which
might be considered servileand menial can betransformed into aloving action
when friendship is at its basis. The seemingly one-sided service given by a
loving daughter to her aging mother atteststo thisfact.

Thismodel isnot something that isachieved once and for all; rather, it
must become adynamic forcethat worksitself out in practice. We can recognize
solidarity when competition islessened, co-operation increases, and sterectypes
disappear. We see it blossom when decision-making is extended to everyone
concerned with an issue. In communities where solidarity reigns, serviceis
dynamic, continually creating new opportunities as gifts are discovered,
developed, and used for the good of all.
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What about exclusion and inclusion? Because servicein thethird model
isfregly given and freely received, it cannot be coerced or forced. Both partners
in the relationship must be involved in establishing the mutuality on which
solidarity and friendship depend. Thus service here invites and welcomes
others. However, the rate of refusal is high, because it is costly to give up
seeing oneself interms of rights, duties, power, or needs. Thusthose who do
not wish to risk refusal of their gifts, or to accept the dependency inherent in
receiving, never experiencethegift of truefriendship. They are excluded from
thismodel because the cost of interdependency seemstoo high.

Thismodel of service emergeswhen rel ationships between peopleand
institutions are open to dynamic growth and transformation. Hope comes as
individual examplescreate new possibilitiesfor thetransformation of ingtitutional
structures. There is always the danger that the ensuing conflict and tension
will resultinacall for amore stable model of service, onethat will continueto
dominate, oppress, and exclude many while espousing love and goodwill. Yet
hope can be sustained when we see the signs of dynamic movement toward
mutuality among us.

I1.A Rereading of “ Service” Texts

It seems to me that many Mennonite women have learned to sing a song of
servicethat affirms subservience and submission or elseduty and guilt.2 This
song is made up of avariety of melodies that communicated to us that our
servicewasinadequate and meaningless, that we were not doing nearly enough
nor denying ourselves enough. Or alternatively we were doing morethan we
should, creating dependency or interfering in another person’slife.

This song is constructed from a variety of scriptura texts that have
been connected to each other to form a complete hymn —asong that, though
unsati sfying even to ourselves, we continueto sing for other people. Somehow
we have forgotten that we have access to the raw materials, and that we too
can contribute to the composition of the hymn we sing. We have forgotten
that change need not come about by having an “ideal” song imposed from
“above.” Instead, each individual can initiate change by changing her own
contribution to the song. One new note or different rhythm can disrupt a
whole pattern of music. As others in the choir begin to hear the disruptive
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melody being inserted, asthey note a different harmonization or recognize a
unique rhythm, they are invited to respond to those changes. Hope for anew
song beginswith that first small changethat isdeliberately made. Improvisation
by others must then follow, because the music cannot go on as before.

Inthissection, | want to examine our old patterns of singing and to ask
whether anew theology of service can be composed. | will reread key Scripture
passages that have formed the pattern of notes we name our song of service,
but in the context of our experience of service and in light of the models of
servicejust examined. Thisstep beginstheformation of an aternative theology
of service by disrupting our usual interpretations. It inviteswomento continue
the process of interpretation by participating in the detailed historical analysis
that isneeded aswell asin the ongoing hermeneutical processand conversation.
As we do this we may be able to recognize the patterns that don't fit, or to
discover new notes that should be included even when they at first sound
dissonant. Perhaps we can yet compose a song that welcomes othersinto a
choir of spontaneity and joy.

(1) Master sand daves, husbandsand wives, father sand children, leader s
and followers. Singingasubversivenotein relationshipsof service“ from
beneath”

Be subject to one another out of reverence for Christ. . . . Wives,
be subject to your hushands asyou aretothe Lord. . . . Husbands,
loveyour wives, just as Christ loved the church and gave himsel f
up for her. . . . Slaves, obey your earthly masters with fear and
trembling, in singleness of heart, as you obey Christ: not only
while being watched, and in order to please them, but as slaves of
Christ, doing thewill of God from the heart. Render service with
enthusiasm, as to the Lord and not to men and women, knowing
that whatever good we do, we will receive the same again from
the Lord, whether we are slaves or free. And masters, do the
same to them. Stop threatening them, for you know that both of
you have the same Master in heaven and with him there is no
partiality.(Excerptsfrom Eph.5-6)°
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But you are not to be called Rabbi, for you have one teacher, and
you areall students. And call no oneyour father on earth, for you
have one Father — the one in heaven. Nor are you to be called
instructors, for you have oneinstructor, the Messiah. The greatest
among you will beyour servant. All who exalt themselveswill be
humbled, and all who humblethemselveswill be exalted. . . .But
woetoyou, blind guides. . . hypocrites! (Excerptsfrom Matt. 23)

“Greetings, favored one! The Lord iswithyou”. . . . Then Mary
said, “Heream |, the servant of the Lord. . . . My soul magnifies
the Lord and my spirit rejoices in God my Savior, for he has
looked with favour on the lowliness of his servant . . . for the
Mighty One has done great things for me. . . .” (Excerpts from
Luke1-3)

Usually the words “be subject,” “obey,” and “service” jump out at us
as we read the passage from Ephesians. We have often read those verses
assuming that the writer is speaking primarily to the ones “beneath,” telling
them to obey and serve. Probably no passages have been used more often to
ensure servanthood than this passage from Ephesians and parallel passagesin
Colossians and 1 Peter, often called the “Household Codes.” Clearly, these
imperatives fall into the “servitude model” since they assume a hierarchy
where service happensfrom beneath, servicein which women obey husbands,
children obey parents, and servants obey masters. Throughout church history,
those above have used these household codes to ensure service by those
below. And that was easy to do, sincethe hierarchical pattern of relationships
was assumed to be blessed by God, who took the highest place on thisladder.

Yet amore careful reading of the passage uncovers a subversive note
that beginsto disrupt the all-pervasive tone of servitude.’® The assumption of
ultimateloyalty to the one aboveis questioned. The passage suggeststhereis
only one master whom you need to reverence and obey —that is God, shown
in Christ Jesus. By implication this meansthat other so-called masters do not
make the final evaluation of service you render. Though God is clearly
understood as above humans in the divine/human relationship, this does not
imply aGod who demands service becauseit ishisright. Instead, serviceisto
aGod who cameto usin Christ, thevery self-gift of God. This God showsno
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partiality to any one class of humans. Both masters and slaves, both women
and men must answer to God directly. Therefore, the phrase “be subject to
one another” also begins to subvert the competition associated with the first
model outlined in part I. Climbing to thetop by trying to please the one above
does not yet solve the problem of servitude.

However, is this enough? Has the writer understood the essence of
service? Isheonly describing the usual socia hierarchy or ishejustifying it?
Is his relocation of ultimate loyalty strong enough to create a shift in these
institutional relationships, especialy if Godisalso seenasal ord and Master
whom one must obey without question?

The passage from Matthew istaken from one of the most angry, scathing
speeches of Jesus. Over and over, he lashes out at the leaders, the Pharisees,
who place burdens on people whilethey themsel ves seek honor and privilege.
So angry is Jesus that he suggests that naming someone “boss’ (whether a
rabbi, afather, or aninstructor) createsasituation in which that boss can rule
over you. Instead, Jesus insists that only God is your master. Under God's
reign all are students, all are children. Moreover, under God’sreign the usual
hierarchy will be turned upside down; the one on top will serve, theone at the
bottom will be honored.

Thispassage disruptsthe dominant social hierarchy much moreradicaly
than the Ephesians passage but doesit with similar logic. Only God is above
you, therefore you are equal. Thisimpliesthat the usual categories of status
and privilege no longer apply. Woeto those who insist that privilege based on
status still applieswhen God istheruler! Woe to those who are blind, who do
not seethe new, social/political situation that God isbringing! Woeto leaders
who build their status in order that others should serve! But even more than
that, thistext assuresthe ones serving that, in thefina analysis, the last shall
befirst and thefirst last. Insiders shall become outsiders; outsiders, insiders.
In the longer view of Christ’s eschatological reign, justice will prevail. And
because we can begin to envision thisnew reality we can live without earthly
masters. I sthisenough to inject hopein those who livein servitude?

The third passage is a personal testimony of the joy that comes with
true servanthood of God. According to Luke, Mary isoverjoyed to be counted
among the Servants of God, those to whom God has revealed Godself in a
specia way, those who have been chosen and empowered to serve God. Just
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asthekingsand prophetswere called servants of God —shetoo would receive
the power to do thetask God had called her to. | believe her acceptance of the
invitation to become the mother of Jesus was not coerced or forced. Instead,
the Magnificat testifies to God's role in overthrowing the usual hierarchical
relationships. Somehow she has experienced that in her calling to be the mother
of Jesus.

Asl reread these passages, | felt asense of despair that throughout history, the
Mennonite church has not listened to the subversion begun in them. Instead,
the church has often used these verses to support the social patterns of a
dominant culture by appealing to the Lordship of God. Leaders haveinsisted
that menial serviceisfor those at the bottom of the social scale, that sacrifice
and the way of the cross are for those already serving from beneath. Service
to God has been interpreted as part of this hierarchical pattern: God as the
great “boss’ inthe sky insists on our service becauseitishisright todo so. Is
this because masterswere in control of the interpretation? Isit becauseit has
beentoo difficult for davesto live according to an inner freedom?1sit because
personal autonomy can bereached only if statusisbestowed by other humans?
Inany case, it seemsthat the revolutionary notion that only God the Creator is
beyond us, that Christ isLord, hasnot yet upset the hierarchies of servitudein
the church.*!

Perhaps a change of masters is not enough if we continue to serve
“from beneath” with God on top of a domineering hierarchy. However, a
subversive note sung by those considered weak can still be powerful enough
to change the way God isdescribed inthe song. If thosein servitude begin to
sing thisnew description of God loudly even for themselves, they will beginto
subvert the whole song. We know of the power of the songs of slaves who
succeeded in moving toward external freedom by first claiming their own
inner freedom and God’s promise of the upside down kingdom. Giving our
loyalty to God can relativize all other claimsto superiority, beginning alarger
song of liberation.
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(2) Rich and poor, strong and weak, adults and children, healthy and
sick: Singing a subversive notein relationships of service “from above’

“If any want to become my followers, let them deny themselves
and take up their cross and follow me. . . . Whoever wants to be
first must belast of all and servant of all.” Then he took a child
and put it among them; and taking it in hisarms, he said to them,
Whoever welcomes one such child in my name welcomes me and
whoever welcomes me welcomes not me but the one who sent
me. . . . John said to him, “ Teacher, we saw someone casting out
demons in your name, and we tried to stop him, because he was
not following us.” But Jesus said, “Do not stop him; for no one
who doesadeed of power in my namewill be able soon afterward
to speak evil of me. . . . For truly | tell you, whoever givesyou a
cup of water to drink because you bear the name of Christ will by
no means |lose the reward. . . You know that among the Gentiles
those whom they recognize astheir rulerslord it over them. But it
is not so among you; but whoever wishes to be first among you
must be slave of all. For the Son of Man came not to be served,
but to give hislife aransom for many.” (Excerpts from Mark 8-
10)

Then the righteouswill answer him, “Lord, when wasit whenwe
saw you hungry and gave you food, or thirsty and gave you
something to drink? And when was it that we saw you a stranger
and welcomed you, or naked and gave you clothing? And when
wasit that we saw you sick or in prison and visited you?’ Andthe
king will answer them, “Truly | tell you, just asyou did it to one of
the least of these who are members of my family, you did it to
me.” (Excerpt from Matt. 25)

But wanting to justify himself, [the lawyer] asked Jesus, “But
whoismy neighbor?’ Jesusreplied, “ A manwasgoing to Jericho,
and fell into the hands of robbers, who stripped him, and went
away leaving him half dead. . . a priest passed by. . . a Levite



Singing a Subversive Song of Hope 27

passed by. . . . But a Samaritan while traveling, came near him
and when he saw him, he was moved with pity. He went to him
and bandaged hiswounds. (Excerpt from Luke 10)

| was surprised at how differently | read this set of passages when |
realized which model of service they assumed. If read in terms of the first
model, by those who have little choice and are aready at the bottom of the
social scale, terms like “deny yourself,” “take up your cross,” “become a
daveand servant” enforce servitude and suffering and justify domination and
oppression. However, as| reread the versesin their larger literary context, |
realized that these words are not addressed to those at the bottom of the social
scale. The texts in Mark and Matthew are addressed to an inner circle of
followers, particularly to the leadership group of twelve disciples, who had
been empowered to heal and teach. The passage in Luke is addressed to a
lawyer, someone with high status within his community. These words are
spoken to leaders, and they address the temptations of those who would help
the so-called “needy.” The model assumed is service “from above.” The
passages in Mark are particularly interesting because small, seemingly
insignificant incidents are placed side by side with comments by Jesus, that
help us seetheimpact of thoseincidents. Thedisciplesargue about whoisthe
greatest, they send away children who wish to be blessed by Jesus, they are
jealous of otherswho are al'so healing in the name of Jesus, they ask to have
the highest placesin glory. Jesus responds in a number of ways that subvert
thisview of service.

First of al, Jesus suggeststhat the kind of service he callsfor can only
be donethrough adenial of one’sown selfish goals, such asgaining crownsin
the kingdom or climbing higher on the social scale. Secondly, Jesus renames
the“needy ones’ asfirst in the kingdom. Welcoming achildislikewelcoming
their master, Jesus. Feeding the hungry or visiting thosein prisonislike doing
thisfor aking. He also renamesthose doing the serving. They are not the ones
usually named the servants of God, the Priests or Levites. Instead, they are
the outsiders, the Samaritans, who recognize the neighbor in the wounded
person from Judea. Stereotyping persons as “needy” or “givers’ isrejected.
Third, Jesus suggeststhat givers must also bereceivers. | had alwaysthought
that themotto “inthe nameof Christ” camefrom a Scripture passage suggesting
how followersof Christ wereto give. Here Jesusturnsthis saying around and
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suggests that whoever gives acup of cold water to us—to the oneswho bear
the name of Christ, to thedisciples—will not lose areward. Herethe disciples
are the receivers who should respect the givers. Finally, Jesus addresses the
temptation to control the service, to keep power within one's own circle, to
exclude others from ministry by suggesting that we become as slaves. Be
willing to serve in menia ways. He thus turns the values of leaders upside
down, and asks them to truly serve others according to their need instead of
only according to what the leaderswish to give.

Thus in a variety of ways, Jesus unmasks the face of service “from
above,” alowing us to see the power abuse that is possible in a ministry to
thosewho haveless. So, why have these verses so often been used to enforce
servitude, rather than to unmask power moves? Maybe we need a different
termwhichwill not so easily hide the power dynamicsinvolved inthiskind of
“servicefrom above.”

Does it make a difference if we understand these words as addressed
only to those who serve because they have received much? Does it make a
difference if we name the power they have to choose and make decisions
about who is needy and whether they will meet that need? Will anything
changeif weregject the stereotyping that often accompaniesthiskind of giving?
Can these stories be subversive enough so that those who have the power to
exclude othersfrom service or from being served will seethemselvesand their
own need?Will it make any differenceif the particul ar temptationsthat leaders
have to misuse power, under the guise of altruism, are named? Perhaps| am
most skeptical that this model can be changed because | can identify with it
most readily. | know how difficult it is to be transformed at the core of our
being so that the resources and power we have can betruly shared. However,
| also know that a compassionate sharing of resources can begin to shift
systems of oppression and domination.

Possibly the most subversive note that can be sung by those who serve
from aboveisgiving up theright to define the need of the other. Instead, true
vulnerability comeswhen resources and need are named through conversation
and dialogueinwhich both the one serving and the onein need can participate.
Thisisaradical notion. Can you imagine the rich and poor together going
through our closetsto see which clothes should be shared? A song of mutuality
can grow when room is given for this conversation. Melodies of servicethat



Singing a Subversive Song of Hope 29

truly meet the need of the other can then be composed. Perhaps solidarity can
comefrom thiskind of compassionate and vulnerable service.

(3) Perfumeand hair, basin and towel: symbolsof mutual servicewithin
relationships of equal status

Mary took apound of costly perfume made of pure nard, anointed
Jesus' feet, and wiped them with her hair. . . . Judas Iscariot, one
of the disciples, . . . said, “Why was this perfume not sold for
three hundred denarii and the money given to the poor? (Excerpt
from John 12)

He[Jesus] poured water into abasin and began to wash hisdisci-
ples feet and to wipe them with the towel that was tied around
him. He came to Simon Peter, who said to him, “Lord, are you
going to wash my feet?. . . You will never wash my feet.” (Ex-
cerpt from John 13)

This is my commandment, that you love one another as | have
loved you. No one has greater love than this, to lay down one's
life for one’'s friends. . . . | do not call you servants any longer,
because the servant does not know what the master isdoing; but |
have called you friends, because | have made known to you eve-
rything that | have heard from the Father. (Excerpt from John 15)

The basin and towel have long been important symbols of service for
Mennonites. These symbolshave been used to suggest that we*“let go of pride
and worldly power” and that we “take on the role of servant” and “humbly”
wash each other’sfeet as Jesus has done.’? These symbol s have been powerful
for measwell, though with adlight differencein interpretation. Nineyearsago
at the first “Women Doing Theology” conference, | suggested there were
actualy two foot washings in the gospel of John.: The first occurs when
Mary washes Jesus' feet with perfume and driesit with her hair. The second
occurs when Jesus washes the feet of his disciples and dries them with a
towel. It may be helpful to look again at these storiesin terms of the model s of
servicethat we have outlined.



30 The Conrad Grebel Review

The best clue to the model that underlies these stories arises from the
objections to the foot washings in each story. In the first one, Judas objects
because Mary should have given the money to the poor. In other words, Mary
is seen as a benefactor of the poor, as someone who normally serves from
above. We know from the gospel of Luke that rich women gave of their
resourcesto the disciple community around Jesus. Mary, Martha, and Lazarus
seem to be from this group of benefactors — a comfortable arrangement for
Judas who kept the books. But here Mary disrupts the comfortable social
scale. She has recognized Jesus' need for love during this dangeroustimein
Jerusalem. She takes the perfume and washes Jesus feet, suggesting that this
leader can also be needy. Even more daringly, with her intimate action Mary
boldly enters the inner circle of disciples. Hierarchical boundaries between
men and women arefreely crossed. Though female, sheclaimsher placeasa
discipleright beside Jesus. Mary servesfrom aplace of equality, ignoring the
statusthat otherswant to give her. And Jesus responds by receiving thislove
asitisgiven.

In the second story, just a chapter later and also at a supper, Jesus
pourswater in abasin and beginsto wash hisdisciples’ feet. Againthereisa
strong objection. Again it is a male disciple who objects. This time, Peter
vigoroudly objectsto the foot washing. To understand why, recall the customs
of the time. Slaves usually brought in the basins and water, and the guests
would wash their own feet. However, sometimes one person would voluntarily
wash the feet of someone else, for example, abeloved rabbi, asasign of deep
love and respect. Again this was in intimate action, one reserved for close
friends. Why did Peter object to this foot washing? Was it really because he
did not want to do the same? Or was it because he had put Jesus on afalse
hierarchical pedestal, and was uncomfortable with the shift in an established
social pattern that Jesus was suggesting? Peter has a model of relationships
wherethereisaclear “above” and “below,” each with clearly defined roles.
Clearly, Jesusis above and Peter below. For Peter to wash Jesus’ feet would
have been fine in this situation. The model of service from below would be
intact. However, Jesus upsets the expected normal roles. Peter cannot handle
this confusion of socia order, nor the level of intimacy suggested by this
model.
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Thesetwo storiestogether contributeto amodel of servicethat ismutual .
In these chapters in John, Jesus is described as deliberately moving from
servanthood to friendship in hisrelationshipswith the disciples. Jesusispictured
asfreely receiving service and freely giving service, both extended asagift of
love. “I no longer call you servants, but | have called you friends.” Jesusis
saying: My lovefor you hasmeant that | willingly give myself to you asagift.
| have shared my knowledge of God'swill with you freely and lovingly. We
are now in communion with each other, acommunion in which serviceisnot
commanded but embraced. | long to receive this samekind of love from you.
In fact, my hope is that this kind of mutual love can become the norm of
servicerelationshipswithin the community of followers, even after my death.

Again, a deep sadness fills me as | observe the hierarchical barriers
dividing those within the church from each other, even when they serve. Yet |
continueto hope. The symbolsof perfume and hair, basin and towel continue
to feed my imagination so that | can begin to envision acommunity inwhich
solidarity and love overcome objections based on false social norms.

Conclusion

| wonder if the experience of mutuality in caring communities, pointed to by
the symbol of foot washing, could prepare usto sing asubversive notein the
many situationsin which wefind ourselves. Perhapsthe predominant models
of service can yet be disrupted and transformed. Perhaps the glimpse of God
we have received through Jesus can move us to sing again of service as
hospitality and freedom, asreceiving and giving, as sharing and communion.
It will take courage to sing that first tentative note, because that note will
produce dissonance in the monotonous and mournful song of servitude and
domination that we are used to. But perhaps, aswe sing, we will be joined by
others and the mel ody of service can create adance of joy. May we embrace
thishope aswe invite each other to sing asong of friendship and solidarity.
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Living out Hope from a Place of Exclusion:
ServiceRooted in Solidarity

Alix Lozano

I ntroduction

The new century has begun with tasks for humanity to undertake: poverty
and marginalization are growing by leaps and bounds, generating various
expressions of violence. This situation confirms that the promises of the
neoliberal economic model have not beenfulfilled. Itisurgent for usto develop
a theology that allows the church to reflect on the challenges of, and the
commitments to, these tasks. We must remember the words of Jirgen
Moltmann: “The more accurately a church recognizesits social context, the
moreeffectively it can become aninstrument of God'sjusticein [that] society.”!

Seen from within Latin American reality, and in particular from
Colombian reality, serviceimpliesworking, being, living, and sometimesdying,
for others. Service also means to listen, to weep, to be in solidarity with
others, particularly excluded persons. Colombian society has been built on
exclusion, and it isfrom there that an inclusive theol ogy of service canthrow
light on the present moment. In this essay we will look at the implications of
service from the perspective of the Biblical Jubilee. First we will look at the
anti-jubilee social order that hasreigned in our reality, and then the Biblical
Jubilee ashopeinthemidst of despair. Thisprocesswill lead usto the challenges
of being “jubilary” communitieswherethe option for life and service are the
present signsthat justify the community task.

AnAnti-Jubilary Order

Colombiais experiencing one of the most critical and painful moments of its
history. Although it has not always been aviolent country, violence hasindeed

Alix Lozano is Director of the Mennonite Biblical Seminary of Colombia in
Bogota, Colombia. Her essay was translated from the Spanish by Rebecca Yoder
Neufeld.
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been presentinitshistory. At aninternd level the country hasbeenin permanent
endemic war — fourteen years of a war of independence against Spanish
domination, eight general civil wars, fourteen local wars, two international
wars, two coupsd’ etat inthelast and the present centuries, party confrontation,
generalized uprisings, and thelongest internal armed conflict on the continent.2

Violencein Colombiaisamulticausal phenomenon with dynamicsthat
coexist, overlap and feed one another, and that are supported by a“ culture of
violence” sociaizedin thefamily, educational institutions, the workplace, and
the media.® This social phenomenon makes itself evident in: (1) political
violence, concretely an armed internal conflict inwhich insurgent groupsand
the State have confronted one another for forty years, and since the 1980s, a
conflict to which theinsurgency, the State and sel f-defense paramilitary groups
have been parties; (2) socioeconomic violence, a product of economic
imbal anceswhich arereflected in conflictsthat go beyond thepalitical dimension
and manifest themselvesinahigh level of crimesagainst life, personal safety,
and property; (3) sociocultural violence, the result of theintolerance of those
who regard people from marginalized sectors asthe enemy, stigmatizing them
because of their race, gender, or behavior, sectors that are executed by the
misnamed “social cleansing” groups; (4) the violence of drug trafficking and
theviolencefor control of territories, provoking the displacement of millions
of people, the majority being women and children.

Economic Globalization

Enormous social inequalities are the predominant characteristic of thetype of
economic adjustment imposed in the last decade not only in Colombiabut in
all of Latin America. Contrary to the assurances of the defenders of economic
globalization (that international competitiveness defines itself in the
incorporation of new technologies) what has happened is the worsening of
living conditionsfor the mgjority of the population and its exclusion from any
possihility of lifewith dignity.

One example is that of privatization, presented as an indispensable
complement of opennessand globalization, but undertaken without State policies
to defend the general interest and rights of citizens. Public servicesfor social
well-being have been gradually dismantled, using the argument that they were
rife with inefficiency, inequality, and bureaucracy (in the case of the health
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sector). These transformations are part of the elimination of social rights.
Something similar isoccurring with the privati zation of higher education.

Thelnterestsof the United States

Theintervention of thegovernment of the United Statesand of North American
economic interests ranges from anti-communism to drugs. Thereis pressure
for the strict fulfillment of commitments demanded by the International
Monetary Fund, such asthe privatization of state corporations, ahikeintaxes,
and the deterioration of workplace conditions. The U.S. has a so reaffirmed
its anti-drug strategy of eradicating illicit cropsin our country, and wants to
subordinate the peace processto this objective (under “ Plan Colombia’). Plan
Colombiaisboth controversia inthe country and yet its scope and content are
not fully known. Itisfundamentally oriented to thefight against drug trafficking:
$1.3 billion U.S. have already been designated, of which 80 percent are for
military support: radar, planes, helicopters, training, and financing of new
battalions; 12 percent for “policies of human rights, judicial reform, and
democratic systems,” and theremaining 8 percent to“ dternative” development
programs.*

Biblical Jubilee: Hopethrough Service

Asaprocess against the anti-jubilary (dis)order, amovement of hope, struggle,
and popular utopia is being raised up today from the deepest part of the
Christian tradition: the “Biblical Jubilee.” The Biblical Jubilee was born in
Israel as acommunity effort to contain and correct social inequality and the
tendencies toward discrimination and lack of solidarity. There are four
redemptive efforts in the Biblical Jubilee that produce social equality and
community reconstruction:

1. Redemption from debt and growing poverty (Deut. 15; Lev.
25; Matt. 6:12; Matt. 18:23-25)

2. Redemption of family ownership of theland (Lev. 25; Ruth)

3. Redemption of the sabbath rest of the whole creation (Gen.
2:2-3; Ex. 23:10-13; Lev. 25:4,8,10)
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4. Redemption from all slavery and all oppression (Deut. 15:12-
15; Lev.25:39-42)

Theredeeming action of the Jubileefunctioned asardligiousand social pressure
from the familial and tribal networks that demanded its periodic application
(every sevenyearsfor the sabbatical year and every fifty yearsfor thejubilee).

Jesus of Nazareth adoptsthis popular tradition and proclaimsajubilee
on ashabat (day of rest) asan action characteristic of hisentire mission:

The Spirit of the Lord is upon me,

because he has anointed me

to bring good news to the poor,

He has sent me to bind up the broken-hearted,

to proclaimrelease to the captives

and recovery of sight to the blind,

to let the oppressed go free,

To proclaimthe year of the Lord’s favor. (Luke 4:18-19)

Jesus rereads the prophetic memory of Isaiah as an emancipating an-
nouncement of life and hope for atoday plagued with pains, debts, hunger,
chains, and oppression. The reign of God is proclaimed and established as a
jubilee: “the blind receive their sight, the lame walk, the lepers are cleansed,
the deaf hear, the dead are raised, and the poor have good news brought to
them” (Luke 7:22). New networks of solidarity and equality weave together
thejubilary communities born under the fire of Pentecost: “ All who believed
weretogether and had all thingsin common; they would sell their possessions
and goods and distribute the proceedsto all, asany had need” (Acts2:44-45).

Today, in this crucial hour for Colombia, the horns, drums, speakers,
and megaphones call to a new Jubilee as a process in the face of the anti-
jubilary socia order. We call everyone — believing women, and men who
share this clamor and this hope to favor and strengthen a church movement
from the south that announces good news to the poor, to the oppressed and
the excluded of our country; that proclaims, in away that privilegesthem, a
timeof graceand liberation. A Biblical Jubileethat promotesasensibility and a
practice of solidarity in the churches on behalf of those who are hungry,
imprisoned, persecuted, discriminated against, unemployed, indebted, victims
of disasters, and displaced. A Biblical Jubilee asthebeginning of atheological,
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spiritual, pastoral, and structural renewal based on solidarity, compassion,
mercy, and social action. A militant Biblical Jubilee environmentally committed
on behalf of and in defense of the entire creation. A Biblical Jubileein favor of
a moratorium on the external debt, and the renegotiation of property and
agrarian debts, in favor of a“law of jubilee” that lightens the sentences of
prisoners and proposes a penitentiary system in tune with ancestral cultural
traditions. A Biblical Jubileein favor of peace (shalom) as anew accord for
social, cultural, and palitical coexistence built on the base of social justice, the
redistribution of resources, agrarian reform, respect for human rights,
demilitarization, military and politica nonintervention onthepart of the powerful
countries, and the recognition of cultural, religious, generational, and sexual
diversity.

Being Jubilary Communities

Faced with this panorama, the alternative is to be jubilary communities. In
Colombia, being ajubilary community impliesthefollowing characteristics.

A community in solidarity

In some countriesit isdangerousto be on the side of those who suffer, onthe
side of the victims and those discriminated against. In many places,
demonstrating sensitivity to the excluded does not enjoy the approval of the
majority of denominations that are concerned about ecclesial models which
competefor loyalties. Asit confrontsthe causes of injusticeleading to different
expressions of violence, the church must be ready to pay the priceentailed in
confronting privilege and established powers. The presence of acommunity
that exercises solidarity with all those who suffer oppression then becomes
necessary.

Thiscommunity isoneinwhich the pain of the other becomesthe pain
of all, and the spacefor fraternal accompani ment to whose who sufferisreal;
one in which personswho suffer, affected existentially by the rupture of the
social fabric and exclusion, find the necessary strength to continue life, and
one in which weeping with those who weep becomes adistinctive practice.
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A community that enlivens hope

Enlivening the hope of personswho suffer isahumble and modest task for a
community of faith. It implies that with the means available at the present
moment, one must continue life, believing and hoping for abetter tomorrow.
Hopeisenlivened through mercy and compassion, being a Samaritan church;
an affective and effective option for the victims; visible gestures for justice
and human rights; the recovery of waorship and of the power of celebration;
and the recovery of the power of the word. From the Christian point of view,
hopeisacollective enterprise and acommunity task.

A healing community

In this context it is not enough to simply be a community where birth and
confirmation of identity are affirmed; healing isalso at issue—physical, moral,
spiritual, and psychological. It is in the Christian community that sees the
human person integrally where aperson’s possibilitiesfor good will increase.
For people affected by any expression of violence, “the reconstruction of the
social order is an urgent process to undertake and this must begin with the
verbalization of what has been silenced, of what is traumatic and terrifying.
Only though the verbalization of the conflict does one achieve awareness of
it” and in thisway find new spaces and groups of belonging. The function of
the healing community, therefore, isto facilitate the conscientization of persons
who suffer violence through the social expression of fear, anguish, rage, and
meaninglessness.

Since the faith community does not always have al the professional
human resources available, it is hecessary to nurture and strengthen support
networks with other groups or faith communities, so that every community
with its own particular emphasis or specificity may “serve one another like
good stewards of the manifold grace of God” (1 Peter 4: 10).

A community of “ Sanctuaries of Peace’

In Colombiathis characteristic implies being a peoplefull of the Holy Spirit
that wel comes human beings affected by the material and spiritual war waged
around them. It receives and affirms them with the peace-making spirit of
Jesus Christ. It is a step forward in the exercise of reconciliation with God,
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oneself, and the neighbor.® It isalso anonviolent proposal for the treatment of
conflicts, wheretraining in nonviolent conflict resolution, conflict prevention,
and transformation is offered. Alternativesto obligatory military service are
also offered there, aswell asformation for apeaceful lifeand for reconciliation
at many levels—daily, family, neighborhood, church, workplace, etc.

The community isaphysical space or aterritory of peace that is made
known publicly and that demands respect and protection from al violation by
force. Itisaspiritud “house’ —one' sown, hospitable, fraterna, and in solidarity
with those it receives. It offers refuge and comfort to displaced persons,
persecuted for their convictions or affected directly by violenceor injustice. It
isahousewhere violent and excluding practices are ended, onethat includes
women, men, boys, girls, peasant men, peasant women, and indigenous persons
without regard to skin color or religious creed; a place of protection in the
shelter of thefaith community.

In Colombia, the Mennonite church understands service through the
small efforts that emerge from the jubilary communities. Recall ingtitutions
likethe Mennonite Biblical Seminary, which offersapeace-oriented Biblical-
theological education asaproposal inacultureof violence. Justapazisalabor
on behalf of reconciliation and justice, and Mencoldesisan effort focused on
development, in addition to two rural schools whose education is rooted in
peace, the LaPaz Christian Home for seniors, the La L uz bookstore, and the
El Recreorural centrefor gatherings and retreats.

Empires come and go, but jubilary communities appear in all agesand
societies. It isthrough them that the presence of the Spirit of God beginsits
movement. This movement is also carried out through the efforts of groups
and entitiesuniting to change and transform the anti-jubilary order. Werecogni ze
theeffort of other groups, NGOs, churches, and spacesin which the Mennonite
church also participates: the Ecumenical Network of Women for Peace, the
Human Rights and Peace Commission of CEDECOL, the National Council
for Peace, and the Civil Society of Paz.

Conclusion

The questions that motivated this participation were focused on the
understanding of service that we from the south hold, and how weliveit, as
well ason how to help usto mutually understand and advance towardsamore
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inclusive theology of service. Our theology of serviceis carried out from a
place of exclusion and it is from there, and through an anti-jubilary social
order, that we discover the key to being ajubilary community that redeems
faith and lifein the midst of wrong and meaninglessness. We believe that in
Latin America, and particularly in Colombia, God is calling us to serve in
different ways, not through paternalism or social assistance but through the
key of the Jubilee: forgiving and being forgiven of debts, recovery of land, rest
for the whole creation, redemption of the home, liberty for the prisoners,
comfort for all those who mourn, healing for the broken-hearted, shelter for
the indigent, liberty for the oppressed, having daily bread, proclaiming the
year of the Lord’s favor, and announcing good news to the poor.

We hope that from here you will accompany us in the building of an
inclusive theology of service, that your involvement and participation in
accompanying and relating in different ways with the churches of the south
may be a constant challenge. Wherever the church accepts this challenge, a
Jubilee draws near and the Reign of God approaches. Serving the Lord is
serving the poor of the third world: “. . . asyou did it to one of the least of
those who are members of my family, you did it to me” (Matt 25:40).
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In the Belly of a Paradox: Reflectionson the
Dubious Service of Reflecting on Service

Gerald W. Schlabach

Mennonites have had perhaps the most substantial experience of
any Protestant tradition in the deployment of people for service
— over against more conventional missionary work. Yet we have
failed to produce one single monograph which could be called a
theology of service. Some of us have speculated that this datum
in itself says something important.

-Wilbert R. Shenk?

Once upon atime | was young — young, but perhaps not young enough.
Twenty-six, astudent of Mennonite history, a product of Goshen College? a
protégé of the Mennonite Central Committee's executive secretary through
two years of weekly meetings, aseer of the* Anabaptist Vision,”® and awould-
be practitioner of the“ Politics of Jesus,”# 1 thought | could speak for atradition,
even amid arevolution. | thought | could writethefirst Mennonite theol ogy of
service. | thought service could bewritten.

What followsisaconfession of sorts. Like any confession, itisdeeply
rooted in one particular story. Yet | hopeit is aso acatholic story. After al,
“catholic” really does not mean universal except asan eschatological longing
for the day “when God will beall in all” and we find that God has woven all
our stories into the one story of Christ's Church. Short of the eschaton,
Christiansare already catholic asthey recognize one another to be witnessing
truthfully (though always partialy) to the God of Jesus Christ, out of their
particular stories, across locales, across time.® The story that follows, then,
tellsof embracing the gifts of other Christian traditions morewidely precisely,

Gerald W. Schlabach is associate professor of theology at the University of S.
Thomas in Minnesota. This article first appeared in the Journal for Peace and
Justice Studies 10:2 (2000).
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by living out my own tradition most deeply. Its catholic hopeisthat there are
also gifts herefor othersto embrace.

As a confession, what follows is no less about sin because it is aso
about gifts. Eventualy | did write “a monograph which could be called a
theology of service.” If salesare any indication of the success of my book, To
Bless All Peoples,® then | may haveto confessfailure of the most abject kind.
More serioudly, renewing my reflection on service with this present paper
again risks the very sin it will worry about — that the act of writing about
service may serve asrationalization for failing to serve. From thisdilemmal
have no sure escape but God's mercy. | can at least assure the reader that
what will be most painful about my confession isthat | discourage students
from using the first-person singular, yet | violate that rule here. In the very
failure of words, confession may at last take its most truthful shape, giving
way and pointing beyond itself to praise of God.

Inany case, the pretense was not mine alone. At many points, the story
of the Mennonite Central Committee has been a story of audacious young
men and women who have gone out into our bloody, turbulent, and arrogant
world not so much with expertise aswith acertain intangibl e gift of character
—something that has not been their own production but the product of their
communitiesand their inheritance. With astrange mixture of subjective humility
and objective brashness, MCC workers have regularly goneinto war zones—
andinto zonesof cultural, social, economic, or religious complexity. With just
enough naiveteto servethemwell, they have (at their best) immersed themselves
inlocal communitiesand become expert inthedignity, suffering, and potential
of those communities — often surpassing by far the expertise of technocrats.
Thisthey have done because they have had acommunion of churches behind
and before them.

Theology of serviceispart of what hasmade all thispossible. But there
is a catch. Mennonite theology of service has not so much been written as
interwoven into practices of mutual aid, into alternativesto military service,
into waysof hospitality, and —if written at all —it hasappeared in articlesand
pamphlets ostensibly about other matters. “War, peace, and nonresistance.”
“Discipleship.” “Concern.” “ Social problems.” “Palitics of Jesus.” Mennonite
theology of service hasbeen part of atapestry that we risk shredding when we
nameit as something discrete.
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Intheearly 1980s, in revolutionary Nicaragua, amid aregion of social
injustice and surging reaction, naming it was part of my assignment. My wife
Joettaand | were M CC country representatives. The Mennonite and Brethren
in Christ churches of Nicaragua wanted to pre-empt charges that they were
shirkers—or inthis case, counter-revolutionaries— and do more to help their
communities develop in ways that benefited the poor. They worked from an
understandable mixture of compassion and self-interest not unlikethat of other
Mennonitesin other times of war and socia upheaval. Not of one mind about
revolutionitself, church leaders mostly agreed nonethel essthat the failure of
Christian churchesto work courageously for social justice might have madea
Marxist, Sandinistaform of social change historically necessary. Part of the
problem (said enough local church leadersto get MCC's attention) was that
Mennonite missionaries had postponed talking much about Anabaptism or
peacemaking until it wasalmost too | ate. But better late than never. My long-
term assignment wasto devise some kind of regional MCC *“ peace portfolio.”
But first Joettaand | knew we needed to devel op workshops and materialson
Mennonitetheology of service.

Unfortunately, serviceitself kept gettingintheway.

Like the prophet Jonas, whom God ordered to go to Nineveh, |
found myself with an almost uncontrollable desire to go in the
opposite direction. God pointed one way and all my “ideals’
pointed the other. It was when Jonas was traveling as fast as he
could away from Nineveh, toward Tarsus, that he was thrown
overboard, and swallowed by a whale who took him where God
wanted himto go. . . . Like Jonas himself | find myself traveling
toward my destiny in the belly of a paradox.

-Thomas Merton’

Through hiswritings, the Trappist monk Thomas Merton would mentor mein
coming yearsin many ways. |n the press of administrative demands, unexpected
visitors—and the sheer burden of ordinary lifein the strange shell of acity that
was earthquake-ravaged Managua even before the years of insurrection and
counterrevolution—1 often longed for solitude as M erton had done. Merton’s
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journals offered avoyeuristic yet salutary delight, as| read him struggling in
the belly of aparadox just enough like my own to reassure me.

Merton’'s problem was that writing about his contemplative, monastic
life seemed to have jeopardized that life. The unexpected success of his
autobiographical Seven Sorey Mountain had helped attract new postulantsto
his silent Cisterian monastery in Kentucky, filling it with the bustle of new
construction and communal tensions. “If | have broken thissilence,” Merton
once remarked, “and if | have been to blame for talking so much about this
emptinessthat it cameto befilled with people, who am | to praisethe silence
any more? Who am | to publicize thisemptiness? Who am | to remark onthe
presence of so many visitors. . . 78 He kept wanting to flee to some other
monastery or even become a hermit, but hisvows of stability and obedience
required him to seek the permission of hisabbot. Hisabbot, however, required
him to keep writing. Only slowly did M erton cometo see where thiswhale of
an impasse had taken him, for writing allowed him more solitude than most of
his brothers, and eventually he learned he could pray while writing. That
resolution sounds too happy in the short re-telling, however, for midway he
had to confess, “My lifeisagreat messand tangle of hal f-conscious subterfuges
to evade grace and duty. | have done all things badly. | have thrown away
great opportunities. . . . If | were more absorbed in the Presence of God, |
would be a better writer and would write much less.”®

Theanal ogy between Merton’sproblem and minewill not hold if pressed
toofar. But | still wonder about the opportunities| missed because | resented
the demands they might make upon my time. | wonder about the grace |
evaded by preferring texts while treating time spent out among churches,
pastors, and development promoters in that oral culture as more duty than
grace. Even today, | still cannot disentangle myself from a dilemma, whose
explaining might involve yet another “ half-conscious subterfuge” or might yet
offer areal serviceto others.

The dilemmawas one that many church workerswill recognize asthe
recurring tension between the urgent and theimportant. The urgent was obvious
in the headlines of La Barricada after we had assumed our duties as MCC
country representatives in 1983. No longer simply a cross-border nuisance,
the U.S.-backed contras were now striking in the heart of the country. MCC
administrators had originally chosen to locate us and our peace portfolio in
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Nicaragua because it had had its revolution and seemed relatively free from
the kind of repression that constrained our colleagues in Guatemala and El
Salvador. Now, however, alow-intensity war was heating up, laying siege,
and inflicting many things far worse than our own urgent, unexpected,
unwelcome new tasks. But it did inflict those too. Even as the Nicaraguan
economy began to grind down, making every busridefor every administrative
errand more tiresome, we could hardly claim to be serving “in the name of
Christ” if weignored the needs of agrowing population of displaced persons.
What timewe had for writing went increasingly to articlesagainst U.S. policy
toward Central America. What time we had for devel oping a peace portfolio
went increasingly to consultancy with Nicaraguan evangelical leadersnegotiating
on behalf of conscientious objectors.’®

Certainly these urgent demands offered opportunities to network and
teachable momentsfor reflecting on our theology of peace and servicetogether
with fellow believersin Nicaraguaand the Central American region. But even
asurgent taskstended to preclude attention to important onesthey also called
attention to their very importance. Central American evangelical leaders, and
activistsin fledgling networks of nonviolence such as Servicio Pazy Justica,
regularly lamented that M ennonites had not begun sharing and applying their
peace theology in previous decades. Central American Mennonite leaders
regularly wished they had biblical and theological resourcesaready inhand, in
Spanish, at appropriate education levels, to meet this need even among their
own people, now that it was obvious. Somehow | conceived of writing not
just workshop materials on service but that first “single monograph” on
Mennonite theology of service, which we wished we had avail able now, jyal
Theimportant was no lessimportant because it was being recognized adecade
or so too late. Still, to write theological materials on service and peaceable
socid action—wasthat important enough to justify writing rather than serving,
in solituderather thanin action?

Eventudly our assignment did evolvein such away that | could dedicate
myself full timeto the peace portfolio in Honduras. Meanwhile SEMILLA, an
Anabaptist seminary in Guatemala that holds classes throughout the region,
was beginning to gather new resources and offer new possibilities that
complemented what MCC could do. But within ayear of moving to Honduras,
Joetta and | were facing the fact that we were burned out. Or should | say,
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being regurgitated, soon to be spewed from the belly of the paradox back onto
the shores of North America? Not aparticularly pleasant image, but perhapsa
consoling one. If only | knew where Nineveh was, much less say I’ve now
preached there to some effect. Maybe | had actually fled Nineveh for Tarsus.
For when | finally had opportunity to write more extensively on theology of
service, | hesitated over ancther layer of the paradox.

Was it only for dramatic affect that Jesus went out of his way to
show, not only what the Samaritan did, but also what he did not
do? The story arose, after all, because “ a lawyer, wanting to
justify himself, said to Jesus, ‘ And who is my neighbor?"” Jesus
recognized that when serviceto fellow humanity becomes a point
for debate, the debaters may have already missed the point. And
so he not only presented the outcast Samaritan as a jarring
example of right human relations, he also confronted our patterns
of self-justification. He showed us how properly “ holy” people
may be the most adept at avoiding responsibility for human
suffering.

-Unpublished notesfor a“theology of service,” 1985

Could something be going very wrong when we have to write about service?
The urgency | felt to write was not just for Central Americans. It also grew
from anxiety about the North American Mennonite church.

Even now | can barely imagine serving in revolutionary Nicaragua
without the support of apeoplehood. Obvioudy financial support wasnecessary,
but moreintangibleformsof support were absolutely crucia. To haveafamily
that is proud, not disappointed, when one pursues vocational goalsthat are not
particularly lucrative; afamily that does not panic at every rumor of war; to
grow up in churches where enough stories of conscientious objectors and
overseas workers circulate to make service seem a normal thing to do; to
accumul ate thewisdom of past MCC workerswho havetested the ambiguities
of servicein placeslike Vietham —these are great gifts. Called upon to speak
for nonviolence amid arevolution and in conversation with liberation theol ogies,
I would have lost hope under the pressures of injusticeif | did not know that
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my people had been confronting hard questions for generations. We could
work from a calm and respectful assurance that our church, however
imperfectly, had not only stood for aternatives to exploitation and warfare,
but had constituted an alternate history that gave us an identity other than
simply “U.S. citizen.”

Simultaneously, however, we accumulated troubling warningsthat we
darenotidealize our tradition. An embarrassingly large number of Mennonites
had voted for Ronald Reagan and seemed convinced by his gross distortions
of the Sandinistas’ record. Debateswith fundamentalist Mennonitemissionaries
intheregion over whether and how Christians ought to participatein struggles
for social justice seemed to go over the same ground again and again. Trips
back to the States to speak on Central America might reassure us of how
many people were providing sanctuary and opposing U.S. policy on oneday,
but remind us of our church’s affluence and acculturation the next day.
Whatever the balance, thismix itself suggested fragmentation —just when we
sensed a greater need for a collective peoplehood witness than ever. While
struggling towriteabout “ service,” thelimitationsof that concept were becoming
increasingly clear, at least if service was taken to mean individual acts of
“charity” and volunteerism.

Even when we had been seeking only a response from one or two
individuals, we had really been seeking the faithful communities that had
nurtured them in a servanthood tradition. This was my conclusion after
participating in afew MCC personnel searches and observing many more. We
often needed a certain kind of person with a mix of specialized skills and
general adaptability. That much could be said of many organizations, but the
right people al so needed to possessamodest lifestyle, social awareness, and —
to sustain their commitment and struggles — an authentic Christian piety. In
my unscientific reading, these seemed to be the kind of people whom MCC
could send into difficult situations and trust to find their way, the kind of
people who could push forward creative new projects while respecting local
communities and working patiently with local churches. We met lots of
internacionalistas visiting or working in “solidarity” with the Nicaraguan
people. But beyond M CC circlesit was among people who worked for social
justice out of deep rootsin their respective Christian traditions that we most
consistently found similar combinations of commitment and openness,
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apparently because they were responding from something more than ideol ogy
or theimpact of headlines.

So while some M CC workers return to North America with an urgent
and prophetic sense of calling to work for social change back here, | returned
with a more pastoral sense of the need to sustain communal traditions that
could work and witness over the long haul. My nagging, growing, sense was
that we dare not take for granted the traditions that have nurtured us. Even
activistswho chafe at the dlow pace of changein their apparently unresponsive
traditions are often drawing on the resources of those traditions; their activism
thus proves parasitic if they do not help replenish its sources.

Even at thispoint my first instinct wasto warn, to write, and to propose
avisionthat would be so €legant yet explanatory that any reader would instantly
say, Yes! So we must live and be and do. | had come to see God working in
theworld pre-eminently through “ Abrahamic communities’ —creativeminorities
who receive God'sblessing asan invitation not to self-satisfaction but to bless
other peoplesby taking therisky lead in living out the social transformations
God desiresfor every larger whole.*! Thisvision was my synthesis of what |
had |earned from peoplelike M ennonite theol ogian John Howard Yoder, veteran
Mennonite missionary David Shank, and Archbishop Helder Camaraof Brazil.
It held promise for providing an integrated response to problems bedeviling
Mennonite social ethics. It articulated the best of what Central American
congregationsweredoing in their own neighborhoods and villages. Aboveall,
it made clear that our calling is not just to do service activities but to be a
people of service. | till stand behind it. But it has carried me “toward my
destiny inthe belly of aparadox.”

For the warning and the theory have raised this question: What does
motivate, form, and sustain an Abrahamic community or peoplehood? Telling
people they should form one, join one, or be one isinsufficient. If we have
been such acommunity without calling ourselves one, but now insist that the
point of our communal identity is to be one, have we aready missed the
point? Could writing out the vision be arearguard action within adisintegrating
tradition? Such questions nagged when | finally had time and support for
writing. If I or my church now needs an explicit theology of servicein order to
serve, isthat asign of deep and humanly irreversible unfaithfulness?
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The truth that Augustine made in the Confessions had eluded
himfor years. It appears before us as a trophy torn fromthe grip
of theunsayabl e after a prolonged struggle on thefrontier between
speech and silence. What was at stake was more than words. The
‘truth’ of which Augustine spoke was not merely a quality of a
verbal formula, but veracity itself, a quality of a living human
person. Augustine‘ madethetruth’ —inthis sense, became himsel f
truthful —when he found a pattern of wordsto say the true thing
well. But both the ‘truth’ that Augustine made and the ‘light’ to
which it led were for him scripturally guaranteed epithets of
Christ, the pre-existent second person of the trinity.

-James J. O’ Donnell*

Apparently otherstoo were struggling to find new approaches. As Joettaand |
returned to live in the U.S., MCC commissioned me to write a book on
Christian responses to poverty — the book that became And Who is My
Neighbor?** The ideawasthat too much of what MCC was doing to educate
its constituency concerning global justiceissueshad ended up as preaching to
the converted. Beyond their circles, otherswere hearing MCC's concerns as
“guilt trips.” Even when people are guilty, guilt alone is a poor motivator.
MCC workers and their guests often testified that what really had changed
them wastheir personal encounter with the poor. So MCC Information Services
had begun collecting stories from the poor themselves. The challenge wasto
combinethese storieswith Biblestudiesin order to replicatein ordinary Sunday
school rooms a personal encounter with the poor. Although the assignment
recognized the limitations of writing, it inevitably took recourseinwriting once
again.

If writing service is tricky, then editing the voice of the poor may be
trickier still. One of the crucial gifts| havereceived in life was my editor for
thisproject —John Rogers, agently incisiveAfrican-American who wasworking
for Herald Press at thetime. Quit writing detached biblical and social analysis,
heinsisted. You're still writing from a position of power, heimplied. Tell the
story of your own poverty; help people connect with their own. If anyone
else had told methis, | would have dismissed it as an attempt to spiritualize
poverty. The book that resulted sought to expose the structural isolation,
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fearfulness, and impoverishment of our liveswhenwelivein affluent separation
fromthe poor. It invited middle-class Christiansto take risksthat might bring
them the true wealth of human relationships that the poor often experience
more deeply than the affluent. Under John's guidance, the project also drew
me back toward our common human need for God's grace.

“We love because God first loved us’ (1 John 4:19). Why had this
truth been so hard to recogni ze? Service, response to the poor, commitment to
strugglefor justice, love of neighbor extended even to enemies—call it what
you will, it isnot finally a*“should” so much as a“therefore,” aresponse to
God'sprior work inour lives. Itisaresponseto God'sgrace. The pattern can
betraced through the whole biblical story. Thefamily of Abraham and Sarah
became ablessing to the peoplesasit trusted in God'shlessing (Gen. 12:1-3).
The commandments of the Torah found their premisein “the Lord your God,
who brought you out of the land of Egypt, out of the house of davery” (Ex.
20:2). Faithful Hebrews were to host strangers, free their slaves, and bring
gifts for the poor to the altar, remembering how God had first treated them
when they were strangers, daves, and afflicted (Ex. 22:21-22; Deut. 15:15;
Deut. 26:5-13). Likewise, Jesus first disciplescouldlearntoforgive one another
only when they remembered the exorbitantly greater mercy God had shown
them (Matt. 18:23-35). Similarly, Jesus' call to bear the crossbecameintdligible
asan act of hope, not capitul ation, because the discipleshad a ready experienced
hishealing touch, hisdeliverance and, most of al, thelife-giving magnetism of
hisvery person. We have been freed and empowered to love our enemiesand
perforce our neighbors because, as Paul put itin Romans5, God acted first to
reconcile uswhile we were not only weak but outright enemies of God.

There was one thing that had made it hard to trace Christian service
back to its source in God's grace. Even after charting this pattern in two
different books, it bothered methat | was starting to sound like Martin L uther.
Luther’'s argument was that authentic love of neighbor must always be a
grateful response to God's prior work, and will in fact flow spontaneously
fromany true believer.** | had heard too many evangelicals who claimed that
service and socia change would flow spontaneously from personal trust and
gratitude for God's love, yet they had not convinced me with their lives. To
make along and unfinished story short, if “faith seeksunderstanding” then the
conviction | am now trying to understand isthis: We should be ableto affirm
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what isright and biblical about L uther inaway that draws (with Catholicism)
upon amore communal, embodied, and sacramental notion of grace, and that
does moreto train us (with Anabaptism) to follow Christ in life as disciples.
Almost everything | havewritten and begun to work on sincel finished writing
self-consciously on “theology of service” has in some way related to this
project. Even my doctoral dissertation on self-love and self-denid in thethought
of St. Augustine responded to background questions about what makeslives
of service sustainable, and has prompted emerging questions about how best
to expressthe relationship between grace and discipleship. But perhapsthose
guestions still fail to state the task of sustaining a servant peoplehood
communally enough.

During my initial work on theology of service, M CC Executive Secretary
John Lapp gave me aslender book by Metropolitan Paulos Mar Gregorios of
the Orthodox Church in Indiaentitled The Meaning and Nature of Diakonia.
Gregorios chides Protestants and their “ basic prophetic-preaching emphasis’
for failing to root their messagein “acommunity deeply rooted in the mystery
of the tabernacle, the presence of the Christian community not only as the
people of God, but also as participating in Christ asHigh Priest of theworld,
...apriestly kingdom.”*® | probably was not ready for this message, however,
for | still wanted words to do too much of the work of service, and serviceto
always be the kind that demonstrably does work. Only now do | begin to
understand Gregorios's insistence that “the prophetic and the cultic are not
opposed to each other. The cultic isthe true matrix of the prophetic.”

Theserites, baptismand eucharist, arenot just “ religiousthings’

that Christian people do. They are the essential rituals of our
poalitics. Through them we learn who we are. Instead of being
motives or causes for effective social work on the part of the
Christian people, these liturgies are our effective social work.
For if the church is rather than has a social ethic, these actions
are our most important social witness. It is in baptism and
eucharist that we see most clearly the marks of God's kingdomin
theworld. They set our standard, aswetry to bring every aspect
of our lives under their sway.

-Stanley Hauerwas"
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The journey | have travelled in the belly of the paradox that is the dubious
service of writing about service, has marked a return. Writing theology of
service (like any systematic writing of theology) may provideareal service—
but only asit participatesin an interwoven ecol ogy, an interdependent web, of
serving and being served in the people of God. Of course, such a people
would not beapeopleat all if Godin Christ had not first cometo usincarnate
as ahuman servant, obedient even to death on a cross (Phil. 2). No one idea
will sustain such a people; no elegant teaching or prophetic harangue will
motivatefaithful service; no single correction inancient Christian theology will
set God's people right. In the ecology of Christian peoplehood, we need all
that weaves ustogether —all of the liturgy, al the stories, al the mentors, all
the acts of forgiveness and mutual aid, all the prayer, al the patience with
annoying brothers and sisters, all the sacraments, and (finaly, yes, in the
context of Christ embodied) all theteaching that names and writesthe pattern
of God's grace, evoking our grateful response. For it is the triune God who
creates, reconciles, and sustainsthis people, even when part of theweb is till
being woven or has perhaps been cut. All therest is re-enactment.
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LivingRightly intheLand?:
Reflection on MCC Servicein a Postmodern Era

Judy Zimmerman Herr and Robert Herr

I ntroduction

Our world is noisy with news of things falling apart and of things coming
together. Those who seethingsfalling apart focus on the declinein the status
of institutions that humans have counted on to order their lives: established
church structures, nation states, and well-run alliances and international
organizations. Those who see things coming together in new ways look to
systems centering on communication, ethnic, or civil society entities. Seeing
promisein the second of these tendencies,?wewill pursuethisbiasin light of
recent thought that expl oresthe overlapping boundaries of theology, philosophy,
and social engagement within the framework of postmodernism.®

Being positive about these new possibilitiesisnot to suggest optimism
about al that may be coming in the near future. A time of great change will
inevitably bring with it considerable dislocation. The erosion of nation-state
power has devolved considerable authority to private, corporate structures
and multilateral financial institutions, with problematic results. Being positive
suggests rather anoticing of new opportunities and responsibilities, perhaps
ones that move closer to what the Christian Church should be about. The
breaking down of some central assumptions shaping our world since the
Enlightenment callsfor reflection by the church asit seeksitsplacein anew
world.

If its scope of authority and influence is receding, the nation state will
likely shed itseconomic and socid welfareresponsibilitiesfirst, whileretaining
with new vigilanceits security functions. Security and self-preservation have
always been at the heart of any state. In the Western world of the last several
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Central Committee International Peace Office, based in Akron, Pennsylvania.
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centuries, the church has been defined as separate from the state. In recent
history thisisinterpreted asthe church’s proper role in society, rooted in the
sixteenth and seventeenth-century birth of the modern nation state following
the break-up of older medieval structures. Churchesinthe Anabaptist tradition
claimto have been at the origin of this separated role for the church. Because
of thisclaim, the Anabaptist tradition has perhaps a special roleto play inre-
visioning ahealthy and faithful church politic for the world now emerging.

Whilereflection onthislevel of changewould befruitful, our goa here
ismoremodest. Wewrite as staff persons of the Mennonite Central Committee
(MCC) and arethinking mostly of itsmandate and responsibilities. Foundedin
1920 to provide aid to Russian famine victims, MCC works in ministries of
relief, development, and peacebuilding in over forty countries. MCC isowned
and governed by U.S. and Canadian Mennonite and Brethren in Christ
denominations, though it includesworkersfrom other denominationsand works
in partnership with persons and groups from all faiths. MCC is a program
agency, designed first of al to be engaged in the world with the outstretched
hand of Christian compassion. Peace reflection in MCC considers what it
means to follow Christ in the very concrete acts of service to which the
organization is called. MCC's particular programmatic history shapes its
understanding of discipleship.

Our approach follows most closely that of theologians John Howard
Yoder and Stanley Hauerwas. This approach asks Christiansto think of faith,
and faith-based responses to the struggles they encounter, as taking on full
meaning in a particular context. The story, or narrative, people live within
providesthe context for their reflection on right living, especially asthey look
at it through thelensand witness of Jesus. In our case, thisnarrative community
isprimarily thelifeand work of MCC, i.e., the specific people, contexts, and
expressionsthat collect within MCC. Though wefocusonthis particular context,
we do not need to narrow it. It can be as broad and inclusive as MCC's
experienceallows. Thiscontext differsfrom other contexts, even other church
contexts, so that learning here has auniqueness not reproduced el sewhere.

The breakdown of the rational, Enlightenment paradigm for
understanding theworld, exemplified in changesin the decline of nation state
centralized ingtitutionsand structures, can beafruitful context for new reflection
on theology and ethics. The kind of reflection based in Yoder’s thought and
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developed by Hauerwas and othersis helpful asthe churchlearnstoliveina
postmodern world. In this paper, we first summarize some themes from
postmodern thinking which shape the current context of the church. We then
suggest the need for more deliberate thought among Mennonites about a
“Mennonite social teaching.” Wethen suggest someimplicationsfor Mennonite
understandings of what it meansto be a peace church and for MCC’s specific
programwork. We hopethat these particular, contextual, M CC-related thoughts
can contributeto awider reflection process.

Philosophical and Theological Under pinnings
Knowledgeis Particular

We begin by pointing to several themes common to postmodern thinking which
shape current reality. The first is the notion that all knowledgeis particular.
The Enlightenment or “modern” assumption of rational, universal discourse
meant that al language or thought systemswerejudged by auniversal standard.
Thus the church was obliged to explain and justify its beliefs and ethicsin
universal terms. The assumed universal standard judged theintelligibility and
correctness of any philosophical or theological system of thought.

Postmodernism suggeststhere are no such universalsthat stand outside
or above particular systems of thought or language. Rather, al theories and
ways of knowing derive from particular socia settingsand praxis, and all are
embedded in a particular narrative. In other words, who we are shapes our
knowing. Theimplication, as John Milbank observes, isthat “ once, therewas
no‘secular’.”* Themodern split between asecular (rational, universally known)
realm and a sacred realm (which has to be explained in terms of the former)
wasitself aproduct of aparticular context and narrativetradition. Any discourse,
including the rational and scientific, is only one among a variety of ways of
viewing theworld. Thereisnoimpartial point of view.

If thisisthe case, then the church need not justify or explainitsclaims
in terms of general knowledge but can assert them as one particular among
others. Jesus servesasan ethical normfor Christiansin away that need not be
congruent with any supposed universal norm. Asking what would happen if
everyoneacted thisway isnot auseful judgment for mora actions. Anintellectud
framework that suggests there is a body of understanding that some people
have and others must accept, becauseit isright or more powerful, isapattern
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that easily leadsto violence and enslavement. Milbank suggeststhat acentral
Christianvirtueis*“ persuasion,” whichisintrinsic to the Christian logositself.
Persuasion, rather than a dialectical contest between opposing views, is the
way God's created order sustainsitself.® If we have peace, it rests upon this
persuasion, because theworld is programmed to function rhetorically and not
dialectically or viapower. Yoder inasimilar veinrefersto thevirtue of patience,
implying that Christian ethical behavior has the time needed to work with
socia changethrough persuasion, if changeisto belasting and meaningful .6
An example of the importance of the particular, of persuasion, and of
patience might be the often-appeal ed-to notion that MCC is“field-led” inits
program and planning. Thisidea, that plans must emergefromthelocal context
and take it with utmost seriousness, has various roots in the organization. It
fitswith avaluing of indigenous knowledge and arespect of the context, both
of which represent good devel opment methodology. And it’salso pragmatic —
what worksin one setting may not work in another. If thereisto be change, it
will take time; it will be based on persuasion and come from within. But we
suggest that such an orientation, not only to the planning of overall program
but alsotothedlicitive stylein which M CC goesabout itswork, is strengthened
by the notion that all knowledge, and therefore also all action, isrooted inthe
particular. It is perhapstruethat in MCC this orientation comes not so much
from reflection on postmodern understanding of reality, asfrom resisting the
legacy of colonialism and the presence of imperialism. But the habit requires
nurture, because the tendency to impose “right” over “wrong,” and to broker
the difference from a position of power, is still prevalent and is alingering
residue of the modern world that the Christian logos calls usto question.

History is Contingent

Thelossof universalsimpliesthereisalso no grand cause-and-effect scheme
operativein history. Michel Foucault contendsthereisno over-arching system
that explains history. In a postmodern world, things happen but we can’t
explain why; we also cannot act with the assumption that we can predict the
effect of our action.” In some respects, this way of thinking seems to cut
humans adrift, with no points of reference. Certainly some postmodernists
would celebrate that notion. On the other hand, Foucault offersthis view as
countering thetotalitarian mind-set of aHitler or Stalin, the grand schemes of
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social engineering which destroy people. He suggeststhat understanding history
ascontingentisnot acall torefrain from action, but rather ahopeful suggestion
that even the smallest acts may have consequences and may changethe course
of human events in ways we cannot calculate. Foucault also suggests that a
belief in pursuing many actions simultaneously is preferable to the notion that
oneanalytical framework can carry in aunified way theresistanceandinitiative
needed to addresstoday’s challenges.

Communities Shape Identities

Because knowledge is only ever particular, it is socialy based. That is, this
particular knowledge and the moralsor “virtues’ derived fromit arebased in
the practices of particular communities. Alasdair Maclntyre arguesthat virtues
—that is, good actions which help usto know the good — grow out of, and are
learned through, the practices of communities.2 More specifically, Hauerwas
says Christianity is not so much a set of beliefs as away of forming people:
“Through being ingrafted into the Christian story and learning specific practices,
Christians see the world in a new way. Because one acts in the world one
sees, onethereforewill also live differently.”®

Thiskind of thinking may seem self-evident to Mennonites, who have
long stressed the importance of the community in shaping ethics. The larger
implication, which may be more elusive, is that this is true for everyone.
Again, thereisno neutral ground; everyone and every conceptual schemeis
shaped by aparticular community and context.

The “redist” school of Christian ethics, led by theologians Reinhold
Niebuhr and H. Richard Niebuhr but shaping much Protestant thought in the
twentieth century, assumesthat the church must work within the terms set by
the state. William Cavanaugh suggeststhat the thought of Jaques Maritain had
asimilar effect on the Catholic Church.® Thesethinkers posit an autonomous
social process, defined by a secular order (meaning “neutral” or “realist”),
which the church must fit into and try to affect.

Theview we are describing says no: what we know and say and do are
shaped by aspecific community, which for Christiansisthe human, temporal
institution of the church. We engage other communities, and those shaped by
them, including government, from the context and categories of our community.
The church can offer an alternative precisely because it is a particular
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community that nurtures particular kindsof practices. Gerhard Lohfink describes
this“contrast society” astheway God has chosen to work in the world, from
the calling into being of Israel asapeople, through the ministry of Jesus, and
now through the church.** Today we would include the tradition of Rabbinic
Judaisminsuchalist. Itisfor thisreason that thinkerslike Yoder and Hauerwas
seethelife of the church as so important. Our existenceisour witness. Or, to
paraphrase Milbank’swords, theology issocial theory.

Cavanaugh asks, what “disappears’ the church?’ He suggeststhat in
the Chilean context, the thought of Maritain and its encouragement of the
privatization of the church rendered the church unable to stand visibly as a
counter-performanceto theactivity of atorturing state. Inlooking at Mennonite
practices of church in our day, we might also ask Cavanaugh’s question. The
pull of our society toward a privatization of religious practice does suggest
some similarities to the church he describes. But we contend that a
misunderstanding of what it means to be an alternative or contrast society
may also “ disappear” the church. If alternative equal swithdrawal, or choosing
not to engage society, or if patterns evolve that have this effect, then the
church is also disappeared. Precisely in order to offer a contrast, to present
new possibilities, Christians must be engaged in society at all levels, but with
their thinking and imaginations shaped by a counter-history. “One of many
ways the church can be of service to the world isto nurture alternative ways
of seeing the world that question what are thought to be necessities. . .. Tobe
able, at least to some extent, to think outside a given hegemonic cultural
imagination you need an alternative community that tells another narrative,
forms other practices, extolsother virtues.”*2

Power is Everywhere

Along with ade-centralized notion of knowledge and of the source of ethics,
postmodern thinkers have asserted ade-centralized way of understanding power.
Foucault suggeststhat power isdiffuse andisthe product of all relationships.
No oneistherefore without some kind of power.*3

One result of the Enlightenment and its assumptions about rational,
systematized thought was an understanding of society as composed of two
levels: isolated, rather disempowered, individuals; and a centralized state. In
thisview power residesin the state. In contrast, Foucault describes power as
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“capillary”; that isit reaches to the smallest “ cell” of society. In addition, he
arguesthat power never existswithout resistance. Thus, onall levels, fromthe
individual to the corporate, we find both power and resistance to the exercise
of power. Coupled with the sense that history is radically contingent, this
postmodern view suggests change is always possible. Rather than seeing as
significant or primary only the work that tries to effect change at the nation
state, large corporate, or political level, thisview gives meaning and importance
towork at all levelsof society. It impliesthat we are not ableto judgewhat is
most “useful” in an ultimate sense: the breakdown of cause-and-effect
certainties, and the fact that both power and resistance arefound at all levels,
imply are-definition of effectiveness.

Yoder notesthat change and creativity in society most often comefrom
aminority, from dissenters, from the margins, rather than from the“ centers of
power.”** Further, he points to this as the way God has chosen to work.
Through the resurrection community of the cross, through empowered
weakness and willing suffering, theworld is changed and the ultimate battleis
won. Thisleadsto the need for what Hauerwas calls“ living out of control.” It
does not imply that we do not plan or work for change, but that we can act
without needing to control or ensure the outcome of our actions —in other
words, without “the illusion of omnipotence.” “To plan in such a manner
involves breaking the sel f-deception that justice can only be achieved through
apower and violence that seeks to assure its efficacy.”*°

MCC’sbiasthrough most of its devel opment activity has been toward
working with civil society and local communities. Again, this approach may
not haveinitially been so much cal cul ated as based on a sense of where MCC
asasmall actor felt most comfortable. But it can also reflect an assumption
about where and how societal change occurs. Evenin settingswhereit seems
state structures are the best ones to work with, MCC attempts to introduce a
bias toward civil society, for example, by including alocal church-related
NGO initspoverty aleviation project with the Chinese government. Foucault's
understanding of power and change present at all levels helpsto reinforce a
sensethat thisistheright placeto put our efforts. Thisorientation isnot acall
for soft programming or away to avoid hard questions of accountability and
human foibles, but rather an argument about where we can best join our
efforts.
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The Need for a M ennonite Social Teaching

Reflecting on the way the world works takes us to questions of how the
churchinteractswith thisworld. What posture are Christians called to, when
thinking about how their livesimpact, or should impact, theworld that supports
thoselives? Thishas, of course, been acentral concern of the church throughout
history. The Roman Catholic Church, through its long history of meticulous
theological reflection, has devel oped an explicit body of knowledgereferredto
as Catholic Social Teaching. Catholic Social Teaching has been and still is
devel oped by aprocess of review within the ecclesial magisterium, acentralized
process controlled by authorized church officials. In comparison to what
Mennonites and other churches coming out of the sixteenth-century
Reformation have developed, this teaching has the feel of a carefully
constructed codefor socia behavior.

Mennonites have never devel oped such an explicit process, tending to
prefer a decentralized polity focusing on experience and praxis. Following
Jesus as known through community discernment has always been more
important than devel oping careful theol ogical systemsto direct socia behavior
or theol ogical understanding. However, in light of the contemporary changes
in our world, we suggest that more reflection may be helpful. This need not
lead to someformal code (“Mennonite Socia Teaching”!), but it should enhance
our confidence to respond actively and with a sense of theological direction
when we engage ourselvesin the created order God has provided.

Most Christian ethical thought has been based in adual understanding
of theway God relatesto theworld: directly, through revelation; and indirectly,
through what we can know from nature and reason, often called “natural
theology.” If thelife and teachings of Jesus do not provide an adequate basis
for discerning all that God would have us be about in thisworld, we must |ook
tothenatural order or God’'sgood creation for insights. Theological “realism”
as presented by the brothers Niebuhr is based in this understanding. Since
Jesus' ethicisnot realistic for the problemswe face, we must ook el sewhere
for help in making difficult ethical decisions. In doing what God wants usto
do, we will not have perfect options since the world is compromised and
presentsrealistic situations, not ideal ones. Christian pacifism, in thisline of
thinking, is not realistic since it does not help us solve the problems that
today’s world (defined primarily by the rational world of the nation state)
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presents. Pacifism should be an ideal for the future, but it is not applicable
now. In general, right actions are known through rational reflection, whichis
avail ableto anyone, whether Christian or not.

Mennonites have generally resisted thisway of understanding, largely
because one of thefirst things to go missing when our source of ethicsisthe
natural order or creation isaclear sense of God’swill for peace as being the
way followers of Jesus should live. Mennonite thought holds that our ethic
and actions are based on Jesus' life and teachings. However, without an
alternative theological framework, we have allowed ourselvesto be defined
by therealists. Then, because theworld is seento require ethical compromise
in order to be “responsibly” engaged, the response from many Mennonites,
and from some other Christian pacifists, isto withdraw.

An alternative to this view, brought to attention by Hendrik Berkhof
and John Howard Yoder, and devel oped extensively by Walter Wink, focuses
on the “Powers’ language of the New Testament. This moves beyond the
realist/compromised —idealist/withdrawn dichotomy. Berkhof, Yoder, and Wink
contend that theworld isnot asecular, natural order withits own rational way
of working to which we must adjust in order to be realistic. On the contrary,
theworld is made up of Powersordained by God for our well-being. Creation,
nature, and the modern secular context are derived from the Powersthat God
put in place for our good. Though designed to be good, they are fallen and
thereforetend to bein rebellion. We can assume that they include much good,
yet because they are vulnerable to seeing themselves as sovereign and
demanding total allegiance, we will need away to judge them —to determine
when and how we can work with them without violating God's will. Yoder
refers to this as the most “responsible” way to act, because it is based in
discernment of God's over-arching purpose for theworld.” The churchisthe
human, temporal body given by God asaplacefor such discernment. Christians
need to be involved in the world, assisting the Powers designed by God for
our well being, but Christians also havein the church amorereliable source of
human ethical discernment than simply taking the Powersat their own word.

MCC’s ministry engages the organization fully in responding to the
world’s problems. But MCC stands in a church tradition that has at times
accepted the accusation that it is taking inadequate responsibility for those
problems. This tension is evident in MCC'’s life, expressed as different
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assumptions of how to be rightly engaged. Although perhaps not needing a
“Mennonite socia teaching” with theweight and precision of that inthe Cathalic
tradition, Mennoniteswould do well to give more attention to articul ating how
the church and its members are to be involved in support of the social order
whilestill remaining faithful to the Jesus path of peace. Combining therefusal
to make the powers monolithic with the need to engage them supportively for
the good of all could be the basis for a new sense of ethical guidance. The
following points might beastart in thistask:

. Christians confess that the church is the place to discern how God
would have them live faithfully in thisworld, in support of the Powers when
they fulfill God’swill to sustain life, and in resistance when they rebel against
life and seek to serve themselves at the expense of God's creation.

. Christiansare calledtorelateto and participatein all areasof lifeandto
actively support the Powers ordained by God to sustain life since, as Yoder
says, “itisinthisworld that we have been preserved . . . .18

. Resistance to the Powers, to the extent that they are fallen and in
rebellion, cannot take the form of total rejection or al-out assault, becausein
their ordering function they remain part of God's good created order and,
according to Wink, “there can be no spirit of Christ apart fromits concreteness
intheworld.”*®

Recent M ennonite reflection and action has been influenced by political
theology and liberation theology. Wanting to move beyond a withdrawal
mindset, Mennonites concerned about social issues have tended to feel at
homewith an orientation that sees Jesus as siding with the poor and oppressed.
Thisfitswith atraditional understanding of discipleship asfollowing Jesus
example, andisalso, initssuspicion of reigning power structures, comfortable
for those who have traditionally seen themselves as outsiders and not
responsible for society. The methodology of social change that grows from
thisorientation can be described in the phrase of Jirgen Moltmann: “ negating
the negative.”?° Moltmann suggests that social change and anew future will
grow from calling attention to, and working to do away with, that which is
negativein society and especially inthe political order. Thiscan easily lead to
astance of palitical protest and suspicion of existing structures. By standing
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against something negative, so thislogic goes, Christians create space for new
developments to grow, for the reign of God to increase, so that a peace or
social ministry moves from one negative to another, progressively beating
back sinand fallenness.

Itiseasy to see how atraditional Mennonite suspicion of political power
structures could lead to sympathy with this stance. MCC's positioning of itself
and itswork with marginalized and oppressed people and groups can tend to
reinforce this propensity. The suggestion here, however, is that the Powers
areboth fallenandin rebellion, and also created for good; Wink's caution not
to rgject them or write them off isimportant.

Onehelpful suggestionisthat of Gerald Schlabach, who callsfor moving
beyond the debate with Constantinianism.?* Constantine, in Mennonite
discourse, is shorthand for the church’sfallen tendency to take on therole of
ruler of society, and isadeviation from the ethics of Jesus. Rather than seeing
the basic problem as one of keeping the church freefrom alliancewith political
structures of society, however, Schlabach saystheimportant issueishow the
churchisto livewith the blessings God gives her without oppressing, violating
others, or hoarding. The question, put in Deuteronomic terms, isHow do we
live rightly in the land? rather than How do we stand against the negative?
Schlabach’s view will lead to questions on working with and resisting the
Powers. But the biaswill be for the church to be engaged constructively with
thelarger society whichisher context.

Such an orientation toward positive engagement must be based in the
church’sidentity asacommunity that shapes character and through its practices
defines virtues. This is what gives the church the possibility to see in new
waysand to find alternativesto the assumptions shaping much of society. For
Hauerwas, this leads not to withdrawal but to engagement: “Christian
commitment to nonviol ence does not require withdrawal from the world and
theworld' sviolence. Rather it requiresthe Christianto bein theworld with an
enthusiasm that cannot be defeated. . . . We do that exactly by entering into
the complex world of deterrence and disarmament strategy believing that a
community nurtured on the habits of peace might be able to see new
opportunities not otherwise present. For what creates new opportunities is
being akind of people who have been freed from the assumption that war is
our fate.”?
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Implicitin Mennonite tradition has been the notion that the community,
the churchinitscongregational and wider manifestations, shapesthelivesand
actionsof believers. Thisnotion, of the church asan alternative, asacontrast-
soci ety which provides acounter-performanceto that of itscontext, isbasicto
Mennonite social thought. At times, these concepts haveled to the dangers of
withdrawal or of an assumed over-against-ness which negates the Powers
without al so understanding them as God'sway of ordering theworld for good.
However, grounded in the understanding of the Powers sketched out above,
these concepts can form the basis of amore clearly articulated understanding
of how the churchisto“liverightly intheland.”

Some Implicationsfor a Peace Church

Before taking a specific look at MCC praxis in the light of postmodern
assumptions and an understanding of the Powers and the role of the church,
we now raise several questions. These issues arise from MCC's work and
reflection but are not confined to the more specific activities of MCC.

A Trinitarian View and the Wrath of God

A recurring issue for MCC in its partnerships with victims of injusticeisthe
guestion of vengeance and the wrath of God. One thinker who has recently
wrestled compellingly with thisissueis Miroslav Volf. Volf writes out of his
experience asaperson from Croatiawho has seen hishomeland, Yugoslavia,
fall apart, and who wrestlestheol ogically with the inhumanity and violence of
recent warsin that territory. He asks how to speak of God'sloveto those who
have been violated and mistreated, and who call for vengeance. Hisresponse
isto hold up the need for reconciliation but also to remind readers of God's
judgment and wrath. God isnot limited by our human understandings of love,
nurture, and forgiveness; God al so punishesand seeksvengeance. But precisely
because God isthe one who judges, Volf suggests, we need not take up arms
or wreak our own vengeance.

A core claim of the Christian faith isthat Jesusthe Christ is God —that
heisone with God (three personsin one essence) — and that through him we
know most clearly what God islike and how God choosesto work. Thisclaim
isbasic to an ethic that sees peacemaking as central for Christians. Against a
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natural law ethic which finds warrants for Christian behavior in the created
order, an Anabaptist view claims Christian ethics must be based in Jesus' life
and teachings. To do otherwise would beto split apart thetrinity —to set up a
difference between Jesus the Son and God the Father, and to say it is the
created order (and hencethe Father/Creator) that has primacy for determining
our ethic. Such reasoning underlies Mennonite and others' dismissal of the
notion of natural law.

For Yoder, the Anabaptist claim isalso astatement of the nature of God
and the way God chooses to work in the world. Yoder sees the resurrection
community of the cross as the definitive example of God's way of acting:
through empowered weakness, through chosen suffering. Thisisthe clueto
who God is, what God islike. What does this mean for aresponseto Volf? I
God chooses to work with patience, in weakness and suffering, are victims
then left to the mercy of their victimizers? How then are we to think about
God's wrath, or judgment, or vindication? Is God a pacifist? Does the fact
that in Jesus we see God working through willing suffering mean that God
ever worksonly that way? Yoder’sformulation may bein danger of collapsing
the trinity. Is there a way both to claim Jesus as normative and to avoid
regarding God as limited? Can we join Yoder in affirming that the crossisa
clueto the way God worksin history, and in the requirement that Christians
basetheir actionsin the particular community which follows Jesusrather than
in ageneralized, universal natural law ethic, without losing asense of God's
otherness and freedom? Thetrinity affirmsthe congruence of Jesuswith God,
and also affirmsthe fact that God works varioudly.

This query is admittedly more theoretical than others we raise here,
and less closely connected to the work of MCC. But MCC's engagement at
many placesin the world forcesits staff to face questions such as those Vol f
raises. Reflection on them influences how partnerships are nurtured or how
inter-Christian dialogueis conducted, when decisions on and justification for
the use of violent force are being made. In these situations, MCC may call on
thechurchinwhichitisbased to understand and struggle with these dilemmas,
and to provide careful and thoughtful reflection on the nature of the God we
worship.
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Being a Peace Church

Mennonite historian Perry Bush observesthat in itswork in Vietnam during
the 1960s and 1970s, MCC was caught in a conflict between peace and
service.?* Having goneto that country in response to aneed for medical care,
the agency wasforced by the growing war into akind of cooperation with the
U.S. military presencethat somefelt compromised itswitness. Bush’sclaimis
that MCC’shiastoward “ service” endangered its stancefor “ peace.” Bushis
correct in seeing the Vietnam war as the source of change in how MCC and
North American Mennonites talk about peace, alegacy we continueto live
with. However, the split he assumes between service (defined as practical
responsesto human need) and peace (seemingly defined as a stance of protest
against the war) is what is problematic. Setting up peace and service as a
choice between divergent aims or methodol ogies has the effect of truncating
the definition of peace, with unfortunate consequences.

Inanearlier era, peace and servicewere held together. For those choosing
to enter Civilian Public Service campsin World War |1, such service wasthe
primary way to register acommitment to peace and an unwillingness to kill
those the government defined as enemies. M CC service in subsequent years
was often seen as reaching out to “enemies’ and thus aswork for peace. The
change for which the Vietham war era conveniently stands as a symbol isa
moveinto adifferent level of political engagement. Alongside aconvictionthat
followers of Jesus could not kill, Mennonites joined forces with othersin
suggesting that the U.S. government should not be prosecuting that war. This
parallelsamove away from assumptions of withdrawal and arenewed vision
of the church as needing to speak and work against wrongsin society.® Itis
certainly congruent with the view of the church as contrast-society set forth
above. At the sametime, inthe way it was expressed, it tended to accept too
willingly thetheol ogical categoriesof palitical/liberation theol ogy, with afocus
on negation replacing the need to build and to serve.

The problem arises when public withess in a negative mode becomes
the definition of peace. As peace is defined as protest and separated from
service, it becomesidentified with a set of activitiesthat are confrontational
and negativeintone. When this happens, peace, rather than being adiscipline
for all growing out of the church’s life of following Jesus, becomestoo much
the job of aspecialized few who arewilling to take on thereally tough issues.
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Themoveisaway from being a“ peace church” to having “ peacefellowships’
within the church.

Mending the split between peace and service, and thus seeing peace as
something larger than protest and negation, isthe challenge. Our senseisthat
avision of the church asacommunity of virtue, based in an understanding of
the Powersas created for good yet fallen, to be both worked with and resisted,
can be helpful in strengthening the centrality of peace (broadly defined) for
the life of the church. How might this be done? What new theological
understandingsand practical methodol ogieswill form usasaplaceof collective
discernment for right living in theworld?

Fixing the Church

A corallary to the concern about separating peace from serviceisthetendency
towards “fixing” the church. This tendency sees the church as an arena of
mission rather than alocusof discernment. It appearsto pardld thespecidization
of peace pointed to above. If peaceis narrowly defined as responding to the
tough issues, then almost by definition the majority of the churchisin need of
conversion, similar to an older renewal/revivalist ethos which saw regular,
outside challenges and confrontations as necessary to keep the church faithful.
The related temptation within a church agency isto focus on fixing internal
dynamics before addressing the world's fallen and rebellious powers. This
seemsto reflect aconfusion of mission with churchly discernment.

Ironically, the view of the church as a contrast-society can undergird
thistendency. A stresson the church asan aternative to nurture new possibilities
has often been read by Mennonites as a call to purity and perfection. The
focusthen can easily divert to rooting out sinwithin the church, or thechurch’s
agencies, asaprerequisite or even preferenceto withessin thelarger society.
If left unchecked, this leads to our being so busy putting our house in order
that we seldom move beyondit. Our reflections suggest that afaithful response,
when looking at God' s purposefor the church’s presenceintheworld, ismore
complex.

William Cavanaugh's stress on the Eucharist as counter-performance
for the Catholic Church may be helpful here. He seesthe function and act of
worship as the core discipline for defining a new reality and community.?
Too often, we suspect, Mennonites have focused on doing the defining and
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correcting, rather than on allowing themselvesto be defined and corrected by
an act of worship.

Some Implicationsfor MCC Program

Our reflection thus far hasfocused on theintellectual categories and perhaps
the emotional freight we carry when thinking about how Christians engage
themselvesin support of thosethingsthat sustain and protect lifein thisworld.
We have suggested that M ennonites have on occasion bought too extensively
into the contemporary framework of both modernist realism and political/
liberation theology. We have looked at some more recent thinking that can
move us beyond this, and noted some agenda for further reflection. In this
section we hote some arenas for practical application of new thinking in the
ministry of MCC, and its trandation of Christian witness into the tangible,
meaterial world.

Work with Church and Faith Groups

Our reflection suggests a preference to work through and with the Christian
church. Thekey reasonsfor thisare theological, based on the conviction that
the church is God's blessing to the world and should serve as a locus of
discernment for right living. Anyone involved closely with the work of the
church knows well that its human frailty is fully apparent. But for both
confessional reasons (the church asthe human, temporal body through which
God works) and practical reasons—though human frailty isevident here, itis
often a more humble frailty than in other walks of life — the church must
remain the central point of reference for discovering an MCC ministry in al
parts of the world.

Within this programmatic orientation, many practical issues arise,
including complex questions about the role of MCC as an outside agency
participating in the discernment of God's churchinagiven context. Thechurch
asitisat present sometimes does not reflect what MCC would prefer. How
should MCC work alongside Christianswho do not shareitsethical stanceon
the use of violent force, equitable gender relations, or careful use of material
resources? Thesearevalidissuesfor inter-Christian dial ogue, but such dialogue
isbased in an orienting, confessional stance which givesthe church priority.
For example, MCC may face a decision of whether to prefer a working
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relationship with alocal church that holdsto the justified use of violent force
over asecular agency’s peace program that may be more congruent with our
pacifist orientation. In most cases, both rel ationships can and will be pursued
simultaneously; nonetheless, we suggest the church preference should be a
strong biasin MCC program when facing such choices.

Work in development, education, or relief asacompassionate Christian
response to fellow humans has taken MCC into arenas where the Christian
churchiseither not present or isonly marginally present. What stance should
MCC taketoward other faith communitiesin these contexts? How can MCC
programsundertake ahealthy inter-faith dialogue? What level of priority should
such relationshipshold for MCC work?

In such situationsM CC hasat timesfa leninto thetrap of seeing secular
NGO or local government rel ationships as away to avoid working with non-
Christian local faith communities, thinking that secular contacts are safer or
preferable. Thisisatrap inthat it assumes secular entities are neutral ground
in someway, rather than recognizing them asbased in aparticular narrative. If
we accept, as a critique of modernism does, that secular institutions are no
less belief-based than religious entities, it would seem appropriatethat MCC
aimover timeto engage a Christian witnesswith itsbrothersand sisters oriented
to faith, even if that faith is not Christian. To an extent thisis happening. In
much of the Middle East, MCC program works with Muslim agencies. The
kind of philosophical framework we are here working with suggests more
intentional pursuit of this policy throughout MCC program.

Planning of Program

How far does the theol ogical orientation we are outlining have something to
say about MCC'splanning activity? In recent yearsthe organization has placed
increased emphasis on planning, especially aresults-based style of program
management. Thisisanecessary discipline asthe organi zation becomes more
diverse and wide-flung, and as constituents and donors ask for increased
accountability. Attention to program planning and reporting within an agency
such asMCC might befruitfully informed by severa of the emphases noted
above.

In denying the existence of any central, overarching and rationally-
determined grand narrative, postmodern thought seemsto call into question
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thekind of planning wearetalking about. Such acritique of modern assumptions
givescredenceto Hauerwas'scall for “living out of control.” He suggeststhat
Christians must eschew any pretense to being ableto determine the course of
history. Thisgoesalong with the claim that God worksthrough weakness and
the crossrather than through domination or power politics, and that Christians
are to follow this way. The assumption that humans can help to shape and
determinethe outcome of history, and can know theresults of their actions, is
what has led “redlists’ to see the support of state-led violence and war as
“responsible.” A caution against calculated realism isimportant. It need not
negate the value of careful planning in MCC; however, it may suggest some
cautionsand directionsin pursuit of thisplanning.

MCC’splanning currently faces several challenges. Thefirst concerns
development activitiesreferred to as capacity-building, where new interest in
a results-based planning process is being reviewed and implemented. It is
important for MCC efforts to join in culturally appropriate ways those
organizations and institutions that have capacity to grow and become self-
sustaining withinalocal context. Littleisgained when an outside organization
simply implements its own vision detached from what the immediate
community wishesto support, or when it does not engagein both seeking and
giving accountability for theresourcesand effortsinvolved, especialy thoseit
isresponsiblefor introducing into the context. When an outside organi zation
primarily implements an agenda to meet international terms or desires, this
work seldom builds a capacity that can remain and become self-sustaining.

A second area pertains to the growing context of peace action and
peace program responses. Whether in responseto the disruption of war ortoa
need for community reconciliation systems, cultural valuesimmediately become
central to any negotiation or discussion. MCC hasled in the development of a
theoretical approach generally referredto as” dicitive,” toindicate afoundationa
interest in finding locally-based procedures on which to build in any peace
work. An €licitive approach isamethodol ogical commitment to drawing from,
or eliciting, peace practicesfrom context and particular community/experience.

A third areaof special challengeisprogram formed around activitiesto
protect human rightsor respond to human rightsviolations. Humanrights, and
the ingtitutions that have grown up following the “Universal Declaration of
Human Rights’ fifty years ago, come under close scrutiny today. Are these
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rightsuniversal and to be expected of, even enforced on, all human societies,
or arethey binding only upon those who submit to their regulation? A modern
world suggeststhefirst, apostmodern the second. Currently Iranissponsoring
a discussion at the United Nations in New York called the “Dialogue of
Civilization,” which has raised the question of whether UN Human Rights
procedures draw too much from Western, Christian thought and not enough
from Islamic thinking. On amorelocal level, aso, human rights can require
discernment. Human rights are deeply enmeshed in cultural normsand customs,
and can defy consensus. One areawherethistouchesM CC work isthedomain
of gender relations. Male and female roles in society are culturally defined,
and expectations that surround gender relations may not transfer from one
cultureto another.

In these areas of capacity-building, peacebuilding, and human rights,
M CC has emphasi zed the partici pants and ingtitutionsin the particul ar context,
and hastried to give secondary statusto accountability to outside entities. This
iswhat ismeant by being “field-led” in programming. We support aclear and
strong bias for community political and cultural processes, and we see them
connecting to an appreciation for the particular over the universal in brokering
program decisions and forming partnerships. Thisin no way diminishesthe
need for and legitimacy of careful negotiation and defining accountability, but
it doesplacethese activitiesand interestsin abroader context for understanding
how M CC workers participate in the lives of those with whom they interact.
By remaining contextual, MCC's planning does not dlip into the mindset of
outside or universalistic control which apostmodern analysi s suggests cannot
connect with people and the way they work and change.

An acknowledgment of the contingent nature of history and asuspicion
of assumptions about controlling the outcome of history will make MCC's
approach to planning tentative and humble. It will also stressthe importance
of collecting the stories which grow from MCC's varied experiences and
encounters. MCC isitself anarrative community, whose story is composed of
many smaller stories, enacted in differing contexts. Our analysis suggeststhat
MCC’swork and future will not be determined by agrand scheme, laid out by
design, but that in tracking those storieswewill seealiving, changing, richly-
varied witness to MCC's work and priorities. Planning will then look for
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congruence with this orienting narrative, and for waysit isbeing continually
shaped by avariety of contextsand relationships.

Advocacy

Public policy advocacy isasignificant arenaof MCC witness. In proportion to
MCC'stotal ministry it remainsalimited and marginal program engagement,
but is nevertheless one that relies on significant thought. Although we do not
suggest any specific redirection in these ministries, casting them inthelight of
theol ogical and philosophical ideas pursued herewill, we hope, inspirefurther
reflection. Key understandingsthat guide thisorientation arethefollowing:

. Foucault emphasi zes the dispersed nature of power. Power that fuels
real and actual changeislocated in dispersed people and networksrather than
in centralized structures.?” This orientation implies that the church’s public
policy witnesswill take account of thewidely-flung nature of power, and build
onit, while at the sametimeresisting the modern assumption that power, and
therefore change, residesonly in centralized structures, primarily nation-states.

. The resurrection community of the cross provides a clue to the way
Godworksin history. MCC'switnessin public policy discussionsisstrongest
whenitisintouch with thevalues of the Christian “community of virtue,” % as
it isthiscommunity that ultimately changesthe world, as opposed to the seat
of power in the nation-state, or in other power centers. We need to dismantle
in our minds the popular modern notion that “ Caesar isthe privileged mover
of history,” and focuson acounter-history that deconstructstherealist picture
of the way things are.®

. Yoder refersto the Christian relationship to the Powers, including the
orderingroleof central governments, asone of “revol utionary subordination.”*
We allude above to the Powers as part of God's good creation but fallen and
in need of correction. A Christian’scalling isto acounter-history, or contrast-
society to redeem these Powers, to call them to authenticity or back to their
God-ordained function. Thisministry restson two foundations: the Christian’s
centerednessin the church, where authentic virtues are discerned and practiced,
and the confession that the Powers are intended to protect human life. A
stance of revolutionary subordination recognizesthat the Powers, whilethey
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do not lead or determine history, still have arolein sustaining life. Christian
policy advocacy will maintain aposition of respect and correction rather than
assault or attack.

MCC'spublic policy advocacy will bemost effectively focused by giving
testimony to the contacts M CC hasin dispersed-power networks, aprocess of
ground-up change, rather than focusing onimages of change from atop-down
process. This has to a large extent been MCC's orientation and practice,
following experience and agut feel for social change. However, inlight of the
frequent and alluring tug to amore centralized preoccupation, it isimportant
to be consciousof thetheologica and philosophical grounding for thisministry.
MCC’sadvocacy work, given these understandings, will be seen asimportant
but not ultimate. That is, MCC works with, calls to change, and relates to
governmental structureswhile confessing that God's primary vessel for change
and redemption isthe church, the contrast-society.

Conclusion

We live today in a context of change, in which former certainties and
assumptions are no longer sufficient. Twentieth-century “realist” ethics or
political/liberation theological frameworks, and their influence on Mennonite
understanding, need careful review. We call for the development of a more
explicitly and carefully devel oped body of “Mennonite social teaching” which
isbased intraditional Mennonitetheological thinking while also responding to
the challenges posed by postmodern philosophical understandings. These
understandings affect thelife of the church, theway inwhich we conceptualize
the church’sroleinthewider world, and the more specific and down-to-earth
work of achurch-related service agency suchasMCC. |nteracting with them
isthetask wefacein discerning how to “liverightly intheland.”
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Literary Refractions

In her 1988 essay entitled “how i got saved,” Di Brandt evocatively described
the southern Manitoba Mennonite world in which she grew up as “the real
world of flower gardens & apple trees & green villages with names like
Blumenort & Rosengart & Schoenwiese.”! In a “personal statement” that
appeared in Prairie Firein 1990, shewrote: “sometimesi long to go back to
my grandmother’sgarden, filled with gooseberries& strawberries& blackberries
& crab-apples & rhubarb & red currants & blue currants & raspberries &
blackberries. . .”2 Her second collection of poetry, Agnes in the sky, also
published in 1990, opensinnocently enough with: “sothisistheworld & here
i am,” and goeson to makereferencesto“acidrain & theholeaboveAntarctica’
and “the slow dying of the earth.”® Brandt's powerful poetry has always
demonstrated arichly-textured awareness of and concern for the natural world.

“What should we think,” she asked her largely female audience at a
panel presentation on Canadian Literary Feminismsin Ottawain 1998, “ about
the fact that while we were so enthusiastically exploring our new-found or
newly remembered women'’s histories & woman-centred lives, the world
became a profoundly more polluted and dangerous place to livein. .. ?
Once, she reminded her listeners, we had “a deep reverence for animals and
plants & theliving earth. .. .”*

That Di Brandt the feminist should become Di Brandt the eco-feminist
will not come as a surprise to regular readers of her work. What might be of
particular interest to readersof The Conrad Grebel ReviewisBrandt’scomments
inaninterview with Cecile Brisebois Guillemot published earlier thisyear, where
Brandt draws connections between the“ ‘ pre-Renai ssance’ Mennonite culture”
of her southern Manitoba Mennonite home and the “traditional independent
cultural and religiouspractices’ of the Mennonites of the sixteenth century.®

What followsisasuite of poemsthat gives expression to Brandt' swell-
devel oped interest in environmentalism and anti cipates, perhaps, her probing
investigationsinto the history of ecological communitiesand of Mennonites
ecological thinking.

Hildi Froese Tiessen, Literary Editor
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(Summer 1990), ed. Hildi Froese Tiessen and Dale Boldt, 183.
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Contemporary Verse 2 23,4 (Spring 2001), 7.

Di Brandt is a graduate of Canadian Mennonite Bible College (BTh), University
of Toronto (MA), and University of Manitoba (BA, PhD). Her several volumes of
poetry — questions i asked my mother (1987), Agnesin the sky (1990), mother, not
mother (1992), Jerusalem, beloved (1995) — have been applauded by critics and
nominated for numerous significant literary awards. Since 1997 she has taught
creative writing and Canadian literature at the University of Windsor.



Dreamsongs for Eden

Dear one, | saw you

riding thewind

under ablue blue blue sky
Here are some black days
ahead for you

Look! the tear in your red heart
reflects diamond shaped
shadows on the bright grass
Your spirit

among theleaping crickets
Hideit hideit!

under agrey stone

Someday the Silver Lady
will comefor you

with starry hair

and abowl of light

Watch for her, she carries
themoonin her belly
Shewill strikeyou blind
Shewill lift you
aboveclouds

toswirling galaxies

Thedogsare sprouting
extraheadsand howling
under the bridges

The bones of the drowned
children have washed down
theswollenredriver

The strewn rose petals
have shrivelled to dust
Watch out! watch out!
Hereisalong darkness
before Shewill saveyou
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Fieldsof stubble

lying golden, blasted by sun
after the wheat harvest
LateAugust prairie soil
baked, cracked by heat
Mama, mama
thegeeseinthefield
aretired

thinking of winter
thelong flight home
thetwisted golden rope
under oil dicks
dragging their broken
wingsdown

ol ol o!
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Dear one, what have they
doneto you

your golden head
rollinginthesand
Where are your arms
and legs now

your round belly

Your eyes have grown
big and luminous
Your eloquent mouth
slent

The ones who suffer
the ones who suffer
the ones who suffer
lying mutilated
washed up on beaches
Thesewords| sing
for you

cracked, shivering
vibrating

insmog
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Hetook you to the top

of thewindswept bare hill

and looked around
Therewassilence around him
hethought it wasonly air

the binding took only aminute
You thought it wasrope

for the new swing in the park
piercing your feet

with hisawl

piercer pricker bodkin

and packing up

quickly, suddenly afraid

left you there

Eden, Eden,

you still haveyour eyes
Look at the sky
Theravens gathered
inthegnarled appletree
They have come

to cry for you

with raucoustongues
their black wingsflapping



Dreamsongs for Eden

83

*

Youwho will grow up
without Monarch butterflies
or salmon or wild bees
for whom
cicadasandfireflies

will bequaint

electronic myths

whose childrenwill know
thewordsallergy

asthma panic disorder
moreintimately than
rosesor celestial or sea

O do not forgive us
for worshipping death
for crippling you
withterror

Eden, little grandmother
keeper of our hope
The grief of earth
gasping panting
exhausted

under cement

our great failure

our open wound
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Let me paint

dear angel

thisfablefor you:
afather'sface

inthe dark corner

of therose coloured room
glowing

over thetiny bed

of hisfirstborn

beloved, you
Hissoldier'sheart
opening into great gasps
of pity and fear

his conqueror’sdream
of gunsdissolving
tremorsin sand

How hetossed you
lightlyinair

and caught three year old
you laughing

among theleaping
leopards and crows

O hewasthe lover then
bowing beforeyour
beauty and golden haired
childishwildjoy

And then his heart turned over
and hardened

Hisblood throbbed clumsily
through parched ventricles
through clogged veins

blue purple magenta

And thefather in him

reared up on grey hoofed
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legsflailing against
bitand bridle
No! No!

And hissensitivefingers
turned to steel

hislaughter

to barked decrees

crowning himself

iron-fisted

against hisown two-year-old
pubescent grief

king

Isthislove
isthislove
thistwisted clogged
river of molten gold
chokinginchemical
saturated clay?

Even now, even now
Sweet one

he hearkens after you
beneath cocked guns
Listen, you can hear
aheart sobbing
through cracked

grey cement

Ninelong years
you will swallow
his pride hispower
histwisted grief
little one, dearest
before you can
spit him out!
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Hereisasecret:

when you turn thirteen

go to the corner

of theyard at midnight
wherethegrassgrows
against thefence
unreached by the lawn mower
under the crab apple tree
There Shewill greet you
with your shattered heart
in her cupped hands
Shewill pour itssilver red
shardsgently

into your tender chest
Olistenthen

to the spheresturning

in the dark sky

echoing through

thegreat Nothing

your crystalline song
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Go then to the corner

of theyard at midnight
wherethe grassgrows

against thefence

under the crab apple tree
unreached by the lawn mower
There Shewill greet you

She has saved your broken heart
in her cupped hands

silver red shards

There Shewill pour

your spirit

likemusic

back into you
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Inrippled sun drenched sand
I will wait for you

Therel will gather

dates for you and wash

your pierced feet

under palms

Eden, dear one

your sutured heart

your curls swept by wind
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Response by the author, Duane K. Friesen, to Gordon Kaufman's review of
Artists, Citizens, Philosophers. Seeking the Peace of the City

| appreciatethe substantivereview of my book, Artists, Citizens, Philosophers:
Seeking the Peace of the City by Gordon Kaufman in The Conrad Grebel
Review (Spring 2001). Of his own theological approach in hisbook, In Face
of Mystery, Kaufman states:

Since theology is principally concerned with what is ultimately
mystery about which no one can be an authority, with true or
certain answersto the major questions— | suggest that the proper
model for conceiving it isnot the lecture (monologue); nor isit the
text (for example, abook): it israther, conversation. We areall in
thismystery together; and we need to question one another, criticize
one another, make suggestions to one another, help one another.
(64)

Itisinthisspirit that | would like to respond to a number of issues Kaufman
raisedin hisreview.

1. To whom isthe book addressed? Kaufman assumes that Artists,
Citizens, Philosophersis addressed to Mennonites. While | am grateful for
his compliment that it is “good to see a Mennonite theologian take up this
exceedingly significant subject,” his mistaken assumption isrevealed in the
rest of that sentence when he says, “[it is] a subject crucial for all of today’s
Mennonites if we are to survive (my emphasis) as a distinctive Christian
movement.” He assumes that an “Anabaptist theology of culture” is for
Mennonites, as if “we” owned this tradition. But my book is not about
Mennonites, for Mennonites, or about Mennonite survival. It isindeed deeply
influenced by the author’sAnabaptist heritage. But the point of the book isnot
to set out a“ Mennonite”’ position, but rather to draw upon the non-Constantinian
aternative vision of church history (from Jeremiah and the Waldensians to
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Oscar Romero and Martin Luther King) to set out an ecumenical vision for
the larger church in North America. The vision set out in the book was
particularly inspired by East German Christians (largely from within the
Lutheran tradition) who used the Jeremiah model in the 1950s and ‘ 60s to
respond to Marxism. | fed that Kaufman keepsmein the Niebuhrian “ sectarian”
box, whereas the book is an argument about how to break out of that box.

2. Is the book flawed because it is still too traditionally
“Mennonite?” Kaufman's underlying assumption, | suspect, leads him to
maketwo particularly Mennonite points: (1) that thetitle of my first chapter,
“Christians and Aliens,” is a “not too promising, but typically Mennonite,
dualistic formulation”; and (2) that my whole program may be “based too
largely on a nostalgic vision of the good old days when Mennonites really
couldlivein—and could decisively sacidizetheir childreninto—theaternative
cultureand lifeof their rural communities.” Kaufman seemsnot to have noticed
that what | have set out isincreasingly being adopted by mainline Protestant
leaders and theol ogianswho recognizethat Christiansneed an dternativevision
of thechurchthat “forms” personsinto an aternative set of practicesthat can
have staying power and have animpact on thelarger society. L et me mention
several examples| draw on extensively inthebook: Larry Rasmussen (Reinhold
Niebuhr Chair at Union Theologica Serminary), who wrote Moral Fragments
and Moral Community; Walter Brueggemann (Calvinist tradition; Professor
at ColumbiaTheological Seminary), who wrote Cadences of Home: Preaching
Among Exiles; and Martin Luther King. Cornel West (quoted on page 307)
saysof King: “Let usnot forget that the great American prophetic figure of our
time, Martin L. King Jr., was a child of the black church — an individua
product of the major institutional product of black people in this country.”
Raobert Bellah (et a.) argues that the church must become an aternative
“community of memory” to counter the corrosiveindividualism of American
culture. Bellah and his co-authorsin Habits of the Heart point to examples of
the church in modern American urban culturewhere such avision isbeing put
into practice. Alasdair MacIntyre and Stanley Hauerwas arein this stream as
well when they arguefor the establishment of communitiesof virtue grounded
in anarrative tradition (though | criticize Hauerwas for not emphasizing the
church’s prophetic mission outside its boundaries). My own view isthat the
Mennonite churches that seem most to embody this vision are not living in
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rural enclaves but in urban centers like Kansas City, Los Angeles, Toronto,
Seattle, Chicago, Denver, and Winnipeg. | have learned a great deal from
Kaufman, and | acknowledge that in my book. However, the position from
which | suspect heisresponding to me growsout of hisminimalist ecclesiology.
| do not think he adequately considers the church as one of the primary
institutions of moral formation as a base for engaging the larger culture.
Ecclesiology grounded in an embodied Christology and atrinitarian God is
integral to a theology of culture, but Kaufman gives no attention to these
chaptersin hisreview. Thus | am not sure that he has fully understood my
position.

3. What doesit mean for thechurch tobecentral in theengagement
of thelarger culture? Kaufman fails to understand the implications of my
ecclesiology for how one engages the larger culture. He does not grasp how
my view of the church “could ever be amodel for the wider society . . . other
than somekind of theocracy seekingto ruletheworld.” He acknowledgesthat
| do not intend this, given my recognition of religious pluralism. Kaufman
misses akey part of the argument where | discuss the concept of “analogical
imagination” in chapter 7, “The Dynamics of Dual Citizenship.” A Christian
understanding of citizenship is based on two principles: (1) a model of the
churchwhich servesasavisionfor the“ good society” ; and (2) A commitment
to participation in the larger culture through a process of analogical thinking
that seeksto “translate” that vision into applicationsto apluralistic society. |
suggest anumber of normative axiomsthat might apply to the larger society
based on this vision such as religious liberty, nonviolent conflict resolution,
democratic structures of decision making, and an understanding of economic
justice that respects the dignity of all persons because it is grounded in a
corporate vision of the church where the well-being of the whole body entails
the practice of mutual aid. | am impressed by how persons in the mainline
Protestant traditions have affirmed thisanal ogical process. For example, Alan
Geyer (Methodist theologian and former editor of Christian Century) and
Donald Shriver seek to apply the concept of forgivenessto the political arena
(seereferencesto their work on page 160 of my book).
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4. How is our particular identity as Christians in a pluralistic
world of other faithsrelated to the universal claimsof Christ upon usas
Christians? Kaufman asks how | can affirm the “universality” of Christina
Chrigtianvision of lifeand at the sametime*“ respect difference and not attempt
to absorb the other into our own perspective” (262). It would help if he
accurately quoted my position without taking my more nuanced wording out
of context. | state: “ Genuinefaith entails commitment to that whichisregarded
as ultimate.” Kaufman uses part of that sentence, “genuine faith entails
commitment to,” and linksit to a phrase four sentences later where | am not
stating my position but introducing severa biblical quotationswith “theuniversa
claimsof Christianity.” By joining these two phrases Kaufman is stating my
position as“ Genuine faith entails commitment to . . . the universal claims of
Christianity.” It seemsto methereisasignificant difference between taking a
“witness’ to Christ asthe ultimate point of referencein adiaogical process of
engagement with other religious views, and making auniversal claim for the
absoluteness of the Christian faith. | am simply trying to state honestly and
directly what any person of religiousfaith cannot avoid: the dial ectical tension
involved in making a commitment to a vision of life that entails universa
claims(or elseit would not be ultimate), and at the same time acknowledging
that we“ confess’ that ultimate commitment from aperspectivethat islimited
and particular.

In his book, In Face of Mystery, Kaufman has his own universal
normativevision for engaging different religiousviews. open-ended conversation
anddiaogue. Yet thisvery vision of lifearisesout of the particular circumstances
of history: alibera enlightenment view of inquiry, the ideal of a modern
university. These concepts of open-ended inquiry and tolerance are not
universally shared by al human beings. They appear only at aparticular time
and placein history. It also makes aworld of difference as to the content of
Christology (which Kaufman does not discuss in his review). The kenotic
Christology of servant lovein Philippians 2 suggests not atriumphal, arrogant
engagement with the other, but adialogical process of loving relationship that
entails repentance, humility, and opennessto listening and learning from the
other and being changed by the other. | am convinced that commitment to a
Christology of an embodied Jewish Jesus who taught and practiced love of
enemies and the other isnot animpediment to dialoguein apluralistic world.
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It is rather a more adequate and honest basis of engagement than so-called
universal reason, whichin fact isanother type of historical particul arity.

5. How adequately isthe Wester n philosophical tradition treated?
Kaufman is critical of my last chapter, “Philosophers, Christian Faith and
HumanWisdom,” becausethereis* no discussion hereof particular philosophers
or theimportant place held by the philosophical traditioninWestern Culture.”
Hedoes not acknowledgethat | set asmy goal at the beginning of thischapter
to consider amuch broader understanding of the word “ philosophy” —itsroot
meaning, “thelove of wisdom.” Thisincludesnot just the Western philosophical
tradition, but practical wisdom, empirical wisdom, and the wisdom that can be
learned from other religioustraditions. Hiscriticismisespecially mideadingin
as much as he does not consider the extensive discussion of the Western
philasophical tradition throughout my book (and a so inthe extensive endnotes):
(2) the engagement with Plato, Justin Martyr, Augustine, Anselm, Aquinas,
Descartes, Locke, Rousseau, Kant, Hegel, Kierkegaard, Marx, Whitehead,
Rawls, Walzer, Durkheim, Freud, Otto, Hick, Tillich, Barbour, Murphy,
Lakotas, MacIntyre, Wittgenstein, and others; and (2) the engagement with
topicssuch asdefinitionsof culture, epistemology, thenature of religion, historical
consciousness, the meaning of the Enlightenment, natural law, postmodernism,
process categories, dualism, the human/nature relationship, aesthetic theory,
philosophy of science, political philosophy, moral formation, criteriaof truth,
relativism, and other topics.

6. What is the role of the Bible? In his analysis of chapter one,
Kaufman wonderswhat “ authority” the Bible hasin my theology. Let mecall
attention to my discussion of how the Bibleisauthoritativein my theol ogical
method (80-81). | might add here that, as we construct theology for our time
(I have been influenced significantly by Kaufman’s method), we need to do so
in continuity with the tradition. A modern house in tune with contemporary
architecturewill gtill have many featuresin common with housesbuilt centuries
earlier, such that we will recognize the contemporary house asahouse. | find
biblical scholarship very engaging and arich resource for the contemporary
construction of atheology of culture. As| say in summarizing H.R. Niebuhr,
“revelation. . . isnot contrary to reason, but isthe way in which the story of
God'sactionmakesour livesintelligible’ (80). The Jeremiah model (“seek the
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peace of thecity,” Jeremiah tellsthe exiles) isacompelling model becauseit
“makessense,” not simply becauseit isinthe Bible and therefore authoritative
for us. Also, given the ecumenical agenda of my book, we must search for
common metaphors and stories that can link the church in many lands and
cultures. From a strictly pragmatic point of view, there is little future in a
theol ogical construction that speaksto anarrow academic elite but has cut the
rootsto the historical tradition of the ecumenical church.

7. Does the book cover adequately crucial topics? A theology of
culture can only be suggestive. It takesmany of usto engage the wide range of
issueswe are confronted with. | acknowledge that my discussion of scienceis
much too brief, and the significance and impact of technology needs to be
taken up. Consider, for example, the topic of scientific knowledgein genetics
and our growing technological capacity to usethat knowledge either for good
or ill. To engage that issue adequately would require abook in itsown right.
Or, consider theimpact of global market capitalism, atopic for another book.
| hope that my book suggests an approach to thistopic (through both where |
got it right and where | did not) that will stimulate awide ranging discussion
among many peoplewho desirethe Christian faith to contributeto the“ peace
of thecity.”



Book Reviews

Lydia Neufeld Harder. Obedience, Suspicion and the Gospel of Mark: A
Mennonite-Feminist Exploration of Biblical Authority. Studies in Women
and Religion/Etudes sur les femmes et lareligion 5. Waterloo, ON: Wilfrid
Laurier University Press, 1998.

Thegenesisof thisbook was* asan experiment in feminist thought” (ix). Born
out of Harder’s personal strugglein the context of the Anabaptist-Mennonite
faith tradition while embracing the challenges of feminist theological writing,
thisvolume exploresthe nature of biblical authority.

Both acritical and a constructive model of theology are incorporated
here. Harder’ s discourse embodiesaconstructive process consi sting of moments
of critical reflection followed by acreative moment. Thisbook beginswith a
discussion of methodological strategies and theological focus. The
methodol ogical approach and particular choices made by Harder areplaced in
the context of the hermeneutical discussion on biblical authority.

Chapterstwo and three deal descriptively with biblical authority inthe
Anabaptist-Mennonite faith tradition and with feminist theological thought.
John H. Yoder and Elisabeth Schiissler Fiorenzaare selected as conversation
partners, because both scholars come from “communities of interpretation
that agree on theimportance of the relationship between discipleship and the
processof biblical interpretation” (8). Yoder’swritings are examined because
they provide a normative language of discipleship for many Mennonites.
Schiissler Fiorenza swork isan example of contextual biblical interpretation
of discipleship from afeminist hermeneutic community.

The focus shifts with chapter four, where attention is paid to Biblical
authority in the language of the Gospel of Mark. Harder is committed to
wrestling with the discipleship tradition in the Gospel of Mark which she
identifies as creative power and subversive power. With this shift in focus,
Harder attempts to reread the biblical text while rooted in her Mennonite
ferminist experience, thusmaintaining adynamic rel ationship between thebiblica
text and the practices of the community.

Harder presentsathorough and extensivetheol ogical and biblica analysis,
exploring Anabapti st-M ennonite theol ogy, feminist theologies, and exegesis
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from the Gospel of Mark. The detail work is expansive and commendable.
Arguments can be made against the conversation partners of Yoder and
Schiussler Fiorenza as adequately representative. However, the beauty, art,
and skill of thewriting ismost evident in the panoramic view that this successful
experiment takes.

Thestrength of thebook liesin thevibrant “interweaving of theological
convictionsand interpretative practices’ (x). Asthe analysismoveswith broad
strokes to two particular communal discourses (Anabaptist-Mennonite and
Chrigtianfeminist), and to twoindividual voiceswithin those discourses (Yoder
and Schussler Fiorenza), the reader experiences living with the tension and
embracing polaritiesaivewithin thisexperiment.

Harder’s use of feminist thought invites participation and ongoing
development. Harder’'s methodology of wrestling, creativity, critique,
construction, intermingling, and connectedness addresses communities
committed to discerning God'sword. The author’stheol ogical methodisnot a
new approach, it is grounded in feminist thought. However, it is unique that
the book considers ahermeneutic of obedience and ahermeneutic of suspicion
by focusing on the common theol ogical concept of discipleship.

Harder’s personal voice permeating thisbook isavulnerable act, agift
for theological and biblical writing: “Because | too am easily blind to my own
use of biblical interpretation to justify my own actions, | must open myself to
the critique of an enlarged hermeneutic community. At the sametime, | will
listen to the text as closely as | can, acknowledging both the strength and
limitations of my context. Neither obedience nor suspicion alone will define
my approach to the Bible” (95).

A book that seeksto illuminate a critical and creative theologica and
biblical hermeneutic of discipleship deserves serious attention. It may be
particularly crucia for Mennonites who have emphasized communities of
commitment and discernment, but who often hesitateto enter circlesof dialogue
with other hermeneutical communities.

Eleanor Epp-Sobbe, Mennonite Central Committee Manitoba, Voicesfor Non-
Violence, Winnipeg, MB
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Mary T. Maone, Women and Christianity. Vol. |I: The First Thousand Years.
Ottawa: Novalis, 2000.

As Mennonites, we focus on the Gospels, then jump over the next fourteen
hundred yearsto our Anabaptist rootsin the early sixteenth century. Readers
of Mary Maone's study will be introduced to the fascinating period in the
history of Christianity that falls outside of the scope of Mennonite history. A
feminist historian from an Irish Catholic background, Malone probesthe New
Testament scriptures and the writings of the early Church fathers, showing
how Christian theology has shaped women'’s place in the church. Focusing on
the realities of women'’s experiences rather than on prescriptions about who
women should be, she revises our understanding of the “‘good news' for
women” asit evolved during Christianity’sfirst millennium (19).

Malone stressesthat sheisnot writing church history but rather ahistory
of Chrigtianity. Sheisnot creating ametanarrative outlining aparticular history
and creed, but she is deliberate about writing to awide audience. Nor is she
attempting to write acomprehensive history of women; instead she wishes“to
redirect our historical attention . . . to offer as much as possible of the truth
about women in the first millennium of Christianity”(37). The analysis of
gender, or “the arrangements of systems of equality and inequality within
Christianity,” isthusaparticular focus (41). A second feminist concernis“the
recovery of voice,” as Malone attempts to put women back into history to
validate the experiences of contemporary women (31).

In nine chapters, Malone deftly weaves story and analysis together.
Women's voices emerge from the shadows of history — disciples, martyrs,
deaconesses, widows, abbesses, missionaries. Aswe might expect, Mary, the
mother of Jesus, plays an important role. But so do other disciples — Mary
Magdalen, Salome, Joanna, Susanna, and the namel ess woman who anointed
Jesus' feet with expensive perfume. Early church leaders like Prisca, Juna,
Chloe, Lydia, Nympha, and Phoebe are recognized in their roles as prophets,
church leaders, and apostles. Why have theseleaders been overlooked, Maone
asks. What “unfinished agenda’ still needsto be addressed?

Later chapterslift from the silenceswomen with whom readersmay be
even lessfamiliar. The martyrdom of Perpetua, from the north African city of
Carthageinthethird century, along with her dlave-girl Felicitas, illustratesthe
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strength of young women who fearlessly exercised their personal power; they
claimed adirect relationship with God in a patriarchal culture that gave that
authority only to clergy. Later, readersareintroduced to fourth-century ascetics
such as Marcellaand Paula, and abbesses, for instance Clothilda, Radegund,
and Hilda, who developed monasteries. Finally, Pope Joan, whose two-year
papacy in the mid-ninth century has long ago been relegated to myth, is
highlighted inthelong line of Christian women worthy to be remembered.

With the stories of these women and many others, Malonere-imagines
Christian history. She deconstructs “the volumes of advice” church leaders
havewritten toinstruct women “on how to fulfill their allotted roles asrepentant
daughters of Eve” (28). Taking a new look at the texts, she examines issues
feminist historiansareraising. How has patriarchal marriage silenced women?
How has the fear of women'’s bodies shaped Christian thought? Who claims
authority? How does language suppress women? “Who acts and speaks for
God?’ (101)

If one can find any fault with this book, it isthat it attempts to do too
much. With the many threads of history and theology Malone has woven
together, areader would expect to find areasthat could use further devel opment
and analysis. For instance, recent scholarship re-interpreting the original Greek
suggeststhat Malone'sviews of Paul may betootraditional . But thisisonly
aminor criticism.

For Mennonite readers, this volume provides awonderful companion
toArnold Snyder and Linda Huebert Hecht’s Profil es of Anabaptist WWomen.?
To use historian Gerda Lerner’s words, Malone's study offers a further
“corrective’ to the “selective forgetting” that has characterized history.2As
humans we need our history to validate our experiences. Works like this one
not only broaden our understandings of the history of Christianity, they provide
ascript for contemporary women to follow asthey livetheir livesinasfully a
human way as possible. This book helps to fill in the gaps and provides an
important step towards“ the new history of Christianity” Maloneenvisions.

1 See for instance Loren Cunningham and David J. Hamilton with Janice Rogers, Why Not
Ordain Women? A biblical study of women in missions, ministry and leadership (Sezttle,
2000).

2 Arnold Snyder and Linda Huebert Hecht, Profiles of Anabaptist Women: Sxteenth-Century
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Reforming Pioneers (Waterloo: Wilfrid Laurier University Press, 1996).
8 Gerda L erner, Why History Matters: Life and Thought (New York: Oxford University Press,

1997).

Lucille Marr, Co-pastor, Montreal Mennonite Fellowship, Montreal, PQ

Willard M. Swartley, Violence Renounced: René Girard, Biblical Sudies,
and Peacemaking. Studies in Peace and Scripture, 4. Telford, PA: Pandora
Press US/ Scottdale, PA: Herald Press, 2000.

Thisbook addresses René Girard' stheory about violence and religion, which
claims that the Judaeo-Christian tradition in general, and the NT gospelsin
particular, identify theway for humanity to movefrom violenceto peace. The
book’s fourteen chapters and its introduction by the editor emerge from a
conference held at Associated Mennonite Biblical Seminary in June 1994.
Most of the chaptersreproduce the main conference presentations; somewere
commissioned later or developed from conference participation, and the last
chapter isareflection by Girard himself, who was absent from the event. The
editor is a highly-respected senior NT scholar, whose books (e.g., Savery,
Sabbath, War and Women, 1983) have modelled balanced, informed
scholarship. Violence Renounced belongsin all seminary libraries, and onthe
bookshelves of those captivated by Girard’stheory.

The theory is well known. Girard has repeated it, with minor
modifications, in eight books and dozens of articles and responses over the
last thirty years (the groundbreaking book was Violence and the Sacred, French
1972, English 1977), and scholars have promoted and critiqued it in scores of
publicationsand conferences. Girard arguesthat violence emergesfrom humans
wanting what otherswant (imitation, or “mimesis’). Thisprimal urge needsto
be kept in check if societies areto survive. Long ago humans discovered that
projecting responsibility for this violence onto someone el se (scapegoating)
relieved societal tension. Out of thisrealization emerged religion, withitsgods
and scapegoating rites keeping the cycle of violencein check but not getting
rid of it. Girard goes on to argue that Jesus, for the first time in history,
revealed thetrueroot of violence (mimesis) and itsresult (scapegoating). By
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openly showing himself to be the innocent victim Jesus pointed humanity
toward a new paradigm of peace: understanding what we' ve been doing to
one another for centuries, and why, should lead usto change. The solution to
end human violence, Girard believes, can befound in the gospels.

What is perhaps most surprising about Girard’s theory is that it has
been taken so serioudly. Itisauniversal theory about religion developed by a
literary theorist with no academic training in religion, anthropology, or history;
atheory that focuses on the New Testament gospels, presented by someone
with no grounding in biblical studiesor theology; atheory that studiesonly a
few elements of Western thought, yet reduces all the world's cultures to a
singleorigin and purpose; atheory that unabashedly arguesfor the supremacy
of the Christian revelation; and atheory concerning the biblical view of peace
that showsvirtually no awareness of studiesby Christiansdirectly concerned
by peace questions.

But Girard has struck a chord. Many, like James Williams, one of the
contributorsto this volume, openly delight in atheory that in a multicultural
worldforthrightly statesthe supremacy of the Christian revelation. Othersare
attracted to alarger theory of culture that concerns itself with nonviolence.
Most have sought to apply and correct the theory. On the whole, scholars of
religion have tended to be dismissive of the theory, Christian theologians
cautious, and biblical scholarscurious.

Violence Renounced presents mostly Mennonite biblical scholars
thoughtfully inquiring about therelevance of Girard' sview. Thetonethroughout
is polite, and the appreciation is usually positive (even Sandor Goodhart, a
Jewish studies scholar, suggests only minor modifications to a theory that
many have called supersessionist). Thereader will find clear though at times
repetitive summaries of Girard’s view, with efforts made to underline its
importance (e.g., James G. Williams, regarding servanthood), to identify the
parts of it that are consistent with theological and biblical scholarship (e.g.,
Ted Grimsrud on the gospel portrayals of Jesus death, Charles Mabee on
Deuteronomy), and to suggest how it could/should be adapted (Gordon H.
Matties on Joshua, Robin Collins on atonement, Rebecca Adams on
peacemaking in the modern world). A particular concern is with Girard’s
scapegoating of sacrifice: hisJesus* saves,” not by taking on our sins (acting
as a scapegoat), but by pointing out that such a view is destructive. Several
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contributors(e.g., Marlin Miller regarding atonement in general, Michael Hardin
and Loren L. Johns regarding the nature of sacrifice in Hebrews) argue that
any properly Christian view of sacrifice and atonement must take into account
the sacrificial nature of Jesus' death.

Thereader will asofind other sharp critiques of Girard’ swork, regarding
its totalistic claims (especialy Paul Keim's article on an application to the
Gilgamesh story and, Jim Fodor’son theTrinity), biblical clams(e.g., Swartley
on discipleship and suffering), and theological claims(e.g., Fodor). Thisbook
explores, expands, and challenges Girard' stheory. Thechdlengesare substantia.

Michel Degjardins, Wilfrid Laurier University, Waterloo, ON

Waldemar Janzen, Exodus. Believers Church Bible Commentary. Scottdale,
PA: Herald Press, 2000.

The Believers Church Bible Commentary series was instituted “for all who
seek morefully to understand the original meaning of scriptureand itsmeaning
for today” (11). This commentary succeeds admirably in that purpose.
Waldemar Janzen has been ateacher, mentor, colleague, and friend to many
Mennonite scholars, pastors, and students of the Bible. It comesasno surprise
that he haswritten acareful, clear, and thoughtful study.

Like other volumesin the series, thiscommentary is set up in apattern
of three sections. “ Explanatory Notes’ offers an overview of each passage,
with background information, brief word studies, and general notes to aid
understanding. “TheText in Biblical Context” relatestheindividual passageto
other biblical passages and themes. “The Text in the Life of the Church”
providestheological reflection relating the Exodus story to more recent events
and concerns. In addition, Janzen gives a set of brief essays, dealing with
topics such as “ Pharaoh’s Hardness of Heart” (452-54) and “Yahweh War”
(463-65), to present additional background or theol ogicdl reflection on questions
that arise repeatedly in astudy of Exodus.

Perhapsthe best word to describe this commentary is masterful. Janzen
providesboth detailed study of the ancient world and contemporary relevance,
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both ancient history and contemporary theol ogy, alwayswith deep respect for
thetext. Masterful, however, also describesthe most problematic aspect of his
commentary. Janzen describesthe movement of I srael toward a“ covenant to
their legitimate Master, God” (24). Therelation of Master/servant (slave?) is
also carried forward by implication to the Bibleitself where, within the canonical
method, the Bible becomes our (sole?) Master in relating God to us. Janzen
has “mastered” Exodus for us, firmly guiding readers toward a particular
understanding of thetext and its God. While he may arguethat he has attempted
to beafaithful servant to thetext and to God, his continued push toward only
one understanding of thetext suggests otherwise. With all these mastersbefore
us, our own confidence as participantsin the hermeneutical community isnot
enhanced. Rather, our choice appears to be submission or rebellion. In a
commentary on Exodus, thisis very ironic. Further, Janzen is not willing to
analyze who benefits from this particular style of mastery. There is little
engagement with voicesthat are excluded or marginalized by it.

Let me give an example. In numerous places Exodus says the land
toward which Israel ismoving isaready populated, by the Canaanites, Hittites,
Amorites, et a., and God deemsthese people expendablein thedesireto find
that land (3:8, 17; 13:5, 11; 23, 28; 33:2; 34:11). But Janzen spendslittletime
wondering about this genocidal god, or asking what it would be like to read
these passages as a modern Palestinian. He does raise issues of genocidein
relation to the Egyptian oppression of Isragl, stating that “the biblical text . . .
should evoke in us an abhorrence . . . of any hostility toward a person or
people based on race, nationality, religion or other group membership” (43),
but apparently this does not apply to those whom God deems expendable.
Even the essay entitled “ Promised Land” (455-57) does not wonder about the
fate of these unchosen people. Thisisnot surprising, as Janzen's “canonical
method” allowsonly for questionsthat Exodus choosesto raise and excludes
guestions left out of the biblical worldview. (For a study of the canonical
method, see Mark G. Brett, Biblical Criticism in Crisis? [Cambridge:
Cambridge University Press, 1991], especially 156-67.)

In the end, it is Janzen’s reliance on the canonical method that most
limits the usefulness of this commentary. Readers who are mystified by the
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Old Testament and who seek assistancein finding its contemporary relevance
will find much in thisvolumethat is helpful. Readerswho are ready to move
beyond the safe answers of tradition will find it disappointing in that respect.

Wes Bergen, Wichita State University, Wichita, KS

Mary Swartley and Rhoda Keener, eds., She Has Done a Good Thing:
Mennonitewomen leaderstell their stories. Scottdale, PA and Waterloo, ON:
Herald Press, 1999.

This book is filled with engaging stories of women who have succeeded in
making adifferencein the Mennonite church. There are twenty-eight stories
all, each one an autobiographical sketch of awoman’s call to ministry. The
storiesare organized into four categories. theologians, pastors, educators, and
administrators. The editors give priority to telling the stories of women born
before 1950. Each story iswritten with its own unique flavor, and thereisa
richnessin the diversity of voices. Some women speak in afactual narrative
style, others use metaphor and simileto describetheir journey. | found myself
moved at many points; the humility, courage, and humor of thewomen inspired
me. Their faithfulnessto God shone through their words.

Yet, in spite of al these strengths, the book left me with a feeling of
dissatisfaction. | was left wondering about the painful subtext of a volume
suchasthis, which for mereads, “ Shewould have done agood thing, but they
wouldn’t let her.” Thereareonly glimmersof thissubtext, such aswhen Lydia
Harder writes of her mother’s courage: “ | wept because of the many giftsthat
she had, which had not been used in the church. | wept for myself, admitting
that | longed for affirmation from my faith community” (28).

Thisisnot to say that the storiesare simply cheerful accountsthat skim
over obstacles. On the contrary, they do tell about painful barriers. There are
referencesto self-doubt, disapproval of parents, or lack of confidence. What
the book lacksis an introduction that contextualizes the stories and pointsto
the connections between them. Rather than an introduction, thereisasection
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called “Vision for this Book.” It shows how the book was compiled, but
basically it adds another story.

Story isarelatively safeway to shareradical change; peopledon’t like
to argue with other peopl€e's stories. It becomes much more controversia to
compare stories and use words that help to make meaning from them. This
book does not want to be controversial. | suggest, however, that there is a
place in 2001 for saying the word “sexism” without feeling embarrassed or
worried that someone might be offended. Should the word “patriarchy” be
buried on the nineteenth page? Thereis atime to acknowledge that all these
women were influenced by feminism (a term rarely used in this book).
Mennonites may have been culturally insulated, but feminism has affected all
of our lives.

Of course, thisbook’s primary purposeisto celebrate women’sgiftsin
the church. And the book doesfeel like acelebration. However not to explicitly
addressthe barriersto how these giftswerereceived in the church impliesthat
women who did not “succeed” in ministry like these women were either not
called by God or not faithful enough.

My critique, no doubt, stems from my membership in a different
generation than that of the women in She Has Done a Good Thing. For
women who are struggling with leadership in the church today, this book
would be stronger with anintroduction that looksfor the meaning between the
stories.

Carol Penner, Vineland, ON
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Phyllis Pellman Good, with photographs by Jerry Irwin. Amish Children.
Intercourse, PA: Good Books, 2000.

Amish Children collects more than 150 color photographs by American
professional photographer Jerry Irwin. The photographs, printed on high-qudity
paper, are an act of homage to a particular “old order” people and what they
can be said to “represent.” The photographs portray aworld thriving beyond
whatever isleft of mainstream’scultural borderlinesin NorthAmerica. Irwin’'s
camera breachesthe space that separates Amish customsfrom “our” customs,
from what the text calls the “larger world.” Except for the image of atrain
(146), the camera ignores that larger world, leaving even Amish visitors to
NiagaraFalls(97) isolated, detached, seemingly self-sufficient.

Gliding in essay form a ongside the photographsisthe primary written
text by Phyllis Pellman Good. Good is solid and sensitive, sympathetic and
savvy, asareader of Amish culture. Sheweavesabody of generousaffirmation
and earnest, even adoring, appreciation around the world of the pictures. She
offers, too, agentleinterrogation of troubles Amish children might encounter
when they move through adol escence, but these troubl es (she assures us) are
largely contained by a God-fearing, work-oriented, nature-sensitive, and
government-condoned community that offersdigtinctive patterns of consolation
and support for itsmemberswho, at the end of theday, “ will befed bountifully!”
(32). Good quotes helpfully from scholarly and community sources. For
example, an Amish leader observes that “‘the lunch pail is one of the great
threats to the Amish community’” (7). His words are part of the shower of
insightsthat Good provides, in this case pointing to adestabilizing technology
that gives Amish men the meansto takejobs at ever greater distance from the
nurture of their familiesand homes.

I nterspersed throughout the volume are succinct statements, mainly by
Amish children, taken from Family Life and Blackboard Bulletin, two
productions of Pathway Publishers in Aylmer, Ontario. The statements are
lyrical, fresh, wise. They playfully convey asense of sacred piety inthelives
of these people. The book has seven chapters (Belonging, “ Thinking” Amish,
Going to School, Learning to Work, Having Fun, “Going with the Young
People,” Joining the Church), and includes ashort but hel pful bibliography.
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Itisthe picturesthat draw our attention first. They start with theimage
of a boy on the front cover, with his twisted suspender (his eyes and body
language suggesting perhaps mischief, perhapswisdom beyond years, maybe
reflective detachment, or wariness, or evenirony). The photographsare carefully
crafted asart objects. They area so strong asdocumentary. Indeed, the surfaces
of theAmish worldinviteadocumentary approach. However, these pictures
fundamental commitment to an edenic vision of people rooted in “pastoral
places’ (47) inevitably limitstheir role asdocumentary.

That is, the photographs not only depict aworld but also construct a
world and construct our response. Editing and framing, compasition and color,
texture and detail reach out to us, and give us a direct, warm, unequivocal
message. The pictures endorse our awe as away of seeing (and by the same
token endorse away of being seen). They reveal mainly arural Pennsylvania
where, in the magic of this universe, even automobiles do not intrude. The
images (with exceptions such as those where adelightful self-consciousness
hints at the act of production) draw little attention to how they have been
produced, or how they have cometo serve as representations of both private
and public moments of aculture, the public tidily mirroring the private without
hint of contradiction. It seems asthough onelevel of private meaning can be
enacted in asustained way in the public realm. We are | eft to ponder whether
the production processtendsto belimiting or liberating.

Irwin's superb camera seems to dream a kind of godly wholeness on
earth. The ingredients of Amish culture are used to utter with clarity the
rudimentsof lifeasajourney, replete with images of endlessrenewal. Irwin’s
cameraletsthe children (and any of their elderswho might appear) performa
drama of cultural simplicity and social continuity, of gently spontaneous yet
thoughtful onenesswith the rituals of nature, with the sensuous seasons ever
renewed in the rich and rolling farmlands, where space and time seem to
ignorethe mechanisms of modern convention and convenience. Irwin offersa
kind of theater for our jaded spectatorial senses and soul, a morality play of
intentional community living beyond the easy reach of theviewer, yet available
to thelens of cameraand photo editor. Our world of fallen hyper-knowledge
stumbleson half-blindly in contrast to thisimagined world of wiseand benign
knowing and being.
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But inthe knowingnessin the eyes and faces and bodies of these people,
there may be more. There may be an insistence on the complexity of their
ownworld, onemadeall the more complex for therelationshipsit must negotiate
with the world where cameras are plentiful. The very young seem to reveal
most a sense of dis-ease about the relationship. Or isit the plain line of their
clothing, so like their parents’, that triggers a sense of mature meaning and
grace beyond their years? Certainly these children must function from the
start with asense of their own radical difference, their costume a part of their
ongoing cultural performance, modest yet so complicated and so daringly
visble.

Inevitably, the pictures invite us to recall our often asked questions
about our complicity with anineteenth-century technology that not only releases
but colonizeswhat it reveals. Wetravel (asinvestigators, explorers, voyeurs,
perhaps seekers) into the Amish world with our paradigmatic cultural tool, the
camera, retrieve our images, and return safely enough to the “ outside” world.
Doesn’t our gloriously tempting aestheticization of ethnic cultureinclude some
kind of violation, sometransgression, for uswho look?

Although Good's written text does not refer literally to the respective
photographs, theimplicit rel ationshi ps between essay and neighboring images
are strong. Further, the captions linked to the photographs bridge essay and
image, and do render their relationship almost explicit. At times, it seemsas
though the image as aesthetic object or documentary insight is reduced, and
that it servesasillustration for the essay. Theimageistoo controlled; itsvoice
flattened (see “farm comedy,” 110). There is, if we attend to the text in
relation to the image, not quite enough room for a pleasurable, rewarding
“play” ininterpreting imagesimaginatively. The reader is guided too firmly.
With the strong mediating voice of thetext, therisk isthat theimage becomes
an extension of a tourist site, a theme park, that we may or may not have
wanted to visit.

About a quarter-century ago, when J. Winfield Fretz and | discussed
our approach to People Apart: Portrait of a Mennonite World in Waterloo
County, Ontario (1977), we debated the question of distance, of “play,”
between producers of the book, the subject of the book, and the reader. |
argued for an editoria voice that announced its alien status as stranger and
outsider, its incommensurable distance from the subject; a voice that could
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not really speak for the subject, so that the subject might be left to speak with
multiple voices of hisor her own. | can’'t say whether we succeeded. But itis
that distance and those voices that werisk losing in the persistently crowded
editorial persuasiveness of thiswonderfully wrought book, Amish Children.

Paul Tiessen, Wilfrid Laurier University, Waterloo, ON
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and Goshen College, Goshen, Indiana. Proposals invited for 20-minute
presentations on poetry, fiction, creative nonfiction, drama and films by
Mennonite authors (or by non-Mennonite authors about Mennonites). Papers
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writings.

Specia sessionswill be devoted to thewritings of Rudy Wiebe, in recognition
of the 40" anniversary of Wiebe's Peace Shall Destroy Many.
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Goshen, Indiana, 46526
ervinb@goshen.edu



Call for Papers

TMTC Graduate Student Conference
November 21-22, 2002
Toronto, Ontario

“Issuesin theFutureof Anabaptist-M ennonite Scholar ship”

TheToronto Mennonite Theological Centreinvitesall graduate studentsand
recently graduated studentsin the area of religion to submit an abstract on the
abovetheme.

The aim of the conference isto provide an opportunity for future scholarsto
offer, beforetheir peers, papersand presentationsthat contribute to A nabapti st-
Mennonite scholarship. The conferencewill be divided into two parts, thefirst
consisting of papers on the theme of the conference, and the second of panel
discussions on the topic “Integrity of Faith and Scholarship.” The Conrad
Grebel Review has expressed interest in publishing the proceedings from the
conference. To further encourage studentsto participate, therewill be atravel
bursary for thoseindividua sgiving papersor presentingin the panel discussions.

All submissionswill be chosen anonymously. Abstracts should not be longer
than 500 words and be clearly marked whether they arefor the paper or panel
section of the conference. Abstracts should be accompanied by acover letter
identifying name, address, and abstract title. Do not put your hame or your
university affiliation on the abstract. The deadline for receiving abstractsis
February 28, 2002.

Submit abstractsto: For moreinformation, contact
TMTC Graduate Jeremy Bergen at Toronto
Student Conference Mennonite Theological Centre
47 Queen’s Park Cres. East mennonite.centre@utoronto.ca

Toronto, ON M5S 2C3
mennonite.centre@utoronto.ca




<<
  /ASCII85EncodePages false
  /AllowTransparency false
  /AutoPositionEPSFiles true
  /AutoRotatePages /All
  /Binding /Left
  /CalGrayProfile (Dot Gain 20%)
  /CalRGBProfile (sRGB IEC61966-2.1)
  /CalCMYKProfile (U.S. Web Coated \050SWOP\051 v2)
  /sRGBProfile (sRGB IEC61966-2.1)
  /CannotEmbedFontPolicy /Warning
  /CompatibilityLevel 1.4
  /CompressObjects /Tags
  /CompressPages true
  /ConvertImagesToIndexed true
  /PassThroughJPEGImages true
  /CreateJDFFile false
  /CreateJobTicket false
  /DefaultRenderingIntent /Default
  /DetectBlends true
  /DetectCurves 0.0000
  /ColorConversionStrategy /LeaveColorUnchanged
  /DoThumbnails false
  /EmbedAllFonts true
  /EmbedOpenType false
  /ParseICCProfilesInComments true
  /EmbedJobOptions true
  /DSCReportingLevel 0
  /EmitDSCWarnings false
  /EndPage -1
  /ImageMemory 1048576
  /LockDistillerParams false
  /MaxSubsetPct 100
  /Optimize false
  /OPM 1
  /ParseDSCComments true
  /ParseDSCCommentsForDocInfo true
  /PreserveCopyPage true
  /PreserveDICMYKValues true
  /PreserveEPSInfo true
  /PreserveFlatness false
  /PreserveHalftoneInfo false
  /PreserveOPIComments false
  /PreserveOverprintSettings true
  /StartPage 1
  /SubsetFonts true
  /TransferFunctionInfo /Apply
  /UCRandBGInfo /Preserve
  /UsePrologue false
  /ColorSettingsFile ()
  /AlwaysEmbed [ true
  ]
  /NeverEmbed [ true
  ]
  /AntiAliasColorImages false
  /CropColorImages false
  /ColorImageMinResolution 300
  /ColorImageMinResolutionPolicy /OK
  /DownsampleColorImages false
  /ColorImageDownsampleType /None
  /ColorImageResolution 300
  /ColorImageDepth -1
  /ColorImageMinDownsampleDepth 1
  /ColorImageDownsampleThreshold 1.50000
  /EncodeColorImages true
  /ColorImageFilter /DCTEncode
  /AutoFilterColorImages true
  /ColorImageAutoFilterStrategy /JPEG
  /ColorACSImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /ColorImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000ColorACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /JPEG2000ColorImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /AntiAliasGrayImages false
  /CropGrayImages false
  /GrayImageMinResolution 300
  /GrayImageMinResolutionPolicy /OK
  /DownsampleGrayImages false
  /GrayImageDownsampleType /None
  /GrayImageResolution 300
  /GrayImageDepth -1
  /GrayImageMinDownsampleDepth 2
  /GrayImageDownsampleThreshold 1.50000
  /EncodeGrayImages true
  /GrayImageFilter /DCTEncode
  /AutoFilterGrayImages true
  /GrayImageAutoFilterStrategy /JPEG
  /GrayACSImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /GrayImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000GrayACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /JPEG2000GrayImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /AntiAliasMonoImages false
  /CropMonoImages false
  /MonoImageMinResolution 1200
  /MonoImageMinResolutionPolicy /OK
  /DownsampleMonoImages false
  /MonoImageDownsampleType /None
  /MonoImageResolution 1200
  /MonoImageDepth -1
  /MonoImageDownsampleThreshold 1.50000
  /EncodeMonoImages true
  /MonoImageFilter /CCITTFaxEncode
  /MonoImageDict <<
    /K -1
  >>
  /AllowPSXObjects false
  /CheckCompliance [
    /None
  ]
  /PDFX1aCheck false
  /PDFX3Check false
  /PDFXCompliantPDFOnly false
  /PDFXNoTrimBoxError true
  /PDFXTrimBoxToMediaBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXSetBleedBoxToMediaBox true
  /PDFXBleedBoxToTrimBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXOutputIntentProfile ()
  /PDFXOutputConditionIdentifier ()
  /PDFXOutputCondition ()
  /PDFXRegistryName ()
  /PDFXTrapped /False

  /Description <<
    /ENU (Kliph Roxorz)
  >>
  /Namespace [
    (Adobe)
    (Common)
    (1.0)
  ]
  /OtherNamespaces [
    <<
      /AsReaderSpreads false
      /CropImagesToFrames false
      /ErrorControl /WarnAndContinue
      /FlattenerIgnoreSpreadOverrides false
      /IncludeGuidesGrids false
      /IncludeNonPrinting false
      /IncludeSlug false
      /Namespace [
        (Adobe)
        (InDesign)
        (4.0)
      ]
      /OmitPlacedBitmaps false
      /OmitPlacedEPS false
      /OmitPlacedPDF false
      /SimulateOverprint /Legacy
    >>
    <<
      /AddBleedMarks false
      /AddColorBars false
      /AddCropMarks false
      /AddPageInfo false
      /AddRegMarks false
      /BleedOffset [
        0
        0
        0
        0
      ]
      /ConvertColors /NoConversion
      /DestinationProfileName ()
      /DestinationProfileSelector /NA
      /Downsample16BitImages true
      /FlattenerPreset <<
        /PresetSelector /MediumResolution
      >>
      /FormElements false
      /GenerateStructure false
      /IncludeBookmarks false
      /IncludeHyperlinks false
      /IncludeInteractive false
      /IncludeLayers false
      /IncludeProfiles true
      /MarksOffset 6
      /MarksWeight 0.250000
      /MultimediaHandling /UseObjectSettings
      /Namespace [
        (Adobe)
        (CreativeSuite)
        (2.0)
      ]
      /PDFXOutputIntentProfileSelector /NA
      /PageMarksFile /RomanDefault
      /PreserveEditing true
      /UntaggedCMYKHandling /LeaveUntagged
      /UntaggedRGBHandling /LeaveUntagged
      /UseDocumentBleed false
    >>
    <<
      /AllowImageBreaks true
      /AllowTableBreaks true
      /ExpandPage false
      /HonorBaseURL true
      /HonorRolloverEffect false
      /IgnoreHTMLPageBreaks false
      /IncludeHeaderFooter false
      /MarginOffset [
        0
        0
        0
        0
      ]
      /MetadataAuthor ()
      /MetadataKeywords ()
      /MetadataSubject ()
      /MetadataTitle ()
      /MetricPageSize [
        0
        0
      ]
      /MetricUnit /inch
      /MobileCompatible 0
      /Namespace [
        (Adobe)
        (GoLive)
        (8.0)
      ]
      /OpenZoomToHTMLFontSize false
      /PageOrientation /Portrait
      /RemoveBackground false
      /ShrinkContent true
      /TreatColorsAs /MainMonitorColors
      /UseEmbeddedProfiles false
      /UseHTMLTitleAsMetadata true
    >>
  ]
>> setdistillerparams
<<
  /HWResolution [2400 2400]
  /PageSize [612.000 792.000]
>> setpagedevice


