Re-Membering Redemption:
Bearing Witness to the Transformation of Suffering
by

Mindy G. Makant

Divinity School
Duke University

Date:

Approved:

Samuel Wells, Supervisor

L. Gregory Jones

Stanley Hauerwas

Susan Eastman

Dissertation submitted in partial fulfilment of
the requirements for the degree of Doctor of Theology
in the Divinity School of Duke University

2012



ABSTRACT
Re-Membering Redemption:
Bearing Witness to the Transformation of Suffering
by
Mindy G. Makant

Divinity School of
Duke University

Date:

Approved:

Samuel Wells, Supervisor

L. Gregory Jones

Stanley Hauerwas

Susan Eastman

An abstract of aissertation submitted in partial fulfillment of
the requirements for the degree of Doctor of Theology
in the Divinity School of Duke University

2012



Copyright by
Mindy G. Makant
2012



Abstract

My subject is the redemption of profound suffering. | begin with the presumption
that there is no suffering beyond the redemptive reach of God’s grace nBravi
insights from a number of academic disciplines, as well as on a wide varigtyaly
accounts of profound suffering, | consider the impact of the suffering of internaérs
violence on the formation of individual identity. | frame identity-formatioremgoral
terms, considering the impact of suffering in each temporal dimension: pashpend
future. In considering the past, | focus on the nature of memory, and argue that the
memory of suffering resides in the body, soul, and mind, continually shaping the
individual, and that a theological account of memory, therefore, cannot be reduced to
cognitive recall. | also suggest that the integrity of the memory of sufferioften a
casualty of suffering. In considering the present, | turn to an account of cotymuni
which | argue is, likewise, an integral element of individual identity. | sth@ways in
which suffering, and the memory of suffering, continues to isolate those who have
suffered. Next, | consider the future, and suggest that the anticipation ofuiee fut
shapes both the memory of the past and the experience of the present. The memory of
past suffering, | argue, threatens to obliterate the future in a wayathaealevastating
to present identity. | suggest that all three temporal dimensions are not eghalinod
identity but also embedded within one another. And | argue that, in light of thatfeem
nature of suffering, the redemption of the individual necessarily includesdds@mpéon
of each temporal dimension. | suggest that there are specific ecclesigsravhich
develop habits of right vision, making this redemption evident such that the profound

suffering of the past can be re-membered as a withess to God’s redemption.

-jiv-



Acknowledgements

| would like to thank the members of my committee: Samuel Wells, L. Gregory
Jones, Stanley Hauerwas, and Susan Eastman. Each has shown incredible geherosity
spirit while providing invaluable feedback and encouragement during the writing of thi
dissertation, and throughout the duration of my studies at Duke. Conversations with
Greg and Sam have deeply and profoundly shaped, not just the specifics of this project,
but my thinking more broadly. And in addition to being a wonderfully gracious and
patient supervisor, Sam has been a mentor, an unfailing source of support, and most
importantly, a friend.

A number of friends and colleagues offered valuable conversation during the
course of this dissertation. My thanks to Rebekah Eklund, Heather Vacek, Cdfia Wol
Sangwoo Kim, SueJeanne Koh, Jeff Conklin-Miller, Brent Laytham, andiaBpé¢iae
TWB group. Special thanks to Dan Bell who not only read, and offered helpfulsonitici
of, a number of early drafts of several chapters, but who has been both a friend and a
mentor for the past decade. This dissertation is, in many ways, the result of his
encouragement that | keep asking questions. And special thanks to Michael Cass and
Rebekah Eklund who read and offered critical feedback on the entire project.

My family has been a constant source of encouragement. | am espeaitfylg
to Carole Gilbert, Abbie Gilbert, Carol Makant, Ken and Susan Makant, Damon and Lis
Skelton, Dick and Ruth Gearhiser, Don and Beth Lauer, and the communities of St.
Paul's Lutheran Church (Prospect, OH) and Mt. Hebron Lutheran Church (Hrdebra

NC).



My husband and children have, of course, sacrificed much for me to pursue a
doctoral program. They have done so with remarkable grace and charity. Hannah and
Jordan have become young adults in the time | have been at Duke. They are a source of
constant joy in my life; | am deeply grateful for their love. RussellWaked with me
through every step of this project — supporting, challenging, and feeding meladong t
way. His confidence has sustained me when mine was flagging. He is nfiydoesand

favorite conversation partner; his love and friendship make me a better person.



Contents

ADSTIACT. .. e e e e 1\
ACKNOWIEAGMENTS. ...t e e e e eee e ee Y
0T (3T ox 1o o 1
PrOIOQUE. .. e e e e 12
1. The Meaning of RedempPltiON..........ouuiuiieei e e e e 15

1.1  Whatis SUffering? ......ccoiiiiii e 222 16

1.2  Whatis Redemption? ..o eeeeen2.30

1.2.1 Redemption as Objective Reality ...............cooooiiiiiiiinen 31
1.2.2 Redemption as Particular .............coooeiiiiiii i 40
1.3 How Does the Church Narrate the Redemption of Suffering? ............. 46
2. Narration: Re-inscribing MemOries ........ooci i e 52
2.1 Memory and Identity ..........o.uie i 55
2.2 Theological Account Of MEMOIY ......ooivi i 63

2.3 Suffering and Memory ........ccouiiiii e e ... 08

2.4 Therapeutic Healing of MemOry ..o, 79

2.5  Transformation of MEMOIY .........c.oeiiiiiiiii i e, 88
251 Lament .......oooiiiiiiiii 90
2.5.2 REPENIANCE .....uiitii i et e aean 96

2.5.3 Agency and Memory .........ccoeeviiiiiiiiiieiie a0

2.5.4 Re-Narrating a Life Shattered by Rape ..o, 104
3. Incorporation: Restoring COMMUNILY .....ccoeiiiiiiii e 111
3.1 Identity and COMMUNILY ..o e e 115



3.1.1 Roleldentity .......ccooviiiiiiiiiii e ee 2. 118
3.1.2  Social l[dentity ..........oeuieiieie e 123
3.1.3 Person Identity ..........oeiiiiiiin i 125

3.1.4 Identity Salience ..........ccooviiiiiiiiiii e 127

3.2  Towards a Theological Account of Community ..............ccoeeviennen. 130
3.2.1 Alasdair Macintyre and Traditioned Communities .........131
3.2.2 Towards a Theological Account of Community ...................137
3.3 Suffering and Disembodiment ..o e 139
3.4 Restoration of CommuNity ..........ccoieiiiiiii e 148
341 ANOINTING «.vee et e e e e e e e e e e e e 152
3.4.2 Holy Friendships ........cooi oo 157
3.4.3 Restoration of Communion ..............cee i iieeen. 2. 162
3.4.4 Incorporating a Life Isolated by Trauma ......................165
4. Vocation: WItNesSiNg HOPE ......viiiiiie i e e e e e 169
4.1 Temporality and Identity ... 174
4.2 SeCUlar HOPE? ... 183
4.2.1 Glorification of the Past ...........ccooviiiiii i, 184
4.2.2 Transcendence inthe Present .............ccoviiiiiiiiiininens 187
4.2.3 Progress towards the Future ............cooooiiiiii i 188
4.3 A Theological Account of HOPE .......ccviviiiiiiiii i 191
4.4 Suffering and HOPe ... 197
4.5 Renewal of HOPE ....c.viiiiii e e 205
451 FOIQIVENESS ...ooiiieii it e e e e 207



452 Bearng WItNESS ......ooviiiiii i e e e 215

4.5.3 VOCALON ...ttt et et e e e e 220
BRI OQUE: ... e 225
Bearing Hope in the Aftermath of Violence: an Experiment in Redemption
(070 o} 0151 o o PSRRI 241
2 1] oo 7> o] 0 /200 247
BIOg AP NY o 263

-ix-



Introduction
The Central Question

Can all things be redeemed? Or, are there some situations of suffering that ar
simply so horrendous as to be beyond the reach even of the power of God’s redemptive
touch? Is it possible for the memory of suffering, especially sufferirfgedtands of
other human beings, to be so painful, so horrific, as to be beyond the hope of redemption?
If not, is there any chance that such suffering can redeemed in thmsd?eOr, if all
suffering can ultimately be redeemed, does the memory of sufferinghepewer to
block even the most inchoate experiences of redemption now?

In the fall of 2011, nine-year-old Zahra Baker, a cancer patient with a prosthet
leg, bright blue eyes, freckles, and a huge grin, disappeared from her home. Her
stepmother was arrested and accused of her murder. Over the course of sevaral day
October the sights and sounds of search helicopters became oddly commonplace in her
small community. Zahra’s body had been dismembered and the parts scattesed acros
several local rural areas. As the story of Zahra’'s death and dismembésoame
public, so did a history of past abuse — black eyes, bruises, a child rarely allowad to pla
with other children and routinely locked in a room for hours, perhaps days, at’a time.

For Zahra, redemption is now coterminous with salvation. But what if Zahra had
survived her childhood? What if Zahra had lived through the years of trauma and abuse?
What about the thousands of Zahras in the world — those who suffer untold violence, but

rather than being condemned to death as a result of that violence, are condemned to live

! zahra lived — and died — not far from where | livEhe story of her death, dismemberment, and linsea
leading up to it, dominated the local news medias@veral months in the midst of my working on this
project.
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with its memory? Is there any chance of surviving such violence and experiencing

redemptionn this lifetime

What this Project Is

The claim of this project is four-fold. First, human identity is inherenthpteal.
Second, the experience of profound suffering, as a temporal experience, haati@gorm
impact on identity. Third, God is actively at work in the world makialy things new.
(This claim necessarily means that suffertag be redeemed; that there is no suffering,
no memory of suffering, which can ultimately overpower the redemptive workws.Jes
And fourth, that the redemptive work of Jesus is evident, if only in occasional glsmmer
in even the most profound situations of suffering. That it is evident does not, however,
necessarily mean it is immediately visible. Redemption, | suggest, if@laartype of
revealed knowledge that can only be seen by one who has been trained to see. The
community of the church has been gifted with particular, concrete prasfitels shape
the imagination of disciples such that they can see, and are therefalga@dléar

witness to, this redemption. Secular therapeutic practices help individaraiddecope

2 Though | am not limiting this study to incidentisohild abuse, it is precisely such situations thfén
pose the greatest questions of redemption — indu&rto the inherent vulnerability of children, angart
due to the crucial role of childhood in the formatiof identity. Because what constitutes childssbu
legally varies from state to state, and becaudd abiuse, both physical and sexual, is notorioessn
more under-reported and under-recognized than dduoiestic and sexual violence, it is impossibleayp
with any certainty what percentage of childrenmesently being abused, let alone what percentige o
adults today experienced abuse as a child. Statstiggest, however, that an average of five ailéh
the United States die — like Zahra — as a resudboke per day and that, nationwide, there are thare
threemillion instances of abuse allegations severe enouglytiregntervention of state child protective
services per year — which suggests that the nuoflahildren who survive such abuse is astronomical.
National Children's Alliance Statistical Fact She2®10.

% | begin also with the presumption that the formmgxperience of suffering is a past-tense event —
recognizing that the questions are radically déferin on-going situations of violence and abuse.
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with the memory of suffering; by contrast, ecclesial practices train botmanities and
individuals to see its redemption.

In this project my claim is that remembering the past with an imagmakiaped
by the promise of the future actually allows suffering to be re-memberearigtiahs
learn to view and imagine the past from a different perspective. And it is sush @t
remembering that turns the memories of the past into a witness for the fatate an
understanding must take seriously thality of memory and yet not envision memory as
an ultimately defining power because it takes more seriously the dtneswltty of
redemptiorf. | suggest that it i; the remembering of the past that it is possible to
witness the redemptive hand of God, transforming memory from a burden of thegast in
a gift of grace, and the promise of a future over which the painful memories ofthe pa
have no power. The remembering of suffering is transformed into remembering
redemption.

John Howard Yoder claims that all history is doxology. Doxology is more than
praise: “It is a way of seeing; a grasp of which end is up, which way is forwaibter
understands history to be rightly told only through the lens of the resurrection of Jesus
To remember doxologically is to remember “in terms dictated by the knowledga t
once slaughtered Lamb is now living.By extension, | would add that all memory is

doxology. The memory of profound suffering, like any other memory, is now to be re-

* In The Politics of Jesysohn Howard Yoder says that the present notlealys us to the future but that
the present is, itself, only intelligible insofas i participates in God’s eschatological promigéshn
Howard YoderThe Politics of Jesus: Vicit Agnus Nos®¥ ed. Grand Rapids, MI: Eerdmans, 1994), 241.

® John Howard Yoder, “To Serve Our God and to RiaéeWorld” inThe Royal Priesthood: Essays
Ecclesiastical and Ecumenicgcotsdale, PA: Herald Press, 1998), 129.

% Ibid, 128.



remembered through the lens of the knowledge that the world is moving from
Resurrection to Parousia. And this knowledge — which always comes as revelation
means that suffering must not be forgotten in order to be redeemed, but that it must be
remembered doxologically.
Remembering redemption rather than forgetting suffering is comgelli
theologically, ethically, and pastorally. Memory is an integral part of hudeantity.
Therefore, theologically, any account of redemption must include the rederopthe
most horrendous of memories. Put quite simply, if memory is not redeemed, the
individual is not redeemed. An account of redemption which omits the worst of
memories is an account of a god whose power is severely limited. Ethichly, i
Murdoch is correct in asserting that we only act in a world we can see, and it
is correct in asserting that redemption is an objective reality independmunt of
apprehension, learning to see the redemption of God as the ultimate realityrisntrg
ethical act for a Christian. Pastorally, | suggest in chapters 2-4 ihamnity the promise
of redemption as an eschatological reality — and the recognition of thatptsolemow,
even if only in fleeting glances — that is able to adequately address thgedaima

suffering.

What this Project is Not
Though this project is primarily a claim about the nature of redemption, | am not

offering a theory of the atonement, nor am | offering a new perspective orotradit

" Contra Miroslav Volf's claim that there are somemories which are simply so horrible as to be
irredeemable. For Volf the memory of sufferingigithetical to the notion of heaven to the extbat the
memory of suffering limits the eternal experien¢goy. Miroslav Volf, Exclusion & EmbracéNashville,
TN: Abingdon, 1996), chapter 3. The claim of thisject is that there is no suffering which is
irredeemable. Therefore, rather than limiting jing memory of sufferings transformednto the memory
of redeemed suffering — which is an altogetheredéht type of memory.
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atonement theory. | do not attempt to explahyor howJesus’ life, death, resurrection,
and ascension are redemptive; | begin from the theological presumption yhatehe

So, rather than trying to explain redemption, | assume it — even in the midst of the mos
profound situations of suffering. Consequently, rather than trying to prove redemption, |
offer what | hope is a compelling case for learning to see and to recogdéeraption in
situations of suffering, while remembering that redemption is always boyistanyand

a gift, and never a dissectible theorem.

Throughout this project | make extensive use of the social sciences, including
psychology; however, | make no attempt to offer a therapeutic model for respoodi
situations of suffering. This project is not intended as a replacement fonkgit
therapeutic work which may be helpful to those who have experienced, and been
subsequently shaped by, profound suffering. Rather, | acknowledge the contribution the
social sciences make to an understanding of human identity, while likewisairtcgg
their limits in understanding, or even recognizing, the eschatologicay relalGod’s
redemptive activity in the world.

Suffering is not a monolithic experience. In chapter one | do offer a brief
typology of suffering, but this project is not an attempt to consider every typeefirsyf
and the ramifications of various contributing factors to questions of redemption. Such is
simply beyond the scope of this, or any single, project. My focus is solely ordumai
situations of suffering which have been caused by human violence. However, even
within this considerably narrower scope, the varying faces of sufferingadgfattempt

at a comprehensive treatment. Thus | make no claims of having comprehensively



considered every conceivable form suffering may take, nor the infinitéywafishapes
redemption may take.

Though throughout this project | take the ontological reality of the church for
granted, this is not a study in ecclesiology. Nor is this a study in sacraoggntoél
speak at length about a number of ecclesial practices, each of which | presiioses
within the context of a community which is always already formed by theitaivet
Christian sacramental practices of baptism and Eucharist. Sunilarake extensive
use of ecclesiological language — speaking, for instance, of agency anty,itempe and
desire — with the presumption that such language is only rightly understood as amtinhere

part of the grammar of church.

Method

Temporality is at the heart of this project. This is so in large part to rdflect
reality that created human identity is experienced temporally. Sufferfrcourse, is
also a temporal experience. And, redemption is a temporal reality both in that it is
experiencedh time and in that it takes pladeroughtime® Thus, the primary
theological chapters (chapters 2-4) are laid out in a temporal manner: pashtpand
future, respectively. Each of these chapters has a similar structeginlby drawing
from the corresponding discipline (psychology, sociology, and philosophy, respgct
in order to shed light on various aspects of human identity. |then consider the ways

profound suffering affects identity within this dimension. How, in other words, does

8 The Gospels, as well as the letters of Paul, spéaéilvation in all three temporal senses — s@lkds
past tense, present tense, and future tense. tidalaad redemption are not strictly cotermino&sr the
purposes of this projecalvationis intended as an exclusively eschatological ewdr@reasedemptionis
intended as freedom from the bondage to past gigabf sin and suffering in the form of new lifeis
our participation in that eschatological event now.
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suffering shape identity in relation to memory, community, and vocation? Theafla
each chapter is that the experience of suffering forms — or dgHerms — identity in
unique but predictable ways within each temporal dimension. |then consider the
theological implications of this de-formation before turning to a consideratithre oble
ecclesial practices have in making visible the redemptive work of Christwiitéilife of
the individual.

Another methodological note concerns my use of narratives. | use previously
published narratives, both fiction and non-fiction, in order to honor the contingency of
suffering. That is, by relying on a variety of published accounts, | cannot simply
manipulate the narrative in order to make it say what | want it to say. Tbissdhe
element of givenness inherent in the experience of suffering. | haverd@lpesought
out narratives of seemingly intractable situations of violence and suffehng.have
framed the whole project with a narrative from Toni MorrisoFhe Bluest Ey&. In the
prologue | summarize Morrison’s novel, focusing particularly on the sufferigguofg
Pecola. |do this to set the stage for the remainder of the project, by highligleting t
degree of suffering with which | am wrestling. | use similarly Hiergtories of violence
and suffering to begin each chapter. These are drawn from a variety of sthegese
both fiction and non-fiction, and include accounts of adults and children, both male and
female. This use of narratives is both illustrative and analytical. Thameway to
abstract suffering or redemption from the very concrete situations in Wigglotcur;
narratives, therefore, provide an indispensable context for discussing suéiieding

redemption. Narrative has the ability to universalize suffering while amebusly

° Toni Morrison,The Bluest Eyé&\ew York: Washington Square Press, 1972).
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particularizing it. That is, there is no one story that can emblbghpssible situations of
suffering and redemption, and yet every story of suffering and redemptioniglbtent

creates a space for viewing other situations of suffering from a nepepére.

Ouitline

| begin with a prologue in which | frame the project by offering an account of a
situation of horrific violence and suffering — the story of young Pecola Breedlove

In chapter one | offer a definition of the tersdferingandredemptioras | will
use them. | begin with a consideration of suffering. Suffering is not a monolititic e
| suggest that experiences of suffering can be classified as one of fairrggemptive,
educative, creaturely, and profound. | argue that it is profound suffering — thenguffe
inflicted by human cruelty — which presents the greatest threat to tlaéivemtegrity of
both individual and communal identity, and consequently presents the greatest challenge
to the notion of redemption. | then turn to a consideration of redemption, in which |
suggest, following Barth, that redemption is an objective reality, regarofets
apprehension. Redemption is the promised new creation of which Isaiah speaks.
Prodded by David Kelsey’s question of what difference Jesus makes for redengption
| suggest that even the most profound situations of suffering can be, and are being,
redeemed, and that this redemption can be witnessed, even in its partiality. |then
suggest that redemption can be witnessed in its three interrelated but distercidim
of redemption (narration, incorporation, and vocation) which can be mapped onto the
temporal experience of identity. Finally, | suggest that there arelartecclesial
practices which work to shape communities and individuals such that they are emabled t

see glimpses of the redemption of the memory of even the most profound suffering.
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Chapter two begins with an exploration of the interplay between memory and
identity. Building on the insights of the field of psychology, | demonstrate the
permanence of memory in relationship to its power to form identity. | then show the
unique ways profound suffering is remembered, and how this, in turn, embeds suffering
within the identity of the individual. One of the most significant results of sucérsgf
is a loss of narrative agency. Those who have suffered profoundly often loseitie abil
to narrate their lives coherently because of the collision of narrativesiegfintroduces.
| further argue that contemporary therapeutic models offer coping fekilising with
the memory of suffering, for learning to narrate suffering in its in@twe, rather than
redeeming these memories by being enabled to re-situate the narratiNeoihg within
the larger narrative of God’s redemptive activity in the world. | end the ehlapt
suggesting that two practices in particular — lament and repentance posakde the
transformation of memory necessary for, and integral to, the narration of aohe&semt
story.

Chapter three recognizes the communal nature of identity. Using the work of
contemporary psycho-social identity theorists, | show the ways individualtidenti
necessarily exists within a complex web of relationships, past and presehfram
which there is no individual. In this chapter | show the various ways sufferintesola
individuals from the very communities by which they are constituted. TheidsotHt
suffering, of course, begins in the past, at the time of the suffering, but theyprima
problem of such isolation is its continuation into the present, often long after the event o
suffering itself. Because there is no individual self apart from contynamd because

suffering damages communal relationships, suffering diminishes the vergfoame’s
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identity. Thus the redemption of communal ties is a constitutive part of any notion of
redemption of the self. Finally | suggest that, whereas the individual bduy liscus of
suffering and suffers the resultant isolation from social bodies, incorponatmtihe
communal body of Christ through the embodied practices of anointing and friendship
offers a glimpse of redemption.

In chapter four | make the somewhat counter-intuitive suggestion that individual
identity now is as dependent upon theireas it is upon the past and present. To
support this claim | rely on Paul Ricoeur’s account of time and narrative intorde
develop a theological account of identity that suggests that identity is both tiggoac
(reflective of past and present experiences) but also anticipatory tireflanticipated
future experiences). That this is possible is both an eschatological andgiekdatlaim
which grounds human identity in the promise that we are becoming who we are
ultimately called to be in and through the resurrection of Jesus. Suffering, hpweve
damages the capacity to imagine the future — leading to either the impiyssibil
imagining the future or imagining an impossible future. | argue, therefatethe
redemption of the memory of suffering requires the reception of a future shoey m
possible by the narration of the memory of suffering from within the community of the
body of Christ. | look specifically at forgiveness and bearing withessd@ssial
practices which open the future. This future dimension of redemption is embodied in the
reception of the vocation of bearing witnesd merely to the memory of the profound
suffering of the padtut even moréo the memory of the transformation of the life of one
who has suffered profoundly. As such, the narration of the suffering of the past is no

longer merely one of past burden, but of a past, present, and future gift of gracsehiec
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is the redemptive activity of God, not the suffering of the past, which is ultimately
definitive of identity.

Finally I include an Epilogue in which I return to the story of Pecola and ask the
guestion of what it might look like for her to experience redemption. In order to address
this question | engage in an act of theological imagination in which | suggssst thr
divergent possible scenarios for Pecola’s adult life in which redemption ngiyrpsed

in varying degrees.

Summary

This project is not an attempt to prove the reality of redemption. Rather, it is an
attempt to illuminate its mystery. This is not an exercise in theodisyndt an effort to
explain suffering or to exculpate God. Rather, it is both an assertion and an idinsifat
God's gracious presence in the midst of the most profound situations of suffering. My
hope in this project is not to offer a logical proof, in the absence of incontrovertible
empirical data, that all suffering is, in fact, redeemed. Rather, my hapeastribute to
the church’s ability to see rightly, even in the midst of the most horrific mihsabf
suffering, the very redemption which God has promised is the ultimate realitylsat —
in, with, and through those who have suffered profoundly — the church may bear witness

to this redemption.
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Prologue

The story of Pecola Breedlove is one of unremitting sufferingecola is
an eleven-year-old girl growing up in Lorrain, Ohio in the midst of the Great
Depression. Her father, Cholly, is a heavy drinker, prone to violence. At the
beginning of the story, Cholly sets his family’s house on fire. His drinking leads
to frequent and violent altercations with his wife, Pauline. Violence is, in fact
routine in Pecola’s world. Her older brother, Sammy, deals with the violence by
frequently running away — sometimes for months at a time. Pecola, however,
“restricted by youth and sex, experimented with methods of endurance.” (88) He
primary means of endurance in the midst of her parents’ bouts of violence is to
will herself to disappear. While lying in bed she methodically commands her
body to disappear, one body part at a time, working her way up from her fingers
and toes. And she almost succeeds, but, “try as she might, she could never get her
eyes to disappear.” (39)

Much of the story, in fact, focuses on Pecola’s eyes. She is convinced that
she is an ugly child and that her ugliness is the root cause of the violence in her
life. Pecola becomes enamored of Shirley Temple and decides that, if she only
had blue eyes like Shirley Temple, she would be beautiful and loved — and the
whole world would, in fact, look more beautiful. Blue eyes become a symbol, for
Pecola, of everything that would make her world a safer and happier place. “It
had occurred to Pecola some time ago that if her eyes, those eyes that held the

pictures, and knew the sights — if those eyes of hers were different, that is to say,

! Toni Morrison,The Bluest Eyéew York: Pocket Books, 1972). Subsequent citetiare referenced
parenthetically in the text.
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beautiful, she herself would be different.” (40) Eyes that looked different would,
she reasoned, actually see differently.

One spring Saturday afternoon Pecola is home alone when her father
returns home drunk. He sees Pecola washing dishes in the kitchen, and he is
overcome with a variety of emotions. He is simultaneously moved and revolted
by her smallness, her vulnerability, and most of all, the way she appears so lonely
and unhappy. “The clear statement of her misery was an accusation.” (127)
Cholly crawls up behind Pecola, catching a foot she has raised to scratch the back
of her other leg. This throws the girl off balance; Cholly catches hegemtty
lowers her to the ground. He fluctuates between what he experiences as feeling
of overwhelming tenderness and a violence borne of hatred and fury. He rapes
his daughter on the kitchen floor. By the time he is finished, his daughter is
unconscious. “Cholly stood up...Again the hatred mixed with tenderness. The
hatred would not let him pick her up, the tenderness forced him to cover her.”
(128-29)

When Pecola’s mother, Pauline, returns she finds her daughter still
unconscious. “[W]hen the child regained consciousness, she was lying on the
kitchen floor under a heavy quilt, trying to connect the pain between her legs with
the face of her mother looming over her.” (129) The reader later discovers that
Pauline does not believe Pecola’s account of what happened. And her response is
to beat Pecola savagely. Pauline is not the only one to blame Pecola; other

women in the community suggest that she might “carry some of the blame” (147)

-13-



if for no other reason than that she did not — as far as they know — attempt to fight
him off.

Pecola becomes pregnant as result of this rape, but the baby is born
prematurely, and does not survive. Pecola is then raped a second time by Cholly
before he runs away. Pecola, who has from the beginning of the story conflated
her desire to have blue eyes with a desire to be loved, and whose only
understanding of pregnancy is that it has something to do with being loved by a
man, suffers a mental breakdown in which she convinces herself that the reason
she is now shunned and isolated in the community, the reason others will no
longer look her in the eyes, is because she has finally gotten the blue elgas she
always wanted and everyone is spitefully jealous. As the story ends teédare
“The damage was total.” (158) The violence which Pecola has suffered is so
overwhelming, so profound, as to suggest that there is simply no hope for
redemption, no future for Pecola that is not always already determined by the

suffering of her past.
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1. The Meaning of Redemption

“The meaning of redemption is precisely that we do not have to be our history.”
-Flannery O’Conndr

The primary claim of this project is that there is no situation of suffedng s
profound as to deny the possibility of redemption, that even the most horrendous
situations of suffering can be redeemed — albeit often only partially — throagjb G
grace beginning here and now. Furthermore, my claim is that the practibescbfitch
offer a glimpse of the promised eschatological redemption now. This claiat based
on a naive denial of the profundity of suffering, but on the theological conviction that
God'’s redemptive imagination is sufficient to redeem even the lives of ¢hlldes
Pecola.

In this chapter | set the stage for the project by carefully artiocglathat 1 will
mean when | speak of suffering. | suggest that there are varietiesesfrguéind it is the
most profound cases of suffering, stories like Pecola’s, | am interested iderorgi
because, insofar as it is the purpose of this project to explicate how such a sty ma
redeemed, it is necessary to focus on those stories most likely to be regarded as

irredeemablé. | then shift my focus to questions of redemption. | suggest that

! Flannery O’Connor. Letter dated 31 October 198annery O’Connor collection of letters to Betty
Hester, box 1, folder 2, Manuscript, Archives, &ate Books Library, Emory University).

% This is, in a sense, analogous to Elijah’s dematisn of YHWH’s power to the priests of Baal. j&h
challenges the priests to make sacrifice to Badlcatl fire down on the altar. When Baal doesrepty,
Elijah mocks the priests, suggesting that perhlagis god is asleep or has wandered away from them.
Then, Elijah makes a similar sacrifice on an atayHWH but has the altar drenched with water fissich
that there is a trench of water around the al@amly after the altar is saturated does Elijah goayHWH
and ‘then the fire of the LORD fell and consumed the boffering, the wood, the stones, and the dust,
and even licked up the water that was in the trén¢hKings 18:20-39) Elijah’s point in going such
extreme measures in preparing the altar was tstidlte that any fire was, indeed, an act of YHWHhase
is no other god capable of such a demonstratiggoafr. Similarly, the choice to focus on situatiari
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redemption cannot be restricted to the promise of life after death, but is mé&cassa
guestion of healingow. | suggest that there are three crucial dimensions to redemption:
narration, incorporation, and vocation. Finally, | turn to a consideration of the concrete
ecclesial practices which are vehicles of God’s redemptive adtivibhe world, and, at

the same time, lenses through which situations of profound suffering can be seen anew

1.1 What is Suffering?
In this section | consider the meaning of suffering. | begin by suggéisting
suffering generally falls into one of four categories: redemptive, adacateaturely,
and profound. | suggest that it is profound suffering which poses the greatest questions
of redemption — questions both pastoral and theological. In order to explain why this is
so, | explore experiences of profound suffering and demonstrate the connectiearbetw
psychiatric “trauma” and a theological definition of suffering. Finadltliscuss what |
refer to as the logic of suffering, a logic which presumes the impossidiliedemption.
Suffering can be classified as one of four different types. The fieg@at is the
suffering that is often thought to be redemptive. It is “when you suffer for doiod.”
(1 Peter 3:17) This is the suffering Luther refers to as one of the marks of the%hurc
The story of this sort of suffering is found in accounts of the church’s marggmring

with the stoning of Stephen in Acts 7. Such suffering is understood to be an expected

profoundest suffering is to suggest that the rediempf such situations is never a matter of tirealing
all wounds or of even the best of human therapéntintions and interventions, but is always evigeof
the power of God’s redemptive love.

% Mary E. Hinkle,Signs of Belonging: Luther's Marks of the Churchl &#me Christian LifgMinneapolis,
MN: Augsburg Fortress, 2003), chapter 8.
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part of faithful discipleship, and is often considered something of a badge of*hdnisr.
because such suffering is earned through a sacrifice of self for thefshkeGospel of
Jesus Christ that suffering is often spoken of as being itself redemptii@the

suffering which St. Paul writes is both productive of hope and evidence of the auftivity
the Holy Spirit. (Rom 5:1-5)

The second category of suffering is that which is often thought of as edumative
character-building. This is the suffering that results from one’s own sirtfahagin a
sense this suffering is self-imposed, contingent upon the actions of the suffenaf, e
suffering is not the intended outcome. This self-inflicted suffering is ofame sort as
that which Israel experienced in and through the Babylonian exile. It fariglted
sorrow...thaneed not have beéfi. And though such suffering may or may not be
rightly understood as divine retribution — that is a question for another study — such

suffering is often considered under the broader theological categoryioé jregher than

* See, for example, Acts 5:49As they left the council, they rejoiced that thegrevconsidered worthy to
suffer dishonor for the sake of the name.” See 2lFhessalonians 1:4-5.

® There is a clear tradition of the church whichadeof such suffering as redemptive. This seemsetto
be theologically problematic. It is better, | thiio recognize that it isotthe suffering that is redemptive,
but Jesus. Suffering for Jesus’ sake may indedtéealling of a Christian, but to conflate onevgn
suffering with the redemptive work of Christ seammiblesome. Regardlegbat such suffering is thought
to be redemptive doe®t, however, mean that it is to be sought out. Mddyn, though having a rather
complex history within Christianity, is to be acteg by the faithful, but not sought out. For more
martyrdom see Elizabeth A. CastelMartyrdom and Memory: Early Christian Culture MaginGender,
Theory, and Religion (New York: Columbia UniversRyess, 2004.). Nancy Pineda-Madrid illustrates th
role a misguided glorification of martyrdom contiasuto perpetuate suffering for vulnerable groups,
particularly poor women of color, in Nancy Pinedad\iid, Suffering and Salvation in Ciudad Juarez
(Minneapolis: Fortress Press, 2011).

Roman Catholic teaching understands any sufferiagjust that which results from persecution
for faithful discipleship, to be redemptive insoée it is offered up in union with Christ’s sufiegs. See
Catechism of the Catholic ChurcfLiguori, MO: Liguori Publications, 1994), §1505.

® Samuel WellsBe Not Afraid: Facing Fear with FaittGrand Rapids, MI: Brazos, 2011), 50.
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redemption. Such suffering is sometimes understood to be an educative form of
discipline’

A third category, what | refer to as creaturely, might be thought of asfflearsy
of finitude. It is the ways in which human beings suffer because they expdiretumie
as an obstruction, as a reminder that they are creatures, and not the Ciegtmle fas
to do with vulnerability of both body and soul. This would include the suffering of
illness and of the heartbreak of damaged human relationships. Sometimes \arly diffi
and painful things just happen — a parent develops Alzheimer’s disease, a chifd is bor
with Cystic Fibrosis, or love is lost — and human beings suffer in body, spirit, and mind.
Such suffering is sometimes explained as having been a necessary weyngblegshing
God's inscrutable will. This third category is also where suffering r@sult of human
clumsiness would fall. This is where | include suffering which occurgesudt of
careless words spoken, as well as of unintentional, non-violent acts which cause pain or
grief for others. The reality of lived experience as embodied creatuaeizllen world
means that there are times when the fragility of human existence igeexpdrmore
poignantly than others. This fragility is experienced as a type of syfferin

Created finitude is not limited to the vulnerability of humanity, but to all creation.
Therefore, this is also where the suffering as a result of various weelidted

catastrophes would fall. Susan Nelson Dunfee refers to this created festude

" See Hebrews 12:7-11, for example. Though at teneh suffering is imaged as a warning for othé¥st
instance in the fifth chapter of Acts Ananias amaghira sell a plot of land and lie to the churbbut the
proceeds and are immediately struck dead. Cleaither Ananias nor Sapphira learned much fronr thei
suffering, but the community did, “and great feaized all who heard of it.” (Acts 5:5) In his hiegj
miracles Jesus, at times, appears to associatmaiauffering, equating healing with the forgivenes

sins. For example, when Jesus heals the pardbsies’ equates the healing with the forgivenesinst
(Matthew 9, Mark 2, and Luke 5) However, in spegkof the eighteen who are killed by the tower of
Siloam he refuses any direct calculus betweervtbe (Luke 13: 1-5) Likewise, in the Gospel of John
Jesus refuses the equating of blindness with(Siohn 9:3)
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“ambiguous creation:” The implication of such an expression is, however, that it is
necessarily built into the fabric of creation rather than a result of drgimaPerhaps a
more helpful image is Karl Barth’s reference to the “shadow side” oficne’a

There are some experiences of suffering, however, which defy any of the above
categories. They cannot be attributed to any action on the part of the one suffering
neither in the positive sense of evoking suffering due to one’s faithfulness, nor in the
negative sense of bringing about punishment for sin — and they are experiences of
suffering, often profound suffering, which cannot be attributed merely to finituldis.isT
the kind of suffering that Israel experienced in Edyplt is the suffering of oppression
and violence, the suffering of hatred and abuse. Such situations can be neitherdexplaine
nor justified as educative, character-forming, or redemptive. And to regard sheem a
necessary dimension of finitude, or to attribute them to the inscrutable will of God, is

distortion of the Gospéf. These situations of suffering constitute the fourth category —

8 Susan Nelson Dunfee, “The Sin of Hiding: A Fentiisitique of Reinhold Niebuhr's Account of the Sin
of Pride,” inSounding$5, no. 3 (Fall 1982).

? Karl Barth,Church Dogmaticsed. Geoffrey William Bromiley and Thomas F. Tarca (Edinburgh: T.
& T. Clark, 1975), 1I/3, 50.

\Wells,Be Not Afraid49. Wells uses the images of Babylon and Egypraw a distinction between
suffering that is, in a sense, self-inflicted, ltke suffering of Israel in Babylon when Israellfuily turns
away from God. The suffering of Egypt, howevemds, in any way imaginable, Israel’s fault. There
simply no way to blame Israel for the vulnerabilithhich results in the suffering of Egypt. Wellsiis
out that God'’s grace is experienced differentliight of whether or not the suffering is that oftB4on or
of Egypt. The suffering of Babylon is met with Gefbrgiveness; the suffering of Egypt, with heglin

M Such suffering is often explained as a resulteé fill, though the so-called free will defenseas
without its own set of problems. For an overvidwamd argument for, the free will defense argunseet
Alvin Plantinga,God, Freedom, and EviGrand Rapids, MI: Eerdmans, 1977). For a cormagll
argument against the free will defense see Kenfetim, Theology and the Problem of E{filew York:
Blackwell, 1986) and Stanley Hauerwhiming the Silences: God, Medicine, and the Proldém
Suffering(Grand Rapids, MI: W.B. Eerdmans, 1990).
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the suffering of human cruelly. The focus of this project is on this final category of
profound suffering which results from intentional or willful human crd@kythe sort of
suffering that may tempt some, if not to deny God, to desire to “respgcdturn him
the ticket. ™

Rather than categorizing suffering by type, in her essay “The Love ofiaod a
Affliction” Simone Weil speaks of what she sees as the constitutive diomsnsi
suffering: physical, psychological, and soc¢falWhen all three exist concurrently Weil
refers to the suffering as affliction. This distinction is helpful insofaVad suggests
that any one element experienced in isolation is not only more easily overconse, but i
less likely to perdure in the soul of the sufferer. The suffering in only one arefeaisf |
made bearable by wholeness in the others. Physical or psychological sudéering
made bearable by the support of a loving community. And even social suffering can be
bearable for one who is well in body and soul. But for one who suffers physical and
psychological distress in the absence of community the suffering becoutesita
becomes, in Weil's terms, an affliction. Weil’s observation is important ferpttaject

in that it illustrates the totality of the suffering of my fourth categdryrofound

12 The distinction between the suffering of humaiittise and the suffering of human cruelty is by no
means absolute. There is, in fact, often an eléwfemuman cruelty — or at least human hard-headss —
which contributes to the suffering of human finiguds it is those who are already most vulnerable i
society — the poor, the elderly, the sick, and ypecinildren — who are most often also the victimbwfan
cruelty.

13| recognize the complexity of intentionality. Hans have a remarkable capacity for self-deceptidn a
are often only semi-aware, at best, of intentioMsich human cruelty can be masked by a beliefttiat
intentions behind the act are, in fact, good. Hawein this project | will restrict my focus togharrower
category of cruelty which is knowingly and willfylinflicted.

4 Fyodor DostoyevskyThe Brothers Karamazov: A Novel in Four Pafiew York: The MacMillan
Company, 1922), 258.

!> Simone WeilWaiting for God ed. Joseph Marie Perrin (New York: Perennial, 13067-82.
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suffering. There is no dimension of one’s life or being that remains unaffectedtiv
suffering.

To further consider the significance of the totality of the experience @rgf
it may be helpful to distinguish betwemnmediatesuffering in one dimension, which
might aptly be callethjury, and thedamageof suffering which abides in the heart and
soul sometimes long after the initial injury to the body has healed. The key to
distinguishing between injury and suffering is context. ijary is the harm done to the
body of a human person without consideration to the manner in which the harm was
done. An injury is, in a sense, a merely pathological concern. A broken arm is a broken
arm and needs only to be set properly. Suffering, however, takes into account the
damage done by the circumstances in which the arm is broken. An arm that is broken
while participating in one’s favorite sport is quite a different thing thanmranadaich is
broken in an attempt to protect one’s child from the flying debris of a tornado. And an
arm that is broken in a car accident is quite different altogether from an @kenbn the
midst of a violent assault. Though the injury remains essentially the same anelsrequir
the same medical treatment in response, the concomitant suffering witireatically,
from essentially no lasting damage to the extreme damage associatéwnatic
injury.

A way to illustrate this distinction further is in terms of the remedy for the

suffering™® The nature of an injury — whether physical, psychological, or social — is such

1% For more on addressing and overcoming sufferiegxeothee Sélle&Suffering (Philadelphia: Fortress
Press, 1975). Solle divides suffering into threasas. The first is one of “mute suffering” in whithe
sufferer is unable to give expression to the sirffer The second is a stage of lament in whichstiféering
is expressed, sometimes in little more than criggm. This stage, however, is critical becaudieS
suggests that it is only in lamenting sufferingttiime sufferer can begin to envision that circumsts
might be different. And the final stage is onennich the sufferer seeks to change the situatiosiog the
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that it is often something which may be cured, by which | mean that when theignjury
remedied the injured person is restored to a previous healthy state. A broken arm, once it
has been set, will, in time, show no evidence of having ever been broken. It will,
assuming it is set correctly and in a timely fashion, be as good as nelvbé as if the
injury never happened. Suffering, on the other hand, may well leave a wound that defies
cure. The injuries which result from a weather-related disaster,@deat or violent
assault will ordinarily merely require the healing of medical treatmWhereas an
injury allows for a cure in which a previous state can be restored, due to thewvextensi
nature of suffering, healing cannot simply restore a previous state; sgféeich a
wound changes the being, the very core of the identity, of the sufferer. Becawse of t
all-encompassing nature of woundedness, especially when the wound has been
intentionally inflicted by another’s cruelty, there is no undoing of suffering, ryateva
return to a previous state as if the suffering had never been. Healing, tdrafto
refer to anewstate of wellness, of shalom, of new creation. Such healing is the result of
the work of redemption.

Due in large part to the amount of discussion and focus on Post-Traumatic Stress
Disorder (PTSD) over the past decade or so, talk of trauma has become more common

not merely in the therapeutic realm, but in popular literature and conversatieti.&'s

suffering. | find Sdlle’s breakdown of the phasésuffering to be helpful and instructive, andstome
extent they will guide my thinking in this projedtiowever, for Solle the onus of alleviating théfeting

is primarily on the sufferer, and God is understtmte a powerless participant in our sufferinghild/
affirming God’s presence in human suffering anchwiite sufferer, | want to suggest that God'’s very
presencés the power to heal the suffering. The onus fomgasis not on the sufferer but on God, and to a
lesser extent, on Christ’'s body on earth, the dhurc
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Trauma, as used in the field of psychiatry, has a specific meaning which ddes urobe
every instance of suffering. Trauma is defined byDlegnostic and Statistical Manual
of Mental Disorders I\(henceforth referred to as tb&SM) as “experiencing or
witnessing an event that involved actual or threatened death or serious physigdbinj
oneself or others and to which the traumatized person reacted with intense fearpohor
helplessness® Trauma was previously defined by the American Psychiatric
Association in thé&©SM lll as “an overwhelming event that was outside the range of
usual human experienc€”The current language has been changed in large part because
of a recognition that trauma is actually within the range of usual humanengeefor a
significant portion of the populatidfi. However, in speaking of the suffering of trauma |
will hold onto the sense of trauma as “outside the range of usual human expeasnce,”

regardless of the statistical normalcy of the experience of trauréecisg — no matter

Y Though I will not be using “trauma” in its mediaa psychiatric technical sense, insofar as trauma
necessarily results in wounding, not mere injung, following works on trauma study inform my thingi
on the importance of considering context in relatio injury and suffering: Serene JonEsguma and
Grace: Theology in a Ruptured Woi{douisville, KY: Westminster John Knox Press, 2R0Bhelly
Rambo,Spirit and Trauma: A Theology of Remainifiguisville, KY: Westminster John Knox Press,
2010); Cathy Carutinclaimed Experience: Trauma, Narrative, and Higt(Baltimore: Johns Hopkins
University Press, 1996); Cathy Carufmauma: Explorations in Memor§Baltimore: Johns Hopkins
University Press, 1995); and Judith Lewis Hernfamauma and RecoveifNew York: BasicBooks, 1997).

'8 Diagnostic and Statistical Manual of Mental DisorsieDsm-lvAmerican Psychiatric Association.
(Washington, DC: American Psychiatric Associatib®94-98), 309.81.

!9 Diagnostic and Statistical Manual of Mental Disorsle Dsm-lii American Psychiatric Association.
(Washington, DC: American Psychiatric Associatib®87), 236.

2 Herman, 33. According to the 2010 Center for BsgeControl (CDC) report, nearly 20% of all women
in the United States have been raped while 36%oofi@n and 29% of men have been victims of intimate
partner physical domestic violence. See C.C.IB&siC. Black, M.J. Breiding, S.G. Smith, M.L. Weails,
M.T. Merrick, J. Chen, and M.R. Stevei$ie National Intimate Partner and Sexual Violenuev8y:

2010 Summary ReportVhat such statistics suggest is that at ledtstd, perhaps as much as one-half, of
the United States population has experienced, lbexperience, traumatic violence at some poirthair
lives — problematizing the defining of trauma amsthing outside the statistical norm of human
experience.
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how statistically normative trauma may be or become — to speak of it as noamal is
denial of the intended goodness of God'’s credtton.

Examples of trauma per tiESM (Il andIV) definition include, but are not
limited to: war, torture, physical assault, sexual assault, child abuse, and kimnajpi
speaking of suffering | certainly include experiences of trauma, but do andita be
limited by a technical understanding of traufhaAn event does not have to be traumatic
in a technical sense - there does not, for example, have to be a perceived tifieeainto |
order to provoke intense suffering. Suffering, like trauma, is, to some exterttea oha
perception. This suggests that suffering is experienced in very parti@ysar wor the
purposes of this projesuffering will refer to:

intense and enduring pain of a physical, psychic, or social nature, resulting

from the violent actions of another human being, the memory of which is

disorienting or disintegrating of personal identity, destructive of social 8sn

and crippling of the individual's capacity to imagine a future unbounded by the

past

Though | do not think it is necessary for all three elements (physical, psychic, and
social) to be present for suffering to be profound, I do think that profound suffering in
any one aspect will necessarily lead to suffering in the others. Howdvieik there is

little at stake in trying to draw a fence around what is or is not profound sgféesithis

too easily leads to a contest of comparative suffering which is counter-productive on

% The suggestion that trauma is normative risksrtipdication that it is, therefore, an intendedtprthe
created order. This is, of course, the logic thame refuted in his dictum that an ought cannaddxéved
from an is. Aside from, and of considerably gre#tteological import than, the logical flaw of sugh
suggestion, however, is the recognition that swas@gainst the scriptural witness that God crehgd
world good and desires, not trauma and sufferingabundant life for all of God’s creatures. That
profound suffering may be statistically within tlealm of the normal does not imply that it is withihe
realm of God’s desires.

22 That is, there are instances of trauma - evems as car accidents or violent storms - which ate n
situations of suffering for the purposes of thigjgct.
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every level imaginable. If an event is experienced and rememberedsresely

painful experience of suffering, and if this memory of past suffering posesat to the
narrative coherence of one’s life story, it is, for the purposes of this prajéetjrsg.

The key question, for my purposes, is less one of determining what is and is not suffering
for another person, but of the damage done by suffering, and how this impacts the
experience of redemption in this lifetirfie.

Though in speaking of intentional harm | will be speaking exclusively of plysic
violence, this is in no way to diminish the suffering of emotional abuse or netjlest.
rather, to suggest, with Elaine Scarry, that physical pain is inherentpaicitating in a
way that emotional pain may or may not be, as well as to suggest that wheralphysic
violence exists, suffering is necessarily physical, psychic and $bdiails possible for
suffering to be psychic or social without being physical, but insofar as physifeairsg
is willfully inflicted by another it will necessarily also be both psyaimd sociaf® Also,
| will not work to disentangle sexual and physical violence; sexual violence reitlye

a form of physical violence, whether there is physical injury or not. Sexuahe@is an

2| am concerned with not delineating too carefolyween what is and is not suffering because | any w
that such attempts to determine some minimal @ifer suffering lead all too easily to a culturfe o
comparative suffering which serves no positive psgp Though it seems foolish to suggest that there
not gradations of suffering, some suffering is gaively more pernicious than other suffering, a
perceived hierarchy of suffering does nothing tip lome learn to see God'’s redemptive activity im th
midst of suffering and can instead become quitistaadtion.

4 Elaine Scarry notes that physical pain trumpsthér as, “Physical pain is able to obliterate
psychological pain because it obliterates all peladical content, painful, pleasurable, and nelitral
Elaine ScarryThe Body in Pain: The Making and Unmaking of theltVNew York: Oxford University
Press, 1985), 34.

Similarly, Leonard Shengold claims that child abissa form of “soul murder.” Leonard
ShengoldSoul Murder: the Effects of Childhood Abuse andri¥egion (New York: Ballantine Books,
1989).

% |liness, though physical, is not necessarily sirffeper my definition. Because it is not intentidly
inflicted, illness does not necessarily includeghsy or social suffering. Itis, in fact, quitegsible for
situations of illness to be experienced in waywiich there is little or no psychic or social suiffig, and
perhaps even in ways which bring about psychi®moias healing.
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exploitation of vulnerability by a person in a position of greater power — whether that
power is exclusively physical or not.

Theodicy is the attempt to explain suffering, to determine suffering’s cause. The
book of Job is perhaps the most oft-referenced scriptural story of sufferirfie dtoty
Job’s friends try to make sense of Job’s suffering by determining a root-c#usasin
that would make the suffering make some semblance of sense. There is a presumption
that such suffering must have a root cause and that such a cause can be discovered. Tha
suffering is perhaps even deserved. Further the assumption seems to libehatite
of suffering can be discovered, it can be remedied, alleviating preseminguéed
preventing similar future suffering. However, David Burrell claims tisatg the book
of Job to find meaning for suffering is misguided because, he insists, the keyieatege
point of Job is that in the midst of inexplicable suffering Job speaistaboutGod?°
The witness of Job — and the greater witness of Scripture — is that God is prdsent wit
humanity in suffering, that God'’s response to human suffering is not explanation but
relationship?’ Situations of profound suffering like that of Pecola cannot be explained.
Or, rather, no explanation offers any justification or redemption for the sigfeAs

Pecola’s nine-year-old friend, Claudia, says, “swbg s difficult to handle, one must

% David B. Burrell,Deconstructing Theodicy: Why Job Has Nothing to tBahe Puzzle of Suffering
(Grand Rapids, MI: Brazos Press, 2008). Thougtheethe book of Job nor the project of theodiay ar
the focus of this study, Burrell’s insight is andenlying conviction of much of what follows.

27 Similarly, Kenneth Surin argues that the entireegarise of theodicy is theologically unsound. He
argues that theodicy is, at heart, an attempt pda@x suffering so as to exculpate God. Rathem tha
defending God, who needs no human defense, théuliesponse to suffering is conversion, turniggia
to the one who continues to draw us into relatignsKenneth SurinTheology and the Problem of Evil
(Eugene, OR: Wipf & Stock, 1986).
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take refuge irhow”?® But how is cold comfort at best. This project is not an exercise in
theodicy. | am not trying to explain or justify suffering, but will instead beatiag
suffering. But | will narrate suffering not to glorify suffering but tmgest that the
narration of suffering is not ultimate. Because God chooses to be presentidsifs m
suffering is not the end of the story.

Profound suffering does not occur in a vacuum. That is, such situations of acute,
profound suffering are often the foreground of situations of chronic suffering. Pecola’s
environment was a crucible for suffering. Pecola is born, as an Africani¢ameirl,
into a world of both racism and sexism. The message that she is ugly — in large part
because of her race — and that her appearance is of primary concern — because of her
gender — is a message she receives from adults, black and white, from theh@ne of
earliest memories. That Pecola equates her experiences of domesticenoith her
eye color is a reflection of the relatively peaceful lives she believes thalse white
community enjoy.

Her parents have both suffered considerably in their own lives. Pauline has a
lame foot and has felt isolated since moving to Ohio from Alabama as a young adult.
Though she has moved into a predominantly African-American neighborhood, she feels
most isolated from other African-American women. Pauline is aloof at home — 0 muc
so that her children call her Mrs. Breedlove. Pauline creates somethingnoésyf
world for herself, only really coming alive while in the home of a white famfpse

house she cleans, a house in which she feels more at home than in her own.

2 Morrison, 9.
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Cholly was quite literally thrown out with the trash by his mother immediately
after his birth. He was rescued and raised by his great aunt who witnesssgdsaldi
The aunt beats Cholly’s mother, who then runs away. Cholly’s father, likewise, has run
off even before Cholly’s birth. One of Cholly’s formative young adult momentsaa
moment which cemented his hatred of women, was when two white men found him in a
field with a woman whom he loved. It was his first sexual encounter and the men
humiliated him, forcing him — at gun point — to continue while they watched. Rather tha
hating the white hunters for his humiliation, he turned his hatred toward “the one who
bore witness to his failure, his impotené.Cholly’s anger and hatred consume him and
he, in turn, consumes copious amounts of whisky.

When Cholly and Pauline marry they are, at first, happy. But both quickly find
themselves feeling trapped — Cholly with material family obligationsahaat begin to
meet, a situation which furthers his sense of humiliation and contributes to his @scape i
alcohol. And Pauline in a life of martyrdom, a life where her sense of identity is
predicated upon her acquiescence to the demands and violence of a drunk husband. Itis
into this world — a world already consumed by alcohol and violence, by prejudice and
poverty, that Pecola is born. That Pecola is violently raped by her father, and
consequently savagely beaten by her mother, is traumatic enough to raise questions of
suffering and redemption. But it is significant that this acute suffefingence is the
foreground of an environment steeped in suffering. It is precisely such situsditmest

of Pecola that | will address in this project.

2 bid, 119.
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However, several examples | use are drawn from resources which address one-
time attacks, particularly sexual assaults. That this is so rettecta/ailability of
published material more than it does the intention of the project. Because the most
intractable situations of suffering are the ones which most call into question the
possibility of redemption, my theological attention has been primarily fdouse
situations of prolonged physical violence — situations such as child abuse, domestic
violence, and state-sponsored torture — which are in many ways the acute foregm@und of
background of chronic suffering. There are, of course, many simsdogigsveen
damage done by the suffering of such long term violence and by single attacks of
violence. The difference is primarily one of extent of damage — what happena®nce,
horrible as it is, in a rape, may be a regular occurrence for those in ongoinggabus
situations®® The negative of being forced to rely to a large extent on isolated cases of
primarily stranger violence is that | fear | may unwittingly cimite to the mistaken
notion that situations of profound suffering are rare instances of violent actions
perpetrated by strangers whereas in fact the vast majority of suehrayificcurs in
homes at the hands of spouses, parents, and hitherto trusted friends.

Such profound suffering is pernicious by virtue of its own internal logic. The
logic of suffering is predicated upon the belief that suffering is oness,tdlat what has

been always will be, and that what ought to be is, in fact, what is. Such a logic

30 Octavio Paz problematically posits “A ‘long-suffeg’ person is less sensitive to pain than a person
whom adversity has hardly touched.” Paz goes auggest that women, through long-suffering, dgvelo
a degree of impassivity which renders them more ilen — a state of being clearly advocated by Raz.
addition to the patently obvious problematic porédeof gender norms, Paz’s argument is probleniatic
its suggestion that acclimation to suffering evick=ha degree of protection from suffering. Asstdss in
chapter 4, any acclimation of suffering is, itsalform of suffering. See Octavio Pa@he Labyrinth of
Solitude: Life and Thought in MexiciNew York: Grove Press, 1962), 38.
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necessarily assumes that the past defines the future — that history id, fndgene

damn thing after another.” Moreover, the logic of suffering suggests thattferer is

rightly defined by the suffering, that there is a moral calculus, an elehent

proportionality to suffering, and that the suffering one experiences is, in factdouee’s

Such logic often entails a category error. That is, profound sufferingaptadcunder

the guise of redemptive or educative suffering. Or it is accepted asssamgcalbeit
unfortunate, aspect of God'’s inscrutable will. Redemption is presumed to be ruled out by
the very logic of such suffering. What | want to suggest, however, is that tleti&@hri

story of God’s redemptive and creative love working in the world both refutes and

subverts suffering’s logic.

1.2 What is Redemption?

That | began this chapter with suffering and now turn to redemption may appear
to suggest that insofar as suffering is the theological problem, redengptimanswer.
What | am actually suggesting, however, is that redemption is the realitsutffiering
interrupts and is often presumed to obscure or even deny. It is my claim that redempti
is ontologically prior to suffering. Suffering is a disruptive contingehay is
experienced as potentially negating the possibility of redemption. In thisrsedefine
what | intend by “redemption” as it is used in this project. There are any nomber
images of redemption found in the Scriptures as well is in the Christiananadit
throughout the centuri€d. | focus on two images in particular: liberation and new life.

First, following Karl Barth, | suggest that redemption is, in fact, an obgectiality. |

31 For more on the various images of redemption sead& B. Colijnjmages of Salvation in the New
Testamen{Downers Grove, IL: IVP Academic, 2010) and DaridBrondos Fortress Introduction to
Salvation and the CrosgMinneapolis: Fortress Press, 2007).
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focus on the image of liberation in this discussion, suggesting that redemption as an
objective reality has a wide scope which entails liberation on a cosmic, a colmamaha
an individual level. | then focus on the image of new life. In order to discuss how
redemption is new life | suggest that the objective reality of redemptiomabesnder it
abstract, but that it is always necessarily particular, dependent upon thdscaitieh

cry out for redemption. Finally, in order to consider redemption as a particular and
contextual reality, | focus on individual situations of profound suffering and suidpgest
there are three dimensions to the new life of redemption: narration, incorporation, and

vocation.

1.2.1 Redemption as Objective Reality

It is the underlying premise of this project that God is, indeed, redeeming all
things, making all things new. And that this redemption is happening now, albeit not in
the entirety of the promised eschatological redemption. That there is nothing — no
circumstances, no actions, no persons — beyond God’s redemptive reach is the primary
claim which underwrites this entire projéét. As such, redemption necessarily extends
to every aspect of creation which is marred by sin and violence — this incliudd¢®rs
of even the most horrendous suffering. This project is predicated on the presupposition
that redemption is an objective reality, that God is, in fact, at work in the ttoaid,

Jesuss Lord, and that Jesus will indeed wipe away every tear from every eyaicis s

%2 Though | am not concerned in this project withsjiems of universal salvation, the claim that
redemption is an objective reality is, indeed, aversal claim. That Jesus is Lord and that God is
redeeming all things are not contingent claims.wikbe apparent, it is mistaken, | believe, tauatg
redemption with a geographical and temporal conoemtf heaven as some other time and place to which
a select faithful few will escape the trials antidtations of these age and world. Rather, rediemjs$

God’'s way with and in the world. Itis God’s canied choice to reconcile creation with God.
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redemption is not dependent upon human experience or knowledge or sight. As Barth
says, “It does not even need to be seen byugHat it can be witnessed and
experienced is pure grace, but the deeper reality of redemption is not dependent upon
such experiential knowledge. Barth holds that redemption cannot be reduced to a
possibility; it is not an experience, but a reality, because it is an evenévethieof Jesus
Christ®* “The truth of our existence is simply this — Jesus Christ has died and risen
again for us.* Insofar as the event of Christ's life, death, and resurrection is an
objective reality, so is redemption. Redemption lies within the “for us” of J&sus.

That this is so, however, is far from self-evident. There is a profound tension in
the writings of the New Testament, in the history of theological reflectéind in the
lived experiences of Christians, between the “now” and the “not yet” of redemption.
That is, having been baptized into the life, death, and resurrection of Jesus Christ, and
having received the gift of the Holy Spirit, Christians rightly speak of 8atveof
redemption, as an event which has already happened. However Christians continue — as
does the rest of creation — to live in a world which is experienced as anything but

redeemed. This experience of the not-yet of redemption is the labor pains of which St.

33 Barth,CD IV/2, 296.

3 Barth,CD IV/1, 547; 111/2, 586; IV/3 1050. Barth understinthis event of Jesus not in the sense of a
past historical event like that assumed by theousratonement theories but as an ahistorical e\
Karl Barth, The Epistle to the Romgred. E. C. Hoskyns (London: Oxford University $5,€1933).

% Barth,CD 11/1, 167.

% The suggestion that redemption is an objectivéityéa not the suggestion that because God has acted
there is nothing left to be done. It is rathertbeognition that the fulfillment of God’s promise

contained within the promise itself. As | discassre fully in chapter 3, Jesakhoosego work in the

world through his body, the church. The churckrefore, plays a significant role in giving shape t
redemption.
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Paul speakd’ This tension of an inaugurated but not fully realized eschatology is one of
proleptic anticipatio® The Christian claim is that an event that occurred in the past (the
Resurrection) and will be completed in the future (the Parousia) governslityeofehe
present. This tension is one that neither can, nor ought, be resolved this side of the Jesus’
return.

An overly realized eschatology — the claim that the event of Christ's Resumrect
has procured redemption and now must merely be lived into — is one in which there is no
space for honest and faithful mourning of the experiences of sin and suffering. On the
other hand, an overly futurist eschatology — one which downplays the reality ofChrist
Resurrection — is one in which redemption is too easily sentimentalized or perhaps
altogether abandoned. The church necessarily lives always in this timneebdtvwe times,
expectantly awaiting the fulfillment of the promise which has already teadizedn the
act of the promising because the one making the promise is God. This enactment,
however, “is never such as to diminish the expectation of its future coming... énpees
here and there, now and then, in occasional acts and encounters of Jesus, is
understandable only as the first glimmers of the coming d&Win"the meantime, the

time between the times, the redemption of sin and suffering remains promised and

37«\We know that the whole creation has been groaitingbor pains until now; and not only the creafio
but we ourselves, who have the first fruits of 8parit, groan inwardly while we wait for adopticthe
redemption of our bodies.” (Romans 8:22-23)

3 For a comprehensive overview of theological apghea to eschatology and an argument for eschatology
as proleptic anticipation, see Hans SchwasghatologyGrand Rapids, MI: Eerdmans, 2000).

% Richard Bauckham, “Reading Scripture as a Cohétary,” inThe Art of Reading Scriptured. Ellen
F. Davis and Richard B. Hays (Grand Rapids, Ml:desns, 2003), 162.
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initiated, but only realized in part. Any conversation about redemption, therefore, must
recognize this tension and the poignancy such tension efitails.

That redemption is a reality, in and through the event of Jesus, neceds#tates t
concomitant, and often overlooked, recognition of the sheer enormity of the scope of
redemption. Insofar as redemption is God’s continued way of being with and in the
world it is a necessarily cosmic reality. Yet redemption cannot be cilestréo the
promise of a maximally positive experience for all one dayRedemptioris
experienced. It is embodied — this is the claim, after all, of the Inaamnain Christ,

God assumes humanity in all of its vulnerability to suffering for the sakelefmation.
And this embodied redemption takes place in particular communities and very particular
individual situations and lives. The scope of redemption is necessarily sinouks§ne

cosmic, communal, and individual.

1.2.1.1 Cosmic
In the eighth chapter of the letter to the Romans, Paul speaks of the whole
creation both being in bondage to sin and decay, and longing for redeff&ptiofact

Paul seems to equate the longing for redemption of creation with the longing for

“9| recognize that Barth’s claim that redemptioarsobjective reality achieved in the event of Jémss
the potential to be interpreted as an overly redlizschatology — a claim that redemption now iseigehe
inevitable outworking of an eschatological realifijhat this is possibly so does not, however, nibanit
is necessarily so. If | am reading Barth corredthe claim that redemption is an objective reatity
recognition of both God'’s sovereignty and good.wilhat redemption isot self-evident is a denial of an
overly realized eschatology. Clearly the kingddn®od is not yet fully realized. My appropriatiof
Barth’s understanding of redemption as objectiaditieis both a statement of faith and hope evehigps
especially) in the midst of situations of profoundfering which seem to render such faith and hwgiee
at best.

*1 Rowan WilliamsWrestling with Angels: Conversations in Modern Tibgg, ed. Mike Higton (Grand
Rapids, MI: Eerdmans, 2007), 264.

42 Romans 8:19-23.



redemption experienced individually. Paul’'s writings reflect the redl#ithings are
amiss in the world — in all of creation, not merely within the moral world of human
activity — and further, Paul’s writing witnesses to his understanding #n&dbpel is the
announcement of God’s intention, in fact of God’s action, of setting things right. Though
Paul certainly recognizes the poignancy, the fatality, of human sin, he alsstsibge
the overwhelming damage of the fall is of a cosmic rather than merely indiviélgl sc
“The root problem lies not in our sins, but in the power called the present evil age, for the
present evil age has the strength to enslave us, indeed to enslave us all... The salvific
verb, then, is not ‘forgive,’ but rather ‘snatch out of the grasf“fThe tragedy of
human existence is not that we sin but that we are enslaved to the powers of the present
evil age. That we sin is merely the human symptom of a cosmic problem.

Paul speaks of this divine intervention in apocalyptic terms. But to describe what
he means by apocalypse Paul uses the verb e;rctimedme on the scené® This
image is not of an unveiling of something that has been present but hidden all along, but
is instead an image of an alien-type invasion. The apocalypse of Christ isueakng
of the Jesus who had been waiting patiently in a closet for just the right momeat befor
he opened the door and yelled, “Surprise!” Instead, it is a cataclysmic casasmon of
divine power that dramatically alters the state not only of humanity but of tihe enti

cosmos. Redemption, then, can neither be merely a return to an Edenic state nor can it be

3. Louis Martyn, “The Apocalyptic Gospel in Gadats” inlInterpretationJuly (2000), 253-4.
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reduced to exclusively individual terrfis.Instead, Paul shows that this apocalypse is
nothing short of God bringing into existence a new creation. It is crucial tgmeeo

that the new creation of redemptiomis instantaneous, but is something that @od
doingbecause of what God has ddfieFor Paul “the present evil age has not been
simply followed by the new creation. Nor do the two exist in isolation or, let yssay
some distance from one another. On the contrary, the evil age and the new creation ar
dynamically interrelated... by the motif of invasioH. Thus, we are now in the position

of watching and waiting for the completion of the invasion we know and have
experienced as having already begun. Apocalyptic redemption is, in dffecedcue

from the intractable cosmic bondage to sin which inevitably results in situations of

suffering.

1.2.1.2 Communal

The cosmic condition of sin consequently reverberates through human
communities. Humans are inherently relational creatures. Because huswarped is
predicated upon relationshipsin is “a violation, perversion and refusal of those

relationships.* Beings-in-relationship is a significant dimension of what being created

*5 That redemption cannot be reduced to individuahsedoes not, however, imply that redemption cannot
be experienced on an individual level.

“6 Douglas Campbell similarly argues that the correatling of Paul is apocalyptic. For Campbell the
significance of such a reading is that it seesag@a primarily retrospectively. That is, salvatioas
happened. Golasacted decisively in Jesus. The emphasis is osahiemg work of Jesus as it has already
occurred. Douglas Atchison Campbdlhe Deliverance of God: An Apocalyptic Rereadindustification

in Paul (Grand Rapids, MI: Eerdmans, 2009).

7. Louis Martyn;Theological Issues in the Letters of PéMashville: Abingdon, 199759.
“8 This claim is the basis of chapter 3.

9 Matt JensonThe Gravity of Sin: Augustine, Luther and BarthHwmo Incurvatus in SéNew York: T
& T Clark, 2006), 2. Jenson argues that the Augisst/Lutheran understanding of sin as being thtesf
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imago deimeans. But the condition of fallen humanity is such that our relationships are
often not rightly-ordered. There is a deficiency in relationalitymeanerin which
humans interact with one another. This deficiency in relationality manifeslkslioth in
the direct violence of profound suffering as well as in the more subtle forms of @olenc
that tragically disorder our social world: sexism, prejudice, greed, to hataefew.
That humans relate to one another violently is not merely a symptom of sin, but is sin
itself. Sin is “participation through intent or act in unnecessary violence thabcoes
to the ill-being of any aspect of earth or its inhabitarits.”

Insofar as the bondage, the source of much suffering, from which humanity needs
redemption is relational, redemption is also relatiGhakedemption, in addition to being
a cosmic overcoming of the power of sin, entails an overcoming of that which inhibits
relationship. Though by no means limited to liberationist thinkers, and despite the wide
diversity of concerns represented by liberationist thinkers, this understasdnuogi

clearly evident in the work of some feminists and liberation theologfaiitie

being curved in on oneself is rightly cast in priityarelational terms. An inward focus ruptures
relationships regardless of whether that inwardigas one of self-aggrandizement or self-denignatio

*0 Marjorie Hewitt SuchockiThe Fall to Violence: Original Sin in Relational &logy(New York:
Continuum, 2004), 12.

Though the focus of this project is on the suffgrifi human violence towards other humans, the
relational rupture of sin is likewise manifest imlence against all of creation.

*1 That a relational ontology is at the heart ofdbetrine of redemption is the primary claim of Adam
Kotsko, The Politics of Redemption: The Social Logic o¥/&@bn Social Logic of Salvation (New York:
T&T Clark, 2010).

2 For more on the redemptive nature of liberati@mfthe bondage of social class, see, for exampte, J
Sobrino,Christology at the Crossroads: A Latin American Aggeh (Maryknoll, NY: Orbis Books, 1978),
Jon SobrinoJesus the Liberator: A Historical-Theological Reagliof Jesus of Nazaret{Maryknoll, NY:
Orbis Books, 1993), and Leonardo Bafésus Christ Liberator: A Critical Christology f@ur Time
(Maryknoll, NY: Orbis Books, 1978). For more oretbonnection between redemption and liberation from
oppressive patriarch structures, see, for exan@iegstianity, Patriarchy, and Abuse: A Feminist tRjue,

ed. Carole R. Bohn and Joanne Carlson Brown (Ner:YRilgrim Press, 1989) arfteeing Theology:

The Essentials of Theology in Feminist Perspecéde Catherine Mowry LaCugna (San Francisco:
HarperSanFrancisco, 1993).

-37-



significance of the work of these theologians is that it gives voice to theutenity of
redemption on a socio-political level. A relational understanding of redempfitses
any notion of redemption in the abstract. The redemption of God is necessarily
experienced as a communal liberation from relationships of oppression and exploite

vulnerability.

1.2.1.3 Individual

Theological conversation about individual redemption is often subsumed in
conversation about the doctrine of justification as articulated by Martin L3tHauther
understands the human condition to be one of bondage to “sin, death, and the devil.”
Drawing on Augustine he describes the bondage of the human condition as being
incurvatus in se*because of the viciousness of original sth.This state of being curved
in upon oneself “is not only a lack of a certain quality in the will...It is a propensity
toward evil. Itis a nausea toward the good, a loathing of light and wisdom, and a delight
in error and darkness, a flight from and an abomination of all good works, a pursuit of

155

evil. Insofar as sin is, though not merely a sinful act, but a “propensity toward euvil,”

%3t is important to note, however, that the doeraf justification by faith through grace is not an
exclusively Lutheran doctrine. Many others, inéhgdJohn Wesley and John Calvin, incorporated
Luther’s basic assumptions into their own thinkiregulting in a much more complex development ef th
doctrine which has continued to be the primary Bansugh which much of the Protestant church has
understood redemption. For more on the histothefdoctrine of justification see, Stephen Westenho
Perspectives Old and New on Paul: The "LutheranilRand His Critics(Grand Rapids, MI: Eerdmans,
2004) and David A. Brondo®,aul on the Cross: Reconstructing the Apostle'syStbRedemption
(Minneapolis: Fortress Press, 2006).

** Martin Luther, “Lecture on Romans 1515-1516" inmita Luther, Works of Martin Luther: With
Introductions and Note®d. Henry Eyster Jacobs and Adolph Spaeth (RHpad: Muhlenberg Press,
1943), 25:291.

%5 1bid, 25:2909.



which results in many sinful acts causing harm and rupturing relationsypéde
necessarily entails individual forgiveness of sin.

That redemption is necessarily individual does not, however, necessitate equating
redemption with forgiveness of sin. Rather, it necessitates that forgivdrssde a
part of whatever redemption of the individual means. However, in situations of profound
suffering, redemption, while still including forgiveness, must mean somettong m
something different. The redemption of profound suffering at the individual level —
individual situations of violence against particular individuals — is the primaug fotc
this project. Such redemption, however, can never be isolated from the understanding of
redemption as an objective reality, a reality which is taking place simeolisly on a
cosmic, communal and individual level.

The claim that redemption is an objective reality occurring simultaneatsly
three levels is potentially misleading as it may appear to imply thataheseparate
spheres of existence called cosmic, communal, and individual. Whereas what | am
suggesting is rather exactly the opposite; what | am saying is thaighec, the
communal, and the individual aamt be separated. They are distinct levels of existence —
the individual cannot merely be subsumed into the cosmic or communal — but they are
inseparable, inextricably intertwined with one anoffieAs chapter 3 will show, there is
no individual apart from the community. Similarly, there are no communities apart f
the larger creation. The experience of redemption is one of mutuality — &melpe ©10

individual redemption outside of the community and there can be no redemption of the

%% In his famoug_etter from Birmingham JaiMartin Luther King, Jr. wrote, “We are caughtain
inescapable network of mutuality, tied to a sirgdement of destiny. Whatever affects one direeiffgcts
all indirectly.” (16 April 1963) Though King waspeaking of the injustice of racial inequality, his
recognition of the interconnectedness of humargtg gt the heart of the image of redemption | am
painting.
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cosmos that does not, in fact, involve the redemption of very particular individual persons

and situations.

1.2.2 Redemption as Particular

The redemption of individual communities and individual persons makes it clear
that redemption as an objective reality does not mean that redemption looks the same t
all people of all times and all places. The claim of redemption’s objeativMhbe event
of Jesus cannot render it abstract but, necessarily means that redengiti@yss
particular. That is, “what ‘redemption’ concretely means. relative to the concrete
particularities of the situations and events that cry out for redemptiohere is no
single meaning of redemption; there is a particularity to redemption leettaars is a
particularity to the situations in need of redemption. What redemption looks like is
therefore necessarily context-depend@nRedemption must be seen in its particularity
because the situations in need of redemption vary so greatly. The redemptioargecess
when one has sinned grievously against another is drastically different from the
redemption necessary when one has been sinned against, and both of these differ from
situations in which one has suffered the effects of severe storms or seness. ll
Though the specifics of any individual situation may differ greatly, the need for

redemption is common to all.

" David H. KelseyJmagining RedemptiofLouisville: Westminster John Knox Press, 2005), 2
*8 Mark Powell similarly suggests that the contensalf/ation is “determined in each instance by teds

of the person or persons involved.” Mark Allan Rdw'Salvation in Luke-Acts” inWord & World12
(1992), 5.

-40-



In considering the redemption of situations of profound suffering, in situations
where one has suffered at the hands of a violent other, questions of redemption can be
particularly acute because the damage of such suffering penetrates wy there®f a
person’s identity. “Our bodies are soft and supple, able to absorb blows and possessed of
great recuperative powers. It's our identities that are fragile andutiiffo repair. They
don’t simply break; they shatter>” The injuries to the body are often much easier to
treat and heal than the damage done to the heart and soul of one who has suffered
violence. In this project | am concerned with the redemption of the person shhitere
violence, and with the shatteredness which perdures long after the wounds hede heal

The Sermon on the Mount is arguably not intended primarily as an ethical
imperative, but is instead primarily descriptifeJesus, in other words, is saying “When
you see these things — those who mourn being comforted or when you see mercy or
peacemaking..., then you know you are in the presence of the kingdom of God.” | want
to suggest that, likewise, though there is no definitive checklist for deiegwhere
and when a shattered life is redeemed, where new life begins, there areehavays of
describing what the new life of redemption looks like. Redemption can be reduced
neither to a checklist nor to a series of therapeutic stages or steps. pRed&annot be
proven. It can, however, be withessed to and described. In this project | suggest three
dimensions of redemption which can be described and which bear witness to God'’s

redeeming work in this world: narration, incorporation, vocation.

%9 Jamie KalvenWorking with Available Light: A Family's World aftéiolence(New York: Norton,
1999), 278.

9 See Richard Lischer, “The Sermon on the Mountadidal Pastoral Care” ifihe Theological
Interpretation of Scriptureed. Stephen Fowl (Malden, MA: Blackwell, 1997942304.
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1.2.2.1 Narration

Narration is the act of telling a coherent story. That is, narration cannoysimpl
consist of the stringing together of random, disconnected events. Rathsrpnasrthe
arrangement of events in such a way that they tell a story that both has, as\d offer
meaning. As such, the ability to tell the story of one’s life in a more or lessabher
narrative is integral to personal idenfify Narration gives meaning to the story of one’s
life by placing the individual experiences and memories of a life into the ¢arftax
larger whole. It is this placement within that is meaning-making. Thistivarra
continuity is necessarily a constitutive element of identity whether thétylbe
individual or communai?

Redemption is itself an identity-claim. It offers a re-narration déastory. This
re-narration, in which the story of suffering remains recognizable — thatidef the
sufferer is not obliterated — also overrides the identity claims of theopgsestory(ies) of
suffering. Not only is redemption the story of the Christ event which transformsat@e st
(sin and suffering) into another (salvatiSiyedemption entails the weaving of

individual human narratives with the narrative of God’s continued activity in the world.

®1 As Alasdair Maclntyre observes, humans are intigrstory-telling creatures. Alasdair C. Maclintyre,
After Virtue: A Study in Moral TheoiNotre Dame, IN : University of Notre Dame Pre&307), 216.

For more on narrative and identity see Paul Ricdgare and NarrativéChicago: University of Chicago
Press, 1984) and for more on the significance ofatige theology se#/hy Narrative?: Readings in
Narrative Theologyed. Stanley Hauerwas and L. Gregory Jones (Eug¥ReWipf & Stock Publishers,
1997).

%2t is the unique ways in which a particular nauainteracts with other narratives creating unique
interrelated identities that leads Michael Roaspeak of narrative as a “preserver of individyadind
contingency.” Michael Root, “The Narrative Struawf Soteriology,” inWhy Narrative? Readings in
Narrative Theologyed. Stanley Hauerwas and L. Gregory Jones (Eu@ReWipf & Stock, 1997), 273.

% This is the criterion for narrative suggested mpRwhich is drawn from Arthur Coleman Danto,

Narration and Knowledge (Including the Integral Tex Analytical Philosophy of Historygd. Arthur
Coleman Danto, Columbia Classics in Philosophy (Neank: Columbia University Press, 2007), 233ff.
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Narration as a dimension of redemption includes both the ability — perhaps ncessa
a retrospective fashion — to narrate the suffering of the past while sintwisiynéocating
this narration in the larger story of God’s redemptive activity — perhaps ay ahat is
both tentative and anticipatory.

Narration necessarily entails interpretation. That is, for a narrative to be
meaningful, to provide meaning, requires interpretation. And the narration of a story is
directly impacted by the interpretation of said story. To interpret the at@wy is to
embody a new narrative, one altered by the interpretation. The narrativesaimef
redemption depends upon the interplay of the redemptive event of Jesus as it is
interpreted again and again within the context of narratives in need of redemption such
that the narrative of redemption — by virtue of its overpowering beauty and loaens cl
the individual narratives of suffering. In such a way the story of suffendghe story
of redemption become intertwined, and through the continual act of re-intagoretadl

re-narration the story of suffering becomes, in fact, a narrative of redemption.

1.2.2.2 Incorporation

Incorporation is the act of being made into a body. Redemptive incorporation
consists of two parts: individual and communal. Because human beings are created as
ensouled bodies, the body can never be incidental to identity, or consequently to the
redemption, of the person. The suggestion that individual incorporation is necessary for
redemption may appear to be something of a tautology. However, the redemptive
dimension of incorporation goes beyond the recognition of the fact that human beings do

not merelyhavebodies but ratheare bodies. Incorporation includes an at-homeness
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with one’s body, a state of being comfortable in one’s own skin, even a recognition of the
created goodness of the body.

The second aspect of redemptive incorporation is the incorporation into a larger
body. There is no such thing as an independent human being with an identity unformed
by relationship with others. Humans are creatures who exist in relation. Indlividua
identity is always a complex admixture of the unique ways in which any geeson
interacts with the various social groups of which he or she is a part. Redemptive
incorporation, then, involves the incorporation of the individual body into the body of a
people whose story is being re-narrated through participation in the story of Jasis
incorporation into the body of Christ subverts the ruptured community of sin and
suffering. The vulnerability of the body is both the formal and the efficient cduse
human suffering, and yet through incorporation God makes the body both the material
and the final cause of redemptitn.

Incorporation necessarily entails a story; it is the story of becoming a &ody
body with a history as well as with a trajectory. Incorporation and nary&tiem, are
comingled — they are inseparable but distinct dimensions of the work God is doing in the

world.?® Like with narration, in incorporation there is a continuity between the old body

% Insofar as God takes the vulnerability of the badd uses this very vulnerability as a constitufiaet of
redemption, such incorporation is an example oftzanuel Wells refers to as overaccepting. See
Samuel Wells,Improvisation: The Drama of Christian Ethi¢Grand Rapids, Ml : Brazos Press, 2004),
chapter 9.

% Samuel Wells speaks of reincorporation as theiwaghich God weaves seemingly forgotten or
discarded elements of the past into the narrafitkeopresent and of the future. This image of
reincorporation points towards the incorporatidrave in mind. Howevergincorporation presumes one
was already incorporated into a particular bodyyst@ne of the problems of profound suffering that
discuss further is a loss of narrative (chaptdant®) which the past can be reincorporated as vgetha loss
of relationship necessary to be in community witleos (chapter 3). Similarly, reincorporaticould
imply simply a return to a previous state (though ts not what Wells either says or intends). , Yethe
aftermath of profound suffering there is no podisibof such a return, nor would such be genuinely
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and the new. That is, the old is recognizable in the new but the new far exceedgjanythin

that could have been predicted based on the old.

1.2.2.3 Vocation

Though by no means absolute, there is an element of temporality to the
dimensions of redemption | am suggesting. This temporality is less one ofrtednse a
more one of orientation. Narration tends to address the past, incorporation the present,
and vocation the future. Vocation is a calling; it entails both a trajectory ahusddr
one’s life. In the same way that narration attempts to make sense of thagast, a
incorporation anchors the body securely in the present, vocation attempts to find meaning
in the future, a meaning which is directly connected to both the narration of the past and
the incorporation of the present. What | intend by vocation as a dimension of redemption
is the surprisingly wonderful ways in which God’s work in the world can take past
elements of one’s narrative — elements that may have been forgotten or méebaso
horrible as to wish they were forgotten — and use these very elements ieaih@ncof a
calling, of a way of making something beautffl.

The dimension of vocation is necessarily other-directed. That is, narration
necessarily concerns itself with one’s own story, one’s own sufferingthk iseginning

of the healing of a past of suffering. And incorporation entails the joining of omne's

redemptive. What is redemptive is incorporaticdio mnewstory and amewcommunity in anewway.
What is redemptive is new life. See Wellaprovisation,chapter 10.

% Abraham Verghese offers a remarkably eloqueribfiet, albeit not explicitly theological, accouritthe
redemptive vocation that can come from the seemidigcarded bits of a troubling past in his recent
novel. A. VergheseCutting for Stone: A NovéNew York: Alfred A. Knopf, 2009). In the novel.S
Mary Joseph Praise “believed that her job was theneer life something beautiful for God” (33). And
though the book begins with her death, in many vihg=ntire novel is arguably the story of the Ibiéalu
something Sr. Mary Joseph Praise made for God.
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life to that of others in a way which includes reciprocity, but communal bodies can,
without a sense of vocation, remain inward focused. Vocation, however, focuses one on
the ways in which one’s own past experiences of suffering and one’s abii@ynarrate
that suffering within the new body in which one has been incorporated offers the
opportunity for using the pain and suffering of the past in a positive and constructive
manner’’

Though | do not see these dimensions of redemption as hierarchical, nor do | see
them as stages which must be followed in order; they are inter-related and thaense
in which they build upon one another. The dimension of vocation presupposes both the
dimension of narration and incorporation. That is, a future trajectory, the abilibgdto fi
ways to incorporate the past into a future that is life-giving builds upon the redempti
narration of the past and incorporation of the present. And yet because these are not
stages or phases to be passed through, but as the on-going work of God are, &ynami

movement in one dimension has a ripple effect through the other dimensions.

1.3 How Does the Church Narrate Suffering and Redemption?

In this final section, | explore the role of church practices in addressing the
profound suffering of the world. | suggest that in addition to having much to say in the
face of suffering, the practices of the church bear witness to the redemagtivity of

God in the world. | begin by discussing the epistemology of redemption, suggesting that

" Think, for instance, of the extraordinary work ddsy organizations such as Mothers Against Drunk
Driving (MADD) where mothers who have lost childrencar accidents involving an intoxicated driver
work hard both to educate the wider community ®dhngers of drunk driving as well as to give & ftac
the pain such accidents cause.
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the knowledge of redemption is a particular sort of knowledge which must be received i
faith. | further suggest that the reception of such knowledge both presupposes and
creates the conditions for a particular sort of imagination, an imaginatios tdaeito

see that which is beyond the self-evident. | conclude with the working definition of
practices and its four essential elements as well as a brief note on g chpractices
throughout the project.

Even in situations of seemingly intractable, profound suffering (and perhaps
especially in such situationtf)at redemption is happening does not make redemption
self-evident. The ability to recognize redemption requires a certaim weyes to see —

a vision that can be developed in and through participation in the practices of the
church® That the ability to see redemption is aided by learned imaginative habits
suggests an epistemology of redempfiorsuch knowledge, however, is not a

knowledge that brings about salvation, but is instead a transformational knowledge tha
makes possible the recognition of redemption. In his work on the community of Acts,
Kavin Rowe claims that the redemptive knowledge of the early Christian commuasity w
knowledge that could not be willfully acquired but must, instead, be received. lItis “a
way of knowing that arises out of the belief in Christus as the apocalypse of the God of

Israel to the gentiles. This way of knowing, however was not analyzed asa form

% The following section is, in part, indebted to Rowwilliams’ refutation of the suggestion that trdy
way to heal the most profound suffering is throaghunmediated experience of God’s power. Thisggtoj
is an exercise in seeking to see the ways in wifielHoly Spirit is at work in the world through the
practices of the church. See Rowan WilliaMsestling with Angel§Grand Rapids: MI, Eerdmans, 2007),
chapter 13 and Rowan William®n Christian TheologyMalden, MA: Blackwell, 2000), chapter 15.

% Stanley Hauerwas reminds us that such “revelat®not a qualifier of the epistemic status ofiadkof
knowledge, but rather points to the content ofréage kind of knowledge.” Stanley Hauerwde
Peaceable Kingdom: A Primer in Christian Eth{¢¢otre Dame: University of Notre Dame Press, 1983)
66.
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feature of the intellect per se but rather seen as a distinctive form t€grac
knowledge.”® Rowe holds that this practical knowledge is revealed, seen only within
the context of the confession of Jesus’ Lordship within the missional assembly of the
church whose identity is transformed (turned upside down) by Jesus.

Redemption, the transformation of a world turned upside down, is the new
creation of which St. Paul speaks. It is neither a return to an (imagined) ariclassate
in which sin and suffering do not exist, nor is it the destruction of all that has beed taint
by sin and suffering. Moreover, the promised new creation is not a renewal of, or
improvement upon, the present creation which would suggest an inert utopian potential
within the present creation. Rather, new creation is possible only in and through the
transcendent power of God made manifest in Christ Jesus. “Retrospectiviéilipét
possible to see that this was the future for which it was always destined by God, the
appropriate completion of its history, but equally this future will entail a radica
transformation of the world’s mode of existence, which we can understand only as
transposition into participation in the life of God. This transformed new creation is
solely dependent upon the power of God’s imaginative act of redemption.

Samuel Taylor Coleridge similarly speaks of the power of the poetgimaizon
to create something new. Coleridge refers to this as “esemplasgjimatian.”?

Esemplastic is a term Coleridge coined to describe the imaginationty &bilake

0 Christopher Kavin Rowa)Norld Upside Down: Reading Acts in the Graeco-Roga(New York:
Oxford University Press, 2009), 156.

" Richard Bauckhantiope against Hope: Christian Eschatology at therlof the Millenniumed. Trevor
A. Hart (Grand Rapids, MI: Eerdmans, 1999), 130.

2 samuel Taylor Jackson H. J. Colerid§amuel Taylor Coleridge: The Major Worlkdxford World’s
Classics ( New York: Oxford, 2008), chapter 10.
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seemingly disparate ideas and weave them together in such a way as to convey a ne
idea. This esemplastic imagination is not merely the sum of the parts as/tbeeaton

is greater than its parts. Perhaps this idea of esemplastic imaginatioelpfudway of
thinking about the role of ecclesial practices. | am not suggesting thpadmylar
ecclesial practice, or constellation of practices, guaranteesmpéida. This is not an
instrumentalization of ecclesial practices — the practices are not a tneanend (the
redemption of suffering), but are an inherent part of the end of worsfipat they

make visible God’s healing and redeeming presence in the world is a gificef\ghich
cannot be fabricated but only receiV&dwhat | am suggesting is that God works in and
through the practices of the church, shaping the imagination of the body of Chridt in suc
a way that glimpses of the redemption that God is always already abobentaye

visible.®

3 See Maclntyre on practices - “By a ‘practit@m going to mean any coherent and complex fdrm o
socially established cooperative human activitptigh which goods internal to that form of actiate
realized in the course of trying to achieve thdaedards of excellence which are appropriate td, an
partially definitive of, that form of activity, whitthe result that human power to achieve excellesog
human conceptions of the ends and goods involvedsystematically extended.” Macintydster Virtue,
187.

That redemption is made manifest in and througtpthetices of the worshipping body of Christ
is reflective of what Maclintyre refers to as indrgoods. The recognition that the end of all esiell
practices is right worship is crucial.

™ “What distinguishes Christians from non-Chrisias not their ontic but their noetic situation.2@ge
HunsingerHow to Read Karl Barth: The Shape of His Theol@ggw York: Oxford University Press,
1991), 134.

" That such a vision is an act of the imaginationarway implies that such vision is false or imagin
Rather, what | am suggesting is that the practiée¢ise church enable Christians first to see thddwas it
actually is and second to be conformed to thistrigion. For this understanding of vision | andébted
to the essay, “The Significance of Vision: TowardAgesthetic Ethic” in Stanley Hauerwaé&sion and
Virtue: Essays in Christian Ethical Reflecti@otre Dame, IN: University of Notre Dame Pres331).
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The claim of this project is that the practices of the church are suffioiemake
redemption visiblé® Profound suffering, however, offers what may well be the greatest
challenge to this claim. Hence this project focuses on the intersection of chactbgsr
and suffering as icons into the very present redemption of God. My claim is that
participation in the practices of the church enable those whose bodies, minds, and souls
have been shattered by the profound violence of others to experience the ultintgte real
of redemption penultimately, and to consequently bear witness of this redemption to the
world. In speaking of practices | rely on the definition developed by DoEdkyg and
Craig Dykstra: practices are the “things Christian people do togethetimoecto address
fundamental human needs in response to and in the light of God’s active presence for the
life of the world.””

There are four essential elements of this definition. The first ish@adractices
are mutually interdependent. That is, though | speak of practices individuakyamd
isolate various elements of particular sacramental practices, nonepoattiees of the
church stand on their own. All are a part of a complex constellation of practisesh a
way that the whole is far greater than the sum of its parts. The second estamgait
of this definition is that it is an inherently communal definition. Not only are g€atle
practices not rightly separated from one another, they cannot be separatdtefrom t

community in which they have developed. This does not mean that every practice must

® This reflects Samuel Wells’ claim that God hasegithe church all that it needs to live in right
relationship with God. See Samuel Wellgyd's Companions: Reimagining Christian Eth{balden,
MA: Blackwell, 2006).

" Bass and Dykstra build upon Alasdair MacIntyres§inition of practices, locating them specifically
within the traditioned community of the churcRracticing Theology: Beliefs and Practices in Chiea
Life, ed. Dorothy C. Bass and Miroslav Volf (Grand RipiMI: Eerdmans, 2002), 18. This definition
reflects the authors’ prior work on practicesiracticing Our Faith: A Way of Life for a SearchiRgople
ed. Dorothy C. Bass (San Francisco: Jossey-Ba83)19
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be engaged in within a group settingddesmean that even when a practice (lament, for
instance, or confession) is engaged in by an individual, the community is presehewith t
individual throughthe practice itself. The third essential element is that the practices o
the church are repeated, both diachronically in that they are a part of ianetlit
community, and synchronically within the life of the individual community and even
within the life of the individual. Practices must be attended to. They do not just happen,
but are cultivated in such a way as to be formative of particular habits. Whictiydire
points to the fourth essential element of practices, and that is that the grattioe

church are the primary means by which Christians are invited to participhteon-

going work of Christ in and for the world.

The Christian practices | have chosen to use in each chapter are by no means the
only possible one€ Rather than focusing on the primary sacramental practices of the
church, I have made an effort to focus on practices that may be easily overlokéed, ta
for granted. | have presumed that the practices about which | do spedlatszisvithin
a community that is always already formed by the constitutive practicsptism and
Eucharist. My claim throughout this project is that ecclesial practicea-€@sstellation
of practices — are both proclamatory and performative. That is, they firspobekim
the truth of the mystery of God’s redemptive activity in the world. But trexy al ways

that remain always a mystery, make manifest the very truth which thdgiproc

8 There has been a recent surge in interest infeajnition of, the importance of practices in lifeeof
the church. For examples of the significance ofimber of other ecclesial practices see Craig ksiDg,
Growing in the Life of Faith: Education and Chresti PracticeqLouisville: Westminster John Knox
Press, 2005) androm Nomads to Pilgrims: Stories from Practicingrgoegationsed. Diana Butler Bass
and Joseph Stewart-Sicking (Herndon, VA: Albanitast, 2006).
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2. Narration: Re-Inscribing Memories

“Remember that you were a slave in the land of Egypt,
and the LORD your God redeemed you.”
Deuteronomy 15:15

“Any sorrow may be borne, as long as it is part of a story.”
Nikolai Gogof

In Pat Conroy’sThe Prince of Tideg;om Wingo bears the burden of the
“freight of memory” for a family traumatized by violenteTom’s father, Henry,
is a ruthlessly violent man, terrorizing his wife and children with his frequent
outbursts of rage, outbursts which cannot be stopped, only spent. In one episode,
which is representative of the depth of Henry’s violence, the family is having a
picnic when Savannah, Tom'’s twin sister, begins to pick at Tom. Henry tries to
provoke Tom into fighting with Savannah, finally commanding him to hit her.
But five-year-old Tom refuses. Henry slaps Tom across the face, knocking him to
the ground. Lila, Tom’s mother, steps in to protect Tom, and Henry grabs and
begins violently shaking her. Seven-year old Luke picks up a knife and demands
that Henry let go of Lila. Henry pushes Lila down, lunges for Luke, and twists
his arm, making him drop the knife. He then takes off his belt, and beats Luke,

stopping only when he is overcome by exhaustion. Luke’s pants are stained with

! Nikolai Gogol, http://www.tinfo.fi/site/?lan=3&pay id=&mode=tiedotteet&laji=1&tiedote_id=74.
Accessed 12/22/11.

2 pat ConroyThe Prince of Tide@Boston: Houghton Mifflin, 1986), 77. Subsequeitations are
referenced parenthetically in the text.



blood, and Tom remembers Luke being unable to walk for a week after this
episode. (119-120)

It is over this background of routine violence that the story of the family
secret unfolds. One night when the children are all teenagers, a night when
neither Henry nor Luke is home, three men break into the house. One of the men
has attempted to break into their house — presumably to attack Lila — in the past.
This time he does indeed rape Lila, while one of the men rapes Savannah, and the
other Tom. In the midst of the attack, Luke returns home, and releases the
family’s pet Bengal tiger. Within a few minutes the Wingos Kkill all three
attackers. Afraid of Henry’s reaction, they bury the men and clean the house so
that there will be no trace of the violence for Henry to see. Lila tellshiloren,

“This didn’t happen. Do you understand? Do you all understand? This did not
happen.” (496)

But the memory of such an event is not as easily discarded and buried as
are the bodies of their attackers. Years later Tom recalls, “Rapemseaagainst
sleep and memory; its afterimage imprints itself like an irreversdgative from
the camera obscura of dreams...Though our bodies would heal, our souls had
sustained a damage beyond compensation. Violence sends deep roots into the
heart: it has no seasons; it is always ripe, evergreen.” (495) Each of the Wingo
children deals with the trauma of their childhood violence differently. Luke’s
response is a detached stoicism, which he masters early, as even in the midst of
the beating at the family picnic Luke endures his father’s wrath byifachs

attention on a faraway time and place. Savannah has repressed the memories of
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most of her childhood, but pays dearly for this repression with an on-going battle
with mental illness, and with bouts of depression that lead to numerous suicide
attempts.

Tom tries to forget his childhood, to pretend it never was. “I've pretended
for so long that my childhood did not happen. | had to keep it tight, up near my
chest...It's an act of the will to have a memory or not, and | chose not to have
one. Because | needed to love my mother and father in all their flawed,
outrageous humanity. | could not afford to address them directly about the
felonies committed against all of us.” (8) However, he begins to realizeaha
only is his memory beyond his choosing, but that such pretending has done more
damage than good. “We’ve pretended too much in our family...and hidden far
too much. | think we’re all going to pay a high price for our inability to face the
truth.” (51) Much of the story centers on Tom'’s role as Savannah’s memory, as
they struggle to face the truth of that memory. For Savannah repressiondefface
the past and replaced it with the white baffled noise of forgetfulness.” (648) This
loss of memory threatened Savannah with a complete loss of self. The only way
to maintain (or regain) some semblance of sanity was for her to remantbtr
reclaim the story of her self. “I [Tom] had somehow become the repository of
memory in a family where memory had entered a fatal concubinage with
suffering. | was the only witness available to explain why my sisteatiness

was only a natural response to an indiscriminate curriculum of ruin.” (193)



The Prince of Tidepowerfully narrates the complicated role memory plays in the
lives of those who have suffered profound violence. Conroy refers to such memory as
“regent and keepsake of nightmafeThe characters in this novel illustrate the
stranglehold the memory of suffering can have on the psyche. In this chapikareex
why this is so, and suggest that even the most horrendous of such memories are not
beyond God’s redemptive reach. | begin by showing the integral connection between
memory and identity. This is necessary insofar as my claim is thatifible suffering
person is to be redeemed, all that necessarily constitutes the person mdsebecke |
then look at the unique ways profound suffering is remembered, and show how this, in
turn, embeds suffering within the identity of the person. Next, | explore thegmeva
therapeutic models of the healing of memory and suggest that while there is agood a
proper place for such therapeutic models, what they offer at their best is skiisyghot
redemption. And finally, | turn to the transformation of memory made possible by the
redemptive work of God, and argue that the practices of lament and repentgrac&gja
role in this transformation — a transformation that allows for the memory of profound

suffering to be grace-fully re-narrated.

2.1 Memory and Identity

Memory is often thought of in terms of simple recall - the ability to remembe
something concrete, like a chunk of information. Those who can recall things like
telephone numbers, multiplication facts, and the answers to all manner of triviamgies

in an immediate and seemingly automatic manner are often credited with hagogod

% Ibid, 55.



memory.” This sort of memory envisions the brain as a set of storage bins, adubhof
contains discreet bits of information. A good memory is the ability to identify and ope
the right container at the right time so that the contents, which remain preaadre
untouched while in storage, can be accessed as needed. And, of course, the setdall of
concrete bits of information which have been stored in one’s memory banks does
constitute a type of rememberifig.

Memory is also often thought of as the ability to call to mind experiences of the
past — Do you remember the time we went hiking and saw that momma bear and her
cubs? Or as the ability to perform some task — | can remember how to ridela bicy
execute an Eskimo roll even though these are tasks | have not performed in a number of
years, because the necessary techniques have been stored in my memorare Hisoe
less cognitive ways of remembering — the way in which certain sounds, shades,of color
slants of light, or scents conjure up emotive responses that seem to havédliitie te
the present, and which point to a memory just beyond the threshold of cognitive
recognition. | begin this section with an overview of the neurological and psyatadio
study of memory and suggest that, though there are a number of taxonomies of memory,
memory is either narratival or non-narratival. | do this in order to demanteat
fundamental significance of both types of memory for individual identity. Finlally
consider the importance of narrative for memory and identity and suggest theat whil
memory is constantly shaping identity, individuals are not passive receptors ofynem

but actively respond to and shape memories in formative ways.

* Though the idea that memories are objectivelygresi, something akin to family photographs, in
pristine condition is complex and problematic -epit to which | return in relation to questionsneémory
and suffering.
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In order to distinguish between different modes of memory, neurologists and
psychologists have created taxonomies of memory. Though there are a variety of
nuanced distinctions, in general these taxonomies include long-term memory, short ter
memory, and working memory Within each of these categories memory can be further
divided. For example, the sort of re-call of information involved in the memory of phone
numbers or internet account passwords is often referred to as semantic memndry. S
memory is essentially unrelated to personal experience as it has moreitb theew
ability to accumulate facts without regard for how the information is accugdulat
Episodic memory is the ability to remember significant events from éxpéicsonal
experiences. Semantic memory is necessary to function as an independentaadult i
culture that relies heavily on numbers and codes, and in which a broad range of disparate
knowledge is assumed. Whereas episodic memory is necessary for the denetdpme
interpersonal relationships; the memory of shared experiences is an imptataent of
human bonding. Therefore episodic memory is more crucial for the development of
personal identity, of a sense of selfhood whose being extends in time and space, though
the functional identity of one who lacks semantic memory would be significantly

diminished.

®> For more on taxonomies of memory see: V. Elvimgiérson, “A Genetic View of Human Nature,” in
Whatever Happened to the Soul?: Scientific and Bigézal Portraits of Human Natureed. Nancey
Murphy, Warren S. Brown, and H. Newton Malony (Méapolis: Fortress Press, 1998). For more on how
memory relates to our experiences of God, see Ddwglie Remembering the Future, Imagining the Past:
Story, Ritual, and the Human Braj@leveland: Pilgrim Press, 2003). For an overvidwhe anatomy and
physiology of the brain written for a scientifig/laudience see David J. Linddhe Accidental Mind
(Cambridge, MA: Belknap Press of Harvard Univer§itgss, 2007). For more on the vulnerabilities of
memory see Daniel L. Schact@he Seven Sins of Memory: How the Mind ForgetsRaerdembers

(Boston : Houghton Mifflin, 2001.) And for an ovéew of recent research in neuropsychology see Danie
L. SchacterSearching for Memory: The Brain, the Mind, and Best(New York: BasicBooks, 1996).
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While using the language of semantic and episodic memory, psychologists also
speak more broadly of explicit and implicit memories. Explicit memorieadedhe
recall of facts as well as the memory of particular events; both semandtiepisodic
memory are facets of explicit memory. Implicit memories include nekids (learning
to eat with a fork or ride a bike) as well as operant-conditioned (coming to a temple
stop at a red light) and emotive responses to stimuli (startling in response to sudden
noises)’ Implicit memories, though not memories that can be consciously recalled,
“manifest as a specific change in behaviorSo whereas explicit memory (what | will
call narratival memory as it is, generally speaking, the sort of meimairgan be
narrated) plays a larger role in conscious identity, implicit memory (Iwgitrefer to as
non-narratival memory) impacts identity in subtle ways which generatigire
unrecognized. Studies show that amnesiacs with little or no ability to refdicitex
memory do not suffer an equal loss of implicit memory as even one with no cognizant
short or long term explicit memory often remembers motor skills — how to drads ar r
bike — as well as retaining operant-conditioned learning — they respond apprppoiatel
emotional cues — for example by demonstrating fear responses to the samehrsym

responded to prior to the onset of amnéslais the interplay of explicit and implicit

® The distinction between operant-conditioned andtam responses to stimuli is primarily one of
voluntariness. E.g. when you buckle your seatlgghin getting into your car because you have leatmed
do so automatically in order to avoid hearing thegthg reminder sound the car makes this is operant
conditioning. Buckling your seatbelt, though ityria fact become an automatic response, is a willed
choice. On the other hand, emotive responsesnailst- e.g. blinking in response to bright lightts
startling in response to sudden loud noises —rea@tintary.

"Linden, 112.

8 Ibid, chapter 5.



memory, specifically the interplay of episodic memory and emotion, whichtfegm

psychological core of identity.

Explicit or Narratival Memory Implicit or Non-Narratival Memory
semantic memory motor skills
(facts) (dressing, eating, playing a musical instrument)
episodic memory operant-conditioned memory
(personal experiences) (wearing a seatbelt)
emotive memory
(responses to intense emotions such as fear or
anger)

Mnemonic Taxonomy

The self cannot exist independent of memory; memory is a constitutive part of
what it means tbea self'° The suggestion that the self occurs at the intersection of
explicit memory (what is most often thought of as re-call) and emotion begs #t®que
of why re-call alone is an insufficient descriptor for memory. Memaqrgfisourse, the
ability to recall facts or events, perhaps especially the events thansest formative.

But memory must provide coherence, a sense of narrative. Memory understood as
nothing more than the rote recall of seemingly disconnected facts is notcaesuffi

understanding of memory. Such a notion of memory “falls short of a serviceable

? Ibid.

1% This statement necessarily raises the questiddeafity and Alzheimer’s patients, a question wtikh
well outside the boundaries of this project. Fémeplogically astute and pastorally sensitive usion of
identity and memory in those who suffer from Alzhei’s disease see David Keélgrgetting Whose We
Are: Alzheimer’s Disease and the Love of @ddshville: Abingdon Press, 1996).

1 Some forms of autism are characterized, in pgrarbimpressive degree of recall of disconnectetsfa
while lacking the coherence of a narrative thaivad one’s own story to be linked with that of other
Think, for instance, of Dustin Hoffman’s charadtethe movieRain Man. [Barry Levinson, “Rain Man,”
(1988)] and the more recent novel by Mark Hadddre Curious Incident of the Dog in the Night-Time
(New York: Doubleday, 2003). This is, of courset to suggest that someone with autism lacks iigent
In fact both the movie and the novel are in largg pbout the main character’s struggle with idgnti
Rather, it is to suggest that the struggles fagetthdse with autism (and perhaps even more actliely
struggles faced by their families) in terms of itlgrand relationship illustrate the critical naguf the
interplay between the explicit and implicit memory.
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paradigm of selfhood. Simply to have the totality of our experience available torgnem
is not to have before us antelligible representation of ourselves. More likely it is to
have before us a blooming, buzzing confusitin.Rather than understanding memory as
the accumulation of disjointed facts, | suggest that memory, and its two component
(narratival and non-narratival) forms, is what provides the narrative cdgtimecessary
for selfhood to exist.

Narratival memory is the story we are able to tell of ourselves. Atasda
Macintyre claims that a self is one “whose unity resides in the unity of aimarwhich
links birth to life to death as narrative beginning to middle to &hdt’is the unity of
narratival memory that provides a sense of coherence to one’s life. In stsongritative
that can make memories make sense by providing a context, embedding them in the
midst of something larger than any individual memory. Narrative memory makss se
of who we were in the past and therefore of how we became who we are today. Rowan
Williams says, “The sels — one might say — what the past is doing now...It is
continuity; and so it is necessarily memory — continuity seen as the shapgriqtia

story, mystory, which | now own, acknowledge as mine. To be a self is to own such a

A fascinating, albeit contested, area of new autissearch suggests that autism — or at least the
social isolation common to autistic persons — nrayart, be caused by a lack of mimicry abilityledl
mirroring. This is an ability required for certagorts of memory. For an overview of the imporgané
mirroring see, Marco lacobor¥irroring People: The New Science of How We Conméitt Others(New
York: Farrar, Straus and Giroux, 2008).

12 James WetzeAugustine and the Limits of Virtyslew York: Cambridge University Press, 1992), 39.
13 Alasdair C. MaclntyreAfter Virtue: A Study in Moral Theootre Dame, IN: University of Notre
Dame Press, 2007). Maclintyre suggests that thegeif stories is a crucial aspect of what it meémbe

human. Humans are inherently story-telling creatur®eprive children of stories and you leave them
unscripted, anxious stutterers in their actionsadkeir words” (216).
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story: to act as a self is to act out of the awareness of this resourcetidgrgast.*
The way in which the story of the self is known and reinforced is memory.

For memory to be a primary source of personal identity — for the self to be “what
the past is doing now” — has to mean that memory is more than mere re-call. Knowledge
of the multiplication tables or the capitals of all fifty states — though not aletety
insignificant factor in the creation of personal identity — certaiatynot provide an
adequate account of who one is or how one becomes who BnBlésratival memory is
a helpful way to think of memory in relation to identity formation because unlikd rec
of seemingly unrelated and trivial facts, narrative memory locagesamnes in a coherent
story. And a story necessarily has a goal towards which it tends. Storiesterchoa
seemingly circular or meandering, lead somewfh&r8imilarly, narratival memory has a
goal, a telos. Stories of family memories as well as stories of thetoalenemory of
entire nations (think, for instance, of the significance of George Washingtbfes fa
inability to tell a lie) form the psyche of those who share them. Such storiestcosinec
to the larger narratives that constitute our lit/es.

The formation of identity, then, is contingent upon memory and upon the ways in
which individual narratives interact with the potentially endless combinatitorrogtive

narratives. Who we are as human beings is always necessarily in ldrget@anined

4 Rowan Williams Resurrection: Interpreting the Easter Gosf@leveland, OH: Pilgrim Press, 2002), 23.

15When such facts can be located in the memory tirdie narrative of how such information was
acquired, such facts do become more significandgra of narratival memory, and are therefore more
significant elements of individual identity.

1% The theatre of the absurd being the exceptionpiftates the rule.

" Though the focus of this project is the narratiféhe Christian Gospel, we participate in any namf
narratives (family, community, schools, civic orgaation, work, sports teams, performance groups,
nation), each of which plays a role in the formatid identity, and some of which may offer competin
narratives.
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by not only these narratives, but by the people whose lives intersect ours within, a
tangentially to, these narratives, as well as by the narratival mermibrgse significant
others. Another way to say this is that there is no self outside of relationshipiveth ot
— humans are socially and narrativally constituted. Again, Macintyre“$ays,forever
whatever | have been at any time for others — and | may at any timedxzewgadin to
answer for it — no matter how changed | may be now. There is no ieynafingmy
identity — or lack of it — on the psychological continuity or discontinuity of the self. The
self inhabits a character whose unity is given as the unity of a chardct@tiaracter,
selfhood, is dependent upon our memories of our experiences within these broader
narratives, but the very notion of memories — how experiences are perceived and
therefore encoded in the memory — are contingent upon any number of factotdgrartic
to these narratives. And, of course, individuals are not merely passive recipients of
identity formation at the whim of others’ narratives, but are actively involvdtkin t
processes of shaping and forming the identities of the others with whom tr@&gint
Similarly, individuals are not merely passive experiencers of memory. Ehalevel of
reciprocity between selves and memories. Each individual actively respmrachd

consequently shapes, memories while being ever shaped by those very mEmories.

18 Maclnytre After Virtue 217.

19 Miroslav Volf makes the same essential point. M#eslav Volf, The End of Memory: Remembering
Rightly in a Violent WorldGrand Rapids, MI: Eerdmans, 2006), 25.
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2.2 Theological Account of Memory

If the above account of memory is correct, memory expresses itsediriyim
the form of narrative, and these narratives are constitutive of human idéritt.a
narrative is not an ethereal, untethered concept. Rather, a narrative, biodefinit
requires a telo$. In order for time to be ordered so that it can be remembered and
attended to, it needs a goal towards which it téhdalithout this goal the narrative of
memory is open-ended in such a way as potentially to render the story messing!
theological account of memory situates the narrative of individual memoryidi
larger framework of God’s memofy. God is both the foundation and the telos of the
narrative of memory. Rather than allowing the narrative to be restrictegistory of

my life andmy suffering, a theological account of memory incorporates the small

% This claim of the significance of narrative is mocontested. Crispin Sartwell, for example, asghet
the contemporary academic focus on narrative iguned for two primary reasons. The first is thét
narratives break down at some point, and the seispmdthout dismissing the liberative possibildf/
narrative, narratives are potential vehicles ofreppion. In lieu of narratives Sartwell wants étebrate
what he sees as the inevitable collapse into imeoice of all narratives, something of a metaphysica
entropy. Crispin SartwelEnd of Story: Toward an Annihilation of Languagel afistory (Albany: State
University of New York Press, 2000).

% This claim is, likewise, not uncontested. Per Mage’s understanding of the narrative natureifef |
narrative necessarily has a tel@dster Virtug 217. Ricoeur, likewise, understands narrateeessarily to
have a telos, however for Ricoeur the telos isnecessarily known, nor is it stagnant. That isait be
changed by the narrative itself. | will considec&tur’'s account of narrative more fully in chapterPaul
Ricoeur,Time and Narrative3 Vols (Chicago: University of Chicago Press, 19888). And, of course,
some postmodern thinkers reject the validity of¢becept of narrative altogether. See Jean-Frangoi
Lyotard, The Postmodern Condition: A Report on Knowleddeory and History of Literature; V. 10
(Minneapolis: University of Minnesota Press, 1984).

%2 \Wetzel, 36. This is actually the corollary of whdetzel claims. He actually says, “Rememberee tim
can be attended to, measured, ordered.” Howenazeims equally right to suggest that disordered ti
cannot be rightly remembered. Time that is disadgedisoriented, cannot be remembered rightlye &n
the problems of the memory of suffering, as we sk later in the chapter, is that because ofstwdered
nature, though suffering is not forgotten, it is remembered rightly.

#What | am referring to as a theological accounnefnory is similar to what Samuel Wells refersgo a

overaccepting, a topic to which | will return laterthe chapter. Samuel Wellsprovisation: The Drama
of Christian EthicgGrand Rapids, MI: Brazos Press, 2004), 131ff.
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narratives of particular lives into the grand narrative of God’s continued prasethee
world. Thus, a theological rendering of memory both requires, and allows for, hope for
the future. In order to develop a theological account of memory | look, first, ad Davi
Steinmetz’s suggestion that biblical exegesis is a matter of providiagoad narrative
of the biblical narrative. | then consider the relationship between memoryuémand
suggest that a theological account of memory is not one that is concerned with a
correspondence notion of truth but is one that tells the truth behind the story — the truth of
God's loving and redeeming activity in the world.

To suggest that memory is largely a matter of narrative does not, de faato, plac
memory within the larger framework of God’s narrative. David Steinwfétzs a
helpful analogy. He suggests that the work of the historical-criticathll#xegete is
somewhat analogous to the work of a detective in a mystery ffoiéle key to the
satisfactory conclusion of a mystery novel is the explanation the detecthle i® affer
at the end of the story that not only solves the crime, but makes sense of the n&any clue
and mis-steps along the way. Steinmetz refers to this explanation asaoihe se
narrative. The primary narrative is the story that is told along the wa &vitlent to
everyone — a murder, a theft, a weapon — but the second narrative is the one that cannot
be told until the end, until all the missing parts are accounted for — Colonel Mustard in
the billiard room with a candlestick. It is this story that makes all theisgly disparate
facts make sense. The key difference between the detective anddharhistthat

historians read the clues of the past already knowing how these past events turatout, or

% David C. Steinmetz, “Uncovering a Second Narrativetective Fiction and the Construction of
Historical Method,” inThe Art of Reading Scriptured. Ellen F. Davis and Richard B. Hays (Grand
Rapids, MI: Eerdmans, 2003).
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least with a good sense of what happens next. The historian can read into the past
through a wider lens than is available to the present. Thus, a historian may be more
analogous to the reader of a detective novel who peeked at the ending beforetheading
story than to the detective. And this makes all the difference as knowindgné@toty
ends “makes a difference for the beginning and the middle of the story as feelitas
conclusion.®

A theological account of memory is one in which remembering is analogous to
Steinmetz’ impatient reader of detective fiction who sneaks a peek at theefinpafes.
The memory of the past can be viewed through the lens of what the story-telelyalr
knows about the rest of the story. The theological account of the past, then, isritgcessa
selective. The details of the past are attended to in a way that is sighyfie-ordered
and re-prioritized by an understanding of the more comprehensive narrative. pane im
of the narrative is not found in a verbatim re-creation of the primary narrativeovirey
pristine memories from the storage bin of the past, as if such were possible in bl is
production of a second narrative that makes sense of the past in light of the already
revealed futuré® The objective of a theological account of memonydsnecessarily to
make sure that not a single jot or tittle is out of place, but to make the story makensens

view of a bigger picturé’

2 bid, 54.
% bid, 61.

27 Another way to envision this is through art. Bavador Dali painting “Gala Contemplating the
Mediterranean Sea which at 20 Meters becomes saRaf Abraham Lincoln” (1976) is a portrait of a
woman looking out a window over the sea. Or adtitzat is what the painting appears to be frorseclo
up. However, when you step back, allowing som&adie between yourself and the painting it is drpibr
of Abraham Lincoln. Once you have seen the bigigure, however, it is always possible to see both
Though it is initially difficult to find Lincoln inthe painting as the woman appears so prominent and
obvious, a wider perspective makes obvious thesigfetr of the initial, narrower perspective.
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This claim necessarily raises the question of tfutBerard Genette offers what
is perhaps a helpful literary distinction between narrative and Stdtjs claim is that a
story is concerned with describing an event as fully as possible, in chroablogier,
and in something of a direct correspondence manner such that events that happen only
once are told only once, and events of a repeated nature are told in a repeated fashi
There is a one-to-one correspondence between the event itself and the tellihgrersd t
an attempt neither to compress nor to expand time in the telling. A literaryivegrosm
the other hand, arranges the order of the telling of events and highlights passpdets
of the story, compressing and expanding time as needed, in order to emphasize that which
is most significant for the point the writer is makifigNarrative, therefore, has an
element of discernment, of moral judgment. A narrative is not an attempt at icgnaey
Sergeant Joe Friday “just the facts, ma’am” story, but is instead focused ogingriie
greater truth behind the individual events that make up the narrative. Though | am
unconvinced of the necessity of distinguishing semantically between story asivear
in this fashion, | find Genette’s claim about narrative not only persuasive but al helpf

way of thinking of the theological narrative of memory. The point of a theological

% Miroslav Volf focuses on the importance of tellitige story of the past truthfully because of what h
understands to be the nature of the relationshipdsn truth-telling and justice. For Volf, to remiger
inaccurately, perhaps especially when it comestofpl memories, is not merely to fail to do justio the
memory and the circumstances surrounding it bumigct, a miscarriage of justice. Moreover, Volf
suggests that memory, by definition, must be tuithfotherwise it is fabrication. For Volf, to rember
inaccurately is, in fact, not to remember. HoweWaif's formal correspondence understanding ofttru
seems to miss the truth embedded in the narrasittger of memory. See Volfhe End of Memory,
especially p 49ff.

2 Gerard LoughlinTelling God’s Story: Bible, Church, and Narrativeéblogy(New York: Cambridge
University Press, 1996), 52-63. In this sectioniglalin describes the narrative theory of Gerarde®en

%0 The four Gospels are an example of this distimctiach is a narrative, carefully crafted by iithar to
convey what the author understands to be mostalriir the intended audience.
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account of memory is that what is true is what rightly locates the pdshwie narrative
of God’s redemptive activity: The details are not insignificant, but they are not
privileged either. The rendering of past events that constitutes Steisesind
narrative, that which makes sense of all of the seemingly sendelesnts of the past is
also true. The details and the narrative are different dimensionstaitthef memory.
Unlike historians, detectives participate in the stories they are wdrkied).
The detective is an integral part of the detective novel in the way that, by virtue of
temporality, a historian simply cannot be. Of course this means that histonanthéa
advantage of a future vantage point because they are, by definition, chronologically
outside of the events. The Christian account of memory is told from within the story,
with a perspective much like that of the detective, and yet also with the knowleithge of
end of the story, granting a perspective similar to that of the historian. There is a
complex interplay between the memories and the telling of the story sucHlihgtt e
story is, itself, a part of the story as is the storytéfleEonsequently not only does the
story itself (the memory) shape the identity of the story-teller, trg-gtller shapes the
story,andthe storyteller is shaped by the act of telling the story. Not only does the
knowledge of the end of the story affect the telling of the story, the tellirp atory
impacts the story itself because the telling of the story is an ahfeant of the story. In

this sense, a theological account of memory is both bounded by the knowledge of what

3 Whereas | find Genette’s definition of narratieebe helpful, | find the semantic distinction betwe
story and narrative to be cumbersome and somewtifatial. Therefore | will continue to use the ves
“story” and “narrative” interchangeably, using betith the intended meaning Genette reserves for
narrative.

% Richard Bauckham, “Reading Scripture as a Cohétary,” inThe Art of Reading Scriptured. Ellen
F. Davis and Richard B. Hays (Grand Rapids, MI:de&ns, 2003), 42.
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God has done, is doing, and promises yet to do and is at the same time open to the

continued presence and movement of God within that 3tory.

2.3 Suffering and Memory

Suffering, as defined in chapter one, refersitense and enduring pain of a
physical, psychic, or social nature, resulting from the violent actions of aeothuman
being, the memory of which is disorienting or disintegrating of personahiity,
destructive of social bonds, and crippling of the individual's capacity to imagine a
future unbounded by the suffering of the pasSuch profound suffering is perhaps the
greatest threat to a coherent narrative of memory because such susfgengrally
experienced as an unintelligible disruption to what is, or would be, an otherwise coherent
narrative. And this is perhaps most poignantly so in the case of theologicatynem
How does one rightly locate profound suffering in the narrative of a healing God? How
is suffering, or more to the point, the memory of past profound suffering, experienced
and remembered as redeemed? | begin this section by exploring questioiabidfyel
of memory, particularly in the case of the memory of trauma. The work of
neuropsychologists suggests, somewhat counter-intuitively, that intense emotions
increase the reliability of memory. That suffering is remembered dot, however,
render suffering narratable. In order to consider why this is so | look latgibeof
suffering itself, and suggest that suffering poses a number of problemsréadroma— and

thus for identity. | suggest that because suffering is to some extent urbiaytiz

% Stephen Fowl suggests reading and interpretinigt8ee in this way, an approach he refers to as
underdetermined. Stephen E. Folehgaging Scripture: A Model for Theological Integpation(Malden,
MA: Blackwell Publishers, 1998), chapter 2.
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memory of suffering is stored not only in the narratival memory but in non-wairati
memory as well. | then consider the habits that such non-narratival memaffeahg
develops, habits through which the suffering is inadvertently perpetuated.

If suffering itself is particular and largely depends upon perceptioméneory
of suffering is even more so, and any discussion of memory necessarily reguires
guestions of reliability. To what extent can memories in general be trustddnket a
memories of perceived intense suffering from times past, perhaps longpssi& as
memories are generally conceived in predominantly cognitive terms, a ofatte
rationality, and suffering is largely a matter of emotive response tevkat,
conventional wisdom would seem to suggest that any increase in emotional content
would necessarily result in a correlative decrease in reliability afdhcecall. The more
terrifying or infuriating an event, the more the experience of that evpréssimed to be
distorted in the memory. It is not so much that the (presumptively rationalpmypéself
cannot be trusted, but that the (presumptively irrational) emotion cannot be trusted.

However, according to research in the field of neuroscience, intense emotions
actually increase the likelihood that an event will not only be stored in the memory, but
will be stored accurately. “We need a signal to say, ‘This is an importanorye Write
this down and underline it.” That signal is emotion. When you have feelings of fear or
joy or love or anger or sadness, these mark your experiences as beingapigrticul
meaningful. These are the memories you most need to store and keep safe. These are

ones that are most likely to be relevant in future situatish®&cause emotions impact

3 Linden, 108. See also, SchacfEne Seven Sins of Memamywhich he explains that the more active the
amygdala (which registers strong emotions sucleasgnd anger) the guiltier the memory will behaf t
“sin of persistence.” That is, more emotionallgitfght memories will not only be more deeply embeddde
in the memory, they will be more likely to contintgerecur at in an unwanted manner. Such intrusive
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the perception of an experience, strong emotions — particularly feelingsrfariear,
horror or helplessness — increase the brain’s ability to store an event inynigaelbly
etching the experience in the psyche.

A second contributing factor to the reliability of the memory of sufferira is
temporal one. The longer the duration of suffering, the more embedded the suffering is
in the memory and psyche. The catch-22 of suffering that extends over a long period of
time is that events that are commonplace tend to be rendered derEhnimugh aspects
of the everyday over an extended period of time are remembered, they are notihecessa
remembered in their particularity. Long-term torture victims, for gtanwill acutely
remember being tortured, but they may struggle to separate one incidentref frantn
another. The routine nature of the suffering both greatly increases the like hiaddloet
suffering will be remembered but also that the particular instancesferfisg will blend
together in such a way that distinguishing one day’s violence from another becomes
nearly impossible. The more commonplace, that is frequently repeatearnsethe
more the distinct incidents blur together and become conflated into one seemingly
ceaseless memory. Due to the heightened emotional response to a parti@iian sit
suffering, the ability to clearly distinguish one episode from another mayth&Hes
repeatedly faced with situations which evoke an intense emotional response starh that

a particular episode to stand out requires an even greater level of intensityporthorr

memories seem to be less prone to distortion tesémotively-stored memories. Contrary to folk
wisdom, such memories are most likely to be preskm something akin to a storage container than ar
memories less embedded by strong emotion.

% Linden, 122.

% The question of reliability of memory necessabitings up the question of false memories. A nunatier
studies suggest that there is a key distinctiowéen recurrent memories (such as the flashbacks and
nightmares common in those who suffer from PTSR) the therapeutic or hypnotic retrieval of
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The damage done by suffering perdures in the memory and the soul often long
after the actual event(s) have passed and any physical injuries mayelaéad’ The
greatest challenge suffering presents to the memory is one of incarponéti a
coherent life story. Suffering, by virtue of its own internal logic, is to sortentun-
narratable; it refuses to become a part of a coherent narrative. Theyiradlilie
individual to make narrative sense of suffering poses the greatest challeinge to t
memory of suffering. How does one tell the story of one’s life when one’slife i

peppered with a memory of suffering which seems to render significant portions’sf

suppressed traumatic memories. Though this is iway to suggest that retrieved memories are
necessarily false — there are undoubtedly a s@gmfinumber of people for whom the retrieved menmry
of genuinely horrendous suffering — studies suggestt recurring, invasive memories are considgrabl
more reliable than retrieved memories. Such flaskkliype memories tend to be of a telescoping eatur
That is, they are rarely a complete memory, bubften just a snippet of a very intense memoryeyrh
bring into focus one very particular segment cdrgér event but often occur in such a way that the
rememberer has little context in which to situdi inemory. The limited scope of the memory isigliyt
responsible for its accuracy. Rather than retgimim entire narrative, the brain has taken somgtbiia
Polaroid of an emotionally overwhelming moment, angserved it. The lack of context explains kbth
disruptive nature of such memories as well as tiediability.

In Trauma: Explorations in Memoyed. Cathy Caruth (Baltimore: Johns Hopkins Ursitgr
Press, 1995) Cathy Caruth explores the ways intwihie nature of unintegrated memories of trauma are
unaltered by virtue of the fact that they have lrextn integrated into one’s narrative memory. (f158hd
in The Accidental Mindlinden describes studies of suggestibility in phest-aged children which show
that whereas preschool aged children are very ptibteto “remembering” events that have been re-
interpreted through adult intervention and aredfae no longer true accounts, even a very youild'sh
spontaneous recall of an event is highly reliad@6) Schacter, ithe Seven Sins of Memodyjscusses
some of the same studies and comes to the samkisioncin his discussion of the “sin of suggesiiipit
(chapter 5).

It is important to note that these studies compladacticity of recurring invasive memories with
therapeutically retrieved memaoriest with memories that have remained intact from thme tof the event.
And none of these studies suggest that accurateonescannot be retrieved by therapeutic means.
Rather, the point seems to be that recurring ineasiemories, by their very nature, have an extrgmel
high degree of reliability. The problem of assigna primacy of reliability to recurring, invasive
memories igiotin suggesting that such memories are reliableirbtite implication that the healing of
such invasive attacks of memory would, to somergxtender them less reliable. Recurring invasive
memories are a living nightmare for those who elgnee them, and the lessening of their occurresice i
considered one of the criterion for recovery frofBP. Yet the analysis of these studies — partibuthat
done by Caruth et al — suggests that once a meismogrrated by the conscious mind rather thantbe s
conscious, it becomes more prone to errors of mgmdstealing means forgetting. Or at least not
remembering correctly anymore. Not only is thigmter-intuitive, it is logically misguided and,Hiik,
theologically untenable.

3" This is not, in any way, to suggest that there matybe physical reminders of suffering as welisjt
rather, to say that the non-physical memory ofesufify is as problematic and as in need for redempats
is physical suffering.
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story — perhaps even the whole story — meaningless? And what is it about they miemor
past suffering that refuses to remain in the past and continues to hold sway over both the
present and the future?

Jonathan Tran claims that suffering is un-narratable because it is gndlessl|
narratable® Because suffering is so particular and so overwhelming, there cannot be one
right way to tell the story of suffering, and so it needs to be retold again and again in a
attempt to get at the truth behind the memory. And there is something absaoditely r
seems to me, about Tran’s insight. Behind this insight is the recognition that the
experience of suffering, to borrow from Paul, is simply too deep for words. Sgfferin
an experience of overwhelming. No matter how accurately one is able t thera
events of suffering, the nature of the suffering itself remains, at bespanigily
unearthed. However, the reason for suffering’s unnarratability seemsieeply
embedded in the logic of suffering itself than Tran’s suggestion of a mutipdici
interpretations can adequately explain. | want to suggest that what mdfering un-
narratable is that suffering inherently involves a loss of language andeot toth of
which are necessary elements of narration.

The experience of pain, particularly physical pain, has the ability to redec®
a pre-linguistic state in which guttural cries and sounds are all one iseapabl

producing® Physical pain undoes years of cognitive and linguistic development.

% Jonathan TrarThe Vietnam War and Theologies of Memory: TimeEtedhity in the Far Country
(Malden, MA: Wiley-Blackwell, 2010), 125. Tran’s pb, and one | agree with completely, is that
communities of faith need to be places where sinfferan, in fact, be endlessly narrated becauders
is so complex and overwhelming that the story aarenbe told absolutely, and to fail to continustiive
to tell the story of suffering is to give in to tdespair of suffering.

%9 Elaine ScarryThe Body in Pain: The Making and Unmaking of thelaviNew York: Oxford
University Press, 1985), 4.
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“Intense pain is world-destroying...in the most literal way possible, tete world of
thought and feeling, all the psychological and mental content that constitutes both onese
and one’s world, and that gives rise to and is in turn made possible by languagetoceases
exist.”® One of the constitutive elements of suffering is that it renders the sufferer
powerless — or exposes the powerlessness of the one who Suffiessie could alleviate
suffering one would; to suffer is to be at the mercy of the sufféfinthe loss of

language connected to suffering needs to be understood as much as a loss okagency a
is a loss of vocabulary. It is because suffering involves a loss of agencyngundda
production requires agency, that profound suffering can render one mute. It is not
necessarily that one cannot express suffering because words fail to edegemtely

the depth of suffering (though this may indeed be true), but rather that the power of
speech is a casualty of lost agefityThe production of language requires an agent, an
acting subject. Suffering, however, renders the sufferer an object of someoneésehe

of violence) or something (in the case of iliness or natural disaster aefgency?

“%1pid, 29-30.
! Dorothee SélleSuffering(Philadelphia: Fortress Press, 1975), 11.

“2 A significant distinction needs to be maintainetvieen inexplicable suffering and the voluntary
suffering of martyrdom.

3 Perhaps this is most readily apparent in its ise@laim. The development of language skills dmes
merely coincide with the development of increasgeingy in a young toddler; it is a primary form the
developing child’s agency takes.

** This lack of agency is often noted in child abustims who exhibit what is known as “frozen
watchfulness.” This is a state of hyper-arousatliich the child is acutely aware of her surrougdiand
of the actions and moods of others (particularbsthwho may be perceived as a threat) while
simultaneously exhibiting no signs of agency buyiesping totally lethargic and passive. In thigests
frozen watchfulness children remain not only md#ss for unnaturally extended periods of time lvat a
also often rendered mute.
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In addition to a loss of language, profound suffering distorts the perception of
time. In speaking of trauma, Shelley Rambo says, “The central probleauofais a
temporal one. The past does not stay, so to speak, in thép&srhbo is referring
primarily to recurring, invasive memories — flashbacks — of past traunvatitse And
such recurrent, invasive memories are clearly one way in which suftistaogts
chronology. However, suffering distorts time even when the distortion is not evidenced
by invasive memories. Profound suffering itself results in a perceived lpsstodnd
future. In the midst of suffering there is a diminution of space — both geogragical
temporal. Suffering focuses one intently upon the immediate*hdwst is any sense of
time or place before the suffering began, as well as any hope that a tima@ntiqe of
suffering will ever occur in the future. Time is frozarthe moment of most intense
pain, and in that moment there are no otherBain demands one’s complete and total
attention. This is most immediately and notably true of physical pain, but the aarbe ¢
said of intense psychic pain. In the midst of suffering time is lost, both in thetbahse
the time of the suffering itself is lost, and in that the sense of time in te mand
perhaps aftermath — of suffering is destroyed.

This combination of loss of language and loss of temporality is what renders

suffering unnarratable. Narrative memory is an attempt to make sensesfifentd

“> Shelly RamboSpirit and Trauma: A Theology of Remainifiguisville, KY: Westminster John Knox
Press, 2010), 19.

¢ Nancy Raines, for example, in describing the hduring which she was raped, says, “At that moment,
time disappeared into a continuous present.” Nafayable RaineAfter Silence: Rape and My Journey
Back(New York: Three Rivers Press, 1998).

“"In situations of predictable repeated events ffegng, time is often instead frozen in the moment
immediatelyprecedingthe moment of most intense physical pain, as tiieipation of the pain one is
helpless to prevent is often more terror-induchmntthe actual infliction of pain.

74



see the chain of seemingly disjointed, discreet events as forming a catleoéntvhich
makes sense of who one is. But in situations of profound suffering, “areas of the brain
shut down...therefore stopping the system from passing along the experience to the
prefrontal cortex, the part of the brain that assigns to an experience laagaage
meaning.*® Narrative memory assumes a story, and profound suffering refuses to be a
story. Because the nature of suffering is such that there is no past and no pragent, t
can be no temporal ordering necessary for narration. With no sense of a futurestime ha
no forward motion, and seems to spiral back on itself such that the suffering person is
constantly re-awaking to the suffering of the past like a perverseioenaitBill

Murray’s character iGroundhog Day?

Despite the fact that suffering is largely un-narratable, the memoryfefisg
continues to play a formative role in the identity of the sufferer. Memory iy ®fva
knowing; a way of knowing which cannot be un-knaf¥rOne can never un-know the
suffering of the past: But rather than knowing that is simple recall of facts, the memory
of suffering is a knowing that exceeds sheer cognition. Recall the distincids ah the
beginning of the chapter between explicit and implicit memory. Explierhary
includes the ability to recall facts as well as the ability to narratet®véor my
purposes, the events of one’s life. Explicit memory and its impact is moreusbvi

because it is readily available to the conscious mind. Implicit memory, hquiever

8 Rambo, 21.
9 Harold Ramis, “Groundhog Day.” (Columbia, 1993).

Y Nancy Raines suggests that forgetting is actuadiglf a kind of remembering, but a rememberinattis
both hopeless and destructive” (114).

*1 Forgetting does not constitute unknowing, a togiddress below.
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arguably even more powerful a formative force because it is largelyogmieed and yet

it works to modify behaviot?* Because suffering becomes an integral part of memory,
and memory is itself a type of knowing, the knowledge of suffering renders the suffere
acutely aware of the vulnerability of sufferifitand this awareness — whether available
to the conscious mind or not — impacts interactions both with one’s own memory and
with others. Insofar as knowledge creates a biochemical change, memoiyefaforé

the memory of suffering) is encoded in the DNA, almost literally, such thavioehs
always being to some extent modified by experiefice.

The behavior-modification of implicit memory largely functions through the
development of habit. Habit is a primary form of non-narratival memory. An easy wa
to see how habit is a form of memory is to think of simple tasks such as making a
sandwich or riding a bike. As a young child, learning to do such tasks requires intense
concentration. There are skills, both physical and cognitive, that have to bel laadne
remembered before they can be mastered. Once the skill is mastereoetaae habit,

a sort of second nature. Spreading peanut butter ceases to require anyg segnitive
engagement. The fact that it no longer needs to be re-called, however, hangkyiinne

forgotten. In fact, it is once a memory is so embedded as to no longer need to be re-

52 inden, 112.

3 This is true whether the cause of suffering iseativer-related disaster or a result of human sin.
However, it would seem that suffering caused byttaroperson (torture, assault, abuse) is inherentge
destructive of trust and therefore has a moremetrtal effect on human relationships and therefgixen
the socially-constructed nature of the self, on®sense of self. This is a topic that | explargHer in
chapter 3.

** Raines notes, “My history had been ruptured -wbman who had not been raped could never return”
(80). She suggests that because the brain’s rdanmistry is altered by traumatic experiences of
overwhelming violence that one can never be theesafiier such an event because the brain is nodonge
the same brain.
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called that the memory has the force of habit. Rather than requiring conscootia eff
particular memory becomes an integral part of one’s identity. Thisaeare has to be
some distinction made between memory and cognition. The same can be said a&f all sort
of activities — perhaps this is most evident in the playing of sports or musicamesits.

In such activities clearly memory is at play, especially early on, buhtme proficient

one becomes the less cognition is involved in performing what are really elytreme
complex tasks.

The same can be said of habits of being and relating. But, how does this talk of
mnemonic habits relate to the memory of suffering? | want to suggest tteaatbéwo
primary habits of memory which can result from the implicit memory of saffeeach
of which entails the prolongation of the loss of agency experienced in the event of
suffering itself, and is, in its own way, a perversion or distortion of mefofhe first
is that of over-identification with suffering, and the second is that of denial @ss:pn
of suffering.

Over-identification of suffering can take two forms. One mirrors Vakaiging
Goldstein’s critique of sin as pride; that one can so identify with sufferingtigatomes
to see oneself as a sufferer by definitibriThere is a self-identification with the memory
of suffering which results in an embodiment of the shame of one’s suffering. igedl
of over-identification with suffering is a glorification of victimizationufgring

becomes a badge of honor which is worn to garner sympathy. The resulting

> These are by no means the only habits of sufferiftwiey are, rather, the primary habits related to
memory. Other habits will be discussed in chap@eaad 4.

%% Goldstein speaks of the habit of hiding as sometbif a mirror opposite of sin traditionally undexsd
as pride. Valerie Saiving Goldstein, “The Humatu&tion: A Feminine View, The Journal of Religion
40, no. 2 (Aprl, 1960).
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identification of oneself as vulnerable victim often leads to habitual selfepincte
behaviors such as avoidance of public places or particular groups of people. The
identification of oneself as sufferer — whether as an embodiment of shamaroohject
of sympathy — entails, among other things, a passive resignation of oneself te what
perceived as one’s fate.

Similarly the denial or repression of the memory of suffering can taiéonms.
The first is an explicit denial of the suffering. This denial can be conscious or
subconscious. It is a refusal to acknowledge, perhaps even to oneself, that one has
suffered greatly, that one has been, in fact, a victim of an intensely painfuleexper
The second form this can take is to acknowledge the event of suffering but tosdeny it
emotive power or impact on one’s life. It is a stoic insistence that things weae batl
as they may have seemed, a way of claiming a level of invulnerabilitysatjae power
of the suffering. Rather than self-protective behaviors, the refusal to aekduyaadne’s
vulnerability to suffering often manifests itself in self-destructiviedveors, including
excessive drug and alcohol use as well as repeatedly placing onesethitypat
dangerous situations, greatly increasing the likelihood of repeat trauma.

Whether one responds to the memory of suffering by over-identifying with it or
denying it, and whether this over-identification or denial of the memory ofrsuffis
conscious or unconscious, though perhaps interesting, is really not the point. Rather, the
point is that the non-narratival memory of suffering is, in fact, deeply embeddesl in t
memory and therefore continues to play a formative role in habits of being atnoigel
whether consciously or not. This is so even, and perhaps especially, when the ssffering i

found to be unnarratable.
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2.4 Therapeutic Healing of Memory
Trauma, as | discussed in chapter 1, is defined bip8i IV as:
an event that involves actual or threatened death or serious injury, or other threat
to one's physical integrity; or witnessing an event that involves death, injay, or
threat to the physical integrity of another person; or learning about unexpected or
violent death, serious harm, or threat of death or injury experienced by a family
member or other close associate. The person's response to the event must involve
intense fear, helplessness, or horror (or in children, the response must involve
disorganized or agitated behaviof).

The healing of trauma, into which the healing of suffering is generallysda and

specifically of the memory of suffering, is popularly approached from agbetia

perspective in which the primary objective is for the sufferer to regain aty &dil

function normally according to criteria based on pre-suffering funclicfhere is a

sense, then, in which healing is considered in terms of undoing the damage of suffering,

of returning to a (most likely idealized) pre-suffering state of redatinocence

(including at the very least a freedom from the fear of suffering) and happifmbsugh

the means of getting from a state of intense suffering to a state of benthis

suffering may vary (from talk therapy to drug therapy to institution@izpthe process

of healing is generally broken down into a very similar set of steps or stagebatin w

follows | consider the standard account of therapeutic healing and suggest that

therapeutic healing offers coping rather than offering redemption. In orderhsdb t

first look at the therapeutic stages of recovery from trauma. One of thestages

*" Diagnostic and Statistical Manual of Mental DisorsleDsm-lved. American Psychiatric Association.
(Washington, DC: American Psychiatric Associatib®94-98), 309.81.

%8 Basing criteria for healing on pre-suffering ftinning makes a certain level of sense for someimes
of suffering — one-time physical or sexual assauitsiilitary service induced PTSD, for instance.
However, this notion of healing is rendered voidituations of long-term, childhood suffering (and
perhaps long-term suffering of any nature) wheeselis no “before” to compare to an “after.”
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recovery is the narration of trauma. | argue that the rationale for sueliorais
theologically problematic and pastorally insufficient because its telosaiotv the
sufferer to make do in the aftermath of trauma rather than to live into the neercofa
redemption.

The classic text in the recovery of trauma victims is Judith Lewis Heésma
Trauma and RecoveryHerman describes healing from severe trauma in terms of
meeting three distinct needs: the establishment of safety, coming toxglhmsemories,
integration into community? These stages need not be thought of in strictly linear
fashion; there is, rather, a spiral nature to recovery in which any new insight or
movement in one area necessarily alters one’s location in terms of each phase. |
section | explore these three therapeutic aspects of healing in ordethe gsiestion of
what exactly therapeutic healing from suffering means in regards to mnemor

The first criterion is that of establishing safety, removing oneself from the
situation that is responsible for the suffering. Insofar as this projextpes the
suffering is of a past nature, there is a presumption that the time of affateng has
passed, that one is no longer in immediate danger of externally-imposed phgsita
However, because of the residual memory of danger, the need to establisgasegety
well beyond the physical requirement that one is no longer in harm’s way. $lase a
vital need for emotional safety. This first phase of healing requires g pléoee, of

sanctuary, of respite from the suffering in which one can begin to unlearn ttedfabi

%9 Judith Lewis Hermarfrauma and Recover{New York: BasicBooks, 1997). Though this is @
an oversimplification of Herman’s project, | thiitks a fair summary of her approach. The fimirfof
Kubler-Ross'’s five stages of grief (denial, andpamgaining, depression) can all be ways of further
addressing Herman'’s phase of coming to term witmorees. Kibler-Ross’s final stage, like Hermarss,
acceptance. See Elisabeth Kibler-R@ssDeath and DyingNew York: Macmillan, 1969).
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hyper-vigilance instilled by the experience of suffering. Additionallgalise of the
perceptual nature of suffering, its healing requires not only an objectively saf
environment (a violent spouse is no longer living under the same roof and sleeping in the
same bed), the perception of safety is as important as the reality gf dakzifar as one

does not perceive oneself to be safe, healing is rendered partial at best.

The very nature of the memory of profound suffering, however, makes this a
much more complex criterion than it may appear to be on the surface. The perception of
safety proves to be notoriously elusive. Because suffering is linked to masanyay
of knowing, one who remembers profound suffering cannot be unaware of the reality of
suffering. If, by definition, what it means to suffer profoundly is to be helpbtesretent
the suffering, then suffering cannot be reduced to a preventable occurrence in which
taking certain steps offers a guarantee of future safety. If there wasghobhe could do
to prevent or end suffering in the past then it is impossitéo remain acutely aware of
one’s vulnerability to the same or similar suffering in the fubirdnd insofar as one is
able to develop a sense of mastery, albeit illusory, over one’s environment subkrdnat
is a sense of security that no such future suffering is possible, then one oftendegins t
guestion whether or not one might have been able to prevent or end the previous

suffering, resulting in a cycle of guilt and shafhe.

% This acute awareness of one’s vulnerability tarfeisimilar suffering is seen perhaps most aciiely
victims of sexual violence. For more on this 8éiee Sebold’s autobiographical story of a violeape
and the further violence of the legal system famgthose who prosecute their attackers. Alice 8kbo
Lucky(Boston: Back Bay Books, 1999). For more on fifieces of childhood sexual violence, including
but not limited to, a heightened awareness of theerability of oneself and others, see Ellen Bass
Laura Davis,The Courage to Heal: A Guide for Women Survivor€lufd Sexual Abuse: Featuring
“Honoring the Truth, a Response to the BacklagNew York: HarperPerennial, 1994).

®1 This also is seen acutely in rape victims whoggjtel to come to terms with questions of complieityl
guilt which are made more complicated by the caltambivalence towards victims of crime in genédl,
alone towards victims of sexual crimes.
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The second phase or stage of healing of suffering is coming to terms with
memories. This primarily means being able to tell the story of one’sisgffarsuch a
way that gradually, with subsequent retellings, the power of the storpogrlife is
decrease® “There is, in each survivor, an imperative neetélicand thus to come to
knowone’s story, unimpeded by ghosts from the past against which one has to protect
oneself. One has to know one’s buried truth in order to be able to live one® life.”
the telling of the story, one can progress, theoretically anyway, throughrikdmee’s
stages, gaining an increasing degree of control over the memories of thieguffe

Because in the act of suffering agency is lost, suffering is often erped as if
one were an object of another’s agency rather than an agent in one’s own right, being
able to narrate the suffering — often many times — enables some degree afioasbbr
agency. “In the case of complete recovery...the story can be told, the person can look
back at what happened; he has given it a place in his life story, his autobiography, and
thereby in the whole of his personalifi.”Ultimately the goal of telling the story is to be
able to recall and narrate it in a way that is, though not necessarily detclelaely free
from the fear, anger, or sadness common to suffering.

Among those who strongly advocate the therapeutic re-telling of stories of

suffering there are two common yet seemingly contradictory rati@tialis, though they

%2 The re-telling of one’s story is understood taameabsolutely crucial step in recovery by the vast
majority of therapists who work with trauma surviso There are however, a small number of dissgntin
voices who are concerned that the re-telling afissoof suffering primarily serves to keep the wadiresh
and alive rather than letting it die a quiet dedBiee, for example, Babette RothschiKeys to Safe
Trauma Recovery: Take-Charge Strategies to EmpdWwar Healing (New York: Norton, 2010).

83 Cathy CaruthTrauma: Explorations in MemorgBaltimore: Johns Hopkins University Press, 1993),

54 bid, 176.
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have the same goal — and that is to tell the story in order to rob the story of its powe
The first, most common, rationale for telling the story of suffering is thatling it one

can come to forget £ The theory is that initially recovery requires many tellings of the
story, but that, in time, the story will lose its potency and therefore no longer need to be
told. Given enough time, it may even recede entirely from one’s conscious nfémory.

In addition to forgetting, in cases where one’s suffering is the direct result of
another person’s action, particularly when the action was of an intentionallyaieaie
nature, the goal of such retellings is not merely to forget, but to forget in onaexkie
room for forgivenes8’ This admonition to forgive and forget is not limited to Christians
or even to religious persons more broadly. Secular therapists and contemporary cultural
trends often urge those who have suffered to forgive. Such forgiveness, however, is a
purely functional, therapeutic forgiveness in which the reasons for forgividg, a

therefore forgetting, are solely concerned with feeling b&té&orgiveness — predicated

8 Miroslav Volf offers what | find to be a helpfuistinction between forgetting and non-remembering.
Forgetting is the inability to recall an event, ewehen one makes an effort to do so. What Volscéhe
gift of non-remembering” is not forgetting, it iset gradual recession of a memory out of the foragpioof
one’s consciousness and into the background. Vdwt ean still be recalled if desired, but no lange
presents itself without being intentionally recdllevolf understands this as a gift because hetbees
recession of painful memories as an important istéipe healing of memories, particularly those éessas
irredeemable. However, his account of memory, ghaasightful, only considers memory as a cognitive
event. See Miroslav VolExclusion and Embrace: A Theological Exploratioridentity, Otherness, and
Reconciliation(Nashville, TN : Abingdon Press, 1996).

% However, insofar as memory is an integral padr#’s identity as | have suggested it is, to farget
particularly to forget something as formative astpgeauma, is to lose a significant dimension af’'sn
identity. In the aftermath of her brutal sexualaadt Nancy Raines equates forgetting with thetalaion
of her past. And she suggests that “the annibifatif my past would be a suicide” (112).

7 For more on the problematic linkage of forgivenetith forgetting see L. Gregory Jones, “Behold, |
Make All Things New” inGod and the Victim: Theological Reflections on Evittimization, Justice, and
Forgivenessed. Michelle D. Shattuck (Grand Rapids, MI: Eeaths, 1999).

® This is by no means to suggest that forgivenesstisin integral part of the healing of sufferirgis,

rather, to suggest that forgiveness can neithémdteumentalized nor predicated upon forgetting.
Forgiveness as genuine restoration to/of commusiggldressed in chapter 4.
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upon forgetting — becomes an instrumentalized way of progressing through theostages
grief towards recovery, diminishing its theological and moral cofitent.

The second rationale for telling one’s story of suffering is the opposite. Rather
than telling the story to forget, the sufferer is urged to tell the story in ordenéoniger.
Remembering is generally urged in order to prevent the same sort of suffering from
happening in the futur€. This is, in fact, according to Linden, the evolutionary reason
that memories which are embedded in conjunction with strong emotions tend to last.
Remembering those things which have hurt or threatened us in the past makes us more
prone to avoid similar settings, situations, or people in the future, increasing istecatat
odds of longevity. This, however, loops us back to the critique of prevention raised
above — by its very nature suffering is something outside of our control and beyond what
might have been reasonably anticipated.

In addition to the professional therapeutic model for the healing of sufferireg ther
are at least three common responses to suffering within the popular pajehet. One
reason given for remembering suffering is to keep it in perspective. To bEmdrat
things could have been even worse. Alice Sebold wrote a memoir of her expefience o
rape, and the subsequent prosecution of her rapist, which shé&titlegl because she

was told by a police officer that, given the severity of her injuries, shéualasto be

% For a theological perspective that challengessay instrumentalization of forgiveness see L. Grgg
JonesEmbodying Forgiveness: A Theological Analy§sand Rapids, MI: Eerdmans, 1995). For an
example of a therapeutic model of forgiveness saeid B. Smededs;orgive and Forget: Healing the
Hurts We Don't DesernSan Francisco: Harper & Row, 1984).

"0 For an interesting focus on redemption and memepyesentative of this perspective see Flora A.

KeshgegianRedeeming Memories: A Theology of Healing and Teaimgation (Nashville: Abingdon
Press, 2000).
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alive.” Such admonitions to recognize one’s good fortune can be extremely disorienting
for someone reeling from what is undoubtedly perceived as the most unfortunate
experience in their memory or imagination.

Closely related to this is the admonition to remember because the suffering has
made one a stronger, better, wiser person. In fact one popular self-help recovery book
offers that suffering is an opportunity to “Make lemonatfe®f course, this admonition
places the impetus of healing from suffering squarely on the sufferer. ale st
recovery goal is to “put you in the driver's seat.” This is, once again, a prdldema
approach to suffering that is just a baby step away from blaming those who have not, in
fact, been able to make lemonade with no attention given to the fact that perhaps the
lemons they were given were unfit for this purpose.

The third more popular response is relatively unconcerned with memory, and
presumes that suffering is something which a person should be able to quickly “get over”
in order to “move on.” That is, there is a popular sense that there is an appropriate
amount of time during which it is acceptable to grieve for suffering, but theme is a
unspoken expectation that once this acceptable time has passed any continueiibrecogni
of suffering is seen as a form of self-pitying, a nursing of old wounds which is, at the

very least selfish, and perhaps even a sign of emotional instability.

" Sebold, 11.

"2 Rothschild, 131. Chapter 2 of Rothschild’s bogplers with a quote from Nietzsche, “What does not
destroy me makes me stronger” (27). Trauma rekestests time and again to the lack of validitgoéh
a claim. Suffering does not have to destroy agrens order to cause great harm. Claims such as
Nietzsche’s are problematic beyond the level afédhbod, however. The greater problem is the intplic
justification for perhaps causing suffering and fatrthe very leashot doing anything to alleviate the
suffering which we may in fact have the power tosdmething about.

3 This is not to deny that there is necessarilygaificant element of social convention to practioés
responding to suffering. Daoud Hari, for exampiehis memoirThe Translatoispeaks of the ritualized
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No matter how justifiable the rationale for or against remembering, théajues
of whether to remember or forget is often moot. Though there are undoubtedly ways in
which one can increase the chances of remembering something deliberaiay\rse
of this is not true. One is rarely, if ever, able to will oneself to forgetamyt
Repressed memories, insofar as they do occur, are not a matter of the weél instesad
a sign of the incomprehensibility and profundity of suffefihdviemory more broadly,
and especially the memory of suffering, is not something over which one ndgessar
exercises any great control. Memory cannot be reduced to a question of mind over
matter. Or perhaps it is that memasya matter of mind over matter, keeping in mind
that the mind is not at the disposal of the will. The question, it seems, is less one of
whether or not one ought to remember and rather more of what to do with the memories —
those explicit and implicit memories which continue to shape identity whetheathe
recognized or not.

The goal of such healing is illustrated by the concluding words oiaiill
Earnest Henley’s poenvictus,”l am the master of my fate: | am the captain of my

soul.”™ The goal of therapeutic healing is cast in terms of a recovery of corti®ko |

practices the Zaghawa of Darfur have for addresgiigf and suffering. Even before the genocidei Har
tells of how the dead are remembered: “They realitite deaths of each person: how it happened, what
was happening to that family, and good things toember about each person. Itis good to remerhier t
dead at such times, for soon, after the periodairming, any photo and reminder of that person béll
removed...The past is past. There is too much dedtieiland of no doctors for it to be any other Way
Daoud Hari,The Translator: A Tribesman’s Memoir of DarffMew York: Random House, 2008), 49.

" This is not to suggest that all suffering will tsBnembered in all of its particularity for all im&here is

an element of forgetfulness or of non-rememberihgivcan occur in even cases of the most horrendous
suffering. It is, rather, to say that such fadifighe memory is not something one wills. The fudll
suppression of memories, insofar as it is possiblepression not forgetting. The issue with adithans
either to remember or to forget is that they phgeteanother burden on the one who suffers.

> The Oxford Book of English Verse, 1250-19& Arthur Thomas Sir Quiller-Couch (Oxford, @adon
Press, 1961), 1019. This poem was credited, imitnde of the same name, with providing Nelson
Mandela with the courage and tenacity to survivertiy-seven years of imprisonment on Robben Island.
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become (again?) the captain of one’s own unconquerable soul and the master of one’s
own fate — wounded maybe, but unafraid. The problem with such a goal is that
ultimately to be the captain of one’s soul is not freedom and healing, but is, in fact,
bondage. In the case of extreme suffering, being the captain of one’s &oheithe
captive of a wounded and suffering memaory.

The ultimate purpose of therapeutic healing of suffering, particularlgdhkeof
coming to terms with the memory of suffering, is to enable the sufferer t@ttto
move on. In both Herman'’s and Kiibler-Ross’s taxonomies, the end goal is acgeptance
that suffering can be accepted as a fact of the past such that it is possibleton,
confidently facing the future despite the suffering. But, “acceptarmétiang up with
the past, notedeemingt.””® That is, the telos of such healing is hardly one of
redemption. ltis, instead, an increased level of tolerance for the memory ©®pase’
Therapeutic approaches to suffering focus on making those who have suffeiettérel
about themselves and the suffering they have experienced, but do little or n@thing t
actually make better the past, present, or future of the person.

The difficulties with each of these stages begs the question of whether liealing
memory of suffering is actually possible from a therapeutic perspeotiviethose who
suffer are left to do the best they can with little expectation of anylikimgvholeness.
Rather, instead of healing it seems that the best one who has suffered profoundly can

hope for is a life that moves on as if the suffering had never occurred. Thepbechiac

Interestingly, and perhaps disturbingly, this sggonem was what Timothy McVeigh chose as his last
words before his execution. Rita Cosby (2001-06-T¢imothy McVeigh Put to Death for Oklahoma City
Bombings.” FOX News. Retrieved 5/31/11.

S \/olf, 42.
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necessity of living as if the very suffering which has left an indeliblé rma the soul
never occurred does not, however, sound like healing. Therapeutic healing sounds more

like making do than making new.

2.5 Transformation of Memory

In this section | suggest that for those who have suffered, the beautiful new
creation of God’s redemption begins with the seemingly irredeemable merabties
suffering. David Stubbs argues that there is a necessary tension between a proper
boldness that questions, challenges even, the unfair practices of a community, and a
proper obedience that is willing to curtail individual desires and choices forkbh@ta
the good of the community. Though the controversy recounted in Numbers of which
Stubbs speaks has to do with patrilineal inheritance of land rather than withlveradm
sin and suffering of violence, there is, | think, a corollary to be found. That coradliary c
be seen in a tension between lament and repentance which is both made possible by, and
makes possible, proper boldness and proper obedience through which right relationship
with God is learned. This right relationship with God — particularly in relation to the
specific haunting memories of past suffering — is the beginning of the tnavagion of

memory.

""David L. StubbsNumbers Brazos Theological Commentary on the Bible (GrRagids, MI: Brazos,
2009), 248-9. The daughters of Zelophedad aredatred in Numbers 26:33 as little more than a
genealogical note. The point is merely made tledoahedad had no sons. In chapter 33, however, the
significance of Zelophedad having no sons beconm@sminent concern in terms of inheritance prastice
and the daughters are portrayed in an uncharaatatig assertive manner — one which Stubbs prases
simultaneously being both rightly bold and rightlyedient. The daughters of Zelophedad were bold in
their willingness to challenge the unjust authosityuctures which would, in essence, leave thern gt
inheritance and no means of sustenance. And ggtitlere obedient to the commands of God and the
authority of the community in their willingnessnestrict their marriage prospects to descendants of
Joseph, assuring that their inherited land remaiméide tribe of Israel.
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In order to explore this claim | first suggest that the practice of lamant i
appropriate response to the not-yetness of God’s kingdom. To learn to lament is to lear
to respond to situations of sin and suffering faithfully. Next, | consider théqaraé
repentance and suggest that repentance is the appropriate faithful human pasteire bef
God. Lament and repentance are not an either/or. | am not suggesting thatdament
appropriate to suffering and repentance to sin. Rather, both lament and repentance are
appropriate response to both sin and suffering. Lament is, in a sense, the proper boldness
before God, the sorrow that demands redress. Repentance is the proper obediexce, the
aligning of the human will with God’s. Both lament and repentance are communal
practices to be learned in and through participation in ecclesial communitie
ecclesial practices of lament and repentance do not, themselves, redeersraociesn
Rather, lament and repentance are tools by which the Holy Spirit works in anchthroug
the church to develop the imagination necessary to see the work of redemption which is
always already in progress

| recognize the difficulty in suggesting that repentance is as apgpri
response to the victimization of violence as is lament. This is emphahoca#yclaim
that tends towards the blaming of victims either for complicity in their viegition or
for their vulnerability to victimization. It is, instead, a suggestion thantepee is as
much a mode of remembering as is lament. Lament remembers in a way that lbeks
damage of the past as being at odds with the promises of God, whereas repentance
remembers the past by looking forwards, re-orienting the memory towarts God

promises. Lament and repentance are postavesrds— lament the proper posture



towards suffering and sin, and repentance the proper posture towards God. Lament and

repentance are mutually interdependent, complementary modes of responseitg suffe
After offering an account of lament and repentance | turn to Stanley Hasierw

account of agency as the claiming for one’s own the contingent, and often unpleasant,

elements of the past. | consider this in the light of Samuel Wells’ notion of oeetaty

as the practice of learning to locate smaller narratives within the laagative of God’s

story of redemption, and suggest that it is through the practices of lament amdmepe

that mnemonic habits of memory, namely the loss of ability to narrate suffadnbea

loss of agency inherent in suffering, begin to be transformed, redeemed. Such a

transformation is witnessed in, and experienced through, a new way of renmgmber

This new way of remembering, rather than being a mere therapeutitng-oékthe story

of suffering, is a narration of redemption in which the memories of sufferingeéher

lost nor denied, but are re-inscribed within the larger context of God'’s creative and

redeeming.

2.5.1 Lament

Lament is an expression of pain, grief, anguish. It is the inchoate giving voice —
even in the form of pre-linguistic moans and cries — to what is experienced as
inexpressible suffering. Lament can express either inconsolable wéBaictuel, for
example) or a railing in anger (some of the imprecatory Psalms). Or bdtite Most
frequently associated with unjust suffering, lament can also be an egpretdeep

sorrow for sin committed® Lament can express the sorrow and anguish over the

8 Though not the primary focus of this project, éeagnize one’s own propensity towards sin and
complicity in sin is, itself, a cause of sufferirggmething which might rightly be lamented.
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haunting memories of powerlessness in the face of suffering, as wellcasplicity in
sin, and participation in systems of sin. Lament is an appropriate response tgy the ver
grammar of sin which creates the conditions for suffering. Lament retusesépt the
often well-intended platitudes that everything will be fine, that sufferifigiovthe end,
prove to be a meaningful part of God’s plan for one’s life. It is a refusal of thyeodi
Lament is a refusal to be reconciled to the suffering of sin which continues toertho
creation God declares good and promises to restore. Lament is acutelyoatharnot-
yetness of God’'s kingdom.

Though by no means the only form of lament, the lament Psalms are, in many
ways, the paradigmatic form of lament. One of the most notable aspects ofdhiese P
is that they begin with a personal address to God, which is to say, they are inteipeled t
the beginning of a dialogue with God and, as such, they anticipate a response frém God.
Lament, not unlike the cries of a young child, assume a hearer who has the power, the
authority, and — most importantly — the willdo something about suffering. Lament is
an honest opening of the self to God; it is both a refusal of false comfort and arplea fo
help® It acknowledges deep disappointment, even despair, with God’s seeming
tolerance of suffering. Lament suggests that “unresolved despair is ntedégitimate,
though tragic, aspect of our life with Got."Lament is perhaps the most faithful act

possible in situations of profound suffering as to lament is to name with poignant honesty

¥ See Ellen F. Davisetting Involved with God: Rediscovering the Oldtéimen{Cambridge, MA:
Cowley Publications, 2001), 17.

8 |n this sense lament it theodicy. Whereas theodicy attempts to tidy Ufesing by explaining it,
making it make theological sense, lament holds sggyincompatible truths (that God is both all-
powerful and good and yet suffering happens) ingnitive tension. Lament makes space for the rawne
of suffering without diminishing its import by tryg to explain it.

8 Davis, 21.
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the pain and desolation of suffering before God in expectation that God should not only
care about such suffering, but should be moved to act.

Because profound suffering often renders the sufferer mute, without a language t
give voice to the experience of the inexpressible pain of suffering, those who have
suffered often need to be given the tools to cry out in lament. The scriptural tradition of
lament provides not only a form, but also a vocabulary for expressing what is
experienced as inexpressible. As such, the lament tradition “is an indisevsaible to
articulate the pain and outrage that would otherwise remain voicéfesarhent,
particularly the lament Psalms, can provide words to express both the rage andbtihhe sor
of suffering “when we are too stunned by its enormity to find our &, there is
nothing formulaic about lament; lament allows those who suffer a way to voice the
particularity of their suffering in such a way that draws God into our suffetiol that it
is no longer borne alone, but is shared by &od.

Lament, though a cry of helplessness, of powerlessness, in the face of profound
suffering is not a passive resignation to suffering. Itis, in fact, areaesistance
against the evil of suffering. The act of lament is an act of proper boldnessntliaae
calling to account for suffering. It is the recognition of the dissonance &etweat is

and what ought to be. Lament is the language — even as a language composed more of

82 Kathleen D. Migliore and Daniel L. BillmaRachel's Cry: Prayer of Lament and Rebirth of Hope
(Cleveland, OH: United Church Press, 1999), 107.

8 Davis, 2001, 26. For more on the significant mfi@nger and its appropriate expression see Carrol
SaussyThe Gift of Anger: A Call to Faithful Actiofi.ouisville, KY: Westminster John Knox Press, 1295
And for an exploration into the ways terror paralyzstripping victims even of the ability to crytdmufear,
see Lenore Teri,00 Scared to Cry: Psychic Trauma in Childhdqbw York: Harper & Row, 1990).
Though this text specifically addresses the tesfarhildhood trauma, the power of terror to renciee

mute is unbounded by age.

8 See, for example, Nicholas Wolterstorffament for a SoGrand Rapids, MI: Eerdmans, 1987), 81.
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cries and sighs than of words - “of the painful incongruity between lived experiethce a
the promises of God®® In an essay on the lament tradition in Israel, Walter
Brueggemann speaks of the ways in which lament serves the purpose of refusing to
accept the agonizing experience of suffering as being normative or just. Bnasgge
claims that lament arises when suffering becomes the status quo and thosdevtuysuf
out in a refusal to accept such as normal. “To acknowledge ‘normalcy’ as hurt is a
fundamental act of courage and of subversion, which in the moment of expression
delegitimates the claims of the empire and initiates the process of disgéms

empire.®® Though Brueggemann is speaking of the political situations in which Israel
repeatedly found herself, the point that lament names the status quo as that of Isurt and i
therefore a refusal to grant suffering the status of “normal” is appéicabte broadly.
When those who have suffered — and, in and through memory, continue to suffer —
recognize their own accommodation with suffering and cry out against tlestaing,
such is a moral judgment upon the suffering, and is a first step in a reclamation of
agency. “The act of giving voice to hurt in ‘cry and groan’ is a bold act of self-
assertion.¥” The boldness of lament is in the presumption that suffering is not, in fact,
just or right and that, therefore, one is in the right to complain against it, to demand its

cessation.

8 Billman, 107.

8 Walter Brueggemann, “The Rhetoric of Hurt and Hdpiics Odd and CrucialAnnual of the Society
of Christian Ethicg1989), 74.

8 |bid. Dorothee Sélle similarly suggests thataleof lament is the first act of self-assertiothia midst
of the loss of self brought about by suffering.e &specially pp 70-74.
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Insofar as lament, as addressed to God, “does not wallow in the experience of
powerlessness but is already the beginning of renewed agency and thatiaffiroh self-
worth in the presence of Gotit is a reclamation of agency, a refusal of the
powerlessness of suffering. Lament, in this way, has a destabilizingaifdte status
quo of suffering. It does not undo the suffering of the past, or even the memory of the
suffering. The suffering is not un-remembered. It does, however, challefeyensis
claim to primacy and ultimacy. This reclamation of agency of lament eparsthe
direction of redemption. It is an active stance towards the grief, the andeheafear of
suffering, one which makes the first steps in claiming the story of sugfad merely one
part of one’s own story. “I struggle indeed to go beyond merely owning my griafdow
owning itredemptively.But | will not and cannot disown it...Lament is part of lif8.”

That lament is a personal address to God does not make lament an exclusively, or
even primarily, private act. Liturgical expressions of lament both instcminanunity
in the ways of lament, as well as provide a structure through which lamentad blyar
the community so as not to become the burden of a single indivVfd@iae liturgy of the
church plays a crucial role in the teaching of lament. Though the anguisheaf cries
lament are a natural, human response to inexplicable suffering, the chaoh&imgnt

towards God in expectation of a response is a practice to be learned, a habit to be taught

8 Bjllman, 17.
8 Wolterstorff, 6.

“ This is, at least, theoretically true. | suspkat few communities actually incorporate lamet ithe
communal liturgy. Lament Psalms are rarely usetiénectionary, and are often elided when they are
used as if to protect the people of God from theression of unpleasant emotions in worship.
Unfortunately, with the exception of the occasiomsg of lament hymnody such as that found in Africa
American spirituals, liturgical expressions of lathare generally cordoned off from wider ecclesial
expression and reserved for the more private petf confession and commendation for the dying,
truncating the development of a faithful practi¢éament.
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Liturgical practices of lament provide a framework for expressing the graérd, fear,

anger, and even rage that accompany experiences of sin and sufferingurgloalit

practice of lament situates the suffering in a communal context which &ftsase

container for the chaos” of the emotions of suffefth@he practice of praying the

Psalter — including the Psalms of lament and even the imprecatory Psalorse-way

the liturgy can form a people capable of lamentig‘The Psalms are a kind of First

Amendment for the faithful. They guarantee us complete freedom of speechGedpre

and then (something no secular constitution would ever do) they give us a detailed model

of how to exercise that freedom, even up to its dangerous limits, to the very brink of

rebellion.” Learning to pray the Psalter can form a people able rightly and honestly to

engage God through the entire range of human emotions, even (and perhaps especially)

those emotions experienced as dangerously unholy and unworthy of bringing before God.
In addition to teaching those who suffer how to lament well, the liturgy teaches

those who are not suffering to recognize the suffering of the marginalized doed of t

powerless. “Without the liturgy, the next generation might let the hurt go unnoticed and

unvoiced, might let the world become settled, might reckon social hurt to be a normal,

%1 Anderson, 50.

2 The Psalter is not, however, the only means thegly has for teaching lament. Scripture, partidyl

the Old Testament, offers a number of exampleareht. The Exodus passages are full of themfas, o
course, is the book of Job. Rebekah Eklund, ifdnéincoming dissertation (Duke Divinity School,12)
“Lord, Teach Us How to Grieve: Jesus’ Laments ahdsfian Hope,” argues for the importance of lament
in the New Testament as well, particularly in thayers of Jesus. In addition to Scripture, lanieatso
practiced and taught through the hymnody of theahwsomething which is perhaps reflected best in
African American spirituals. For more on lamentldtymnody see Bert Polman, "The Role of Lament in
American Musical Life: Concerto in Three Movemeht3alvin Theological Journad6 (2001).

% Davis, 8-9.



acceptable cost for social tranquility.”Lament is a vehicle for the doing of justice in

the world by the refusal to accept injustice as normdtiiéthe voices of those who

suffer are successfully silenced by those who cause suffering, if silehcng is
unchallenged, uninterrupted, the witness of the church that the powers of death and all
who rely on death, or the implicit threat of death, for power, have been overcome in and
through the resurrection of Jesus, is rendered suspect. The role of the churchritysolida
with the marginalized voices, is not only providing space for lament, bugkengeout

those who need help finding the voice to lament. Samuel Wells speaks of the need for
the church to be with the poor, the excluded, and the marginalized because this is where
the church meets Jesus; it is how the church prepares itself for the fullness of t
kingdom of God® Learning to lament boldly with those who suffer, learning to become
poor in spirit with those who mourn can be a means of grace not only for those who

suffer, but for those in positions of relative power and privilege as’{vell.

2.5.2 Repentance

Repentance is perhaps primarily, if not exclusively, considered the appgopriat
response to complicity in sin — whether through intentional acts of commission or
through unwitting participation in larger structures of sin. However, in thigsecti

suggest that repentance is also an appropriate response to the memory n§sufferi

% Brueggemann, 76.

% Micah 6:8

% See Wells|mprovisation,chapter 10.

" This isnotto suggest that power or privilege prevent suifgrilt is, however, to suggest that there is a
correlation between vulnerability and suffering d@hdse in positions of power and privilege who hage

experienced profound suffering may be less abladbined to identify with those who suffer than o
who find themselves in more vulnerable positions.
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Repentance in situations of the suffering of violenceis question of relative guilt or
innocence, but is first and foremost a renunciation of the logic of sufferingtutiens

of violence, even and perhaps especially when one is a victim of violence, repentance
means denying the logic of the myth of redemptive violence, refusing torsbcather

to victimization or to revenge. It is a refusal to grant suffering primacgterchining
identity. Likewise, this renunciation is a refusal to grant the status ofaglito the

powers of sin and death upon which suffering depends. Repentance is a way of
remembering the past in which one is continually re-oriented — and consequently by
which one re-orients the memory of suffering — both by and towards Christ. As such,
repentance is the way of discipleship; it is a practice of proper obedience.

To say this is necessarily to say that repentance is NOT primarionstor
wrongdoing. That is, it is not merely feeling sad for the commission of sios thref
implicit (or explicit) participation in structures of sin. “[T]o repent does nainrte be
filled with guilt, sorrow or shame; rather, to repent is to completely retmdkeassess
one’s life in light of Jesus and his messaeThat is not to suggest that sin will not
cause sorrow, as it certainly both can and should. Nor is it to suggest that in repentance
there can be no sorrow, as, again, there both can and should. But repentance, the
rethinking of one’s life in light of Jesus, entails a change — both a turning from and a

turning towards — and insofar as sorrow turns, its turn is inwards and unproductive. John

9 patricia Lamoureux and Paul J. Wad&hge Christian Moral Life: Faithful Discipleship far Global
Society(Maryknoll, NY: Orbis Books, 2010), 101. Thougbtnaken directly from his work, Lamoureux
and Wadell cite Peter Phan for this insight. SetefPC. Pharin Our Own Tongues: Perspectives from
Asia on Mission and InculturatiofMaryknoll, NY: Orbis Books, 2003), 49.
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Howard Yoder argues that “to repent is not to feel bad but to act differéntlyawould
suggest that while Yoder is correct that repentance involves actingedtfien would

add to this that to repent istluink and even toeemembedifferentlyand it is to feel

differently. To feel badly about wrongs committed, but to remain unchanged in behavior
and thought is to be condemned to a perpetual cycle of sin and $8trBut this does

not negate that a part of repentance is the re-alignment not merely of thoughtlautd ac

of desire and emotion as well.

Likewise, repentance is NOT penance. Nor is penance a punishment for
wrongdoing, though it often may be construed as such. Penance, understood merely as
punishment for sin, runs the risk of actually avoiding repentdficghat is, when
penance is seen as a way of “making up” for sins, the logic too easily faHatwsnce
atoned for sin is over and done with and can be forgotten. Again, there is no cause for
change, leading to a cycle of sin and punishment, albeit a self-inflicted punishment
Though there may well be an element of contrition involved in repentance, the obedience
of repentance is not, itself, contrition or remorse, or even the act of “makingngp” f

particular sinful act.

% John Howard YodefThe Original Revolution: Essays on Christian Paxtif(Scottdale, PA: Herald
Press, 2003), 31.

10 The private sorrow | am speaking of here is digtished from lament in large part by its lack dbse
Sorrow is internalized whereas lament cries o@aal.

1 This is in no way meant to disparage the ecclgsidtice of penance. The role of penance, rightly
understood, is to restore right relationship wittd@nd within the community. As such, penancecain
be separated from repentance. In this processth®f penance is not merely punitive, but is maked to
be transformative. Penance is designed to allowdacrete practices that aid one in overcominfukin
habits. However, in the popular imagination (b&thman Catholic and Protestant), penance is often
cheapened and reduced to a mere punishment, roblihigs intended transformative nature. For eon
the theology of the Roman Catholic practice of peea— more properly called the Sacrament of
Reconciliation — see Sean Fagan, “Penitential Rex;t inThe New Dictionary of Sacramental Worship
(Collegeville, MN: Liturgical Press, 1990).
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Repentance understood as renunciation and as reorientation focuses the energy of
the memory towards God. It may seem counterintuitive, morally misguided even, to
speak of repentance in regards to the memory of unjust, unprovoked suffering. However,
the call to repentance is not exclusively for the overstepping of bounds, for the
commission of acts of violence or injury, but also for accommodation to diminishment,
for the placid acceptance of situations of violence, for acceptance of a kedthobd*?
Repentance for a diminished self is necessary in order to restore the hamdony
communion intended by God for all creation with God — there is a direct correlation
between the extent to which individuals are diminished and the extent to which all
reciprocal relationships are likewise diminisH&d.This diminishment of relationship
may, in fact, be a significant part of the lament of suffering, but it is alsetkorg for
which active repentance, as an active turning towards the light of Christ, spapi.

So, what does it mean to remember suffering as an act of repentance?

Repentance requires recognition of one’s own role in suffering. And this is théocas

192 3onesEmbodying Forgivenes$g9. Similarly Susan Dunfee suggests that this sinmfrdishment is
one which pertains particularly to women. In anguagainst Niebuhr's conception of sin as primarily
male pride Dunfee suggests that for women sintenadxperienced in the form of hiding — hiding from
one’s freedom in Christ, from one’s call to embraedhood. As such, Dunfee suggests the neegtmte
of the sin of having no self. See Susan Nelsonf@yriThe Sin of Hiding: A Feminist Critique of
Reinhold Niebuhr's Account of the Sin of Prid8gunding$5, no. 3 (Fall 1982), 324. My suggestion in
this project is that while Dunfee’s claim that wamwsre more often guilty of the sin of hiding thdrpade,
this sin of hiding is in no way limited to womentbuay be a direct result of the experience of viote
Given the high incidence of violence against worttert women would be more often in need of repenting
for diminishment than men may well be true, but¢hasative agent is not, it seems, one of gender
necessarily, but of one’s response to situationgadénce.

13 JonesEmbodying Forgivenes&74. Though Rowan Williams rightly suggests tiaie to the always

already brokenness of the world into which we arep“we begin ‘diminished™ and therefore the need
for repentance from diminishment is in no restddie situations of suffering. WilliamsResurrection73.
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both victims and perpetratol¥. This is not to blame victims for their suffering, but to
suggest that the experience of suffering does not negate human moral agenihye It
suggestion that in the aftermath of situations of profound suffering there is aneede
renunciation of the suffering — a denouncement of all that allows for and perpetuate
systems of power and vulnerability that make such suffering possible — includilsg one’
tacit acquiescence to suffering. This includes even the way suffering Imas bee
internalized and remembered. It is a recognition that profound suffeietpusnanizing

— for both perpetrator and victim. To repent of suffering is to rememberisgfferthe

light of the story of Jesus; it is to remember suffering as something whicimgs be
redeemed. Such a way of remembering is nothing short of a radical conversion. “Our
conversion comes about as we recognize that we can confront our past...becaese we ar
no longer in bondage to it®® This conversion frees us from the memories of past
suffering and enables us to re-member the suffering of the past in a moffélédith

light. To repent of situations of suffering is, in short, to re-claim agency, @attopihich

| now turn.

1% That this is true is in part a reflection of tieality that, with the exception of Jesus, thererargvholly
innocent victims. (Though there are, of coursiiasions — child abuse, sexual assault, muggimgs, f
example — in which the victim is innocent in thetmalar instance.) However, by suggesting that
repentance is a necessary response to sufferimgorianarily suggesting that repentance is the faith
posture of discipleship. All of the Christian lifea turning towards Christ. Situations of suffgrsimply
cry out for this turning, for the renunciation betgrammar of sin which makes the logic of sufigrin
possible, in a unique and poignant way.

195 JonesEmbodying Forgiveens$46-7. Jones refers to this re-framing of memar§ramembering

well” by which he means coming to remember in sactay as to “envision and embody a future different
from the past” (149). What | am suggesting in dtiapter is that remembering well is a delibergential
act, not something that just happens, and as suzlhabit that can be acquired through specifictjpes
such as lament and repentance.

-100-



2.5.3 Agency and Memory

Lament and repentance are both agential acts. Whereas suffering, phrticala
suffering of violence, renders subjects objects, lament and repentanceemsanbcthe
acts of moral subjects. Through the boldness of lament and through the obedience of
repentance, memory of past suffering can be claimed, owned, in such a wagsisre
the agency of the sufferer. In what follows | consider the account of agsygysted by
Stanley Hauerwas and suggest that through such an understanding of agency the
transformation of memory is made visif8. Hauerwas’ account of agency is one which
refuses to separate the individual from the historical contingencies of biggvagh
simultaneously denying deterministic power to biography. Contra the contegporar
conjoining of agency with power (a conjoining which definitionally renders those who
suffer non-agents) Hauerwas argues that agency is discovered in itlyeg@bilvn one’s
past, including both the acts committed and the experiences undétfdree. Hauerwas,
then, agency is a choice that can be madpite ofsituations in which one is powerless
to act’’® Rather than experiencing the memory of suffering as a passive mecipie

violence, a suffering which may have been experienced as inexpressible] truthf

1% stanley Hauerwa§haracter and the Christian Life: A Study in Theital Ethics(San Antonio:

Trinity University Press, 1975), 18-33; Stanley Hamas,The Peaceable Kingdom: A Primer in Christian
Ethics(Notre Dame: University of Notre Dame Press, 198&)pter 3; and Samuel Wellgansforming
Fate into Destiny: The Theological Ethics of StgritauerwagEugene, OR: Cascade, 2004), 20-31.

97 Hauerwas understands agency and character taesednnected. “Our character is not a shadow of
some deeper but more hidden real self; it is the fof our agency acquired through our beliefs and
actions.”Character and the Christian Lif@ 1. This recognition that agency and charactepfeepiece
suggests that the habits that shape charactersagitggive shape to agency. A logical extensibthis
recognition is that habits of worship play an imtgpart to the development of a proper theological
account of agency.

1984 am not an agent because | can ‘cause’ certaitgs to happen, but because certain things that

happen, whether through the result of my decisiomod, can be made mine through my power of atianti
and intention.” Hauerwa3he Peaceable Kingdom?2.
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remembering of the past made possible by the reclamation of agencyridantent and
repentance is transformative, redemptive, because its power lies in thef stoffering

having been retold in the context of God'’s story to grant new life. This power to re-
locate our lives, including stories of past sufferings, is what Hauerwas ks sts the
power of agency, a power that, through God’s grace, no one lacks - “no one is so
completely determined that he or she lacks all means to respond to the story of God and
thus find some means to make his life his oWh.”

This understanding of agency as taking ownership of one’s past, in all of its
messiness, and even in the midst of overwhelming suffering, does not, of course, in any
way undo the memory of past suffering. Nor does the act of claiming the sutiéthnay
past as one’s own in any way condone the past. In fact, insofar as the clairhimg of t
past suffering | am advocating hinges on lament and repentance, a condonimgrioigsuf
is precluded. However, if what | have suggested in this chapter is correthethat
greatest and most damaging power of the memory of suffering is its tendeeaydo |
one voiceless, unable to narrate the past, and that this loss of voice coupled with the
memory of suffering as having been a stripping of agency, then the rdolamiadgency
that comes from finding a voice and telling a truthful story — a story thatmbers and

laments the agony of suffering while repenting and renouncing the hagimiakes such

199bid, 44. InThe Primacy of Lov@aul Wadell speaks similarly of agency, suggedtiagidentity is the
result not merely of a contingent past but of oastperduring intentions. Though who we are aed th
experiences we remember may not be freely chodemwwe are is at least to some extent determindd, no
only by how we choose to respond to those conticigenbut even by how weantto respond. Paul J.
Wadell, The Primacy of Love: An Introduction to the Ethié§homas Aquina@New York: Paulist Press,
1992), 33.
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suffering seem inevitable, and enables one then to claim one’s life awmesis a
glimmer, a foregleam, of the redemption yet to cdifle.

In chapter one | suggested that redemption is the process by which God takes the
damaged bits of the past — whether past sin or past suffering — and creatbmgameat
and beautiful with, rather than despite, these bits. Such memories are reded&hmd, ne
in being forgotten nor in being “gotten over,” but in the weaving of a new, larger
narrative which neither denies the horribleness of the past nor grantsaaylti Samuel
Wells speaks of this practice of locating an act within the larger ner@itiGod’s story
as overaccepting! While Wells is not speaking of memories of past suffering but of
present events, the concept of overaccepting is, it seems, a helpful way ofngnagiwi
agency may be employed over past situations of experienced violence andgufferi
overaccept the memory of the past, perhaps especially memories of paghgrof
suffering, is to begin to imagine ways in which this memory may fit intorg #tat is
much larger than the experience of suffering itself. To do this is not to deny tbedfor
haunting memories, but through practices of lament and repentance it is to begin to
imagine ways in which God may use past experiences to shape a more beauyiful st
Such a way of remembering, rather than denying the horror of past suffedagnizes

that the memories of suffering are neither ultimate nor defining. Ovetaugepeans

101n a lecture at North Park Seminary in Chicago(Nlbv 7, 2001), Stanley Grenz referred to the churc
as the “foregleam” of the re-created and redeemeaahity present both as an eschatological telossand
present reality. | am grateful to Rebekah Eklundpminting this out to me.

Hlwells, Improvisation,131-142. Wells uses the term overaccepting ta tefehe improvisational
technique of not refusing whatever offers are nami Rather than simply accepting an offer ag fac
value, however, overaccepting locates the offehiwia context which is much greater than that witieh
offerer supposed. In theological terms, then, B/aliggests that overaccepting is the practice lighwh
“Christians use their imaginations to see how tifts gf creation and culture fit into the storytbke way
God deals with the world” (133).
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that the truthful story told through the practices of lament and repentance do not stop
there but offer the promise of a future that is greater than the past could havednag
Through practices of lament and repentance memories of past suffering may be
overaccepted in such a way that the suffering of the past can indeed be ckaonetsa

own in a way that is opened up to God’s continued redeeming and transformative work in
the present and in the future because it is enabled to envision, to imagine, God’s hand

redeeming and transforming the past.

2.5.4 Re-Narrating a Life Shattered by Rape

In her bookRape — My Storyill Saward offers a poignant illustration of both the
reclamation of agency made possible by practices of lament and repestaveteas of
the redemptive re-narration of horrible suffering as Jill becomes enablschte her
experience within the larger framework of a greater story of love in dahaayeither
denies nor trivializes the sufferifdf Jill was the young adult daughter of an Anglican
priest. One afternoon three men forced their way into the rectory, violentigdoauits
father and boyfriend and sexually assaulting Jill. In what follows I afferief overview
of the aftermath of Jill's attack, as she tells it, considering the waykighwepentance
and lament are intertwined and the ways in which her story of an overwhelming loss of
agency is gradually overshadowed by a story of redemption and love.

There is, however, no neat, straightforward trajectory to Jill's staayjgshshe
does not neatly progress through lament, repentance, agency, new story. Henexper

of the aftermath of the attack is as chaotic and, at times, nearly agrigras$ the attack

112 3ill Saward Rape: My StoryLondon: Bloomsbury, 1990).
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itself. There is no clear sense in which one step necessarily leads to anotheris,The
instead, JilI's raw response of anger, fear, pain, and shame intermindiae gvet,
determination, courage, and faith.

Jill laments throughout the story. She is acutely aware of the many persant t
losses brought about by this assault: virginity, privacy, security. She adsat&athe
loss of her ability to imagine any future intimate relationships, includingagarand
children. Perhaps most acutely she laments the shattering of her innoceptionaad
both gender role expectations and intimate relationships. At times her lagnenti
expresses despair, leading her to the brink — literally — of suicide. “Why dbsldfe
dreadful now?...Why didn’t you let me die, God? If | was dead | wouldn’t have to cope
with the memories. Death must be easier...I'm not much of a loss...It is back itegtrust
There is nothing left of me. You will have to take over, God, and put me back together...1
haven't even got the energy to walk over the edge of the ti#fJill offers no pious or
sentimentalized rationale for not committing suicide. Rather, in the depths okpairde
she finds she simply has not adequate agency even to kill herself.

However, despair is not the sum total of Jill's lament. She also describewher ra
anger at the members of the press who are only interested in the most sensational sound
bite, the legal system for its callousness to the vulnerability of a rapevastd to the
countless people she encounters who, in their obliviousness to the seriousness of the
trauma of rape, make needlessly cruel comments. One of her colleaguesiewen, té

‘invite trouble’...Perhaps she’s right. Is there some fatal flaw in my mak&-iip@ther

1131bid, 95.

14bid, 101.
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colleagues, most particularly her boss, make careless jokes and use sseplaily

language in ways that increase her anxiety and sense of vulnerabilityneotsrand

jokes she notes she had never noticed before, though surely they had been common all
along, but which she now finds both terrifying and infuriating at the same time.

Over the weeks and months following the rape, Jill recognizes that she is not
merely disappointed in her father and her boyfriend; she is horribly disappoitited w
andangry at, them. In fact, despite recognizing the life-threatening serisusinasth
of their injuries, she finds herself resenting both of them for their failureotegtrher,
for the failure to live up to her expectations of what they should have done and who they
should have been as men. “Faced with weapons, the two who could have protected me
had no more resources than | di#®” This recognition leads her — albeit slowly — to
begin to disentangle her idealized superhero images of these two men and begin to know
and love them as the much more complex and vulnerable people they are. In
recognizing their vulnerability she grows into a more mature understanding of the
reciprocity and mutuality of adult relationships.

After the attack she also finds herself fighting off the assumptioralihaen are
like the men who attacked her. This is hardly a one-time act of repentance, but a
continually recurring recognition on her part. Jill experiences something of an
attraction/repulsion to the men in her life. She finds herself both afraid thaprsts ra
are the norm and determined to prove to herself that this is not the case. She slowly
comes to recognize the importance of the handful of men who remain in her life

throughout this time, despite her largely unconscious efforts to alienate them.d3owar

115 hid, 113.
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the end of her story, Jill notes, “Male friends have been important. | so much need to be
able to talk with them, and be hugged by certain ones | can really trust. | prolaably w
to reassure myself that they aren’t all monsté&ts.”

Shortly after the attack a police officer suggests to Jill that shect@ntape
crisis center. A counselor there tells her that she has a choice — she eacheitise to
deal with what has happened face on so that in time it can be “buried'deaid:she can
deny the seriousness of what happened, deny the pain she is in, and she will lngry it ali
such that it continues to destroy her. Jill decides, “I am not going to let those men
destroy me. 1 will bury it dead™® However, this decision is much less a proactive
decision than it is a retroactive recognition that this is the decision she dotl méfiae in
both her persistence in pursuing legal action against the rapists, and in her insistence
continuing to tell her story.

Jill found that it was in the continual re-telling of her story that she wadable
see the story in a new light, as a part of a bigger story. Almost immediatatypheand
her willingness to share it allowed others to share their own pain with Jill. ‘#eopl

obviously see that | am vulnerable so they feel they can tell me about their asqfoi

1€hid, 119.

7 The idea that such an event can be buried — dealil/e — is one | reject, something | hope thiater
has made clear. What is significant in this exgeafor Jill is not, however, the implication thesuma
can be rightly forgotten rather than repressedhmitietermined shift in Jill's recognition of hexro
agency even, and perhaps especially, in the afthrafa trauma in which her agency was completely
stripped from her.

118 saward, 68.
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weakness*® Jill comes to recognize a deep beauty in the honest sharing of sufferings
that goes beyond the socially-accepted conventions for sharing of intimeits. det

Additionally Jill finds herself much more aware of the fragility of hfed of all
humanity. She begins to replace her naive superhero image of men with relationships
with real, kind and gentle, albeit imperfect, men. And in doing so she also comes to
recognize her own strength — a strength based not on anatomy but on character. “I no
longer blame Dad and David for not living up to my ideal of men...I've come to realize
that there are instances when | have more endurance and stamina than sof& men.”
Jill's recognition of her own strength is made possible by her determinadhaain of
agency.

By the end of the story, Jill finds that her relationships with her family — perhaps
most especially with her father — as well as with friends and an intimdtepare more
honest and open, raw even, but that they are also more complete, more full, and more
loving. Jill never diminishes the horror of what happened; however she becomes acutely
aware of, and grateful for, the love and the care that continues to overwhelm her with
love. Her story ends with a profound recognition of her gratitude for God’s sustaining
love as experienced through the help of many people in the aftermath of her attack.
Saward even goes so far as to say: “However unlikely it might once remedethis

rape has most definitely been a love stdfy.”

19hid, 118.
1201hid, 144.

1211hid, 153.
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Though | find the equating of rape with a love story to be problematic on any
number of level$?* Saward’s intention is not in any way to glorify the attack or her
attackers. The love story of which she speaks is the new story Saward is dbt# to te
her life despite having been raped, not because she was raped. This is gaonitical
God does not require horrible suffering in order to demonstrate God’s redemptive power
What is significant about Saward’s account is less her choice of vocabulary andemore
re-narrated memory, her ability to re-situate a situation of horrible vieland suffering
in such a way that she comes to see dreegart of the narrative of her life. The
narrative dimension of redemption is inextricably related to a theologicaliacof
memory. There are two key elements to the theological account of menewsidped
in the earlier part of this chapter. The first is analogous to Steinmetzicd@arrative —
it is the narrative that begins to make the disparate parts make sense. | Tdfareurse,
no way to make the violence of rape make sense. But Saward’s account illals&rates
ways in which she is able to see her life as a coherent story which makes@snse
which includes an event of horrible suffering, but one which is not shattered by this
suffering because the larger narrative, of which rape is but one smalkparhs and
retains coherence through the theological narration of the suffering.

The second key element of a theological account of memory is that it rightly

locates the past within the narrative of God’s redemptive activity. This agtidn

122 Author Joyce Oates uses the same expressioritiesaf & novella in which she describes a horrific
gang rape and the aftermath in which the victitlasned for her attack because of the clothing stvew
(a tank top) and the neighborhood through whichveae walking at night. In Oates story there isearc
sense of irony in the title, and Oates’ anger tkempersistent attempts to blame rape victimsiigyth
veiled. Joyce Carol OateRape: A Love StorfNew York: Carroll & Graf, 2003). Both authorsalearly
not speaking of the rape itself as a love story, fi@ny relationship with their attackers. | suspect
however, that the irony of the title is lost on maeaders, causing me concern that such a wayeakanpg
about rape minimizes (if unintentionally) the suifig of victims of rape.
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neither denies nor diminishes the horror of the suffering of the past, but it rersember
such a way that envisions and embodies “a future different from the'padtie sign of
redemption is not that Jill forgets what happened to her, but rather that she is able to
situate this memory within a much larger framework of narratives cregted&st array

of significant relationships which, over time, prove to be more constitutive of heitydent
than the narrative of the rape itself. Jill learns to narrate her story imofitie story she
recognizes that God is continuing to write of her life. A story which can never not
include the story of rape but which not only need no longer be dominated by that story
but is in a significant way enhancedet because she was raped, but because the story of
her suffering has been re-inscribed in the narrative of God'’s story of redemipi®m
incorporating the story of the suffering, in claiming this suffering in allsof i

particularity, that Jill is able to discover ways in which her suffering cluraly become

a source of strength, even of beauty. For Jill, owning the story of rape is atbart of
redemption of this very story as it is in the owning of the story that she discovers the

ways in which her suffering has become fertile soil for the growth of somgebeautiful.

123 JonesEmbodying Forgiveness49.
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3. Incorporation: Restoring Community

For just as the body is one and has many members, and all the members of the body,
though many, are one body, so it is with Christ.
-- 1 Corinthians 12:12

Once you were not a people, but now you are God'’s people.
-- 1 Peter 2:10

Fifteen years after her imprisonment and torture, Paulina Salas’ life
continues to be dominated by the fear and humiliation of her sufferffaulina
spent nearly two months in a political prison as a dissenter after being kidnapped
by members of a totalitarian regime. During her imprisonment she wasalguti
raped and tortured by a number of men, including a physician — a man Paulina
never saw, as she was always blindfolded, but whose voice and smell she can
never forget. In the aftermath of her torture, Paulina lives a life ofregtre
isolation and seclusion. She and her husband, Gerardo, live in a rural beach house
miles from the nearest town. They do not have a telephone, furthering their
isolation. Despite her marriage to a gregarious and politically-minded man,
Paulina avoids social interaction as much as possible and is afraid of visitors such
that the sound of a car approaching her house causes her to reach for the pistol

from her night table.

! Ariel Dorfman,Death and the Maider{New York: Penguin Books, 1992). Dorfman delitely leaves
the setting a bit vague. “The time is the preseuk the place, a country that is probably Chiledowtd be
any country that has given itself a democratic gowent just after a long period of dictatorship.”
(Introductory instructions.) Subsequent citatians referenced parenthetically in the text.
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The isolation wrought by Paulina’s experience is not, however, limited to
her physical exclusion from the public but also extends to her relationship with
her husband. Paulina and Gerardo have many secrets from one another, and
neither trusts the other to tell the truth. Though Gerardo knows, in a sense, what
Paulina endured, she has never told him the whole story. Gerardo is under the
impression (whether because Paulina led him to believe this, or because it is what
he wants to believe, is intentionally ambiguous) that Paulina cannot actually
remember the details of her torture or even the number of times she wa@s rape
but she tells him, “It's not true...That | didn’t count. | always kept count. | know
how many times.” (35) In fact, she remembers the details of her torture in
excruciating detail. However, not only has Paulina never told Gerardo the story
of her suffering, she has never told a soul these things: “I've never toldiGerar
or my sister, certainly not my mother. She’d die if she knew.” (29) No one
knows because Paulina was, and continues to be, so terrified and humiliated by
her torture she never spoke of it.

The story takes place shortly after the overthrow of the dictator and the
establishment of a democratic government. Gerardo has been asked by the
newly-elected President to head a truth commission in the aftermath of a
dictatorship in which torture was a systematic practice for the maineoénc
power and control. The commission would only deal with the worst of cases —
those which were “beyond repaif.”The Commission, however, is to have no

juridical power; its sole purpose is fact-finding. The play opens with Gerardo’s

Z |bid, 9. The question of whether or not the siifigiof the nation in general, and of Paulina irtipatar,
is beyond repair is continually revisited throughthe drama.
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return home late on the evening of his appointment. He had a flat tire in a
deserted area and waited forty-five minutes before anyone would stop to help him
because, “we’ve forgotten what solidarity is in this country.” (7) The man who
does finally stop to help Gerardo returns to their home about an hour after
bringing Gerardo home as he realizes who Gerardo is, and says he wants to
congratulate him in person.

Gerardo discovers that the man who remembered the meaning of solidarity
and offered him a ride home, Dr. Mirando, lives nearly an hour away and, as it is
already late, he insists the doctor stay the night. Gerardo also learns that the
doctor is alone, with “not a soul” waiting for him at his lonely and isolated beach
house. (17) Mirando accepts and when Gerardo says he doesn’t have a toothbrush
to offer, Mirando responds, “Of the two things you never share, my friend, one is
your toothbrush.” (18) The two men laugh as they head off to bed.

In the meantime, Paulina has been hiding where she can hear the
conversation. She recognizes the doctor’s voice as that of her primary torturer.
While her husband sleeps, Paulina awakens Mirando, and, at gunpoint, orders him
into the kitchen where she binds him to the kitchen chair and gags him. The bulk
of the drama is the “trial” Paulina decides to have for Mirando. Initially she
thinks she wants to extract vengeance, to see the doctor raped and tortured as he
raped and tortured her. She comes to realize, however, that what she wants
instead is to be heard, to have the opportunity to tell her story. And she
recognizes that her story will never be heard by the Commission, as they “only

deal with the dead, with those who can’'t speak. And | can speak — it's been years
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since | murmured even a word, | haven’t opened my mouth to even whisper a
breath of what I'm thinking, years living in terror of my own...but I'm not dead, |
thought | was but I'm not and | can speak, damn it.” (37)

Paulina’s greatest desire and need is for Mirando to confess — she wants
the truth to be spoken, attested to, and acknowledged — she wants an honest
relationship with her country, her husband, and with herself. Gerardo, however,
opposes her desire to extract a confession from Mirando. He resists such honesty
as he is unsure whether the truth of such horrible events may not, in fact, destroy
them. “We survived the dictatorship, we survived, and now we’re going to do to
each other what those bastards out there couldn’t do to us?” (55-56) In the end,
whether or not the truth of Paulina’s experience of suffering was destrigctive i
unclear. What is clear is that the memory (individually and collectivel)eof
experience of the systematic practice of rape and torture has sevesedigthe
and relational bonds of the nation, of individual families, and of individuals in

ways that may, Dorfman implies, in fact, continue to be beyond repair.

Dorfman’s play poignantly illustrates the contingency of both individual and
communal identity. Paulina’s identity — which serves as a metaphor for a nation’s
identity — is intertwined not only with her family and friends, but significawitih those
who have been the cause of tremendous pain and suffering.

In this chapter, | suggest that any notion of an independent, non-contingent self is
a myth. And a harmful one at that. To do this, I look first at the psycho-social field of

identity theory which suggests that the nature of the self is necessardy cormmunal
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being. | do this to suggest that, insofar as it is true that individual selves onlyitxis
a complex social web, the community is inextricably connected to any notion of
redemption of the self. | then turn to a theological account of identity which isylargel
indebted to Alasdair Maclintyre’s conception of communities as social bodiels areic
necessarily embedded in a tradition. | then suggest that it is the body siftGwards
which Macintyre pushes, and which is rightly understood as the social body that is
ultimately defining. | next return to the topic of suffering and suggest thaetlgdogic
of suffering ruptures communal relationships, and that insofar as sufferingeama
communal relationships it diminishes the very core of one’s identity. Finalgule that
whereas the individual body is the locus of suffering (and therefore sufferstittame
isolation of suffering) it is the body of Christ which is the locus of healing thrdwegh t

embodied and embedded practices of forgiveness and reconciliation.

3.1 Identity and Community

“Community” is a rather loose notion. That is, there is no one way in which the
term is used. It is often defined, by popular usage, in primarily geograpdices,;
“community” that is, is often used interchangeably with “neighborhood”. ditme is
not, however limited to geography. Think, for instance, of the frequency of its usage in
speaking broadly of the “gay community” or the “African-American comnyuhiBuch
sweeping and varying uses of “community” render the term void of its intended centent
that community is a group of people united in a meaningful communion with one
another. “Community,” as it is often used, increasingly refers to a group of patple w
some perceived commonality, whether it be geographical or socio-politibate is

little sense that those who make up this community have even a passing acquaintance
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with one another. This understanding of community reduces the community to
something which, though it in some way defines identity, has little or nothing to do with
relationship and therefore has little impact on the actual formation of identity.

The concomitant understanding of identity is as the unseen essence hidden deep
inside an individual. It is the sense that the “real me” is the core hidden unbeheeat
trappings of social expectations, roles, and familial and political allegganAnd that the
people in my neighborhood (or other social groups) are of little, if any, signiécairc
fact, are perhaps instead an encumbrance — to my selfhood. This popular image of
identity as an unencumbered self is what some sociologists have referredadkdack
box” sense of selfhoodl.

In this section | offer an overview of the psycho-social field of identity theor
which suggests, contra this popular image of selfhood, that the self is necessarily
complex reflection of society and of one’s social relationships. Identibyythe
understands identity to be an on-going, interactive process made up of three distinct, but
inextricably related elements — role identity, social identity, and pakstentity.

“Western persons are probably comfortable with the idea that the sodidipr@duces
part of who they are, and indeed with the idea that who they are can and will change, this

is often accompanied by a notion of a ‘true’ or ‘deep’ self, which is seen ab@ame

3 Steph Lawler|dentity: Sociological Perspectivédlalden, MA: Polity Press, 2008), 5. This desoe
find the kernel or nugget of self is not restrictedndividual identity. Stephen Fowl suggests the same
desire is often at the heart of biblical exegesiswl suggests that a common mistake in Scripteaeing
is to assume there is one true meaning that isahme for all people in all times and places attite of
any passage of scripture, as if the Bible is aaiast filled with nuggets of wisdom just waitingtie
mined. He offers a critique of this “containerdhg” suggesting a more complex, fluid, and relagibo
model of reading scripture in Stephen E. Fdwigaging Scripture: A Model for Theological Integpation
(Malden, MA: Blackwell Publishers, 1998).
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outside all the social*” Identity theory, however, not only claims that the social world
contributes to the development of selfhood, it denies any understanding of selfhood that
is either prior to, or independent of, the social world. The claim of identity thethrgtis
the self is, by definition, a reflection of the complex matrix of communitieshinlwan
individual participates. There is simply no such thing as a “black box” self separated
from the communities by which it is constituted. At the same time, identityytlaésuy
suggests that individuals actively participate in the construction of the samiglsgr
which, in turn, continually act as formational forces on group members. The
autobiographical narrative of an individual does not reflect the discovery of seme pr
existent but hidden self; rather, it narrates the on-going creation of a selfithiheug
autobiographical circumstances particular to the individual.

Insofar as there is no self apart from a complex web of social relationshgs
insofar as the contention of this project is that it is the whole self — not privipsges of
the self — that is redeemed in the new thing God is doing, it is also the contention of this
project that any notion of redemption of the self is necessarily comfumatrder to

establish why this is so in what follows | explore the four key components oftydenti

4 Lawler, 5.

®> Michael A. Hogg, Deborah J. Terry, and KatherineWhite, “A Tale of Two Theories: A Critical
Comparison of ldentity Theory with Social Identiftpeory,” inSocial Psychology Quarter8, no. 4
(Dec, 1995), 256.

® Though it is beyond the scope of this projectatid interesting to consider how such communalomsti
of relationship interact with the account of memdeyeloped in chapter 2. That is, it would bereséng
to consider both the ways in which communities neafmer and on the ways in which communal
relationships interact with memory. Paul Connegavork on this would provide an interesting stagti
point, but lacks a theological account of both mgnamd of community. See Paul Connertdow
Societies Rememb@ambridge: Cambridge University Press, 1988w Modernity Forgets
(Cambridge: Cambridge University Press, 2009); Bmel Spirit of Mourning: History, Memory and the
Body(Cambridge: Cambridge University Press, 2011).
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theory. | look first at role identity, which suggests that identity is largatyimgent upon
the roles one is assigned (and ultimately accepts) by the communal groupstobmne
is a part. |then turn to the closely related understanding of social identityy whic
suggests that identity is largely derived from participation in partisol@al groups. |
then look at the third strand of identity theory, person identity, which considers the
particularity of the individual’s synthesis of roles and social groups. Heisinique
interaction of these three (role, social, and person identity) that skeghemdividual’s
identity. However, there is nothing static about the interaction of these thdeieeatity
is always shifting. Consequently there is an inevitable degree of muttguities co-
existing, in greater and lesser degrees of harmony, in each individual. Serad thfe
this section | turn to the concept of identity salience which offers an explamdtihe

privileging of one identity over all other identity claims.

3.1.1 Role identity

Role identityis the first component of identity formation. As recently as the
1980s sociologists understood role identity to beptimaary, if not sole, source of
individual identity’ The principal claim of role identity is that individuals learn who
they are, discover their “self,” in relationship to others. And in learning wiycatteeand
playing the role(s) assigned to them, they become that per$oles provide meaning

and structure for the development of a sense of selfhood. This is perhaps most easily

" Peter J. Burkddentity Theoryed. Jan E. Stets (New York: Oxford University$3;e2009), 113.

8 Susan Eastman, in “Philippians 2: Divine and HurAgency in Christ’s Story,” a paper presented at th
Society of Biblical Literature in San Diego in 2Q@%kplores the interplay between mimetic role-pigyin
which actors, in fact, become the characters theykying in the theatre in first century Rome #mel
Christ hymn of Philippians 2.
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seen in childhood where role-playing and imitation is more widely presumed to be
normative’ The family — and particularly the primary caregiver, usually the motfger — i
the earliest social group to which a child belongs and in which he/she learns to play a
particular role’® At its core, a role is a set of expectations. Roles are directly connected
to one’s particular social location and the learning of a role involves the intatraali of
the attitudes, thoughts, feelings, and patterns of behavior associated with, and @epropri
to, a given role. A child, for example, first learns what it is to be a son or a dawaghte
brother or a sister, and a grandson or a granddaughter within the social structure of the
immediate family unit?!

The child’s social world gradually expands in something like concentriesjrcl
expanding first to his or her wider kinship group and gradually to social groups

tangentially connected to the kinship group, and eventually to groups beyond the kinship

® Imitation is an integral part of role-playing. ©af the primary ways a role is learned is through
mirroring the behaviors and attitudes of othersitially parents and caregivers, later on teachars
mentors, and later still colleagues and bosseserA@rging field of neuropsychology involves thedstof
mirror neuron cells which are understood not oolplay a role in the imitation of role-playing bintthe
learning of emotions and empathy. There is s@search to suggest that autism may, in part, be the
result of a mis-firing of the mirror neurons, pratiag the development of key social skills invohied
imitation. For an accessible overview of mirrouren theory see Marco lacoboMijrroring People: The
New Science of How We Connect with OtlfBiesw York: Farrar, Straus and Giroux, 2008).

19 A closely related field of study that focuses be formation of identity in infancy and early ctitsbd is
that of attachment theory. Attachment theory satghat there is a causal link between the degree
which children are securely attached to a primarnggiver and the likelihood of the child to expede
childhood trauma. The question is the directibthis causal link. Are children who are more sety
attached less likely to be traumatized by childherpleriences of suffering or are those who arersgcu
attached to a caregiver actually less likely toezigmce childhood trauma by virtue of the protectio
offered through relational ties? For more on dtaent theory see Robert Kar&gcoming Attached:
Unfolding the Mystery of the Infant-Mother Bond dtsdimpact on Later LiféNew York: Warner Books,
1994).

" There is a plethora of texts addressing the signite of family systems and roles. For a lay-ssitée
overview of family systems theory, see Roberta Mh&t, The Eight Concepts of Bowen Theory: A New
Way of Thinking About the Individual and the GrdEplls Church, Va.: Leading Systems Press, 2004).
And for an engaging and non-technical look at fgaiicance of siblings and birth order in the fation

of identity see Kevin Lemaif,he Birth Order Book: Why You Are the Way You(@&le Tappan, NJ: F.H.
Revell, 1985).
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group and immediate community. It is through kinship relations that individuals ar
exposed to the larger communities in which the kinship group exists, and the roles
internalized within the family continue to exert tremendous influence on idastityore

and more roles are internalized. Pristine individuals do not go out into the wider social
world unformed; rather, individuals enter into social communities with identitiesdl

both formed and forming through the roles they have learned in their kinship groups. So
the child who has already learned, and is continuing to learn, the role of son or daughter
and all of the expectations and patterns of behavior that accompany that role —
simultaneously begins to learn the role of playmate, classmate, teammategdandt s

as well as how these roles fit together.

Role identity, however, is not limited to childhood. There is no point in time
where the learning and playing of roles is outgrdvind individual roles are neither
stagnant nor entirely externally-imposed. Though clearly there iarert of external
coercion in role-playing — think particularly of socially-imposed rolesdhasegender,
race, social class, or the perception of handfcaphe individual does not play a role in a
strictly scripted way, but plays a particular role based on individual perosf the
role expectations, as well as on the individual’s relative degree of acceptdheesocial
expectations for the role.[R]ole identityis the internalized meanings of a role that

individuals apply to themselves...the meanings of role identities are derivgdfyzan

2 The classic study of identity-formation as a life¢ of movement through stages of growth is Erik H.
Erikson,ldentity and the Life CycléNew York: Norton, 1980).

13 Though it is often argued that race, and espgaihder, are biologically, rather than socialfgpbsed,
sociologists suggest that both race and gendetr agisg a spectrum, with much less clearly defined
divisions than popularly presumed. So, whereaesgemder and race characteristics may be physically
pre-determined (though which traits and to whaéeiis an ongoing source of debate), the meaning
attached to such traits remains socially constdicte
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culture and partly from individuals’ distinctive interpretation of the réfeThe playing
of each role is impacted in significant ways by the person playing the rolde i
roles played are indeed meaning-making insofar as they contribute to an intsvidual
identity, the roles also receive meaning from the identity of the individuals wleptac
them, whether the acceptance is explicit or implicit.

The unique spin each person puts on any role is, in part, understood to be related
to the individual counterroles with whom they interact. A counterrole is closabgdel
to, and in some sense definitive of, a role. The role of child, of son or daughter, makes no
sense removed from the role of parent. Similarly, without the existence of tlué role
child there is no parent. Likewise with the roles of teacher and student. Tleaexist
one role both pre-supposes, and makes a space for, the existence of the other. Roles are
mutually dependent upon one another. This is the case regardless of the moral content of
the role — criminals, for example, require/create victims, superhemqpasersuper-
villains, enemies require one anotfierinsofar as roles are reciprocal and dependent
upon one another so are identities. Where there are counterroles, there are

counteridentitied® No identity exists in isolation; all identities are dependent upon, and

4 Burke, 114.

!5 This understanding of roles and counterroles rgaine another is the concept upon which much
western epic literature is based. The mythologcoglgestion behind this is that it is necessake#ap such
relationships in a state of constant tension. ®him essence, the story $far WargGeorge Lucas, 1977-
2005) J.R.R. Tolkien;The Lord of the RingdBoston: Houghton-Miflin, 1954-195%)nd the more recent
J.K. Rowling,Harry Potter(New York: Arthur A. Levine Books,1999-2009) sexi¢or example — equal
but opposite forces, each depending on the otheétsfeery existence. Until, that is, the forcegobd is
shown to overthrow, and therefore obliterate, {bst barely) the force of evil.

5 Burke, 115. This relational role and counteridkntity is at the heart of the Trinity. The Fathed the
Son are eternally in a particular relationship vatte another that is mutually dependent and stistain
God the Son makes no sense without God the Fatldeviee versa. For more on the mutuality of the
relational aspect of the Trinity see Mary Ann Fajlihe Triune God of Christian FaittCollegeville, MN:
Liturgical Press, 1990).
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depended upon by, counteridentities. This mutual dependence is crucial to understanding
identity theory.

Another key to understanding role identity is the realization that no one plays a
single role'” Every individual plays any number of roles — child, spouse, parent, sibling,
teacher, pastor, friend — at the same time. And some roles remain constant over the spa
of many years, even a lifetime (sibling, for example), while some rbis even
become obsolete over time. Each role has its own set of behavior expectations and
contributes its own element of identity. “This is about more than combining multiple
identities in an ‘additive’ way...identities impact on each other...Different fains
identity, then, should be seen as interactive and mutually constitutive, rather than
‘additive’. They should also be seen as dynartficThis dynamism suggests that an
individual is not a passive recipient of identity but an active agent. Part of the
uniqueness, the individuality, of each person is the characteristic way in which the
myriad roles are embedded in one another. There is an element of personal agency in the
ways in which the roles are understood to interact (positively and negatwtiyyne
another. This agency, however, cannot be understood to be absolute. Identity is not
something one merely chooses, but remains contingent upon a number of biographical
factors — chief among them, the roles one has learned to play and the sociakesttheit

continue to create the expectations for, and assign meaning to, each role.

" straddling the fence between popular psychologlysati-help genres, Rita CarteMltiplicity is an
engaging look at the complexity of the multipleemhny given person plays and the role of memory in
forming a unique and coherent identity out of wéwa always diverse, and often seemingly contradicto
roles. Rita CarteMultiplicity: The New Science of Personality, ldgntand the Self(New York: Little,
Brown & Co., 2008).

18| awler, 3.
-122-



3.1.2 Social identity

Social identity is the second component in the formation of identity. Social
identity has two primary elements — the first is the individual’'s identifinaas a member
of a particular group and with the ways in which certain social group rolésupsnty
nationalistic, familial, and/or religious commitments, are not merelyrigggise in terms
of identity-formation, but are prescriptive as wéllThere are both explicit and implicit
expectations attached to every social group, and in exchange for adherence to these
expectations there is a transference of identity and status. Socialidetitus
integrally connected to role identity as there is no role that exists itiasoleom the
social group within which the role exists. As such, social groups are meaning-making
That is, the participation, the in-ness, of belonging to social groups, acts taergani
behavior and provide a meaningful narrative for one’s life. This meaning-makengfr
social group participation reduces anxiety levels, providing answers to theogsedt
what is expected at any given tiffe.

Social identity is also norming. The norming element of social groups is
dependent upon an insistence on sameness. Social groups define themselves in large part
on what it is that makes the members of the group the same — Americans, Gatholics
soccer players, and so on. The norming of social identity is heavily dependent upon

prototypes. “Prototypes follow theetacontrast principlén that their ‘profile’

¥ Hogg, 260.

2 Burke, 120. This function of social group ideiesitbrings to mind the play and subsequent filndtier
on the Roof.” In the introductory song for the neat “Tradition,” the lead character, Tevye, tehe
audience that “because of our traditions everyaines knows who he is and what God expects of him.”
Disregarding the gendered language, Tevye’s psititdat knowing who one is and what is expected are
one and the same. Norman Jewison, “Fiddler oRRthaf,” (MGM, 1971).
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maximizes the similarities among members within a group as well as tbeeddés
between these group members and members in other gfduppss’significant that
prototypes are not real — they are the imagined ideal of a group, the iddainwhic
individual member can ever achieifeDespite their ethereal nature, prototypes function
as something of a social barometer, measuring one’s in-ness in angiguen The

closer one comes to matching the standards of the prototype, the more normative, and
more accepted and admired, even the more powerful, one becomes. So, while social
identity serves to minimize the existential anxiety over the “Who amuéstion, it
simultaneously creates anxiety over one’s failure (and perhaps more raotaldy
perceived failure) to live up to the accepted standards of the group.

The second essential part of group identity is concerned with the ways in which
social groups interact with other groups, and with the ways groups define both who is in
and who is out (“This is who we are, this is what we do.”), and how members of a
group, collectively, understand themselves in relationship to other groups. This
component of social identity concretizes an “us” and “them” approach to seleiabms.

The power of group identity is characterized by the hyper-identiicat one’s sense of
self — one’s value as a person — with one’s nationality, race, gender, oridveneis
favorite sports team. Membership in this particular group provides a sense di/securi

and of belonging. In exchange for this security of selfhood, group members pledge —

21 Burke, 119.

2 Think, for example, of the power the fashion irtdysvields to distort conceptions of ideal bodyegp
through the use of unusually thin models as wethasncreasingly widespread use of photo re-taghi
technology. Though not single-handedly respondiri@ating disorders, the connection between the
marketing of such prototypes and the occurren@nofexia and bulimia are, | suspect, hardly
coincidental. For more on the social constructibreating disorders segritical Feminist Approaches to
Eating Dis-Ordersed. Maree Burns and Helen Malson (New York: Renige, 2009).
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sometimes explicitly, often only implicitly — a level of allegianaettis group above, and
sometimes against, any other potentially competing group allegiancep @esabership
becomes a quick way of categorizing people, including oneself. It is a form of human
taxonomy, with an evaluative sense of ranking (not unlike what the biologicatssie
use to classify animal species into lower and higher orders), in which one’s ownyprima
group is generally perceived as being both normative and inherently sdperior.

Role identity and social identity are integrally connected — rolesnabedded in
social groups, both in terms of what being in a particular group means by way of
behavioral expectations within the group, and in terms of the ways in which one learns to
perceive those from outside the group. Role identity and social identity are als
reciprocal. Role identity only exists insofar as there is a social grabmwihich the
role makes sense. Atthe same time, the fulfillment of a role provides soatzlyide
because there is no role which exists outside of a socially-constituted group. The
distinction between role identity and social identity is primarily anadytinot functional
4

or empirical™ There is no way to separate the formational aspect of role identity and

social identity — they are two sides of the same coin.

3.1.3 Person identity
The idea of person identity as a significant element of the formation of disntit

a relative newcomer in the field of sociology. Specifically, person ideefigys to “the

% 3ocial identity theory’s understanding of the powigroups and group allegiance suggests a
sociological explanation for the prevalence of pdie, patriotism and die-hard sports fans.

24 Burke, 122.
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idiosyncratic personality attributes that are not shared with other pedpléis element
of identity theory evidences the influence of the field of psychology on the work of
sociologists. Person identity has to do with the way an individual perceivedframse
herself as being unique and distinct from others. Person identity, however, isl derive
primarily from culturally-normed characteristics and includes traith s perception of
relative masculinity or femininity, of aggression or passivity, of cortipetiess or
cooperation. Such person identity characteristics do not exist on their own but are
understood in relation to both role identity and social group identity. One perceives
oneself as a caring person in one’s role as a parent or because one is a nulesdy Sim
the perception of oneself as caring may be couched in relative languagecatig, for
a man, or | am caring, for a wom#h The inclusion of person identity in the work of
identity theorists allows for a more complex understanding of the ways in vathéch r
identity and social identity interact to form an individual identity. The person igénti
the unique spin a given person puts on the particular conglomeration of roles and social
groups by which that person is formed. Person identity also makes a space for
understanding the refusal to accept particular role identities deemedinerbyasocial
groups. Individuals can refuse both the limitations and the expectations presumed
normative for particular roles, as has often been the case in regards teegegeader-

and/or race-appropriate roles. But even when a strict adherence to socialnefleseid,

% bid, 124.

% This is perhaps more often seen in pejorativegraynd statements such as, “You throw like a got.”
the thinly-veiled prejudice of some contemporariitipal discourse, “She is very articulate for agi@n
woman.” That is, this sort of acknowledgementhaf telativity of norms evidences that such traiés a
rarely commented on when perceived as being expégtehose of a particular role. It is therefoffeced
with a relative qualifier when exhibited by thoserh whom it is not presumed to be normative.
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person identity cannot be understood in an individualistic or isolated manner as the
individual's perceptual norms — the very norms being refuted — are shaped by the roles
and social groups within any given identity matrix. Rebellion against socrabkremd

role identities is inherently dependent upon, and therefore acknowledges tiyearehli

power of, the very norms and identities it rails against.

3.1.4 Identity Salience

Given the multiplicity of identities and the fact that identities are neveabtpeg
in isolation but in interaction not only with other persons/identities in a multitude of
situations and even with multiple identities within oneself, there is an exporgrotigh
element to identity identification. The more roles an individual plays, the coanplex
the sense of self. In fact, William James suggested that “we havengssalaes’ as we
have others with whom we interaé."lt is, in fact, possible to suggest that identity
theory allows not merely for a complex sense of self but for a multiplicéglogs.
Rather than envisioning the self as the true core of an individual, identity theory
envisions a complex set of roles which an individual can comfortably play. The
uniqueness of any individual self is not to be found by removing all of the external
trappings of role-playing, but in the unique combination of roles and the relativedegre
of privilege the individual gives to each role. There is, therefore, something of a
hierarchy of roles. This hierarchy is what identity theorists refas tdentity salience.

Identity salience represents one of the ways, and a theoreticallympastant

way, that the identities making up the self can be organized. Identities, that is, ar
conceived as being organized into a salience hierarchy. This hierarchical

27 Burke, 131.
-127-



organization of identities is defined by the probabilities of each of the various
identities within it being brought into play in a given situation. Alternativelg, i
defined by the probabilities each of the identities have of being invoked across a
variety of situations. The location of an identity in this hierarchy is, by defmi
its salienc&®
Identity salience considers the ways in which the multiple selves of an individua
interact with one another, with how a given self is privileged in a speuiéicaiction*
Salience is the likelihood that a particular identity will, in fact, be atetd/aFor
example, if one of my role identities is as a mother and another of my roleiéegeistit
as an accountant and | come across a lost child in the grocery store, the salignt ident
to be activated will most likely be that of mother. Of course the reality is tieate
simple, as no one is ever only a mother or only an accountant, and many role and social
identities are quite complementary. If | am, instead of an accountant, both a amather
a police officer both roles may be activated simultaneously by the sighosif éild.
There are countless variables in identity salience as there are cogntigdsinations of
role, social, and personal identities. However, generally speaking, thehyeoar

identity salience suggests that the larger the number of people impacted by an

particular role, the higher the salience is for that Tol8imilarly, the greater level of

23, Stryker, and Serpe, “Commitment, Identity Sales and Role Behavior: Theory and Research
Example,” inPersonality, Roles, and Social Behayied. W. Ickes & E.S. Knowles (New York: Springer-
Verlag, 1982), 206. Emphasis is in the original.

2 Carter claims that this multiplicity of selvesaisiecessary and good psychological adaptationrplex
contemporary lives. She further argues that the ietween a pathological development of multiple
personalities and the necessary multiplicity is muaguer than portrayed in such popular film and
literature asThe Three Faces of EYBunnally Johnson, 1957) asybil (Daniel Petrie, 1976) hough her
suggestion is more nuanced than this, the primetsrhinative factor between pathological and normal
multiplicity is one of cognizance and communicaticrhat is, in cases of pathological multiple peediy
disorders the divide between the various selvapsslute in a way that is not the case in normative
multiplicity.

% Hogg, 258. This idea of identity salience assuthasit is the perception of the individual which
determines which role(s) take priority and are ¢f@e most determinative of one’s identity. Howeve
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commitment to a particular identity — in my own perception my identity anpar
trumps my identity as a distance runner — the greater the identity sabietiat
identity 3!

The issue of identity salience becomes particularly critical when dorgpe
identities within an individual come into conflict with one another. Peter Burke uses
the example of an adolescent girl having a friend over at her house. With her feéend th
adolescent has a certain role, one in which she perceives the need to be seen as
sophisticated. The necessary level of sophistication, however, directly cowilict
the girl’s role as daughter to her parents. Though most people shift identitiaslyout
through the course of daily interactions with others, choosing the identity appropriate
the situation and the counteridentities with whom they interact, such a transitiot
possible when two non-complementary identities are called upon at the same moment.
The identity system necessarily maintains a delicate balance. When aduatisiin
“an impossible situation in which one or both identity standards cannot be verified...the
identity standards themselves must shift as people’s identities change to reenove t

conflict.”®?

Identity salience offers an explanation for the shifting of identiti@dem
necessary by the inevitable complications of social interaction.
Social identity theory highlights the complexity of human identity and suggests

that any notion of self as autonomous is misguided at best. The dynamism of identity is

Hogg also points out that there are some charatiteyi- referred to as “master statuses” — whigr-oide
all other characteristics in the social definitmiithe self. These master statuses are neithéreshoor
based on one’s perception of relative impact orartgnce. Hogg suggests that race and gendertigenti
often function as such master statuses, suggdstinghe socially-constructed nature of both ram a
gender are externally applied by the dominant gamip means of social control.

31 Burke, 133.

32 bid, 135.
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integrally connected to the dynamic interactions within a complex web of socia
relationships. Each of these social relationships contributes to transfergecsarfal
identity within which identity (both individual and communal) is continually evolving.
Social identity theory suggests that an individual’s reliance upon this compteafwe
social relations is not only necessary for the formation of identity but feustenance.

There simply is no human “being” outside of being with others in community.

3.2 Towards a Theological Account of Community

Identity theory attempts to explain the formation of individual identity as a
complex, socially-constructed project based on participation in any number of social
groups. Identity theory does not, however, consider the purpose of the sociajggoup
social group, nor does it take into account the explicit or implicit purpose or truth claims
of any particular group. Similarly, there is little sustained attentioengio the telos of
the group, or of how participation in social groups is significant in terms of tiedel
the human beinquahuman being.Thathuman identity is dependent upon social
relationships is rightly made clear in identity theowhythis is so, or whether the nature
of the group matters, is not. There is no explicit theological dimension to identty.the
In fact, identity theory sees religion — and religious community — as just @mgy of
number of social groups, the significance of which is presumed to be dependent upon the
individual’s relative perception. Identity theory entails a presumption oflmeudrality
to group association. What is considered to be important is not the moral compass of any
given group but the individual’s perception of the claims of any given group upon the life

of the individual. This is not to suggest that identity theory necessarily siggsuel
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communities as a freely chosen or voluntary associations — it acknowledges the
complexity of any understanding of community as chosen — but it does tend to presume
that religious community is inherently no more formative than any other group, nor does
it presume that religious commungiiouldhave a higher identity salience. In what

follows [ first consider Alasdair Maclintyre’s concept of a tradition@ahimunity through

the lens of identity theory. | then suggest that Macintyre’s conception oatelosth
individual and communal is critical to any theological notion of community. | do this in
order develop a theological account of the church which is, | suggest, the community
towards which Maclintyre points. As such, | consider the formational nature of the
church as the identity which claims master status, and should thdraf@¢he highest
degree of salience, for ChristiaitsFinally, | turn to a consideration of the nature of the
telos of the church and suggest that it is in and through the church that human identity is

rightly discovered.

3.2.1 Alasdair Maclintyre and Traditioned Communities

Insofar as Maclntyre offers a critique of the conception of an unencumbered and
atomistic individual identity, MaclIntyre’s project appears to be in line vatiotogy’'s
identity theory** Maclntyre refuses the Enlightenment Project’s understanding of the
individual as a discrete moral agent acting both rationally and independentlintywiac

suggests that this liberal — largely Kantian — concept that the individual as a

% That this is ontologically true and should, theref be empirically the case, does not, howevanstate
into it empirically being the case. There are m@hyistians for whom baptism is empirically no more
significant an identity claim — and is perhaps elesms of an identity claim — than race, gendeiipnat
origin, sexual orientation, or even consumer pefees.

% The suggestion that MaclIntyre seems, in some deg# reinforce identity theory is not, in any wiy
suggest that Maclintyre is influenced by the fieldaciology. It is, rather, to suggest that th&ights of
sociology overlap with Maclintyre’s insights inteethmport of social relations in the construction of
individual identity.
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“democratized self which has no necessary social content and no necessargesudal
can then be anything, can assume any role or take any point of view, becausant

for itself nothing” is utterly mistakefr. And Maclntyre’s entire project is, in large part, a
refutation of the possibility of a self that is a detached observer rather tbeialsysand
narrativally constituted moral agent.

While Macintyre’s project overlaps with identity theory in a significang,wa
Maclintyre suggests that the socially complex pluralistic world of idethégry is
mistaken. Rather than seeing contemporary culture as pluralistic, Madeggé as
fragmented. Whereas identity theory suggests the complex nature of a pligadisty
results in an individual’s ability to adapt, facilely shifting identities aseodrdemands
through identity salience, Macintyre suggests that the liberal self isebedaninished
by the lack of telos of the social group which has resulted from, and is symptomatic of,

the fragmentation of the contemporary moral wéflddentity salience attempts to

% Alasdair C. MaclntyreAfter Virtue: A Study in Moral TheofNotre Dame, IN: University of Notre
Dame Press, 2007), 32.

% |dentity theory’s social group is a much loosen@ept than Maclntyre’s traditioned community. 3ci
groups are broadly defined as any group to whi@lhmiongs and which is therefore, to varying degree
formative. Examples include race, ethnicity, gendecial class but also things such as affinity fo
particular ball teams or participation in civic gas, such as the Lions Club or the Masons. And evere
loosely, social groups include simply one's ciafiériends and acquaintances. But such groupseatre
stagnant or isolated and may overlap in any nuraberays, such as mutual affiliations and frien@&ame
social groups are freely chosen and the associati@iher loose whereas some are a biologicahgivel
the association is more or less absolute, thosghfiuence may still be a bit loose, dependingon
seemingly infinite number of variables. Of coussene of these social groups - the church would be
counted as a social group, for example - may adsduitioned communities in the Macintyrean sehsg,
many would not. Social groups can be considerbtdgder than Maclintyre’s community — racial and
ethnic groups, for example. On the other handasgooups can likewise be considerably narrowanth
Maclintyre’s community — affiliation with a partiad social clique, for example. And the distinction
between the two is not absolute as there are soai@ groups, in addition to the church, which nadso
be traditioned communities — the military, for exgen The important distinction is that the sogedup as
understood in identity theory does noy, definition have a telos. This does not, however, meanlsocia
groupsnecessariljfack a telos, only that a telos is not definitidpaéquired for a social group to be
formative of individual identity.
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explain how a particular identity is privileged over any other personal idensiéghmn a
matrix of perceived import and influence; the concept of identity salience dges not
however, take into consideration the existential truth claims of any given grouil Soc
groups are presumed to be largely neutral and, if not rationally chosen &b lsasie
extent given rational consent — the hierarchy is one of the individual’'s percegtites
relative import of the group, and is not based on a truth-claim.

Rather than seeing social groups as morally neutral, Macintyre urmuabsr $itee
human telos to be that of the development of virtue, and the community to be the locus of
this development — a telos loaded with moral content. And virtue is neither neutral nor
free-standing, but is instead embedded within the practices of the traditibictotive
virtue belongs, and in which virtue is to be exemplified. Virtue manifests insa|f
consistency of character, which is to say that viguavirtue is exhibited in the entirety
of the virtuous person’s life. Virtue cannot be cordoned off into this or that arena of life.
In the life of the patient person, for example, patience will be displayed in achofri
settings, not simply as one aspect of one persona or social role the person chooses to
play®® The patient person will be patient whether at work, at play, or at rest. Lékewis
with the wise person and the courageous person. Virtues are not roles that can be put on
or off at will, nor can they be chosen through a moral calculus equivalent ofydentit

salience. Herein lies one of the problems Macintyre sees with the fragnfibatal

37 |dentity theory, however, fails to recognize therai fragmentation which Maclintyre describes. dotf
as a formulation of one of the social sciencestitietheory presumes a moral neutrality which Megie
rejects. That is, identity theory is itself embeddvithin the tradition of the Enlightenment, aditen
which allows identity theorists to believe they argaging in an exclusively descriptive, and tremef
objective, task of naming the process by which fiders formed without recognizing the normativeaich
inherent in such an act.

% | suspect the same thing can be said about tles Misough there appears to be considerably less
literature dedicated to the ways in which vice rfests itself in consistency of character.
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understanding of selfhood. The stark division into social-setting appropriate moles, i
addition to the division of life into discrete temporal (childhood, adolescence, adulthood,
old age) and spatial (sacred or secular) realms, calls into question the uhiyaufter
necessary for selfhood as Macintyre understands it. Is it, as social ideatity might
suggest, indeed possible to be kind and compassionate in my role as friend while being
shrewd and dishonest in my role as business person? Social identity theory not only
makes a space for such a schizophrenic conception of selfhpoesuimest as

normative. Maclintyre, on the other hand, presumes that identity rightly formedestanif
itself in a unity of character such that “I am forever whatever | have begry éitme for
others.®® This claim does not deny the possibility of change, but suggests that change
only makes sense within the narrative of a given life, and given sufficieatinarr

change demonstrates a continuity of character which is developed throegh tim
movement towards its teldS.

Narrative is what lends coherence of identity not only to an individual life, to an
individual self, but to an entire community. Maclintyre denies the very possthgity
identity is something objectively founded, and suggests that individual identity is both
produced by, and expressed through, the narratives individuals tell to make sense of their
lives. Though insofar as identity is constituted in and through the narratives,vaadell

therefore over which we possess a modicum of control, there is an extent to which

39 Maclntyre After Virtue,217.

“Human character, however, is not always so cangistThough it may well be a case of the exception
proving the rule, there are any number of instamdeere, after the commitment of some heinous cthee
immediate response of those who know the perpetimtime of shock and disbelief, claiming how “ofit
character” this act was. This is to suggest thatenthere is, as a rule, a consistency of chardetman
behavior is far too complex to be reduced to cttaracThe psychological field of deviant behavenbt
concerned merely with behavior that deviates frbendultural norm but also with behavior that deagat
from the individual’'s norms.
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humans are self-interpreting. Maclintyre, however, understands us to be, at most, co
authors of our own live$. This is so in that these narratives are inextricably embedded
in the contingent communities of which we are a part. “For the story of my kievays
embedded in the story of those communities from which | derive my identitg. bban

with a past; and to try to cut myself off from that past, in the individualistic mede, i
deform my present relationship&.”An important element of Maclintyre’s claim is that a
constitutive part of oneself actually pre-dates that very self. There @fnsotated from

the history and character of the communities in which the self is born and formed. The
history and character of the communities which constitute the self provide tlssargce
grammar with which individual narratives may be constructed. Who | am cannot be
disconnected from the family, regional, and national history into which | anfbdrhis

is true in terms of language, of ideas, of expectations, of goals. There ismobyea
which an individual can be separated from the communities which have given shape to
the individual. This means that any individual narrative necessarily both inclades, a
limited by, the larger narrative — the meta-narrative, even — of the prforangtional

community.

*1 MacIntyre After Virtue,213.
*?1bid, 221.

3 Malcolm Gladwell describes a study of the prevedeof feuds through the T@entury and of the
continued relatively high level of aggression destmated by men from the Appalachian regions which
suggests that the roots of the patterns of aggmesksplayed can be traced, via immigration patigimthe
culture that existed among the Scottish highlandérs in which the defense of one’s honor — as astf
one’s property and possessions — was a cardiriakvitMalcolm GladwellQutliers: The Story of Success
(New York: Little, Brown and Co., 2008), chapter Gladwell’'s point is that cultural legacies doféwt,
matter. They shape, often in ways that are far fobwious, beliefs, behaviors, even emotions. Such
suggestion does not imply a cultural determinisut,itrdoes suggest the complexity of identity-fotioa.
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Maclintyre’s understanding of embeddedness, however, extends beyond the
embeddedness within a greater communal narrative to the understanding tiaeany
narrative is likewise embedded in the narrative of other individuals who dymilar
participate in the larger communal narrative. Such mutual embeddedness is emidence
a kind of accountability: “I am forever whatever | have been at any time fasetland
| may at any time be called upon to answer for it — no matter how changed €may b
now.™* This accountability is bi-directional: “I am not only accountable, | am one who
can always ask others for an account, who can put others to the question. | am part of
their story, as they are part of mirf&."Individual narratives are inextricably connected to
— and therefore to a great extent formed by — the narratives of other indivfdTis.
narratives which construct individual lives are interlocked in an ever-inogasi
complex web of relationshig$. This interlocking or mutual embeddedness of narratives
creates a rich set of narratives in which the whole is different from — andbrgueater
than — the sum of its part$.To be a self is necessarily to be a self in relation to others —
others who determine, in significant ways, one’s very selfhood.

Because Macintyre understands the self to be not just socially constructed but

sociallyand narrativally constructed it is important to ask what is at stake in his focus on

4 Macintyre, After Virtue,217.

*® |bid, 218.

“ Individual narratives are, of course, inextricabdgven together with any number of narratives ichsa
way that is considerably richer and more complexttihe reciprocity of roles suggested by sociattitie
theory recognizes.

*" This is something of a sociological super-stritig=ory.

8 Maclntyre After Virtue,214.
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the social construction of narrative (or on the narrative construction of socig).bém a
manner quite similar to that of identity theory, Macintyre understands roléetlfit to

be a significant part of identity-formatiéh. Whereas identity theory understands roles to
be learned primarily, if not solely, in response to counterroles, Macintyrestaghat it

is stories which are of primary significance in the learning of roles. Thativas a
community tells about how people relate to one another, about who carries out what
function within the group, about what desires and emotions are acceptable, aleopasse
with an educative purpose. Maclintyre suggests that deprived of such storiemnchildr
(and adults as well!) are left as “anxious stutterers in their actions dmeirimvords.®®
Stories provide a paradigm for socially-expected behavior and as such arela cruci
element of identity formatio™. The narrative of the community and of other individuals
by and through whom identity is forged cannot be separated from the narrative of the

individual.

3.2.2 Towards a Theological Account of Community
Narrative is not incidental to Maclintyre’s account but is integrally beug

conception of telos. The point of the communal narrative is to narrate movement towards

“9In chapter 3 offter Virtue,MacIntyre argues that there are three primary rotestock characters that
make up liberal democratic society. They are itte aesthete, the bureaucratic manager, and thepike
In the prologue to the third edition Maclintyre add®urth character — the conservative moralist.
Maclintyre seems to suggest that these stock cleasaate something of a simplification and a parafdy
the complex social roles necessary for culturatatees to be both coherent and formative.

0 Maclntyre After Virtue,216.

*1 For more on the power of stories to form idengityl influence patterns of thought and behavior see
Wayne C. BoothThe Company We Keep: An Ethics of FictiBerkeley: University of California Press,
1988.) and Robert Coleshe Call of Stories: Teaching and the Moral Imagioa (Boston: Houghton
Mifflin, 1989).
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the telos, to narrate the development of virtues appropriate to the community® tki
this way the narrative both shapes and describes identity. While Macintyre
acknowledges the importance of social idemtitsgther than drawing a distinction
between social groups and traditioned communities MacIntyre suggests thad,there i
fact, no social group which can be completely removed from the traditions which gave
rise to the group. Demonstrating his continued intellectual commitment to Agjstotl
towards the end ddependent Rational Animaldacintyre suggests that the communal
telos is best exemplified through participation in the life of the local gemadlit
community>* He suggests that the nuclear family is too small and inward-focused and
the modern nation-state too large to maintain a coherent notion of the common good. In
this suggestion it seems to me that Maclintyre is mostly right. However aiblemprwith
understanding the local geopolitical community as the locus of virtue and narrative
identity is that such communities, even if they do develop a relatively thick ety
of the common good, often lack any sense of an eschatologicaitelos.

Maclintyre’s distinction between the social group of identity theory and the

traditioned community pushes towards, but does not explicitly name, the ctiurich.

2 Maclntyre After Virtue,216-217. Without a teleological understandingnaian life, Maclntyre
suggests that Nietzsche’s subjective will-to-polecomes the inevitable, rational moral choice.

3 bid, 220-21.

% Alasdair C. MacIntyreDependent Rational Animals: Why Human Beings Need/irtues(Chicago, IL:
Open Court, 1999), chapter 11.

* That geographical communities often lack any sefiselos does not mean that they do so by dedfiniti
Amish and Hasidic communities may both representroanities in which the geopolitical and religious
communities are, at least by intention, coterminddsny immigrant communities may, likewise, be an
exception to this tendency.

*% This notion is by no means foreign to Macintyrel imfact seems to be, in many ways, the obviods en
towards which Macintyre’s quest for another St. &#ot points.
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would suggest that the church, as the body of Christ, is not merely another social body
among many bodies — a matter of consumer choice — theé secial body whose

narrative is the narrative of ultimate, and therefore ultimately defingadity. Rather

than envisioning the local geopolitical community as the locus of identity, for those for
whom the master status is Christian, the primary community is necesbardiurch.
Theologically, then, identity is grounded in relationship, much like it is in lsol@atity
theory. Unlike social identity theory, however, theologically the “with whom
relationship becomes that which is defining. Insofar as identity is grounded in
participation in the community which is the body of Christ, the primary relationship on
which identity depends is that with God. Relationship with God, however, is necessarily
mediated through others. The salience hierarchy of identity theory is yimar
pragmatic. Maclintyre, however, recognizes identity as primarilgltedecal. Identity as
defined by the community of the body of Christ is not merely teleological in aigene

sense; it is to have one’s narrative embedded within the narrative of God3'story

3.3 Suffering and Disembodiment

In the preceding section | have shown the crucial nature of social groups for
individual identity as illustrated by social identity theory as wellyaMbacintyre’s call to
traditioned communities. | have also argued that the community which is most
constitutive of identity is the church. Suffering, however, threatens the Veirg o

community as well as the individual’s relationship to the community. Profound

>’ |dentity founded in the body of Christ does natwever, prevent suffering. Nor does it obviate the
effects of suffering, which is why even when paptétion in the body of Christ has the highest degre
salience for an individual who has suffered, (re)iporation, as | discuss in section 3.4, is a ey
dimension of redemption.
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suffering, as defined in chapter one, refermtense and enduring pain of a physical,
psychic, or social nature, resulting from the violent actions of another lambeing,
the memory of which is disorienting or disintegrating of personal identdgstructive
of social bonds, and which cripples the individual's capacity to imagine a future
unbounded by the pastin much the same way that profound suffering threatens the
integrity of memory and consequently of personal identity, suffering alsdehssthe
very relations with which personal identity is intertwined and upon which it is dreref
dependent. Chapter two addresses suffering’s unnarratability, the propessitigohg
to strip the sufferer of the language for expressing suffering. In@additirendering the
sufferer mute, suffering often damages the relationships which aresaegcéor the
sharing of the experience of suffering. Suffering often ruptures the venygoity
necessary for overcoming the effects of suffering, leading to a dengstate of self-
perpetuating isolation. As a result of the sufferer’s isolation the sigfefithe past
continues to manifest itself in the present.

The isolation of suffering, however, is not merely an accidental result of
suffering, but is instead an inherent part of the logic of suffering ¥seébdies are not
incidental to suffering, but are the locus of suffefiid@ecause humarese, rather than

merely having, bodies, suffering is, first and foremost, a result of the vulmigrabil

%8 |solation is a strategic dimension of sufferingfgeted in totalitarian states and abusive famiiliee. In
his book,Torture and Eucharistwilliam Cavanaugh claims that isolation, the dpgion of community,
was the explicit intent of the Pinochet regime’aqtice of torture. The resultant state of fear muigtrust
which separated neighbor from neighbor and oftersed even immediate family members to withdraw
from one another was not incidental to the praafc@®rture but was an integral part of its lodgduffering,
however, does not have to come in the form of stptssored torture in order to be disruptive of
community. Sufferingjuasuffering is isolating. See Cavanaugh, chapter 1.

9 This is not to deny the reality of psychic suffigri It is, rather, to reiterate the claim of clemymine that
the profound experience of physical suffering otéid by the violent actions of another human being
necessarily includes psychic suffering.
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embodiment. “The boundaries of my body are also the boundaries of my self. My skin
surface shields me against the external world. If | am to have trust, femleh it only
what Iwantto feel. At the first blow, however, this trust in the world breaks dén.”
The vulnerability of embodiment is the case whether suffering is physieatamor
psychic, but is most acute in the case of physical suffétirdecause the body is the
vehicle through which suffering is experienced, the isolation of sufferialgasa bodily
experience. In what follows | first suggest that such isolation is not inaident
suffering, but is an integral part of suffering. | then explore the ways ichvghiffering
isolates the sufferer from his or her own bodily experiences before turning to a
consideration of the isolation of the sufferer from the communal body in ways that are
simultaneously self-induced and externally-imposed.

The body is necessarily the primary means through which profound suffering is
experienced. The body’s sensitivity to touch is the vehicle for sensations éasam
and painful. Elaine Scarry suggests, “Intense pain is world-destrd¥irfgin has a
way of drawing attention to itself at the exclusion of all else so much santtieg i

moment of pain “the name of one’s child, the memory of a friend’s face, are ait.abse

€9 Jean Amery, “Torture,” idrt from the Ashes: A Holocaust Antholdiiew York: Oxford University
Press, 1995), 126. In equating unwelcome physimasations with suffering, Amery is referring
specifically to the suffering of torture and notrelg to a dispositional aversion to, for exampladoor
warm temperatures.

®1 ElaineScarry points out that there is an important disiim to be made in terms of agency. Suffering
that is willingly undergone — for example in theseaf the martyrs or in the case of certain painfedlical
or dental procedures — does not necessarily havsatime isolating impact as suffering which is ingabs
against one’s will and over which one has no povilére isolation is connected to the violation ofliy
boundaries. Elaine Scarfijhe Body in Pain: The Making and Unmaking of thelaviNew York: Oxford
University Press, 1985), 34.

52 bid, 29.

% bid, 30.
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The outside world ceases to exist in the perception of the sufferer. This is not, howeve
an egoistic denial of others as it is impossible to deny something that refesest. In
situations of intense physical pain, particularly when the pain is recurrerdlonged,

the body itself, as the locus of pain, is experienced as an enemy, as a thing to be
overcome, while simultaneously being experienced as all that is. “It is €@msépain

that destroys a person’s self and world, a destruction experienced spatieillger the
contraction of the universe down to the immediate vicinity of the body or as the body
swelling to fill the entire universé® The claims of the body in profound pain nullify all
external claims to reality. The world is effectively reduced to theitotaf suffering,

and yet the suffering looms as large as the universe.

This reduction of the world to the site of pain and suffering often results in a
withdrawal from the source of suffering, one’s own b&tythe phenomenon of
disassociation is not uncommon amongst those who have suffered acute or prolonged
trauma — torture victims, abused children, and rape victims being among thase mos

commonly experiencing (or reporting)°ft.“Through dissociation the consciousness

5 bid, 35.

% Nancy Raine describes this loss of embodimertiémtidst of being raped. Though she was blindfblde
and never saw the rapist she felt that she wastsmmer other removed from the person being raped an
was able, in a sense, to “see” the rapist as iéhing from a position somewhere above her bed.
“Whatever part of me was ‘watching’ did not fedlalbecause it no longer seemed to possess a body.”
Nancy Venable Rainéfter Silence: Rape & My Journey Ba@kew York: Three Rivers Press, 1998).

® Though it is necessarily beyond the scope ofghigect, such disassociation is not limited to ¢dhe
who suffers. IDeath and the Maidemorfman interestingly portrays a level of detachtram
disassociation — likened to a form of possessinacessary for the psychic survival not only onglag of
the one being tortured, but also of the torturds. Mirando confesses, “A kind of — brutalizatitmok
over my life, | began to really truly like what las doing. It became a game. My curiosity partyid,
partly scientific. How much can this woman takigfere than the other one? ... She is entirely in your
power, you can carry out all your fantasies, you da what you want with her” (59).

-142-



seeks to withdraw, as it were, from this pain and shame, abandoning the body, its
feelings, and especially its vulnerability to being affected by otf?érsvhen the body
experiences profound pain, the self is perceived as an object, an animate thingimacking
subjective agency. “To have been rendered powerless by one who wants only ol hurt a
humiliate you, to have suffered annihilation (all but the final loss of conscioudness)
cruel hands is to carry deep within the terrible knowledge that you can be reduced, in
Amery’s words, to nothing more than ‘a prey of deaffi. This awareness of extreme
powerlessness, of a lack of agency, causes the self to be divided agafrestdtedien
renders the sufferer less able to experience his or her own embodiment erimeextr
situations the disassociation results in a lack of physical sensation such théfeher
experiences his or her body as a detached observer, as one who is aware of what is
happening but with no more bodily or emotional feeling than as if watching a tefevisi
show. The more prolonged or repeated the suffering, the longer-lasting theatilgsoci
state. “It is a cruel irony of torture that the conversion of the body to an inteftseffi
sentience leaves in its wake an inability to f&1 This lack of feeling can, and often

does, long outlast the time of suffering its@lf.

Turning such suffering into a mental game is a\a#ksted to survival technique among long-
term torture and abuse victims. See, for exanfjoderea WarrenSurviving Hitler: A Boy in the Nazi
Death Campgslst ed. (New York: HarperCollinsPublishers, 2001)

7 G. Simon Harak, “Child Abuse and Embodiment fraffhomistic Perspective,” iModern Theology
11, no. 3 (July 1995), 323.

% Jamie KalvenWorking with Available Light: A Family’s World aft¥iolence(New York: Norton,
1999) 261.

% cavanaugh, 43.

94t was living with Novocain in the heart, condeethto life on the glassy surface of the emotiomasé
latitudes. | felt cut off from everything...even fraire memory of emotional life” (Raine, 61).
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In addition to isolating the sufferer from his or her own embodiment, suffering
isolates the individual from the communal bddyMuch, if not most, of the suffering
which is intentionally perpetrated in interpersonal relationships is, firdt eaerienced
in isolation. There is no visible or tangible community present at the time of thdtass
Or, if there are others present they are often either co-responsitite &uffering or are
by-standers who are either, themselves, incapable of preventing thengudignvorse,
are insensitive to it. The absence of any physical community means thapéhierse
of suffering is also an experience of isolation. Or, rather, it is experientgd the
company of the one inflicting the suffering, violating the very trust that malkesemse
of community possibl&® Consequently, when these bonds are broken the embodied
lesson is that one is both powerless and alone, and that it is the state of isolation, not the
fleeting community, which is real and lastifig. Though | in no way intend to minimize
the physical harm of violence, this loss of community, because the self is amilyhere

relational entity, is a loss of identity which goes considerably deepethbaurface of

Though there is not necessarily a direct causkldgtween suffering and perpetrating violence,
there is often a connection. The inability to femeé’s own physical pain can, in time, lead tosslof — or
lack of capacity for empathy — setting up the ptiédifior the cycle of violence to continue.

" Kai Erikson suggests that trauma actually has baténtripetal and a centrifugal force. Thathisre is a
way in which the isolation of suffering can becoalink, a force that unites, insofar as in the eneg of
another who has suffered similarly there can benaes of relief at not needing to explain one’sesirify.
However, she also notes that such community basedtwangement can, in the end, reinforce thetisala
of suffering. Implied in her essay is that whitete is a place for “survivor groups” in the heglof
suffering, this is only the case if they are ablsérve as a transition item. Solidarity in suffgris still a
state of isolation from the wider community. Kaikson, “Notes on Trauma and Community,” in
Trauma: Explorations in Memongd. Cathy Caruth (Baltimore: John Hopkins UniitgrBress, 1995) 186.

"2«The mortar bonding human communities togethenasle up, at least in part, of trust and respect and
decency — and, in moments of crisis, of charity emacern.” Ibid, 193.

3 The resulting sense of isolation from the violataf trust is largely impacted by the perceiveersgth
of the bonds of trust which are broken. Thathie,dense of isolation that follows in the wake wfcdation
of trust of a loved one or of a trusted caregigesfien considerably more profound and long-lastivagn
the violation of trust of a relative stranger.

144



the skin. Isolation strikes at the core of human identity as identities agieefand
difficult to repair. They don’t simply break; they shatt&t.”

This violation of trust both initiates and exemplifies the state of isolationsthat i
manifested in a ruptured relationship with the other who is responsible for the egperie
of suffering. However, this fissure often widens rather quickly, rupturingaeships
on a much broader scale. Though Cavanaugh is speaking specifically of a state-
sponsored campaign of torture, his insights into the destruction of relationship brought
about by intense suffering are not restricted to cases of torture. He sulgetis
result of such suffering is a literal destruction of the victim’s socialdnaord a creation
of isolated individual€® His reference to individuals is not, however, to the ideal of the
post-Enlightenment self-made person, but to a fragmented individual, bereft of the
necessary links to a community. “A person’s self and a person’s world are caubktruct
largely of interpersonal relationships — links to others, both significant and pefiphe
which help define who one is. In torture’s shattering of self and world, those
relationships are undone, and the victim is left isolated and alone, that is, without the
resources to reconstitute a shared life, and therefore an integrated Séig"isolation of
suffering, the loss of community, is ironically a creation of atomistic iddads and
simultaneously a loss of individual selves.

The experience of profound suffering, particularly at the hands of anotheescreat

a situation not merely of physical isolation — though physical alonenessisifecant

" Kalven, 278.
S cavanaugh, 38.

% bid, 43.
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part of the isolation of suffering — but there is also a significant psyclealagolation.
This psychological isolation can be both self- and other-imposed and is usually a
combination of both. The experience of suffering, particularly when that sigffierat
the hands of another person, can destroy the sufferer’s belief that “obe caaselin
relation to others™ This reflects the sense of objectification mentioned above. When
the body has been treated as an object by another, rather than being honored as Buber’
“thou”, there can be an internalization of the self as object rather thanragadiject.
Though this is especially the case in situations of child abuse or long-ternmngusiech
as in cases of torture, it can likewise occur as a result of a one-timati@enent. The
objectification of the self can become something of a self-fulfilling prophbey
internalized message being, “This is how other people treat me; this israltdah.”®

The internalized objectification is often complicated by feelings of botmsha
and fear — feelings that often result in a conspiracy of silence. In chaptelook at the
ways in which suffering damages communicative ability, but even when one who has
suffered does not experience a loss of vocabulary or communicative skill thessnia of
tacit cultural agreement that unpleasant events not be discussed in polite’8oSélle

says that the burden of suffering is “that folks don’t talk to one anothédrie of the

primary motivators for this silence is the fear of social presumptions lof @givell as

" Judith Lewis HermarTrauma and Recovei§New York: BasicBooks, 1997), 53.

8 Karen, 205.

¥ Nancy Raine writes of the moment she first recoephithe reluctance of public discourse on the is$ue
rape. When she first speaks publicly — at a gathesf writers — after publishing a piece relatedi¢o rape,
she is told, “I thought your article was well weitt...But let’s face it, no one wants to hear abouhsuc
terrible things” (118). Much of the impetus of Rais book is a refusal to stop speaking simply bsea
the topic is unpleasant and therefore potentidfigrsive.

8 Dorothee SélleSuffering(Philadelphia: Fortress Press, 1975), 66.
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the nagging sense of self-blame. It is perhaps the cruelest irony of tengudif
interpersonal violence that it is most often the victims, and not the perpetratorgeiho f
shame. The shame of suffering is directly connected to the self-doubt suiffératgs;

in addition to the internalized message of a lack of worth there is the fedratinetrs

know of what happened, they will discover that the story of violence is, in fact, the true
story of one’s identity”

The shame and fear that often accompany suffering are directly conreetited t
stigma of sufferind® The response to human suffering is often to distance oneself from
it by rationalizing the suffering — either the one who suffered must have donédsmnet
to deserve it, and is therefore not worthy of compassion. Or else the one who suffered,
no matter how innocently, is thought to be contagious. Suffering is seen as something
akin to a cultural leprosy. “Those not touched try to distance themselves from those

touched, almost as if they are escaping something spoiled, something contaminated,

8 The prevalence of fear and shame in the afterwiashffering is widely documented in both
psychological literature as well as in anecdotabaats. For a psychological approach see espgciall
Herman and Caruth. For a poignant personal acgmeflice Sebold,ucky(Boston: Back Bay Books,
2002). For an interesting and compelling mixtof¢he two see Susan J. Brisoidftermath: Violence
and the Remaking of a S@Hrinceton, NJ: Princeton University Press, 20@)ison is a philosophy
professor who experienced a brutal sexual asshuthis book she not only recounts the assaultiand
aftermath but considers the effects of violenceengmnerally. She suggests that an important dtiiim
needs to be made between character self-blameedravibral self-blame. Character self-blame is the
internalization of the suffering in such a way tbae assumes that there is a personality flaw wtéctsed
the suffering, that one in some way merited théesunfg by virtue of one’s character. Such selfrdais
necessarily destructive. Behavioral self-blame bamvever, in a limited way, prove to be helpful.
Behavioral self-blame is directly connected tolthss of control, the loss of agency, of sufferinfithere
is some element, no matter how small, that one nhighe been able to control if only X, y, or z,rlikere
can be a sense of control over preventing suchefguffering. Brison insists, for example, thas ttense
of behavioral self-blame led her to enroll in &skdfense course which she found to be therapgute.
77)

82«The phenomenological experience of the persoiinigashame is that of a wish to hide, disappear, or
die... The physical action accompanying shame incladgwinking of the body, as though to disappear
from the eye of the self or the other.” Michaellig Shame: The Exposed SéNew York: The Free
Press, 1992), 75.
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something polluted® In this case avoiding those who suffer speaks more of a collective
fear of suffering than it does of the character of the one who suffers. Butvesthe

whether those who have suffered are seen as meriting suffering or as utédstitna
contaminated — the end result is that those who suffer are often abandoned both in and to

their isolation.

3.4 The Restoration of Community

Insofar as bodies are not incidental to suffering, bodies cannot be incidental to
redemption. In fact, to the extent that the body is the locus of suffering the body must
likewise be the locus of redemption. Any Christian theology which takes seribasly t
incarnation necessarily refuses an instrumentalized view of the body. The bodyland s
are inseparable — what happens to one affects the other. And insofar as the ¢pwimuni
the church is also a body, the physicality of that Body cannot be ignored. Thahist nei
individual bodies nor the ecclesial Body is peripheral to community or to sigffea
therefore cannot be peripheral to redemption.

Bodies are integral to the formation of habit. As shown in chapter two, habit is a
type of memory — an implicit or tacit memory — which is integral to idebBgause it is
memory that has moved from the realm of intentional cognitive attention to theaka

automatic response. Habits both construct and alter id&htine of the habits of

8 Erikson, 1809.

8 Aquinas understands habit to be developed in fardigh the body but to manifest itself in the soul.
That is, the body is the way Aquinas understandgdhmation of habit, but the soul is habituatedhesy
body and what is significant for Aquinas is thatlipdormed habits shape the nature of the s&II{
11.50).
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physical suffering is a disconnection from body as the locus of suff&ritigthe
extreme, such a disconnection can manifest itself in an involuntary, sometimes
pathological, dissociative state in which one who has suffered extreme violentetse
vacate the body. This disconnection is not merely a psychological responsena, tra
but a physiological one as well. It is, in effect, the memory of the experadrviolence
“inscribed on the nervous systefit."For suffering to result in a disconnection from the
body — a sort of disembodiment — does not, however, require a pathological dissociative
state. That is, bodily habits of suffering can result in a less extremgatisifer, and
lack of awareness of, the body’s legitimate physical needs and sensationsze i ot
bodies can be trained, habituated, in such a way as to inform identity also suggests that
bodies can be re-trained, re-habituated, in ways that likewise alterydddétv habits
can be learned. Bodies can, indeed, be re-foffhed.

In addition to the disembodiment from one’s own body, the suffering of violence

also often results in a disconnection from the communal Bodjolence, by its very

8 By disconnection | am including but not limitiniget conversation to the problem of disassociation.
Judith Herman suggests that involuntary patholdgisassociation is an area in need of much more
research. The phenomenon of disassociation isdeelimented while remaining little understood. See
Herman, 238-239.

8 Kalven, 244.

87 realize a focus on the human body as locus fésng, and therefore of redemptive activity, msgem
to reinforce the contemporary fixation on bodiesahtis itself a form of Gnostic disembodiment. Jhi
Gnostic obsession with the human body is, howevércus on the body as an object, a thing one pssse
rather than a part of who one is. And as a thihi¢ghvcontinually requires improvement in a constigter
culture, it is, in effect, instrumentalized. Wham saying is precisely the opposite. That rathan

seeing the body as a means to an end, that theibattggral to the end, the telos, which is an edied
redemption.

8 |n the 1970s Orthodox priest Fr. George Calciu ingsisoned, tortured, and held for long periods of
time in isolation in Romania. He describes a filimp he develops with a cockroach — a relationkhip
remembers as redemptive. “He was amazing...Littlétthg | began to talk to him, and he actually eam
to visit me for weeks...l was saved in my ability &mmember my language by this cockroach.” Fr.
Calciu’s story is found in Frederica Mathewes-Gredrthe Corner of East and Now: A Modern Life in
Ancient Christian OrthodoxgNew York: Jeremy P. Tarcher/Putnam, 1999), 227.
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nature, ruptures communion on every level — the individual, the interpersonal, as well as
the communal. What happens to an individual body cannot be separated from what
happens to the communal body. Insofar as the communal body of which | am speaking is
the body of Christ, restored communion both with and within the body is a necessary part
of what redemption of violence must mean. The place such communion is made manifest
is in the practice of worship.

Contemporary worship is often domesticated in problematic ways. This
domestication of worship seeks to control God, to limit the power of God to work in the
world. Worship, however, cannot rightly be domesticated, but insofar as it is an
engagement with the living God should be recognized as an inherently riskiyawtivi
which worshippers are changed, transformed, through the power &f Gtk
transformation of Christian worship, however, refuses the logic of power on which
violence depends. For this reason, for one who has experienced violence, worship which
proclaims God'’s no to violence may indeed be experienced as a good and safe place.
Even the order of the liturgy — its predictable patterns — provides stability ande «f
security for those who have experienced the chaos and disorder of violence. That

worship refuses to allow those who have suffered to remain unchanged in their suffering

8 Annie Dillard asks, “Does anyone have the foggigsa of what sort of power we so blithely invoke?
The churches are children playing on the floor whikir chemistry sets, mixing up a batch of TN'kilba
Sunday morning. It is madness to wear ladieststrats and velvet hats to church; we should all be
wearing crash helmets. Ushers should issue l#egivers and signal flares; they should lash osito
pews.” Annie Dillard,Teaching a Stone to Talk: Expeditions and Encousr{téew York: Harper & Row,
1982), 40. Similar claims are made in Robert Welslnel Rodney ClapfReople of the Truth: The Power
of the Worshiping Community in the Modern Wdf&n Francisco: Harper & Row, 1988) and Paul J.
Wadell,Becoming Friends: Worship, Justice, and the Practi€ Christian Friendshif§Grand Rapids, MI:
Brazos Press, 2002).
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IS a promise; not changing is a much greater threat to those for whom violence has been
formative®

Worship is often conceived as a primarily cognitive act — one from whichewe ar
to “get” something™ Worship, however, is not primarily about what those who worship
think, or believe, or think they believe. Rather, worship is about rightly shaping the
desires — and thoughts — as well as the bodies of Christians. Whereas violpase sha
bodies with an acute awareness of the pervasive power of pain, worship shapes bodies
through a growing awareness of the healing power of the presence of the Haly Spiri
Worship cannot be reduced to its parts — the act of worship is indeed greater than the sum
of its parts. Consequently, it is impossible to isolate a particular worshipcpraut
enables those who have suffered to be re-embodied. Instead, embodying worship is the
result of a constellation of practices. In what follows, | suggest, howteatthere are
two practices in particular — anointing and holy friendships that practicerbbedeing —
which help re-embody the individual and restore (or perhaps develop for the fe@satim
level of trust which enables relationsfifpl then consider the practice of the formation
of intentional communities of friends as a way of re-membering both the bodiesef thos

shattered by violence and the ecclesial body of which shattered bodieteara pért.

% n line with this, Samuel Wells suggests thas ithe losers in history who long for the eschatbensas
history’s winners are more apt to want “a bit ofadce notice so as to enjoy their present glorydtee
Jesus returns. Samuel Wellsiprovisation: The Drama of Christian Ethi¢Grand Rapids, MI: Brazos
Press, 2004), 144.

! Hauerwas, however, argues, “| am less interestedhat people...‘think.” | am much more interested in
what is shaping our desires or, if you prefer, lsadies.” Stanley HauerwaSanctify Them in the Truth:
Holiness Exemplifie@Nashville: Abingdon Press, 1998), 158.

%2 However in making this suggestion | am reminded liturgy is transformative, not because it is a

means to an end, but because “it is practice dbomity to a difficult, revealed reality.” Webbend
Clapp, 69.
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3.4.1 Anointing

Insofar as the body is the locus of the suffering of violence, it can also be the
locus of healing, not in merely a metaphorical sense but in a literal, tacslke. se
Because touch is the vehicle of violence and the efficient cause of the didamsocia
disembodiment affiliated with the suffering of violence, touch is often thichee
through which redemption may be experienced. That both violence and healing may
involve touch, even personal, intimate touch, is incidental neither to the suffering nor to
the healing. Both violence and healing entail a crossing of physical aatl soci
boundaries. The difference — and it is a crucial difference — is that violenatesiol
boundaries against the will of the one being touched, whereas healing crossesniose sa
boundaries with the consent of, perhaps at the request of, and always for the good of, one
whose bodily boundaries have been violated.

That the place of violation may also be the place of healing is beautifully
illustrated in the story of Maggy Barenkit¥eMaggy, a Tutsi born in Burundi who
adopted seven children, four Hutus and three Tutsis, was working in the bishop’s house
in the village of Ruyigi in 1994 when a group of armed Tutsis entered the bishop’s
residence, stripped Maggy, and tied her to a chair from which she witnessedginesla
of seventy-two villagers — many of them family and friends. After the rnasddaggy
found and saved twenty-five Hutu children in addition to her own seven children.
Determined not to allow the events of that October morning to harden her heart, Maggy
built an orphanage aptly named Maison ShaloAt the site of the massacre Maggy had

a swimming pool installed for the children. The swimming pool is clearly and

% For Maggy’s story see Emmanuel Katongdlee Sacrifice of Africa: A Political Theology fofrisa
(Grand Rapids, MI: Eerdmans, 2011), chapter 9.
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intentionally a baptismal reminder. The pool’s location at a site of profound violedce a
unspeakable suffering is healing because the pool provides the children (amgahe la
community) with the cleansing opportunity to learn a new story — one in which the
violence they have witnessed and suffered is not the determinant story of theiilnes
swimming pool allows new memories to be crafted, memories of swimming in taeswa
of grace. Such memories do not undo or erase the memories of violence and suffering,
but in the writing of a new story they do refuse to allow the suffering to be thstonyy

of Ruyigi.

The locus of the experience of interpersonal violence is the individual body — a
body which may have suffered in isolation from the commutiitAs we saw in the
preceding section such suffering often isolates the individual, not merelyHeom t
communal body, but from one’s own body as well. The body, in its failure to ward off
violence and prevent suffering, is not only the locus of suffering, it is the vehicle throug
which suffering is experienced. The irony of such violence is that the verythioh
binds also isolates. “To be held in the grasp of a cruel, violent person is to know what it is
to be isolated in your own body and yet to be bound to another, against your will, through
your body.® In the same way that Maggy offers her children and village a new story in

the healing waters of a swimming pool at the site of their deepest sorrovguigg@sting

% That the individual body is the locus of sufferithges not diminish the communal aspect of sufferimg
situations of systematic widespread torture anagele such as that experienced in Chile, Sudan, and
Rwanda, the suffering of the individual body, thbuwgutely particular, is also in many ways merely a
microcosm of a much greater communal sufferingd far those baptized into the body of Christ such
individual suffering can never be isolated from siidfering of the entire body for, as St. Paul esijt"If
one member suffers, all together with it.” (1 Cdhians 12:26) That this is not always recognizeteing
empirically true does not render it less ontolofijctue.

% Stephanie PaulseMonoring the Body: Meditations on a Christian Priaet(San Francisco: Jossey-
Bass, 2002), 23.
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that the ecclesial practice of anointing can offer a new story to the body xdsdeen
the locus of violence because as an embodied act which is both particular and communal
it binds the suffering body to the ecclesial body in a way that leads to commuhien rat
than isolatiort?

In chapter two | considered the inexpressibility of suffering. Howevepjtdabe
loss of temporality and agency which robs the sufferer of a vocabulary with which t
express the suffering, the suffering body “is communicative. It crieloabmpanions,
it issues a summons for the church to close the gap of isolation. Anointing cultivates a
ecclesial disposition to listen for the voice that breaks through the impose@sif&nc
Anointing is a fundamentally and intentionally embodied act, an act performed on a
particular body, by particular bodies, on behalf of the very particular body dfitinehc
On behalf of Jesus. It is this particularity and intentionality which maka&sting also a
fundamentally re-embodying act. In the act of anointing a body which has duffere
violence the priest re-claims the site of deepest sorrow and of deepest paireend aff

new story®

% Webber and Clapp claim, “To take a new story igt@ a new life.” (75) | would further suggesattin
situations of suffering a new story provides a edy. It is also important to note that this dission of
the practice of anointing presumes a communityhictv practices of baptism and Eucharist are normati
formational practices. That is, anointing is notsolated act but is one way to embody the lifa of
community formed and fed at font and table.

97 John Kiess, “A Grammar of Touch: The Theo-Pollt®gnificance of the Sacrament of Anointing
During Northern Ireland's Troubles,” (unpublisheappr).

% Both Cavanaugh and Kiess speak of the body asitthevhere rival political claims are exercise@ihe
suffering of interpersonal violence — due to thelen scale on which it happens, the isolation ok
most such violence happens, and the vulnerablesstéithose most frequently experiencing such vicde
— would not seem to be such a political act. | Mawuggest, however, that interpersonal violenog, n
unlike state violence, is primarily about the eieriof power — and its unjust exercise over a nmliged
body — and as such is in fact a political act, maol the body is the site of conflict.
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A significant element of the embodiment of anointing is that it is fundamentally
an act of toucli? Touch of a particular suffering body. In the rite of anointing the
particularity of the touch of violence is met with the particularity of thelgeéouch of
healing. Bodies which have been touched violently, however, often shrink from touch.
This shrinking is both literal, in that the body may pull away, even unconsciously, from
the touch of others, and it is metaphorical in that the person, particularly when physica
withdrawal is not possible, may withdraw into the body such that the body’s ability t
sense touch is decreased. Insofar as violent touch, then, has been that which both binds
and isolates, it is healing touch which can bind in commutffbham aware of the risks
of suggesting that touch is the route to re-embodiment and ultimately of healings$or fol
for whom touch has been traumatfic. However, touch changes bodies: “In any
experience of interaction with another, the body is physically changedmsay, in its
posture, heart rate, skin conductance level, hormonal level, etc. Prolonged, habitual
interactions can physically reconfigure the bothy."lf violent touch changes bodies in

harmful ways, the touch of anointing can change bodies in healing and redempsve way

% Though the ecclesial practice of anointing mastitionally includes the use of oil, my focus istoe
practice of touch as a healing act. This may thkdorm of a liturgical healing service in whidtet
individual is, indeed, anointed with oil, but theating power of touch is in no way limited to such
formalized practices of touch. For more on theotbgy of a liturgical practice of anointing sead?d=.
Fink, The New Dictionary of Sacramental Worsf@ollegeville, MN: Liturgical Press, 1990), 49-57.

10 Kjess, likewise referring to anointing in termstofich rather than in terms of strictly liturgigahctices
involving oil, suggests that healing is a languagel touch is its grammar.

191 Cristina Traina argues that touch is as necegsdife as food, that there is, in fact, a threshol touch
below which predictable harm, both physiologicad @sychological, occurs. Importantly, she noked t
even children who have been sexually and physicddlysed, and are therefore more touch-averse than
their non-abused peers “slept more and were merg abcial, and less depressed after a one-montise
of fifteen minute daily massages.” Cristina L. Haina, “Touch on Trial: Power and the Right to Bibgl
Affection,” Journal of the Society of Christian Ethi2s, no. 1 (2005), 14.

102 Harak, 317.
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All relationships are influenced by dynamics of power which have the potentaldr
become exploitative, and ecclesial relationships are not immune to the poterdial f
However, because, as | explore more fully shortly, the only way to recoverrfofdea
the first time) trust that has been destroyed by violence, is through a vulibevealtith
is met with compassion, | am suggesting that violent touch is best responded to with the
redemptive touch of lovE?>

The practice of anointing “performs the imagination of the chufthAs such,
anointing refuses the isolation of suffering — it is a communal act, an etalgsia
whether performed within the liturgical space of worship or in the priyeteesof the
home. The priest performing the anointing not only represents, but embodies, the church
—in and through the practice of anointing the whole body of Christ is with the one who
suffers. This refusal of isolation is also a drawing in to relationship, an enfahding
arms of Jesus. Insofar as the suffering of violence ruptures trust, thersofatiolence
ruptures communion, even when the community remains unaware of the violence. The
practice of anointing is both a proclamatory act which announces the redempgtive a

healing work of Jesus and a performative act which not only begins the healing of the

193 Having said this, it is also possible for the feanointing to allow for a range of comfort withysical
touch such that someone for whom touch is moreatareng than healing, prayers of anointing may be
offered without touch. Such a rite allows for tiedy to be positioned within the ecclesial bodyays
which can also be healing. Though there is noubadcby which such can be determined, | would imagi
that the rite of anointing may be repeated witegutarity and an intentionality such that, in time,
anointing touch can indeed be a physical touch kvhllows the space of the body to be re-claimedrand
membered into the shalom of Christ.

1941n addition to the rite of anointing of individuabdies, the church’s imagination may be ritually
performed in the anointing of spaces. For exanipthe violence suffered is the result of a homeassion
the priest may anoint the home, re-claiming thecg@s a space of peace and of love rather thamgef a
and of violence.
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individual wounds of the body of the one who suffered violence, but also of the wounds

which violence inflicts on the body of Christ.

3.4.2 Holy Friendships

The isolation of suffering extends well beyond the isolation of disembodiment
from one’s own body and to a detachment from relationship with otffershe
suffering of interpersonal violence cuts at the root of identity becaudes bBeginning of
this chapter shows, relationship with others constitutes a necessary elerdentity. i
Violence threatens to unravel the web of relations which constitute identity. “To be
treated like an object wholly subject to another’s will is to have the relahahs t
constitute one nullified™® This nullification of relationships brings with it an awareness
of the thin line between kindness and cruelty, as well as an acute sense @hilitiy év
cruelty. Regardless of the private nature or degree of relative asolatwhich an act
(or acts) of violence may occur, such violence remains situated within a sydittc
and necessarily has social consequences. Even violence that takes place behind closed
doors, shielded from the scrutiny of the community, is a communal event which damage
that community. In the same way that | suggested above that the practice ohg@noint
helps one who has suffered to re-member their body, in this section | suggesthinat w

the body of Christ it is the practices of holy friendships — particularlptieative caring

195 While not considering social isolation from tharglpoint of the experience of violence, John Cazimp
offers an interesting look at the prevalence amdlems of loneliness in a culture where detachrfrent
significant relationships seems to be becoming raatemore pervasive. John T. Caciopponeliness:
Human Nature and the Need for Social Connectash William Patrick (New York: Norton, 2008).

106 Kalven, 249.
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and tending of one another, body and soul — which begins to re-member the communion
ruptured by violence?’

The love of friends is one of the primary means by which we are assured of God’s
love1®® Consequently, care for one another, perhaps especially for one another’s bodies,
makes God'’s love manifest with-in the body. In his letter to the Galatians, Paul
admonishes the church to bear one another’s but@efsis bearing of burdens is too
easily spiritualized with suggestions that as Christians we are calledrtpdigently with
those we find burdensome, or that we are to bear burdens in the metaphorical sense of
listening to another’s problems with love and caring. And these are indeed right and
salutary things for members of the body of Christ to do. Such an interpretation is not
however, sufficient. The bearing of another’s burdens is necessarily as echaodi
practice as the experience of bearing one’s own burdens. This includes the burden of

suffering. In this section | suggest that holy friendships, made possible byrtiadifor

197 «Holy friendships” is a term used by Jones and stnong to speak of the transformative nature of
friendship in L. Gregory Jones and Kevin R. ArmsggdResurrecting Excellence: Shaping Faithful
Christian Ministry(Grand Rapids, MI: Eerdmans, 2006), 60-78. lagpropriating the term without
assigning to it the same definition offered by Joaed Armstrong. | am using the term as a way of
differentiating friendship based on communion v@thrist from friendships based on perceived social
equality and homogeneity. | do so in part to augihg the term spiritual or soul friend as thesply the
practice of spiritual direction which, though arpiontant ecclesial practice, is not what | am réferto.
For a beautiful meditation on friendship see SAwited of RievaulxSpiritual Friendship ed. Lawrence
C. Braceland and Marsha L. Dutton, Cistercian HatBeries; No. 5 (Collegeville, MN: Liturgical Psgs
2010) and for an excellent introduction to the picacof spiritual direction see Tilden Edwar&giritual
Friend (New York: Paulist Press, 1980).

198 paul J. WadellEriendship and the Moral LiféNotre Dame, IN: University of Notre Dame Pres334d),
117.

199 Galatians 6:20. In their essay, “Memory, Commyrind the Reasons for Living: Reflections on
Suicide and Euthanasia,” Stanley Hauerwas and RidBandi suggests that being a burden is a part of
community living. That is, community means mutuérdependence such that ending one’s life to
prevent becoming a burden makes no sense becausdgtabsolutely nothing wrong with being a burden
Stanley Hauerwaghe Hauerwas Readeed. John Berkman and Michael G. Cartwright (DarhAC:

Duke University Press, 2001), 593.
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of disciples through the practices of worship, train bodies that are able bo#r to be
another’s burdens and to allow oneself to be borne when burdened.

The classical understanding that friendship is first and foremost a refagions
between equals hails from Aristotf. The legacy of such an understanding tends to
reduce friendships to relationships between two members of very narrowlyddefine
homogeneous groups. That is, friendships tend to be reserved for those with a common
race, gender, ethnicity, and socio-economic |&eChristian friendship, however, is
based on a common telos rather than on perceived social equality. What makes
friendship possible in the Christian community is participation in the body of CHsst
such, friendship need not be restricted to a community of social equals, or even to those
who seem to have much in common. Because such holy friendships are counter-cultural
refusals of the status quo, as well as of the power dynamics which makdéaspané
attempt to make sense of, acts of violence, such “friendships are potentiallysstdver
acts of genuine protest and resistance — because they dare to danire/hat is most
corrupting and dehumanizing in a culture in order to begin something'ewHe glue
that binds ecclesial friendships is the unity that comes from mutual patiticipn the
body of Christ. This solidarity is not, however, the solidarity in sufferinomd in
therapeutic survivor groups. Though there is a place for survivor groups — and even a

place for such groups in the church — what is most significant about the subversive

10 Aristotle, Aristotle’s Nicomachean Ethiced. Robert C. Bartlett and Susan D. Collins (@t
University of Chicago Press, 2011).

11 Jones and Armstrong tell a wonderful story of by isendship which develops in and through the
church despite extreme socio-economic inequalityey point to the recognition that in the spacéhef
church friends are not so much chosen as theyeastved as gifts from God. Jones and Armstrong,
Resurrecting Excellencé0-78.

12\wadell,Becoming Friends73.
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friendships in the church is that they do not depend upon any solidarity beyond that of a
common baptism*® By its very nature friendship denies the validity of violence and in

its application often defies culturally-accepted norms which would dictate whcaone
befriend** As such the church is a community of “socially disruptive possibilities”
through which the logic of violence may be refused.

Though there are any number of markers of holy friendships, one is the
willingness to bear one another’s burdens. Bearing another’s burdens requires
compassion. “Compassion is the overwhelming that meets our suffering withafidhre
and enables an expansive movement of love and generd§ityd bear another’s
burdens is not mere sympathy, nor is it a paternalistic impulse to “fix” whageve
wrong’ It is, instead, to enter into the suffering of another in a way that honors the
person and seeks to care for that person in their suffering. Jean Vanier singgests

Jesus’ act of washing the disciples’ feet is not primarily an act to beotigaily re-

enacted, but is a call for us to care for the very real, very bodily needs of those w

13 Herman suggests that survivor groups are oftentagral part to the healing/recovery process for
victims of violence. However, she also notes theth groups are, at best, penultimate means ofeego
What is ultimately required for healing is integoatinto a wider social network in which one caarteto
establish social bonds based on common humankgr#tan common victimization, and in which one can
learn to recognize and empathize with the suffeoihgthers. Trauma and Recoverghapter 11. What |

am suggesting isot that the church be seen as a survivor group Hatithe church as the body of Christ is
a unique body in which redemption can be experigita way that goes beyond the psycho-social ingali
based on the recognition of common humanity.

114 By this | am thinking of both the insistence ims®circles that outside of marriage same-gendered
friendships are the only legitimate friendshipsvedl as thinking of the friendships between peopt®
society might have at odds with one another — tHimkinstance, of the increasing prevalence of-Gay
Straight Alliances forming in public high schoolsad the cultural disbelief that members of the kéic
Mines community have befriended the family of theaer, Charles Roberts.

15 Wadell,Becoming Friends75.

1% David Ford,The Shape of Living: Spiritual Directions for ModeEverday LifgGrand Rapids, MI:
Baker Books, 1998), 169.

1 This is, after all, where Job’s friends go wrong.
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suffer. Jesus shows us “the importance of meeting each other, touching each tither, wi
simplicity, gentleness, and great respect, because each person is pretious.”

The compassionate bearing of another's burdens is indeed an act of patience.
This may be particularly true when the one who has suffered is unable to rbeeive t
kindness and compassion of friendsHip.But compassion towards another can indeed
be formative: “How | act toward others affects them not externally buhidtgr and that
means | can render someone lovely, or | can bruise them deeply. How I relatego othe
to a large extent determines who they will be. | can touch the promise oftbgiahd
lure it to fullness, or | can crush or destroy them — my agency has that awdaljidpl
power.”*! Friendship, like touch, changes — albeit sometimes slowly — the body.

A second marker of holy friendship is the openness to being borne, that is, to
having another bear one’s burdens. Compassion and vulnerability are, in some respects,
two sides of the same caiff. For one who has suffered violence at the hands of another,
particularly a trusted other, vulnerability can be a terrifying thing. A tbmgmay

desire to avoid at all costs. The greater the violation of trust, the greaternshenoesto

118 jean VanierThe Scandal of Service: Jesus Washes Our, Reelte Collection (New York: Continuum,
1998), 38.

19 parker Palmer tells the story of a time when he sudfering from depression and one friend came by
his house every day, sat with him, and rubbeddgs fUnlike the friends who tried to talk to himaheer
him up, this friend simply provided presence angsidal contact. Palmer credits this friend witkeisg

him through his bout with depression. Though Palwes suffering from depression rather than from a
violent physical assault his recognition that hisrfd’s act of daily foot massage was an emboditdia
burden-bearing. It was an act that honored theigueness of Palmer’s body and therefore of Palmer
himself. Parker J. Palmdret Your Life Speak: Listening for the Voice of atmmn (San Francisco: Jossey-
Bass, 2000), 60-61.

120 For a heart-wrenching story of one teacher’s patied persistent struggle to love a child whose
extreme experiences of abuse rendered her resistany expressions of kindness or compassion, see
Torey L. HaydenOne Child(New York: Putnam, 1980).

12L\wadell, Friendship and the Moral Lifel,62.

122 That this is only partially true reflects the alyibf compassion to outlast resistance.
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future vulnerability is apt to be. “The wounds that most cruelly disfigure the dreart
given and received...[in] any relationship where deep trust and loyaltg getaintially
tragic vulnerability.*?® Such a recognition that vulnerability — something which is never
easy — is made even riskier when past vulnerability has resulted in areagpest

violence. Vulnerability, however, is a necessary element of the givingeaewing of

friendship*?*

3.4.3 Restoration of Trust

One of the primary results of the experience of violence is a disintegration of
trust. As | showed above, this loss of trust manifests itself both internétiyihe very
body which was the locus of the suffering, and within communal bodies in which
violence takes place. The practice of worship forms bodies that learn to truselesn
as places of healing, places which have experienced, and continue to experience, God’s
presence. Through the practices of friendship, bodies begin to learn to entnssivies
to one another through mutual concern and care-giving. These two practices are not an
either/or. Nor does one have temporal priority over the other. In practice, bathipvor
and friendship occur concurrently, each shaping and forming the other. The deeper one
enters into, and makes oneself open to, the formative power of worship the more deeply

one will be drawn into friendship with other members of this same body. These two

12 Eord, 45.

124|1n Resident Aliensiauerwas and Willimon offer an example of suchilingness to be vulnerable in a
holy friendship that seems, by cultural standat@snake little sense. They tell the story of a wamdno

is assaulted in her yard and is urged by her tlgrapfind someone outside of her family and aiden
her pastor to whom she can tell her story. Mucthéosurprise of her pastor she chooses to taknan
who is a recovering alcoholic. When asked whyaf@wvers, because he has been to hell and back, “I
think he will know what it has felt like for me g there. Perhaps he can tell me how he got back.”
Stanley Hauerwas and William WillimoResident Aliens: Life in the Christian Coloflyashville:
Abingdon Press, 1989), 110.
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practices of worship and friendship, then, work together to reestablish (or perhaps
establish for the first time) a degree of trust that was damaged or dddsothes
experience of violence. In the aftermath of violence, that which is most needed for t
healing and redemption of violence “requires engaging the reality thatamsenfest,
other people*® This is so because it is almost a tautology to suggest that trust requires
trust, making it quite difficult to repair once damaged. So, in this penultimatersetti
the chapter | want to further explore the notion of trust.

The notion of trust is often thought to be exemplified by the young child who
yells “Daddy” a millisecond before leaping from some precipice into dadgagns, or by
the young child who will willingly, even happily, go off hand-in-hand with anyehe
offers a friendly smile. This notion of trust, however, has more to do with adults’
projection of trust onto the young who are simply too naive to recognize their
vulnerability. A more nuanced notion of trust necessarily takes into account a
recognition of vulnerability, of risk — a recognition young children genedallgot
havel?® Rather, what is often hailed as trust in the young child is more properly thought
of as innocence, even ignorance. Children are often simply oblivious to theuerelat

lack of power. And even when they recognize their lack of power they remain unaware

125 g5erene Jone$rauma and Grace: Theology in a Ruptured Woflduisville, KY: Westminster John
Knox Press, 2009), 18.

126 Harak points out that in loving intimate relatibips young children remain largely unaware of the
power differential between themselves and theiegigers. (320) In time, of course, young childden
become aware of their relative lack of power. Heevefor children in intimate relationships wheheit
lack of power has not been used against them #rel/tb see adults as those with greater, even alagic
powers to do all manner of good from fixing brokews to healing scrapes and bruises.
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of the vulnerability that comes with this lack of power. Adults, however, are acutely
aware of the vulnerability of small childréff.

Trust properly understood is a conscious decision made not out of ignorance nor
naivety, but recognizing one’s vulnerability. Vulnerability is something copbeany
culture is often afraid to acknowledge. There is almost a sense of shame in being
vulnerable, perhaps most especially when that vulnerability has been exploitek fetthi
instance, of the shame of victims of domestic violence or sexual assault. Peihaps t
shame, psychologically has to do with the stigmatization of the particutarogor
violence, even so it seems that it is the vulnerability to particular formslehee that is
stigmatized. The absurdity of the shame of vulnerability is that we are eflucdfe,
vulnerable. Even Superman has Kryptonite. Rather than seeing vulnerability as
something to be denied or overcome, the Christian tradition sees vulnerability as not
merely a necessary result of our fallen, sinful condition, but as the glue thaaholds
community together. “The last thing the church wants is a bunch of autonomous, free
individuals. We want people who know how to express authentic need, because that
creates community*® Through intentional practices of vulnerability and compassion

such as anointing and the development of holy friendships, the ecclesial community

127 This is not in any way to deny the significancémportance of a child’s openness to adults. This
innocent stage of lack of awareness of vulneratigitcrucial for the child to develop trust moreperly
understood. This may rightly be thought of asfthendation upon which trust can be built. Businiot
itself trust. And if this stage of relative innooe is necessary for the development of trust,tmidies
that for those whose vulnerability is exploitechatearly age, the future development of trustrisleeed
impossible, thus granting ultimacy to the powesiofrather than to the redeeming and transformowep
of God.

128 Stanley Hauerwas, “Abortion, Theologically Underst,” in Hauerwas ReadeEdited by John
Berkman and Michael G. Cartwrigtiurham, NC: Duke University Press, 20@10.
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provides a space for relationships of trust to flourish, allowing the isolationfefiagf

to give way to the communion for which all have been created.

3.4.4 Incorporating a Life Isolated by Trauma

Percy Talbott grew up in Akron, Ohté? Her mother and stepfather (Mason)
married when she was nine years old. Within weeks of their marriage Mason began
molesting Percy. When Percy told her mother what was happening, “she wasdsofafr
losing Mason that she just slapped me and told me to ignore it.” At the age of sixteen,
Percy became pregnant, “and though | hated what he’d done to me, | loved thedde insi
of me.” She promises herself, and God, that she will always protect theritle
growing inside of her. Several months into her pregnancy Mason, who was drunk, “took
to me with his fists so bad. The baby... | was in the hospital for better than two weeks
and all | could think of was how | hadn’t kept my promise.”

Apparently afraid of the police, Mason takes Percy from the hospital beforg she i
ready to be released and drives for days, with Percy in and out of conscioushess in t
backseat. One night in a motel room, Mason “had a bottle; he was into it real good” and
he tells Percy that it was a good thing the baby died. Something in Percy snaps. She
remembered seeing his straight razor in the bathroom. She kills Mason andtepends
next five years in a Maine prison for manslaughine Spitfire Grillbegins with Percy’s
release from prison and tells the story of her incorporation into an intimate cotymuni

which the establishment of trust is possible. Throughout the story there isragiegip

1291 ee David Zlotoff, “The Spitfire Grill,” (Unite®tates: Castle Rock Entertainment, 1996). All gsiot
are from the film.
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between acts of friendship, moments of anointing (including one moving example of the
healing power of physical touch), and the development of trust.

Percy decides to relocate in the rural community of Gilead, Maine — a quiet t
unaccustomed to outsiders. With the help of the local sheriff Percy finds hevdatigv
for, and living with, Hannah, an elderly woman who is the owner of the local grill. The
community in general (and Hannah’s nephew, Nahum, in particular) are very distrustf
of Percy. The feeling is mutual. However, almost immediately afteyBexcival in
Hannah’s house, Hannah falls and breaks her foot. As Hannah lives alone, she finds
herself in need of Percy’s help in order to keep the grill running. Nahum’s wife yShelb
also gets involved in helping, and the three women begin to form a close bond as they
spend hours eating, drinking, talking, and eventually laughing and crying togétese
friendships are not automatic, nor are they without tension, but as the women begin to
grow closer to one another, as Percy is drawn into a circle of loving fripndséi
ground is prepared for the redemption of her story.

Despite her growing friendship with Hannah and Shelby, Percy continues to be
somewhat withdrawn, quick to pull away whenever someone asks anything intimate.
Hannah and Shelby know of Percy’s prison record but Percy has not told them of her
history. One day, in a fleeting moment of honesty, Percy asks Hannah, “Do you suppose
if a wound is real deep, the healing of it can hurt almost as bad as what caused it?”

Hannah, the audience learns, has a deep wound of her own. Her son, Eli, returned
from Vietnam with severe PTSD and lives as a hermit in the woods. Hannah leaves food
out for him nightly, but has no direct contact with him. She does not tell Percy who she

leaves the food for, but shortly after her injury she realizes she needs to éetrust t
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feeding of Eli to Percy. Percy is intrigued by the man and tries to befriendffering

him fresh bread rather than just canned goods. One day Eli, while never coming face-to
face nor speaking with Percy, leads her into the woods to see his “home.” Rélexy is

with compassion for this strange man and dubs him “Johnny B” — the name she had
secretly given her baby — because “Johnny B never know what hit him, and | wouldn'’t be
surprised if something like that’'s what happened to you.”

The interplay between the development of friendship and the growth in trust is
very complex. Hannah continues to test Percy in ways that make it clear she does not
completely trust her. And yet to do so she entrusts her with things she caigs dee
about, such as feeding her son, as well as with things of monetary value. Pertgy’s trus
likewise, seems both to grow in accordance with her developing friendships, as veell
make the friendships possible. The trust, however, seems to lag a considerable way
behind the growth in friendship. At least this is the case up until what is a aimact
moment of anointing in the film.

Percy discovers the Indian River Gorge while trying to follow Johnny B through
the woods. Early one morning she climbs the ridge to the gorge overlook and is
overcome by the beauty of the view. She sits and begins singing, “There m aBal
Gilead.” Johnny B hears her singing and quietly, slowly begins to walk towardShe
hears his footsteps and her voice wavers, but she continues singing. Very slowyy Johnn
B moves closer and closer to Percy. He stops directly behind her and gently @aces hi
huge hands on the top of her head. Though the two neither make eye contact nor speak it

is a moment of intense — and healing — intimacy. An act of anointing that stymals t
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beginning of the redemption of both of their stories as it opens up the space both needed
in order to trust®

That this is the story of Percy’s redemption challenges the sentimental nbti
happy endings. The story ends with Percy’s death; she dies trying to save Bohnny
However, Percy’s story is no longer a story of the isolation of trauma, but has be&ecome
story of a circle of compassionate friends, of tender embraces, and dtabladrust as
she is incorporated into a new community, a new family. During Percy’s funanalad
closes the grill, placing a hand-made sign in the wind@iesed due to a death in the

family .

130 As | stated in chapter 1, this division of redeimpinto temporal dimensions is primarily heuristithe
lived experience of redemption is not so clearlynsented; there is, rather, a reciprocity between th
narrative and the incorporative dimensions of rgoteon. One does not necessarily precede the either
temporally or ontologically. They may occur inimsltaneous manner or one may make the way possible
for the other. For Percy it is incorporation ist@compassionate community that makes the narrafibar
story possible. The narration of her story -tfiodd to Shelby — however, deepens their frienglshi
strengthening her incorporation into a community.
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4. Vocation: Witnessing Hope

For surely | know the plans | have for you, says the LORD,
plans for your welfare and not for harm, to give you a future with hope.
(Jeremiah 29:11)
Always be ready to make your defense
to anyone who demands from you an accounting
for the hope that is in you
(1 Peter 3:15)

Elie (Eliezer) Wiesel'Nightis a horrifying depiction of the hopelessness
of profound sufferind. Though Wiesel makes no reference to the Psalm, his story
is, in many ways, a narrative refutation of the Psalmist’s claim, “Weepay
linger for the night, but joy comes with the morning.” (Psalm 3M0htis the
story of a young teenaged boy trapped in the midst of the horrors of profound
suffering such that his life becomes an experience of eternal night — rod hint
morning, and no hope of joy. “Never shall | forget that night...which has turned
my life into one long night...Never shall | forget that nocturnal silence which
deprived me, for all eternity, of the desire to live. Never shall | forgestet
moments which murdered my God and my soul and turned my dreams to dust.

Never shall | forget these things, even if | am condemned to live as long as God

Himself. Never.” (32)

! Elie WieselNight (New York: Bantam Books, 1986). Subsequent citatiare referenced parenthetically
in the text.

It is not without a degree of hesitation that | ipethis chapter with a story from the Holocaust.
To do so is potentially to invite questions of wietor not the Holocaust itself is redeemable. hSuc
guestion is beyond the scope of this project. hatfocusing on the event of the Holocaust per sesingu
this story, but on the very particular sufferingoofe young boy. The suffering of the Holocaust, n
unlike the genocide in Darfur, or even the wideadreeality of the suffering of child abuse, canmnghtly
be reduced to a single story, but is always madef mpany, many stories; each with their own patéicu
memories of horror to be redeemed. To begin t@ingawhat redemption of such unimaginable horror
looks like necessitates envisioning redemptionsiogy at a time.
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The loss of hope begins with the overwhelming realization that there is
absolutely nothing that can be done, that a course of suffering has begun which
cannot be stopped, but can only run its course. One man, Moche the Beadle, had
previously been deported to a concentration camp, but escaped and returned to
Eliezer's community and tried to warn them of what was happening. No one
believed him, however, because no one wanted to face the possibility of
deportation. When the community was loaded into cattle trains for deportation to
Auschwitz, “Our eyes were opened, but too late...We were caught in a trap, right
up to our necks.” (21-22) This sense of being hopelessly trapped is magnified on
the train when a woman begins having visions of enormous furnaces. Though the
community still did not want to believe the nightmare was more than just that, and
though some of the men in the community beat the woman to silence her, Wiesel
says they then recognized the helplessness of their situation, “we feljtsswads
about to open beneath our bodies.” (23) This sense of helplessness went beyond a
sense of individual powerlessness and even beyond a sense of communal
powerlessness. There is a loss of any sense that there is anyone indhehworl
can, or would, intervene on their behalf. “Humanity? Humanity is not concerned
with us. Today anything is allowed. Anything is possible.” (30) Entering
Auschwitz is experienced as a death sentence, “Someone began to recite the
Kaddish, the prayer for the dead. | do not know if it has ever happened before, in
the long history of the Jews, that people have ever recited the prayer for the dead

for themselves.” (31)
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Once in Auschwitz, Eliezer’s suffering is unimaginable — starvation,
forced labor under unthinkable conditions, severe beatings for any perceived, or
even fabricated, infraction. He notes that such suffering limits the scope of his
attention to food as food represents the only semblance of hope that he is not yet,
in fact, condemned to death. “l now took little interest in anything except my
daily plate of soup and my crust of stale bread. Bread, soup — these were my
whole life. |1 was a body. Perhaps less than that even: a starved stomach. The
stomach alone was aware of the passage of time.” (50) It does not take long for
Eliezer to reach the point where death no longer seems something to be avoided;
in fact, death begins to intrigue him, “Death wrapped itself around me til | wa
stifled. It stuck to me. | felt that | could touch it. The idea of dying, of no longer
being, began to fascinate me. Not to exist any longer. Not to feel the horrible
pains in my foot. Not to feel anything, neither weariness, nor cold, nor anything.”
(82)

Eliezer realizes his acceptance of death has led to a sense of inddéferenc
“Indifference deadened the spirit. Here or elsewhere — what difieecBdat
make? To die today or tomorrow, or later? The night was long and never
ending.” (93) For him, the test of his indifference — which in a sense becomes for
Eliezer a test of his humanity — is his relationship with his father. Theirfirst t
he witnesses his father struck by a guard he is horrified by his own lack of
reaction. “What had happened to me? My father had just been struck, before my
very eyes, and | had not flickered an eyelid. | had looked on and said nothing.”

(37) Eliezer, recognizing that his very survival is somehow or other integrally
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connected not only with his father’s survival but with their relationship to one
another, vows not to abandon his father. Shortly after this vow his father is
beaten again, this time much more severely, with an iron rod. Wiesel says, “I had
watched the whole scene without moving. | kept quiet. In fact | was thinking of
how to get farther away so that | would not be hit myself...That is what
concentration camp life had made of me.” (52) He realizes he is angry thet at
man beating his father but at his father for not avoiding the man’s wrath.

Later, as Wiesel's father is dying, Eliezer wavers between paudic
anger. He gives his father as much of his own food rations as he is able to do
without but is told by another prisoner that to do so is foolish. “Here, there are no
fathers, no brothers, no friends. Everyone lives and dies for himself alone.” (105)
Shortly after this, as his father lies dying, he calls Eliezer, askingdtar. But
Eliezer is in bed and ignores his plea. “His last word was my name. A summons,
to which | did not respond. | did not weep, and it pained me that | could not
weep. But | had no more tears. And, in the depths of my being, in the recesses of
my weakened conscience, could | have searched it, | might perhaps have found
something like — free at last!” (106) Eliezer’'s freedom, however, is sseefeam
what little hold he had maintained on any hope for the future. Shortly after his
father’'s death, the camp is liberated. Looking into a mirror for the fingt $ince
his deportation, Eliezer sees no hope for the future, but only the suffering of the
past: “From the depths of the mirror, a corpse gazed back at me. The look in his

eyes, as they stared into mine, has never left me.” (109)
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My claim in this chapter is that hope for the future is a necessary elementtby hea
identity. Suffering, however, can render one unable to envision a future that is
unbounded by the suffering of the past. This is so in part because of the distortions of
memory (chapter 2) and ruptures in community (chapter 3) which suffering can cause;
however, the damage to the sense of futurity wrought by suffering goes bagbol t
memory and community into the very logic of suffering itself, a logic vdienies the
possibility of hope. Because loss of hope, of a sense of future, does violence to the
identity of both individual persons and entire communities, the future is a necessary pa
of what is to be redeemed in God’s making new of all things.

| address this in five parts. | begin by looking at contemporary philosophical
discourse on the inter-relatedness of time, narrativity, and identity, in ordeggess
that all modes of time (past, presadfuture) are equally integral to the formation of
identity. | then consider three contemporary secular models of approaching the
uncertainty of the future, or the perceived loss of future, and suggest that, in theabsenc
of a narrative teleological understanding of life, hope remains elusive, mong-copi
mechanism than promise. | then offer a theological account of hope whichsrédfkect
account of identity provided in the first section of the chapter. Then I turn to thequest
of suffering and consider the ways in which suffering challenges the very notiopef
and problematizes notions of redemption that fail to engage the future as redudly as
do both the past and the present. Finally, | consider the practices of forgi@edess
bearing witness, and suggest that both of these ecclesial practices mi#ie fuss
reception of a vocation that honors the memory of suffering while bearing svitnes

and participating in, its redemption.
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4.1 Temporality and Identity

Human identity is contingent upon a complex constellation of factors; among
these one is often overlooked: temporality. That is, human identity, in addition to
existingin andthroughtime, is also contingent upon the experieoteéme. As such,
identity is not solely determined by past and present experiences (expgnatic
memory and community) but is also contingent upon perceptions of the future, that is,
upon anticipated future experience. This element of futurity necessadly tie identity
a degree of openness, an openness that can be visualized as something akin ta the poeti
use of ellipsis.

In this section | suggest that human identity is rightly grounded in teleology.
Who | am now is who | ultimately will be, which is who | am determined by God to be
and through the resurrection of Jesus Christ. In order to explore the claim th&f identi
grounded simultaneously in past and present, | suggest that human identity cannot be
extracted from a sense of futurity and that, though the future is more nebulous and
therefore necessarily more difficult to conceptualize than the past or thatpreseas
integral a part of human identity as are the experiences of past and presejm.blybe
looking at Martin Heidegger’s understandinga#sein(a self-reflective being-in-time)
and consider how such being necessarily holds past, present, and future in a creative
tension. | then suggest that contemporary work on identity theory focuses on past and
present at the expense of the future and suggest the necessity of futwihe&ithy
sense of selfhood. After that | turn to Alasdair Macintyre’s account of deldshe
narrative continuity that telos provides to the identity of individuals as wedl as t

communities. | then look to Paul Ricoeur and suggest that his conception of emplotment
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transforms Heidegger’s notion Dseinso as to allow for a fluid interpretation of the
self which makes space for the future. Finally, | offer a theologitidlropology in
which | argue that not only is identity shaped by a perceived future, but thatyigent
actually dependent upon, not merely perceptions of the future, but an eschatological
reality inaugurated in the resurrection of Jesus — though not fully realizetisnekturn.
Time and identity are integrally connected such that Augustine suggests rather
than speaking of past, present, and future, we might speak in terms of past present,
present present, and future presedtugustine’s point is that all three modalities of time
exist simultaneously within the soul of the individual at any given point in time, and
therefore all three are equally accessible to the individual’'s experieBlghtly more
than fifteen hundred years later, Martin Heidegger became one of the fiosopihiers to
articulate a sustained discussion of temporal ontolobigidegger suggests that being
(by which he does not intend just human beings, but being itself) takes place in time.
Because there is no being outside of time, there is therefore no identity outsige of t
which is experienced in time. Heidegger speaks of humanity’s “thrownness’nimp ti
an act which necessarily, then, means that identity is “caught” betwessmbmbered

and contingent past and the anticipated and open futlités necessarily means that

2 Augustine, Bishop of Hippdugustine: The Confessigrigans., R.S. Pine-Coffin (New York: Penguin
Books, 1961), Book XI.

% For more on Heidegger’s understanding of the teaipmture of identity see Martin Farin Ingo
Heidegger;The Concept of Timéthlone Contemporary European Thinkers (New Y@].1) and Martin
HeideggerBeing and Time(New York: Harper, 1962).

* By “thrownness” Heidegger refers to the contingeothistory in which beings find themselves,
contingencies which are always already existefiérioig both possibilities for life as well as the
inevitability of death.

® Gadamer, a student of Heidegger, further emphasimeimportance of openness. In discussing the
importance of history Gadamer argues for the néyesisan openness to the past which overcomes the
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identity is not a stagnant phenomenon which can be observed or dissected in an impatrtial
or detached manner but is always experienced as a relative state of lexdqofing) as
an individual is always simultaneously who one remembers oneself to have been in the
past, who one experiences oneself to be in the present, as well as the possibilggEsone
for oneself in the futur@.

Though speaking of literary theory rather than of temporal ontology, Frank
Kermode offers a helpful illustration of this connection between identity and tahtpor
He suggests that time be thought of in terms of the ticking of a clock. The expearie
the present, he suggests, exists in the space between the tick (which is thieer@tiem
experience of the past) and the tock (the anticipated experience of the fufine)self
exists always in the tension, the pregnant pause, between the rememberned thest a
anticipated future, while attending to the experience of the present. Such an
understanding of identity suggests that, despite the ethereal nature of theHettugire
— and more precisely the expectations for the future — is as integral a partdeintirty
of any individual or communal body as the remembered past. Kermode’s image is
important for understanding identity (and consequently the impact of profound suffering
on identity) in its recognition that the past not only pushes towards the future, but

requires the future in order to be experienced as past.

admittedly wide temporal gap between past and pteselans-Georg Gadamémuth and MethodNew
York: Seabury Press, 1975). The same claim, it seageds to be made in relation to the future.

® For Heidegger, it is this embracing of the posisjbof the future — as opposed to being boundHzy t
status quo — that is what it means to be authedtidd authenticity is his understanding of humdage

" Frank KermodeThe Sense of an Ending: Studies in the TheoryatibRi (New York: Oxford University
Press, 2000), especially 44-46.
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This understanding of the future as an integral part of identity is largely
overlooked in contemporary therapeutic settings which, as a result of the oveirvghelm
reliance on the analytical psychology of Freud, focus almost exclusivelyeompact of
the past, particularly the time period of early childhood, in thinking of the formation of
identity. Such a focus on the past, however, ignores the need for “future,’stanieb
consist of the various images of the possible paths an individual’s future m&y Saich
future stories are, of course, largely dependent upon both past and present, but are not
coterminous with them. The future stories that an individual imagines — theatitioi
of what happens next, who | will be in another year, or of what life will be likeybages
from now — are a determinative part of present individual identity and are cahnecte
directly to the memories of the past insofar as the imagination is shapethtthe
actual experiences of past and present and perhaps even more so by the perceived
trajectory from the past and into the present. Moreover, an individotipretationof
the present, which cannot be isolated from the individual’'s experience of the prseaént, i
least as determined by the anticipated future as it is by the remembdred pas

This understanding of the critical nature of future stories speaks to thaabsent
narrative nature of human identity. The self is the tension between the rermémber
experiences of the past as well as of the narrative presently being ctatsteunarrative
constructed largely in light of projections into the future. That identity is nedgssar
future-directed is itself a teleological claim, precisely insofat iasplies that identity is

movementowards. Alasdair MaciIntyre suggests that there is no present “which is not

8 Andrew D. LesterHope in Pastoral Care and Counselifigouisville, KY: Westminster John Knox
Press, 1995). Though Lester speaks primarily @pidistoral situations of grief that arise at thes lof a
loved one, whether through death, divorce, or seriliness, his insight that images of the futuea
constitutive part of present identity, and thaefrinsofar as it renders such future stories visidptly
applied to situations of violence and sufferinghadl.
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informed by some image of the future which always presents itself in theofdehos—

or a variety of ends or goals — towards which we are either moving or failmg\e in

the present...our lives have a certain form which projects itself towards ow. futlihe
teleological claim of identity as moving towards does not, however, mean that an
individual is somehow or other less than fully formed at any given point in time, but that
the whole of the self is only a self insofar as it existime® Identity is not restricted to

the movement of a being through time, nor does it only exist where past and future meet
Identity is a complex matrigf time — past, present, and future — experienced
simultaneously as well as in linear fashion. Identity is not an objectivetthing
manipulated and studied, but an action; being is becoming, it is being in time. Movement
towards, as a constitutive element of identity, is neither restricted naedddy its

linearity!*

® Alasdair C. MaclIntyreAfter Virtue: A Study in Moral TheoNotre Dame, IN: University of Notre
Dame Press, 2007), 215-16. Insofar as Heideggesiaders — and then rejects — a theological acoofunt
teleology his account of being in time is problematVhereas | think his insight that human idgnist
inherently temporal is critical, his rejection ofedeological basis for this connection betweengerality
and identity is lacking because it fails to accdiantthe created nature of time. Though it is bed/the
scope of this project a fuller consideration of téwaporal nature of human identity would need tosider
not only the fact that identity is experienced ivd @dhrough time, and is made up of time, but walb
need to take into account the created nature & éima gift given for the sake of temporal beingfhiough
not applying it to the formation of identity, Johah Tran offers an interesting account of timerasted
gift in Jonathan TrarThe Vietham War and Theologies of Memory: TimeEtedity in the Far Country
Challenges in Contemporary Theology (Malden, MAla§iBlackwell, 2010), chapter 3.

19n fact, such an understanding of identity in #mdugh time would counter any claims that childaee
somehow or other less fully human by virtue of thess-developed sense of selthood.

M The simple act of brushing one’s teeth provideaptranalogy. Though there are any number of steps
involved in tooth-brushing — grasping a toothbrusgbplying toothpaste, scrubbing the teeth, rinsing,
spitting, returning each item to its proper placéhie medicine cabinet — there is no one step wdtimhds
alone and can, in and of itself, be identifiedresdct of tooth-brushing. The action is tempora @has a
unity of form through time, a form revealed onlytive action as a whole.” That the action of brughin
one’s teeth is only revealed as a whole does wetelier, make any single step less fully a parhef t
action. To omit one step is no longer to brushoteeth, properly understood. Similarly, the elahat
identity exists in time, in the act of movement &ods the future does not suggest that at any moiméime
past or present identity was somehow or other indeta — nor does it imply that there will be a fetu
point in time in which identity will become compdet Rather, it is to say that identity at any pdintime
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A narrative understanding of identity which takes into account the temporal
nature of being in time allows for both the continuity of identity through time dsawel
for changes through time. Because identity thus understood is not stagnant, butss alwa
an on-going activity, it is possible to see how the self changes in response not osty to pa
and present experiences but also to expectations for the future. It is in openhness to t
future that the self is actualized. “Attempting to maintain my self unclianhgmpose
the ‘will’ of this [past] self on the future. The unhappiness of that is not that farlay
but that | may actually succeed. For then | will have locked myself intois/héter all a
construct recollected from the past.’Rather than locking oneself into the past, the
temporality of being entails a receptive stance to the future. Becauseltitannot be
rightly understood only in relation to the past, the refusal to be open to the future is a
refusal of one’s very identity, a refusal of selfhood.

In terms of human identity, Paul Ricoeur’s notion of emplotment is critical for
envisioning how the seemingly disconnected events of past, present, and future all
converge in the meaningful formation of an individual self that is continuous without
being stagnant. Ricoeur understands time to exist in two modes: linear and
phenomenologicdf Linear time is chronological time. It is one thing following another

in linear succession. Kermode's example of the present filling the spacebdhedick

always already includes the perceived movemenefrtdividual through past and present and into the
future. See Stephen Crites, “The Narrative QualtiExperience,Journal of the American Academy of
Religion39 (September 1971), 292.

12 Stephen Crites, “Storytime: Recollecting the Rast Projecting the Future,” Marrative Psychology:
The Storied Nature of Human Conduad. Theodore R. Sarbin (Santa Barbara: PraeddisRers, 1986),
172.

13 For more on Ricoeur’s understanding of time anuatize emplotment see Paul RicagTime and

Narrative (Chicago: University of Chicago Press, 1984) aadlRicoeurOneself as AnothdChicago:
University of Chicago Press, 1992).
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and the tock of past and present is an example of linear time. The one eventihecessar
precedes and makes space for the next. Phenomenological time, though not in opposition
to linear time, is tensed without necessarily being linear. Phenomenologieas ti
commonly used in storytelling where present chronological events refl&cpast and
future events in the tellintf. Narrative emplotment is the coming-together of linear and
phenomenological time.

Narrative emplotment allows not merely a simple straight-forward clogioall
reading of a story but its continual re-reading in light of continually cingngyents.
The past is continually re-read — and therefore re-interpreted — in light oegenpand
perceived future, and as such never remains stagnantly in the past. Emplotaiext is
makes a narrative a narrative rather than merely a listing of disjointatsev&hrough
emplotment seemingly unrelated elements are brought together in suclas tedye
rendered meaningful. The individual is never merely a product of past memories, nor of
present relationships, nor even of expectations for the future, but is always axamgpl
of all of the above. Past memories, present relationships, and future expectations,
however, are not stagnant, objective things, but are, themselves, alwaydenoé fhix
insofar as they are being re-read, re-membered, and re-interprdiethlifie individual
and the community.

That temporality is an integral dimension of identity allows for a fluid
understanding of self in which there is no one event, no one time, that is privileged above
all others. The self, though necessarily shaped by the remembered exseoieihe

past and the relationships of the present, is not bound by past and present, but is always

14 For example, with the use of flashbacks or fordekang.
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open to new possibilities in the future. This promise of the future is not, however, merely
the stuff of inspirational graduation speeches, but is the material towardslifdic

narratives tend, and from which life narratives are formed. Identity aglsamevhich

is continually being re-read allows for the possibility of a future in whichttirees of

the past can be retold from continually new perspecti/&his continual re-telling of

the past is neither a reductionistic nor revisionist romanticizing of the pass,dut i
reflection of lived experience in and through time. Such an understanding of identity
might be thought of as an anticipatory ontology. Identity is shaped, to a laege, &yt

the anticipation of who one is becoming.

There is an important sense in which Heidegger, and those subsequently
influenced by Heidegger, are absolutely correct to understand the impaetpafrteived
future on human identity. However, theologically there is also a distinct sewséch
this focus on th@erceptionof the future falls short. As significant as the perception of
the future is in terms of an individual’'s understanding of identity, the reality wfitigés
dependent, not merely upon perception of identity, but upon the reality of an identity

determined by Chris€ Human identity and human teleology, what it means to be

!> This understanding of identity is perhaps analsgowzeno’s paradox of motion. The paradox of omti
states that if, for example, one is to cross tlmemahe distance from one side of the room to theromust
first be cut in half. Once half the distance hasrbtraversed there is a new starting point, azew; so to
speak. Itis from this point that one now mustiagait the distance in half. With each movemeptéhs
a new starting point, one in which the distanceay traversed as well as the distance still thdersed
meet. The observation that with each step forwlaedetis a new starting point, with both a differkistory
and a different future, while still being the sapggson making the journey, is, perhaps a helpfalen
The paradox is in the theoretical observation sii@h cutting in half of physical distance can amnti ad
infinitum, a concept known as asymptotic theorgtiatistics. Asymptotic theory is perhaps alsolpfhé
way of envisioning the movement through time towsawde’s telos. It is theoretically possible to geser
and closer to who one actually is without everis #ide of the eschaton — fully realizing one’snitky.
Zeno's paradox is from Plato’s “Paramenides” aneiiglained in a helpful way in John Lechtey
Contemporary Concepts: From Abjection to Zeno'saldlax (London: SAGE, 2003).

% This is an extension of the claim from chapteha it is participation in the body of Christ, ttieurch,
which is ultimately determinative of identity.
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human, is essentially eschatological. Who we now are does not determine who we will
become; rather who we are becoming — who we already are in Christ — is tivhataly
determines who we now are. This notion of identity might be thought of as retroactive
ontology?’ It is this retroactive identity — an identity founded in the promise of
resurrection and of redemption — that is the ground for Christian hope. This notion of
retroactive identity is not, however, coterminous with the notion of retrospedératy.
It does not mean that | can only fully give an accounting of myself, fully coneto s
myself in retrospect from the moment of my death — though there may be truth in this,
too. This retroactive element of identity simultaneously reaches both furtheatha
further forward in time than any individual human life span. It is to suggestémity
is grounded in teleologyhat who | ultimately am is who | already have been determined
by God to be, in and through the resurrection of Jesus Christ. Insofar as identity is
understood as determined by one’s past and present experiences and one’s in@ginings
the future, the future remains bounded by the memories of th& piasmtity understood
retroactively suggests that the future is not merely a projection of thengigstesent self
— just a bit older. Rather, retroactive identity sees the past and the presasiaself
reflection of the promised redeemed self of new creation.

| am suggesting that human identity is simultaneously retroactive and
anticipatory. Such an understanding of identity is not a denial of the significBpast

and present. Rather just the opposite, as both past and present shape the ability to

7 see, for example, Ted Petehsiticipating Omega Science, Faith, and Our UltimBtegure (Géttingen:
Vandenhoeck und Ruprecht, 2006).

18 This is so in that, as | discuss in chapter 2jrgination is shaped primarily by and throughitsabf
remembering.
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anticipate the future. It is to say that identity is tensed — it is expegiespast, present,
and future, as well as experiendcatbughpast, present, and future. Identity is not,
however, limited to this linear temporality but also reflects Ricoeur’s phemaoggcal
time. Insofar as identity is shaped by futurity, this futurity is both retinga— reflecting

a future event that has already come to pass — and anticipatory — projsetingto the
future that is already perceived. That identity is simultaneously retreautd
anticipatory as well as simultaneously tensed (past, present, and futurests tgaje
identity is extremely complex and cannot be reduced to any simple reflectionton pas
experiences or present circumstances. My contention in this projectitaghbe whole
person — the whole cosmos, in fact — being made new in Christ’'s redemptive work. This
necessarily requires that all of the intertwined components of identithereelves the

locus of God’s re-creative activity.

4.2 Secular Hope?

The temporality of identity, the experience of being as past, present, are] fsit
both a teleological and an ontological claim. The influence of the community on the
formation of identity (as discussed in chapter three) is not lessened by thd@xideon
futurity. In this section | explore the ways in which the notions of the future both shape
and reflect concrete cultural practices as well as the cultural percepft its own past
and present. Underwriting this section is Maclintyre’s notion that a community’s
perception of its telos is expressed in and through its practices and'habitofar as

this is correct, the telos is reflected in the practices by which a conynexipitesses its

19 MaclIntyre, After Virtue,especially chapters 14 and 15.
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hopes and dreams for the future, even when that telos is neither explicitly stated nor
broadly recognized. Macintyre argues that post-Enlightenment Westdization has

lost its sense of telos, that the modern, or post-modern, Western world is fragmented,
with little or no sense of direction or purpose. In this section | briefly look at velest

as the three primary ways in which contemporary Western culture attengpsroach

the future in the absence of any cohesive teleological narrative, and suggeattha

falls short of the eschatological promise of redemption and provides, at best, pakher

reflection of hope.

4.2.1 Glorification of the Past

In the absence of any promise of a future redemption, hope for the future often
depends upon human attempts to honor the past. In honoring the achievements of the
past, the past is perceived as living on in the present, while simultaneouslynmspiri
future greatness. National monuments, ostensibly designed to remember thoseevho ha
sacrificed in some way in the past for the sake of the common good of the future of the
nation, often take on something of a religious nature. Sites such as Boston’s Freedom
Trail or battlegrounds like Gettysburg have become secular pilgrimage Sbme
monuments, the Lincoln Memorial, for example, have signs posted requestirgfréspe
silence be maintained while visiting the monument as a proclamation of theysahcti
the space. And the Vietnam Memorial shares a certain resonance witthede'sisa
Wailing Wall, with family and friends seeking out the names of lost loved ones and

etching them on paper. Such memorials seek to fulfill a religious need by srealas.
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But in the absence of an eschatological telos, the only promise such secutaraise
can offer is to remember the p&st.

In addition to reflecting what is the next best thing to hope — a promise not to
forget — the problem with such memorials is that this promised remembekesya
particular, and often rather selective, form. That is, memorials do not meftebyt r
history; they are, in fact, a form of history-writing. Communities mempeadot simply
what happens, what they promise to remembehbwthey remember. Memorials are a
way a community bears witness to both its history and its values, and in so doing
memorials have the power to create hisfdrjviemorials allow those in the present to
determine how those in the future learn to remember the’past.

Similarly, smaller communities, families, and even individuals construct ceantle
memorials to remember more intimate, personal losses. The act of meraboia) seen
in the enacted practices of placements of a tombstone, roadside crodsrected

memorials, is a cultural expression of the promise: “you will not be forgofterstich

0 This is not to say that remembrances are themsehablematic. In chapter two | make explicit that
only is remembering inevitable, it is a good amghtithing to do. The theological problem with the
memory affiliated with such monuments is twofolrst it is problematic when remembering is an end
itself, when the memory of the past becomes a gutesfor both present and future - as if by
memorializing the past it can be frozen in timalirof its glory with no recognition of its shadmide.
And a second, closely related, theological probkgth such national monuments is that they do nopsy
offer a means for remembering the past, but theyléate a particular story told of the past, a guas
religious story which intentionally refuses, notypoompeting stories, but a recognition of its vényited
place within a much larger narrative which has keothistory and a future.

%L The power of memorials to create, rather tharetgeepresent, history is evidenced, for exampjethie
proliferation of “Heritage not hate” bumper stickehroughout the South in a post-Civil Rights eFais is
a way in which memorializing the past serves thgpse of re-writing and re-interpreting the padight,
not of the values of the past, but of the present.

%2 Elaine Ramshaw suggests that in addition to tbéferation of memorials in contemporary societgri

is a sense in which the increasing tendency towaetaorials which are both larger and more spontaseo
(and, not insignificantly, less institutionalizeatle emblematic of a fragmented culture. Elaine Rews
“The Personalization of Postmodern Post-Mortemdtti Pastoral Psycholog$9, no. 2 (2010).
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memorials, though often explicitly mourning a loss of the future (particuladgaths of
those who are young), implicitly mourn the loss of a sentimentalized and idealized
perceived past innocence.

Memorials which attempt to glorify the past, which promise eternal life throug
memory, seem largely to be attempts to refuse powerlesén@ée loss of the past
cannot be undone, but promises to remember, to honor the past, and to face the future
with greater wisdom as a result of the past are a way of denying thegmagtiaover the
future. The problem with such memorials is tiatt they remember the past but that the

telos of the remembering is disconnected from any hope for the future.

% This need to memorialize the past, and particukiwdse who have died whether tragically or heibica
(or both), is also a means of coping with grief o8$. Erika Doss claims that the increasingly cmmn
spontaneous memorials that appear at the sighitroé scenes or accidents — memorials in which ftsywe
stuffed animals, notes, and other personal tokéaffection gather — are a communal way of dealiitf
grief that is overwhelming or appears to have rbiarsight. Doss refers to a “material culture oéfj by
which she means that in a culture that has giveanyitheologically-grounded hope, comfort must
necessarily come from and be expressed by matgrials. She suggests that the increase of suchiahate
displays of memorialization reflect what Macintyreints to as the contemporary loss of telos. Hbkas,
“Spontaneous Memorials and Contemporary Modes aifdiag in America, Material Religion2, no. 3
(20086).

There are also those who argue that memoriala w@y of pacifying the desire to honor
important people and ideas in the past withoutalstyppaying heed to them. Cornel West makes jush su
claim regarding the Martin Luther King, Jr. MemdiimWashington, DC, suggesting that King “weeps
from his grave” at the replacement of action wigmbolism.
http://www.nytimes.com/2011/08/26/opinion/martirtHar-king-jr-would-want-a-revolution-not-a-
memorial.html?_r=2&ref=todayspaper.

% In an NPR interview discussing the tenth anniwgrs&9/11 Dave Isay, founder of StoryCorps,
remarked, “There is no closure; the best we car opis to remember.” (In an interview which aireal
5/23/2006.) His remark seems to reflect the predant pathos of contemporary memorials. |rzoh
arguing that the remembering is problematic. Inmsuggesting that the memorials themselves are
necessarily problematic. In fact, the Christianrch has always remembered. The church remembers h
saints and martyrs. And rightly so. The entigtdry of Israel can be seen as an act of remembrahice
liturgy of the Eucharist is a proleptic act of rem@ance. Theologically the problem is not with
remembering buwith the resignation that our hope is in remembgribe problem is the claim that
remembering the past takes the place of hope ffi@emacreation in which all manner of atrocities vod
redeemed.
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4.2.2 Transcendence in the Present

In situations where memorializing the past is impossible or insufficient, the
attempt to transcend the present is another secular expression of hope. While not
grounded in any historical, confessional faith, contemporary notions of transcendence
tend to reflect the peculiarly North American trend towards a disembodied and
transcendent spirituality which finds its roots most famously in the writh&alph
Waldo Emerson and Henry David ThoréauEmerson and Thoreau popularized
something of an intellectual nature-mysticism combined with a mateceticism
through which, it was believed, one could transcend the mundane world and experience
life more intensely, more full§?

Though admittedly less common in contemporary Western culture, interest (and
perhaps belief) in reincarnation (a religio-philosophical concept histigrasdociated
with Hinduism) as a way of transcending the present appears to be expanding beyond the
Hollywood world of Shirley MacLain&’ The growth of New Age spirituality has

brought with it an interest in ancient non-Western beliefs, including reingarndn

% Harold Bloom suggests that this sort of Gnosticisnin fact, the new American religion — a
development Bloom views favorably. Harold Bloorhe American Religion: The Emergence of the Post-
Christian Nation(New York: Simon & Schuster, 1993).

% |n a sense the disassociation of suffering dismigs chapter three is a psychological defense arésin
not dissimilar from the intellectual search fomigsaendence. It is interesting to note that whereas
disassociation is recognized by psychiatrists pathological response to unbearable pain and suffen
certain circles, this intellectualized attemptrEmscend the everyday is praised as a higher férm o
consciousness.

%" This sort of modern day Gnosticism is illustrated\lice Sebold’s novelThe Lovely Bonedn which
fourteen-year-old Susie Salmon is brutally rapedrdared, and dismembered. The novel is the story o
Susie’s disembodied soul watching her family attetogome to terms with what has happened and
occasionally interacting with those whom she h&sdlehind. Such books on life after death provide
modern-day images of a sort of reincarnation tleaias the finality of death while offering a mostitc or
psychologized explanation for continued life. Tharacters live on after death in order to leameso
important lesson or to ease the pain of death&ifin Alice Sebold;The Lovely Bone@oston: Little,
Brown, 2002).
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addition to the popularity of books such as Irving Coopeemcarnation, the Hope of

the World(a book which was re-printed in 206 the topic of reincarnation has worked

its way into the popular children’s card game Yu-Gi-Oh, and even into the work of some
Christian writer$? Reincarnation is an extreme form of relying on another present in
order to deal with the pain of the “present present.” Such attempts to transcend the
present, however, inevitably fall short of the hope of redemption because they are, b

their very nature, a denial of suffering.

4.2.3 Progress towards the Future

A third secular approach to facing an uncertain future is through a studied belief
in progress® Though reliance on progress is by no means limited to the so-called “new
atheists,” the writings of the new atheists exemplify hope for the fthuwagh the
power of reason and technology todayThis understanding of science as salvation — the

myth that humanity is continually progressing forwards (though towards whaing

2 For example, Irving S. CoopeReincarnation, the Hope of the WofM/heaton, IL: Theosophical Press,
1955) and Mark AlbrechReincarnation, a Christian Critique of a New Agedirime (Downers Grove, IL:
InterVarsity Press, 1987).

% Geddes MacGregoReincarnation as a Christian Hogf@otowa, NJ: Barnes & Noble, 1982).

% Though still quite prevalent, the myth of progrisssot uncontested. See, for example, Johné,&le
End of the World: The Science and Ethics of Hum&im&tion (New York: Routledge, 1996) in which
Leslie suggests the extinction of the human speclasgely as a result of the “progress” made teatilt
in war, disease, and damage to the environmenlikelg in the relatively near future.

Similarly Christopher Lasch suggests that the empiorary (19 and 28' century) notion of and
drive towards progress cannot be sustained indelfniThe True and Only Heaven: Progress and its
Critics (New York: Norton, 1991).

3L For an example of the new atheists’ focus on seiesee Victor J. Stengdihe New Atheism: Taking a
Stand for Science and Reagdmbherst, NY: Prometheus Books, 2009). The vily implies not only a
disjuncture between faith and reason, but the ptacé of hope on science and reason alone.

John Haught, however, argues that there is liftenything, “new” in the writings of the new
atheists. Rather, he claims that the wave of ribeists books are rather shallow reincarnatiorthef
intellectually more stimulating writings of Freudietzsche, and Marx. John F. Haughgd and the New
Atheism: A Critical Response to Dawkins, Harrisgd afitchengLouisville, KY: Westminster John Knox
Press, 2008).
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problematically unclear) is a direct result of the Enlightenment. Thie afyirogress is
expressed in two primary ways: science and historoth, however, assume movement
towards a new world order as opposed to any expectation of new création.

The scientific notion of progress is largely an outgrowth of the dual Darwinian
understanding that the entire universe, including the human race, is continuallpgyvolvi
and that evolution favors the “fittest” of each species. Scientific advantésrteought
to be both evidence for, and a form of, contemporary evolution. Though by no means the
only way to which science is looked for salvation, this is perhaps most apparent in the
fields of bio-technology, and epitomized by studies in cryogenics and cloning. The
Human Genome Project, whose goal was to provide a complete map of human DNA, is
perhaps the most significant bio-medical project of the past cetitiifye hope of the
project is that by mapping the human genome the root of medical problems, whether
inherited or acquired, can be determined and therefore resolved. Though the Human
Genome Project does not promise an end to illness and death, the medical hope of such a

project is that a deeper understanding of the development of diseases at theamolecul

32 Despite the element of social Darwinism evidergdnio-historical conceptions of the myth of pragre
the myth of progress as it is understood scieafiffcand as it is understood historically are netrafy
different, but are rather totally irreconcilabl€he scientific myth of progress is largely based on
evolutionary theory, the cosmological variety ofigéhposits that the universe is continually expagdind
will eventually reach a point where it will ceasebie. This can perhaps be understood throughnéeey
of entropy — the tendency of the universe to meoeefa state of order to disorder. The myth of pgeg
as it applies to history presumes movement towanatepia, which could perhaps be restated as an
historical movement from disorder to order. Theilects the general sense of confusion over what
precisely constitutes progress.

¥ For an engaging and insightful theological cricpf the myth of progress see Lesslie NewbiS§igns
Amid the Rubble: The Purposes of God in Human Histxl. Geoffrey Wainwright (Grand Rapids, MI:
Eerdmans, 2003) and Lesslie Newbidihe Gospel in a Pluralist SocietyGrand Rapids, MI: Eerdmans,
1989).

3 For a helpful guide to the human genome projedtitnprojections of the transformation of humda i

that is accessible to the non-scientist see Vi€tavicElheny,Drawing the Map of Life: Inside the Human
Genome ProjecfNew York: Basic Books, 2010).
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level will enable treatments aimed at the elimination of iliness, the reduttisuffering,
and the prolongation of life. Though the Human Genome Project cannot and does not
promise an end to suffering, it focuses hopes for a better life on the medicaldiliis
to minimize suffering?

The historical version of the myth of progress can be seen in the work of Georg
Wilhelm Friedrich Hegel. Hegel envisioned history moving towards a partigites in
a dialectical fashiof® Rather than precluding the scientific myth of progress, Hegel’s
philosophy of history assumes it. For Hegel, whose philosophy owes a clear debt to
Kant's rationalism, the telos of history is human freedom and knowf&dgkis same
approach to historical theory can be seen in the more contemporary writings of
Fukuyama who claims that history is directional, and its telos is (and alwayeén)
liberal capitalisn® Fukuyama’s claim is that we have now reached the “end of history”,
insofar as there is no socio-political option save liberal capitalism.

Whether based on science or history, the myth of progress places its trust for a
better future on human rationality and will, on the human movement forward in time

towards utopia. Such hopes, though largely a reflection of post-Enlightenmentiglealis

% The prevalence of the “prosperity” and “health arehlth” Gospel within the contemporary religious
landscape suggests that such an equating of mihsiaffering with salvation is hardly limited tceth
medical profession.

% Georg Wilhelm Friedrich Hegellectures on the Philosophy of World History: Inmation, Reason in
History, ed. Johannes Hoffmeister (New York: Cambridgévehsity Press, 1975).

37 For an overview of Hegel's thought see Daniel Beld-Bond,Hegel's Grand Synthesis: A Study of
Being, Thought, and HistoijAlbany, NY: State University of New York Pres§8D).

3 Francis Fukuyamahe End of History and the Last Mé&Foronto: Free Press, 1992).
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are hardly novel, nor are they uncontestedhey do, however, suggest that if there is no

supra-human human telos, human ingenuity is the only hope the future holds.

The problem with each of these secular expressions of hope — glorification of the
past, transcendence of the present, and progress towards the future — is thath@mne of t
adequately address the problem of suffering. While each attempts in its owm way
obviate the pain of suffering, the suffering itself remains a problem becaasgins

unredeemed.

4.3 A Theological Account of Hope

In what follows | offer a theological account of hdfel. begin by suggesting that
Jesus’ resurrection is central to any Christian notion of hope, that any disconope @$
necessarily a theological, a Christological, discofifsén much the same way that
human identity is simultaneously retroactive and anticipatory, so is hope. Hope

necessarily looks back to the remembered event of the resurrection whileingmai

39 Think, for instance, of the popularity of dystapiaovels such as George Orwélineteen Eighty-Four:
A Novel(New York: Plume, 2003), Ray Bradburizahrenheit 45 New York: Simon & Schuster, 2003),
Aldous HuxleyBrave New WorldNew York: Harper Collins, 1946), and the more redeois Lowry, The
Giver (Boston: Houghton Mifflin, 1993).

“0| offer a theological account of hope as opposeal theology of hope to maintain a distinction hestw
this project and that of Jirgen Moltmann. Thougph @ntemporary theological engagement with Christia
hope is necessarily to a large extent a refleaifothe significance of Moltmann and HAikeology of

Hope,l will not be engaging at length directly with Maiann. For Moltmann, all Christian theology,
including Christology, rightly flows from eschatglg, and hope is the form this eschatology take&imga
the distinction between hope and eschaton a hitybliMoltmann’s theology of hope suggests thathm
end, eschatology is less about the end and mong dbpe. My understanding is that the end itsetffi
primary — in fact, ultimate — significance, andtthape is the theological means, the virtue, bycWwhie
move towards that end. See Jurgen Moltmaheplogy of Hope: On the Ground and the Implicagioha
Christian EschatologyMinneapolis: Fortress Press, 1993).

*L“IH]ope is either a theological virtue or not atue at all. It becomes a virtue by becoming alibgical
virtue.” Josef Piepeiraith, Hope, Love(San Francisco: Ignatius Press, 1997), 99.
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future-oriented, looking towards the promised return of Christ. Hope is that which
carries the Christian community through the in-between time from resarreatil
eschaton. | then argue that there is a poignant element to hope insofar a®pgngion
of becoming, of possibility, and of the gap between what is and what might be. The
poignancy of this gap is the creative space of the imagination. Finally, | stigafes
hope is necessarily both doxological and participatory; it is the means throughG®Gduc
enables the church to participate in, and witness to, the kingdom of God now.

Christian hope is, first and foremost, epistemologidais necessarily an
eschatological reality grounded simultaneously in the knowledge of theeesam of
Jesus and of the promised Parousia. As such, hope is based on what is ultimate rather
than what is speculative. Hope is the recognition that suffering is not ultimateay
that hope is epistemological is, of course, to call into question the very nature of
knowledge, blurring lines that had, before Jesus’ resurrection, been perceived as
unshiftable. Because Christians know Christ to be raised from the dead — in direct
contradiction of all experiential knowledge of death (dead people, after all, tendaio rem
dead) — Christians know that death is no longer the end of life with God. And because
Christ is raised from the dead, Christians, too, trust in their own resurrection. The
possibility of hope is contingent upon the trustworthy character of God, not our own
strength of character, and upon our trust in God’s character. This trust is goasiotici
of the fulfillment of God’s promises which hinges on the expressed character of God as

witnessed in the resurrection of Je&us.

2 Kazuo Ishiguro’s\ever Let Me Gdlustrates the cautious trust of hope. When Tonamg Kathy
confront two of their former teachers about thenrig experiment of which they were unknowing victim
Ms. Emily expresses little sorrow for the damageedto most of the cloned children. However, for
Tommy and Kathy she is sorry because of the natiutieeir hope: “But for the two of you...You are
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Hope is how the church remembers the pas$ a past in which the new thing
God is doing has already begun. Hope is the knowledge that memorializing the past,
escaping the present, and striving for utopia through scientific and technologmagsr
arenotthe best life has to offer. Fallen humanity is not merely left to its owemrat
feeble devices. Hope is the knowledge that new creation can happen, is happening, and
will happen — that the new thing foretold by Isaiah has beglape, then, is inseparable
from trust in God’s promise of new creation. The foundation of hope is the confession
that Jesus is Lordow, even when Christ’s lordship is hard to see. And, that he is
returning, to set all things right.

Hope is the form faithful waiting takeg$iope is eschatological; it anticipates the
new creation promise of God. Hope is penultimate and therefore necessarily both
precedes the eschaton in a temporal sense and is, yet, entirely dependest upon it
coming®® While Christian hope is only made possible by the resurrection of Jesus, it is
not to be equated with the promise of the resurreéfidRather, hope may be better
thought of as both the means and the manner by which we await redemption. “We know
that the whole creation has been groaning in labor pains untilamalwnot only the
creation, but we ourselves, who have the first fruits of the Spirit, groan inwardé/wshi
wait for adoption, the redemption of our bodi€sr in hope we were saved. Now hope

that is seen is not hope. For who hopes for what is $eni? we hope for what we do

serious. You've thought carefully. Youwpedcarefully. For students like you, | do feel regr&azuo
Ishiguro,Never Let Me G¢New York: Knopf, 2005), 258. Emphasis in thettex

3 The distinction between hope as ultimate and laspeenultimate is reflected in the tension between
theologies of realized eschatology and those afgoneated eschatology.

*4 Though not stated so explicitly, the sense thaetend redemption are nearly coterminous is quite

striking in Rowan WilliamsResurrection: Interpreting the Easter Gosfp€leveland, OH: Pilgrim Press,
2002). See especially chapter 2.
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not see, we wait for it with patience.” (Rom 8:22-25) Hope provides sustenance in the
interim. It fills the gap, the void, between the now and the not yet.

Hope is a theological expression of the subjunctive m&@Hereas the indicative
language of past and present describe veh&bpe describes whatight be whatought
to be and what, in fact, one dawill be. Insofar as hope is based on the resurrection
promise of what is yet to come, what must be waited upon, hope is necessarily future-
oriented; it is an orientation towards a good which can be imagined, becauseatehas
glimpsed, even if it is not yet realized. Hope envisions that which is withinahe of
the possible, though as yet unseen. Insofar as hope is recognition of what might be, the
language of hope is necessarily imaginative. Hope is “openness of the presedtthe
boundless horizon of possibility> To say that hope is imaginative, however, is not to
suggest that it is imaginaf§. Rather, hope entails the ability to see a deeper reality than
that which is most immediately apparéht.

Hope looks not for the un-doing of suffering but for its promised redempten.
recognition of the gap betweenandoughtdoes not, however, spontaneously lead to
hope. In fact, an acute recognition of this “ugly broad dffthétween God’s intention

for the world — what ought to be — and the fallenness of the world — what is — can just as

> Crites, “Storytime,” 166.

“® For more on the distinction between imaginatiod emaginary see Garrett Greémagining God:
Theology and the Religious Imaginati(®an Francisco: Harper & Row, 1989), chapter 4.

“" Stressing the importance of the imagination anhefimaginative in speaking of hope is not to ssg
that imagination is a panacea. In fact, imagimatian be as much a source of ill as it can of golde
imagination can lead to hope as well as to despdjr.contention is that hope requires the develaptroé
a particular sort of theological imagination anah@s intended as a blanket approbation of the inetiie
faculties.

“8 Gotthold Lessing, in reference to what he percetoebe the chasm between the contingent truths of

history and the claims of the Christian faith. “@e Proof of the Spirit and of Power” iessing’s
Theological WritinggStanford University Press, 1956), 55.
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easily lead to hopelessness as it does to hope. What opens the fotughtdbd beo

hope is the assurance tloaight to baultimatelywill be.** Hope exists within the

proleptic promise that the resurrection is the inauguration of the new credlitin st
come. This new creation is not a restoration to a prelapsarian state but is trse momi
something new, something beyond even the wildest of human imaginings. Itis the
promise that what Lessing perceived as a ditch is, in fact, not a chasmanhat loe
traversed, but one that is being closed by Christ. As such, hope cannot be stagnant, it
implies a movement towards — movement frigrtowardsought to beowardswill be.

The ability to see what might be is only hopeful insofar as it is a glimpse pfdhase

of that which is to come. Hope is a leaning into the future, into the promise of the
resurrectior? Otherwise vision is nothing more than salt rubbed in the wound of what

is.

“9 Christian hope, grounded in the resurrection efiderules out the possibility of hope for anythiess
than the fulfillment of the promises of Jesus. sTibgically excludes the possibility of hope fortring
contrary to the express will of God. One cannghtty hope for the triumph of evil. Such cannothope,
but is instead distorted desire.

% As such, hope is necessarily connected with desgeecognition of the distance between what & an
what might be, hope is inextricably connected wiésire. Desire is the reaching out for the gocekii2
is the restlessness of which St. Augustine famaosgbaks. Confession$, 1) The desire we feel is an
overflow of God'’s love in us, pulling us furthetégncommunion with God. Desire is productive; it
produces a longing for God, a longing for relatlips That desire and hope are integrally connetexhe
another in the human experience of relationship @ibd highlights that distance that separates hitynan
from God. Rather than envisioning this distancaraabsence, however, it is perhaps more helpfgéo
this distance as the space within which relatigmsiists. Insofar as distance is a necessary coemp@f
distinction, distance provides the alterity neces$ar relationship. Because hope is the form whight
relationship between the present and the futurestakope works to rightly order desire. For moraesire
as presence see Daniel M. Beiheration Theology after the End of History: Theflsal to Cease
Suffering(New York: Routledge, 2001), 90.

Desire has, of course, often been denigrated irstdm theological and praxis. Insofar as this has
been correct it reflects the reality that desirdistorted by sin. Desire, however, is trainalblgark A.
Powell suggests that Matthew 6:21, “Where yourduea is, there your heart will be also,” is not efgian
observation but a promise, a promise that we @in tur hearts, our desires; we can actively ppgte in
the right ordering of our desires. Mark Allan Pdweoving JesugMinneapolis: Fortress Press, 2004),
137-145. On the trainability of desire, see alsh GorringeThe Education of Desire: Toward a Theology
of the Sense@arrisburg, PA: Trinity Press, 2002).
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Hope is the vehicle through which we participate in doxological. tirhepe is
participatory; it is the manner through which the church participates in tedatween
resurrection and Parousia. The promise that ought to be in fact will be requirat patie
endurance and inextricably links hope and temporality. Hope is the form which right
relationship between the present and the future takes. All time is righigystood as
doxological; time is created for worship. Hope recognizes God’s sovereignty over time
as well as God’s movement in time. It is a willingness in spite of, and in the face of,
situations of sin and suffering to wait “for the emergence of a larger maneérat larger
time.”™? Such patience requires an understanding of time as a created good amongst the
backdrop of God’s eternality. Though not speaking directly of hope, this is, perhaps,
what John Howard Yoder means when he suggests that Christian living is “living in such
a way that, when the kingdom approaches, we find ourselves among those who are ‘at
home,” who ‘fit' there, who are not out of placg.” This is so because hope is the vision
of what might be as well as the commitment to live as one already fitcfarew

creation®?

*1 This is a claim Tran makes explicit and addreasésngth in Part I1.

*2william F. Lynch,Images of Hope: Imagination as Healer of the Hoge{blotre Dame, IN: University
of Notre Dame Press, 1974), 37.

%3 John Howard YodeiThe Original Revolution: Essays on Christian PaxtifiScottdale, PA: Herald
Press, 1972), 40.

> Garrett Green suggests an important distinctiawéen “as if” (which might seem grammatically
smoother and therefore aesthetically more pledsittge noted sentence) and “as”. “As if,” he sigige
implies a sense of non-reality, a willingness taypinake-believe akin to the story of the Emperbiesv
Clothes, whereas “as” implies a reality that maynary not be apparent but is no less real as at r&fSits
opaqueness. As | find this distinction logicalbnapelling, it seems more correct to me to sugdest t
hope is the means by which the church lives astha@sting for the fullness of the kingdom. Formmon
this distinction see Green, chapter 4.
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4.4 Suffering and Hope

Suffering, as defined in chapter one, refermtense and enduring pain of a
physical, psychic, or social nature, resulting from the violent actions of aeothuman
being, the memory of which is disorienting or disintegrating of persormritity,
destructive of social bonds, and crippling of the individual's capacity to imagine a
future unbounded by the pastSuch suffering impacts not only the ways in which one
remembers the past and participates in the present; but, at least as ityptrant
experience of such profound suffering can diminish the ability to anticipate a hopeful
future. As the first section of this chapter has shown, future stories — thg tabilit
imagine what the future may entail — are, in fact, a constitutive atemhélentity such
that the redemption of the memory of past suffering must necessarily inclyatethise
of a redeemed future as a part of the redemption of the individual. In what fbllows
consider the impact of suffering on the development of particular imaginativts habi
they pertain to an individual’s ability to anticipate the futlird=irst, | propose that hope,
like suffering, is a means of knowing. | then suggest that the epistemology oinguffe
problematizes hope, and | argue that this is a result of the ways in whiclmsguffer
disorders desire and cripples the imagination’s ability to envision the fuélike Mext, |
look at the ways these habits lead both to a diminished ability to imagine theafsiture
well as to an inability to imagine any future other than one which is simply ttieapef

the past. Finally, | suggest that redemption of the memory of past suffenimof ¢ee

*5 By referring to such habits as “imaginative” | dot intend to suggest that future stories are Unrés |
suggested earlier in this chapter, future storiecanstitutive if identity. However, because fetstories
remain, by definition, always stories of what theufe “might” hold, they are largely governed bg th
imaginative faculties. Faculties which have beerd continue to be, formed by the narrative of
experiences past and present.
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understood only in terms of healing of the agbast, but must include the hope for a
new future.

Suffering, as illustrated in chapter two, is a way of knowing that can bever
unknown. To forget suffering, | suggested, is not to un-know suffering because gufferin
is remembered implicitly even when it is no longer remembered in an explicitly
narratable way. The epistemology of suffering — particularly of prolonged aralipcbf
suffering — can overshadow the epistemology of hope. Because the knowledge of
suffering is experiential and resides in the body of one who has suffered, gucmin
train the habit of expectation of suffering. Once vulnerability to suffesikgown in
bodily form, particularly in situations of prolonged suffering, it becomes the@zattd
norm>® As such, the expectation of suffering can distort the knowledge of hope which is
always necessarily, at least in part, anticipatory. For this reason, hopelmannot
separated from trust; hope is predicated upon a trust in the promises of God despite the
experiential expectation of suffering. Hope trusts that the promises ofpgdem
ultimately will be, even when redemption is not yet known experientially. fdrere
exactly to the extent that the epistemology of suffering has ruptured theitgdpr trust
it will likewise diminish the capacity for hopé.

The experience and memory of profound suffering can render hope rather elusive

because suffering can destroy the imagination necessary to nourish ardrsysei

*® The epistemological and anticipatory habits ofesirig are discussed more fully in chapter 2 ared ar
presumed here.

*" That suffering may diminish hope does not sugtiestsuffering necessarily obliterates hope. Hope
does not have to be destroyed in order to be thewaltly problematic. To the extent that hope is
disordered or distorted the ability to envisionaeygbtion is diminished.

%8 Toni Morrison’s novelBeloved pffers a poignant illustration of the power of #aectations of future
suffering. Sethe, the main character, is a runyasie@ve who is pursued by four white men who intend
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Suffering problematizes hope. This problematization is not merely thegrigtisanot a
guestion of theodicy, but is primarily pragmatic, and is a result of particular bébiis
imagination that are cultivated by the very logic of suffering. Righthei@d desire
reflects an orientation towards both God and towards the neighband desire rightly
ordered is an orientation of charity. As such, desire is a positive good in thdenhes
a presence, not an absence. The presence of rightly ordered desire evisences t
anticipatory eschatological nature of identity. Desire is constitutive oahudentity
and human identity is always simultaneously retrospective (reflecting tivbg@ast is
doing now®®) and anticipatory (reflecting that which one is becoming). Rightly ordered
desire propels the individual into the future in which the eschatological promigeof w
one will be is, to some extent, always already reflected in who one is now.

Profound suffering, however, can disorder desire because it ruptures the
experience of temporality which an orientation towards the future eschatdlpgymise
requires. In chapter two | discussed the destruction of temporality iniwegatfound

suffering in regard to the distortion of memory. Suffering can, likewise, distort

capture her and return her to slavery. When fadgddthe inescapability of her situation, in a dexsge
refusal to allow her child to be condemned to areidetermined by the suffering of slavery, Setite Iser
baby’s throat. Over this backdrop of the memorpraffound suffering — both the violence of Sethmism
experience of slavery as well as her own despegraiellent refusal to allow her child to be subjette
slavery — Sethe is befriended by another escaped,dPaul D. Paul D likewise continues to suffer
profoundly the effects of the memory of the violerzgainst him as a slave and, in a moment of reabérk
insight, tells Sethe, “me and you, we got moresmlsty than anybody. We need some kind of tomotrow.
Sethe and Paul D are, in a sense, defined byphstrsuffering as slaves. However, that this iis st

least as much because of the lack of any proméettib future will be different from the past asit
because of the memory of slavery. In other watttls, Sethe and Paul D have escaped slavery has not
freed them from their suffering because they hateyat found hope for a future in which they arefact,
free. There is, as Paul D suggests, no way foeyeay to be redeemed in the absence of a promise of
tomorrow. Toni MorrisonBeloved (New York: Columbia University Press, 1998), 322.

*9| have chosen to focus on desire as being rightlgred towards God in this section largely becéuse
orientation towards others, as well as the propgsisuffering to isolate, is already discusseteagth in
chapter 3. However, it should be noted that rigkdtionship with God and right relationship wittet
neighbor are inseparable.

8 williams, Resurrection23.
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perceptions of the future. “The central problem of trauma is a temporal ongadthe
does not stay, so to speak, in the p&stThe past is brought not only into the present,
but is also projected into the future — a future of projected suffering.

The sufferer — particularly in the midst of profound suffering, but in suffaring
aftermath as well, because such suffering refuses to rgrasin often desires an
alleviation of suffering above all other desires. The resulting orientatvesrdls
whatever might promise to alleviate suffering can become etched so ded@ypsythe
of one who has suffered that the very capacity for positive desire can be Stulrted.
such times “the past reaches into the present and throttles desire before docaa be
directed toward the futuré® And not suffering is, of course, to be desired above

suffering® But not suffering is no substitute for the positive good of Sodhis desire

¢ Shelly RamboSpirit and Trauma: A Theology of Remainifiguisville, KY: Westminster John Knox
Press, 2010), 19.

%2 This is not to suggest that hope and desire aeFroious, but rather to suggest that hope is
ontologically prior to desire. Desire presumesdjapithout hope, desire, as a reaching out fogthed, is
extinguished.

83 Susan J. Brisom\ftermath: Violence and the Remaking of a $Blinceton, NJ: Princeton University
Press, 2002), 96.

% Even martyrdom, rightly understood, does sextksuffering for suffering’s sake. Rather, martyrs
accept, even embrace, suffering rather than r§edt As such, their suffering is the embracinghef
positive good which is God. Were it possible tehoembrace the positive good of Gad avoid
suffering the violence of martyrdom, this would,cofurse, be preferable.

% An avoidance of suffering, as opposed to pursit positive good, is precisely what Marie Fortune
advocates in her bookpve Does No Harm“l start from what may sound like a negativegeladoing
least harm. Why not ‘doing most good’ and ‘maljuastice,’ you may well ask? ‘Doing most good’ and
‘making justice’ are the vision of possibility farthich we may strive in relationship. But ‘doing
harm’ is probably what we are capable of. Doiragteharm is a realistic and tangible goal to set fo
ourselves. | may not know what is the most goad tlzould do, and if | know, | may not be capatilét.
But | probably have an idea about the harm thaulddo and hopefully am capable of avoiding iarie
M. Fortune,Love Does No Harm: Sexual Ethics for the Rest ofNgsv York: Continuum, 1995), 34.

Fortune’s claim seems misguided on at least twatsouThe presumption that avoiding doing
harm is easier than doing good fails to take imtmant the human capacity for and propensity towaid.
And the presumption that avoidance of a negatiae epposed to pursuit of a good — is the best we tta
hope for overlooks the power of the Holy Spiritiégetin the world now. Fortune’s claim that the
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for the alleviation of the pain of suffering is a movement away from the drpasitive
good of rightly ordered desire to the cessation of an evil. And, of course, the cessation of
evil is good. Itis, however, insufficient to the extent that desire comes to be defined in
terms of an absence of suffering rather than by the presence of God. Wheedtseoéff
profound suffering are overwhelming such thatahby desire is for a cessation of
suffering, the desire for the positive good of God is lost. This loss of desiredosG
simply another word for despait.

In addition to leading to despair, the distortion of desire wrought by suffering can
also cripple the imagination, rendering the sufferer void of any future stadhnigstban
those implanted by the event of suffering. That is, in the aftermath of profoundnguffer
it may become nearly impossible even to imagine, let alone to anticipate, the
eschatological promise of redemption. The very nature of suffering églesirperson’s
self and world, a destruction experienced spatially as either the catratthe
universe down to the immediate vicinity of the body or as the body swelling toefill t
entire universe® This diminution of space is not, however, merely geographical but is
equally temporal, causing the sufferer’s world to contract to the now. There isldo wor
beyond the locale of the body in pain nor is there a world beyond the moment of its

infliction (or anticipation). This loss of any world beyond suffering extends

avoidance of suffering is the best we have to Hopélustrates precisely the sort of loss of hapevhich
profound suffering can contribute.

8 “Suffering can bring us to the point of wishingtlihe world did not exist, of believing nonbeisg i
better than being...We then cease loving God.” S&é,

®7 Elaine ScarryThe Body in Pain: The Making and Unmaking of theliviNew York: Oxford
University Press, 1985), 35.
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imaginatively and indefinitely into the future and often leads to resignatitwe to t
inevitability of suffering.

In Too Scared to CryLeonore Terr describes the effects of profound trauma on
children over an extended period of tifffeln 1976 a California school bus full of
elementary school children was hijacked and the children were buried alivergoa ca
hold in an abandoned rock quarry. The children escaped and none were seriously harmed
physically. However, Terr, a child psychologist, interviewed the childrenhend t
families in the immediate aftermath and at regular intervals for tleniolg two
decades, noting that even years after the event itself the majorigy diittiren continue
to anticipate a short life. A number of them report making no plans for the futuresbeca
they do not expect to have a futur single event of profound suffering led to an
expectation of a foreshortened future. Terr rightly suggests that this logsectation
for the future is a direct result of an experience of overwhelming vulneradility that
the children were rendered incapable of imagining their vulnerability not bethgifu
exploited in the future. And if such is the outcome of a single event — one in which there
was no corresponding physical trauma — how much more so might this sense of a
foreshortened future potentially be present in situations of prolonged, repeated, or
physically harmful situations of suffering?

However, the complete loss of any sense of futurity is not a given in the dfterma
of suffering. The loss of hope brought about by suffering is not limited to the inabili
imagine the future but, in a way that is equally problematic, can also retiudt ability

to imagine only a future of a continuation of unbearable suffering. Insofar ashone w

% Leonore TerrToo Scared to Cry: How Trauma Affects Children... Nitimately Us All(New York:
Basic Books, 1990).
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has suffered profoundly in the palstesimagine the future it is likely to be envisioned as
a hell which is merely “the ceaseless reiteration of the pastte future, insofar as it is
thought of at all, is filled with anticipation of more suffering. The inab#ityr perceived
inability — to avoid a future which is simply more of the same suffering esy/to a
sense of passive resignation, an acceptance of powerlessness.

Conversely, the inability to imagine a future which will be qualitativelyedéft
from past suffering can also lead to an active sense of defiance. If therpasception
of hope that things will be better, that any action on the part of the sufferelagarnam
positive difference in future experiences, an active form of resignation nfayrwe in
defiance. For example, Daoud Hatri tells the story of his role as a tramslattampts to
document the genocide in Darfur on behalf of human rights organizations. One incident
he recounts is of being held captive with three companions by military forces who
accused the men of being spies. The three men were tortured in isolation from one
another, but were taken from their cell one at a time such that each man withessed t
condition of his companions after sessions in which they were severely beaten. Hari
describes repeated attempts to cooperate with his captors. He tried to relagbarwi
placate them, convince them of the truth of his and his companion’s mission in Darfur.
However, he says that when he realized they were going to kill him anyway, st de
knowing it would only further infuriate his captors and likely increase the sgwoétiis

beatings, he refused to tdfk.Exactly to the extent that there is nothing to gain, there is

% Crites, “Storytime,” 168.
" Daoud HariThe TranslatofNew York: Random House, 2008), 146ff. Along theame lines, James

Baldwin claims “the most dangerous creation in sogiety is the man with nothing to lose.” Inscadar
this is true, it is true because someone with mgthd lose has no hope for anything better thart Wiy
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nothing to lose, such that those with no hope for a future other than that of repeated
suffering may, in turn, perpetuate the cycle of suffefing.

The future stories of those who have suffered — whether stories of resignation or
of defiance — illustrate the ways in which the constriction of time in the widstffering
to the “now” handicaps the ability to imagine the future. Suffering can make future
stories as threatening to the integrity of the individual as memories of thenplaas
broken relationships of the present. When the past has been one of profound suffering,
the ability to imagine a future that is in any significant way differenften lost. The
overwhelming powerlessness against such suffering, coupled with sufferimyginty
between what is and what ought to be, often leads to a loss of hope for anything other
than the repetition of past suffering that continues even long after the suiteeihbas
ceased. This loss of ability to imagine a future that will be narratedatiffeithan the
past is often the case even when the present is qualitatively better thangheguff
when there is clear experiential evidence that the past suffemogdsaselessly
repeated.

What | have suggested in this section is that the effects of profound suffering do
not cease when the suffering stops. Or, perhaps it is more accurate to saffenaty
does not stop when the violence ends, but may extend indefinitely into the future. For

this reason the effects of such suffering cannot be expected simply to disgipaime.

experience as hopeless. This lack of hope mayttettte apathy of despair, but it may also resutash
and irrational behavior. See James Baldwime Fire Next TiméNew York: Random House, 1993), 76.

™ In his book A Dream of the Tattered MaRandolph Loney describes his experiences as aaihapl
working with death row inmates, all of whom shavéth him stories of profound personal sufferingtie
years leading up to the capital offense for whitdytare in prison. Though there is no simple dakby
which one might determine the reason for murdek &f hope leading to the sense that there wasngpth
to lose is a common thread through many of theestdroney shares. Randolph LongyDream of a
Tattered Man: Stories from Georgia’s Death R@vand Rapids, MI: Eerdmans, 2001).
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Rather, profound suffering can result in a loss of hope that is evidenced in the despair of
disordered desire such that there is a loss in desire even for God as welppbra of

the imagination such that it is rendered unable to imagine a future which didiershie

past. Despair and resignation, however, are not so much opposites as they are two paths,
often traversed simultaneously, to the same place, as both grant ultimacyrogafid

both result in a loss of perceived future as a direct result of suffering. Thougiptnet

on identity of futurity is considerably more difficult to recognize because obit-yet

nature, the claim of this chapter is that the anticipated narrative of the fuaigre is
significant a dimension of identity as is the narrative of the remembered pabt. A

insofar as suffering diminishes the ability of one who has suffered to envision a hopeful
future, redemption of the memory of the past will necessarily entail thageaia

redeemed future.

4.5 A Renewal of Hope

This chapter has illustrated the necessarily complexly temporal nature ahhum
identity. This temporality is not limited to remembered past or presentexpes but
also includes perceived notions of futurity. The contention of this project is that the
experience of suffering becomes a constitutive element of identity ,cthersfore,
necessarily part of the “all things” being made new in the redemption of ousbodie
Suffering itself — in all of its temporal dimensions — must be redeemed if thedindlivi
who has suffered (and continues to suffer) is to be redeemed. It has been the burden of
this chapter to show that insofar as identity is rightly understood to be simultaneousl

retroactive and anticipatory, suffering damages the futurity of thersuffesignificant
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ways. Therefore in this section | argue that any account of the redemptiofeahguf
must consider not merely the redemption of the past and present damage of suffering, i
must address the future damage of suffering — the loss of hope — as well.

In order to do this | first consider the vocational calling of forgiveness. kstigg
that forgiveness is simultaneously a response of obedience, grounded in the communal
practices of the church, as well as receptivity to the imaginative dasskof a new
future. | then suggest that the practices of witness begin to reorder edscledave
been disordered in the aftermath of profound suffering. That is, whereas the result of
suffering is often the turning of desim@vayfrom the positive good of God towards
nothing more than the elimination of suffering, witness nurtures the habit of a
reorientation towards God. The practices of forgiveness and witness do naglthesn
redeem suffering. They do not guarantee a future free from the effeetst siuffering;
ecclesial practices cannot be thus instrumentalized. Rather, forgiakesstness are
practices through which the Holy Spirit works in and through the church to develop the
imagination necessary to begin to envision, even to anticipate eagerly, axfaicings
already being redeemed by God. And so, finally, | suggest that the exgedbeit
partial, of the past and present tense dimensions of redemption offers hope for a
redeemed future not only for those who have suffered but for the church and the world.
Such a witness of hope is, ultimately, the vocational calling of those who haveduffer
profoundly and it is in the realization of this calling, | argue, that redempdioihe

recognized.
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4.5.1 Forgiveness

The claim that forgiveness is a practice integral to the Christidmigadt non-
controversial assertion — almost a tautology. What exactly the practmgiokness
means, however, is not always quite so clear. In what follows | suggest thatriesgive
is primarily the means by which Christians learn to tell a truthful story.uéls it is
neither a denial nor a condoning of the suffering of the past, nor is forgivenesgsraamatt
forgetting or excusing the suffering of the past. In fact, | arguedhgiv€ness is at least
as much about the future as it is about the past. Forgiveness addresses ihg slffer
the past by remembering it well in the present while rightly orientatiegamards the
future. And it is this future orientation of forgiveness which is crucial in legra see
redemption of the past.

Forgiveness is first and foremost a practice of truth-telling insofartegral to
forgiveness is the right naming of the suffering of the past. That is, forgsveaesot
mean pretending the past did not happen; nor can it be a matter of ignoring or fprgettin
the suffering of the past. In fact, forgiveness is a form of active confrontation with the
suffering of the past, and perhaps with the perpetrator of the sufférinés a

confrontation that names the sin of the past as sin in order to overcome the evil of that

"2«Our common experience in fact is the opposithat the past, far from disappearing or lying dowd a
being quiet, has an embarrassing and persistenbfu@yurning and haunting us unless it has in ffie&n
dealt with adequately. Unless we look the bea#itéreye we find it has an uncanny habit of rengno
hold us hostage.” Desmond Tulg Future without Forgivenes@New York: Doubleday, 1999), 28.

3 Forgiveness and peacemaking, though not cotermijrara integrally connected to one another. In his
essay on the virtue of peacemaking Stanley Hauemedk®s the point that peacemaking cannot be reduced
to an avoidance of conflict but necessarily invelem element of confrontation. See Stanley Haugrwa
“Peacemaking: The Virtue of the Church”@hristian Existence Today: Essays on Church, Weanhd]

Living in Betweer{fDurham, NC: Labyrinth Press, 1989).
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past’* Forgiveness cannot gloss over suffering but attempts to name the damage the
suffering has caused. And this naming of the damage of the past is — at ledst iiopa
the sake of those who have caused the suffering. That is, the naming of sin which
forgiveness requires is an acknowledgement of the personhood of the perpetrators of
suffering. Honest confrontation with the perpetrator of suffering honors the hyraanit
the perpetrator. “The point is that, if perpetrators were to be despaired ohstera and
demons, then we were thereby letting accountability go out the window becauszeve
then declaring that they were not moral agents...it meant that we had abandboge all
of their being able to change for the better... despite the awfulness of thes; {ibe
perpetrators] remained children of God with the capacity to repent, to be able to
change.” Forgiveness hopes that in the naming of the damage of suffering the
perpetrator will be moved to repentance, but forgiveness is not contingent upon said
repentance.

In situations of profound suffering the need to forgive the perpetrator will likely

be obvious. However, what may be less apparent is the need to forgive others who may

" Milbank, 79.

S Tutu, 83. Recognizing the moral agency of theeeators of suffering includes the practice oty
them accountable for the behavior even, and perbgipscially when, such accountability becomes a
matter of criminal law. Though revenge and forgess are clearly mutually exclusive, forgivenesssdo
not necessarily entail a refusal to address thfersnd through legal channels.

Miroslav Volf, however, does see retributive justirs antithetical to forgiveness. He claims, “To
forgive means, firstot to press charges against the wrongdbekdditionally he suggests that “a person
cannot forgive while at the same tim@antingthe state to punish the offender.” Miroslav Véifee of
Charge: Giving and Forgiving in a Culture StrippetiGrace(Grand Rapids, MI: Zondervan, 2005), 169,
171. Volf's claim seems problematic to me on a benof grounds. In addition to denying moral agenc
by refusing to hold the perpetrators of violencecamtable for past actions, a refusal to consielgall
recourse may well set the stage for future violearme as such it fails to take seriously the cafirmtect
not only other innocent persons but the perpett@itoself. Forgiveness does not negate agency, and
neither judicial nor non-judicial protective behawprecludes the possibility of forgiveness. latfa
insofar as forgiveness is the telling of a truttsidry, protective behavior may — in situationslofmestic
violence, for example — be a necessary precursamntb condition of, forgiveness.
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be indirectly implicated in the suffering. For example, telling a truthéuwlyf the past
may include the recognition that the perpetrator was enabled by others. Thagis, the
may have been others who chose not to get involved, not to act in order to prevent the
perpetrator from actin§. Likewise there may have even been bystanders, those who
stood by and watched rather than risk involvement in the situdtiémd there are some
situations of profound suffering in which there may be larger systemic networks of
institutional structures or socio-political powers who, were the story to beultuthf
narrated, bear a portion of the burden or responsibility for sufféting.

Perhaps as importantly as the forgiveness of the perpetrator and of others who
may have participated in creating the conditions in which the sufferingredctinere
may be a need for forgiving oneself. This is emphaticailyto suggest that those who
suffer are in some way at fault for their suffering. It is rather tog®eice that a common
response to profound suffering is to misappropriate guilt and shame. For exampie, Susa
Brison, who was sexually assaulted in the midst of an early morning run, ésatiss

length her sense that, though the attack itself was not her fault, she wasrteslk/

® The danger of the complacency of those not diyéstlolved is perhaps most famously noted by Martin
Luther King, Jr. in hid etter from Birmingham Ja# “I must confess that over the last few yearaveh
been gravely disappointed with the white moder&teave almost reached the regrettable conclusian t
the Negro’s great stumbling block in the stride a0t freedom is not the White Citizens Councillothe
Ku Klux Klanner but the white moderate who is mdevoted to order than to justice; who prefers a
negative peace which is the absence of tensiorptisitive peace which is the presence of justice.”

" Social psychologists have noted that the largectbwd of on-lookers, tHesslikely someone is to
intervene on behalf of an innocent third party.eyfhave labeled this phenomenon the “bystandecteffe
A recent horrendous example took place in 2009 veh&b-year-old girl was gang raped outside the
gymnasium of Richmond High School in suburban Saméisco, CA over the course of several hours
while dozens of students looked on. As news efattack spread, the crowd of spectators grew, some
onlookers using their cell phones to take picturést no attempt was made to stop the attack. nkwe

on this see http://articles.cnn.com/2009-10-28ka#talifornia.gang.rape.bystander_1_bystanderetrim
prevention-kitty-genovese?_s=PM:CRIME. Access@®/2012.

8 For example, the suffering of slavery, or of theldtaust, or of social conditions which make viaken
against vulnerable persons accepted or even nammnalfihe forgiveness of such systems and powerstis
acquiescence to injustice. In fact, forgivenesg melude socio-political activity focused on the
alleviation of the very injustice which creates tmanditions for suffering.
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to blame insofar as she chose to run alone on a rural road, placing herself in allyotenti
vulnerable situatiod® Brison recognizes that her self-blame is as much an attempt at
self-protection — that is, if she were to blame for the first attack, she paydnt a

second attack simply by not repeating her past mistake. However, the profehime
oneself for such suffering is considerably more complex than protection frora futur
suffering. As | showed in chapter three, profound physical sufferingesreanditions in
which the body is often experienced as an object of shame and of ridicule. The body —
which cannot, of course, be separated from the sense of self — may be blamed for its
weakness, its vulnerability. That one is vulnerable is, of course, not somethwigdbr

one can be culpable; however, in order to narrate the suffering truthfully thereedy

to be an acknowledgement of one’s vulnerability and an openness to forgiving oneself for
vulnerability which is remembered as weakrf@ss.

In focusing attention on the need to forgive oneself, | am not suggesting that such
forgiveness is a private or individualistic reassurance of one’s innocehoaght
(re)assurances of innocence may also be needed. Rather, the forgivemessibfis
integrally connected to the practice of holy friendshkighin the community of the
church which | discuss in chapter 3. Forgiveness of oneself is perhaps best undsrstood a
a gift one receives in and through restorative relationships with others. lasofar
forgiveness is a matter of telling a truthful story, to forgive oneself mayreskjaving

one’s story re-narrated by truthful friends such that one is enabled to be phentexi

" Brison, 73-77.
8 The potential need to practice forgiveness of elfiés closely related to the practice of repentahc

discuss in chapter 2. Neither is a matter of bignthe victim. Rather, both are an acknowledgmétti®
complexity of truthfully narrating the experienciepoofound suffering.
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grace. As long as the story of suffering remains a private storypreted only by and
through the lens of the one who suffered, and given both the temptations Brison alludes
to of self-blame as well as the human propensity for self-deception, the tbiiyrate
one’s own story rightly is rather limited. Because of the isolating nature efisgfeind
because of the shame often involved, forgiveness may be made possible only in and
through the sharing of the suffering such that the possibility of a differewatioa of the
story of suffering is glimpsed.
Forgiveness tells a truthful story not merely in its confrontation with past
suffering; forgiveness tells a truthful storyhowit remembers. Forgiveness remembers
the suffering of the past within the context of the broader narrative of Godysost
redemption as one who has been incorporated into the Body of Christ. As such, not only
is forgiveness explicitiyot a matter of forgetting; it is a way of learning to remember the
past such that “we can envision and embody a future different from thépast.”
Forgiveness is one of the means by which the church participates in the esa&tolog
kingdom, the promised future, now. As such forgiveness is a way of remembering that is
simultaneously retrospective — remembering backwards not only to theufzarti
situations of suffering of one’s own life, but to Jesus’ life, death, and resarrecéind
anticipatory — remembering forwards into the future God has promised in Jésus’ re
Though forgiveness may indeed invofeelingsof love for one’s enemies,

forgiveness is not limited to feelings but involves concaetsof love as welf?

81 . Gregory Jone€mbodying Forgiveness: A Theological Analy@sand Rapids, MI: Eerdmans,
1995), 149. Jones refers to such a way of reménthas “remembering well.”

8 This, of course, is not to deny the very real finlity that one may genuinely feel love towardssk

who have perpetrated great suffering. Rather, What claiming is that feelings are not reliabldiages of
love. Love is something that can be willed an@daetpon even in the absence of loving emotionsus;Th
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Forgiveness is both an act of the will and a disposition developed by intentional
immersion in the practices of the chuféhForgiveness is both a single practice and a
constellation of practices. That is, forgiveness is first an act of obediencecim ovi@

who has been profoundly injured by another refuses to allow the injury to be the defining
lens through which they view the other. Death and the Maiderwith which | began

chapter 3, Paulina’s unwillingness to forgive Dr. Miranda is evidenced at least bypa

her inability ever to see him as anything other than the man who rap¥dHieridentity

is reduced to his act of violence. Forgiveness refuses the lie that one’slsmasely
determinative of one’s identity, even — and perhaps especially — when ansienars

one’s own identity.

But this act of obedience is not a singularly individual act. Rather, it is an act
undertaken within a community that is continually learning what it means to both be
forgiven and to forgive. In fact, Paulina’s isolation significantly impedesapacity to
forgive. This is so because forgiveness is a gift that is primarilyvestéirough the
communal formation of habits of speech and of worship which rightly form — or re-form
— one’s ability to remember well. Because forgiveness is a habit, a dispositanhas
to be formed, it is rarely experienced instantaneously. In fact, forgivenasdikely to

be retrospective judgment as it is a prospective intefition.

forgiveness can be a choice, in the form of coecaets of love, grace, and charity, a choice thnoulich
the Holy Spirit may transform the heatrt.

8 For more on the concrete communal practices gifeness see also L. Gregory Jones, “Crafting
Communities of Forgiveness” Interpretation(April 2000), 121-134.

8 Ariel Dorfman,Death and the MaidetNew York: Penguin Books, 1992).

8 JonesEmbodying Forgivenesg3s.
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In addition to being a practice learned in and through the participation in a
community which intentionally cultivates habits of forgiveness, forgiversespractice
of the community. That is, forgiveness — like love and justice — is not an individual
virtue, not something any one person, no matter how holy, can be expected to exhibit
alone. In the aftermath of the Nickel Mines School shooting in which Charles Roberts
shot ten young girls, killing five of them and seriously wounding the other fivedef
killing himself, the Amish community immediately expressed its colledbrgiveness
of both Roberts and his family. “[T]he responsibility to forgive Charles Robedsata
assigned to the school children or even to their families but was embracecehiréne
Amish community...the Amish would never place the responsibility to forgive an effens
of this magnitude on the principal victims aloff& Forgiveness cannot be reduced to a
choice that an individual must wrestle over alone, but is a practice of and fotitee e
body of Christ to wrestle with togeth®r.

That forgiveness is necessarily connected to community is not incidental to

forgiveness. Rather it is a reflection of the telos of forgiveness, which riedtogation

8 Donald B. Kraybill, Steven M. Nolt, and David L.a&ver-ZercherAmish Grace: How Forgiveness
Transcended Tragedypan Francisco: Josey Bass, 2007), 133. | do not wwddealize the Amish, nor to
commend all that is integrally connected to theiderstanding of forgiveness. However, that forgasmis
woven into the very fabric of Amish communal lifiecé that the community understands itself to haee t
responsibility to forgive on behalf of those whoymet yet be able to do so, and perhaps more
significantly that the individuals within the comnity rely on the community’s willingness to do $a
critical point.

Kraybill et al note that from the perspective admyg outsiders the Amish forgiveness of Roberts
did appear to be automatic, instantaneous. Ardsiense, they suggest, this is the case. Butinasfthis
is the case it is only so because of the habitgop$hip and discipleship by which the community hasn
and continues to be formed. What appears to lzitmmatic response is not incidental to an inteatio
way of life. The authors dimish Gracalemonstrate that what allows for forgiveness tingpup
spontaneously is a practice which is carefully pashstakingly cultivated.

8" The problem of an individual offering forgiveneass behalf of a community, without the support a th
community, is the poignant struggle of Simon Widgkahin The Sunflower: On the Possibilities and Limits
of ForgivenesgNew York: Schocken Books, 1997). Wiesenthakteflbeing asked by a dying SS
member for absolution for the officer’s particigatiin the horrors of a concentration camp. Widsant
finds himself unable to respond and wonders lategther or not he ought to have forgiven the man.
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of communion. This does not deny the painful reality that there are indeed sitoétions
profound suffering in which the restoration of community with the perpetrator of the
suffering is neither possible (e.g. in situations where the perpetrataeiasael) nor
prudent (e.g. in situations where the perpetrator is unrepentant and therefiongesaiot
pose a threat of further violend®) But forgiveness recognizes this as a sign of the
continued rupture in community which evidences the fallratds the ultimate end to
which Christ calls us. Forgiveness even in the midst of such situations that defy
reconciliation — and perhapspeciallyin the midst of such situations — is a reminder that
though forgiveness can neither undo the suffering of the past nor diminish vulnerability
to suffering in the future, it can, in fact, imagine that there is hope for & fwhich is

not bound by the suffering of the past. It can begin to imagine the mending of
relationships ruptured, and the memories shattered, by past sufferings,That i
forgiveness may open a space for the possibility thatubat to bein fact, will be —

which is, of course, definitive of hope.

Forgiveness is how the church remembers in hope. Forgiveness is about
“drawing out the sting in the memory that threatens to poison our entire ei§tench
that it becomes possible to imagine a future which is no longer held captivefdasthe
Because profound suffering can lead to a crippling of the imagination such that it

becomes impossible to remember a past that predates suffering or to imadume aot

8 Nor does the partial nature of forgiveness reitdasid. Whatever steps can be taken in the daaf
forgiveness are steps worth taking. This may nteanacknowledging that there are times in which
forgiveness means not wishing evil for anotherrhBps it means being able to pray for another’s-wel
being. The point is, though the telos of forgivenes reconciliation, forgiveness is not diministydts
incompleteness, because forgiveness is a refleoficand movement towards, the eschatological
redemption promised by Christ. As such, its fliffént is not contingent upon human attempts tatget
right, but on the power of the Holy Spirit.

8 Tutu, 271.
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still mired in that suffering, redemption necessarily involves a freditigeamagination.
Forgiveness, insofar as it creates a space for the activity of the Haly &m open up
possibilities for the future that are simply unimaginable as long as the fatnagns

clouded by the suffering of the past.

4.5.2 Bearing Witness

In what follows | suggest that not only can the memory of past suffering be
redeemed such that one who has suffered is no longer bound by the memories of the past
nor isolated by those bonds, but that one who has suffered profoundly can bear witness to
the hope of redemption. And in so doing one who has suffered profoundly can become a
blessing for others. In order to do this I define “witness” by differengjdtetween
watching and witnessing. | then suggest that witnessing to the redemptioreahguff
never a denial of suffering but is instead a recognition that the power of God’s love
prevails over even the most horrendous suffering. Finally, | argue thattumiteon —
even the inchoate recognition — of the narrative and incorporative dimensions of
redemption witness to the possibility of change, to the possibility, that is, thatuhe it
not, in fact, determined by the suffering of the past. And that hope resides in thgeepromi
that the future is open to God'’s continued grace and love.

Contemporary secular discourse regarding the naming of those who have
experienced profound suffering has shifted away from that of “victim” to that of
“survivor.” This linguistic shift has the advantage of defining one who has suffered in
terms of strength rather than of weakness, in terms of activity ratherfthagsivity.

And though “survivor” definitely has theological advantages over “victimiel

-215-



particularly in terms of agency, it is still a theologically inadegdatggnation in large
part because of its individualistic assumptions in terms of identity. | have cleosen t
speak in terms okitnessinstead because this designation necessarily includes both an
element of testimony to the power of God working in and through situations of syifferin
while being simultaneously grounded in relationship. A “survivor” is understood simply
as one who has lived another day. A survivor, therefore, may well live for héoself a
A witness, on the other hand, necessarily existdiggg symbolpointing others towards
the redemption found in and through the love of Christ. As suthessis
fundamentally a teleological designation.

Witnessing ishot coterminous with watching or seeing. To watch is to be a
spectator but to witness is to become, in a qualified but significant way, agaantic
John Milbank claims that spectator violence, the non-participatory watchinglehee,
is perhaps intrinsicallynoreviolent than participation in acts of violence themsefles.
Milbank’s suggestion rests on his understanding that in watching violence the@pectat
remains detached, uninvolved, and therefore un-impacted by the violence. Such
detachment can render the spectator void of empathy for those who suffer vilsience
fact, perhaps it can render the spectator incapable of empathy, renderapgttator
more prone to actual violence. Milbank’s claim is correct insofaraéshingviolence is
notwitnessingviolence. To watch violence in a detached manner or voyeuristic manner

— or worse yet, for sport — is, indeed, itself a form of violehc€o witnesssuffering —

% John MilbankBeing Reconciled: Ontology and Parddadical Orthodoxy Series (New York:
Routledge, 2003), chapter 2.

1| remain unconvinced that such violence is quilitdy moreviolent than participatory violence. The
point is that spectator violenéeviolence. It is the form that is different noettlegree.
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whether one’s own or that of another (and the one to whom suffering is narrated is, in
fact, a witness to that suffering) is not violence, but is a form of solidacguise to
witness to suffering is to pronounce a judgment upon that suffering. It is aiteémog

that the suffering of violence ot God'’s intention.

One of the starkest and most disturbing imag@sight is Wiesel’'s description of
the hanging of three prisoners — two grown men and one your§j Bidye entire prison
camp is forced to witness the execution. Wiesel explains that the two adultsahdyns
but the boy simply does not weigh enough to break his neck, so he dangles for nearly a
half an hour, slowly suffocating. Wiesel, a young adolescent himself, speaks of looking
into the child’s eyes as he is marched past the barely still alive boy. Thaaghl\dbes
not describe this moment as a moment of witness nor as a moment of solidagiyst se
to me quite likely that in the moment, in the gaze of another suffering persortlehe lit
boy recognized an affirmation of his own humanity in the prisoners who met his eyes.
Wiesel did not look on for sport, he was not a detached spectator, but a witness to the
incredible inhumanity of the child’s suffering and in that witness he wasdunitk the
boy in his suffering?

When | speak of bearing witness to suffering it is to this sense of siyljari
validation of the humanity of the other, that | refer. When one who has suffered
profoundly begins to recognize the redemption of their own suffering such thaathey c
bear witness of that suffering to others, a solidarity is created thrauigh tope for

one’s own future redemption is inextricably bound to the hope for the redemption of

92 Wiesel, 63-65.

% The camp guards, however, who watched wetavithesses but were spectators who were, in fact,
guilty of violence regardless of whether or nottparticipated in the actual hanging.
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others. Bearing witness to suffering is always, then, an act of solitfafftjtness is that
dimension of redemption which is primarily other rather than self-directasl thi¢
dimension of the redemption of suffering through which the life of one who has duffere
profoundly becomes, itself, a gift to others. “Those who go through their suffexdng a
produce (or even, in a sense, become) a diamond that can reflect the light of hope, are
offering other people the most precious gift imaginable.”

Bearing witness in the aftermath of profound suffering does not mean that one has
forgotten the depth of one’s suffering. It is not a denial of the intensity ofitfezisg,
nor a naive refusal to recognize the significant harm that the sufferingtas-énd
continues to do. Rather, bearing witness “is based not on the illusion that evil has been
overcome, but rather on the knowledge that it has not entirely prevaileth fact,
bearing witness recognizes that it is in remembering suffering wél§ re-narration,
that one is able to remember suffering not merely as an instrument of horriblaupai
also as the vehicle for incredible grace. That suffering has not entiestgiled leaves a
space for hope, for a future that is not merely a replica of the past’srsuffdhis hope

for the future never forgets or denies the contingent realities of past syftauirit no

% For more on the significance of bearing witnesthiwia therapeutic setting, see Judith Lewis Herman
Trauma and RecoveliNew York: BasicBooks, 1997), 246-7.

% David Ford,The Shape of Living: Spiritual Directions for ModeEverday LifgGrand Rapids, Ml:
Baker Books, 1998), 166.

%Herman, 211. In her memoifhe Glass Castleleannette Walls offers a poignant example of thgsw
in which the scars of past suffering (whether ptaisdor metaphysical) bear witness to the failure of
suffering to prevail. Though not physically abus@fjlls was neglected. As a young child she was
routinely left alone to cook and care for hersélf.the age of three, while preparing herself adayy she
scalded herself with boiling water, leaving a smaher chest, which she remained acutely self-éonsc
about well into adulthood. She describes the finsé her now husband saw the scar, “he said it was
interesting. He used the word ‘textured.” He saidooth’ was boring but ‘textured’ was interestiagd
the scar meant that | was stronger than whateweastthat had tried to hurt me.” Jeanette Wale
Glass Castle: A Memo({iNew York: Scribner, 2005).
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longer grants suffering primacy or ultimacy. As such, while continually shaptb

past, hope is uniquely open to the promise of the future, to the new thing God i€’doing.
This openness to the future that acknowledges its continuity with the past allows

for an ever-increasing recognition that change is possible, that theifuhaemerely a

ceaseless repetition of the past. Significantly the bearing witndsis oéality to others

who suffer is simultaneously to bear witness to this for oneself. The @tepil

embodiment of the new story made possible in and through redemption necessarily

involves a transformation of the self which may lead to further re-narration 'sfsingy

as well as to greater and deeper incorporation within communities of.cafine

vocational dimension of redemption, while remaining largely dependent upon the other

two, is also to some extent reciprocal with them, perhaps especially with tagvear

dimension, as it is in the realization of the vocation of bearing witness thagwthe

narrative of redemption is perform&.The hope of witness, and the witness of hope,

cannot be reduced to sentimentalism or blind optimism. “It is a mode of knowing, a mode

within which new things are possible, options are not shut down, new creation can

happen.?® Such hope for new creation, the hope to which redemption bears witness, is

% In speaking of biblical interpretation, Stephem#suggests there are three primary approaches. On
can approach the text as if it is a determinedwugétkt one meaning at all times for all people. @aea
approach the text as if it is indeterminate sueth there is no definitive meaning to be found ie tibxt.

Or, one can approach the text from what Fowl reti@i@s an underdetermined text which both shapas an
is shaped by the community in which it is interpeet This third category of Scripture interpretatithe
underdetermined approach, is an apt analogy fondpe to which | am suggesting redemption bears
witness. Stephen Fowingaging Scripture: A Model for Theological Integpation(Malden, MA:
Blackwell Publishers, 1998), chapter 2.

% Hogue suggests that change in oneself is madéjmtsrough the deliberate re-writing of one’srgto
Redemption, however, is less a matter of the iddiai re-writing of a story, and more a matter afteng
to re-narrate the story of God’s redemption in #iimdugh the body of Christ. See David Hogue,
Remembering the Future, Imagining the Past: Steryal, and the Human BraifCleveland: Pilgrim
Press, 2003), 107.

% Wright, 72.
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the hope that as those who have suffered are sdtdra¢he bondage to the suffering of
the past, they are set fri a future which is bounded only by Christ’'s redeeming

love 1°

4.5.3 — Vocation

This project has largely described the collision of ontological narrdtizegeen
suffering and redemption. The experiences of suffering, particularly profewffering
inflicted by the cruelty of another human being, though in no way being a chosen or
desired experience, is a contingent aspect of a person’s identity. There ysrsithpig
that can be done to change this. That is what | mean by suggesting that the profound
suffering | have been describing is ontological — it becomes an integralf parb one
is, it gets to core dbeingitself. As this chapter has shovame of the most enduring and
pernicious ways in which profound suffering damages the identity of one who has
suffered is by rendering the imagination void of hopeful future stoflibss, the final
aspect of the redemption of suffering is transforming it such that it is notymere
ontological but teleological. That is, the final (temporal) aspect of redgahen
memory of profound suffering is the transformation of that memory into a hope-filled
vocation!® In what follows | explore what | see as the three primary attributes of

vocation. It is first and foremost a gift mforenes$rom a good and gracious God.

100 5ee BarthCD 11/1, 628.

191 The same claim could be made for sin; sin candresformed into vocation. Think, for instancettu
movies “Schindler’s List” (Steven Spielberg, 1998)The Mission” (Ronald Joffe, 1986). The focuds o
this project has been on the sufferer of profourféesng. | have not addressed sin at length., Sin
however, is integrally connected to this conveosatf suffering. It is, in a sense, the photogiaph
negative image of suffering
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Vocation is simultaneously the result of the intentional crafting of somethindifioka
from the rubble of suffering. Lastly, vocation is integrally connected to aomtyn

Vocation is, at rootmoreness That is, whereas the therapeutic response to
suffering is adaptation, developing coping skills, the new life of redemptiansetite
reception of a new vocation. Vocation has to do with the flourishing of life, with Jesus’
proclamation that he came to offer abundant life. (John 10:10mdhenes®f vocation
is not the self-actualization of Maslow’s hierarchy of ne88Nor can thisnorenes$e
reduced to the consumeristic pursuit of happiness. Rather, vocatiomisrérgesshat
obviates the diminishment of sin and suffering by augmenting the self, not in an
individualistic or narcissistic way, but in a way that is primarily telgoal. Thus, the
morenes®f vocation has to do with becoming who one is called to be in and through the
waters of baptism. Thaorenes®f vocation is the means by which the individual
participates in, and contributes to, the larger narrative of God'’s redeemikgnthe
world.

This morenes®f new vocation does not forget the suffering of the past, but finds
creative and imaginative ways to integrate it into the new narrative of ldee’Samuel
Wells refers to this as “reincorporating the 108t "Wells, speaking in largely
eschatological terms, suggests that the end of a story is recognisat &t lpart, by the
re-weaving into the thread of the narrative, previously discarded bits. Though I in no
way intend this to glorify, or even justify, the narratives of suffering | have use

throughout this project, the promise of vocation is that somehow God can — and will —

192 Abraham Maslow, “A Theory of Human Motivation” Psychological Revie®0 (4) 1943: 370-396.

103 samuel Wellsimprovisation(Grand Rapids, MI: Brazos, 2004), chapter 10.
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take the experience of suffering and use it as the soil in which something beaigfful
grow. 1%

Vocation is something which is more often discovered than it is chosen. This is
perhaps more acutely the case in the aftermath of profound suffering. Vocation as
dimension of the redemption of the memory of suffering is both discovered in, and
clarified by, the redemptive dimensions of narration and incorporation. That is, as one
continues to learn how to narrate suffering rightly as a part of the laoggio$ God, and
as one learns what it means to be incorporated into the community of those striving to
live into this larger story, one may receive the gift of vocation.

That vocation is largely a gift of redemption discovered often retrospectioely
not lessen human agency in the crafting of vocation. Vocation as a discoveigd gif
inextricably intertwined with vocation as a choice to make something beautéul jre
the aftermath of the ugliness of suffering. Vocation understood in this way is depende
upon — and perhaps necessarily preceded by (though in such a way as to be mutually
reinforcing) — the development of agency (chapter 2) and of trust (chapter 3)cyAge
and trust allow for hope to take root, filling in the creative gap betweemabef
suffering and thavill be of redemption. The practices of forgiveness and witness —

though by no means the only vocational practices — are both ultimately vocatisti&l act

1% This is what the author of Genesis says in regardsseph’s suffering at the hands of his brothers
What the brothers intended for harm, God intendedjdbod. The Hebrew isvx, (chashav)which
means “intend” but carries with it the connotatadrcreativity or artistry. God's intention wagt that
Joseph suffer. God’s intention was that even Joseuffering could be creatively used within theger
narration of God’s redemptive work.

1951 want to again stress here that thisasan instrumentalization of ecclesial practicesatTorgiveness
is a vocational practice does not mean that forgigs can be practiced for the sake of receiving and
crafting a vocation. Rather, the recognition {hvatctices make evident redemption is a remindér tha
redemption is a reality that one has to be taumbkee. The telos of the ecclesial practices isygwight
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That is, they are ecclesial practices both rooted in an understanding of ttienabca
calling of discipleship while simultaneously transforming the identity of the
practitioners. Witness recognizes that the present is already pairigipathe
redemption of the past while forgiveness, in its openness to the future, allows for the
possibility of a future story unbounded by the suffering of the past.

Vocation is bound to community; it is never private. Though it may be
experienced in an intensely personal and particular waynoinenes®f vocation is for
the common good, for the building up of the commutfityVocation is the means
through which one who has suffered profoundly is enabled to become a blessing, a gift,
to the church and to the world.

What might it look like to imagine a future unbounded by the suffering of the past
and yet in which one continues to tell a truthful story of that suffering as doraact?
There are countless accounts of those who have suffered profoundly turning trargsformi
their suffering into a vocation. Think, for example, of the story | recount in chapter 3 0
Maggy Barankitse who survived the Tutsi massacre in her village of Ruyidie In t
aftermath of such horrifying violence Maggy began an orphanage to care for the twenty-
five orphaned children in which she continues to work to raise a new generation of
children who will not be bound by the ethnic hatred which left them orpH3her,
think about Candy Lightner, whose 13-year-old daughter was struck and killed by a

drunk driver, and who channeled her suffering into a campaign to end such needless

relationship with God.Thatthe practices often aid us in right vision so tlvatcan also see God is the
result of God’s grace, not the efficacy of our periance.

106 5ee 1 Cor 14.

197 For Maggy'’s story see Emmanuel Katangdlee Sacrifice of Africa: A Political Theology fofrisa
(Grand Rapids, MI: Eerdmans, 2011), chapter 9.
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suffering!® Or, think of the countless writers who have taken their own experiences of

suffering and used them to help others who have suffered sinfflaBgach of these
individuals discovered a vocation in and through their suffering. The suffering, while
being neither glorified nor justified, is the impetus behind the creation of smmetew,
something which is intended to alleviate or prevent others from experientitay si
suffering. Vocation is an energy and a direction in which the telos of the reincampora
of suffering, even the aspects of suffering one might ardently wish could betdorgst
participation in the creation of a new narrati8.Just like there is no way to speak of
suffering in the abstract, there is no way to speak of vocation in the abstract. What
vocation means in the aftermath of situations of profound suffering necessaritggepe
on a constellation of factors, including the particulars of the suffering aswvtle
particularities of the individual, and upon how these factors interact with theveraad

redemptive activity of God.

198 Candy Lightner founded MADD (Mothers Against Drubkiving) in 1980, shortly after her daughter,
Cari’s, death.

199 A good number of the texts | have used in thigqut serve as examples of this vocational resptinse
personal suffering: Elie Wiesel, Pat Conroy, Alf&ebold, Nancy Raine, and Jill Saward.

10 Nicholas Wolterstorff offers an important cautionaote about how we interpret the acceptance and
crafting of a vocation as an element of the redempif the memory of suffering. Wolterstorff, virigy of
the loss of his young adult son, recognizes thcation of those who have suffered to recognize the
blessings they have both received and been entiblgide to others as a result of their unique expee

of pain. However, in his recognition that his lifas changed profoundly as a result of his sufferin
ways that have enabled him to be a blessing ta®thle says “without a moment’s hesitation | would
exchange those changes for Eric back.” | suspéctehsion between embracing the redemption of the
memory of past suffering while never embracinggt#ering itself is a theologically necessary tensi
with which those who have suffered profoundly wtiuggle until Jesus’ return. See Nicholas Woltefft
Lament for a SoGrand Rapids, MIl: Eerdmans, 1987), 73.
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Epilogue: Bearing Hope in the Aftermath of Violence: An Experiment in
Redemption

In this final section, | revisit the profound suffering of Pecola Breedloge an
using the lens developed in chapters one through four, | engage in an act of thieologica
imagination, considering how and to what extent it might be possible for redemption to
be evidenced in the aftermath of this particular situation of profound suffering. This is
not intended to be a work of fiction. | amot offering literary alternatives to Morrison’s
work. And this is neither wishful thinking nor a therapeutic exercise. Rather, th wha
follows | take seriously the claims made throughout this project of the regerpptver
of God, working in and through the very earthy body of Christ. | do this while rergainin
acutely aware of the often partial nature of redemption in this lifetineethss of the
contingency of both suffering and the experience of redemption.

In order to do this | first set the stage by drawing a picture of Pecolaaaluin
who is just beginning to enter into relationship with a Christian congredatitimen
describe three potential scenarios and comment on the implications for riedeofpt
each. That | imagine three scenarios does not imply that | imagine these thr
possibilities to be exhaustive. Nor does the suggestion of these three scer@anas rul
the distinct possibility that Pecola, like Zahra, may not survive her childhood.
Furthermore, it does not rule out the equally distinct possibility that if sheititees
adulthood she may turn to drugs, prostitution, and even suicide in an attempt to deal with
the perduring pain of her suffering. It is, rather, both to suggest that, witlle a i

imagination, redemption may become visible in even the most intractably painful

! In each scenario | imagine Pecola engaging in hipiis a traditional local congregation. That | sivis
not intended to limit the notion of “church” to @ckl, denominational worshipping community. Itirs,
fact, quite possible for the Pecolas of the woolfinid church through any number of communitiesein
city mission organizations, student ministry sefsinor service-oriented outreach groups.
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situations of profound suffering as well as to acknowledge the complexities of such
situations and to emphasize that participation in ecclesial practices does not
spontaneously redeem suffering. The three scenarios | describe are:

1. Vague hope of redemptienin this scenario | consider a less than
desirable possibility. It is one in which there is some hint of redemption,
but one in which redemption remains more an implied possibility than an
actuality.

2. Glimpse of redemption | then describe a more desirable outcome; one in
which redemption is glimpsed with a greater degree of certainty but in
which the pain of profound suffering is only marginally obviated.

3. Bearing witness to redemptienAnd finally, | offer an account of what |
imagine it might look like for Pecola to begin to experience, and bear
witness to, the new life of redemption now.

In order to set the stage for all three scenarios | want first to imagintaRescan
adult. She is detached, seeming merely to go through the motions of life rather than
living it. As a teenager she, like Sammy, ran away from home numerous times. Her
mother died during this time and Pecola long ago lost contact with Sammy. brliger e
twenties she began to settle down, even getting her GED, and she now has a reliable job.
She is somewhat of a loner; she has a deep sense of shame and has internalizefd the be
that she is deserving of scorn and violence. Perhaps this is why Pecola has pes@r ent
into any long-term intimate relationships. However, she has never given opdghel
to be loved which drove her to desire blue eyes as a child. She is not sure if it is the

hauntingly beautiful sound of voices raised in song, or the giddiness of the children
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running around before and after worship, or the sheer oddness of the liturgy, or the
weekly sharing of the Eucharist. But whatever it is, she finds herselhdoagvsmall

local church. Despite her fear that there is no way God could possibly love her, that she
could ever be beautiful or good enough to make God accept her, Pecola hesitantly but

steadily becomes more involved in the life of this community.

Scenario 1: Redemption of the Past Remains a Vague Hope

In the first scenario | imagine that Pecola continues to be haunted by her
childhood memories — both the explicit, acutely horrifying memories of beind tgpe
her father and beaten by her mother, as well as the implicit memory ofathevel
constant veil of anxiety that hung over a home in which violence was never far removed.
Though Pecola struggles to submerge these memories somewhere deep insto®y her, t
are routinely triggered by simple things such as the sound of raised voices oelihe& sm
whiskey. Sometimes her memories take the intrusive form of flashbacks andamghtm
but at other times Pecola ruminates over her childhood suffering in her waking hours,
often finding herself unable to focus on much else. Pecola feels a deep, aching sadness
or perhaps it is an emptiness. In many ways, this sadness is exacerbiaed by
assumptions about the people she sees in church. They all seem so happy, so perfect.
Their children remind her of the happy children of the white families her mothkeavor
for. She finds herself resenting these families with happy, beautiful ¢hitdneh like
she resented the families of the houses her mother cleaned.

In worship Pecola begins to hear prayers offered for those who have suffered.
The church’s prayers for those who have been abused or sexually assaulted often go

unrecognized as prayers for her; that is, she hears the words but makes no connection
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with the content. Occasionally, however, such prayers trigger bouts of extrerasssadn

or rage. She experiences these moments as an invasion, almost as anotherdssaul

memory of the past remains an indelible mark on the soul of her present; she is unable to

cease the repetitive re-playing of the first night her father rapedHer lament is

genuine, but it is without direction; rather than lamenting the suffering afhleihood

she fluctuates between unremitting periods of generalized but intense spdnessated

by explosions of rage, and periods in which she is numb to all emotion. She does not

speak of her childhood at all. Though it is never far from her consciousness, she cannot

give voice to her pain. Because Pecola remains unable to name the suffering sf the pa

as both the cause and content of her sadness, she cannot renounce it. Rather than

repenting of the diminishment of her suffering, Pecola’s sense of shame thavges

the more intently she attempts to squelch her memory rather than strugglingte na
Pecola’s inability to narrate her past necessarily precludes aity abile-narrate

it within a new framework. And if during this time, Pecola senses that her sgfferi

not welcome in the life of the church, that the hidden transcript of the community is one

in which only happiness is understood to be faithful and that therefore the negative

feelings which overwhelm her are unwelcome, this will make even more difficult a

already nearly intractable situation for Pecola. That is, insofar asriagioraof a

truthful story is a significant dimension of redemption, the expectation that the only

truthful stories for faithful Christians are stories of joy and happindssamtinue to

preclude the stories of the Pecolas of the world from being re-narrated iafligbtstory

of redemption.
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Perhaps because church was one of the only places in her childhood where she
had felt safe, she continues to find herself drawn to worship. Perhaps her inability to
narrate the draw of the community is reflective of her inability to nareatpdmst.

However, despite her continued participation in communal worship there is a sense in
which her experience of worship actually seems to reinforce her senseabbrsahd
therefore to reinforce her sense that the story of her suffering cannot hedbhene.

She feels so removed from the other congregants, as if her sufferingdebena
differentsort of person. She often experiences worship much as she experiences much of
life — as more observer than participant, as if she is watching it from gr@aedistance.

In worship, particularly during the passing of the peace, Pecola findsflrecsgling

from the intimacy of physical contact. Though she longs for human touch, she simply
cannot expose herself to the vulnerability that comes with touch, so she avoids eye
contact and nods her head in the general direction of anyone who approaches her in lieu
of shaking hands with others. [|imagine that Pecola’s discomfort with touch seseain
acute that she is simply unable to participate in the more highly formalizedtantyi
personal liturgical instances of touch — the anointing of a healing service or t

imposition of ashes on Ash Wednesday.

Despite Pecola’s dis-ease with others and despite the fact that shéadacks t
confidence to initiate relationship, she does begin slowly to make friends weith a f
members of the congregation who continue to actively seek to engage her in

conversation. Though these friendships are handicapped by Pecola’s hesitancy — her

2 In chapter three | suggest that the healing litwan be done without actual physical contact gedgifor
those who, like Pecola, are extremely touch-aveFs®.someone like Pecola, however, | do not imagin
this as likely to happen because that which keegslB from tolerating touch also prevents her from
seeking out the help she so desperately wants egutkn
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stiffness and detachment — with others, this hesitancy does not preclude fleetirgts
of intimacy. Sadly for Pecola, however, she continues to lack the confidenceangcess
to trust her own judgment. So, even though in her heart of hearts she knows a deeper
friendship with a handful of people is not only possible, but would be healing, she cannot
quite muster the requisite trust. For this reason, in many ways her newhife tve
ecclesial community is experienced largely as a painful reminder ofrerelative
isolation rather than as the communion worship is intended to be.

Within the context of the worshipping community Pecola routinely participates in
the public rite of confession. However, | imagine that Pecola continues to rdeeive t
words of absolution with a degree of skepticism, doubting the words are really ahtende
for her, and wondering if there is any way she can possibly ever be forgiven. Her
inability to receive forgiveness is not connected to any sense, let alonerangte
reality, that shelid something to cause her suffering. Adulthood has, itself, brought her
an acute recognition of the vulnerability of children to abuse at the hands of much more
powerful adults. For Pecola, the burden she bears is not one of guilt but of shame. That
is, she does not imagine that her actions caused her suffering. Rather, shesimagine
herbeingthat triggered her parents’ violence. Forgiveness for being is, of course,
experienced as more elusive than forgiveness for any concrete action she abég/to
confess.

Pecola begins to suspect that God will not forgive her because she cannot — or
will not, she remains unsure how much will she actually possesses — forgive her. parents
Especially her father. She imagines she should, but to Pecola forgivenessseem

diminish the severity of her suffering and this is more than she can toleemtela P
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would rather hang onto her anger because she is afraid that letting go dérewauld
mean letting go of some vital part of who she is and her hold on being is tenuous enough.
To forgive her parents would be, in her mind, to lose a bit of herself, leaving her with
nothing.

In this scenario there is no doubt that Pecola’s life is qualitatively diffénan
the life she lived as a child. She is a productive adult, no longer routinely subjected to
violence and abuse. However to the extent that she does, in fact, continue to suffer the
memory of violence, whether heremoriesof the suffering from that childhood are
redeemed, however, remains a bit ambiguous. On the one hand, Pecola has been
incorporated into a caring community of people, even if that incorporation remaints
perhaps always will remain — stilted and halting. On the other hand, insofar as her
incorporation into the community of the church remains tentative, Pecola remains unabl
to hear her story re-narrated by the communililgat Pecola’s story is being woven into
God’s story is still a rightful claim. But as long as Pecola remains ut@blaim this
new story as her own, the redemption of her memory remains fleeting at best and she
continues to be haunted by the memories of her suffering. In the end, though Pecola’s
very existence may, in fact, bear witness to God’s redeeming and raupimie she
may remain unaware of the reality of this redemption. As a result, ratherukimgin
the hope of a future in which redemption is possible, Pecola simply continues to wish that

such a hope were possible.

Scenario 2: Pecola Glimpses the Redemption of her Memories of Suffering
In the second scenario | again imagine that Pecola continues, into adulthood, to be

haunted by the memories of her profound past suffering. Rather than as intense

-231-



flashbacks, in this scenario | imagine that Pecola experiences these esemori

something of a detached manner. Itis as if she remembers somethirgglfomk she

read or a movie she has seen. The memories are easily triggered, butygesrasati

void of emotive content. She knows that she is the child she remembers, but she
experiences no continuity between the child she was and the woman she is. When faced
with memories of the past she experiences little sadness or anger about whagdhéppe

the child and no love for the child she used to be.

As she becomes more involved in the active life of worship, Pecola finds herself
intrigued by the liturgy. She enjoys the ebb and flow of the service — momentsof sile
reflection, moments of communal prayer, readings from Scripture. She begins, albeit
slowly, to recognize that she is a part of a much larger story and as suchshéolee-
narrate her own story with some degree of insight. This re-narration, howdséreffil
with turmoil as much as it does solace. The recognition of the sinfulness of her
childhood suffering threatens to overwhelm her with moments of overwhelming sadness
such that she senses it better to remain a detached observer of her own lig. Duri
prayers, particularly prayers that mention the well-being of childrenpske Around the
congregation and notices the acute vulnerability of the children around her. She wonders
how many of them are living her childhood. She begins to lament the suffering of the
vulnerable, but rarely in a way that recognizes her own exploited vulnerabifibugh
her lament is deep it remains largely disconnected from her own experiences.

Though she becomes increasingly aware of the acute vulnerability of,other
Pecola cannot recognize her own vulnerability. Rather than rememberingfagnguf

as an act of violence doteher, Pecola continues to wrestle with paralyzing feelings of
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shame. She recognizes the horror of what happened to her, and even of the significanc
of such suffering on identity. But this recognition is in principle only. Thahesjs
extraordinarily empathetic towards others who suffer violence but remaing uoabl

extend that empathy towards herself. As such, she is unable to repent of her own
diminishment and, in fact, continues to define herself as one for whom such suffering
must have been deserved.

Pecola does claim her adult agency. That is, she does not continue to imagine
herself as merely a vulnerable object. However, despite her recognitlfminhbcence
and vulnerability of the children around her, when she reflects back on her own
childhood memories she overlays her adult self and adult agency on the child she was.
This results in a cognitive dissonance not unlike the dissonance of the story mhguffe
itself. The result of this misappropriation of agency, while Pecola continlesrh to
re-narrate the suffering and childhood and while she learns to recognize her ovas story
being woven into the larger narrative of God, she continues to cordon off her own
narrative of past suffering from her present and from the suffering of othdrhase are
three unrelated stories that must be held in terfsion.

Pecola experiences the communal life of the congregation with the same sense of
detachment with which she remembers her past. She finds the interactiomijstogle
fascinating. In fact she thinks of herself as quite a people-watcher. And shélbiegs
an integral part of these interactions. Yet she remains on the sidelines, likelmgre
of an observer than a participant. When she is drawn into relationship she remains

acutely uncomfortable. Though she forces herself to participate, even tpthmile

% To a large extent Pecola’s narration of her cliithmay be likened to the style of Camiike Stranger
She begins to get the details more or less cotpatthe details remain cold facts, void of emagion
content or import. See Albert Camiifie Strange(New York: Knopf, 1988).
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passing of the peace seems threatening. She experiences it as sométhitoderated,
not as a healing rite. In order to go through the motions of the liturgical life of t
community, particularly the aspects in which physical contact is unavoidableaPecol
continues to numb herself.

She is not unaware of her disembodiment from the community and she does, in
fact, make sporadic overtures of friendship with a number of members of the coynmunit
And she does develop a degree of intimacy with a few people. However, her fear of
vulnerability repeatedly overpowers her yearning for community and even theagla P
recognizes on a cognitive level that she is a valuable member of a communiytnube
is possible, she remains unable to trust her own judgment. Her nagging distrust of people
coupled with her heightened recognition of her need for community results in Pecola
becoming something of a satellite to the church community. That is, she remains
affiliated, even integrally involved, in the life of the community without being fully
incorporated into the body itself.

Unlike in the previous scenario, in this one | imagine that Pecola recognizes that
her past suffering is not what God desires for her. Furthermore, | imhginghe
recognizes that there is a sense in which she is called to something mdtesthather
studied detachment with which she now lives. She suspects that the first step thevards
future she is called to is forgiveness of the past. And while she wants to fongive he
parents she fears that forgiveness entails letting go of something touoglidentity.

She experiences the call to forgiveness as a burden she simply cannot bearucAnd m
like the first scenario, Pecola remains unable to receive forgivenesky éadbe extent

that she remains convinced that, though she recognizes that no child deserves the
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suffering she experienced, she must be an exception. There is added poighancy to the
recognition that there can be no way she deserved her suffering insofaéiniasscenario

she believes it to be true nonetheless. That is, she cannot relinquish the illusion that
something internal to her was the cause of her parents’ violence.

Pecola’s life, particularly in her concern and tenderness for the vulnerable in her
midst, does bear witness to the redemption of her own life. In large part through her
participation in the ecclesial practices of her community, Pecola is moyedda
complete boundedness to her memories of past suffering. However, because Pecola
remains capable of recognizing this redemption only in occasional glimpea&ches of
grace — she is not (yet) free to embrace the possibility of a redeemed fliese
glimpses of grace are enough to offer her hope that the memory of henguffdl yet
be redeemed, that she will eventually be able to narrate her sufferimgeséa story
of healing and forgiveness from within a community of which she is a fully incogabrat
member. However, for the most part, the most Pecola can hope for is that her hope will

not prove to be in vain.

Scenario 3: Pecola Bears Witness to the Redemption of her Profound Suffering

In this final scenario | explore what | imagine to be ideal for Pecola. | do not
imagine that Pecola’s past ceases to be a painful memory, nor do | imagibheahat
longer continues to impact Pecola’s present and even to problematize her hopes for the
future. Howeverdespitea level of on-goingness to Pecola’s suffering, in this scenario |
imagine Pecola, through participation in the practices of an ecclesialwgtygntoming
to recognize the redeeming work of Christ in her life such that she does indeed bear

witness of the love of God at work in the world to those who know her and her story.
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Over time, as Pecola participates in the liturgical life of the congoegshe
begins to internalize the story of God, active in the world. The crucial part ctonys
for Pecola is the recognition that the violation of vulnerability by those in posagions
power is never a part of God’s intention for creation. She learns to recognize what
happened to her as sin. This recognition of the disjuncture between the narrative of
God's desire and the narrative of her experience is, at first, jarring.ed¢bgnition that
her childhood narrative was so vastly different from the narrative of the Gosgekca
tremendous grief for Pecola. The congregation’s public prayers for thmssuffer
coupled with the liturgical use of the Psalms, however, begins to give Pecolafevords
her grief. She becomes able actively to lament her own suffering. Earlysdanti@nt
includes bitterness and anger, perhaps even hatred, for and against her parents. But in
time she recognizes that her parents’ own suffering created the condititwes for
suffering and she comes to lament over them and for a social world in which such
suffering remains possible.

Her growing capacity to lament the suffering of her childhood and all thée ha
possible is accompanied by a deepening recognition that her identity is not aepende
upon her suffering, and her determinatrani to allow such suffering to continue to
dictate the narrative of her life. This recognition does not, of course, instamsane
undo the mnemonic habits of suffering which continue to plague Pecola. That is, though
she continually repents of the habits of suffering which continue to tempt her t® blam
herself for her childhood she also continues to struggle with intense, sometimes
frighteningly intense, feelings of sadness, anger, and fear. Howevex@eences a

growing ability to narrate these feelings and the memories that provoke itl@mtte
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framework of a new narrative in which she recognizah the vulnerability of her child-
self as well as the agency of her adult-self as participants in theveoBChrist’'s
reconciling and redeeming love. This continual re-narrating of her suff@towgs her to
see, with increasing clarity, that the story of her life is not dictatetdogtory of her
suffering.

Pecola’s growing ability to re-narrate her suffering cannot be uderas an
isolated intellectual enterprise. That is, though it is in many ways a ivegadt, this re-
narration is made possible not simply by the learning of a new story but byrtiadea
of a new story fronwithin a new community. Just as in the previous scenarios, | imagine
that for Pecola physical expressions of intimacy continue to remain exgbediificult.
However, | also imagine that within what she comes to perceive as theerskiety of
the worship space Pecola slowly comes to tolerate, and eventually even to enjoy, the
physical expressions of intimacy such as the passing of the peace.inidrineeg, after
some extended period of time in which the handshakes and hugs of this liturgicaggreet
have become comfortable for Pecola, she participates in a healing servicehrsidi
begins to experience — or perhaps more accurately to recognize — healinthisTisato
does not guarantee that Pecola will not continue to struggle with a discomfort with
physical intimacy. Rather, what | imagine it meaning is that she \arh l® recognize
her discomfort as an element of an old narrative, one which continues to impact her, but
is no longer determinative for her life.

During this time Pecola also finds herself increasingly open to friendships wi
those who are a part of this community. Though her ability to engage in the intimacy of

friendship continues to be hampered by her lack of trust, she is increasindly able
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choose to trust despite her continued anxiety. As such, she does begin to engage in
relationships which are mutual and reciprocal. Over time the congregatiansbfipv

begins to overcome the isolation her suffering and she finds herself becominiyligore
incorporated into a broader community which helps her continue to learn to re-narrate her
own story as a part of the story of this community.

As Pecola’s ability to lament the tragedy of her childhood suffering witiein t
context of a loving community develops, she begins to recognize the pain of her parents’
lives with an increasing degree of compassion. As this recognition grows Pegiates
— perhaps rather suddenly and as something of a surprise — that she has fongiven the
This recognition of forgiveness does not erase her anger and sadness, in fact to some
extent it may exacerbate her sadness, but it does make it possible for hém to lesgn
to love her parents. And she finds this realization, this experience of love for h@spare
to be remarkably freeing.

Inextricably connected to her recognition that she can forgive and even tove he
parents while still feeling a deep sadness and even anger at the sufferexgpehenced,
is the forgiveness Pecola begins to appropriate for herself. Her epéyemces with
confession and absolution were trying — she vacillated between fughthaas the one
confessing someone else’s violence and despair that perhaps she realhyphas s
unforgiveable. However, as Pecola’s ability to trust her community grodsis she
begins to hear her own story narrated back to her by this community in the context of the
narrative of God'’s love, she is able to forgive what she perceived as culpakiesea
her inability to hold her family together and to make her parents love her. She tg abl

begin to recognize the incongruity of such expectations being placed on an elaxen-ye
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old child. The more aware Pecola becomes of the incongruity between the nafrative
her childhood and the narrative of her adult life within the community of the church the
more aware she becomes of the continued presence of the Holy Spirit in her lii@gbring
her through such profound suffering into a place of profound friendship. The more
acutely aware Pecola becomes of God’s redemption working in her life therdreat
witness of this redemption becomes for others. As such, Pecola becomes not only more

hopeful, but a living icon of hope.

These three imaginative scenarios are by no means intended to be absol@e. Ther
are an infinite number of variables which might impact the way in which Pecetadtg
with the community of the church, not least of which is the manner in which the church
performs the liturgy and engages in the practices by which the commuaitystuted.
External contingent factors are equally important — not least of which wouldiéal
consideration of how much time has elapsed, Pecola’s access to education, and her
developmental maturity level as well as whether or not Pecola continugsetieexe
violence in her adult life. This act of theological imagination takes seyi@asth’s
claim, addressed in chapter one, that redemption is, in fact, in no way contingent upon the
individual, the community, or our perceived experience of redemption. ¥/hat
contingent upon both the individual and the ecclesial community, however, is the ability
to make redemption evident. Bearing witness in the aftermath of profound gui$erin
always, first and foremost, a gift of pure grace. Though one who has suffered profoundly
may, in fact, embrace the role of witness, it is not something which can be actmdpli

by the exertion of sheer will-power. The perceived failure of a lifdéned by profound
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suffering to bear witness ot an objective failure of redemption, but evidence of the
continued brokenness that continues to cry out for redemption. The significance of this
exercise in theological imagination is the theological assertion thatdémpéion of

even the most profound sufferirggpossible. And moreover, that redemption

happening. And sometimes God uses the practices of the church to bear witness to the
reality of redemption.

This project is ultimately about learning to see rightly. It is predicapen the
understanding that to see rightly is necessarily to see that which isteltetizer than
merely apparent. That God chooses to continue to work in situations of profound
suffering through the most ordinary practices of the most ordinary e¢desianunities
in order to make apparent the ultimate reality of God’s redemptive love is netiorg
of miraculous. That those who have suffered profoundly are occasionally enabled to
become living icons of hope by bearing withess to the redemption of their syiffean

gift of sheer grace.

-240-



Conclusion

This dissertation began with the question of whether or not there are some
situations of profound violence and suffering that are so horrendous as to be beyond the
scope of redemption. And, if not, does redemption necessarily require a level of
forgetting? The claim of this project has been that the answer to both of these gquestion
is no. Faced with even the cruelest situations of suffering, | have suggestée that t
imaginative power of God to redeem human suffering far exceeds even the most
atrocious of suffering.

In order to do this | have first shown that human identity is tensed. That is, not
only is identity experienced in terms of past, present, and future, but it is actually
constitutedoy these temporal dimensions. All three elements of identity are
simultaneously present at all times, and each contributes something unique tg. identi
Thepastis constituted by and made available through the vehicle of memory. The
presents largely constructed in and through relationships with others fufine is
present in the imaginative expectations for what is possible. These threatsleannot
be separated from one another; they are mutually interdependent. | havedigsao
for heuristic purposes and, using insights gleaned from the corresponding rikscafli
psychology, sociology, and philosophy, demonstrated how the experience of profound
suffering impacts each temporal dimension — and thus the totality of idemtity — i
predictable but unique ways long after the cessation of the instigating @olenc

I understand redemption to be the work God the Father continues to do in the
world, making all things new as he draws them towards their telos, in the loheistf C

and through the power of the Holy Spirit. Drawing on the work of Karl Barth and of
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David Kelsey | suggested that the Christian claim is both an objective reality
independent of its apprehension by any given individarald,is specific to the very

unique needs of particular situations of suffering. That redemption is understood as an
objectivereality is based solely on the promise that God is, indeed, making all things
new. That redemption garticular is based on the recognition that, given the profundity

of suffering and its effects on identity, suffering cannot be redeemed in thecabs

Rather, redemption as new creation must involve the redemption of each tempotal aspec
in order for the individual whose identity is constituted by this temporality to be
redeemed, to be made new.

Though the promise of redemption is ultimately an eschatological promise, it is
one which has been initiated in the resurrection of Jesus and therefore can-balbe&n
often in only the faintest of shadows — now. The ability to see redemption now is
primarily a matter of training in seeing whatather than merely what appears to be. |
have shown that the practices of the church are a means of grace given byr&ad to t
the imagination such that the on-going act of redemption comes into focus more clearly
This neither denies nor diminishes the ability to recognize the profundity ofisgffbut
enables suffering to be re-narrated as a smaller part of a much largeeated sfiory.

This re-narration of suffering both makes possible, and is made possible by, the
incorporation of the one who has suffered into the community of the church in which this
new narration belongs.

In speaking of the ecclesial practices that train Christians to $eky fig
acknowledge the complexity and interrelatedness of such practices. Noepstanhds

alone. Each is both constitutive of, and constituted by, a variety of other practices.
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Likewise no single practice develops the vision needed to see redemption., Rather
gift given to the church is a constellation of practices, each of which is grounded both in
the tradition of the church and in the particularity of the local congregation. The
practices | suggested for addressing each dimension of suffering arevaty mtended

to be comprehensive. | suggested a number of practices which are most suitable for
addressing the temporal effects of profound suffering; these practices, hovaswet

be extracted from the communal contexts in which they are embedded. Tietelds
them was purely heuristic. | also suggested that the practices cannot bar tisecdéke

of procuring redemption. Instead, the practices aid the church in the act gstaescr
Description, of course, is not an objective or neutral act, but is an inherently tbablogi
and ethical act. My account suggests that the ecclesial practices dapgbeseompeting
therapeutic practices to the extent that they develop the imaginativehadiit vision.

In this dissertation | have described the teleological nature of theiatcles
narrative of suffering. That is, while therapeutic accounts of the hedlthg damage of
suffering offer, at best, the promise that one who has suffered profoundly can,survive
can learn to move on despite the memory of suffering, the Christian narrative of
redemption is one in which one who has suffered profoundly can learn to remember the
pastasa past which has been and is being redeemed. As such, the Christian narrative of
redemption creates witnesses — those whose very lives become icons to thengedeem

love of God in Christ active in the world through the power of the Holy Spirit.

Implications
This project has applications in both the field of theology as well as that of

pastoral care. The particularity of this project — focused on seeing the reateofphe
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most profound situations of the suffering of human violence — offers a lens to the wider
theological questions of suffering. The point of the particularity has been to brbaden t
theological imagination. As the church learns to re-situate the narratipesfedind
suffering within the wider context of God’s continuing work of redemption, theatmlit
recognize — and therefore bear witness to — redemption may be heightenedgyheol
cannot be separated from pastoral care. Pastoral care is an inheremnlyi¢héol

practice. Likewise, it is my contention that theology should be alert to itwralast
application. Though this project is in no way intended to offer a therapeutic model for
the pastoral care of those who have experienced traumatic suffering, | glahghited

the significance of a number of rather ordinary ecclesial practices intoriflestrate

what is already going on but may be overlooked even, and perhaps especiallyeby thos
for whom such practices are routine. By calling attention to the formativesradtur

ecclesial practices | hope to make explicit what has been present but hiddemgall a

Further Study

In addition to further study connecting this project to pastoral care pmadtiese
are at least two other areas for further study this project motions towdrddirst is the
very closely related question of what redemption might look like for the perpetfator o
such situations of suffering. There would clearly be much overlap in terms otesaeti
practices of lament, repentance, anointing, friendship, forgiveness, and baaregsw
would all still be vital — though they would be nuanced differently. That is, what it
means to lament having caused profound suffering would necessarily look different than
what it means to lament having suffered profoundly. A key difference between

redemption for the one who has suffered and the one who has caused suffering may be in
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the possibility of reconciliation. | suspect reconciliation may be a ownstitutive
element of redemption for the perpetrator than it is for the one who has suffenetk |t
it would be interesting and fruitful to expand this project by including a coasiclerof
the redemption of the perpetrator's memory in each temporal dimension as well.

A second area for further study grows out of the awareness (madetemplici
chapter three) that there is no such thing as an individual outside of community. And,
similarly, that memory is never the exclusive property of the individual. Tdrerahe
bifurcation of memory and community, though necessary and helpful for heuristic
purposes in considering the particularity of individual incidents of profound suffésing
somewhat artificial. That is, there is no individual whose memory is not aliwagslya
both formed, and continually shaped, by the communities of which the individual is a
part. Likewise communities are shaped, in varying degrees, by every intliwitdma
participates in the community. Similarly, there is a communal form of memochwshi
also a significant dimension of the memory of suffering. So, further study on the
interplay between how communities remember both communal suftanohitne
suffering of individuals, and how the individuals who constitute those memories would
perhaps offer an even broader theological lens into the ways in which the church can

learn to remember suffering as a witness to redemption.

My thesis has been that redemptisihappening in even the most horrendous
situations of suffering. Furthermore, | have argued that this redemptioibis W8
those whose imaginations have been trained to see what is, rather than merely what
appears to be. What | have done in this project is to offer a lens, not a theorem. That is,

in the end | can neither prove nor explain redemption. The intent of this project has been
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to explore the temporal dimensions of redemption. | cannot empirically rule out the
possibility that there may be situations of suffering in which the best hope for réalempt
is the “grace of nonremembering.” | began this project with the conviction that all
suffering — and the memory of all suffering — can be redeemed, at leasté@gtentin
time, not merely eschatologically. Having explored this question at lengthgtha
variety of temporal lenses, | now think it is not just theologically compelling,|lboit a
experientially possible to suggest that, rather than being forgotten, syiffannin fact,

be re-membered as redemption.
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