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ABOUT THE COVER
The cover art is a visual presentation of a qugt&édnnessee Williams, which is
elaborated upon in the Preface: “The violets inrtteintains are breaking the rocks.”
The quote captures the collective capacity of thgile ones, the sorrowful and suffering,
to make a way through the impermeable and emetdjana My spouse, Victoria Blaine-
Wallace, brought the quote to my attention abouysars ago. Victoria, a graphic artist,

designed the cover.
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ABSTRACT

My eight years of ministry among the dying and bessl in two settings rife with
sorrow and suffering—The Grady Hospice Programratls Memorial Hospital in
Atlanta, Georgia and The Hospice at Mission Hifl,aeute inpatient hospice in Boston,
Massachusetts for persons dying of AIDS—Ileft ménaih indelible awareness of and
curiosity about the ironic joy and creative enei@yjustice-making that emanated from
these communities. This dissertation is an attempirther substantiate, better
understand, and test the validity of my awarenadslae legitimacy of my curiosity.

After developing the dissertation topic around myaeeness, curiosity and
passion, | arranged interviews with people and canities who seemed to exude the joy
and energy | had experienced at Grady and Missithnl thterviewed people engaged in
ministries and not-for-profit agencies in varioutges in the United States: Boston,
Massachusetts; Columbia, South Carolina; Lewistaine; Portland, Maine; San
Francisco, California; and Washington, D.C. | intewed the survivors of abuse and
genocide.

In Part One, | explore the theological groundimg, psychological traits, and the
spirited courageousness of the fragile, which enggevthem to make a way through the
impermeable and emerge radiant. The investigatiadd to the construction of a pastoral
psychology of lament that is less a way of carirgtiie sorrowful and suffering and
more a manner of being in relation in and for &broworld. In Part Two, | detail the
design of lamentational relation and formulate sceat lamentational ecclesiology as
that which may contribute to the renewal of thespraly sluggish spirit of mainline

religion in America.
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SAMENVATTING
Mijn acht jaar priesterschap voor stervenden ensewrdie treuren om verlies in twee
plaatsen die overlopen van smart en lijden — HadéiTehuis Progamma aan het Grady
Memorial Hospitaal in Atlanta, Georgia en Het Tehun Mission Hill, een tehuis voor
dringend opgenomen patienten in Boston — heeft op e®n onuitwisbaar besef
achtergelaten van en ook nieuwsgierigheid naaraieel van de vreugde en de creatieve
energie in het recht-doen dat naar voor kwam ire dggmeenschappen. Deze dissertatie
is een poging om de werkelijkheidswaarde van mgmwustzijn en de legitimiteit van
mijn nieuwgierigheid verder te onderbouwen, begdvegrijpen, en te testen.

Na eerst het onderwerp van deze dissertatie teemebntwikkeld in termen van
mijn besef, nieuwsgierigheid en passie, heb ik olgens een reeks interviews opgezet
met mensen en gemeenschappen die blijk leken engean de vreugde en energie die ik
heb meegemaakt in Grady en in Mission Hill. Ik matewde mensen die werkzaam
waren in priesterschappen en in diensten zondest@aogmerk in verschillende steden in
de Verenigde Staten: Boston, Masschussets; Colyr@bigh Carolina; Lewiston, Maine;
Portland, Maine; San Francisco, California; en Vifagion, D.C. Ik interviewde
overlevenden van mishandeling en rassenmoord.

In Deel Een onderzoek ik de theologisch onderbongwide psychologische
trekken, en de begeesterde moed van het breekisgeen hen in staat stelt om een weg
te banen door het ondoordringbare en stralend tegbijn te komen. Dit onderzoek leidt
tot de opbouw van een pastorale psychologie vatrénaten die minder een manier is om
zorg te dragen voor smart en lijden en meer eenanaan in relatie treden met en voor

een gebroken wereld. In Deel Twee geef ik een ngeeletailleerd ontwerp van de
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treurende relatie en formuleer de opkomst van emnnis gebonden kerkkunde als iets
wat zou kunnen bijdragen aan de vernieuwing vahuigdige verluierde gesteltenis in de

overheersende religie in Amerika.
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PREFACE
Several years ago, the parish | served in Bostgarba building restoration project,
which included extensive exterior work. The chaisp@ of the building committee asked
my spouse, Victoria, a graphic designer, to craatenstruction sign. The parish’s
physical plant is on Newbury Street, the fanciestgment in town. The idea was that
Victoria could design a sign that would be moreutique” than routine, something that
would catch the eye of the thousands of peoplewdiked by the property each day.

Victoria designed a construction sign centered qoate by Tennessee Williams:
The violets in the mountains are breaking the rq8abbins, 1993, p. 175).

The quote became something of a mantra for thelpand a gift to those who
passed by, an arresting gift for a few. One pagsarperson from the neighborhood, a
friend, who remained on the fringes of the congtiegeout of distaste for religion,
scratched a note to me about the sign. Here is migdtiend shared:

Last summer, | saw for the first time the quotehenchurch lawn. At first my

mind was confused by the words and | didn’t canssly understand the

sentence. And, then, seconds later, | was overbgmnsech intense sadness at the
realization of what the words meant—almost incahpnsible to my conscious
mind, yet at a cellular level my being understoaaid-my tears fell
uncontrollably. | began to play a game with mysélfeading the words over and
over to see when | would finally be able to rdaeht without crying—it never
happened. To me the words meant that this delicatecent beauty—the
violets—were such pure goodness, that even thinayhwere fragile, tiny, almost

meaningless to some, these beautiful, innocelet Witolets kept growing and
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multiplying and their light and beauty broke oghe hard, cold, impenetrable

darkness of the rock. The realization that liggpdness, beauty, is so powerful

that it is capable of breaking the hard, cold daeks is overwhelmingly
emotionally jarring. Bill, is this something akio God?

My friend’s question-Bill, is this something akin to God?vivifies this writing
project and shapes the arc of our quest to exphateanswer, her impassioned question.
You, the readers, and | will walk around togetmside the question. We will witness the
fragile flowers that are the community of the gngyand aggrieved, the broken and
bent, the delicate and vulnerable ones. We wilhess lives that testify to an ironic
power issuing from weakness shared, a force thablws up and through the seemingly
impenetrable granite of life-the-way-it-really-i&/e will watch for the ways their tears-
in-relation hydrate an arid world, restore and vesevered relation, and instill hope for a
better day. We will learn to locate ourselves distance near yet far enough away from
them to ensure that we safely, respectfully, atteht behold their tears. We will wait
patiently, tentatively for their tears to speakisothat we may be embraced by a
particular and, | feel, especially sacred wisdony.désire for us, as witnesses, is to
complete our exploration having found more courégéter ways and new opportunities
to have our own tears freed and heard to voicedhby the communities in which we
live out our relational commitments and bonds.

Several persons and communities will lead us onalik. | give thanks for and
honor the indefatigable person and spirit of And&ze has offered the conversations we
shared in pastoral counseling as a touchstone yalatidation of the trajectory of

convivial tears from wailing to lament towards justmaking. | thank Debbie Nathan
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and Edmond O’Malley, recent residents in familyréipy at The Salem Center for
Training, Therapy and Research, who sat with Andrehme in a witnessing position, a
formation which | will present in Chapter 7. | thkaother colleagues at The Salem Center
for their commitment to collaborative counselintat®ns and for shaping many of the
ideas that form the foundation of this writing o Evan Login, Stephen Gaddis, Kara
Kaufman and Marjorie Roberts. | thank my friendzBbeth Cochran for a conversation
about a workshop she attended on the spirituafdrddy mapping, an experience that
testifies to the power of public mourning. | thahke enormously inspired, inspiring and
untiring workers for justice, whose work, referemhi¢roughout the dissertation, bends
history towards liberation: legends of the CivigRis Movement, Ruby Sales and
Cleveland Sellers; nine members of the diversityocbat Bates College, a group of
students and staff, who shared the richly divergbsarprisingly similar stories of their
journeys to Bates College; Ruth Wilson Gilmore, sdavitness against the prison
industry, and for the victims of it, is making aesable dent in the side of “the prison
fix;” the participants in the conference on the Rdan genocide at Bates College,
Lewiston, Maine, especially the students in the R genocide course, the survivors
of the genocide with whom they corresponded, aegtbfessor, Alexandre Dauge-
Roth; Esperance Uwambyeyi, Tutsi survivor of theaRdan genocide; Glenda Hope,
whose leadership of San Francisco Network Ministhas been the life line and blood
for the invisible and marginalized ones of the Tentmn district for over thirty years;
members of the Bates Office Professionals Netwwhq risked “testimonial relation” as
a means for wrestling with the matter of classisrthe academy; my peer supervision

group of pastoral counselors, Anchorage, a contiaiwmd consistently inviting and safer
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place to hear one another along; members of StsR@lourch, Brunswick, Maine, who
risk testimonial relation; Debbie Little Wyman a@dmmon Cathedral/Ecclesia
Ministries, a ministry to the homeless in Bostorgdgachusetts. | thank Nicci Leamon
for the respectful, heartful and skillful mannerti@nscribing the inquiry interviews. |
thank my colleague, Marty Deschaines, for her lkaanin the copy editing process. |
thank the readers on my PhD committee, Professmngs Day, John McDargh, Sharon
Thornton and Elka Todorova. | thank Professor Rigman, my PhD co-supervisor,
who shepherded me through the Tilburg Universitgtdi@al process with such a
hospitable spirit. | thank my PhD co-supervisonfBssor Harlene Anderson, whose
book,Conversation, Language, and Possibilit{@997), was the impetus for my
enrollment in the Tilburg University PhD prograndahe inspiration for my dissertation.
Dr. Anderson offered a most generative, near- egpee editing of the text, for which
both the dissertation and | prospered. Finallhahk my spouse, Victoria, who keeps
bringing my musings about relation, especiallytietaamong those who have lost much

and many, back to the immediate and particular.
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INTRODUCTION

This dissertation is a public response to my friemeérsonal note about
Tennessee Williams’ quote—"The violets in the maumd are breaking the rocks.”—and
her concluding question, “Bill, is this somethingrato God?” In Part One, | explore my
friend’s theological question about the psycholab@apacity of the fragile to make a
way through the impermeable and emerge radiantinivestigation leads to the
construction of a pastoral psychology of lament th#&ess a way of caring for the
sorrowful and suffering and more a manner of b&nglation in and for a broken world.
In Part Two, | explore the possibilities for mamdireligious life in America that derive
from a pastoral psychology of lament, with the hopmind that through such
possibilities people like my friend might find tdesire and wherewithal to give religion
another chance.

Six Premises of the Pastoral Psychology of Lament

The pastoral psychology of lament is constructetherfoundation of six
premises: lament is a relational act of articulgtiament is testimonial; lament is a
relation in which testifier and witness stand tachanged; lament is revolutionary;
lament is the seedbed of and catalyst for socsige movements throughout history;
lament is a hermeneutical lens through which tdaepand understand the broad Judeo-
Christian tradition.

First,lament is a relational act of articulatiohm understand articulation as more
than an effort to convey an experience of a peos@ommunity’s sorrow and suffering
in order to unburden the heart. Lament is more thtrerapeutic sharing of one’s

feelings. Articulation is different from an exongisof anguish. Articulation is the crucial
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endeavor of the grieving and aggrieved to conrbketenterprise of making community
among the sorrowful and suffering. Hence, lamefunslamentally relational.
Throughout the dissertation, | differentiate lanagiohal relation from wailing; wailing
being the isolated, failed, and, therefore, inattite attempt of the grieving and
aggrieved to connect. Wailing is personified in fihilowing excerpt from a letter written
by Mukangwije Lea, a survivor of the Rwandan Gedeci
My primary concern, however, is still my mothereSk very old and has been
through so much. If you look closely, all the pleowho inhabit this Village are
traumatized. She is in this category. She lives wery deep silence. | try to
entertain her, but you realize that she is ovelnvad with sorrow. The survivors
live in a vast loneliness. This is the case withmother, Mama Emma. Even
now, she cannot fully understand what happenedi@iis, 2008, p. 354).
Second/ament is testimoniaBecause lament is the grieving and aggrieved
person and community’s utmost effort to relate vaittother or others on matters of
ultimate concern, lament is in the declarative golcament is solemn testimony. An
ardent investment of one person’s or a communiiyaken and violated spirit demands
more than a compassionate listener. An engage@sstis required. Note the Black
preacher’s call from the pulpit, “Do | have a wiss@” The listener is required to step up.
The testifier-witness dyad is one of call and reseo a formula that is basic to the Black
church experience, a liturgical act | will talk reatbout in Chapter 10.
Third, lament is a relational act in which both testifeand witness stand to be
influenced in the relationship and exchangBse testifier, in being heard to voice anew

and afresh, learns from the utterances that enteryeeen the witness and herself. The
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testifier is positioned to hear herself as if foe first time. The witness, because of the
relational demand implicit in the testifier's desto connect and engage, is different from
the more distant and altruistic listener in senata burdened heart. Bearing witness is
risky business in that the witness is exposed,eralole to being addressed and engaged,
and through such encounter, changed.

Fourth,lament is revolutionaryLament, as the first three premises establish, is
public act of seeking connection between those stand to be changed through the
relation. Testifier and witness are subject to lb@og, and participating in, a community
that demands reparation of and liberation from lloéhperpetrators of their suffering and
the political forces and configurations that cautbesir suffering.

Fifth, lament is the seedbed of and catalyst for soc&tlga movements, and has
been throughout historyn the dissertation, | give greatest attentiothes Civil Rights
Movement of the 1950’s and 1960’s in the United&daand propose that this movement
was seeded and catalyzed by religious lamentathemntational relation that was, and is
to a lesser degree now, central to the Black chexgerience.

Sixth, lament is a hermeneutical lens through whichxpl@e and understand
the broad Judeo-Christian traditioh maintain that the Judeo-Christian traditiomis
grief narrative. Moreover, | maintain that the §narrative is evangelicakuangelion
Good News, in that it lifts out, underscores andil@ges a sacred history of redemption
and reconciliation for the oppressed and estrangague that the grief narrative also is
evangelical in that it invites and equips mateyiallivileged people and communities to
articulate the tyranny of wealth that has isolatexin from, and disguised their kinship

with, a hurting world. Consequently, | propose tlhatentational relation, as a central
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motif of the Judeo-Christian tradition, is a pattére present day, mainline church in
America might more richly develop towards its ovem&wal.
Five Definitions Relevant to this Dissertation

Throughout the dissertation, | will use speci@os and phrases that warrant
description and definition at the outset. Five dtaat: God; self; church; thmeantime
my positionality.

First definition: my construction @&od is relational By relational | mean a pre-
Cartesian Trinitarian theology and post-Cartes@mm@&mporary, process, Trinitarian,
feminist and postmodern theologies. My hope is tihgether these theologies will make
for something of a “Radical Orthodoxy.” (Cooper-\éi2007, p. 79)

In the pre-Cartesian former, “God exists as degrarsons united in a
communion of freedom, love, and knowledge.” (LaCaugtB91, p. 243) Father, Son and
Holy Spirit are not three modalities of the One Gaxal expressively Cartesian notion
embedded in Reformation and Neo-Orthodox theolodtesher, Father, Son and Holy
Spirit comprise aeventof communion, a mystery of relation (LaCugna, ¢2)2

In regard to the post-Cartesian latter, femitiisblogian Elizabeth Johnson
writes that the

symbol of the Trinity evokes a livingness in Gadjynamic coming and going

with the world that points to an inner divine timg around in unimaginable

relation. God’s relatedness to the world in cregtredeeming, and renewing
activity suggests to the Christian mind that Gamlisr being is somehow
similarly differentiated. Not an isolated, rulingonarch but a relational, dynamic,

tri-personal mystery of love (1992, p. 192).
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Pastoral theologian Pamela Cooper-White enfold$dimeer and the latter
theologies into a profound, succinct, and genezaganse of God as relational:
This Trinity is, then, a spacious room—even a mattomb, in which multiple
metaphors can flourish, honoring simultaneouslyrétationality and the
multiplicity of God. In its constant shape-shiftiptay of images, | would want to
argue that the Trinity itself can become a thirdcgpbetween theological
certainty (as a classically posited finitenessretjsely one [essence] and three
[immutable characteristics of God]), and a vacuwmetnegative theology—
Anselm of Canterbury’s three inscrutable and cotepleunknowable fiescio
quids’ or “I know not what’s.” In this Trinitarian thirédpace for theological
imagination, the three “persons” of the Trinity a@exoncretized, no longer to be
understood as a literal “Father,” “Son,” and “H@¥yost.” The threeness of the
classical Trinitarian metaphor is, rather, openetimmto multiple images and
symbols for the generativity, the incarnationalserece, and the continuing
aliveness and activity of the divine. Nor is thisaddlapsing back into the heresy of
“modalism,” in which the three “persons” of the Aity are collapsed merely into
divine functions or modes of being—as simply cregtredeeming, and
sanctifying activities of the One God (p. 81).
A metaphor of the relational God that opens a ggive “room” in which | spend
a lot of time contemplating and praying is thatha divine dance:
Choreography suggests the partnership of moversgmimetrical but not
redundant, as each dancer expresses and at theiganielfills him/herself

towards the other. In interaction and inter-coutise,dancers (and the observers)
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experience one fluid motion of encircling, encongag, permeating, enveloping,
outstretching. There are neither leaders nor fai®in the divine dance, only an
eternal movement of reciprocal giving and receiymiging again and receiving
again. To shift metaphors for a moment, God isne@r begetting and being
begotten, spirating and being spirated. The didiaece is fully personal and
interpersonal, expressing the essence and un®pdf The unity of the dance
forbids us to think of God as solitary (LaCugna2p2).
For me, over the course of the last fifteen yethiesmost bountiful and inspiring
“theological text” of the relational God has beey experience of, and almost worshipful
devotion to, the performances of the Mark Morri;:aBaGroup, especially the
production ofL'Allegro, il Penseroso ed il Moderato.

For the purposes of this dissertation, | will naime Trinitarian dance, God, as
TheEventof Right RelationThe term, right relation, is the creation of farst
theologian Carter Heyward. Right relation, accogdim Carter Heyward, is “relation in
which all parties are empowered to be more fully\ley are as persons (or creatures)
in relation.” (1989, p. 193)

Carter was my colleague for several years at ThscBpal Divinity School in
Cambridge, Massachusetts. | witnessed Carter livswchGodding(1996), another
term she coined, in her personal and professi@mmahttments. Occasionally, we would
meet with students who had hit the wall of supamattheism, students who did not
know what to do with the God of their upbringinge tGod who was something akin to
the “mayor of celestial city"—very old, wiser thanse, inapproachable and revered,

holed up in a mahogany paneled office with the Temmandments behind him on the
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wall, with Jesus as executive secretaBarter would bring deep regard and appreciation,
respectful curiosity to these conversations, riegjghe student’s desire for answers,
staying situated in dialogue.

Second definition: my construction thfe self is relationalGenesis 1: 26a
(Revised Standard Version) reads: “And God saidf s make [persons] iour image.”
The Trinitarian God is a metaphor for the self@hation. LaCugna writes that the
“substance of God exists always concretely, existly in persons.” (pp. 245-246)
Each person of the Trinity is interdependent, miuana reciprocal, not solitary or
bounded. Likewise, persons are interdependent,ahatd reciprocal, not solitary or
bounded. God is the event—the dance—of three pgrsmh three entities who act
independently, three conscious individuals (LaCu@gn&50). Likewise, persons do not
act independently but together comprise the evepéisonhood.

Catholic feminist theologian Catherine LaCugnajyiiting about the relational
self, depended heavily on the writings of John Maaofdy, a Quaker and moral
philosopher, citing his 1953-1954 Gifford lectuegghe University of Glasgow, later
published as two volume$he Self as Agelf1957) andPersons in RelatioflL961):

MacMurray challenged the fundamental theoreticaliagtion of the “turn

toward the subject,” namely, that the Self suajectfor whom the world is

object The Cartesian starting point created an antinimween reflection and
action. As the title of MacMurray'’s first volumeggests, he sees the Self as an

agent, a doer, not an event of self-reflection seltabsorption. Second, in the

! | owe this image of God as “mayor” to Wes Seeliger, now dedg&géscopal priest in Houston, Texas,
and writer and illustrator ofVestern Theolog{l973), an artful rendering of contrasting images of @od
settler, mayor of the town, God as trail boss of the waggin, heading west with Jesus as scout and the
pioneers as the people of God.
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“egocentrism” of the Enlightenment, the Self isismated individual. To acquire
knowledge, the Self, in the moment of reflectioithadraws from action,
withdraws into itself, isolates itself from the w@and from other selves.
MacMurray proposed a view of the Self as personsdtal existence is
constituted by relation to other persons. Persothoosubjecthood, is not
identical with or reducible to “individual centef @onsciousness,” as if one could
be a person independently of one’s relationshipls athers. In fact, for
MacMurray, the Self withdrawn into itself, into teéflection, is neither a true

Self nor a true person. If Descartes’ was a “torthe subject,” MacMurray’s is

the “turn to the Other.” (LaCugna, pp. 255-256)

Third definition: when and where the Trinitariamnde—selves turning to one
another in mutual, interdependent, reciprocal i@tat-is performed on the stage of
history, there i®cclesia church. Church, for me, is a universal categonylie divine
dance. | have known church in the movement of pemgers back and forth through the
chancel of Emmanuel Church in Boston to and froencitimmunion rail, with John
Harbison’sCommunion Wordsung by the Emmanuel choir accompanying thépose
bumps Of late, | have seen “church” outside the windumvimy study at Bates College,
where students, faculty, staff and Lewiston redislen-create a vegetable garden, the
fruits of which will feed hungrier peopl&oose bumps

The institutional church, in my case, the Angli€amurch, hosts the Trinitarian
dance on a sacramental stage. The sacrament a§Bagtoints ecclesial people:

The ecclesial [person] is created at baptism. iBagpbrings about a “new

reality.” The sacrament of baptism brings aboubaiological change. The
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change is indeed ontological, not in the sensedahatkind of being becomes

another kind of being (watermelon becomes harg)th®inew being produced by

baptism is a neywerson a new being-in-relation, a new capacity for
transcendence, a hew capacity for erotic expresaioew capacity for
communion, a genuine instance of freedom.

Those who identify with Jesus in baptism are gigerew way of being in
the world, now as fully personal. Putting on [Jésudaptism becomes the
authentic basis for a true communion among perdmstism thus transforms
solitariness and separateness into communion (Le&;uymy 263).

In many sacramental-oriented congregations, tpédm font is placed at the
entrance of the sanctuary. Congregants are intotesbke the sign of the cross on their
foreheads with water upon entering and leaving iprd=or me, this is a refreshing
reminder of, a renewed grounding in, my relatidmahg-ness, my participation in the
Trinitarian dance, my “sacramental personhood.'Qugna, p. 264)

Moreover, between my personal anointing with tsapél waters at the beginning
and end of worship, at the center of worship, istauist, the sacrament of Holy
Communion. Eucharist is the audacious enactmetieoT rinitarian dance in the midst of
an American culture that makes sacrosanct the lealiself. The Eucharistic celebration
“establishes a network of relations that is supg@deellow persons to subsist, to be in
relationship, in freedom,” (LaCugna, p. 264) a ratnof relation in which & person is
no longer a Jew or a Greek, a slave or a free peesmale or a female(Galatians 3: 28,
International Standard Version) The Eucharisthaséader will experience throughout

the manuscript, is elemental to my person andwhigng project.
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Of course, an institutional church embedded ingyasent culture struggles, once
outside the doors of sanctuary, to enact or ppéteiin the Trinitarian dance. Note, for
instance, American religion’s present fervor aganmnosexuals as participants in the
dance. An aim of this dissertation is to estahtidans for making our struggle to
advance and expand the Trinitarian dance a heariger

Fourth definition: | seek to bridge the gap, citdmbve, between the institutional
church’s persistent aspiration for and ongoingufailto enact and participate in the
Trinitarian dance. The tool for my quest to heljglge the gap is a theology of the
meantime

Martin Luther understood the churchwéator, a journeying communion, making
its way from slavery to freedom, existing betwekavery and freedom, comprised of
viators, pilgrims who aresimul justus et peccatgrat one and the same time saints and
sinners, enslaved and free. | do not mean sainsianér as the moral and immoral
characters of individual persons. Rather, saintsamder are emblematic of relational
conditions, of being connected and disconnectdurited and dis-inherited, in
communion and estranged from communion.

The binary of relation and isolation is tieantimethe times in which we live
our lives, from which we do not escape and, yet lamd there transcend. For Luther,
episodes of transcendence of theantimewithin the institutional church are outbreaks
of the “true” church within but not apart from tH@storical” church. The “true” church
acts as underwater springs that refresh the murystagnant waters of the historical

church.
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The particular transcendence of theantimehat | emphasize in this dissertation
is the Trinitarian dance of the suffering and seiftd. Moreover, | privilege this
particular transcendence as universal becauseagnally good existence—a fallen
creation—groans in travail and yearns for restora{Wink, 1992, p. 10). Not to
acknowledge and embrace the brokenness of ourdivéshe lives of others is to be
“half alive in themeantimée’ (phrase attributed to Carlyle Marney) Pamela -
Wright writes, “All theology, but especially pasébtheology, begins with human beings,
and in particular, the pain and brokenness of thedn condition.” (p. 35) Moreover, as
participants in the Trinitarian dance are sorrovafiadl suffering, so too is the God-event,
or, God. God is witnessed in this dissertationaaigosvful and suffering. When and
where God and humankind transcendrtteantimethere is resurrection.

Fifth definition: | write the dissertation, fromy particular positionalityas a
straight, white, middle class, educated man whouiiph such privilege, composes at a
greater distance from that which | write about—sberowful and suffering. At times, |
will not see as clearly as others will, those whe&oser to the “open wound of life in
this world.” (Moultmann, 1993, p. 49) Other timewill unknowingly trip over my
privilege, demonstrating an unintended insensytithiat will be hurtful to some. For my
skewed vision and insensitivities along the wagpologize. | hope that, in the balance,
my writing expresses more respectful curiosity thaserted knowledge.

In addition, | write as a priest, deacon and pastmounselor. As a priest, | write
with words from my priestly vows on one shouldda €are alike for young and old,
strong and weak, rich and poor (BCP, 1979, p. 33tpmpose the dissertation with the

broad expanse of humankind in mind, with the htyae the ideas and practices
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expressed in the dissertation will open space ilchvpersons and communities may be
more fully cared for and loved.

Words from my deaconate vows watch me write froendther shoulder: “You
are to interpret to the Church the needs, conaardsopes of the world.” (BCP, 1979, p.
543) | desire the dissertation to lay a plank ar turing the ongoing construction of the
relational bridge between church and world, engldiesser distinction between the
two.

| write as a pastoral counselor, who has sough&limost three decades, to find
the materials to build a corridor between the psaband the public, pastoral care and
justice making, the pastoral counselor’s study tiedoublic square. | seek to write about
“the care of souls” in a manner that oppressioniajustice matter and are addressed.

Two Perspectives: Psychotheological and Postmddeas and Practices

Borrowing a phrase from pastoral theologian, JdicDargh, | write from a
“psychotheological perspective.” (1993, p. 172-188ek to find places of resonance
between theology and psychology and places whexdecomes curious about and seeks
to know from the other. | seek and claim a mutyalind reciprocity between theology
and psychology that is new for me and, | belieke,discipline of pastoral psychology.

For the last several decades, in terms of pastaraland counseling, theology
has genuflected before psychology. Pastoral coimgsehining programs during the
1970’s and 1980’s, when | trained, mostly were eat in object relations, self and ego
psychologies. Theology was mixed into an alreadfjcéent batter, added mostly for

seasoning, that is, justification for the spec&dixocational path we were taking. | do
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believe, and there is evidence that, the subsdrplane of theology in the fields of
pastoral psychology and pastoral theology is waning

My own path towards establishing interdependemte/éen theology and
psychology has been and continues to be clearadylgecond perspective, postmodern
ideas and practices. Written into the “DNA” of posidernism is the quest to find and
privilege resonance, mutuality and curiosity betwd#éferent parties—in this case,
disciplines in relation, or what | name later orthe dissertation as “border walking.”
Hence, my pastoral psychology of lament is postmadeamela Cooper-White (2007)
lists several aspects of the broad territory otmoslernism that resonate with pastoral
psychology and reverberate through this dissertatio

First, rationalism, the ability to think about teeistence of oneself and the world,
is too narrow to understand and sustain eitherosedforld (Cooper-White, 2007, p. 13).
Protestant theologian Karl Barth, in his monumewntaik, The Epistle to the Romans
first published in Germany in 1918, deconstruct@th Tentury rationalistic religion and
philosophy from the perspective and amidst thesroinWorld War I. The assessment of
Barth about the limits of a Cartesian worldviewstsstain the world has stood the test of,
and has grown in significance over, time. Ratidga$i one paradigm, greatly flawed by
my estimation, “answering only those questions tla&t be conceived within its own
cultural, linguistic, sociological, political, ardstorical horizons.” (Cooper-White, p. 13)

Second, objectivity is called into question by timavoidable predisposition of
any human perspective. “The subject, or ‘I, camarebe removed from its own

observation. Furthermore, to study something orezora is to interact with it, to
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influence or cause change,” (Cooper-White, p. 3)ell as to be changed by the
process.

Third, all truths, facts, and discoveries are lo€hey are not “applicable to all
people, creatures, things and places.” (Cooper&Vhitl4) Postmodern ideas and
practices rescue truth “from the timeless to theety.” (Lartey, July 15, 2001) Reality is
socially and culturally constructed (Gergen, 1995,266-275). Reality, then, cannot be
fully discovered. There is no “place” to find it.

Fourth, a claim to truth is valid to those who make claim. Furthermore, the
claims to truth by any one person or body of pessane stained by the values, biases and
assumptions of those who make the claims. Furtherntioe claims are made for their
benefit, either knowingly or unknowingly. The adtd@construction is the art of
unmasking through inquiring into these values, ésaassumptions and interests of the
claims and their makers.

Often the enemy igs We inherit and internalize the dominant claim®of
culture and prosper them. These claims are inwaetr” of the culture, and we often
unknowingly and naively drink without realizing acknowledging the hurt caused by
assuaging our thirsts. An important postmodern tiugsespecially in respect to the
dominant claims and claimers of religion, scierarg] nation, is: “Who stands to benefit
the most according to this statement or versiditrath’?” (Cooper-White, p. 15)

Fifth, persons and the communities in which treside live by some version of
truth that works for them as a way to hold on anel tesponsibly amidst the vicissitudes
of daily life. The postmodern “trick” is to holddke truths lightly, keep them fluid and

malleable. The task is to stay open to the truflthers, to remain curious and in
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conversation about the truths of a growing numiperdiversity of neighbors in this
increasingly pluralistic world. The challenge isetealuate continually each of our
particular community’s truths in light of post-Halust, post-Genocide, post-Apartheid
ethics (Cooper-White, p. 15): “No statement, thgadal or otherwise, should be made
that would not be credible in the presence of mgmhildren.” (Greenberg, 1997, p. 23)
| raise and wrestle with this challenge throughbetdissertation as | seek to rediscover
and bear witness to the public and political dinnems of lament.

Sixth, postmodern ideas and practices, having grawtrof the failure of
modernism to curb the violence that stems fronctdlicts between the claimers and
their claims of “timeless” truths, evaluate truthsthe criterion of liberation. Truths are
accepted as “true” to the degree that their power i

liberative of the marginalized and the oppressatther than reinforcing existing
structures and institutions of power that contitubarm people, creatures, and
the planet through self-serving paradigms of datidm and control (Cooper-

White, p. 16).

The Structure of the Dissertation
Part One

Part One, through which the psychology of lamemonstructed, is comprised of
five chapters. In Chapter 1, | situate the project theology of the cross. | elucidate the
theology through the narrative of my particulae litory, especially memories from my
childhood. | testify to the impact these memoriasenhad on both my relational and

vocational paths.
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In Chapter 2, | explicate the cultural climatetttiaallenges the church to return
to her lamentational roots, and the nine charatiesi of lamentational relation that help
the church to meet the challenge. The primary “tekthe explication is a family
therapy session.

In Chapter 3, | explore a theology of God that egesifrom a hermeneutic of
lamentational relation. The principal texts for tloration are the relation between
two residents at The Hospice at Mission Hill, anttierapy meeting with Andrea, the
client, Debbie Nathan, a resident in a therapyingi program, and myselif.

In Chapter 4, | deconstruct wailing. Wailing, astetl in my first premise, is the
antithesis of lament. Where lament is a relati@ta] wailing is the anguished condition
of those who are not partnered in their sorrow suftering. | present wailing as
epidemic in American society.

In Chapter 5, | present four principal characterssof lament: 1) lament requires
community; 2) lament weakens time’s hold on uda8)ent is for more than the
meantimeand 4) lament is political. | close Chapter 5] &art One of the dissertation,
by positioning lamentational relation as the desagrand renewal of mainline faith
communities in America.

In Chapters 4 and 5, the key “teacher” is Andreadida’s presence is also
evident in Chapters 2 and 3. The relation Debbie résident in training, and |
established with Andrea over the course of roughygar of therapy meetings served as
an icon through which | prayed this pastoral psyain of lament. | am deeply grateful

for our collaboration and honor her courage anegrnity. | reconstruct our meetings
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through my memories of the meetings, videotapesamfuple of sessions, and a
transcribed interview between Andrea, Debbie ancibmut our collaboration.

Throughout Part One, | also rely on transcribedinginterviews with leaders of
the Civil Rights Movement, Ruby Sales and Clevel&eders, and Civil Rights
Movement historian, Nashani Frazier.

Part Two

In Part Two, | detail the design of lamentatioredation and formulate a nascent
lamentational ecclesiology as that which may cbnte to the renewal of the presently
sluggish spirit of mainline religion in America.

In Chapter 6, | elucidate my almost three decajeisey from a more modernist
pastoral psychology of “care of the soul” to a pustilern pastoral psychology, with its
focus on the “soul of relation.” | pay close attentto the pastoral care and counseling
movement’s privileging of individual wholeness, heuch a focus reflects the spirit of
the present-day American soul, what church histoBigdney Ahlstrom calls “rampant
anarchic economic individualism.”

In Chapter 7, | delineate a pastoral method cedtierevhat is known in
postmodern therapeutic theory and practice as tmessing process. | begin by
distinguishing my pastoral method from moderni$tdienced pastoral care and
counseling. | then present the history of the vasmeg process and clarify my particular
adaptation of the witnessing process for a pastoiiktry of lamentational relation.

| present the inquiries that substantiate my paktoethod of lamentational
relation. | present material from three transcribepliry interviews: 1) members of the

Bates College Office Professionals’ Network; 2)tiggrants in the Memoirs Project, a
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diverse cohort of students and staff at Bates Gejl8) and, a conversation with
Esperance Uwambyeyi, a survivor of the Rwandan gdepand Alexandre Dauge-Roth,
a professor at Bates College, whose area of egpastinarratives of trauma.

In Chapter 8, | extrapolate, from a poem by Laailgin, The Two-Headed Calf
the priestly function in an ecclesiology of lamdrdevelop the “why” of the priestly act,
using material from a transcribed inquiry interviesth members of St. Paul’s parish in
Brunswick, Maine, and a study of Ecclesia Minigh@ommon Cathedral in Boston,
Massachusetts. | develop the “way” of the prieattyythrough a transcribed inquiry
interview with Elizabeth Cochran’s body mapping esence, and a study of a two-week
series at Bates College titlédt and Alterity: Beyond the Other as Enemy inldraeli-
Palestinian Conflict

In Chapter 9, I illustrate the prophetic witnesattissues from lamentational
relation. | present, from a transcribed inquiryemiew with Ruth Wilson Gilmore, her
prophetic witness against the prison industry itif@aia, and her witness of the
prophetic work of Mothers ROC, a coalition that wefor prison reform in California. |
feature the prophetic witness of the Rwandan geleodiass at Bates College in the
winter semester of 2007, through student evaluatidrine course and a review of the
final course projectyoices from Rwanda

In Chapter 10, | outline the beginnings of an esioclegy of lament. | focus on
the Black church experience to construct an epishegy for mainline religion in

America.
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| close with “concluding thoughts.” | summarize threncipal elements of a
pastoral psychology of lament through a story albowt the lamentational testimony of
rape survivors in the Congo is creating a majongedor the good.

Means of Inquiry

My eight years of ministry among the dying and bessl in two settings rife with
sorrow and suffering—The Grady Hospice Programratls Memorial Hospital in
Atlanta, Georgia and The Hospice at Mission Hifl,aeute inpatient hospice in Boston,
Massachusetts for persons dying of AIDS—Ileft ménait acute and indelible awareness
of and curiosity about the ironic joy and creatdrergy for justice-making that emanated
from these communities. This dissertation, in agess, is an attempt to further
substantiate, better understand, and test theityabfdlmy awareness and the legitimacy
of my curiosity.

After developing the dissertation topic around myaegeness, curiosity and
passion, | arranged interviews with people and canities who seemed to exude the joy
and energy | had experienced at Grady and Missithnl thterviewed people engaged in
ministries and not-for-profit agencies in variolties in the United States: Boston,
Massachusetts; Columbia, South Carolina; Lewidttaine; Portland, Maine; San
Francisco, California; and Washington, D.C.

| designed each interview in a manner that allofeedhe construction of new
knowledge for each particular interviewee or intenwees with whom | was in
conversation, and for myself, with the expectattwat the co-created new knowledge
was in the service of our good and the greater goftén my interviews included

witnesses, reflectors, a method | write about iaf@ér 7. The format always was open-
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ended conversation, with a commitment to the furetaal indeterminacy of postmodern
inquiry interviews. | held myself accountable td iathering the relational violence of
more modernist research, which, with a high degfeketerminacy, opens up a greater
chance of objectifying and using the interviewe@terviewees for predetermined
objectives. Terry Tempest Williams (p. 284) writeghis point in a reference to Dr. Paul
Farmer, anthropologist and physician:

| recall listening to Dr. Paul Farmer speak atWmversity of Utah a few months

before coming to Rwanda. He spoke of structumalevice, how most people in

power say “data is the cure for antidote.” Fars®rs no. That the importance

of listening to life stories is crucial to our wrdtanding of how a community

exercises their right to be healed.

Every postmodern therapeutic conversation is guirg interview in that new
knowledge is created by and shared among all theezeational collaborators.
Therefore, actually, every lamentational evennismguiry interview conducted by all of
the conversational partners. The meaning and “tftthe previous two sentences will
unfold as the dissertation proceeds.

In conclusion, this pastoral psychology of lamamd the embryonic ecclesiology
that issues from it, hopefully will engage the digsof my friend—Bill, is this
something akin to God?—in a manner that adds tevitler discussion of what
constitutes good pastoral presence and performaraeulture where the walls between
church and world are both being chipped away frioendutside and dismantled from the

inside.
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Part One

FOUNDATIONS OF A PASTORAL PSYCHOLOGY OF LAMENT

Above the hotel gate, | saw a sign:
“International Conference on Inflammation of theeEy
for those who have cried too much or not cried ghou

All of them with name tags on their lapels
like temporary nameplates in a cemetery or markers
in a botanical garden.
They approach one another as if sniffing, as itkhey,
Who are you where are you from and when
was the last time you cried.
The subject of the morning session is “Sobbing:
The end of Crying or the Way It Begins.” Sobbing
as soul-stuttering and griefstones. Sobbing
as a valve or a loop that links cry to cry,
a loop that unravels easily, like a hair ribbon,
and the crying—nhair that fans out in profusion riglos.
Or a loop that pulls into an impossible knot—
sobbing like an oath, a testimony, a cure.
Back in their cubicles, the women translators argyb
translating fate to fate, cry to cry. At night theyme home,
scrub the words from their lips, and with sobs appiness

they start loving, their eyes aflame with joy.

Yehuda Amichai (2000, p. 147)
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Chapter 1
THE THEOLOGICAL FOUNDATION OF
A PASTORAL PSYCHOLOGY OF LAMENT
“No! First we grieve and then we marth

Glenda Hope (Thornton, 2002, p. 188)

Fireweed, a plant species of the Northern Hemisphethe first vegetation to appear
after a forest fire or other ground disturbanceeWweed was the first new growth to
appear on Mount St. Helens after the volcano. Adews after a forest floor is made
barren by fire or other foe, the green foliagei@eed breaks through the charred or
disturbed earth. Soon pinkish blossoms adorn teeeiand inhospitable landscape.
Fireweed grows and flowers as long as there is epane and direct light. As other,
larger vegetation re-appears, the plants die dug.seeds remain in the soil for many
years. When the land is ravaged again, the seedsrgge anew.

Fireweed is a metaphor ftreologia crucisthe theology of the cross. The
theology of the cross is the foundation upon whidh pastoral psychology of lament
will be constructed. The theology of the cross meticular, long held and less widely
shared construction of the Judeo-Christian heritagérst World cultures. Moreover, the
theology of the cross is more predominant in théheran tradition in which | was raised
and trained.

The theology of the cross constructs God as hiddeaamong and for the
marginalized, looked over, trampled down and foesaldt the heart of a theology of the

cross is the crucified Jesus, a construction otthss that bears witness to Jesus as
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executed for standing as a victim, with and fortloetims of the commercial expansion
of the Roman Empire into Galilee during the rei§Tiberius Caesar (Crossan, 1998).
The construction of the expendable life of Jesushe expendable ones, and the
expendable Jesus’ subsequent innocent death, gdedia movement of expendable
ones expending their lives as, with and for theaamt victims of empire then and now.
Martin Luther King, Jr.called such expenditure redemptive suffering, surffgthat
redeems history.

Former Civil Rights leader Andrew Young, whilelesting upon the power of
redemptive suffering, remembered another Civil Rideader, Fannie Lou Hamer.
Andrew Young said that when he saw Fannie Lou Haneerge from a week in jail
with a glow around her, he discovered the rederagiower of imprisoned lamenters
(Young, 1997). Bernice Johnson Reagon, found&vwedet Honey and the Rotlears
witness to the same power, experienced througbwermprisonment, for leading a
protest march down Broad Avenue in Albany, GeorBeflecting on her experience in a
make-shift jail in Leesburg, Georgia (big roomshaliarred windows filled way beyond
capacity, 11 miles outside Albany), Bernice says;jdil my voice changed, my voice
deepened.” Jail was Bernicglglliard, her conservatory (Reagon, 1997).

The Jesus movement was and is a withess to newrtierging from ravaged
landscape by means of innocent victims finding anether, through which hope is
fashioned. Radically differentiated from the moopplar and institutionalized
construction of the cross—that Jesus died for ms, sherefore we have another chance

at life—the construction | privilege testifies twetstrength that emanates from and for
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those who bring their weakness into community tedieed and shared (Blaine-Wallace,
2003).

| cite as an example a community of survivors arghans of the genocide of the
Tutsis by the Hutu Rwandans in April of 1994 (Ndaha2008). Two hundred Tutsis
from several families fled to a convent, some twadred meters from the United
Nations peace envoy compound, to escape the HiitesHutus found them, rounded
them up, hacked them to death, beheaded them anddbsed them in a large pit.

Several years later, the children, spouses, gbland friends of the executed
Tutsis worked with the nuns behind the conventxtwuene their loved ones. They
carefully identified, as best as they could, th@red ones, mostly from fabric remnants.
They washed and placed the bones in separate ghigiés with skulls, thigh bone with
thigh bone. They reconfigured bodies from the rexmaas best they could. They placed
each in a coffin draped in white and marked withugple cross. While they worked, they
sang, prayed, laughed and cried. In the evenihgyg,shared memories and participated
in conversations about embracing the future, learnéconciliation, practicing
forgiveness. They understood these conversatiobs & much of the burial rite as the
final burial service. Since the burial, they keke tonversations alive so that the ghosts
of their dead may rest and remain in peace. Fhenstorched earth of a common history
of desolation sprouts a green and pink field ofvbaality, an articulation (literally, a
binding together of that which has been torn apalnizh looks and sounds like joy.

My privileging of shared suffering and sorrow he tornerstone of religious
community is a witness againstheeologia glorig a theology of glory, by which the

majority of mainline American religious communitiesnstruct God and God’s followers
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as triumphal. | seek to deconstruct a sufficientl @od this God'’s sufficient followers,
thereby re-establishing a model of collaborativingtability by which seeds of hope,
having laid dormant in the darkness of presumeficgericy, germinate, like fireweed,
again as if for the first time.
A Theology Grounded in Personal Narrative

The theology of the cross and my desire to builisaertation from it springs
from a lifetime of curiosity, contemplation and dastruction of foundational childhood
memories of suffering and sorrow. Mine was a vibleme in a violent community.
These memories shape my ministry. My commitmemiow and what | remember of
these experiences of childhood has formed anddwstaost three decades of ministry.
How and what | remember has shaped my identitypaactice as a pastor, priest and
prophetic witness for social justice in a varietyaes—parish priest, health care
administrator, pastoral counselor, social actiwptritual director, and therapist. How
and what | remember has vivified my understandiih@ientation to, and presence
within the various settings of my pastoral, prigsthd prophetic ministry—parishes;
inpatient and outpatient hospices, including thgongs first acute inpatient hospice;
ministries of spiritual direction at an Episcopalidity school, monastery and center for
prayer and contemplation; a practice of individgaliples and family therapy at a center
in which | also served as training faculty; and sin@cently, as the multifaith chaplain of
whatUS News and World Repatesignates as a “small, most selective, privaerdil
arts college.” How and what | remember has wiggfiedvay into my activities of daily
living. My memories determine the relational conments | am drawn to and make, the

music | listen to and books | read, the placestisiip, and the causes | serve and give
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money to. The memories shape how I listen, convangidearn as a spouse, parent,
grandparent, son, sibling and friend. The memaieshe thread of continuity over
many years as a consumer of therapy. In short,drmwvhat | remember is the
cornerstone of my character, that is, how | desifese in relation.

Memory as a cornerstone of character merits fudlescription. | do not, or,
more accurately, no longer, remember in a morediaauconstruction, the Neo Freudian,
Self Psychology, Object Relations narratives, wisiehmeated my initial training in
psychotherapy during the first half of the 198®isw and what | remember of my
childhood is not a space “within” the “self” andnitutive of how | have individuated
as a “person.” Over the last several years, beggwith my commitment to relearn and
retrain as a psychotherapist within a mostly catahbve language, lesser narrative
therapy-oriented position, how and what | remendfeny childhood is more
postmodern-oriented. Memory is a co-creationabédialogue between my inner and
outer utterances, the inner and outer utterances/afonversational partners, and our
collaborative reflections on these utterances.réfexive conversation, not the bounded
conversationalist, is constitutive of who | am. Hedf, as elaborated in the introduction,
is relational.

How and what | remember of my childhood, at tinmeany times, especially as a
person of prayer and contemplation, is compriseal @fnversational partnership of one.
Such does not make for an oxymoron. Drawing omitik of Russian literary theorist
Mikhail Bakhtin on internal voices (Farmer, 200p, p9-60), | attend to myself as an
expansive and varied “city” of voices, a populofisgonal and convivial voices, some

vying for hegemonic supremacy at one moment, ottotiswing the fat” together at the
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same moment. | am not the mayor of this politido Inot manage, as ego, the voices.
Rather, | am an equal voice in a conjured conviersagxiled from authorship (Coates,
1998, pp. 103-125), incarnated as collaboratorodgin this collaboration, | am
languaged into life and relation.

Two principal narratives express the conditionsafow and suffering that
dominated my childhood. In contemplating theseissoand my decision to share them as
formative of my vocational path and theory and pcacof ministry, as foundation for
this dissertation, and, most importantly nagnna from heavefor my own journey from
Egypt, through the wilderness, towards the promiaad, words of Pablo Neruda come
to mind: "If each day falls inside each night thexrests a well where clarity is
imprisoned. We need to sit on the rim of the wéllarkness and fish for fallen light with
patience.” (1989, p. 95) | persistently sit on lipeof brokenness, with fellow strugglers,
and together cast, with this bait, for new knowlkedg

Rawson Circle and Broad Avenue

Between the ages of seven and thirteen, | liveadnicer home on Rawson Circle,
in a wealthier neighborhood of Albany, Georgia,Bee Johnson Reagon’s hometown.
The house reflected an upward trend in our fam#gsial location. Our greater
sufficiency was due to my father’'s emerging sucoes$e clothing business. My father
had moved from a store manager in a lower endjtébaded clothing chain to part
owner ofBest Credit Clothing Companyhis business, too, targeted those of lower
social location, principally military families, wheere abundant in Albany, the home of
several military base&est Credit Clothing Comparnwas located on Broad Avenue,

Albany’s main street, the place of Bernice JohrReagon’s arrest. Albany represents a
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major chapter in and location of the civil rightevement of the 1950’s and 1960The
Albany Movemens considered one of the most brutal scenes dfithierights
movement. Most of the action, in the form of dematgons and marches, happened
along Broad Avenue. | often witnessed the brutality

What | witnessed on Broad Avenue was both horrgyand familiar. At home on
Rawson Circle and in front of my father’s storexperienced a similar violence—
physical abuse, loud and injurious shouting, atshame and shaming, fits of rage, out
of control emotions and actions, perpetrators actihns. Two images: 1) my wailing
mother being slapped across the living room by gstdrical father, veins standing out
and throbbing along his reddened face and neciinigt to intervene, my brother hiding
behind the sofa, and my sister shut up in her rénMartin and Coretta Scott King, Jr.,
Andrew Young, Julian Bond, John Lewis, hundreds lamadreds of small children,
howling mothers, courageous youth and adults beasgd to the ground by ecstatic
policemen, bitten by dogs, clubbed by the stickgisibly scared National Guardsmen,
unrelentingly jeered by crowds of white bystanders.

Over time, the two images, in conversation with bezame more like than
unlike one another. The distinctiveness of eaclgerdissolved. The images blurred. The
blurring led to my late teen years and twentiesdeibnstructed by the conflated images.
Early marriage chose me as a sheltering contradit¢ti and healing of the violence of
my home. | drifted toward ministry as a vocatioattmvited me to move off the curb of
Broad Avenue into the fray of conflict as enmeshmestiiator, much the way | situated
myself in the violence of my childhood home. Asdiment by, in and through various

vocational and relational contexts that mirroredpagt, along with many years of hard
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work in therapy, | deconstructed the blur of donewesihd social violence, personal and
public terror and constructed a more liberativeatare for hearth and world. | call the
progression, initiated by German theologian DoretBeelle (1975), a movement from
wailing—inarticulate (disconnected) suffering amdrew that constructs us—to
lamentation—articulate (convivial) sharing of suiifgg and sorrow in community. This
progression from a brooding self, what Saint Auggstalledhomo incurvatus in seelf
turned in on oneself (a relational notion of sinkgs), to a relational self, with more and
newer voices with which to dialogue, created nesvedge for greater possibilities.

The journey from wailing to lament is not over. Tjbarney is less that which |
have moved through and more a dialogue | contiad@ve. The particular icon of
lament written at the relational nexus of Rawsortl€iand Broad Avenue remains at
once ancient and new, fermented and fresh. Ree#lattion and reflections upon the
reflection in the company of friends and peerstegaewer, more nuanced, kinder
knowledge of my roots. The newer knowledge borthefdialogue follows.

| was born from a womb agitated by the juxtapositid domestic and social
violence. My mother comes from a wealthier backghiher family more educated and
refined than most. By the time of her adolescealmmhol had violently ravaged her
immediate family, leaving her to take care of adieid mother in a materially and
relationally impoverished household. My father cerfrem an eastern North Carolina
cotton mill village, abject material poverty, whishawned relational violence. My father
is a product of a social location often referreds$d'poor white trash.” For many years,
most of my years, | have felt and known myselféadssed about in the conflagration of

domestic and social terror that was the union ofpargents and the cradle of my birth. Of
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late, with the icon of lament written from the clargfrated intersection of Rawson Circle
and Broad Avenue nearby, | have made good prograss.more actively redeeming my
past and renewing my relation with parents andrgiblin the spirit of empathy for and
solidarity with who we were then, now and in betideam making peace closer to
home, the same peace | have made with much gretdéonal dexterity farther from
home, the peace | have more adroitly managed &decend sustain as a pastor, priest and
prophet. Indeed, and, at times, regretfully, | hbetter accomplished vocationally that
which | have aspired to better embody domestic@llyeview of my three most
invigorating vocational assignments/contexts amdstape of my domestic life at the
time of each are illustrative of a mounting de$areand success at transposing the whole
of my relational life into a narrative of lament.

The period of time and vocational context mostefl’e of my heritage were the
years | served as director of hospice at Grady kalsm the heart of Atlanta, Georgia.
Grady Hospital is the county hospital. Its miss®ito the indigent poor in Atlanta. When
| began my ministry there, the indigent poor mehatvast majority of the Black
population in Atlanta. The hospital was huge iresand throbbed with the energy and
intensity of inner city Atlanta. The atmospherdled emergency room was compared to
the field hospitals of Vietnam. The Martin Lutheinkj, Jr. Center for Nonviolent Social
Action was a rock’s throw from Grady. | commuted3mady each day, an hour each
way, from a very nice house in a sufficient subslih, Mountain View Acres, which
bordered Atlanta proper. The subdivision is onbuwifdreds that surround Atlanta. The

circle of subdivisions is referred to as the widitmut. The mission of Mountain View
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acres was, and, | imagine still is, to buffer gsidents from the noise, chaos and danger
of Atlanta proper.

Mountain View Acres and Grady Hospital mirroredkind and degree, Rawson
Circle and Broad Avenue. There was violence in mmmé—domestic and subterranean,
that is, the quieter storm of a failing marriage-d-alence at the office—social and
abject, the firestorm of unchecked racial ineqyalitvas living at the reincarnated
junction of my birth and youth, which made for btile most painful and exhilarating
time of my life. At Mountain View Acres, a familyailed. At Grady Hospital, a hospice
team co-created space for lament. Moving back arntl between Mountain View Acres
and Grady Hospital proved both disconcerting alodninating.

A few months into my first year at Grady Hospitafjrst year medical resident
summoned me to the bedside of a young man in gtdataur or so of his life. The other
physicians and nurses kept great distance. Wedstaige him until he died. The young
man’s diagnosis was Gay Related Immunodeficiensg@se. The young man was
Grady'’s first case of what was to be thousandstiamdsands of cases of the disease
shortly thereafter named AIDS. Almost overnighta®r's definition of the indigent poor
was expanded to include a cohort of young, whitg, gewly poor and terminally ill
men. Our hospice program quickly became a finaldéon this rapidly growing and
ravaged population. The canvas of lament that wasl{sHospice grew in beauty and
stature. We, | felt, were emulating “The Beloved@ounity,” a phrase authored by

Josiah Royce, a Boston philosopher and near comtempof William James, and placed
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into the contemporary religious imagination by wl known civil rights leader Martin
Luther King, JP?

Caring for persons dying from AIDS differed greatiyore in degree than kind,
than care of persons dying from cancer, the diagribat dominated roughly 99% of
other hospices in the country. Because we weregpdne 1% of other hospices, all of
the hospices in this very small cohort collaboratatly by phone and regularly through
conferences and workshops to deliver the bestlplessare. The Robert Wood Johnson
Foundation supported our efforts by funding a paogthat enabled the AIDS service
agencies in the ten cities most affected by AID&adok together closely and often. After
a year of working together, a small team from thleort took our newly acquired
knowledge to second tier cities through workshaps@nferences. As a part of this
team, | became aware of and applied for the posdfaexecutive director of the health
care organization that was soon to open the natimst acute inpatient AIDS hospice. |
moved, with my failing family, from Atlanta, Georgin the Southeast to Boston,
Massachusetts in the Northeast.

The Hospice at Mission Hill became, for me, a futepresentation of “The
Beloved Community.” AIDS, by this time, had mutatedAIDS and HIV, and the profile
of the AIDS/HIV patient had expanded beyond thagayf, mostly white men. AIDS/HIV
was creeping into the historically poor, Black coumities, spread mostly by intravenous
drug use. The profile of our inpatient hospice datioally changed both in terms of race
and class.

| remember Jonathan. Jonathan was dying at MigsilbrHis lover, Ken, had

been at his side throughout the previous weeksngdaken time away from his job as a

2| thank John McDargh for this historical note.
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buyer of designer clothing for a chain of high-@legphartment stores. Jonathan’s parents,
farmers from rural Maine, far removed by valudg, $ityle and standard of living from
the experience of middle class urban life, homoakty gay relationships and dying
centers, came to see their son before he diedrn/oue dad in bib overalls and a now
terrified Ken faced each other across JonatharmsAer a period of uneasy silence,
they simultaneously reached across the bed, enthrand cried in each other’s arms.
Jonathan placed a hand on each of their backs.

The icon of lament that was The Hospice of Misditlh written in the image of
these three men’s embrace, which transposed theabfgothe convivial, was the
resolution | desired for the binary that was myspeal and public life. | longed for hands
to emerge from my relational brokenness, and beedl@n the backs of my family and
vocational dissidence.

In what now looks more like an attempt to reachhsesolve, | accepted an
appointment to a more conventional, less rarifiesiton. | served as vicar then rector of
Emmanuel Church, a very progressive Episcopal pani@oston. Emmanuel celebrated
its first same sex union in 1981. In 2004, whileds there, when Massachusetts legalized
same sex marriage, the parish supported my dedisidefy the bishop’s directive that
priests of the diocese were not to solemnize saxenarriages. Moreover, Emmanuel is
situated in the fanciest block of Boston’s mostspiggous street, Newbury Street. The
juxtaposition of progressive Emmanuel and prestigiewbury Street, while notable,
was much less remarkable than the juxtapositidviaintain View Acres and Grady
Hospital, Lexington and Mission Hill. Emmanuel Cblurepresented a more manageable

context for the integration | desired.
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The resolution would not happen in the way | imaginThe marriage, and the
family order situated around it, after many yedrstaiggle and work, was finished. |
consider the failure, mostly mine, of not beingeatal transpose the marriage and family
from wailing to lament, to integrate Rawson Cirated Broad Avenue, in a manner that
was redemptive of both addresses, to be a los$ #matstill learning to grieve. For many
years, | have wailed more than lamented. Overabiedouple of years, | have learned to
lament more and walil less.

That agonal juxtaposition of prestigious NewburseSt and progressive
Emmanuel did move towards a relational dynamic ithabw, arguably, a narrative of
lament. About eight years ago, in cooperation with City of Boston and a not-for-
profit mental health center, Emmanuel turned a goodmber of its square feet inBafe
Haven a twenty-four hour center for roughly thirty dudgnosed women, most of
whom have lived on the streets of the Boston’s Ba&k neighborhood for the last three
decadesSafe Havenvas created because these women, afraid to gtein§buildings
because of what had happened to them in builddigsot feel safe in the city’s
homeless shelters.

The establishment @afe Haverook much time and great care. Two social
workers, working out of Emmanuel, established retet with the women over the course
of two years. In the meantime, other leaders optmésh and | worked long and hard to
encourage the likes of The Ritz Carlton, Ermendtgifegna, and the very wealthy
residents in the first block of Commonwealth Avenwbo shared an alley with
Emmanuel, to welcome these new neighbors. Aftentears, enough trust was built

between all parties to break ground. This collati@neof city government, a private
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healthcare organization and a religious communay the first alliance of this kind for
Boston.

Upstairs, a congregation of well-educated, libeagtful people gathers.
Downstairs, a community of marginalized, addicedptionally haunted women makes
and risks life together. Often, more often overeimpstairs and downstairs have been
leveled into a region of shared suffering. Outstte,highest end salons send over body
care products for the women, Brooks Brothers sends clothes now and then.

The Story of Linda

The story of Linda is illustrative of the transims of downstairs and upstairs
into that which is closer to “The Beloved Commuriityinda has lived aSafe Haven
since its inception. Little is known of Linda’s pa#/e do know that she has lived on the
streets for at least a couple of decades, anddéiat she was a scientist.

Linda spent the first several months mostly dowrstaccasionally walking
upstairs, mostly during worship on Sunday mornligda would walk around and about
the worshipping community, never sitting down. Sfss not deterred by events in
worship like my sermon. Over time, | became conafiole¢ with Linda walking back and
forth in front of the pulpit. Occasionally, Lindeowld recite, very loudly, the Lord’s
Prayer, one line behind the rest of the congregaBoon, the congregation learned to
take the dissonance in stride.

One Thursday night, after Linda had beeBafie Haverior about a year, she
showed up at the Thursday night Eucharist, whick eld in the chapel, a much smaller
venue. The chapel is an architectural gem, accthmseone of the most beautiful worship

spaces in Boston. The chapel is dedicated to tlreemanartyrs of the church, and
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statues of all the women martyrs comprise the meeithe large, decorative installment
behind the altar. | believe the feminine atmosploéithe chapel made the chapel a safer
place for Linda.

Linda sat in the rear of the chapel, several roasifother parishioners. During
the sharing of the peace, a well-intended parigrioralked over to her, extended his
hand and said, “The Peace of the Lord be with ybintia screamed loudly, “Don’t
touch me!” and bolted from the space. The followivegk, Linda returned for Eucharist.
She sat alone in the back and parishioners lebdefhe following week, Linda returned.
When the congregation went to the altar to recthieeclements, Linda joined the line.
When she approached the priests for bread and sheedid not pause. She passed up the
bread and wine, walked past us and returned tedadr The following week she came
forward again, paused in front of us, refused tenee the elements and returned to her
seat. The next week, she paused in front of usnebed her right hand, covered by a
large red mitt. She received the bread. The negkw&he extended a bare, open hand
and received the bread; no wine, she is Roman Gatho

| heard, just recently, that during an adult fordiaogue following worship, a
couple of months ago, Linda broke into the conwesasaying, “I want you to know
that Linda is not my real name. Sharon is my name.”

| understand worship, more particularly Euchatshave been the safer place for
Sharon to find a way to make Emmanuel, upstairsdan¢ehstairs, home. The Eucharist is
a drama that moves from wailing (agony) to lamsht(ed sorrow) towards joy
(solidarity) for peace (compassion and justicele Hucharist is a particularly alluring

drama for those, like Sharon, who wail more andeiaintess, who know joy vaguely
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because of circumstances beyond their making antlatoThe allure of the Eucharist
for those whose suffering is more conscious andclig its promise, acclaimed most
directly by the partakers: “Christ has died. Chinias$ risen. Christ will come again.” |
believe the ongoing rhythm of Eucharist at Emmaiuekered the connection between
the less conspicuous and conscious suffering cktlhipstairs and the more obvious
suffering of the residents downstairs. Through Eush, we found common ground.

The alluring promise of Eucharist seduced me eamlyas a very young child in a
violent home. In Eucharist, the conflation of Rawszircle and Broad Avenue is placed
in the crucible of a sacred history, and therelynigngled and offered back to me as
gift. When | stay away from Eucharist too long, thmtive whole of Rawson Circle and
Broad Avenue is lost, the two conflate and | digréhe promise of tomorrow and the
possibilities for today emerge again and anew tinaay regular participation in the
Eucharistic drama.

A logical question arises: How legitimate, relevantl inviting is a pastoral
psychology honed from the material of shared suffgreven shared suffering that
evokes solidarity, joy, promise and peace? Juragadofl985, p. 47) names my and
others’ skeptical voice: “It occurs to me that machanizational grief could be avoided
if people understood that partnership in miserysduat necessarily provide the
partnership for change: When we get the monstémsunfobacks all of us may want to run
in very different directions.” A closer look at lamt, through the lens of my second

memory, addresses the question.
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Tattered Church Building on a Red Clay Road

During our years on Rawson Circle, we had a domesirker, a Black woman,
Sarah, who kept house five days a week. Sarah wa$maid,” the term used in the
South for domestic workers. | remember Sarah asgpdéine family, a memory for which
| credit my mother. My mother befriended Sarah, 8adah her, in a manner that helped
bridge the race and class divide.

Often, | would ride along when mom would take Sdrame at the end of the
day. White folks referred to Sarah’s neighborhosdmlored town.” On many a night,
as we drove down either a dusty or muddy road gd#tpidated, white clapboard
church, I would hear undulating, unnerving, exlatarg, destabilizing, jubilant song so
energized as to almost break down the walls arse thie roof. This was Sarah’s church.

| sensed then and believe now that there was areakéble bond between what
happened between those walls, under that roofparigroad Avenue. Martin Luther
King, Jr., Andrew Young, Julian Bond, Jesse JackswhJohn Lewis led the marches
past my father’s store. Those behind them embatiedincontainable passion that wore
down and bent the back of the more abject, visibésm of the South. The
uncontainable passion was born in Sarah’s churdhrahundreds of similar churches
across the South.

The memory of Sarah’s church remains the icon litagdupon to stay grounded

in and committed to an ecclesiology of lam&i¢hen | lose confidence in an

3 An ecclesiology of lament has been “on the ground” sincdallsving the 1994 Rwandan Genocide,
during which a significant number of victims were massaaradair churches. These churches have
become places of lamentational passion: “We look through breketowpanes into a dark room of the
brick annex to the church. Women are singing, their handalating like butterflies. A choir of older
women. They sing with their eyes closed. It is the same shmmimg sung over and over again, like a
musical rosary being moved not through their fingerghmatugh the vibrations of their voices.” (Williams,
p. 304)
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ecclesiology of lament, that is, when | wonderain privileging a “crepe hanger”
ecclesiology, | imagine Sarah and her church, aeddll the words of one of my favorite
writers, a fellow Southerner, who was close to Barahurch experience, Flannery
O’Connor: “[Americans] have domesticated despatf l@arned to live with it happily.”
(O’'Conner, 1970, p. 159) The voices of Sarah aadiéry invigorate me to stand
against a theology of glory and for a radical tbgglof the cross.
Deconstructing White Privilege

While Sarah and Flannery’s voices invigorate mstamd against a theology of
glory and for a theology of the cross, | am streeged and grounded in my stance by an
awareness of my own deprivation and anemia asteipant in a mainline church that is
diseased by white privilege. My friend, Ruby Saketgend of the Civil Rights
Movement and now the director of Spirit House inshagton, D.C., meets me at the
place of my white oppressiveness. Below is an @tdesm the inquiry interview with
Ruby Sales, January 2007:

Bill: Do you think mainline church, white churchdapable of jubilation, capable

of shouting?

Ruby: No, because the one thing that they based(tivéntelligible) on, and their

sense of essence in a socially constructed wotidteness, that says that your

self is predicated on power and things, that tHg thring that you would end up

celebrating and shouting for would be thingsand power. You have to

reconstruct yourself. You have to remember —rikhihe bridge to each other is

this — I’'m probably going to misquote it, but it@e remember when we were all

strangers and aliens and our father stood outs&lgdte. That is, that is the
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source of that thing which we celebrate, of howGad has brought us. You
know, but if you don’t have that understanding, dnéy thing that you can
celebrate is power.

Bill: So how do we deconstruct the church, andatc¢he church — mainline
church? How do we deconstruct and reconstructhiech that most of the
[Episcopal Divinity School] graduates go to intolaurch of joy?

Ruby: By deconstructing God and Jesus. By mowmgyarom the Christ to the
historical Jesus. By taking the cross out . . héying religion not undergird
white supremacy and power, but have it undergimdmufreedom.

Bill: And that would be @nintelligible) church, it would be a -

Ruby: But it will be a witnessing church, a tegtiy church. It will be a church
where — you know, | think | told you at EDS — altigh | wasn’t a churchgoing
person when | went to EDS, | was really agnostt the heart of what | was —
what struck me always is that there was no thanksgi People just started
immediately in prayers, demanding God give ‘em,thige ‘em that. God, | want
you to — | could never understand how people cbelissuingordersto God.

Bill: Well, that's my . . . joy has to grow out cédemption. | mean, out of being
met and found in the wilderness, right?

Ruby: Well, yes but it also has to do with how ymderstand and see the world,
and your inner and outer, your values. If youkhtmat it is a gift to wake up in
the morning, then that’s a — you remember wherkKérgyan guy came to EDS,
I'll never forget, and we were inufintelligible) community worship and he was

leading the service that day? Oh, God, you wete¢hsve. And he came out in
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this long African robe, and he had his, and he,daiént to . . . let'selebrate |
want to thank God for thisorning | want to — people looked at him like he was
barbaric.

Bill: Why did they look at him that way?

Ruby: Because he was experiencing God in a diffevay. Because he was
starting with thanksgiving. Because he was wartitingraise God . . . for the
journey. As difficult as it were, he thought thia¢re had been milestones along
the journey that was worth celebrating. And th&nd get that — they thought he
was for, they were horrified that he was not fréma prayer book, that he was,
you know, breaking the tradition. And they frozend®he stopped in the middle of
it and said, well I must be doing something wrong.

Bill: I'm just not sure how white American churchrcget to that place. | mean -
Ruby: Bill, you got to look at younistory. History becomes the cornerstone for
how we understand, and act out a meaning of Gadf y¥®u come from a history
of enslavement, industrialism, | mean and all ef ¢kher isms -

Bill: So we have to shout out of our encapsulatod materialism, and we have
been -

Ruby: | once was lost, but now I'm found; was blimat now | see.

Bill: And we are lost in our own affluence?

Ruby: Numbed in your own affluence. Because iratffyou can't pray . . . you
can’'t shout when you’raumh And see, part of being white -

Bill: See, that's why | think we're . . . we're wikaihg around, that the white

church is walking around inarticulately wailingmeean, in depression, in
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numbness, in road rage, in boredom . . . and howedbnd, how do we come
together in our enslavement? How do we come tegethd shout through our
enslavement?
Ruby: Because you have, this is how, when | giv@dbnversation it's amazing .
.. that it ultimately makes white people cry. WHhesay, you know, Black people
are not the only people who suffer from tremendoss. That to be white is to
lose your connections with your ancestors, to {ase historical experiences, and
to buy on to this thing, this socially constructedlity called white. It is in effect
the will . . . to be willing to commit suicide analkill oneself . . . and one’s
connection with the past. And | talk about whitehe not as a privilege, but as a
death. And | talk about a spiritual death, thaatwhe makers in the corners of
that require people to do is to kill their connentto the fact that their
grandmother was an Irish peasant. And to buytimothing that because they’re
white, they’re all powerful, and they’ve always hhihgs, and not to remember
in England when their great-great grandmother stoothe corner begging for
food. And I'm saying, so that is . . . it is to &thespirit out of people. How can
you expect people to have spirit when it's beatenod them? And part of what
whiteness says — that's why Audre Lorde’s essaysegwofound, is the erotic,
and Carter was kind of on to it but she didn’t knwhat to do with it . . . she took
it to a sexual level.
Ruby’s description of and prescription to heal sp&itual death of white
privilege legitimizes the right of the white to “tioand holler” like the Black man who

gave thanks for the morning in the chapel at Egiat®ivinity School. The problem is
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that we do not know how to shout.

As white people ensconced in the American editiba Eurocentric/masculine
grand narrative, we have a blurred knowledge ofpauticular and concrete histories of
material oppression and social disinheritance. @&sahpreviously, | am the first
generation, on my father’s side, to be born offrthi village. The mill villages of
eastern North Carolina usually are located “actiosdracks,” places of poverty at the
periphery of prosperity, relocated from the indastNortheast to the rural South in the
early part of the 20 century for the purpose of cheaper labor.

As curious as | am about my mill village root&nbw little about them. The
narratives in my family about the mill village ar®stly about having “risen above it,”
“gotten off it,” “left it behind.” My father and wies talk about having “made it.” “It” is
material sufficiency. They boast of having madema for themselves, “hame” meaning
that they have achieved the American “dream” dfaetualization. | know little or
nothing about most of my ancestors, how they engbeith and did not find a way to
leave the mill village, how they did and did notgmvere in the daily struggle to survive.

The majority of the ninety-three percent of Amaris, who believe in some
representation of God, are vaguely aware of owersld/ho did not “evolve” from Ellis
Island and the likes towards sufficiency and aétatibn. These elders are the missing
link that would connect us to the historical chairsorrow and suffering, where resides
the energy and impetus to work towards the redemptf the history from which we
distance ourselves. Moreover, as the seminariaBpiatopal Divinity School (arguably
the most progressive seminary in the nation) detnates!, we feel uneasy in the

presence of those who are linked to the chaingtid® have learned and are quick to
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express the ironic joy born of shared sorrow arifésng.

Mainline religion in America has inoculated itsgtim, and has been inoculated
by, the grand narrative of whiteness-as-materifilesency-and-self-actualization.
Ironically, the inoculation has made us anemic. Wlelyle Marney once said about
religion in Charlotte can be said of religion in Anta: “The Churches of Charlotte, one
of the most religious cities in America, don’'t hamough gas to get from here to
Wadesboro.” (Carey, 1981, p. 45) That would bg fifiles. Mainline religion’s
engagement in a broken world is mostly admlipingothers Mainline religion’s grief
narrative is grounded in the personal and is addreas something to get through and
over. When grief is collective, anything largerritea“bereavement group,” such as a
nation grieving September 11, we are at somethiirsglass in terms of how to go on,
much less together. President Bush best voicedmmemia a few days after September 11
in his now infamous prescription for our grief: Gaop.

In other words, the most religious nation in therlek does not quite know how to
singMarching to Zion much less join the march. From Flannery O’CommeHort story,
Revelation

She saw the streak as a vast swinging bridge @ixtgrupward from the
earth through a field of living fire. Upon it a vdsrde of souls were rumbling
toward heaven. There were whole companies of vitash, clean for the first
time in their lives, and bands of black niggersvinite robes, and battalions of
freaks and lunatics shouting and clapping and teglikke frogs. And bringing up
the end of the procession was a tribe of peoplemviioe recognized at once as

those who, like herself and Claud, had always hiittleaof everything and the
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God-given wit to use it right. She leaned forwarabserve them closer. They
were marching behind the others with great digr@tgountable as they had been
for good order and common sense and respectabévioehThey alone were on
key. Yet she could see by their shocked and altexask that even their virtues

were being burned away (O’Connor, 1982, pp. 653-.654

An ecclesiology of lament for mainline religionAmerica begins with
establishing better ways for us to listen respdgtfattentively and curiously to our
wailings, made inarticulate by having drifted freur lamentational moorings and
washed up on the more barren shore of whiteneseu@h such a presence with and for
one another and others, we will re-member the lgyanthat attaches us to a world
community groaning in distress and grappling faray forward together towards a more
liberative future. The closer we get to our moosintdpe more distance we will have
closed, the more difference we will have erasetiyéen Darfur and Boston.

The way forward that | envision and imagine issgistemology reflected in the
congregational dynamic inside the worn out, whigglboard church on the dusty or
muddy road in “colored town,” on the edge of Alba@®eorgia, the church to which our
“maid,” Sarah, belonged. The kind of church in whRuby was raised (inquiry
interview, January 2007):

Bill: Now, Ruby, building on what you said last hig- it meant so much to me —

that Dr. King was the beneficiary of a long fermiegtmovement. In other

words, he sort of stood in the . . . he walkedamf of people like your mom and
your dad -

Ruby: Yes, he walked behind.
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Bill: He walked behind.

Ruby: He walked behind people like my mother, nthéa, my grandmother, his
mother, his father, the people in the church tleataltks about, the old women in
the church that he grew up, who claimed him venyess their own precious
little Martin, and so that he walked be-, we walkethind that generation . . . who
really held the community open for us.

Bill: Ruby, it . . . if | say that the movement wearved out of . . . from the heart
of the old women in church, how does that strike3o

Ruby: | would say it was carved out of the heants laands . . . hearéd hands,
and work, hard work of the women, of black wometh@ community who
ultimately were in the church. They were the easiof the dream, they were the
ones who gave you two dollars in a handkerchiefrmyau went away to college,
they were the ones who had the oratorical contasy, were the ones who . . .
they were the ones who had interpretive dance statiney were the ones who
kept, who fertilized your intellect and your credif, and who made you believe
that you could be somebody in a world that saitiyba didn’t exist. Thatwas

not a word in their vocabulary, that you didn’tsxi That was not a word. |
mean, we were, we grew up in a high school wherertbdel was excellence,
achieving excellence. So there they were pumpsngpufor excellence . . . in a
world that said that we were inferior. There wathing in my vocabulary that
said inferior,nothing Because thesxtra-ordinary women made me feel that |
was a special child — as Alice Walker talks abouterms of ‘womanist’ — | mean

this whole business of, if you're one of these gddiack girls who talk back to
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the world, who'’s sassy, who’s much, who's precosimstead of being beaten

down — you're egged on. And so | was one of thitige black girls who was

egged on.

Bill: And where did this, where did, where doesstfire . . . | don’t know if start’s

the right word, but what keeps these coals goitdftere did these women find

and nurture their passion?

Ruby: They found and nurtured their passion inrtredationship with God . . .

and their sights as visionaries. Because theyth®dapacity, as | said, to work

not only for what was there today, but what cowddobssible for tomorrow. So

they were the ones who could see down the roaey Were the ones who

understood — with a very deep, deep understandthgt-justice didn’t last

forever. And that you had to prepare people talide to work for that day when

it didn’t exist, and to work to bring it about, le@an justice about.

The Black church experience, to which Sarah andyRefonged, is broader than
Black. It is the experience reflected in the Secbastament narratives of tkeclesia
The rudiments of the Black church experience dteated in the practical ecclesiologies
of persecuted and oppressed people of faith thimutghe history of the church. The
dynamics of the Black church experience are midanghe community life of the
persecuted and oppressed people of many and ntiggtus traditions.

The Black church experience is a relevant, applecand restorative ecclesiology
for a mainline American church, paradoxically mademic by its prosperity, navigating
its way back to the lamentational mooring from vhiichas broken loose. The Black

church experience during and before the Civil Rigllbvement of the 1950’s and
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1960's, less so from the 1970’s, when the feda@y@ams designed to help community
hurt it (inquiry interview with Cleveland Sellei&anuary 2007), and apart from its
current prosperity-preaching offshoots, is the &bsin time and proximity, to mainline
congregations on their way back to the ancientstifidively harbor of the insufficient
and dependent. Therefore, the Black church expazieffers a good blueprint for the
construction of an epistemology that privileges enof a quest for relational knowledge
than a search for objective, universal truths. aaer 10, | will develop the beginnings
of such an epistemology.
Roots of a Relational Ecclesiology of Lament

The theoretical backbone of an ecclesiology of linesituated in the early
work of Dorothee Soelle, who did theology from afPdolocaust perspective and during
the second half of the twentieth century. DorotBeelle was the creator of the wailing-
lamentation-solidarity-joy-change trajectory refezed earlier in this chapter in a more
cursory form. This trajectory is the foundationtloé pastoral psychology of lament | am
developing through the dissertation.

For Soelle, lamentation was radically relatiofaht of the community of
incomprehensible wailing—a community in which tdentity of mourner and witness
becomes indistinguishable through a mutuality okbnness—comes a resonant song.
Soelle recognized lamentation as incomprehensibléng that, when witnessed, is
transposed into an articulate voice of comfort hoge. For example, Dostoevsky,Tihe
Brothers Karamazqwvrote of women “shriekers,” who, when broughthtmurch and
accompanied to the altar during Mass by other worimemd peace (2002, p. 46).

Lament is incomprehensible wailing that has fourstiag to sing, and someone with
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whom to sing it. Such singing, Soelle believedpsalmic language,” not because it
reflects a particular literary genre, but, ratlentains the elements of “lament, petition
and the expression of hope” (1975, p. 72):

| call upon thee, O Lord, make haste to me. Givdaeay voice, when | call to

thee! Let my prayer be counted as incense befhee tand the lifting of my hands

as an evening sacrifice. (Psalm 141, verses P aReévised Standard Version)”
A choir of lament makes a mysteriously joyful noisgo the Lord through a convivial
envisioning of a future born out of solidarity, wilae Apostle Saint Paul, in 1
Corinthians 13 heralded as “seeing through thesglasly.” Listen toThe Blind Boys of
Alabamabefore they hit the big time. Shared sufferingagological (Thornton, 2002,
pp. 159-163).

| recall the Grady Hospice chapter of my life. espdays among those dying
ghastly deaths, in the poorest part of a city, mghts with the supposedly living, in a
corridor of an upwardly mobile middle class subuMy. friends wondered how | possibly
could do such work day in and day out. | wondered hcould do such living night in
and night out. Among the dying, | learned to digtiish deeper joy from shallower
happiness.

Doxology, cries of joy birthed from the tears ofistd suffering, is Eucharistic.
Body broken in community time after time, for usagand again, is news, good news,
before and after it is sound doctrine. Eucharisiiseopen a wound that offends the
senses and manners of a church and society in whiticiency is sacrosanct, a wound

from which the hopes of and for the insufficientisg.
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Eucharist, as convivial drama in four acts—waililagnenting, rejoicing,
acting— is dangerous to the powers and princigalivho count on a dissonant, numbed
constituency of the complacent singing sanguinesersongs to a cock-sure God. | am
reminded of American author Annie Dillard’s notion:

On the whole, | do not find Christians, outsidelef catacombs, sufficiently

sensible of conditions. Does anyone have the é&xggilea what sort of power we

so blithely invoke? Or, as | suspect, does nolmtieve a word of it? The

churches are children playing on the floor witkitithemistry sets, mixing up a

batch of TNT to kill a Sunday morning. It is madad¢o wear ladies’ straw hats

and velvet hats to church; we should all be wegehash helmets. Ushers should
issue life preservers and signal flares; they khlaish us to our pews. For the
sleeping god may wake someday and take offenseeavaking god may draw

us out to where we can never return (1982, p. 40).

Doxology is the point at which grief becomes podti

Two February’s ago, in 2006, at the beginning @dRlawareness month, |
received an email about a campaign tokgyets On The Prizehe most celebrated history
of the civil rights movement, back on air after oasedecade in the archives. The
documentary had been imprisoned by copyright giris, which, on the surface seem
bureaucratic, but, when scratched, smell of whest Hiestament scholar Walter
Brueggemann callRoyal Consciousnessconomics of affluence, politics of oppression
and religion of immanence (2001, p. 30). In the ien@avil Rights leader Lawrence

Guyot said that the restrictions are analogoustming the books of Martin Luther
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King, Jr. and Malcolm X. He continued, “If peopladchstuck to the law, Black people
wouldn’t have the right to use restaurants andl&dte

If not by fine print and legalese, the regnant doon drowns ouEyes On The
Prize by reciting bedtime stories of its official docigi, optimism (Hall, 1996, p. 463), to
the sleepy middle majority, lulled into dreams afef communities by the prose of a
prosperous present. The regnant dominion keepsgttgi hum the citizenry to sleep,
fearing that the strangely joyous lament of thewng and aggrieved community of the
marginalized will be heard. The outsiders’ strideape for the future threatens the
insiders’ obsessive concern for the immediatewoich they have margined the future.
Evidence the Bush administration’s willingness &m¢h down to our children an almost
unimaginable debt and an increasingly pillaged remnent in the service of the
moment.

In spite of what church has mostly become in Angmpathos co-opted by
patriotism, the Judeo-Christian witness is rootegrief. The ministry of Jesus, and of
those who came before him, Moses, Jeremiah, IsAmmbgs, and Micah, thickened the
stories of incomprehensible wailing of the abandbiméo songs of lament among the
dispossessed, creating joyous solidarity dangemtise prosperity of temple and town.

| believe the principal task of the church in gr&tsday America is to reclaim and
restore our Judeo-Christian pathos, a traditiogriglving that both encourages and
equips us to embrace our present experiencesfefisigf and death towards liberative
engagement in and for a world groaning in traw&i have a rich tradition to draw from,
what German Catholic theologian Johann Baptist Metis a “dangerous memory” that

loosens the grip of dominant claims about life (frtton, 2002, p. 133):
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Memory has a fundamental theological importancelzst may be termed
anamnetic solidarity or solidarity in memory wittetdead and the conquered
which breaks the grip of history as a history afrtiph and conquest interpreted
dialectically or as evolution (Metz, 1980, p. 184).

I am reminded of Watts Street Baptist Church imHawn, North Carolina. The
congregation begins services with “Psalms of Larevtiat they call “the public
processing of pain.” They take their processed fmthe streets, holding prayer vigils at
the site of each violent death in Durham (Bruegger201, p. 122). The gospelgaef
work gone public

Public Grief and Reconciliation

Public grief offers more than the road to freedomthe oppressed. Public grief
creates the strongest possibility for more gent@eenciliation between perpetrators of
violence, tyranny, power abuses and their victifiee God illumined through the eighth
century prophets and Jesus yearns for a cosmasggthoat which all that is estranged is
reconciled. Reconciliation worth its salt beginshiathe victims’ public expression of
grief and, if at all possible, in the presencehgiit perpetrators.

A good percentage of processes of reconciliatidrb&cause the victims are de-
centered. Extraneous recipes for reconciliationraposed on victims by those who
either pretend or presume to act on their beh&lé voices of the victims are patronized
and, at worst, silenced. When the voices of vicémesat the center of the reconciliation
process, and effectively heard, their first andragest voice is the story of their pain and

loss told in as much detail as possible to those ndve hurt them.
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Archbishop Desmond Tutu, after the first public iegs of The Truth and
Reconciliation Commission in South Africa, receigebtktter from a radio listener who
heard the broadcast testimonies of several victims:

The world is wept. Blood and pain seep into ouehg; into our wounded

souls. The sound of your sobbing is my own weepyogy wet handkerchief my

pillow for a past so exhausted it cannot rest—mbt $peak, weep, look, listen for
us all. Oh, people of the silent hidden past, tetrystories scatter seeds into our
lonely frightened winds. Sow more, until the s&lés of this land can soften, can
dare to hope and smile and sing; until the ghastsdance unshackled, until our

lives can know your sorrows and be healed (Tut@919¢. 119).

The most startling finding of The Truth and Recdation Commission was how much
of the work was accomplished in the simple yet egiating recollection by the victims
of their experiences, the grief brought to lighd &ife through the sharing of memory,
and the possibility for forgiveness that emergeanfthe sharing of sorrows. This finding
also is supported in the gacaca trails in Rwand&aGa, translated as “grass courts,”
(Williams, p. 271) is a village system of governmdnstorically gathered for smaller
crimes, and recently enacted to enable survivalsogphans to address and question
accused perpetrators of the genocide. Public dristiorically discouraged in Rwanda as
a dishonoring of the deceased, and from which adnldhad been sheltered, has spilled
into the gacaca hearings. The testimonies of thegp@tors, and the invitation for the
witnesses to address and question the perpetrhtors,brought to utterance the broken
hearts and despairing spirits of survivors and anghcreating new possibilities for

forgiveness and reconciliation. The gacaca heaangshanging the culture of grief in
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Rwanda. While forgiveness and reconciliation doatatays follow from public and
publicized grief, very rarely do they occur whemrounal and communicated mourning
is overlooked or bypassed.

Public grief also creates the strongest possilfititynore genuine reconciliation
between nations in conflict. Conflict resolutiorpext Olga Botcharova (2001, pp. 292,
293) has worked tirelessly and effectively in Baest8erbia and Croatia. She writes that
violated nations move to knee jerk positions ofrieibility that exacerbate further
violence because they do not take the necessagyttimrieve losses and attend to
suffering.Botcharova has found that an intentional, timelgl parsistent sharing of the
pain caused by violation opens space for optionsrdhan retaliation; solutions are
found that are broader than the thin détente tluest wften exists.

What if, as writer David Grossman suggested inRleruary 8, 2005 issue ohe
Los Angeles Timethe peace talks between Israel and Palestinenbeitfa the
acknowledgment and sharing of the suffering eachdaaised the other? Possibly a
passage towards peace would begin with confes8ide’re sorry.” Such a beginning
would augur for a resolution stronger than thatttmun hostility and suspicion, the kind
of solution that extends one hand in peace ancheitts another hand to keep a firm grip
on the guns.

What if America had mourned September 11 for moa@ the ten days of
flamboyant mourning prescribed and abruptly terngiddy President Bush, who called
for “an end to grief?” (Butler, 2004, p. 149) Pddgi we would be less complacent about
and compliant with the Bush administration’s Armagen-like response of big and

bigger bombs first in Afghanistan and second in.Ii&ttention to suffering for more than
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the gilded ten days of sorrow may have yieldedightened experience of “humility,
vulnerability, impressionability and dependenc&utler, p. 150) which might have
become resources to the degree that we refusegdatve them too quickly. These
experiences might have moved us beyond and “agii@stocation of the paranoid
victim who regenerates infinitely the justificatefor war.” (Butler, p. 150)
Philosopher Judith Butler names our post-Septerhbamalysis a dis-ease born
of the neglect of claiming and grieving our vulrizhgy:
A narrative form emerges to compensate for theraoos narcissistic wound
opened up by the public display of our physicdheability. Our [post-
September 11] response, accordingly, is not teranto international coalitions
where we understand ourselves to be working wghitutionally established
routes to consensus building. We relegate theelddilations to a second-order
deliberative body, and insist instead on Amerigaiateralism. And subsequently
we ask, Who is with us? Who is against us? Asaltewve respond to the
exposure to vulnerability with an assertion of Wdership,” showing once
again the contempt we have for international tioal that are not built and led
by us. Such coalitions do not conflict with US srpacy, but confirm it, stroke it,
insist upon it, with long-term implications foretiuture shape and possibility of
global cooperation (2004, p. 7).
I'll say it again, this time more emphatically, givthe church’s penchant to
present herself, for sufficiency’s sake, as a lped&er for current American cultural
idealism and imperial political agendas and iniieg: Public and publicized grief is the

ecclesiology most faithful to our Judeo-Christianitage, central to distinguishing our

70



A Pastoral Psychology of Lament

faith communities from the power and principalitibat hold this eon captive by
insidious stun guns of prosperity that numb theuyteqe into complacency, essential for
waging a nonviolent revolt against regal consciegsnthus elemental for prospering the
reign of God. The construction and heralding ofatares of grief in the pastor’s study,
at adult forums, during Eucharist and other litasgof loss, beside the water cooler, from
the vestry meetings, among those eating luncheasalip kitchen, through choir
rehearsal, break open the deadness of spiritrtigisons our compassionate hearts.
“The beginning of noticed pain,” says Walter Brueg@nn, “signals a social

revolution.” (2001, p. 91)

At the beginning of this chapter, | privileged adlogy of the cross as the
formative “voice” in a pastoral psychology of lamémat prospers the type of ministry
alluded to in the previous paragraph. | mentiomed God, in a theology of the cross, is
constructed as hidden in, among and for the maigath looked over, trampled down
and forsaken. | presented Jesus, the one executihe @ross, as a manifestation of the
hidden God. A foundational question remains: Hothéshidden God constructed
underneath my writing and who is the God | havestmicted. In other words, who is the
God Jesus manifests?

| will construct God, throughout the pages of tissdrtation, not as a being, the
God of supernatural theism. | will construct Gosl]) did in the introduction, as tlewent
of right relation. The event of right relation losrarge and looks over my shoulder as |
write. The event of right relation is the primarydéence for and to whom | write. Such
audience suggests something of a first esseng@nalgenter, a transcendent reality. Is

the event of right relation, my image of God, thiajistic?
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To answer this question, | draw on an aspect ok of Russian philosopher
and literary theorist Mikhail Bakhtin, the ideatbge “superaddressee.” Bakhtin
introduces the concept by observing that “withiergwitterance there is a presumed third
listener, one beyond the addressee, or seconddrst® whom the utterance is
immediately addressed” (Farmer, 2001, p. 22):

But in addition to this addressee (the second patig author of the utterance,

with a greater or lesser awareness, always preseg@ higher superaddressee

(third), whose absolutely just responsive undeditey is presumed, either in

some metaphysical distance or in distant histbtice (the loophole addressee).

In various ages and with various understandingaefvorld, the superaddressee

and his ideally true responsive understandingrasstarious ideological

expressions (God, absolute truth, the court gdfaisionate human conscience, the

people, the court of history, and so forth) (Bakht986, p. 126).

For Bakhtin, utterances—words and other dialogjressions— have no
meaning in and of themselves. They have meaningrfother. The first concern of our
utterances is that they “always want to be hedfatmer, p. 22) If our utterances are not
heard in the immediate contexts of our relations,

our utterances press on “further and further (imikedy)” until they locate a point

of understanding. The fundamental significancewfutterances pressing

forward is understood when Bakhtin writes thatltwk of being heard, the

absolute absence of a third party, the superasieess the meaning of hell. One

reason Bakhtin passingly refers to the superaddeeas the “loophole addressee”

is that the speaker (or author) can ill affordtton his whole self and his speech
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work to the complete and final will of addressed® are on hand or nearby

(Bakhtin, 126-127).” The risk here for the spedke author) is not only that

what he or she says will be misunderstood, bherahat what is said will be

misunderstood utterly and forever. The superagdethus offers a loophole for a

perfect understanding elsewhere and a hedge ag¢faendangers of consummated

misunderstanding here (Farmer, p. 22).

In particular, | write this dissertation to the irachate addressees that are my
committee, and to the superaddressee, the eveghotelation, or the moral ground of
dialogue, the “conversational background,” (Andetsk®97, p. 119) which is for me, as
a person of faith, but does not necessarily have{@ metaphysical verity. There is that
to which | am finally answerable (Farmer, p. 28)general, all my utterances of relation
are made in respect to and in communion with tieaesef right relation, which is less
the author of relation and more the One who disafgi@to our relations and emerges as
“another voice (Shotter, 1995b, p. 50)” from thaldgue between the self and other,
what the Judeo-Christian tradition might refereasehe Holy Spirit. In Chapter 3, |
expand the idea of God as the event of right kalati

The Suffering God

| do imagine my superaddressee, the charactelaifan, to have many voices
emanating from the narrative history of the JudéoisTian heritage. The voice that most
captures my curiosity, attention and loyalty o€l a particular event of scripture, a text
that is an altar for me to return to again and greagh time as if for the first time. It is
the altar at the center of a pastoral psycholodggraent. | name this voice the altar of the

howling God: “Then Jesus gave a loud cry and beshtfis last. And the curtain of the
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temple was torn in two, from top to bottom.” (Mdkk: 37-38) And “the earth shook and
the rocks split.” (Matthew 27:51)

In the story of the crucifixion, at the moment esds’ death, God exposed God’s
self, not revealed, exposed. The burning bush ackdide of Yahweh are trumped by
utter transparency. IRreaching Mark in Two Voiceby Brian K. Blount and Gary W.
Charles, Charles writes that “the passive voicthefverbschizq indicates that this
rendering is the divine response to the deathsislehe tense and meaning of this verb
suggest a violent, completed, and decisive acAsrGod rends the veikatapetasmpof
the sanctuaryn@og, that which divided the holy from the profaneesnoved.” (2002, p.
240) God’s unattached wailing violently, aggresksivancontrollably crosses the
boundaries of the acceptable and sane, the prbliciad containable. God is out there;
out there as parents are when the incompreheradbykes that is the death of a child
severs one’s self in two, shakes one loose fronstilmeliest bearings, splits one’s world
wide open, leaving one wholly exposed.

God as Suffering Other

When | am called across thresholds of relativeonato the chaos of broken
persons and communities, and, when | try to grdth &midst the tremors and terrors of
my own lived experience, | find myself steadiedtty image of the God of Abraham
wrenched loose and left open by gaping diminishmiEimé image makes for good
company. God becomes Word for the strange, irammefart born of a bond of mutuality
between profoundly agitated Other and disconces#dfd In an incarnational,
sacramental construction of the sacred, which nnifqodar acre of the Judeo-Christian

heritage is, there is invitation and precedentaadfer the bond of mutuality between
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profoundly agitated Other and disconcerted selfidcohuman realm, what Martin Buber
constructed as the I-Thou relation. Emmanuel Les/s®d, “Is not the face of one’s
fellow [sister or brother] the original locus in wwh transcendence calls an authority with
a silent voice in which God comes to mind?” (Lewn&999, p.5)

When others become Other, pastoral ministry asmaetnd goal borders on the
blasphemous. Who would say to God, “Say more ath@at?” Moreover, who dares to
speak? Rather, on holy ground, we remove our slio@$eave our tongues stuck to the
roof of our mouths. We are in a dialogic spaceditgascribed as sacred, born in silence.
In this space, self and Other, self and Othersabboeved, invited to complete sentences
of deep diminishment, regret and longing, whiclulmate in silence, are loosely formed
as an utterance, and enfleshed in the presenceespactful and curious beholder,
listener. In this day and age, a space for the tetiop of such sentences is
revolutionary. Religion and psychotherapy, for amste, are tempted to give answers or
expect visitors and consumers to trim and squdegedentences into the discursive
frames of their particular doctrines, theories twhniques. The space for the completion
of respectfully, curiously waited for, tentativeigrefully shaped utterances is the
breeding ground for new knowledge and possibitigich is generative for dialogic
partners and partnerships.

Church as Lamentational Community

My sense and vision for faith communities, in owareasingly post-Christian
culture, is that they will become, more and motaces to complete utterances of the
heart. Through such becoming, they will manifesteraf anecclesiaof lament. Faith

communities that embark on an ecclesiology of pudlliffering and sorrow most likely
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will struggle, particularly in a time when the dorant religious discourse is about
triumph. Triumphalism not only infuses the conséeachurches that, say, march into
worship toThe Star Spangled Banndiriumphalism permeates progressive religious
communities as well. More progressive denominateamts congregations assume that
they are compelled to focus on growth in numbenges$ons and dollars to account for
loss in membership and expensive buildings handadhdrom a previous era of
prosperity and power.

Faith communities that drink from the “dangerowsmory” that is a Judeo-
Christian heritage purified of its historical eqooation to temple and town, that feast off
the redeemed memories and restored future of thleebr are likely to fail the imposed
and/or presumed indicators of survival and sucaeesgh, it seems, are finally about
accommodation. Those left unaccomodated by thepiesition of wailing, lament and
solidarity, often those with deeper pockets andentmnnections, probably will leave.
Budgets will hemorrhage. Buildings will leak anéck. Endowments will shrink. Pews
will offer more than the 18 inches between peolpd the church growth experts suggest.

What is left of daring churches that more richéwélop the wailing-lamentation-
solidarity-joy-change dynamic may be a post-Chaistommunity that resembles the
pre-Christian community who witnessed Jesus’ exeodthis mother, the beloved
disciple, an aunt and a cherished friend. | belibat the faithful who remain steadfast in
these “failing” churches most likely will hear tfent promise of a new, unorthodox,
organic, dependent, fragile community: “When Jesays his mother and the disciple
whom he loved standing beside her, he said to biben, ‘Woman, Behold your son.’

Then he said to the disciple, ‘Behold your mothé&md from that hour the disciple took
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her into his own home.” (John 19: 26-28) From hatlsgrch such as this, heaven is
made.

Post-Christian house church, as Luther’s ecclegiposuggests, does not
necessarily need to exist in opposition to, antheédtself against, mainline church. The
house church of the grieving and the aggrievelde&rd to voice as a principal voice
amidst the other voices in and of denominationdl @erish life, can infuse and, over
time, revive a dying institution. Post-Christiarulse church may play a small part in
revivifying an institution that presently seemgytt about eleven miles to the gallon on
the open road, eight miles in the city.

Age old choruses of hope-filled hallelujahs rihgough the Judeo-Christian
tradition, beginning with Genesis 1: 1-2, when 8pgrit moved over chaos and
emptiness, and stretching through time to a ondewed parishioner embracing a just
widowed parishioner, after Eucharist, in the narti@st Sunday, with other parishioners
gathering around to shelter. Each day, “Amen’sitsas these re-point the crumbling
mortar between a few more bricks on the tired fagatdChristendom. When and as we
privilege these “Amen’s!” in the daily life of odiaith communities, the restoration of our
tradition progresses more swiftly.

As previously mentioned, in Chapter 10 of the @litegion, | will offer some
“starter dough” for mainline congregations to kneadch way to embody more of the

character of Post-Christian house church.
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Chapter 2
THE RELATIONAL FOUNDATION OF
A PASTORAL PSYCHOLOGY OF LAMENT
In this chapter, | will seek to accomplish two tsn First, | will elucidate the present
cultural climate in America as that which pose$allenge to the church to return to her
lamentational roots. Second, | will suggest howmght meet the challenge by
presenting nine characteristics of what | call gddving. The principal “text” |
reference to accomplish both tasks is a familyapgisession.

A couple of years ago | attended a conferencegiwhosted a few of the
foundational voices in family therapy. A particufaesenter captured my attention. | will
call her Ann. She presented a brief video clipef\work.

Six persons, three men, two women and an adolebogntepresenting three
generations of one family, sit in a semicircle viltleir therapist, who had arranged for
Ann to consult with them for a session. The thestageills Ann before the session that his
work with the family is stuck, that there has beermovement over the last couple of
sessions.

Ann enters the counseling room to the sounds af thatter. She sits among the
family. The racket increases, particularly the ¢gggpf the youngest, the thirteen-year-
old grandson of the quietest person in the roomgtiandfather, who sits to Ann’s right.

Ann sits still and silent among the clamor for weaéms like a long time.
Eventually, Ann says, almost in a whisper, “Therenuch noise.” The decibels increase,
especially the sniggers of the adolescent. Annsafaita while longer and then softly

says, “l| wonder, if noise could speak, what woubisa have to say to us?” In a few
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moments, the grandfather speaks: “Noise would lsatvte need to speak.” A nervous
laughter escapes the grandson. The grandfathanaest “There is much to talk about
that is hard to talk about but needs to be talkenia” Air is let out of noise like a
pinpricked balloon. An uncomfortable silence remsain

Ann, looking around at the family members, saysHis too hard to bring to
words now? What do you think? Shall we talk or hot?

The grandfather responds, “We must talk about nmgea We can't avoid it any
longer. Yes, it is very hard for me. I've been ipdedent for as long as | can remember,
able to be strong for others. Now, | am going talbpendent. | don’t know how. We
must talk.” The air of relation gushes into thernolike a breeze through a just opened
window on an early spring morning.

The Meantimeas Our Sacred Location

This scene of an intergenerational family boundhg/noise of an inchoate
bondage, and slogging, with the help of each aihdrothers, towards a strongly desired
and faintly imagined redemption, has a ring of farity. This family’s story,
eventually, now and then, is our story. It is myrgtnow, as my family of origin, six of
us, makes our way, in fits and starts, one stepdud, two steps backwards, out of the
situation of my father’s serious stroke severalsdago. The story of life a good bit of the
time is composed in the desert between Egypt and&a We live in theneantime
between affliction and deliverance. Timeantimel believe, is the locus of a good part of
sacred history.

Both the major texts and principal religious figsid the Judeo-Christian

heritage make a good case for theantimeas especially holy ground. Luther, haunted
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by a hunger for a peace that eluded him, zealaustged the First Testament, especially
the Psalms, and the Second Testament, particitaryans and Galatians, in order to
extract sacred meaning from and for theantimeHe struck gold. Luther’s best nugget
is a kingdom of God lassoed from heaven and retdoc earth as the communion of
saints—God’s own rather than God’s best—makingvdg from despair to hope.

There is abundant and fertile historical preced@nitmagining, implementing
and inculcating church (and, for that matter, syigag and mosque) less as morality
encampments and moreragantimesojourners, as “one cat in one ditch and one npbod
of a son of a bitch trying to pull her out.” (Canatib1977, p. 187) When our religious
communities are more about our shared existensiahtedness, the ethic that oozes
from them is more expressive of compassion anitpidess demonstrative of
cleanliness and purity. Moreover, while the constiicy of the clean and pure is few, and
often positioned over and against the many, theliton of existential dislocatedness is
global. The territory of the ditch is expansivende, the boundary between “church” and
“world” dissolves. The diverse inhabitants of thiekl discover a contagious solidarity.
Their solidarity is sacrosanct because it offers ofithe best possibilities to redeem the
epoch of theneantimethemeantimebeing the reign of social institutions fallen from
goodness and on the backs of humankind, partigullagl backs of the vulnerable and
disenfranchised ones (Wink, 1992).

The family of six gathered for counsel is a micr&ooof the historical church in
particular and of history in general. Our epochrig that is bound to thmeantimeand

we yearn for transcendence in the midst of it. @arning often is indiscernible.
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Muffled and Muted Sounds from tiMdeantime

Ann says, “There is much noise.” Our society isiirty noisy. The losses of
everyday life have a way of rendering us mute. B@&mte is more than deadly silence.
Sometimes it is noise. Whatever the manifestattos,an inarticulate wailing.
Occasionally there is a wailing wall. We find odvss at its feet in times of big and
blatant loss, like the death of a child, or theadgation of an earthquake, the terrorist
attacks of September 11. More often, there is nb Wée are caught in the embrace of
the more obtuse diminishments that leave incommshke wailing unattached, as the
clamor of six kin folk not yet connected to the canof their father and grandfather.

Our unattached wailing whips around like the hagairobotics of a drivenness
to despair manifested in day in and day out busyaad boredom. Unattached wailing
thrashes around like a broken fan belt under tlogl lnd an SUV cruising at 85 miles an
hour down the interstate carrying a car pool tovardther day of gerbil-like activity in
the office towers. Unattached wailing flogs aroumt¢he absurd and out-of-context
ranting of the homeless ones, their hosannas lepgrated from reality. They wave cups
in front of the nicely attired zombies heading frgarage to elevator.

When the whipping, lashing and flogging of unatetivailing go unheard, we,
like the six members of the yet-to-be heard fanbigcome stuck. When | excavate the
whipping, lashing and flogging of my unheard stuess) what | usually discover is a
noisy numbness not unlike the spirit of the subwayn ordinary Wednesday afternoon
during rush hour. You would never know by the aghivith which | am doing the day.

At day’s end, on those days when | am bold enoagirdy honestly and ardently, |
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experience my diffuse buzzing to be a forgottemead stored in the top bin of my
spirit’s icebox. My depression is a frozen griefnh not alone.

Our stolid sorrow is epidemic. A nation “zones omt'front of American Idol
while Washington makes illegitimate war and manesieeffins invisibly through
Delaware. Middle America kneels at the rail of a@onfity and swallows our new
communion wafer, antidepressants (Greenberg, 20B8), as Pentagon radically under
reports Iraqgi and Afghani deaths, military and leawi, as a presidential contender
composes, during one of the bloodiest months i, Inew words for the Beach Boys’ hit,
Barbara Ann “Bomb, bomb, bomb, bomb, bomb Iran.” Pennsylvakianue has a hand
in the cookie jar of our future, eying SSI chedkattmy grandmother both counted on
and was proud of after decades of standing in fobatcotton loom in Saffie Mill.
Moreover, we are mostly curious about The Super|Bidwot the game, the
commercials. Hundreds of thousands of people aregdy the Darfur genocide, roughly
800,000 people were slaughtered in the Rwandancgnaand we pass the years
impeaching a president for a dalliance, carpingwhithing about Exxon’s profits. Our
capitulation to violence is manufactured and maeeed, in part, by forces beyond
ourselves. Our numbness and deference to the B@uorounding us are underwritten by
a media, mostlyrFox andCNN, who glorify and sanitize our nation’s violencetle name
of halting violence, though, more sophisticated imexditlets are co-opted as well. In
time, theNew York Timesame out against the war, but not before produltorg-page
photographs of “romantic images of military ordnemagainst the setting sun in Iraq or
‘bombs bursting in air’ above the streets and hoafézkaghdad (which are occluded

from view).” (Butler, p. 148)
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Depression requires the thin oxygen of isolatiat th helped along by our cell
phones, televisions, Ipods and computers. Sorreksstne fresh air of communion. That
America has forgotten how to grieve, to its greande, is a sad testimony to a culture
that has made the individual sacrosanct, selfdaficy an eschatological aim. Such a
testimony is what | believe faith communities aa#lexd to address. Our challenge is to
transpose the noise of wailing into the music ofdat. Again, the gospel is grief work
gone public. Such work requires a particular grace.

Grace as Relation

Who has the presence of heart to establish comynfanibroken and bound up
hearts? Who hears our wailing to voice, both atddnd unattached wailing? For
instance, who is there to say to us, at the ddadhfriend, the loss of a job, the
abandonment by a partner, “If your tears could kpdaat would they say?” Is it your
priest? Is it a kindly acquaintance at work or ¢benpanion with whom we walk around
the reservoir three days a week, a friend at cdftee? Harder questions prejudice my
diagnosis that society has calcified sadness,gaws as the living dead: Who is there to
say to us, “If your slumping shoulders wrote ydetter, what would be in it?” “What
would be the last will and testimony of your 60 hawrk week?” On the other hand, “If
your rage could write a song, what would the lybe®”“If your numbness thawed out,
what would it say about life in the freezer?” Webitlbe your therapist, your journal,
your prayer shawl? To whom do we dare speak? Whari&\nn?

These questions bear witness to the evolutionyoéxperience of praying God, a
progression among and through the community obtbkenhearted, over the course of

almost three decades. The journey has been froto Bhe to Relation. Evolution
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transposed into revolution. A fresher understanding experience of grace is at the heart
of a radical theology of relation. Grace, amondesefs who witness one another along,
is not so much manifestation, epiphany, the tramdeet made immanent, the surprising,
unexpected, not-to-be-harnessed God-event. Gsdoath more and less than the
serendipitous in breaking of heaven. Grace is thargled character of love that is
contingent upon and continuous in the communiathefrokenhearted, bent over and
broken down. This grace stays put and prospemvaysprogressing reconciliation of us
who are estranged, a gradual and deliberate réstoia the fallen institutions that
dominate us. Broken people who witness one anatlbeg are people broken open to
hope by the love they make (Palmer, 2005, g=i@m spirits cracked open through
shared suffering flows a surplus of love. The comityuof the broken and bent has a
habit, which history gives witness to, of richistlibuting the excesses of the love they
conjure. Love that spills over the lip of the commmun of the broken and bent is the
energy of and for justice-making. God, rather thediated through grace, is Grace: “the
resilient, fragile, healing power of finitude ité&Welch, 2000, p. 178)
Godly Loving

The richest soil for encountering the sufferingdGahom | earlier symbolized in
the scriptural image of Yahweh exposing Yahweh'wling Self at the death of
Yahweh'’s Son, is the ground of our own absenceeamgtiness, the places at which we
are mute, the experiences about which we areaasafor words. At times of devastation,
beyond all security of language and identity, whealeulation withers, love, in the
particularity of the neighbor, rushes in and perteethe void (Lane, 1998, p. 73). Love,

contingent upon alterity, the presence of the otésolutely remaining other (Levinas,
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pp. ix-xiii), attends to our stammering, determimed to quiet or console, but to witness.

What love witnesses is at times obvious—the haywifithe little boy who has
just lost a sister to the tsunami, the animal-tikermurs of the middle-aged man who has
recovered memories of child sexual abuse. Morenditee is required to witness sighs,
groans and embodied gestures of violation of urmons or undisclosed origin—the
increasingly vacant eyes of the underemployed &faitiealthcare workers at the nursing
home, the emergent irritability of the otherwisaramingly sufficient church treasurer
whose records are being audited, the strangedigllés p. 69) of a mill worker who has
been groped from behind by her foreman for thiggng. Love witnesses our
incomprehensible wailing, attached and unattacineal) its manifestations.

Godly lovers, then, are those who have an uncaapgaity to watch impotently
and wait helplessly. They stand beside and amotigstuck tongues and empty but open
hands, not presuming to understand, know, cureak. isodly loving is not so much
learned as passed on. Those who witness the btekdrio be those whose brokenness
has been witnessed. They are the mute among thee mut

Nine characteristics of godly loving follow, thrdugvhich themeantimethe time
between despair and hope, is named and moved toe@dedption. | construct these
characteristics from postmodern ideas, which siigiggastoral psychology of lament,
and discuss them in the next section. These niagcteristics include: testimonial
relation, conversational partnership, silenceetigig, alterity, polyphony, marking

absence, reiteration, and hospitality.
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Nine Characteristics of Godly Loving
Testimonial Relation
“All sorrows can be borne if you can put them iatstory or tell a story about them.”
(Arendt, 1958, p. 175)
Isak Dinesen
“Testimonial relation” is a term used by my coliea at Bates College,
Alexandre Dauge-Roth, professor of French, to frimevork with survivors of the
Rwandan genocide. Dauge-Roth (email correspondémé, 10, 2007) explains what
he means by testimonial relation:
Testimonial relation is a concept that stressesdtiethat testimony is not a
personal endeavor but a social practice that tallan intersubjective space of
encounter and mutual transformation. To see testynag a social space of
negotiation implies that both witness and listeragesgiving up any position of
authority in the definition of what is worth remeening and true, which does not
mean that they are giving up the uniqueness gbdisétion from which they are
testifying and listening. Within the testimonialaton, witness and listeners are
embarking in a mutual discussion that leads to tuattransformation of one’s
prior beliefs and conceptions, since the experi@idke other always exceeds
mine even though both need each other’s interstibogeacknowledgement. The
relational dimension of testimony indicates therefihat this encounter always,
potentially, conveys a risk or a chance of beiagsformed by the other’s voice
and experience with which | cannot totally identilyr identify as my own. What

is at stake here is a mutual acknowledgment tleaéxiperience of the other, often
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a disturbing or traumatic one that triggers theatap of bearing witness, is
always already mine and thus there is an ethisplaesibility to respond to the
call of the witness and his or her aspiration tarelour common humanity
through the acknowledgment of our differences.
When victims and their witnesses stand with andfa another in testimonial relation,
victims are restored to and for life in communityitnesses awake again and anew to and
for a creation groaning in travail. Witnesses cdttald to hear cries muffled both by
overt and insidious societal mechanisms, which worikstitutionalize forgetting and
drown out remembering. The ethic of testimoniatieh has the spiritual power,
scriptural authority and sacred history to helppghalbeit, against great odds, an
ecclesiology reflective of what Martin Luther Kingy,, in reference to Josiah Royce,
heralded as “The Beloved Community.”

Religious communities are uniquely suited to om®t prosper “The Beloved
Community” because they are one of the few instihg gathered and sanctioned for
testimonial relation for testimonial relation’s salk here is greater, more acceptable
space for testimonies of life-the-way-it-reallyhisthe Thursday morning bible study
group at Emmanuel Church in Boston than there tatteeavork place or site, or around
the hearths, of the parish’s congregants. A cabforery busy people have found a way,
for almost a decade now, to regularly find (asnoel was lost but now | am found) one
another. Religious organizations that create spakesare growing spiritually, some
numerically. Their members are quick and glad trslstories of handing each other
along and, in the words of Wittgenstein, “goingtogether” (as cited in McNamee,

2004) towards a more peaceful world.
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Andrea and Testimonial Relation

| illustrate testimonial relation through a serdésveekly meetings with Andrea, a
counselee, and me, the counselor. Some of thepasssere video recorded. For the
sessions that were not recorded, | took notes imatedg following each session. We
usually invited others to join us in the collabarat a fellow counselor once or twice and
quite often two counseling residents in our traggnamogram. Andrea and | invited the
additional collaborators not to expand the numiner lenowledge base of the experts in
the service of Andrea’s growth. Rather, we invitleeim to join me, the interviewer, as
co-witnesses of Andrea’s ongoing and emergingnesty. The withesses of Andrea’s
testimony shared, and held one another accountaléd¢ Jeast two commitments.

First, relocate expertise about Andrea’s testimmoniyre proper authority, Andrea,
the testifier, by resisting the unspoken and tdkeigranted deference given to the
“professional” by the “client.” We did not needwmrk hard to honor this commitment.
Andrea has a great nose foerde She quickly flattens therapeutic hierarchies.oid¢
privilege mutuality and reciprocity in the conveisaal partnership, thereby allowing
ourselves to desire, learn from and be changetdgpecial knowledge and wisdom
issuing from Andrea and her generative story, eystmt both reveals and inspires
gualities of courage, tenacity, vulnerability, respand values of honesty, justice and
compassion.

How might | best introduce you to Andrea, or, mpagticularly, her testimony? |
ask the question because of the oftentimes rektioniolent manner in which we, as

those invested in and sometimes certified to clyedund caringly listen, unwittingly
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(literally, not in a witnessing position) colonittee stories of those who come to us for
accompaniment, or, more accurately, seek us auter to be heard to voice.

Violate and colonize are strong words. Do | ebbitaon the side of hyperbole? |
do not think so. In Massachusetts, for instancaetins afoot a movement for third party
payers to compensate licensed counselors basdéw amprovements counselees make
over a specified course of time in regard to tlagdoses counselors must make at the
conclusion of the first session. Hence, the graardatives of the healing profession
capture, encapsulate and, with good intentionnadteangle the particular and local
narratives of those who make themselves vulnetaldad in the space of the anointed
helpers. | am a pastor and counselor who offergpam invitation for hurting ones to
make themselves vulnerable to and in a healingespéat, | am regularly and sorely
tempted, by my good intentions, to cough up my gwand narratives that will make
their days. More and more | am aware, again, s the first time, that there is a
correlation between the spiritedness, efficacy gémerative conversation and my
capacity to sit on the hands of “my special knowkdnd greater wisdom” in the midst
of it.

Andrea’s Testimony as Performance

| will present Andrea’s testimony, briefly now,ttwvimuch more detail in Chapters
3, 4 and 5, through her art, visual and writtene power of Andrea’s testimony, both to
her and those who witness it, is less related tnesis—memories of what happened—
and more to that which captivates, grabs our atter@nd awakens us.

One way to describe Andrea’s narrative is “testimbperformance,” (Chambers,

2004, pp. 35-45) a means of testifying that usefoans—uvisual art, poems, prose,
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metaphor, music—as mediums for making the unappidae approachable. Andrea’s
testimonial performance is not rehearsed or styliRather, Andrea engages in
bricolage. She creates her own timely strategiete&iimony using materials at hand—
visual art, poetry and prose—in a creative, resgfuicand original way. Andrea does
not bring art to our conversations. She makesiaonversation; sometimes, literally. |
can relate. When | struggle, in the conversatiomainent, to find a manner in which to
express my suffering, either to my therapist ouseo in a group or on a walk around the
pond with a friend, | pilfer through the work shefdanguagél can’t draw!) for
metaphors and ancillary stories that both holdert, and transport the essence, of my
present story.

Testimony as performance, as opposed to tellingeneting-unfolding, breaks
apart the narrow constraint cfironos(linear) time, that is, how does the past relate t
the present and inform the future? Testimony afbopeance breaks open the greater
prospects of meaning kairostime, the fullness of time, as in “the time is ripl@ the
kairotic moment, testifier and witnesses experience fresiertaries, flowing from
testimonial relation, that lead to newer, co-crd&teowledge and possibility. Andrea,
then, in the performance of her testimony, is fpassd from subject to agent. Those who
bear witness to her testimony are transposed fistenkr-interpreter-wisdom bearer to
learners, collaborators and mutually invested engpo

Performative testimony creates agency by refradtiegstark, sometimes blinding
rays of the facts of suffering into beams thatlset into shades soft, and, therefore, safe
enough to captivate attention and evoke respomsédngtance, the historical facts of

Andrea’s suffering might quickly be totalized byvaler and less particular community
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of interlocutors, for instance, her classmategbssene. We culturally exclude, with the
moniker of obscenity (literally, obscure and cowup}, that which wakes us from a
somnolence of innocence and ignorance about thrersasf a particular history or the
horror of history in general (Chambers, p. 23).teother hand, when Andrea mediates
facts from her horrific past through the canvaammenormous, blue/white tear
encapsulating serrated, orange/red fragments, thbsavitness it on the wall of her
counselor’'s study may be captivated and respondugly. Andrea, hearing of another’s
interest in her art, may be open to take anotlfesed hand and figuratively walk
across the territory of her tear. In Chapter 7ill pvesent a presentational testimony
similar, in shape, to Andrea’s, which mediatesféwots of the present Israeli-Palestinian
conflict through various art forms. The project lelea students, faculty and staff at Bates
College to engage in dialogue about the confliechore dialogic, less adversarial ways.
To illustrate further testimonial performance, lesffive examples that | have
experienced. First, | remember a particularly istiyi(life changing by some estimations)
retreat led by the rector of a smaller, dynamiéghaattended by about a dozen people
from the parish and diocese. The retreat was heddviery painterly environment of
forest, water, paths, a large log cabin, big fiaepk and great food. Each participant, in
the company of other participants, created, betwiesgs of personal and public prayer
and worship, with an array of materials that serae@riety of artistic mediums, body
maps: presentational testimonies representingisiterr, most often the painful,
sometimes brutal history of their bodies-in-relatibwill present this experience in more

detail in Chapter 8.
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Second, | remember Grace Paley’s brief, remarkadnmtive, Three Days and a
Question(1991), and her attention to testimony more asaittee than statement, more as
gesture than content, more to event than stru¢@hmambers, p. 39). Paley arbitrates
suffering that fails words and offends the ear digtothe thrusting of an arm. Ross
Chambers offers a beautiful and illustrative wishesGrace Paley’s narrative in his
book,Untimely Interventions: AIDS Writing, Testimoniahd The Rhetoric of Haunting

On three separate days, a similar event occursnatrator encounters,
always on the street or while out and about, &rselderly Holocaust survivor, on
the second occasion a young man with AIDS, andlyi@aHaitian taxi-driver,
witnesses respectfully to genocide, an inhumangesapic, and North American
racism. Each of these three has difficulties off\&xpression, due to inadequate

English in the case of the Holocaust survivor dredHaitian, and in the case of

the PWA (person with AIDS) to the caution with wihi&IDS must be mentioned

(“Carefully he says, AIDS”). Each is led thereftoesupplemental speech with

the same gesture, thrusting out an arm—markedtait@ed number, Kaposi’s

lesions, by pigmentation—in the direction of hitenhocutor. The interlocutor of
the Holocaust survivor, who is not the narratothef story, reacts with fear and
anger. In the other two cases (in which the intedor is the narrator), she reacts
to the PWA with embarrassment and unease (sheearfddnd “shift in our

pockets”—an odd phrasing—Ilooking for change); draht to the Haitian, with a

guestion. The question is addressed, howeverprtbetwitness, but to us, her

readers (2004, pp. 39-40).

92



A Pastoral Psychology of Lament

Third, | remember a conversation with a new friabdut the recent loss of his
long standing, long loved and loving friend, whedlafter a two-decade struggle with
AIDS. My new friend, searching for a manner to mmotirat is both less and more than
the recollection and recitation of a completedtreta(“l don’t like to talk about death
and dying.”), was composing a letter to his friemgipecial niece about her precious
uncle. The spirit of my new friend’s remarkableat&n with his now dead friend is
prismed through a literary gift that graces anotifier and, by extension, the world.

Fourth, | remember the plaRwanda 94Dauge-Roth, 2005). In the performance,
survivors of the 1994 genocide testify to, and epiine “symbolic violence” of, the
present government. By “symbolic violence,” a pbragnted by Pierre Bourdieu and
elucidated by my colleague, Alexandre Dauge-Rotl8), | mean the manner in which
the “aftermath” regime constructs the public acd¢afrihe genocide’s survivors,
authorizes the time and space for their testimomied prescribes the rituals of their now
institutionalized mourning, toward the end of mayon. Hence, the particular and local
testimonies, the “obscene experiences” of the garsj are “smothered” (Kofman, 1998)
in the service of, among other things, a policpmfgress. The grand and official
narrative of state—accelerated and scripted tinadshadl wounds—nbrings to mind the
counterpunctual insight of psychologist Harry Gsbian: “For change to move quickly,
things must go slowly.” (Andersen, 202) The perfance includes a Western
journalists’ unwitting participation in the natidrerategy of forgetting, which mirrors
the media’s culpability in the government’s pospteenber 11 war of, among other
things, distraction. The performance includesvibiees of the dead victims, whose

testimonies “haunt” a world that sleeps throughahgect, lingering, unfolding suffering
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of the dead who live and living who are dead; tfeees the genocide continues. By
haunting, | also mean the manner in which all thaddvictims of violence throughout
history reside in the liminal space of the world&sciousness, where they cannot be
fully identified or completely ignored, but can aaa experienced as ghostly apparition,
as nightmare (Chambers, p. 39). | know from expegeas one who, here and there,
springs up in bed and screams, having been startledf a restless sleep. The
performance brings to light, again and anew, ounted world’s haunting silence during
and after the slaughter of roughly 800,000 perewes the course of three months in the
spring of 1994. The performance brings to mindmatron’s haunting silence during our
now four-plus-year decimation of Iraqg, which, as #xecutive branch plan suggests, is
the first stop in the destruction of “the axis oflé

Fifth, I recently received a gift of a wooden @oghe cross is made from the
wood of homes in New Orleans destroyed by Katrliense who view the cross are
invited back across the threshold of the Katriagédy through another door, one that
makes room for a more curious and imaginative we\iéthe situation.

Testimonial relation is the shape, the contourctmversations of lament, whether
performative or not, though | privilege the perfative. The eight remaining
characteristics of godly loving represent the valatand methods applied in
constructing testimonial relations of lament betwego people, among many, at the
parish, from the public square, in the reconciiatprocess, towards a better future. |
offer the words of artist and scholar Kali Tal astenance and inspiration for our

continuing exploration:
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Bearing witness is an aggressive act. It is botroba refusal to bow to
outside pressure to revise or to repress experi@ndecision to embrace conflict
rather than conformity, to endure a lifetime of angnd pain rather than to
submit to the seductive pill of revision and regries....If survivors retain control
over the interpretation of their trauma, they camstimes force a shift in the
social and political structure (1996, p. 7).

Conversational Partnership
“Language is hospitality.”
Emmanuel Levinas (Dufourmantelle and Derrida, 2@0@,35)

The simple phrase, conversational partnership (fswe 1997, pp. 64 and 67),
represents a major, and, for me, monumental shtfie way helping relations are
imagined and practiced. One of the best descriptadnwhat is generally known as the
collaborative therapy corner of postmodern thea@effered by a student in a
collaborative-based training program: “If | was ebhsng and did not know who the
therapist was, | wonder if | could identify them@nderson, 1997, p. 64) Two of the
seminal “voices” in the movement towards collabioeatind away from dualistic,
hierarchical commitments, Harlene Anderson andyH@wolishian, founders of an
internationally known and respected family therapg training center, The Houston-
Galveston Institute, initially described the nataféheir new manner of thinking about
and doing therapy as “just talking with people.’n@ferson, 1997, p. 67) | find in this
phrase a means for and mandate to break down tleaof#éhe therapy room, in a sense,
to de-mystify the therapy situation. Such de-migsdtion is especially valuable to the

one who comes for therapy. She discovers thatdthgris something she knows
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something about and may engage in with a variegotfdborators. | continue to learn
and risk practicing and trusting conversationatrgnship as a meaning-making,
meaning-restoring collaboration that changes latdeoss many contexts. More and more,
when the purpose of my conversations is “to googether,” the context of the
conversations matters less and less. | find mgbalfving up in much the same way,
whether | am in therapy sessions, as the counselbie counselee, engaged in spiritual
direction, making pastoral care visits, hiking watfiriend, hearing a confession or
chatting with a student who drops by.

Granted, to write about conversational partnesshgp*“just talking with people”
does raise suspicions about “watering down” somegths culturally sacrosanct as the
therapeutic process. Therefore, over the next aépages, | will deconstruct this
provocative phrase, in terms of its liberative apditually taxing characteristics,
especially as they pertain to the testimonial i@fadf lament.

Pastoral Inferiority

Most of the clergypersons presently serving maamtiongregations were trained
as generalists. Seminary education has been naixilyt learning to do many things
relatively well. We trained towards the goal of lnieg enough about scriptural exegesis,
pastoral care, ethics, administration, preachirdyjtaaching to move effectively across
the territory of congregational life. We learnelitiée about a lot. Upon completion of
our training, after being ordained as clergy arstialed as pastors, we came to serve
people who knew a lot about a little. We have pbedtrade in the era of the expert. We,
as generalists, have faced a crisis of confidesttame, disappointment and regret. When

those we serve come to see us with an issue, pnobliepression, broken relation,
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sorrow, desire, iliness or transgression, we ligbem little while in order to know where
to go on the Rolodex for a referral. We have beeatative about or dismissive of what
has seemed like the little we have had to brindpéatable of care—love, respect,
attention, curiosity, expendability and commitmenthose in our charge.
Loss of Pastoral Authority through the Industrialibn and Psychologizing of Grief

The biggest acre of pastoral authority to be cmeh@nd captured has been the
experience of loss. The hospice industry covers fimsn diagnosis of terminal illness to
bereavement services for survivors up to at leesltve months following the death of the
loved one. Hospice is required to have credentialeglains and bereavement
counselors. More and more, the congregational teirssrole, at the time of dying and
death, though she may do more, and the congremtime, though they may do more,
mostly is the funeral or memorial service. Othessks, such as job, marriage, status and
so forth, once the purview of the pastor, are @ursid too complicated or dangerous, in
terms of litigation, for us to address. The preseainline church has little chance of
being an agent of social change, because the “lati@m choir,” such as that | heard
from the dilapidated church when my mother andkt8arah back to “colored town,”
has long dispersed. The contagious passion andyef@rsocial justice has dissipated.
There is little chance of us “going on together.”

John McNight, sociologist at Northwestern Univrsvividly portrays the
present grand narrative of grief (and, by assamatxpertise), illustrating why clergy
and congregations are both tentative about and sfteggle at conversational

partnerships. McNight writes about the once andgmeinhabitants of a county in
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Wisconsin, initially the Sauk Indians, long removesim their land to the reservation,
and now the descendants of European immigrants:

The new technology is called “bereavement coumgéllt is a tool
forged at the great state university, an innoeatéchnique to meet the needs of
those experiencing the death of a loved one, lahiabcan “process” the grief of
the people who now live on the Prairie of the Sauk

As one can imagine the final days of the villaféhe Sauk Indians before
the arrival of the settlers with John Deere’s plowe can also imagine these final
days before the arrival of the first bereavemeninselor at Prairie du Sac. In
these final days, the farmers and the townspeuoplen the death of a mother,
brother, son, or friend. The bereaved are joinedeighbors and kin. They meet
grief together in lament, prayer and song. Thdlyugon the words of the clergy
and surround themselves with community.

It is in these ways that they grieve and thewgaevith life. Through their
mourning, they are assured of the bonds betwesan #nd renewed in the
knowledge that death is a part of the past anddutf the people on the Prairie of
the Sauk. Their grief is a common property, arugtgfrom which the
community draws strength and which gives it therage to move ahead.

Into this prairie community the bereavement celorsarrives with the
new grief technology. The counselor calls the imiian a service and assures the
prairie folk of its effectiveness and superiofity invoking the name of the great

university while displaying a diploma and license.

98



A Pastoral Psychology of Lament

At first, we can imagine that the local peopld ¥ puzzled by the
bereavement counselor’s claims. However, the adansvill tell a few of them
that the new technique is merelyassist(author’'s emphasis) the bereaved’s
community at the time of death. To some otherr@dolk who are isolated or
forgotten, the counselor will offer help in gr@focessing. These lonely souls will
accept the invitation, mistaking the counseloradriend.

For those who are penniless, the counselor wil@ach the County
Board and advocate the “right to treatment” fasi unfortunate souls. This right
will be guaranteed by the Board’s decision to teinse those too poor to pay for
counseling services.

There will be others, schooled to believe initir®@vative new tools
certified by universities and medical centers, wihibseek out the bereavement
counselor by force of habit. And one of these peeopll tell a bereaved neighbor
who is unschooled that unless his grief is praag$y a counselor, he will
probably have major psychological problems latdife.

Several people will begin to contact the bereas@mounselor because,
since the County Board now taxes therensure(author’'s emphasis) access to
the technology, they will feel that to fail to beunseled is to waste their money
and to be denied a benefit, or even a right.

Finally, one day the aged father of a local wowihdie. And the next
door neighbor will not drop by because he doesaitt to interrupt the
bereavement counselor. The woman'’s kin will stagnd because they will have

learned that only the bereavement counselor kinmmsto process grief in the
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proper way. The local clergy will seek technicsdiatance from the bereavement
counselor to learn the correct form of servicdeal with guilt and grief. And the
grieving daughter will know that it is the beremant counselor wheeally
(author’'s emphasis) cares for her, because oslpéheavement counselor
appears when death visits this family on the Rraifthe Salk.

It will be only one generation between the titne bereavement counselor
arrives and the disappearance of the communitgafrners. The counselor’s
new tool will cut through the social fabric, thriog aside kinship, care,
neighborly obligations, and community ways of cogitogether and going on.
Like John Deere’s plow, the tools of bereavemeniseling will create a desert
where a community once flourished.

And finally, even the bereavement counselor sek the impossibility of
restoring hope in clients once they are genuialdpe, with nothing but a service
for consolation. In the inevitable failure of thervice, the bereavement counselor
will find the desert even in herself (McNight, B3®p. 5-7).

John McNight's poignant analysis transports me liadke relational authority of
Ann in the presence of the six family members. Aits with the family of six, and
loosens their utterances, sending them on theirtagsther, convenes a conversational
partnership that once happened regularly and wédidal community. Ann was a deft
practitioner, who brought to the conversationatmpenship what clergypersons and
church people have but more tentatively trust &edefore less confidently offer—love,
respect, attention, curiosity, expendability anthootment— feeling as clergy and

church do, that such is insufficient in comparisoprofessionallicensedcaring.
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The Hard Work of “Just Talking with People”

The qualities of caring that clergypersons anddhpeople readily and
disparagingly critique as “just talking with peopland that Ann privileges in her
practice, make for spiritually grueling work. Comnsational partnering requires that the
caregiver “listen, hear and speak.” (Anderson, 2@0385) from a position of personal
investment and vulnerability, thereby opening hiétsedearn and change, exposing
herself to outcomes neither predicted or imagined.

The heart work that clergy and church write oféasond class is the kind of
collaborative presence that postmodern approaches¢ aim for. It is a noble
aspiration, and, with benefit and cost. The paatal/or therapist remain “lighter on their
feet.” The pastor’s fifth conversation of the dayldhe therapist’s fourth straight session
promise engagement, wonderment, new knowledge &adhimg to a degree that more
modernist positions of pastor care and seculaathes cannot, especially since many
modernist positions practice the power imbalanoe (avould say injustice) of pastor
and therapist as more distant and withholding.d?astd therapist are expected to deliver
something. On the other hand, “just talking witlople” is engaging enough to make a
“client load” of thirty sessions a week, generabnsidered the number of sessions
needed for a financially viable practice, impossital sustain without the high risk of
fatigue and burnout. | am proud of the guidelinéhef credentialing body | belong to,
The American Association of Pastoral Counseladsich suggests that a client load of
more than twenty-six is unsustainable for doingkimel of work expected of us.

The challenge facing the church and clergy in tivastry of lament is to gain

appreciation for and confidence in what they havefter, and to more richly develop
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their gifts for “listening, hearing, and speakirag conversational partners and conveners
of conversational partnerships. | offer the nexesecharacteristics of godly loving to
help increase such appreciation and confidencetaadédvelop greater skills for
conversational partnership with the grieved andiaggd.

Silence

Silence is receiving growing attention in our irasmgly noisy world. One reason
my spouse and | relocated to Maine was to heatioreagain. German writer Max
Picard’s classic text on silencEhe World of Silenc€l952), grows in relevance. Popular
Christian writer Barbara Brown Taylor's 1997 LymBReecher Lectures on Preaching, at
Yale,When God is Sileninvites us to be quiet enough to hear the s{Bod, and, to
preach from that silence, ours and God’s. Femthebrists are mining silence for its
political nature and importance. Professor of Esighnd Women’s Studies, Cheryl
Glenn, inUnspoken: A Rhetoric of Silen¢2004), writes about the silencing of women
throughout history and the use of silence by wornékgte, for power advantage.

While silence as stillness and strategy have sossning for a pastoral
psychology of lament, especially as a method foagenda of social justice, the
characteristic most relevant to my project is tational. Bakhtin writes that in stillness
there is no noise, while in silence there is a@diat does not speak (Patterson, 1991). |
am interested in silence as the “voice that doéspeak,” the utterance torn from its
meaning by tragedy, violence and loss, therefoile@xSilence is a relational act of
redeeming the exiled utterance.

Ann entered the noisy room of the six family menskeand therapist who were

mired in an incomprehensible wailing that had pabé heard to voice. She could have
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cleared her throat, and said, as | might have s@khy, good morning, let’s get started,
who wants to begin?” Instead, she sat silentlyafarhile.

Ann’s silence was, | believe, more respectful thrategic. Respect for those
who suffer imposes a silence (Thornton, 204). Paktbeologian Sharon Thornton
writes that the pastoral caregiver’s place of sieat the feet of those who are grieving
and aggrieved, when shed of professional trappangscontrivances, and grounded in an
open heart, is best described as a sacramentadtkaf beholding. Beholding is the
beginning place of relation, prior to descriptiordaesistant to explanation, by which
ordinary time is transposed into sacred momet.like the time, during Eucharist,
when | as celebrant break the bread of God’s brakely, hold the severed remains in
two hands, and lift the pieces for the congregatiobehold. The rubric ifihe
[Episcopal] Book of Common Prayeeads, “A period of silence is kept.” | ratheinth
an experience of silence is created.

Howard Thurman, in writing about the woman brouggitore Jesus for adultery
(Thurman, 1981, pp. 105-106), said, “Jesus raisedyes and beheld the woman.”
Jesus’ initial silence was not a “Rogerian notibamconditional positive regard.”
(Thornton, 201) Rather, Jesus’ silence was anfadbgolute respect that involves a
commitment to the deep humanness of others (Thor2il). Jesus did not “accept” the
woman “in spite” of her adultery, a “liberal” pasih that is implicitly judgmental; he
honored the gift of her being. The woman’s sexwes irrelevant.

Fundamental to the stewarding of a silence thabloshis an acknowledgment
and respect for an inner voice, which participstethe conversational partnership. The

inner voice is the repository of what Hans Gadafasrcited in Anderson, 1997, p. 118)
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called “the infinity of the unsaid.” The inner veidoes not wait to speak its mind, to
move from the inner space to the outer world urtedcand unscathed. Rather, in
conversation, inner thoughts and conversationsghipe and meaning in the act of
being languaged, with a purpose to connect. Théoybe-said does not emerge, it
appears, serendipitously, from between, and, tbexein the service of greater
connection and newer knowledge. The inner voigeersonal but not private, in that the
superaddressee, whom | call God, beholds the behdltie inner voice is a territory of
integrity.

| refer to a current issue in the peer supervigiaup | belong to as an inner
voice crisis. My inner voice is silenced by thetiaation of my colleagues to the un-
languaged or yet-to-be languaged “voices” in th@wol and another colleague often
complain to other members that the conversationasm@xcessively fast for us. The issue
is less that | am too slow to jump in. Ratherntfthat | do not have enough time to pay
attention to my inner voice, believing, as | dattfrom my inner voice comes the words
from which thought emergeis the slower speaking of the words if | am observing a
birth of sorts, unwrapping a gift in and for purpfig conversation, conversation that
connects and opens fresh space for new knowledge.

In order to make more space for the inner voiceoimversations | steward, |
begin and end each conversation with a couple ntites of silence. During the silence,
the conversational partner or partners and | arggihg on” to our inner voices.
Moreover, in the midst of conversations, often dgnmoments that are full or “on to

something,” | sometimes ask for a time of silence.
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| find that the inner voice is more disturbing ahisiquieting for us when we are
listening to people who suffer. We feel pressuceddliver words via express mail in
order to help our neighbors. Our words-towardsagado not have time to ferment and
unfold thoughts on the way to, as well as receivenh, the dialogical space between our
neighbors and us. In addition, our inner voices tmagome horrified by what we are
witnessing. Our tongues become more stuck thantsilée challenge is to leave our
tongues stuck, resisting the temptation to pry theyse with words. Stuck tongues, as
uncomfortable as they are, do respectfully bendtdially, the respectfully beheld
conversational partner, sensing our presence sofféerances, in time, that loosen our
tongues.

Furthermore, the grieving and aggrieved testifidrpse horrific experience
leaves the witness speechless, struggles for wblketsstruggle is relative to the degree
of her horror. Her struggle is for utterances cépabconveying the nature and meaning
of her horror. The search for utterances of meaisitngirder in that the nature of the
horror is difficult to make meaning of. The wits&ssilence, both offered and
occasioned by the conversation, creates a spatieef@otential, the possibility of the
testifier to convey more fully the horror of thepexiences. Sometimes the witness’s
silence enables the testifier to restore exiledmmegor discover new meaning. Silence,
then, is a co-creative action. If the testifiergperience fails to be conveyed or made
meaning of, the witness’s silence remains co-oreati that the testifier's space, that
may birth the not-yet-said, remains clear and dpause the withess has not closed the

space with words.
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A few days ago, a colleague and | interviewed, gifive witnessing process
model described in Chapter 7, a survivor of the R¥ea genocide. Esperance, the
survivor, said that she did not know where to bdgnause words could not convey the
horror of her experience. Nonetheless, she beganotsha story of immense terror. Her
one-year-old daughter was drowned in her preséteehusband, parents and siblings
were killed as well. After a two-hour testimony pesance shared her frustration at not
being able to convey her experience or reflect ama meaningful way. My colleague
and | could have easily disagreed with her assa#siRather, the three of us talked
about the value of words when words fall shortamfweyance and meaning. We talked
about how “failed” words serve to connect us innmest of the indescribable and
meaningless. My colleague said (inquiry interviewhvEsperance Uwambyeyi and
Alexandre Dauge-Roth, June 2008):

... you asked her, are you still looking for @&? And | think words are not

necessarily, don’t equal an explanation. Theyjusewords, so they are neither

an explanation nor the experience that they tefett's a way of building more, a

community or a relationship among us, because stmaivent through is

something that will always remain foreign to mé&atever, can not even, | cannot
explain it to myself.

Moreover, the inner voices of the three of us stdl each of us after we depart
one another’'s company. Each of our inner voicebagiftinue to attend to us and hold
out the possibility for us to find utterances thatter convey and give a dimension of

meaning to the testimonial relation we shared. i@uer voices will keep the
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conversation going, enriching the next conversatierhave together as well as new
conversational partnerships we establish. OurgAiet said regions are enriched.

That the inner voices in conversational partnersbitinue the dialogue between
meetings is a reality that is receiving more attenand engagement in the field of
postmodern therapies. For instance, narrative piitsaencourage letter-writing between
meetings. The therapist practices near-experiemitmgy lifting up particular words
from the last meeting that have stirred the inrecey of the therapist and inspired the
inner voice of the therapist to reach out.

As the previous few paragraphs suggest, suffemegtes a double bind. The
testifier strongly desires to convey and make nr&aof her suffering while at the same
time her suffering makes it harder to find wordedmvey and make meaning of it. The
witness feels the strong need for words with whachddress the sufferer at the same
time that words seem inadequate and unavailabtéh Being the case, the act of
lamenting requires greater space for silence, ratteamtion to the inner voice, from
which utterancewiill or maytake shape. | emphasize will and may to undersbereole
of time in the act of unbinding. The movement fraailing to lament through more
silence than usual takes time. An email | receimeday of 2008 from an undergraduate
at Bates College, from Zimbabwe, who participatétth we in a memoirs project with
under-represented students, serves as an example:

Hello Bill. Short term is going by well. | am réaknjoying the good weather! |

just wish things were better back home, but l@aly pray. | am taking a writing

and tutoring class and it's quite engaging. | ha&en engaged in deep

thoughts lately. Most of the stuff that would bficult to talk about. Maybe it's
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because of the ongoing problems back home, othast have more time to

think about stuff, sometimes it just brings meemgd miss the memoirs group as

we could have potentially shared our inner thosigimd fears. However, | was

wondering if you would be available during the soen as | would like to take

my steps to write out issues that burn within hagpreciate that the memaoirs

group was open for us to share our deep thougittsdould have said much

more. | hope you can help me let the thoughtgtbutking of your probing yet

temperate questions during the interviews of teenirs). God Bless You. Clyde
Listening

Silence as respectful attention to our inner voise®t the beginning of a linear
process of pastoral talk, the hush before the ofislalogue. Rather, silence is the spring
from which those who are beheld find the fresh watevords to communicate their
experience. Hence, silence is a listening that het@nd waits and receives what the
others are able and willing to share.

Ann watched and waited in silence as she sat arangjx family members and
therapist. Ann’s silence enabled her eventuallyame respectfully no more or less than
that which those around her offered, incomprehdasifailing: “There is much noise.”
Ann’s simple and sublime naming is rich with ingighritical to the dynamic that moves
incomprehensible wailing to convivial lament, todsjoyful solidarity that liberates.

Harry Goolishian once said, “Listen to what thegliesay, and not to what they
really mean.” (Andersen, 2002, p. I8)olishian’s psychology was spiced with Ludwig
Wittgenstein’s philosophy, “The aspects of thingattare most important for us are

hidden because of their simplicity and familiari@®ne is unable to notice something
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because it is always before our eyes.” (WittgenstE953, p. 129 xpressions are not
gleanings from internal constructs; they are samalributions, gifts for participating in
bonds with others. “Expressions bewitch understamdiot vice versa,” (Andersen, p. 8)
through listening that creates enough room foretti@essions to be voiced to
completion.

As pastoral caregivers, we usually feel compeltegdt at and understand what
someone means, as if our task is the deliveranoeeahing. How often | have said
things to the sorrowful and traumatized becausdiébed | needed to say anything that
counted for something. The pastoral vocation ist ind last, about relation, not
deliverance. Relation is good enough.

Grief work requires no experts. The words the gngwand aggrieved share with
us are not to be adroitly mined but valued, chexdshreasured, qualities born of an
innate, “naive” curiosity (Monk, Winslade, CrockEpson, 1997, p. 302). To assume
that the words have hidden meaning requiring oaaeation is to cross beyond the
boundary of that which is offered, which is a viaa of the others’ spirit. Words are
gifts, not clues. Harlene Anderson thickens thériton between gift and clue in
talking about two particular qualities of listenjrgearing, and speaking:

Listen, hear, and speak as a learner. Be genuineiyus about the other.

You must sincerely believe that you can learn sbimgtfrom them. Listen and

respond with expressed interest in what the otbesgn is talking about—their

experiences, their words, their feelings, and sthfo
Listen, hear, and speak to understand. Do not statet too quickly.

Keep in mind that understanding is never-endingteBéative about what you
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think you might know. Knowing interferes with diglge: it can preclude learning

about the other, being inspired by them, and tloatsmeity intrinsic to genuine

dialogue. Knowing also risks increasing power dédfeces (2007, p. 40).

Gifts are to be opened. Ann says, “l wonder, iseatould speak, what would
noise have to say to us?” The grandfather answéosse would say that we need to
speak.” The grandfather continues, “There is modalk about that needs to be talked
about but is hard to talk about.” Ann respectfalhecks with the family to see if it is
okay to continue to open the gift, “Is this toodh& bring to words now? What do you
think? Should we talk or not?” The grandfather dodes, “We must talk about my
cancer.”

The grandfather, | believe, did not come to theisesor wait for a time in the
session to say, “We must talk about my cancer.” ita@dfather did not know what he
was going to say before he said it (Monk, Winsla@iecket, Epson, p. 6), as if the
“unsaid” already exists, waiting for its time, wag to be noticed, discovered, or
“unearthed” by the craft of the therapist (FreedndanCombs, G., 1996, pp. 44-45). The
initially silent Ann, paying respectful attentiom the noise of incomprehensible wailing,
allowed those in the room to name the not yet kn@md through such naming, be heard
to a voice of lament. The voice of lament was a,n@eviously unstoried narrative, co-
constructed by therapists and family (p. 46) indsoity, awakening a previously
unimagined future ripe with fresh possibility.

The Reverend Glenda Hope talks about a “life stafitkankfulness” that waits
for God’s guidance in silence (Thornton, p. 201hawSharon Thornton suggested “we

might call contemplative listening, a disciplineddk of listening in which we attempt to
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disregard any of our preconceived notions, thepard hunches about someone and
their experiences (Thornton, p. 201).”

Contemplative listening cautions us to take a caugdsition in respect to the
heretofore crown jewel of pastoral caring—empaihyofnton, p. 201). Empathy
presumes the possibility of knowing the other, prnidileges the act of knowing the
other. The assumption that we share an undersgmdih another as the result of a
resonant connection may violate the space or patity of the other. Contemplative
listening “brackets empathy with a ‘hermeneutis$picion’ ” and invites us to
participate with the grieving and aggrieved in ceating the not-yet-known, an
imaginative enterprise of restoring “dignity, fread and hope.” (Thornton, p. 201) We
are tempted to announce and celebrate empathglimgdies that are making a connection
and difference. A hermeneutic of suspicion suggistswe approach the empathy that
emerges in conversational partnership gingerhipasty, and silently. My experience is
that empathy is an inner voice utterance that doeseed our help to be conveyed.

Alterity

Alterity is a postmodern term, which means diffégness, otherness. Alterity, as a
position, serves as a “handle” to hold onto in @yesational partnership to keep us from
slipping away from relational positions of learniaugd curiosity and slipping into power
over positions of expertise, knowing and understapdilterity checks the pastoral
caregiver’s penchant for empathy and her appraaemipathy as one of the more
essential characteristics of pastoral presenceriftis an important handle because
pastoral caregivers—usually those who have expeggbsuffering and continue to make

meaning of their own suffering—often assume thaytare in a better position to relate
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to and care for those who suffer. While the semdeimg a “fellow struggler” motivates
us for engaged pastoral accompaniment, it is ncessarily a helpful sense in a pastoral
psychology of lament. As similar as our historiesyrbe to the histories of those we are
in conversational partnership with, the respeahd attentive position remembers that
the grieving and aggrieved other is and will alwbgshe other; different from us, hence,
one before whom we remain expectant and open tmhespired, touched, amazed,
awed, blessed and changed.

The suffering other, in our beholding of her, addes us as the Other, the
embodiment of God, about whom we can know littld predict less. The Other
addresses us from “elsewhere, unbidden, unexpacdnplanned.” (Butler, p. 130)
The Other “ruins our plans, and if [our] plans armed, that may well be a sign that
something is morally binding upon [us].” (Butler1B0)

Emmanuel Levinas introduced the notion of the éfao explain how others
make moral claims upon us (Butler, pp. 131-132):

The approach to the face is the most basic modespbnsibility. The face is not

in front of me én face de myjibut above me; it is the other before death, ik

through and exposing death. Secondly, the fatteeisther who asks me not to let
him die alone, as if to do so were to become aoraplice in his death. Thus the

face says to me: you shall not kill. In the ralatto the face | am exposed as a

usurper of the place of the other. The celebraigtt to existence” that Spinoza

called theconatus essenaind defined as the basic principle of all intelility is
challenged by the relation to the face. Accordingly duty to respond to the

other suspends my natural right to self-survileadroit vitale My ethical relation
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of love for the other stems from the fact thatsbd# cannot survive by itself

alone, cannot find meaning within its own beinghe world. To expose myself

to the vulnerability of the face is to put my dotgical right to existence into
guestion. In ethics, the other’s right to exis$ pamacy over my own, a primacy
epitomized in the ethical edict: you shall not,kibu shall not jeopardize the life
of the other.

Levinas makes clear that the face “is not exchklgithe face of a man.” (Levinas,
p. 140) Citing Vasily Grossmanlsfe and Fatg(Part Three, Chapter 23), Levinas
mentions

a visit to the Lubianka in Moscow by the famil@swives or relatives of political

prisoners, to get news of them. A line is formedront of the windows, in which

they can only see each other’s backs. A womarsv@ither turn. ‘Never had she
thought the human back could be so expressivérandmit states of mind so
penetratingly. The people who approached the winlad a special way of
stretching the neck and back; the raised shoultsdshoulder-blades tensed as if
by springs, and they seemed to shout, to cryplhd ace as the extreme
precariousness of the other. Peace as awakenthg firxecariousness of the other

(p. 140).

The power of the face of the Other to make a mdean upon us emanates from
the proximity of the suffering other to us. The messs of the suffering other prohibits,
or, at least makes harder, our inclination to kafering at a distance by making
abstractions like “the suffering,” or constructittgalizing categories such as “the

homeless.” When the suffering other is abstractetitatalized, that is, removed from her
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place of standing before and over us in all hetigdarity and precariousness, we are
more likely to be complacent about her suffering aamplicit in aiding and abetting it.
Our complacency and complicity are aided and athdtyea culture that works overtime
to keep the suffering other out of our range ofi§eace, as Levinas suggests, begins
with re-situating the suffering other before an@wowus. For example, the tide turned
against the Vietnam War when the nation saw & Igitl fleeing down a road naked and
aflame.

Polyphony

While alterity in a pastoral psychology of lamemrks to keep the suffering
other before and over us, polyphony works to ogethe myriad voices of the suffering
other and others and to make flatter the dominaitevof those on high.

Polyphony, like alterity, is a postmodern termharibots in the writings of
Bakhtin. Bakhtin wrote about Dostoyevsky’s literdoyms, in which many authors
narrate the story, each with a particular accoAntérson, 1997, p. 225). In addition,
each author is a plurality of independent voicediaogue with one another (Anderson,
1997, p. 225). Each voice in the polyphony of veitteat comprise the novel, rather than
carrying a piece of the novel's meaning or “truttg-creates, with the other voices, a
dialogue. The dialogue, rather than moving towdndsmeaning of the text, is the “truth”
of the text. As the reader of the text, our vokadded to the dialogue. Our participation
in the text is the text’s truttor us at this timeBakhtin went on to ascribe the character of
the polyphonic novel to the composition of the ¢Aliderson, 1997, p. 225). The self is
at heart dialogical, a conversational self, polyphof inner voices, and, with her outer

voice, a participator in polyphonic discourse.
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Polyphony, in the service of a pastoral psycholofghament, is epitomized ifhe
AIDS Memorial Quilt sponsored and funded e Names Project Foundatiorhe
AIDS Memorial Quilbegan in 1987. The Quilt measures approximateiusvfeet
square, and a typical block consists of eight iitllial three foot by six-foot panels sewn
together. Each of the 40,000 panels that make ei@thlt memorialize the life of a
person lost to AIDSThe Names Project websitd he friends and family of the deceased
create the panel of their loved one.

| was involved in many panel creations. In a semseunderstood ourselves to be
about the artful work of recovering the polyphoriyoices of the deceased self that had
been silenced and stolen throughout the courdeeaflhess by the grand narratives of
medicine and religion. For instance, Larry camddbne himself less as a lover of art
deco and more as one with a low or high T cell toOn his panel, we painted one of his
favorite neon signs. Tedd, having headed home fAtanta to rural Georgia in order to
have a place to die, traded in his drag queen naorg,a, and took on the new moniker
of “sinner.” On his panel, we glued a patch from faivorite dress.

Twice, in the 1990’s, all the panels from arounel thited States made their way
to Washington, D.C. Each time, roughly 250,000ptegathered to piece together and
witness the Quilt on the National Mall in Washingt®.C. Both events ended with a
candlelight march. A polyphony of tens of thousaofignaginative, quilted “voices”
made for a public mourning shed of the more or tegaophonic sounds of solemnity
and commemoration. During the candlelight mardiatconclusion of the second

Washington gathering, towards the end of the Rrsisident Bush’s term in office, the
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enormous crowd marched around the White Houseategly, shouting, “Three more
weeks! Three more weeks!” Public mourning was mitied. Public morning is political.

Bakhtin devoted much study to the work of Rabeldie,French Renaissance
writer. In Bakhtin’s study of Rabelais, he locatedhe medieval carnival the polyphonic
voices of the low, the peasant, the outcast. Tlhgpponic voices of the low question,
ridicule and drown out, for a time, the monophoroae of the high—the church and the
state (Shay, 2000). Bakhtin wrote of the festivggtger of the medieval carnival, a
laughter that he described as "gay, triumphant,adrlde same time mocking, deriding. It
asserts and denies, it buries and revives (Bakt®i®4, pp. 11-12)." Anyone who has
attended Gay Pride parades in major US cities ttastdo the present relevance of
Rabelais’ work and Bakhtin's assessment of it.

Marking Absence
“Even if the killer tells you that your father’s bes are in a toilet, you go to those pits
and pull them out®(Williams, p. 291)
Survivor of Rwandan Genocide

The morning after the execution of Jesus, womert teetine tomb to anoint the
body of Jesus. Jesus was absent. Mary Magdaleme@us cry is a collect over their
desperation: “They have taken away my Lord and haloknow where they have laid

him.” (John 20:13)

* At a commemoration event at Bates College in April@® marking the 15anniversary of the 1994
genocide of the Tutsis in Rwanda, Carine Gakuba, a surgaitthat she returned to Rwanda to confront
the man who murdered her father. She shared with us thatitgipal desire in the confrontation was to
find out where her father was killed, so that she couiitlthis place. Her desire to mark the absence was
much stronger than her need for a word, whatever wonah, lfier father’s killer, her need to speak words to
him.
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Public grief work begins with companions walkingveoed an empty tomb, a
labyrinth circling to a center of absence, whegetber we stand and cry for our loved
ones and ourselves. As a woman in Chile said: “Etiare | see a madman or a hobo in
the street | think it may be my husband, or thatight be somewhere in a similar
situation.” (Schreiter, 1998, p. 33) The one regoéa woman who lost a son to
apartheid was that South Africa provide a tombsfona body never found. A survivor
of child sexual abuse prays for memories of hetsodolation to return, as painful as
they may be, so that she will have a place frontiwho orient her horror.

As | talked about in Chapter 1, | spent ten yearsreg people dying from AIDS
during the first wave of the pandemic. Those wtezmldvere young and, for the most part,
healthy prior to onset of the disease. One of thetrhaunting dimensions of their dying
was the horrific wasting and disfigurement of tHeodies. | remember the passion with
which we created their panels for the AIDS quilte Wbught to recapture and reconfigure
the profiles of their once sufficient and embodigds.

Our relation to those who have died and or disamgoedoes not end, it changes.
Yet, change demands a touchstone from which tortiepa

The children entered the room where Steve’s boglyTlhey touched his feet;

they touched his arms and felt them as cold. Theyed closer and lovingly

rubbed his forehead. Respectful. Curious. And,tbae by one they began to cry,
freely and unself-conscious. One of the said,V&t@as my best friend.” Another
said, “I miss him.” Within minutes, the childrerere sitting on the bed alongside

his body telling stories about their uncle. Feaswransformed into comfort,
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curiosity melted into love, and the silence wadamger uncomfortable.

(Williams, p. 207)

Marking death and disappearance in concrete aneriaavays is the beginning
of the journey. Ritual and liturgy are our instrurtseof peace. We have the
aforementioned Judeo-Christian tradition of “daegermemories.” We have the voices
of present victims, who, when heard to voice, aalfaborate with the stewards of ritual
and liturgy to mark the tombstones of their soreowd anguish. As we gather around the
victims and their co-created tombstones, their ntesadecome the community’s
memory. The community’s memory is dangerous tcsthsis that preserves the
dominance of temple and town.

Reiteration

On the road to Emmaus, two disciples are fleeiregpidin of Jesus’ execution and
the city in which it happened. A stranger approacired accompanies them along the
way. A dialogue ensues over the afternoon and agehat transposes an oppressive
story into a redemptive one.

The grieving and aggrieved need a predictable andistent audience for telling
and retelling their stories, over and over agath(8iter, pp. 43, 46). The purpose of
repetition is not to talk ourselves away from tlastpor to forget the past, but to
remember the past in a new way. At the time of &os$trauma, the words shared do not
necessarily convey the meaning desired. The neerttiat will abate the pain, stave off
the abyss of nothingness, transform the memonhlens to move ahead is a cacophony
of words slowly but surely co-constructed intoleehative language in and from which a

preferred future is co-created. A liberative stisripuilt by sharing old and new word
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arrangements over and over again. There is nagdtiow often stories of sorrow and
tragedy need repeating in order for a new perspedi glimpse of meaning, an
unforeseen path, a previously unimaginable forgégena once closed future to open.
Harlene Anderson conveys that “change emergesdrtanugh the redescriptions that
result from telling and retelling of familiar stes. In the telling and retelling not only do
new stories emerge, but a person changes in mesaiio to them: the narrating self
changes.” (1997, p. 109) Change begets changecRuigf work as narrative
construction is an anticipatory and active waitingt does not reach completion and
resolution. It is a discourse that keeps openirgesor new possibility through
unending repetition in theeantimeor transcendence of tikeeantimenow and again,
here and there. Resolution thwarts revolution.

Hospitality

“An act of hospitality can only be poetic.”
Jacques Derrida (Dufournmantelle and Derrida, p. 2)

The atmosphere in which pastoral caregivers wadit tiie grieving and aggrieved
in repetitive conversation needs to be carefullysidered. When Jesus cooked breakfast
on the seashore for his bereaved disciples, fishierime prepared fish, not his fish, their
fish (Schreiter, p. 89).

When building The Hospice at Mission Hill, we cditaated with the finest
interior designers in the Northeastern United Stadecreate spaces that were
extravagantly welcoming—prints of Robert Mappleff®@photographs, one ceiling

painted as clouds, another as a trellis entwindk griape vines. Our guests mostly were
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unimpressed. We had prepared deathbeds at ThelTRéy.desired deathbeds that
reflected the spirit and tastes of the homes tlaelytb leave.

| remember a similar experience in a Rwandan refwgenp. Counselors gave
children crayons so that they could draw their elpees of loss, their feelings of
trauma. The children ate the crayons. They wergityuand had never seen crayons
before (Schreiter, p. 107).

With hands carrying carefully prepared recipesarhpassion, we are apt to trip
over the rug of our cultural biases and power athga spilling our goodwill in the laps
of our guests. Godly hospitality is a moveable fiease that moves from our hearths to
the hearths of our neighbors. Hospitality that ewgrs those dislocated by loss and
trauma de-centers the host and centers the guesie-Aentered hosts, we will feel
awkward, disempowered, the ones interpreted raltiaer the ones interpreting, those
beheld in uncomfortable ways by the beneficiariesun regard. Our disorientation
possibly is the strongest connection we may havkeedalisoriented ones to which we
attend. We become more like than unlike them. Tibudce between caregiver and cared
for closes, the distinction between server andeskry lost. Mutuality is established.

French philosopher Jacques Derrida offers a pagtnmoframe for the de-
centered host. He deconstructs what he calls ap@$ospitality towards the possibility
of an impossible hospitality, a hospitality thatwae across the host’s hearth to the hearth
of the hosted. Derrida suggests that hospitaliuires

one to be the “master” of the house, country dsionahence controlling. In other

words, to be hospitable one must have the poweost. Secondly, in order to be

hospitable, the host must also have some kindmtcl over the people who are
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being hosted. If the guests take over a housedtrforce, then the host is no
longer being hospitable towards them preciselyabse they are no longer in
control of the situation. For Derrida, any attertgpbehave hospitably is also
always partly betrothed to the keeping of guestseu control, to the closing of
boundaries, to nationalism, and even to the eiartusf particular groups or
ethnicities. This is Derrida's possible conceptbhospitality, in which our most
well intentioned conceptions of hospitality rentlex "other others" as strangers
and refugees. Whether one invokes the currentniat®nal preoccupation with
border control, or simply the ubiquitous suburkbemce and alarm system, it
seems that hospitality always posits some kindmt upon where the other can
trespass, and hence has a tendency to be rattospitable.

On the other hand, as well as demanding somed{inthstery of house,
country or nation, there is a sense in which ttgon of hospitality demands a
welcoming of whomever, or whatever, may be in nefetthat hospitality. It
follows from this that unconditional hospitality; we might say ‘impossible’
hospitality, hence involves a relinquishing ofgatent and control in regard to
who will receive that hospitality. In other wordmspitality also requires non-
mastery, and the abandoning of all claims to ptgper ownership. If that is the
case, however, the ongoing possibility of hospjtahereby becomes
circumvented, as there is no longer the possitlithosting anyone, as again,
there is no ownership or control (The Internetyetapedia of Philosophy,

Jacques Derrida, hospitality).
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The impossibility of an impossible hospitality, dmgh our imagining of it, does
inspire us to reposition ourselves in respect ¢ostinanger, the Other:

Deconstruction says “come to the step of the dthethe step of Elijah at our

door, to the step of the absolute surprise, siottigaother will not be my doing,

the mirror image of my “psyche.” If anything, & I who will be invented by the

other (Caputo, 1997, p. 73).

| am reminded of Jesus sending out the newly ¢htvgelve disciples, as
recorded in Matthew 9: 35 -10: 10. He instructezhitto carry empty purses, one coat, to
wear no sandals, to present themselves at theis @vopty handed, barefooted,
vulnerable and dependent. The “lost ones” to whoendisciples were sent were the ones
who would invent the exposed, vulnerable and depeindisciples. We who take up
discipleship, the expendabile life, are inventedhaylost ones to whom we are sent.

The Spirit of Curiosity

Curiosity, as a witnessing position, is a corrmrstin the postmodern foundation
of this pastoral psychology of lament. Curiositfused Ann’s presence with, and
attention to the utterances of, the family of §ixriosity wove through the nine qualities
of godly loving. | imagine curiosity leaping betweand around God, thieventof right
relation. | know curiosity to issue from sacraméptrsonhood. | perceive that curiosity
is one of the most embodied relational positiosiced in the eyes, experienced in the
shoulders and hands as one leans into anothertsvemd gestures. | ponder how much
curiosity is a grace, eharismgiven, how much it is a learned discipline andifpms of

relation. | experience curiosity as a hard to defiat easier to point to “parent” of
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postmodern sensibilities and relation. One knowsdoes not soon forget when another
is respectfully curious of her.
| close this chapter in remembrance of and deatitgde for Tom Anderse,
Norwegian family practitioner turned psychiatrigtcently deceased, who, for me, was
one of the most respectfully curious “voices” ie throader postmodern community. |
will say more about Tom in Part Two of the dissiota | offer words of Marjorie
Roberts, a friend and colleague, who knew Tomfagiad and worked with him over the
course of many years. The paragraph is from a bp&ee delivered at a conference in
honor of Tom. The speech was titled, “What | Ledrfrem Tom Andersen.” The
conference, held March 29, 2008, was titled, “Reiitgy Processes in Therapy: Finding
Ways Forward:”
| was privileged to witness a consultation in Bechusetts between Tom
and Diane, a social worker, who directed an ageshbg.and her staff were
struggling in their work with a family, and had gped working with the father
after he tried to run over his children with his.c&t the end of the consultation,
Diane described feeling energized to return todwmk. | heard several years later
that Diane and her colleagues immediately resuimeid work with this man, and
several years later, he won the father of the geard in his community. With
Diane's agreement, Tom returned 10 years latex folow-up meeting with
Diane to discuss what was significant about thailier meeting. As | listened to
Diane and Tom discuss what was significant in "imgjpiane and her colleagues

go on” in their work with this man, | learned tliaivas a hew perspective based
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on Tom's curiosity about her work and the very wgditht she used in describing

her concerns, which led to identifying new posgibs.
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Chapter 3
GOD
“After Auschwitz, no theology:
the numbers on the forearms
of the inmates of extermination
are the telephone numbers of God,
numbers that do not answer
and now are disconnected, one by one.”
Yehuda Amichai (Amichai, 2000, p. 48)
The construction of God in this chapter is shapethb narratives of four people, who
have taught me much about God asabentof right relation: Andrea, whom you have
previously met, and whose presence is formabléhforest of Part One; Rose, a senior at
Bates College; and, Ronnie and Johnny, residents@iHHospice at Mission Hill. | begin
and end the chapter with conversations with Andrea.
Andrea

| first met Andrea in a meeting with Andrea and cajleague, Steve, who was
her therapist at the time. Steve was about todakearlong sabbatical and he asked me if
| would consider seeing Andrea during his sabbhtidze purpose of the meeting was for
Andrea and me to meet one another and for the tireg to talk about the possible
transition.

As is the practice of the center in which we work&tkve shared nothing other
than Andrea’s nhame prior to the meeting. Such pagtrotected Andrea from being

colonized by the grand narrative of clinical assess, and from what, in most any other
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contexts, simply would be bad manners, that ikjrtglabout someone outside her or his
presence. The commitment of our “secular” coungetienter to talk about “clients”
only when they were present was, for me, one ofgheraments” of our center, the
bread and wine of respectful attention, mutuatittlaboration and co-creativeness.
Steve introduced Andrea to me while Andrea listei$tedve invited Andrea to
interrupt and edit as needed or desired, to augBiene’s introduction of her. Rather
than engage in mimesis, historical facts and remandes, Steve gave witness to the
beautiful, strong and courageous actions of Andseshe navigated the rocky waters of a
violent heritage. Steve shared one of Andrea’snbestial performances, an essay,
entitledThe Pink Revolutiarin the document, Andrea advocates for victimalnise and
violence. She exposes what she describes as #ieitgy, diminishing, abusive and
violent atmosphere of treatment centers, what alie, the Warehouseshe offers
striking remedies for humanizing both victims ofiab and violence and the institutions
and professionals who treat them.
So, rather than reading process notes in Andreatwd before our meeting, | was
witness, in our meeting, to poignant, passionaténgr
My intention is to change the dynamic of societyva@sknow it, to include people
who face challenges related to their past. Peoptelvave been abused face many
struggles, emotionally and spiritually. Howeveg\ttare not solely "a person who
has been abused.” They are humans who have theityaip love, to feel, to
work, to study, and to be an individual. They dbdmot be catastrophically
lumped together as an out-group.

Andrea listened intently and appreciatively. Steertht add or subtract.
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Next, Steve introduced me to Andrea. | did add ntegingerly. Steve chose
not to mention that | am an Episcopal priest. t ieé information was important,
especially in light of Andrea’s history. I, almagtologetically (my issue), shared with
Andrea that | was a clergyperson. Andrea smiledsand, “Oh, no problem. | don’t do
religion but | am very spiritual. If you are comtable with it, | am.” Our first exchange
bore old knowledge about me in a new light. Andraa much to teach. When we talked
about the omission (my word) later, Steve said tigadlid not feel my priestly vocation
was “near the top” of what he wanted to communiedseut me to Andrea.

The statement, “I am spiritual but not religiousgems to follow me around. Such
was the mantra of most of the people who found tay to the urban parish | served for
13 years. They were full of stories about whagieh had not been for them, thirsty for
meaningful conversation and relation. They desuetical space, worship, a time out of
time, as shelter for their busy, linear lives. Theare hungry for ways to care for others
near and far, and the earth. Moreover, they tiptobednd the “G” word.

Such was the confession of many counselees | saimihe counseling centers
where | practiced. They found their way to the @®mlimg centers because of spiritual
violence. The majority of the colleagues with whbpracticed also voiced the mantra.
They had seen enough of religion’s dark side.

Often faculty and students (not so much staffhatamall liberal arts college |
serve as multifaith chaplain confess their retieemigout religion. Recent data shows that
over 75% of students and faculty at Bates Colldfjerathe sacredness of life; roughly
the same number find the buckets from their religipasts too small to catch the manna

they remain hungry for.
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“I am spiritual but not religious.” | am curious@lt the sentence. Usually, when
| walk into the room of this sentence, | mostly aespace cluttered with abuse scandals,
congregations embroiled in internal conflict, thaitics of the religious right, witch
hunts against the gay, bisexual, lesbian, transgeddand queer communities
(henceforth GLBTQ) , the victims—many of them gdodnds—of commissions on
ministry, the violent hatred among and between Aana's children.

When | clean up the clutter, straighten up the roiv@re remains a palpable feel,
an edgy atmosphere that | struggle to identify mathe. There is something going on that
has to do with language, the complex relation afdsdo experience. The tectonic plate
of our lived experience pushes against, under lorgyside the tectonic plate of our
inherited, particular, present lexicon (or lackrduod) of God talk, creating a fault line
under the room of “I'm spiritual but not religioti¥Ve are at a loss for words.

Rose

Rose spent last summer in a small farming villag€&ransylvania, a province of
Romania. She kept time by the church bells, a sdbday the sun, company with the
villagers while shadowing the minister of the \giéachurch. An email from Rose opens
new space for our consideration of performativggi@lis language:

| am caught in between this talk of radical Chaisify, the Transylvanian

Unitarianism, US UUism, and what | am reading iagaration for India, which is

Zen Buddhism. Someone asked Kinga to translatthém what it is, exactly, that

| believe. | COULD NOT give an answer. It just sesl like such a silly

guestion. It seems obvious, right now, that watols't suffice and that you

should look at the way someone behaves to seeitnbdhey believe in. How am
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| supposed to answer that? "l believe in somettbagit is not a thing, and |

COULD call it God, but you have this idea that Ged thing, and things fit into

places and are there or not there, and | donk $on but maybe | do, oh actually |

just decided | don’t, and really | am just nothargd everything all combined into
simply a flapping door that moves every time | linee??? | had to answer,
though. I think | just smiled awkwardly and saidtthwas a Unitarian. They then
wanted to know if | believed in God or not, andeafl9 years of thinking that
word unfit for religious radicals, and two yearsaanting to get "Boy, do |
believe in God" tattooed all over my face...| wagck! Needless to say, | think

I'm at a crux and don't know how to articulate wisagoing on. He he! then this

paragraph is silly!

“l don’t know how to articulate what is going orRbse seems less concerned
with articulating her idea about God. Rose seemstljnmvested and engaged in
articulating (literally, to connect) the next mawethe coordinative event that is dialogue.
Rose, in response to the neighbors’ inquiry, stegytp conjure up words for the
interpreter about a matter sacred to her, in daeontribute to a conversation, while
resisting the temptation to language a grand naeréters or another’s) about belief,
commitments, values, understanding, convictionghapsdom and so forth.

| imagine that the villagers do not struggle vatief, nor is their narrative grand.
More likely than not, their belief is mostly unifaramong villagers and shared across the
village, having been plied over the course of gati@ns. Theirs is a situation in which a
religious word, whatever the word, represents Btyggommonly held by all. The

experience behind their religious words behavesidst still and steady behind the
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religious word that represents it. Their religiousrds more easily work as spiritual
connection for relation.

In a pluralistic environment, words signify théateons and commitments of a
particular community. Words do not, by nature (vead representations of universal
truths), coordinate experiences beyond the paatia@dmmunity that has coordinated, co-
created and languaged them toward their sharetioreland commitments. For instance,
Rose’s email to me was ripe with the language doatdd, co-created in and for our
particular relation. On the other hand, Rose amahbw village friends were not only
busy learning one another’s native languages, Weg playing word games that would
work for them as they crafted a conversationalgaship. In an increasingly diverse and
pluralistic world, there are no short cuts aroumeldrt of coordinating and co-creating a
shared language of relation.

Such is the challenge of my present work. | haggegenced a religious language
barrier and challenge similar to Rose’s as | haasdermy way through my first two years
as multifaith chaplain at Bates College. My jobalg#ion states that | relate to and serve
all the religious communities on campus, includingse sharing atheist and secular
humanist commitments. | have quickly, sometimesfodly, learned that the language |
have used adroitly, and without much forethouglittivw my Christian-Anglican-
Episcopal-liberal-community to coordinate rightatedbn—care, respect, attention,
compassion, justice, passion, solidarity—when shai¢hin the multifaith community,
sometimes do not work. To think or expect relapoior to or without the hard work of
coordinating, co-creating a shared language ofioelais a colonizing act, especially

since | speak as one with a particular power atidoaitly in the religious life of the
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college. That | am routinely vetted, “checked otw,’5ee if | am toting a bucket big and
broad enough to hold and share their experiencgaod thing. Together, slowly, we
are coordinating a language of relation that isgreeligious.

The community of the broken and bent is as losareeself to another, as broad
as the colonized indigenous ones across the wasldlobal as a humankind haunted by
the violated ones of history, dead and living. didi&ion, the community of the broken
and bent does not need to work as hard to constrietaaitional language that bridges
cultural differences. Suffering is the universaldaage, trumping the language of love, |
believe. A big portion of the love that unites, lseend changes history issues from
shared sorrow. The community of the grieving angri@ged is as established and tight-
knit as the Transylvanian village Rose visited faghmer, in spite of its diverse
composition. The problem of pluralism dissolveshesdialogue about shared sorrow
ensues.

Theology of the Hospice at Mission Hill

| remember the agonal and invigorating shift ia thostly gay and white culture
at the Hospice at Mission Hill (Blaine-Wallace, 30@p. 13-15) when Johnny came to
live with us. Johnny was poor, Black, addictecestwise and straight. Johnny was a
preview of what would become the predominate papeofile of our hospice. Johnny’s
adjustment was not gentle, nor was the welcomextended him particularly warm.

Johnny did not know much about art. “Fags” freakid out, as did their tastes.
He did not get our pride of place. He did not like music we listened to, food we ate,

movies we watched or magazines we read. He didetette to the families we had or the
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visitors we received. Johnny stayed to himselfiartals room for the first couple of
weeks.

We barely tried to coax Johnny out of his funlspace. None of us worked very
hard to break the loud silence that hovered owetahle during the few times he took his
meals in the dining room. The music that blastedifhis stereo was very different from
the lyricism of Patsy Cline or Liza Minelli, andvtolated our ears. When we did peak
into his room, the posters we glimpsed gave usealmnny’s friends, when they came
to see him, seemed to demand a wide path on theoAdg room, and we gave it to
them.

Ronnie, once a popular drag queen around towntheairst to cross the
threshold that separated Johnny from the rest.dRasnie’s courage to move off
familiar ground, onto the foreign soil that was doyi's life, radiated from his awareness
of one thing he presently shared with Johnny—alemmubout with Pneumocystis
Carinni, pneumonia AIDS style. Ronnie and Johnraresth the bond of breathlessness.
Upon this foundational connection, Ronnie and Jghuilt an abiding relation. Their
shared suffering of a disease and its particulanpggms, as well as the marginal place
they shared in society (that one was flamboyardly and the other poor and Black
meant that both were located on or about the sastende from power and privilege),
were catalysts for a friendship that bridged thasoh of class that separated them. Their
differences came to be more incidental than esdenti

The friendship of Ronnie and Johnny was contagidbeir hilarity, affection,

teasing, and delight spun a web of relation betvadieihe residents and staff. That web

132



A Pastoral Psychology of Lament

proved strong enough to support the increasinghea&fjeconomic, social, ethnic, racial,
and religious diversity within the walls of the lpo=e over the next several years.

Over those next several years in the life of tbgplice, the matter of God was
large because God mattered so much. The religioudsAbrought into the midst of the
hospice community by residents from diverse religibackgrounds no longer were in
storage or on standby. Suffering has us dust affvawrify the matter of God. The
religion-spirituality binary within many of the ortene more sufficient selves who came
to die at the hospice dissolved into the relatiapaiit among now insufficient ones
sharing each other’s suffering. Residents discaltrat the religious buckets brought
across the threshold of the hospice were excegsswvedll for the spirit of relation
encountered there. Because God mattered at the glakeir dying, bigger buckets were
quickly fashioned. These buckets did not so mudt tie new spirituality of the various
hospice residents. Instead, the big-enough bucketght the spirituality of relation that
fell among the residents like “manna from heaven.”

In Yehuda Amichai’s poignant poem above, the Gadrésidents had phoned
here and there over the course of their lives,;andh more often, sometimes
incessantly, over the course of their dying, ditlarsswer and the lines often were
disconnected. Still, the nature of relation amdrage living and dying at the hospice was
witnessed and celebrated, here and there, quda oftfact, as God-infused, as sacred.

God, again referencing Emmanuel Levinas, “droppetl’ meaning at the
hospice in the face of the other (Baird, 1999,3#2-351). Ronnie did not so much come
to know Johnny as Ronnie came to know himself tbfiély in respect to Johnny. The

isolated and holed up testifier, Johnny, interptie¢switness, the comfortable and well-
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related Ronnie, with the help of a shared strutmlereathe, as responsible. In the face of
Johnny, Ronnie came to embody relationally thelSBmmandmentyou shall not Kkill
Johnny reinterprets Ronnie as an ethical agentmiRaioes the same for Johnny.

Craig, another resident at Mission Hill, did thengafor me. Craig’s deeply
appreciative eyes, as | bathed his lesion-infelstety, re-interpreted the way |
understood myself as the hospice’s executive direttte manner in which | negotiated
the priorities of the day, the vision for the fieduthe pay increase for the licensed
practical nurses, the selection of new board mesber

Theology, at the hospice, as that concerned wém#ture of God, dissolved in
the fixed eyes, hollow face and skeletal remaind/afne, Jesse, Sarah, Don, Laura, Ted
and hundreds and hundreds more beautiful peoptbebe eyes, faces and skeletons, we
could not find a way to let a theistic God off th@ok. We could not save God even by
ascribing to God the more pathetic role as innobgsatander. Nor, though | tried, could
we reason that God, horrified at history after@srden of Eden, turned God’s back on
history, disowned us. In all cases, God lost Gtidense to be God. Theology at the
hospice petered out as a systematic and emergatdethic.

The stewardship of the ethic was simple: respeotigérd for the sacredness of
the other. The other most always remained the oRmmnie did not come to listen to Ice
T, nor Johnny Barbara Streisand. They expect such 6ne another. The other remained
the other, the impenetrable, unknowable, not tmbeged with or consumed by
neighbor. Alterity trumped empathy (Coates, p. 163). Alterity, as expressed by

Mikhail Bakhtin, was the foundation of their love:
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Only love can see and represent the inner freedan object...The absolute

unconsumability of the object is revealed onlyaed; love leaves it whole and

situated outside of itself and side by side wisielit Love fondles and caresses
borders; borders take on a new significance. Laasdot speak about an object

in its absence, but speaks with the object it€atiages, p. 175).

What, you might ask, of the God who suffers withwko accompanies us
through our suffering? Certainly, | have held oatal felt the presence of the vulnerable,
expendable God of my faith tradition, mirrored e tmaligned and executed Jesus. Still
the question remains, asked, and, | believe, arsiygsignantly by South African
theologian Denise Ackerman:

Was God in the gas ovens when Jewish children theogvn into them alive, or

with Tutsis slaughtered by machetes or with babtyasg slowly of AIDS in

hospital wards? Perhaps. | don’t know. What isrdeane is that one’s
affirmation that God is present in suffering muistKen Surin’s words, be

“interrupted by the stories of the victims.” Theysh speak just as loudly as any

affirmations of faith about God’s presence in stiifg (2003, pp. 106-107).

The God of the Hospice at Mission Hill

Theology at the hospice, as voiced by the writioigllikhail Bakhtin, writing
amidst the violence of Stalin’s Russia, also becknmvn in discourse (Mihailovic,
1997). The God of the hospice is less the stewhdibtogue. This God is more the one
who disappears into dialogue like a great authde@xo the Patmos of her own creative
genius, silenced by her own adroitly effacing habdstoyevsky, for instance. The God

of the hospice stands in opposition to the lesgtraa whose presence hovers over his
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text by asserting himself in, under, around andugh his characters (Wood, date
unknown, p. 6). The God of the hospice, then, ratien non-existent is all pervasive. At
the hospice, God, most often, had no isolated ess@md consciousness apart from the
polyphonic music that was Jesse, in his sequinad, gpwn, with thick, turquoise eye
liner, holding the hand of the by-now blind Salligscribing, in rich detail, how beautiful
he was at the moment, how great he was at beingylest, while the rest of the residents
in the room exclaimed, “Don’t you believe that ggased girly man, Sally, don’t you
believe it!” God, in the language of the Christfarth, is incarnated, dies and is
resurrected in this particular dialogic relatioradiew fellow sufferers hanging out for a
few moments. These few fellow sufferers act assttemt and pervasive God of the
hospice acts, “orchestrating an open-ended comi@nsamong [one another], as their
lives and voices interact within the great polyphohhuman existence, refusing to
impose any truth than that which emerges from tbsim developing consciousness
amidst the hazards of interpersonal life.” (Woodg)p

The residents of the hospice, in the spirit of dasgDerrida (Caputo, 2007),
mostly deconstructed, rather than trashed, théutish of religion. Their reticence is
laudable. At the time, and still, religion is paisal by the preoccupying, irrelevant,
violent obsession with gay sex. Wayne still reveezhthe crucifix on the wall facing his
bed. Richard read his bible. Sarah insisted onegaaithe table. The residents of the
hospice distilled religion back to its golden nugglee ceaseless yearning for more of
what they experienced with and for one anotherraddhe living room and across the
dining room table. Together, they kept peeringuhioSt. Paul’'s smoked glass, the

smoked glass that never is more or less than neigfihe residents kept peering through
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the dim glass of sister and brother to experienceerfully the yet-to-be named or fully-
known God, faintly glimpsed during a gameTwoivial Pursuitor at breakfast. They had
experienced and imagined enough radical, boundl@saviality to be able to shout, as
Derrida exclaimed, repeatedly, during his distidlatof religion, “Yes, Yes, Come,
Come!” In this sense, the residedtd church As the Black church preacher cries out
during moments of eschatological thirst, “Let tleople say Amen!”

The God of the hospice and, by extension, of thewdul, is caught for us in the
bucket of Henry James, Sr., his words about Ralpld@&/Emerson:

This was Emerson’s incontestable virtue to eveywho appreciated him, that

he recognized no God outside himself and his iotetbr, and recognized him

there only as the liaison between the two, takeng that all their intercourse

should be holy with a holiness undreamed of belbgrenan or angel (Mihailovic,

p.1).

Witnessing God: Andrea, Debbie and Me

| remember God “dropping” into the midst of a niegtwith Andrea. Andrea and
I, along with Debbie Nathan, an artist and colleagtithe counseling center, were at a
pivotal moment in our conversation. Earlier in boar, Andrea had drawn a picture
reflective of what she was experiencing, tears Weee celebrating this testimonial
performance. Over the course of the last severaksyeAndrea had voiced her desire to
cry. She had been prohibited from crying by Thet&@imr, a dominant voice among the
other voices that comprised the community of Andrealf. The Dictator feared tears as
a dangerous “weapon” of Andrea-in-right-relatiomdtea-in-right-relation loosened his

(Andrea talked about The Dictator as male) holdhen The session before, Andrea,
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Debbie and | had concocted a revolution parall¢héink RevolutiontheRevolution of
Tears Andrea had appointed Debbie and me as lieutematiss revolution. We were
celebrating our victory.

In the midst of our celebration, Debbie askednflfea would like to draw what
we were experiencing. Andrea nodded in the affimeaDebbie opened her satchel and
pulled out the props for the testimonial performansndrea drew, in the bottom left-
hand corner of the paper, a small angel. The dmapkbig wings the color of blue, the
same color of the tear Andrea had drawn in theipusvsession. Between the
disproportionate wings-of-tears (my witness of k&) was an equally disproportionate
heart, colored red, close to the color of the &ghtajagged lines Andrea had drawn,
during the previous session, in the body of the @@g witness of the heart). The angel’'s
head was small and colored a faint yellow, bargdgetnable, with no features.
Enveloping the angel, extending just beyond theebsigutline, was an even fainter
cloud-like surface, something of an aura surroupdie angel. When asked about the
drawing, Andrea talked about the peacefulness sisefeeling, what she described as an
angel watching over her. A long period of silenagkofved in which Debbie and | joined
our tears to hers.

During the silence, my inner voice kept whisperimgoint, anoint | tried several
times to quiet the voice. Touching in a sessidoiisidden by most schools of therapy,
certainly the school of my earlier training. | wdude imposing my priestly power on
Andrea, an act, because of Andrea’s past, whiclnintig experienced as violent and

abusive. Debbie was Jewish. Andrea was very salriut did not do religion.
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| broke the silence by saying, “Now Andrea, yowwrthat | am a priest. | carry
the oil of healing in my backpack. Please excuséf in@m suggesting that which is off
putting or feels dangerous to you. And, | am seoysibithis offends. Would you like to
receive the oil of healing? Her tears increased,sshiled and replied, “I would love
that.” | asked Debbie, her Jewish faith being vergortant to her, if she felt comfortable
participating in the sacrament. She voiced hemrdésijoin in the ritual. The only
orthodox parts of the event that followed weredhand the sign of the cross | made on
Andrea’s forehead. Prior to the anointing, | shaméti Andrea that | did not understand
the ritual to be “magical,” that we were not comgrGod down upon us. | shared that |
experienced what we were up to as an anointingeot’ery powerful episode of the
Revolution of Tearwre had just shared together. During the anoin#mgirea, Debbie
and | each shared our experience and meaning ofidheent.

The faith of the hospice residents, Andrea’s testiial performance in the
drawing of the angel, and our communal testimgmgformance in the sharing of the
sacrament of anointing afterwards, bear witheseddsod of the sorrowful. God, then, is
as close as our capacity and willingness to ofteselves as vulnerable to the brokenness
of the near at hand and far away neighbors, a vaftiléy that strives to stay awake
amidst the haunting voices of a history bloatedhwiiffering.

In Chapter 4, | will discuss our resistance tovhkerability that situates us in
testimonial relation. We will look at our somnolenia the face of suffering, the restless
sleep that comes with the haunting presence addhemulated weight of history’s long

trail of sorrows. We will look at how our shieldagst creation’s agony leaves us to bear
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ours more alone than not, and the wailing thatas$tom our isolation from our

suffering sisters and brothers.

140



A Pastoral Psychology of Lament

Chapter 4
WAILING
“Two voices is the minimum for life, the minimumrfexistence.”
Mikhail Bakhtin (Coates, p. 67)

Wailing is to lament as moaning is to weeping, espair is to sadness. In this and the
next chapter, | will draw out the differences betwevailing and lament, particularly
how waliling is a disease to engage and lamenttioalto develop richly and prosper
widely. The primary “text” for the venture is a & of meetings between Andrea and
me, and Debbie Nathan, the family therapist inteemtioned earlier. The meetings
occurred over a year’s time. Some of the interviexssse video recorded, others were
audio recorded. Process notes were recorded aftarsession. | focus on a generative
“voice” in the room during many of our meetings,dkea’s art, which, as previously
addressed, mediates suffering in a manner thatsriak®re approachable.

Andrea brought to our meeting a piece of art skevadluring what was for us—
Andrea and me—a week long, losing battle in oulabarativeRevolution of Tears
against The Dictator. In the upper left-hand comere the words, drawn in dark brown,
“My heart wants to cry but it is forced into théesice.” Below, in the left middle of the
canvas, in larger, more brittle letters, “Sometirheannot breathe.” Below, in the bottom
left corner of the canvas, were two vivid, yellokvisrown quotation marks with nothing
between them, empty space. Streaming down theHarighe middle of the canvas was a
bright orange and red tear, with a cone of verticddrs—green, yellow, turquoise, blue
and purple. The tear looked like the tears of wgifieel—hot, stinging, leaving the face

raw and red. The tear resembled a tornado tedroggh the heart of the canvas. At the
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same time, the tear’s trail of stark colors wasgdilown away from the tear’s bead by a
stronger, horizontal force. Just before the testrsam was blown off the right side of the
canvas, there were words moving vertically up tgktborder: “Things that | can’t but
must say.”

Along with the drawing, Andrea brought a pieceuadse that she penned during a
particularly brutal night of the revolution. Andreaote:

Maybe | should just go to a state hospital. | dendw, maybe | am really crazy.

Maybe | am the antagonist like the doctor told Maybe | am hostile. | have lost

my ability to do art, Bill, so what is left? | hamething except a half full stomach

that needs to be emptied again, nothing except stkimehat needs to be cut. |

need to bleed, internally and externally.
During the meeting, Andrea and | crafted a decisorner to be hospitalized, not at the
state hospital, but at the hospital she reguladifed as an outpatient.

| witnessed Andrea courageously move through thé feer weeks of hospital
treatment. During a visit, towards the end of hay sAndrea presented me with a
ceramic angel she had made in the art workshojoanthat accompanied her through
her hospitalization, especially the ECT (electroadsive therapy) treatments, which
Andrea greatly feared. The angel closely resemthledne she drew in the earlier
meeting with Debbie and me, referenced in the presschapter.

The strength of Andrea’s courage, depth of hedans and beauty of her
character are manifested in her determinationitgghrisual and written art into our
testimonial relation precisely at a time when s#leghe had lost her ability to do art.

Andrea held onto our mutually established critewbtestimonial performance over
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mimesis. Andrea trusted that she could give moleghée testimony and | could offer a
more present witness through the gift of a prisipeid.

There is more knowledge evoked by Andrea’s art.rdaknows that art is
located less within oneself and more between ohasdlothers. Art is a relational act.
Bakhtin, again: “An aesthetic event may only babelsthed in the presence of two
participants; it presupposes two unmerging consciesses.” (Bakhtin, 1929, p. 22) Art
was Andrea’s gossamer thread of connection, whielsewed between herself and
another and others at a profoundly isolated monmetiite Revolution of Tears

There are many places on the canvas and in tlse pfoAndrea’s art from which
to start our exploration of wailing. We start wéldefinition around and through which
we will travel together. Wailing is the breath-tadj tear-searing, inarticulate (literally,
not connected), and godforsaken scream (blaringsanddless) of those whose suffering
has not been languaged in relation. | say godfersalot to signify a person and place
God has left. Rather, by godforsaken | mean thelition of being one without the other,
half the clay necessary for godly existence, Adath vib intact, the monologic, not-
conversationally-partnered sufferer, one going@ldranding oneself along in the unity
of a single consciousness. The godforsaken may aveait into Goldman Sachs, an alb
around the altar, a jogging outfit down the roathttered coat atop a grate in the city.
What the godforsaken share is the self-as-bountladt they have lost or are struggling
to find is the self-as-discourser (Coates, p. 184€pncept | develop in Chapter 6
Because the bounded self is hallowed in a fromiéion that heralds rugged

individualism, wailing is pandemic.
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An aspect of Andrea’s art most illustrative of g#@demic of wailing is the
sentence at the left center of the canvas: “Sonestil cannot breathe.” If two voices is
the minimum for life, and | agree with Bakhtin ttsaich is the case, Andrea’s seemingly
hopeless experience of isolation was squeezintifégheut of her.

Breathing requires relation. Breathing, also, msedaphor for relation, both right
relation, mutually generative, and relation thatfisdbeam, colonizing and totalizing of
one by another. Tom Andersen, referenced in Ch&ptand discussed extensively in
Chapter 7, richly develops the metaphor of bregtlas relation. He writes about the
natural pause in the process of breathing—the paftiseexhalation and before
inhalation (a word, in Norwegian, which means ifraon as well). He writes that
awareness of and curiosity about the pause, bytbsttiier and witness, is basic to
relational breathing:

We are to be aware of three kinds of pauses: égiie that comes after exhaling

before the next inspiration starts (if we as thistapyo slow and not rush the

client to find answers, we might contribute to tfext inspiration that starts
spontaneously, not by will or force), (b) the ohattcomes after the person has

spoken and thinks to herself of what she just gajdhe [one] that comes when a

reflecting talk occurs, when what was said becotaksd of once more and

thereby thought of once more, maybe even in a nayw (2007, p. 92).

Tom Andersen was an amazingly gifted host of hgrtines, honoring their pauses with
a respect and attention that opened fresh, seilienubpspace for new awakenings for

both testifier and witness.
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Tom Andersen’s gift is our challenge. As witnesses find it difficult to wait for
and be hospitable to the fertile pause that corntteeacompletion of each portion of
testimonial presentation. In one sense, such vggtiivileges an ethic of risk over an
ethic of control. As those who present testimong,are apt to resist the fertile pause that
awaits the completion of our exhalation of sorrow,the fertile pause is stolen from us
by an inhospitable witness. Whether resisted destahe testifier carries a presumption,
well founded, of not being heard to voice. Whetlestifier or witness, we are
predisposed to interrupt the rhythmic breathingestimonial relation. The song of
voiced and shared suffering, lament, is preempyedfled, rat-tat-tat gasping, breathless,
anguished wailing, some loud, some muted.

| am reminded of a passionate testimonial presentaf wailing (noise) offered
in roughly the first three and a half minutes @zanusician Ornette Coleman’s
composition, “A Circle with a Hole in the Middleli the ensemble, each instrument and
its agent go off on their own, without pause, mgkior a cacophony of sound that seems
starved for and stranded from the other instrumantktheir agents. Eventually, none too
soon, with about a minute left, saxophone, bassndind trumpet players start to hear
and bear witness to the pauses between the notee @hother’'s music making. The
music makers gave one another time and spacedthbre

Other bountiful aspects of Andrea’s art awakeroufi¢ dynamics of epidemic
wailing. “My heart wants to cry but it's forcedtinsilence.” “I don’t know, maybe | am
really crazy.” “Maybe | am the antagonist like thector told me.” Andrea wails as one
whose voice of suffering has been silenced by aahéealth system and family that

have authored her as, among other things, crazyedter, because she squirms and
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snarls under the authoritative gaze of the colosiznointed leader, the physician, the
expert, Andrea is totalized as antagonistic. Andigaally is judicious and clever enough
to know that her “symptoms,” not herself, have beensulted regarding her character—
according to DSM 1V, disordered. Sometimes, asdnawing and prose relate, the
constant and tiring grip she and others have omélevedness slips and she falls.

Stewards of Andrea’s well-being make little room dealogue in the mansion of
Andrea’s violated life. She struggles to breatloeeatimes almost suffocates, in an
atmosphere Bakhtin named monologic discourse, onahogism. Because Bakhtin’s
analysis is so sharp and applicable to both Andnebour own present cultural situation,
he deserves to be heard at some length:

The authoritative word demands that we acknowlet]dleat we

make it our own; it binds us, quite independerdrof power that it might have to

persuade us internally; we encounter it with ithatity already

fused to it. The authoritative word is located idistanced zone, organically

connected with a past that is felt to be hieram@hjichigher. It is, so to speak, the

word of the fathers. Its authority was already astkdedgedn the past. It is

prior discourse. It is therefore not a question of chagdi from among other

possible discourses that are its equal. It is g{itesounds) in lofty spheres, not

those of familiar contact. Its language is a spdamit were, hieratic) language. It

can be profaned. It is akin to taboo, i.e., a ndmaémust not be taken in vaikt.

is not a free appropriation and assimilation of the wordlitthat authoritative

discourse seeks to elicit from us; rather, it desisasur unconditional allegiance.

Therefore authoritative discourse permits no pléi ¥he context framing it, no
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play with its borders, no gradual flexible transits, no spontaneously creative

stylizing variants. It enters our verbal consci@mssias a compact and indivisible

mass; one must either totally affirm it, or totaigject it. It is indissolubly fused
with its authority—with political power, an insttion, a person—and it stands or

falls together with that authority (Bakhtin, 19§b. 342-344).

In our culture there exists and persists an aitgtive word about our suffering,
whether little or small, personal or public. Theteuitative word about Andrea and us,
when and as we suffer, determines what we suftev, e suffer, and if we suffer.
Andrea’s agency, and ours, in response to the atghee word about our sorrow, is
severely limited, for the most part, to a yes oonsome derivation thereof. Because the
authoritative word is lofty and loud and loadedhariitstitutional legitimacy and power, to
say “no” is, at best, disconcerting and often abaed: “I don’t know, maybe | am
crazy.” Because the lexicon of our resistance leas marrowed to a reactionary “no,”
our reaction is a thin, emaciated representatiarsoff he wisdom of what is our far more
nuanced and storied response to and contributiontadur suffering has been squeezed
into a categorical “no.” Our hope is silenced bg tho.” Once and still we are lost (as in
once we were lost and now we are found).

What we can say about Andrea and ourselves abeuydresent state of health
care, we can say about the Bush administrationianviaq. The administration
proclaimed, at the time of my writing, the authedawvord about several things. What are
we suffering? The threat of terrorism and the obsighting it. Why we are suffering?
September 11, 2001. Who has and is suffering the?ithe American people. What is

the future benefit of our present suffering (ineatlvords, our hope)? A democratized
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Middle East. To answer any of these questionsrdiffiy is anathema, blatantly
unpatriotic. Therefore, either we join the preseditamentation choir or we wail to
ourselves or among a few other (though, now grolyiogt-of-step, recalcitrant selves.

To make matters worse, the authorized word holdensot sanction or facilitate
debate regarding the words they use, for instagitiegr the nature of democracy or the
meaning of patriotism. This ethic of control makegery difficult to peel the layer back
to an even more insidious layer, namely, the presiam behind the authorized words
and of those who hold them that the Middle Eashi$act, a place. Ask an Iranian
shopkeeper, in an attempt to make polite convensagibout living in “the Middle East,”
and she more than likely will answer, “What'’s thedifle East?” Might the phrase, “The
Middle East,” be the construction of the authorizexid holders about and for a land
which holds great interest to them because of wghamder it?

| write about the Iraq war as an analogy of monisiogthe morning after |
witnessed the Fourth of July parade through downtBarmington, Maine. The parade
gave resolute witness to the necessity and legiyméthe present and past wars, each of
which has the handprints of monologism on it, soneee than others. Those in the
parade who gave witness are the best of neighbersinly not purveyors of evil. Of the
paradox, | can say that monologism is demonidyénSecond Testament sense of
diabolos deceptively, not apparently evil.

The demonic nature of monologism also is evidesimething as seemingly
progressive as Lyndon Johnson’s ideas and iniiatferthe great societand their
implementation in the administrations that followasd. During the Martin Luther King,

Jr. celebration and educational forum at Batese@ellin 2007, | interviewed Dr.
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Cleveland Sellers (transcribed interview, Janu&y2007), the keynote speaker for the
event. Dr. Sellers, recent chair of the departréatfrican American Studies at the
University of South Carolina, and now presidenYobrhees College, was a leader in
both The Student Nonviolent Coordinating Commitied The Black Panthers. In the
interview, Dr. Sellers talked about how the pronuséhe civil rights movement was
dismantled by the same government programs créatedulcate and advance the gains
for which they fought so hard. Promising, populad avell-publicized initiatives like
urban renewal, welfare and education reform almogbrmly, systematically broke the
back of community, the heart of the civil rightswvement. Without community, the
programs were destined to fail. In the developnagickimplementation of the programs,
the community was never invited to join a conveosathat never happened. Their
enormously powerful and knowledgeable voice wageged into either a “yes” or “no.”
The silenced and marginalized community prophedizedame outcomes that the
political and religious right now criticizes: uneloped Black males, single parent
homes, welfare mothers. Into the community vacuamedrugs. Questions remain:
Were the programs designed to fail? Who broughtthgs into the community? As
Cleveland Sellers said, “We certainly didn’t driviercedes.”

When our sorrow, over time, continues to be defimed determined in and by a
monologic environment (which subtly and dangeroesignares us), we come to
wailing’s destination: Despair. Andrea’s words, “We | should go to a state hospital,”
give voice to the acute, uncut despair that accoimegahe buy-out of our sorrows. Her

despair is weighted in resignation.
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The Waliling of the Well-Intentioned Middle-Class

The enormity of monologism’s hand of oppressiod damination, along with its
broad reach through the generations, leaves usy ofars the idealists of the 1960’s, like
Andrea, resigned. Our idealism reaped little beéngseems. Our strident demand for
racial equality in the 50’s and 60’s turned, in s forward, into stolid legislation and
impotent and ineffective policy. It is like we wareostly throwing the green peas of our
passion at the pudding of power, getting nothingetarn. Andrea’s, “Maybe | should go
to the state hospital,” is our “What difference sitenake?”

Our once refreshing rage has grown stale, andvisred with the mold of
frustrated hearts—cynicism. Yet, our shouldersnateslumping that much. Ours, most
of the readers of this dissertation, the educated|leclass, is mostly a comfortable
cynicism, couched as it is on the sofa of privilebeat which once incited us now mostly
annoys us. Our cultural, epidemic wailing has di@alar whine to it. | moaned, maybe
growled a tad, as President Bush commuted Liblayfs¢ntence. However, | was more
enraged at the woodchuck nipping at my collards.

Feminist theologian Sharon D. Welch’s words habéethat pertains:

The cultured despair of the middle class is ideiokngit masks the bad faith of

abandoning social justice work for others when isredready the beneficiary of

partial social change. It masks the ideologicairiédn of moral action that leads
to despair when easy solutions cannot be foundomBew) so easily discouraged
is the privilege of those accustomed to too muckgrpaccustomed to having
needs met without negotiation and work, accustoradtving a political and

economic system that responds to their needs Jp. 41
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Our location in privilege also quietly, faintlyisg a particularly life-taking
narrative about engagement in social action. Weectinstory our investment in social
change as necessitating a loss of our social pfivelch, p.135). We are concerned
about what we will lose or be asked to give up.SEhewho support a single payer health
care system are also those who most likely will\frt too loud or too publicly) about
the prospects of waiting in line for a hip replaest Such wailing is illustrative of our
deeply engrained sense of the self as boundechdegendent (rather than discursive
and related). To offer our sufficient selves isaghof giving up a part of usacrificed
for the good. To act, then, is also to mourn tlss lof a part of who we are and what we
have. The idea of another construction of self;isetelation,communicamus ergo sum
(We relate therefore | am.), a phrase coined byn€dnGergen, more and more is lost on
us.

“I have nothing except a half full stomach tha¢d®to be emptied again, nothing
except some skin that needs to be cut. | neecetrbinternally and externally.”

Andrea, as one whose suffering is silenced, asueis isolated, stranded in the
orbit of The Dictator’s hold on her, hounded by thetat tat of her wailing, after awhile,
once again, is numbed by the weight of it all. Ay to re-enter the atmosphere at an
altitude at which she can at least gasp for aigtewver it takes not to float off into the
endless space of nothingness, even if it is destric

| have been there. Andrea’s purging and cuttiegnay gnawing obsessions,
which keep me at least at a bearable, thoughdlimpsphere, which keep me from being
lost in the cosmos. The difference between ourimgais more a difference in degree,

less a difference in kind. What Andrea and | slmatend is the need to turn inward on
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ourselves, Augustinelsomo incurvatus in séor the only relation that seems available at
the moment.

Andrea and | have something else in common. We &@laware of, but resist
relaxing, a persistent paradox: The way back talgog solid ground and some hope is
the offering of our numbed selves, along with thestductive means of enfleshing our
deadened selves, to the same community we retoeatdt the times of our greatest
misery. | imagine our reticence to resolve the paxehas something to do with the
anticipated exhaustion of engagement (after alrtlad to numbness has been long) and
the ironic comfort that comes with staying in thenfliar, though bad, neighborhood of
our despair. While we know that such engagementdvos vivifying and escape from
the neighborhood redemptive, we, nonethelesstresis

| believe Andrea and | are in large company. Gaiesculture that is numbed by
the noise of suffering in and around us. Our his®of violation, coupled with the daily
headlines and lead stories of violence near andgéad us to the tryst, back to the
refrigerator and food cabinet, or, if healthierthie gym or choir practice, in order to
pinch ourselves back to life. What we are lessr@aut, culturally, is the chronically
ignored antidote of engaging ours and others’ sgrim community. We do not readily
understand shared suffering as the way througtoanhdf our tired-to-the-bone, numbed
at-the-center, destructively wailing condition.

Our unawareness of the community of shared sorsoremedy for our mostly
masked (for appearance and shame’s sake) and aestlyimismanaged suffering,
again, has something to do with our social locatdar middle class protocols of

happiness and sufficiency, as well as mattersa# eand class, shelter us from
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engagement with victims of more abject and absautiering. We have therivilege of
knowing victims only as victims. We are able todteethem as markedly distant and
different from us (Welch, p. 168). The difference astablish and distance we keep,
besides maintaining our blindness to the elixit thdahe community of shared suffering,
prospers an immense and dangerous insensitivitye Igjeecifically, from the perch of
my insularity, | have the luxury of being simultasly outraged by the violence and
grossed out by the obscenity (to obscure and agyeof one hundred “Iragis” being
blown apart by a suicide bomber yesterday. The mgrafter this terrifying tragedy, | sit
on a bench, by my garden, at the spiritual intérseof my infuriation and revulsion,
and wail at the foot of the same spiritual wall inehwhich | am encamped. The spirits of
the dead victims scream at me much louder thablthesjays | just chased away from the
feeder in hope that the indigo bunting will return.

“Things that | can’t but must say...”Andrea is caughé& vice. Andrea knows
that if she does not give testimony to her viokatishe will remain hostage to it. Andrea
knows that if she gives testimony, she risks rapglthe witnesses she needs and desires
for her emancipation. Andrea also knows that, enghme action, she will antagonize
The Dictator, who, all things considered, still wdes her with a cell, cot and three meals
a day in his regime. Furthermore, if Andrea riskscenityand defies The Dictator, the
burden is on her to perform her testimony of viokatin a manner that will keep an
audience present, accounted for and awake.

The weight of Andrea’s risk and her responsibildy the audience, at the time of

the drawing, led Andrea to choose wailing over latnkn addition, at the same time, it
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was her artful depiction of her wailing that praattime with a refracted (that is, best)
way towards a life-giving audience with Andrea.

Andrea’s double bind is illustrative of the trdgat ensnares all the victims of
suffering. The question that haunts us, especapmericans, as first among first world
witnesses more than once removed, by social lataiml lived experience, from the
horrors of our very broken world, is this: How de shift more of the onus of liberation
from the testifier to the witness? More explicithogw do we close the difference and
distance between the victims and us, and make enta#ir task of refracting their
suffering in the service of our staying put as e#ses? Another way of putting it: How
do we seriously and substantially narrow what weeustand to be obscene in our
witness of, with and for the violated ones?

In Chapter 10, | propose the beginning of an epistegy that will answer this
guestion and shape an ecclesiology that may hefethe gap of difference and distance
between the “worlds” of suffering. A prologue to @pistemological shift that shapes a
renewed ecclesiology, | think, is a less tentatind apologetic relation to our own
seemingly less remarkable suffering. We must bomgown wailing, as unremarkable as
it might seem in comparison to, say, the victimfeofandan genocide, into relation with
the wider world of affliction—wailing neighbors rreand far, near and far in terms of
social location and lived experience. In contigumlation, there is greater possibility for
inchoate wailing to be transposed into clarifyingient. We can begin to construct a
learned hope (Welch, p. 168). We can practice vewpand giving the fecund pauses
between the inhalations and exhalations of oulosay pauses that birth freedom. Itis to

such a choir of lament that we now turn in Chapter
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Chapter 5
LAMENT
“In the godforsaken, obscene quicksand of life,
there is a deafening alleluia rising from the sailthose who weep,
and of those who weep with those who weep.”
Ann Weems (Ackerman, p. 121)
Over time, Andrea’s tormented spirit, reflectedha wailing canvas of a scalding, wind-
swept tear and the equally anguished prose, fadedhe foreground. So did The
Dictator. He became more a voice among other voather than the stronger voice
among lesser voices. At times, his voice stilbgtout; demons do not respond well to
being silenced. When his voice did prevail, Andmeae quickly called in the lieutenants
enlisted inThe Revolution of TearJogether we either shouted him down, stood around
Andrea to buffer the noise, occasionally we simghored him.

Four testimonial presentations of Andrea illumintitese more hopeful days of
the liberative journey we shared from wailing tmint. Andrea’s art, during these
meetings, creates a collage of lament, a way fao wgeave the many threads of lament
we have witnessed together so far into a fabneokking definition of lament.

Lament Requires Community

In the midst of a meeting with Debbie and me, Asadasked to draw. She drew
three images on a field of cobalt-like blue. In thieldle was the larger figure, stick-like
but with a contradictory fullness and fluidity, boéd in black, white and grey. The
figure seems to be both walking and floating atdhmme time. Eyes and mouth are open.

Arms are outstretched. There is a yellow streak thefigure’s head. On the figure’s
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chest is a red heart outlined in black, worn likeadge. To the figure’s left is a smaller
figure, drawn almost exactly as the larger oneh@art but the same yellow streak over
the head. The larger figure seems to be reachitigtie right hand for the smaller
figure’s left hand. The hands almost touch. Tortgbkt of the larger figure is a bigger
heart, also red and outlined in black. The heastWiaite, airy wings that are open. The
heart has a yellow streak above as well. | remenfigegracefulness of Andrea’s hand as
she drew. | remember Debbie smiling as Andrea dreemember that | felt excited and
relieved.

Andrea, when | asked about the yellow streaks, thet they were halos,
expressions of peace. She described the heartwvitis as an angel. She spoke of the
larger figure as herself, the smaller figure, theemwounded child within. Andrea was
leading the child away from The Dictator. Andrealghat her mission was to keep the
little child safe, to heal the little child froml&ler hurts.

Our meeting, at this moment, felt, to me, likeacB chorale, most especially the
final chorale of the St. John Passion, “Ah Lord thgy dear angel carry my soul.” All the
arias, recitatives and choruses of Andrea’s testymand our witness, over many
months, replete with the full range of experienaed emotions, were woven into a
culminating polyphony of possibility. | was awarkeat least six “parts,” voices, in our
choir—Andrea, Andrea’s wounded child within, thegyah the faint and fading echo of
The Dictator Debbie and me.

There is an important distinction, clear but wgrtih greater clarification,
between wailing and lament. Wailing is monovocaé Wail alone. Or, we sometimes

wall side by side. Parallel wailing would be a rofuth of crying, as in a church school
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nursery full of infants, a few of the infants hayipassed feeding time, their crying
begetting other crying. Even wailing at its best+dya prescribed, courageous wailing—
is apple compared to orange of lament. A colleagurine, in reflecting upon an
extended episode of depression, said that he aasw®dting his alarm clock for “wailing
time,” 4 a.m. That is hardy wailing, not lamentnhent was the event of my colleague
sharing this story of his depression and its “l&l@mong his colleagues at Anchorage,
the name of our group of pastoral counselors, whiekts weekly for conversation,
prayer, and peer supervision. Anchorage is a spheee we have the invitation to bring
our woes and transpose them, through our preseitic®@me another, from the
cacophonous to the melodic. Anchorage is our pbsis@an house church.

Lament is community, a company of mourners testgyand witnessing to a
shared experience. As it takes at least two vdmelde, it takes the minimum of two
voices to lament.

| return to Cleveland Sellers’ visit to Bates Cghe mentioned in Chapter 4, in
this instance to his keynote address at the Mattther King, Jr. convocation. About
halfway through the speech, Dr. Sellers begandallr&iends and colleagues he had
worked with in the movement, some of whom had dhettie movement. Dr. Sellers
started to mention the martyrdom of Jonathan Da#ri@l white seminary student shot
dead August 14, 1965, by a general store ownes (BEputy sheriff) in Hayneville,
Alabama. Ruby Sales, another legend of the cigiits movement, who delivered the
sermon at the Martin Luther King, Jr. Memorial Seevthe night before, was in the
audience, on the first row. The shotgun blast kilketd Jonathan Daniels was meant for

Ruby Sales, then only sixteen years old. Jonattemdls and Ruby Sales were standing
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in line at the counter of the general store. Theavof the store pulled out a shotgun and
said something like, “No nigger is going to standront of a white man.” Jonathan
Daniels pushed Ruby Sales aside just as the starerdired.

Dr. Sellers caught Ruby Sales’ eyes as he toldtibry. After a few moments of
eye contact, Dr. Sellers fell silent. After a fewon@ moments, Dr. Sellers started
weeping. Ruby Sales stood up and nodded her heagport—she could not walk up to
the podium because of a knee injury. Dr. Sellersti@ several minutes. Ruby Sales
kept nodding and saying softly, “Amen, amen, ameBdmeone from the audience went
to Dr. Sellers’ side, put his arm around him asvieet. Thistime outin the middle of
convocation comprises the basic composition of fameestifier and witness in
harmonic connection that is transformative for theamd those who witness them.

The Psalms, an integral part of the Judeo-Christeition, are not so much
aboutlament. The Psalms are testimonial performari¢@ment. Reading Psalm 139 to
myself, as comforting as that may be, and partitigan Psalm 139 at the noon day
office in Christ in the Desert Monastery are diffiet. The difference is in kind as much
as degree. The Psalms are something akin to a ahgsmre. They are picked upffered
by and for community.

Because Lament is communal, and takes at leaghttestimonial relation to
exist, it is more than emotional release, gettiradliout or spilling in order to feel better.
On the other hand, wailing can be a therapeuteass. | honor my colleague’s
commitment to pour his despair into the 4 a.m. ibtewf solitude. | know that recently,
when our deeply loved and loving dog, Bo, was Hillewould walk behind the barn and

walil. | felt better.
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Lamenting Bo’s death, though, is different. Vicegnmy spouse, Julian, our son,
Rachel, Julian’s girlfriend, buried Bo under higdate tree. Victoria and | are planting a
garden around Bo’s grave. We laugh at how Dundageyaunger cat, is acting more like
a dog now that Bo is gone. Together we lament.

Lamentation Choir of the Civil Rights Movement

Lament does not feature soloists. Lamentationrshroay have section leaders,
but no dominating voices. Such makes for good le@lawhich makes great harmony. |
remember the lamentation choir that was the dgfits movement of the 1950’s and
1960’s. We rarely heard much about the lamentatiair. The media portrayed heroes,
mostly great men like Dr. King. Such one dimenstriep-down coverage and portrayal
did not serve the movement well. As long as theenmnt was dependent on leaders
who were bigger than life, the implicit message e the chance was small that
“smaller” people could make a difference.

Civil rights historian, Nashani Frazier, says (\dthped inquiry interview with
Nashani Frazier, May 23, 2007):

You won't speak truth to power if you don’t thinky're as smart as Dr. King.

You won't speak truth to power if you think you aret as articulate as Dr. King,

if you don’t have a way of, same way of speakirmy know, like Dr. King. If

you think that you are unable to speak — spealktijarally speak — then that

suppresses your ability to challenge, your abibtgay, you know what,

something is wrong here, it just ain’t right.

We know much more about Dr. King’s Morehouse edooaBoston University

PhD, and uncanny rhetorical gift than we know @f llmentation choir, the multitude of
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people, generations old, whose arms lifted himwhmse hands anointed him for
leadership. Much less is known of the more unreatalek by media standards, local
“voices,” who, likewise, were lifted up and anoidtey the local lamentation choir, but
never stood in front of or apart from the choirsNani Frazier continues:

| always think of Fannie Lou Hamer when | think abthat. | mean, Fannie Lou

Hamer was forty-five years old, working as a shagper out of Mississippi.

The woman had — | don’t even think she had gottest maybe sixth grade,

maybe eighth grade tops — so certainly was nob&t literate person. And the

woman could move people. | mean, | think her stery story that you tell above

anyone else’s. Because it literally speaks testrese of, quote, the nobody, being
able to move everybody. And the impact is just @dul. | mean, you know, it's
almost like — why couldn’t Dr. King move somebodife graduated from

Morehouse College, he had a doctorate—I mean, nay Bfhe] didn’t, [he’d]

just be lazy. And here’s Fannie Lou Hamer, andisbg-na-mc. And the

woman is close to being illiterate. So when ydutkat story, | think that

changes things.

Lament is loud enough, due to its polyvocal nature the passion of the various
voices, to drown out fear. Friends of Fannie Loundatalk about her “pushing out fear.”
When her fellow protesters were scared, say, angodstration, she would not “talk
them down.” She would start humming or singing i@itsial. Soon the crowd would join

in. The lamentation choir’s testimonial performacoatained their alarm and

apprehension.

160



A Pastoral Psychology of Lament

Lament Weakens Time’s Hold on Us

During one of our last meetings, Andrea broughotebook of drawings, poetry
and prose as her gift to me as | completed my \abtke counseling center. Together,
we looked through the notebook. A page stood out.

Andrea had glued a painting to the top half ofghge. The painting is of a scene
through a window. Thick, vertical lines of diffeteshades of brown form a window
frame. Through the window are deep shades of bligerupted by blue-green and white
strokes, all of which form a sky. The sky is backgrd for green and golden strokes
rendering tree limbs and vegetation. On the bottathof the page, below the painting,
are the following words:

...this picture is from when lwas on | the FHoaumatic Stress Disorder

unitof __ hospital—it is the view out of thendow at morning. | remember

being struck by the blueness of the sky, and thees¢browns/greens on the tree
branches.

...l was reading a lot of Emily Dickinson at the tim&an | expound the skies?”

Andrea and | talked about the painting. We shargdvonder at how beauty
broke through and captivated her at an unexpetter] how splendor reached into the
barrenness of her hospital stay and carried heugr a day. We shared how the painting
and prose on this particular page of her gift toweee breaking into our conversation
about the completion of our counseling relatiorerhember us acknowledging the
painting as providing a window through which to gire next steps, missteps and more
steps as we go on together through the bond wele@d and would continue to share

in a different manifestation.
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Andrea’s presentation of the gift of the paintmas a testimonial performance
that enabled us to more easily and fully embraceoatting. Testimonial performance, as
mentioned earlier in Chapter 2, mediates the “albstacts of violation in a way that the
witness can better hear the testimony of the \edl@nes. Testimonial performance also
plays a trick on our times; in a way, subvertsaherous march of time. Through act and
action that suspends time for a moment, or lorgydfering sojourners, bone-tired and
weary, are vivified for the next leg of going omgédher. Andrea’s gift to me of the
painting, at the moment of its presentation, ird/iis to rest on the branches of the
ochre/brown/green tree limbs and gaze upon thetl®uwesd horizon, gracing us with a
means for seeing through the glass dimly. Thesgifted as our “Starry Night.”

Lament has the capacity, and holds out the prortoddyerate the grip of time
from its too firm hold on us. Lament cracks opem,d time, our violent and violating
histories. Sometimes heaven spills into the creviGrir sorrows are placed in a wider
context. Our sense of an ending, completion, beggvision, way are expanded.

Lament sometimes needs a bit of help from her disen order to spin our times
into sacred time; help similar to Andrea’s giftn@ and for us at the time of our
departing, her testimonial performance. In a seth&®, lament is like liturgylifurgia,
the work of the people). Communities create spfmreasnd events of lament.

| remember, during the first wave of the AIDS epiile at the AIDS hospice,
one of the highest holidays of the year was thdéoWalen party. The party was wild,
flamboyant, wonderful, an event at which the joysbéred suffering was hallowed,
celebrated. Partygoers knew, but did not need timenghe lament we were stewarding

together.

162



A Pastoral Psychology of Lament

There were other spaces and events during theecotithe year that were similar
“sacraments of lament.” By sacramental, | mean &véirat bring fellow strugglers into
relation convivial enough to lift them out of theuffering, for a time, transposing their
sorrows into a joy that sustains and encourages pftfane mediates the sacred. |
remember the contingent from the hospice particigah the AIDS Walk, especially
Donald, shy and tentative, reserved in his rurainéaort of way, being pushed along in
his wheelchair by another hospice resident whoctauallk, laughing out loud, waving
his arms in the air to the rhythm of leather-decttadcers fronThe RamrodGay Pride
parades across the world are similarly sacramantally for those coming out, then as
a breath of big fresh air when so many were dyioghfAIDS, now in defiance of the
global violation of the LGBTQ community.

| recall, some fifty years ago, hiding in the buskgth my brother, Cam, at the
edge of the evangelical Tent Meeting on Saffie milage in East Rockingham, North
Carolina. Religious revivals often came to the willage. People flocked under huge
tents and were spellbound by the traveling evastgelmany of whom lived up to the
best preachers in Flannery O’Connor’s fiction. WBarging, a rhapsodic organ and
sometimes snake handling were added, circus hagp€aen and | witnessed “poor
white trash,” (how those on the “right” side of tinacks often referred to us) enraptured,
undulating, shouting in “skewed” tongue betweenrtiverk shifts or double shifts,
which took place up the iron stairs, into the wiwtkss rooms, at the looms which roared

24/7, fifty-one weeks a year.
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Carnivalization of Normal Life

These public laments are drenched in the spidtafival. The carnival spirit of
public lament is more reflective of the experien€earnival in Renaissance Europe than,
say, the Renaissance Festivals that are neatlheducko the exurbs of our cities, usually
in the fall, or the Fat Tuesday revelry in the eteQuarter. The Halloween Party and
Tent Meeting, and the walk, parade and feast iwden, represent what Bakhtin, in
writing about carnival, referred to as “carnivalesg the carnivalizing of normal life.

Carnivalesque is the "temporary suspension ofiathihchic distinctions and
barriers among men [and women]... and of the prabitstof usual life.” (Bakhtin,
1984, p. 15) With its masks and monsters and feetggames and dramas and
processions, carnival was many things at oncea# f@stive pleasure, the world turned
topsy-turvy, destruction and creation. It was exdgant juxtapositionshe grotesque
mixing and confrontations of high and low, uppeasd and lower-class, spiritual and
material, young and old, male and female, dailyiti and festive mask, serious
conventions and their parodies, gloomy medievaé tamd joyous utopian visions
(www.english.uga.edu/~mitchel/4830_carnival.htm).

Carnival represents a theory of resistarctheory of freedom from all
domination. "Carnival is the place for working @uhew mode of interrelationship
between individuals. People who in life are seardty impenetrable hierarchical
barriers enter into free and familiar contact aa¢hrnival square.” (Bakhtin, 1984, p.
123) There is a motivation during carnival timecteate a form of human social
configuration that “lies beyond existing socialrfa.” (Bakhtin, p. 280) Moreover,

because carnival is sanctioned and celebrated,isvegime, carnival subverts from
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within and, according to Michael Foucault, extends participation in the present
system (www.english.uga.edu/~mitchel/4830_carnival)h

| remember Easter Sunday at the parish | servddwntown Boston. There were
large puppets parading around the sanctuary. Mobuspended overhead. About every
third year, a court jester appeared, observansipenfoolish, walking around during a
hymn, reading, sermon, musical offering, holdingoupvocative, sometimes jolting
message boards. Some parishioners complainechthgster “disturbed” the festive
occasion.

Like carnival, public lament, in its many guiseslaizes, shakes the foundation
of monologism, what scripture names the powerspaimttipalities. Carnival, as an inside
job, loosens, if only for a time, the hegemonyd#alogies that seek to have the
definitive word about the world and life in it. Wihéhe dust of such lament settles, new
light, meaning, courage, and potential are arofitsedn alternative, discursive, liberative
movement in and for history.

| am reminded of the carnivalesque qualities ofeslatuals and celebrations,
which the Southern plantation master put up wistst off as frolic, forms that fueled the
spirit of resistance and kindled hope. In additwwa,know that slaves co-opted Jesus into
their own spiritualities, both in order to legitinai their undomesticated orchestrations of
desire and sorrow, and for what they saw in JdsatsMaster did not:

Jesus is the (debased) god who, finding himsedtencorrupted world, is obliged,

like the fool and the novelist after him, to domask in order to confound the

status quo whilst himself remaining untainted byDuring the course of his

ministry he is accused of both madness and folig, @ventually he is convicted
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as arogue. His parables resemble the riddldsedionl, opaque to all but
initiates into the kingdom governed by an alten&togic; his ‘naive’ claims and
his demands, rendered more lunatic by their unashsidicalness, by not
bowing to the present order, are exercises inunderstanding’ it. As the
carnival king, he dwells in a realm at once real mieal, like the rogue, clown,

and fool creating his own ‘special little world" around him (Coates, p. 144).

The carnivalesque manifestations of lament sendaden our understanding
and promulgation of dialogue. We mostly assumediebgue relates to conversation,
an act of speech, the arrangement of words. Waedpravileged by and are the
vernacular of the sufficiently individuated—eduahteself. Consequently, well-
intended, liberative conversation, often innocedifyresses into a bevy of words that
unconsciously aims at consensus among the alrebdyntaged. Anthony Gibbons, in
critique of German philosopher Jurgen Habermagewuri

Our first sentence, you once wrote, “expressesuixiegally the intention of

universal and uncontained consensus.” Why nottsatyaur first gesture of

recognition of another person promises a univexsiadarity of human beings

(Welch, p. 132).

Tom Andersen emphasized the importance of bodityession. He taught many
of us in the healing professions to expand ouetistg to include respect for,
appreciation of, and curiosity about the rainbowtbérances and gestures that comprises
dialogue. The first of his ten assumptions abangliage and meaning emphasized

bodily expression as a language:
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Language is here defined as all expressi@rmsn’s emphasis), which are of great
significance in the aforementioned communal pertspecThere are many kinds
of expressions—for instance, to talk, to writep#ont, to dance, to sing, to point,
to cry, to laugh, to scream, to hit, and so on—aedall bodily activities. When

these bodily expressions take place in the preseinothers, language becomes a

social activity. Our expressions are social offgsifior participating in the bonds

with others (Andersen, 2007, p. 88).

Lament Is for More than thdeantime

In another meeting towards the end of our meetiAgdrea drew for Debbie and
me what she was experiencing at the moment. Arahea layers of wavy lines, streams
of color that moved from the top right to bottorft lef the canvas. The middle layer was
rich in colors that, to me, were expressive of gloand vitality—shades of green and
pink interspersed with white. In the top layer, lines were thicker, more chaotic, deep
purple interspersed with white. The bottom layesweighty, dark blues and blacks.
There was a sense, to me, of the middle layer imimgpthrough danger and restraint on
the way towards freedom.

Debbie asked Andrea to put words on the experiehtiee canvas. Andrea spoke
of the dark colors at the bottom, black and blseher too painful to endure past. The
middle colors, green-pink-white, were, accordind\talrea, Andrea in the present, the
more grounded, healthier Andrea. The colors atdpepurple and white, Andrea
described as water, dangerous water, which, imé¢ae future, will flood over her and

drown her if she does not liberate herself fromdhiéd/past.
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Andrea’s description of the canvas, and mine, evifilistrative of struggle,
danger and threat, reflect hope, the hope exprdss®aclav Havel, the Czech
playwright, who became the country’s first presidafter the fall of communism: “Hope
is definitely not the same as optimism. It is ria tonviction that something will turn
out well, but the certainty that something makesseno matter how it turns out.”
(Ndungane, 2007) Andrea was in a good place andngdowards a better place with
the will, courage, means, company and, therefaeewherewithal to prevail. | am not
sure life for most of us gets much better than, thspecially if we resist monologism’s
intentions for us to sleep through a world quakmgerror. Andrea knows what many of
us do not, or, refuse to know. The path forwardyres awake, is a trail of tears; not
wailing, tears.

Lament is with us always. Lament, as expressadigir Andrea’s testimonial
performance of art in this session, gives us atubgeip on the perilous nature of our
particular lives and the perilous nature of hist@yneans for taking our times in hand,
cracking our times open through the tears of tasiial relation, tears of heaven. Lament
makeskairostime, the fullness of time, out chronostime, the linear material of lives
that are both victim and perpetrator of violence.

Our challenge is to redeem lament from its thircdpsion, as that which
mourners do for a time to get through a time ajéxdy, loss and transition. Our mission
is to restore lament as sacrament, as earthly nieahsavenly end, a way to shake life
off us, as Bo the Beagle did every morning uponiagikip, much shaking and noise,

sending anything nesting in his coat into theilly awake and refreshed, we again, as
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if for the first time, see through the glass dirtiigt which arouses faith: “Yes, yes,
Come, Come!”
Transreligious Faithfulness

“Yes, yes, Come, Come!” as a faithfulness borraafént has legs that march out
of our sectarian niches, across boundaries thatratgpus. Lament provokes a
transreligious faithfulness; faith wonderfully biref a predetermined trajectory, faith
with no foreseeable object or reachable destingh liasomething is a domesticated
expectancy that curbs desire and imagination. Thaut is faith in faith, a faith that
keeps opening horizons barely glimpsed througtstheked glass of testimonial relation,
guested after, by steps, missteps and more steppsiever conquered.

Faithfulness that quests after and never conquardslament away frotelos
purposefulness, bends lament towards the more, di#icg-ness, our being-ness at its
most sacred. In AndreaRevolution of Tearsher tears are less the way towards her
healing; tears are the healing event. Tears areeanat her most related, discursive self.

Andrea will not forget or leave behind her expeciemof abuse any more than the
victims of Darfur will get over their terrifying vlations. Neither will | shed the
memories of the violence of my childhood home. RBgtthrough testimonial relation we
create new meanings about our experiences andeeivei score of our memories in a
transformative key. As for me, | work hard, througkrapy, in prayer, with
encouragement from others, to stay in testimomeialtion, to put myself in community,
regarding the violence. | am engaged in my &evolution of Tearsand | have recruited

some very good lieutenants.
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Lament, then, is both invitation to dialogue abaug a challenge not to bury, the
violent and hurtful dimensions of our lives, redugy, in the words of First Testament
scholar, Walter Breuggemann, in reference to Isfteebrmouschutzpah.”(Ackerman,
p. 112) By courageously staying in testimonial ielaabout the vicissitudes of our
existence, we remain situated in lament, a posgtitynof faithfulness that keeps us
thirsty for heaven, that is, moves us towards #aeemption of history, the world’s and
ours.

Lament Is Political

Andrea, Debbie and | reflected on Andrea’s dravahtayers of wavy lines.
Debbie asked a beautiful and, by my account, antlguestion. Debbie noticed that at
the bottom righthand corner of the canvas, therfagédanger, hope and pain came to
something of a point and touched, barely. Debbied#\ndrea to draw the feelings
associated with the place in the painting whereptist, present and future touch.

At the top left corner of the canvas, Andrea deeswirling circle of green and
black, with a convex line above and a concavebiglew. The concave line below
continues as a curlicue down the left margin ofdaevas. Moving out of the right side
of the green and black circle is a large, distindtlawn tear. The tear is outlined in deep
blue. Inside the tear is a lighter blue field, ateshswirling space in the middle of the
field, in which there are three small hearts oetlifn red, with a black streak running
horizontally across each tear.

After finishing the drawing, Andrea said that theen/black swirl is her strong
eye, the eye that sees and feels and creates frooneagrounded place, the eye that

stares down The Dictator’s urgings for her to puagd cut, to stay under the spell of her
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parents’ home. She talks about this eye beingtaldey a big tear, a tear in which water
gives life rather than takes life, a tear that cantain the sorrow and violation of her
childhood in a safe, “redemptive” way. | resistaterjecting baptismal language into our
conversation, though my inner voice was deeply rdo¥adrea went on to share in this
session that the tear contained the power andgraséi he Pink Revolutigrher withess
to the world for and on behalf of violated, mardjmed people, her withess against
people and institutions that violate and margimatizem.

Lament, as embodied in the tear Andrea imaginmesusiing from her strong eye,
is more than mourning, bending our heads towarelgitbund in grief, even if done so in
concert with others. Lament evokes prophetic actidnch | write about in Chapter 9.
The English word, lament, does not hold the fuknefsthe experience. In Afrikaans, a
language of South Africa, two words collaboratééar witness to the experience of
lament:_klaaglament) and anklaa@ccusation). Lament is judgment. Lament is the
bending of the head earthward as a form of mourantprotest. Denise Ackerman
writes:

Lament is a coil of suffering and hope, awarenessmaemory, anger and relief, a

desire for vengeance, forgiveness, and healingonats against the heart of God.

Lament is risky speech...because it calls into qaestiructures of power; it calls

for justice, it pushes the boundaries of our retathips with one another and with

God beyond the limits of acceptability. It is ausdil to settle for things the way

they are...Lament alternates between complaint angmirtg and railing and

accusing (p. 110-111).
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Ackerman’s awakening to the prophetic voice of labm@me during her experience of
Black Sasha South African women’s human rights organizattat opposed apartheid
for over forty years in determined and imaginatiagys. In the 1950'’s, they started
“haunting” Nationalist politicians by standing wilyes downcast wherever these men
appeared in public in order to shame them (Ackermpah09). | have had a similar and
renewed awakening to this dual character of larttentuigh my experience dWomen in
Black Women, dressed in black, stand in front of thst pdfice in Farmington, Maine,
from noon until 1p.m. each Friday. They stand s$ifeim protest of the present war in
Iraq.

Lament is political. The politics of tears are darays to the “powers and
principalities.” The practitioners of monologism kkavertime to try to stifle the broken
hearts and spirits of the shut-out and sat-upos orie the wailing whimpers of a thin
“yes” or “no.” Those who understand power as sttiermgnd defendedness fear the power
that emanates from the weak and vulnerable onedinti@ne another, and through their
solidarity, transpose their inarticulate (unconedgtwailing into articulate (connected)
lament. Graffiti on a wall following a protest marim 1999 by despairing youth in
Zurich, Switzerland: “We already have enough redsameep, even without your tear
gas.” (Soelle, 1999, p. 82)

The Gift of Tears

Lament, overall, after all is said and done, isamner of being in the world, a
spirituality. We live in a terribly broken world hE commitment to stay awake, with eyes
unveiled, as a global neighbor and citizen, unites the unitive dance of heads bent

earthward and arms open wide, vulnerably wide, sixgpowounded hearts that reach
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around the circle of lament and spring outward tolsaur fragile planet with passion for
its restoration and renewal. The sound that isBoes the circle of lament “is a
deafening alleluia.” (Ackerman, p. 121) Lament peges a life of joy.

Yet, the “deafening alleluia” of lament is bothrth#o make and hear in a culture
that privileges wailing. Dorothy Soelle reflects @mexperience that illuminates the
challenge:

Fulbert and | once attended the funeral of a friend colleague who had died

suddenly. He was not old. The day before he dietiaceshared a meal and made

plans for our work together. He was a fine teachigihly esteemed by the
students; he stood for what he said. Our friend amasducated atheist, as was his
wife. Both had left the church. Now we attendedftrseral. We sat in the
mortuary; the coffin stood at the front. We waiteailence for ten minutes, after
which the coffin was placed in the hearse. We wele grave; the coffin was

lowered. When the last people arrived, it was adlyeaver. We stood around for a

few minutes and then went home.

The hopeless silence of the funeral is a dread&rhory. Everything

within us cried out: Why did our friend die so g&MWhat's the point of such a

death? We were full of anger and sadness, but ket this to ourselves. Our

sadness didn’t come out; it found no words, gesture song, no curse; we
remained silent.

The next day, there was a meeting, and the chraopanade a brief
reference to our colleague’s death, saying thaietblkrould be no speeches now;

instead, would we rise, please, and silently renerttie departed? Death has no
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language and no expression anymore. The meagem®ofaexpression involved
rising for a few moments, standing in embarrassyresitknowing what to do
with our hands. It was a relief when the chairpensiurned to the day’s agenda.
But can we “return to the day’s agenda” when sameaties? When
important things occur in our lives, can one lebfonourning, praising, thinking,
cursing, crying, accusing, praising, and honorivgtat happens to us when our
lives becomes so mute and unceremonious? DodtsbBiénot wither when there

is no language any more for all that takes plage(m 81)?

In Christian theology, there is too little attemtigiven to a language “for all that
takes place in life,” what | call the language edits. The redemptive power of tears, tears
as agents ahetanoiaa “turning around” to participate in God—tkeentof Right
Relation—is not richly developed in the historytleéological discourse about
sanctification. Protestant Christianity is mostrbarconcerning the redemptive power of
tears, Anglicans and Roman Catholics fare a biebeEastern Christianity has the most
to offer us. In the history of spirituality, thenlguage of tears has a more prominent place.
The most fertile environment is on the marginseatifyious life, particularly the monastic
tradition.

Patristic theologians, 100 to 450 CE, and the “ragttand fathers” of the
mystical tradition—John of the Cross, The CloudJaknowing, Hildegard of Bingen,
and Julian of Norwich—are good sources for the lagg of tears. In the patristic
tradition, for example, there are references tatteisma ton dakurorthe gift of tears

(A Vow of Conversion). Saint Augustine prayed foe ift of tears:
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O Sole Refuge and Sole Hope of the unhappy, torii\ive can never
pray without hope of mercy, for Thy sake, and foy Holy Name’s sake, grant
me this grace, that as often as | think of Theeakmf Thee, write of Thee, read
of Thee, preach of Thee, that as often as | remeifibee, stand before Thee,
offer Thee sacrifice, prayers and praise, so aftag | weep, the tears welling
sweetly and abundantly in Thy sight, so that tesag be my bread by day and
night. For Thou, King of Glory, and Teacher of\attue, by word and by
example, has taught us to weep and to mourn, saglagsed are they that
mourn: for they shall be comfortedhou didst weep for Thy dead friend, and
Thou didst weep over the city that was to perisiniJ11: 35). | beseech Thee, O
Good Jesus, through these most blessed tearshrangih all Thy tenderness, by
which Thou didst wondrously come to our aid whoevest, grant me this grace
of tears my soul so longs for, and now begs of THem without Thy gift of it |
cannot possess it (Lectionary Central).

Moreover, in patristic theology, prayer is lesdtaoy and sedentary. Prayer is more
embodied, that is, that which one does and seebsdome. Saint Augustine desired a
life of lament as a way to be in God.

Prayer for the gift of tears is distant from prasgay, mainline religious life. For
the most part, prayer for the gift of tears hasbeeled to the fringes of congregational
and denominational priorities and practices byethgineers of ¢heologia gloriag a
theology of glory. My friend and colleague at Batsdlege, Sue Houchins, a professor
in gender studies and African American history, wd&3armelite sister for five years.

When | talked with her about the gift of tears, sigied, “Oh my, | haven't heard the
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gift of tears in years. It is the center to a kaidCarmelite spirituality.” (email exchange,
August 28, 2008) In a culture where we are violdtgdhe deafening sighs of wailing,
the patristic idea about, and monastic practic@malfying for the gift of tears seems
worthy of returning to, and is needed at, the aeotéiturgical life. The gift of tears is
vital to liturgia, the work of the people, in a Judeo-Christianeunilihat has drifted from
the mooring of lament.

Part Two of this dissertation is a prayer ¢barisma ton dakuran focus on how
to embody lamentational relation in our pastorakgily and prophetititurgia. | sketch

the beginnings of an ecclesiology in which the gfftears might be more enfleshed.
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Part Two

PRACTICES FOR A

PASTORAL PSYCHOLOGY OF LAMENT

“Mockingbirds”

This morning
two mockingbirds
in the green field
were spinning and tossing

the white ribbons
of their songs
into the air.
I had nothing

better to do
than listen.
| mean this
seriously.

In Greece,
a long time ago,
an old couple
opened their door

to two strangers
who were,
it soon appeared,
not men at all,

but gods.
It is my favorite story--
how the old couple
had almost nothing to give

but their willingness
to be attentive--
but for this alone

the gods loved them

and blessed them--
when they rose
out of their mortal bodies,
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like a million particles of water

from a fountain,
the light
swept into all the corners
of the cottage,

and the old couple,
shaken with understanding,
bowed down--
but still they asked for nothing

but the difficult life
which they had already.
And the gods smiled, as they vanished,
clapping their great wings.

Wherever it was
| was supposed to be
this morning--
whatever it was | said

| would be doing--
| was standing
at the edge of the field--
| was hurrying

through my own soul,
opening its dark doors--
| was leaning out;
| was listening.

Mary Oliver (1994, p. 80)
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Chapter 6

MY JOURNEY FROM MODERN TO POSTMODERN PRACTICE
A framed quote served as an icon as | made thsiti@m in the early 1980’s, from
parish pastor to trainee in a pastoral counseksglency program: “Insights lie in the
dark like seeds waiting for the right season. Senmters are longer than others.” | heard
the quote from a psychiatrist friend, who served asnsultant to the hospice program
where | served as president of the board of directattle did | know that the wisdom of
the dying persons | served through this and othepices would lead me eventually to
argue against the quote and the psychotherapeaticl gnarrative of which it is a part.

The framed quote remains on the wall beside tk glemy present study. Near it
is another quote of Kenneth Gergen, mentioned pusly: “Communicamus ergo sum
(We relate therefore | am.)” The two quotes fralhme32-year formation and application
of my pastoral method. By pastoral method, | méanway | imagine the process of
pastoral care and counseling and the psychothealbgliements of pastoral presence.
The trajectory of my pastoral method has been aamewnt from the dominant neo-
Freudian paradigm, which privileges individual andoy and individuation, to an
evolving postmodern paradigm, which privilegestielaand its discursive qualities.

My primary teachers, as suggested above, havedy@eq persons and their
loved ones, those | served as a volunteer fornyfasrs and worked with as an
administrator and counselor for thirteen years. Wiearned from the community of the
dying and bereaved over the course of these eiglyesrs, from 1975 until 1993,
challenged and contradicted what | was taughtimis&y and postgraduate training in

pastoral counseling.
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During and following my many years of sharing coamity with the dying and
bereaved, | struggled to find a way, other thactiea to the dominant death and dying
discourses, to language, and, therefore, be inagsation about, what | had learned. My
struggle was resolved in a 2004 doctoral seminéanmily therapy. | discovered the
writings of postmodern thinkers and practition&s: the first time, | found a therapeutic
community resonant with my experience with the camity of the dying and bereaved,
and what | had learned about pastoral accompanifr@amtthem. | remember
exclaiming, while reading the section in Goldenb&ng Goldenberg’BEamily Therapy:

An Overview(2004) about Harlene Anderson and Harry GooliskiAnCollaborative
Language Systems Approagp. 336-339), “That’s what I've been trying to/sa
Moreover, the postmodern discourse confirmed winaid believed and theretofore more
reticently practiced—dying is living. More specdity, | found a conversation among
thinkers and practitioners grounded in the morahmatment to live daily the way we
mostly die and grieve—relationally. By situating $8¥f in postmodern discourses
primarily related to therapy, | have acquired atiehal lens through which to see more
clearly, and in a less reactionary way, the nadfiray dissonance with the modernist
psychotherapeutic discourse and its privileginthefindividual.

The Psychotherapeutic Colonizing of Pastoral Cace@ounseling

What follows is a postmodern analysis of my lotrgggle with the dominant
psychotherapeutic pastoral method, a modernistieat®on that has determined pastoral
care and counseling for some sixty years. | andlyme aspects of the psychotherapeutic
grand narrative, which Sharon Thornton identifreBioken and Belove(®2002, pp. 29-

34): individual autonomy, diagnosis, and insight.
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Individual Autonomy

The psychotherapeutic worldview and the prevgbastoral method that is
beholding to it privilege the individual personsparal care and counseling is primarily
directed to the individual who suffers. The markpsychological-spiritual affliction,
apart from the more obvious suffering of illnesagedy and trauma, is the struggle with
the “self.” Who am 1? Where have | been? Where gwoing? What's wrong with me?
How can | become the me | was meant to be? | reédd myself. Am | saved? At the
heart of these sentiments is a non-relational gregy a definition of self as bounded, not
dependent on, defined by or accountable to commianiger than oneself and one’s
own. In fact, loss of agency, the condition of degence on community other than one’s
own, is considered to be a deficit of charactell, and psychological health. In the
United States, healthier, “whole” persons are nsaféreliant, autonomous, independent
and free. Congregations and pastoral counselingieare resources for empowering
persons to acquire these characteristics, andyghrsuch character, accomplish more
Freudian aims—Ilove and work. Congregations andopastounseling centers are places
for those struggling with love and work to repagtyamp or redirect the self. Pastor and
motivational speaker Joel Osteen and his Houstayarohurch are representations of
this aim. Their motto is “Discover the Championyiou.” President Reagan was and is a
symbol of this aim and represents its zenith. EesgiBush and, by extension, our nation
have become emblematic of individual autonomy’k dzde.

The dark side of individual autonomy is matergatapitulation and almost
creedal devotedness to a market economy. The fprestlividual autonomy is confined

to those who have the monetary means to strikemstich a journey or those who have
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at least a fair chance to acquire such meansctnffaancial success is often a significant
measure of the autonomous self. Hence, financfatmncy can be an indicator of
character, not so often or easily admitted butiosisly evident in our Judeo-Christian
culture. Those with such “character” need not gjlegoo hard for agency, control and
power; they are shown deference. For instancepat meetings of the Episcopal
Diocese of Massachusetts, the most liberal andressiye diocese in the Anglican
communion, the rectors and representatives fronmibst financially sufficient parishes
have the strongest and most essential voice.

Church historian Sidney Ahlstrom documented tlaikaide (Thornton, p. 32)
three decades ago, naming it rampant anarchic egonodividualism (RAEI), which he
suggests:

destroys our sense of community by keeping huneamgl in a perpetual state of

competition and instability from kindergarten toretery, and which also by the

creation of corporate “persons” keeps cities, staeburbs, regions, and
neighborhoods in destructive contexts of unnecgssaid social change, which
in turn conduces to immeasurable amounts of hunwmamd to the general
institutional instability and insolvency.

Moreover [this force converges] to produce anihtain a degree of
inequality not found in any other industrial deod country. This is to say that

[this factor tends] to negate the egalitariang@gle which is the major premise of

the Declaration of Independence. As a resultgel@ortion of the American

population is virtually excluded from the implicibcial contract which provides

the basis of their loyalty.
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If one asks how American religious values aratesl to these conditions,
one must stress the fact that they have been fpulyesupportive rather than
critical. Religious institutions have thus sengegrimary legitimating function
(Ahlstrom, pp. 21-22).

“RAEI” continues to shape the spirit of mainlioengregations and pastoral
counseling centers. The pastoral care and cougselavements, now solidly
institutionalized as certifying and accrediting@sations—The Association for Clinical
Pastoral Education and The American AssociatidAastoral Counseling—to date have
shown little interest in addressing RAEI issuesagk, class and economics. These issues
severely limit the scope of who these associatoensfy, the centers they accredit, and
the people they serve. The vast majority of th@séfeed are white and middle class. The
centers and those they serve are mostly situatetddle-class neighborhoods and
suburbs.

At the congregational level, the predominance AERand the disease it causes
is evidenced by the often-cited fact that the Xlogk hour on Sunday morning is the
most segregated hour in our nation. | like to pourta less fantastic but equally
remarkable fact. The majority of mainline congréya understands and structures
pastoral care and social justice as two differedtthinly related aspects of
congregational life. Congregations usually havénBpastoral care” and “outreach”
committees. At best, such a structure demonsteapezate-public split or binary, that is,
an inside-outside divide. Congregational rhetaialbout “going out into the world” and
“serving the less fortunate.” More conservativegragations exhibit righteous

indignation towards under-represented and margealcommunities, totalizing them as,
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among other things, deserving of their economicsowial location because of spiritual
or psychological laziness.
The Hospice Movement as Reflective of and Creat&AEI-Infused Environments

Not only has RAEI infected religious congregatiamsl the institutions of
pastoral care and counseling; RAEI also infusechtispice movement and is reflected in
the current hospice industry. My first eight yeafgaring for and presence with the
dying and bereaved were situated in more RAEI-dusnvironments. | volunteered in
hospices located in the communities where | seaged parish pastor: Branford,
Connecticut; Savannah, Georgia; and PinehursthN@atolina, all middle to upper-
middle-class communities. Most hospices in the éthBtates are located in middle to
upper-middle-class communities. One of the natidins$ hospices was in Marin County,
California, one of the most affluent communities\imerica.

The pastoral presence | offered, and the domipastbral orientation in the
fledgling hospice movement, mostly was about ac@mimg those with a higher degree
of autonomy and power through the loss of theirguidgt and social agency and towards
some peace with greater dependence and powerles¥iieen and as such peace was
discovered, the discoverers more often than no¢ wédly enthusiastic about and
fascinated with their newfound relatedness andaosriess about the possibilities of
interdependence. Many “deathbed confessions” wawatehaving squandered relations
through quests for material success. | remembeethight years as a time in which |
developed my own fascination with and curiousnésaithe power inherent in shared

weakness.
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In 1985, | became director of the Grady HospiaegPam, at Grady Hospital in
Atlanta, Georgia, which, as mentioned previous\a county hospital with a mission to
the indigent poor. At the time, Grady Hospice was of the few hospices in the United
States that served poor and marginalized peoplegan my work at Grady Hospice from
a position of naiveté. With a strong sense of $gasdice at my side, originating from my
childhood location at the edge of the Civil Rightevement in Albany, Georgia, | was
inspired to bring the relational wisdom and libemfpractices of the hospice movement
to the poor and marginalized.

| soon learned, sometimes painfully, that | hactimonore to learn than teach,
much more to receive than give. The staff | worketth (I was one of five Caucasians
among a community of 40 or 50 African Americang) éme people we served (poor
Black and marginalized gay people) were the exrthe shamans of shared weakness.
| learned what now seems so obvious, that poonzarginalized communities practice
the elements of hospice care every day, long beéonainal illness. Poor and
marginalized communities did hospice long beforé tana greater degree than the
hospice programs that sought to serve them.

The Grady Hospice as Teacher and Precursor of MstrRodern Pastoral Method

The Grady Hospice, as paradigm for living as \aslbying well, serves as an
example of a community where the classical pasfaraitions of guiding, healing,
sustaining and reconciling (Thornton, p. 3) induads towards self-reliance, autonomy,
independence and freedom found little tractiorthenGrady Hospice community,
dependence was a means of survival rather thaacklghto be liberated from. Not only

did the community lack the material wherewithairtdividuate, the community did not
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consider individuation a worthy enterprise. Theeswttle incentive to emulate a quest
that had pushed them to the margins and resouneadmpoverishment. Moreover, the
poor Black and gay communities have been accustéoeepending on their kin and
friends to get by. Dependence is the covenantiisiheld these communities together.
When terminal illness brought together the poorcBland gay communities into close
and newfound proximity in the Grady Hospice, the@phere became richly
interdependent.

This is not to say that those in the communityrtbtidesire personal agency. |
remember an elderly Black woman, whose melancli@imeanor was not abated by
medication and talk therapy. She confided in a fvesypolunteer that the hardest thing
about her dying was no longer being able to coakd&wy dinner for her children and
grandchildren. The volunteer arranged for an octapal therapy consult. The
occupational therapist created a wheelchair patin the bedroom to the kitchen and
taught a granddaughter to assist her grandmothkrf@od preparation. The
grandmother’s bleak spirit lifted.

The Interdisciplinary Team Meeting as Example téridependence

The interdependence by which the Grady Hospicenmomity made its way
together was epitomized in the weekly interdisoigty team meeting. The purpose of the
interdisciplinary team meeting was to update tlmgplof care for those we served. The
pastoral method | used as convener of the meetepaeen 1985 and 1989, was
expressive of postmodern commitments | discovere?DD4, especially the concept of

polyphony, discussed in Chapter 2.
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Interdisciplinary team meetings were attended Pgeti, as program director,
nurses, chaplains, social workers, home healtlsaaeoccupational therapist, the
medical director of the program, the volunteersgamesl to the particular patient-family
units’to be reviewed at the meeting (each patient-family was reviewed every two
weeks), and, if possible, the patient and membigngioor his family. Family, in this
context, meant those relatives and/or friends whrewesponsible for the patient’s care.
The nurse, social worker, volunteer, chaplain, hbeeth aide and occupational
therapist assigned to the patient-family unit ga@sented, in narrative form, their most
recent experiences with the patient-family unitteffall the utterances were offered, a
conversation ensued from which the plan of carewpasted. The polyphony of
utterances most always evoked new and unexpectatl&dge about the patient-family
unit and ourselves as caregivers. When membetegddtient-family unit were present,
their participation in the conversational partngrshas especially valuable. In addition,
their presence meant that we would not be talkbauathem in their absence. When the
patient-family unit members were not present, wid bearselves accountable to
presenting our particular experiences with thernaathan our knowledge about them.
Moreover, we held one another accountable to ngldt the patient-family unit as the
bearers of the most valuable knowledge about halwadrat we might do to accompany
them.

Tim, Michael and the Interdisciplinary Team
The following presentation of a particular intesaplinary team meeting in 1988

reveals the rudiments of polyphony and the paricpbstmodern pastoral method |

® Patient-Family Unit is the hospice designation for theepatind the patient’s family or care network.
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develop in the next chapter, known in the postmodeerapy literature abe witnessing
process.

At this meeting (Blaine-Wallace, pp. 29-33), thedital director, Tim, usually
very engaged in the conversational partnership,siast and pensive. His demeanor
perked up during our conversation regarding Michagloung man dying of AIDS.

Tim had just returned from a home visit with MiehaMiichael had asked Tim to
help him take his life when the symptoms of AID&&d from bad to worse. Michael
recently had moved back to Atlanta after his lo&amuel, died from AIDS in Los
Angeles. Michael told Tim that he did not want ¥perience what Samuel had gone
through. When it came to the point of wasting ateagothing, losing his sight, suffering
with dementia, or needing to wear diapers, he whttte¢ake charge of his own death.

The team’s response to Tim was fervent. Threetipasiemerged, each well
reasoned, strongly defended, and earnestly delfadade members of the team said that
the situation demanded that we simply follow thetpcol, which stated that any mention
of suicide must be reported to and followed up pihe psychiatric service. Others felt
that Michael’'s request was an opportunity for Toxestablish a stronger connection with
Michael. By engaging Michael about what he expegenSamuel’s death to be like,
what he feared the most, how he wanted to manageatiming days including or not
including suicide, Michael would be in a bettergalaa clearer and wiser position, to
decide his future. Others felt that Tim should hdiphael kill himself. Not by assisted
suicide, but through Tim'’s simple acknowledgmeiatt torage of some of the

medications Michael now took would be enough tordese when he desired.
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As leader of the team, | felt that | could takes @f three positions: impose the
program’s suicide policy and be done with it; paotroy mediating hat and lead the team
towards a decision that might not be unanimousppsted but at least arrived at
mutually; or, grow my leadership arms long andrsgrenough to hold the team dynamic
through and beyond the meeting, trusting that kedg# would emerge through ongoing
conversation.

| chose the latter, leaning heavily on philosogHannah Arendt’s definition of
truth: “Truth is one person speaking, another tistg and speaking in turn.” (Poteat, P.
L., 1985, page unknown) Truth, according to Aremslhot a universal absolute but a co-
creational activity of particular people devisiigt which is meaningful for a particular
time or occasion. After several episodes simildvliichael’s, | found more confidence to
practice what Hannah Arendt preached. Concernirgndél, the hospice team, over
time, talked ourselves into a presence with Michiaal held meaning and truth for
Michael and us for this occasion and at this tifie. laid aside the truths of program
protocol or progressive, right-to-die practice. Nael died a good death by means of a
circle of companions, who held out for connectigeraaction, and held themselves
together through conversation.

The pastoral method used in the interdisciplinagm meeting challenged the
usual measures of productivity and profit, essépt@ments in our market-driven US
healthcare system, and values instrumental to Raéd,inserted relation in their place.
That we were offering care outside the box of &giized and profit-motivated paradigm
was made clear to us through an audit of our prodmathe General Accounting Office,

the watchdog agency of the US Congress. The GACawd#ing several hospice

189



A Pastoral Psychology of Lament

programs around the country to determine if thepgitesMedicare Benefit was
productive and profitable. | remember a conversaih the lead auditor on the team
sent to Grady Hospice. He said that we spent tochrtime in conversation and
reflection. He determined that we could increaselpctivity, especially nursing visits,
from 3.2 to 7.3 encounters a day per nurse, bytshioig our meetings and more
carefully monitoring the work environment. | resged by saying that our time in
conversation was our most productive activity, tjiohe was not convinced.

Moreover, the pastoral method used in the intenpliary team meeting, by
opening more space for many utterances, stewatdendialogic space over time
management, not privileging professional knowledhgdging out for relation over
decisive and definitive plans of care, stood adansther psychotherapeutic-infused
pastoral method—diagnosis.

Diagnosis

Some pastors and most pastoral counselors refherDiagnostic and Statistical
Manual of Mental Disorder§American Psychiatric Association, 2000), and othe
pastoral diagnostic resources, such as Nancy Js&asiastoral Diagnosis: A
Resource for Ministers of Care and Counselihg98). These resources help them have a
perspective on a parishioner who is of concern@ieat who presents for pastoral
counseling. Ramsey’s book empowers the pastoralssdor and the pastoral caregiver to
“[discern] the nature of another’s difficulty inder to provide an appropriate and
restorative response,” (p. 9) helping them “naneerdality of another’s experience.” (p.

10) While the DSM is basic to the RAEI-infused hitpindustry and Ramsey’s book is
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a positively reviewed and in many ways helpful tegse, from the perspective of a
postmodern pastoral method, there are concerns diagnosis is given such primacy.

First, diagnosis privileges the individual or féyminit as the locus of the illness
or dysfunction and locates how much a person oilydiakeviates from the society’s
governing social values and suitable behavior.’offiton, p. 32) | am reminded of
novelist Walker Percy’s words that challenge whetueh deviation is a sign of health
rather than illness:

Begin with the reverse hypothesis, like Copernaog Einstein. You are

depressed because you should be. You are enbthgalr depression. In fact,

you'd be deranged if you were not depressed. @enslie only adults who are
never depressed: chuckleheads, California sudedsfundamentalist Christians
who believe they have had a personal encountériesus and are saved for once

and all. Would you trade your depression to becameof these? (2000, p. 175)
Diagnosis can inevitably lead to a denial of histrsuffering (Thornton, p. 32). It de-
mystifies the other and stands against the postmogsue of alterity. The other
becomes known and as known no longer has the tapacstand before and over us” as
the Other, who interprets us.

Diagnosis practices conventional hospitality, fimg the stranger to the hearths of
our special knowledge and expertise, where hersosthanger-hood is erased and
strangeness identified. Diagnosis makes the implaskospitality of which Derrida
speaks all the more impossible because we daneentiire beyond our hearths—<clinic,
office or study—to the hearth of the stranger, whi@on we are invented. Basic to my

pastoral method at Grady Hospice was the Mondayimgritual of going out, with the
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patient care coordinator, to the homes of those rebently had been referred to our
program. We came empty-handed, bearing little nioaa questions and curiosity. Such
a ritual enabled Grady Hospice to come closer timguossible hospitality.

Diagnosis diminishes our humanity. At Grady Hospidearned to appreciate a
distinction between pain and suffering made by plgrs and author Eric Cassel in his
exceptional bookThe Nature of Suffering and the Goals of Medi¢i®94). Pain is what
our bodies experience. Suffering is the relatiortake to the pain. The people we served
came to us suffering as those determined by tlaémr gnd those who treated their pain.
They suffered from the relation the healthcareesyghad taken to them, or, more
accurately, their bodies. They had trouble remembevho they were prior to sinking
under the monologism of medicine. They surfacethaslescriptors that populated their
medical charts—terminal, addicted, compliant, nompliant, cachectic and so forth. In
theological terms, the accidents of their nature diaplaced the essence of their being.
Moreover, they suffered greater inhumanity becadigkeir social location. The
descriptors of poor, Black and gay made it mucliléafor them to be seen and heard.
Our goal as caregivers was to see through andnhesa than the medical charts
conveyed about the persons who stood before andusve

At the Hospice at Mission Hill, we worked to creatrelational space in which
dying persons could regain the humanity they hatidaring their journey through the
healthcare industry. We, as caregivers, did naiyaanything into the residents’ rooms
that contained information about them. Moreoveerethough Mission Hill was licensed
as an acute inpatient facility, the architects giesil the facility so that any functional

spaces that objectified the residents as patisath as nursing stations and medicine
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cabinets, were hidden from view. By these and attesgins, we, as caregivers, positioned
ourselves as guests in the residents’ home. Titergs stood before and over us as
definers of our place and role. The residents’ mityalowly came back into focus.
Jesse would wear his drag queen clothes in the conamea. Don would sit in the
resident director’s truck in the parking lot as awto re-connect with his rural roots. The
residents were able to retrieve and share sonteeoflost utterances. These narrative
actions diminished their shame-by-objectificatiortizat they would not have to die a
spiritual death before biological death.

Insight

“Insights lie in the dark like seeds waiting foetright season. Some winters are
longer than others.” This quote of my psychiafrignd positions insight as something
we have, like, for instance, an internal charastieror a piece of property. In such an
understanding, persons may have more or less piepef insight than other persons.
Persons often are characterized by insight’s degfrpeesence or absence. Pastoral
caregivers and counselors generally are perceiliedgh less of late, as having more
property. As such, insight is colonizing.

That insights lie in the dark also suggests thapietary insights are inside the
self, thus perpetuating individual autonomy and RAbte the language of the co-
principal investigators ofhe Spiritual Life of College Students: A NatioSaldy of
College Students’ Search for Meaning and Purpose

The project is based in part on the realizatiat the relative amount of attention

the colleges and universities devote to the “éxtéand “interior” aspects of a

students’ development has gotten out of balance have increasingly come to

193



A Pastoral Psychology of Lament

neglect the student’s inner development—the spbievalues and beliefs,

emotional maturity, spirituality, and self-undarstling (Astin, A. and Astin, H.,

2003).

Persons often understand pastoral care and caumssla way to find, restore or
gain insights. When a person cannot access hghissjor “hidden potential”), she or he
may come to the pastoral caregiver or counseloo, wapending on the caregiver or
counselor’s theoretic frame, will seek, find, dedte, contextualize, mirror, strengthen,
witness or celebrate the insight. The pastoralgreee or counselor usually supports and
encourages the one seeking help to share theireesed insight with the rest of the
world towards the world’s betterment.

Insight, or knowledge, as a property we have,fanthe common good, is an all
too stale and violating holdover from the eighteesgntury Continental Enlightenment
(Thornton, p. 32). Insight as such has causedegitihized enormous suffering in the
world. First-world nations, with presumed greatém-guantity and quality—properties
of insight, have colonized “less knowledgeable”glean less developed (for “lack of
knowledge”) continents. History records the Unigtdtes’ well-meaning religious
missionary movements and not-so-well meaning natierpansionist and containment
policies. History will record our present attempimpose democracy in the Middle East,
the Middle East being less a place and more aviiostd construction for the sake of
gain.

Postmodern ideas challenge the modernist notiatninkight is a property located
in an autonomous person, community or nation. Pedém thought and practice

approach insight not as a property, but as a catigeeactivity aroused through
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conversational partnership. From insight or “insigiy” comes new knowledge
particular and pertinent to the dialogic partnérdact, because knowledge is newly
createdbetweerrather than locateid persons, insight as something one has or obtains,
the postmodern mind, is oxymoronic. Hence, insgghtonstructed in Cartesian thought
is an idea incongruent with postmodern epistemalogy

Moreover, that the pertinence of new knowleddemsged to the partners who
create it precludes the proclamation or prospesirany truth with a capital “T.” Also
precluded is the hubris of taking one communitydsgession of “Truth” across the
border and into the territory of other communitie®e offered or imposed. From a
postmodern perspective, communities do not crosdeln® with their constructed truths.
Rather, emissaries from a community walk around th@rder with their constructed
truths. These emissaries pass and meet emissame®ther communities at the edge of
their own border with their constructed truths. @arwalkers, sharing the same
borderline, discover resonance with other borddkeva. Common cause is discovered.
Collaboration is imagined, desired and embraced.

A pastoral method infused with the aforemention&ldes that stand against
modernist notions of insight is required of me in pwsition as director of the multifaith
chaplaincy at Bates College. The multifaith chapigistewards roughly ten religious
organizations, from Bates Christian Fellowship tad#, and those in between—
Buddhist, Muslim, Jewish, Christian Scientist, AtteHindu, Unitarian Universalist and
Roman Catholic. My postmodern grounding allows,igsjand inspires me to lead a
multifaith chaplaincy that facilitates and celebsaborder walkers and border walking.

Moreover, such facilitation promotes and prospleesnhultifaith chaplaincy as a trans-
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religious entity, which creates curiosity from aradlaborative opportunities with other
entities on campus otherwise wary of chaplainsdraglaincy.

In this chapter, | have mapped my journey from erado postmodern practices.
| have untangled my now postmodern approach t@pasninistry from RAEI and its
first cousin, the modernist psychotherapeutic woed. | am now ready to articulate a
pastoral method for a pastoral psychology of langeotinded in postmodern practices.
This pastoral method the witnessing proces$he witnessing process and three

examples of it is the subject of the next chapter.
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Chapter 7
PASTORAL METHOD: THE WITNESSING PROCESS
“A mosaic is a conversation between what is brdken.
Terry Tempest Williams (p. 20)

Pastoral care and counseling are relations co4eartetl and co-sustained; they
are not what one does but the way one positionsadin@ith the other, as more equitable
than hierarchical. An observer or outside witnesthé relations would have a hard time
determining who the pastor is and who is the pamsdr, patient, student or counselee
(Anderson, 1997, p. 64). Pastoral care and courggehen, mirror God, thEventof
Right Relation. Moreover, pastoral caregivers amahselors are stewards of a particular
kind of space, a space in which the God event ierikely to occur. In this chapter, |
develop what | believe to be a space conducivéh®iGod event. The space is called the
witnessing process, a model for opening relatispake that invites greater participation
among conversational partners. | present threestadees in which | use the withessing
process: The Bates Office Professionals Networle Miemoirs Project; and, an
interview with Esperance Uwambyeyi and Alexandrei@@Roth. The outline of the
chapter is as follows: characteristics of the wagieg process; history of the witnessing
process; format of the withessing process; theethase studies; further reflections on the
witnessing process as pastoral method; and, caaolus

Characteristics of the Witnessing Process

In the three witnessing processes that followtagefeatures stand out. First, |

believe that the witnessing process invites padicis into a more expansive God event

than more modernist pastoral methods. The form#tefvitnessing process opens more
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God-space, that is, territory in which a greateablth of the Holy is embraced and
shared among conversation partners, a territorjatkeGerman theologian Rudolf Otto
called themysterium tremendum et fascinatige terrible and fascinating Mystery of
existence.

How is this more encompassing territory createll® Witnessing process equips
conversational partners to stay in a respectfulgaveing and attentive position. Such
sturdiness stewards a curiosity that arouses tlyplpany of inner and outer voices of all
participants, a myriad of co-created, mutual, n@r&rchical utterances that are
expressive of the nuance and paradox of life. Laragses naturally in such a setting.
Sorrow and suffering do not need to be teasednoatigh the appropriation of narrower
conversations such as grief groups.

Because the witnessing process awakens more sgidhe heart of a greater
representation of conversational partners, itpastoral method better able to move
congregations through the wailing-lamentation-saity-joy-justice trajectory expressive
of the Judeo-Christian heritage as grief narrativéhe case study of the Bates Office
Professionals Network, the reader will withess e ying expansion of dialogical space
to a size in which utterances of lament are invéed offered in a manner that thickens
the possibility for change.

Second, the witnessing process is means and éedcdnversation is the cure.
The witnessing process is an event of dialoguéifdogue’s sake that liberates in ways
not imagined and certainly not pre-determined. &/tike witnessing process might be
the means for a particular dialogue, the dialogubé end. The modernist pastoral

method, on the other hand, is more end-orienteddasijned with certain ends in mind. |
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believe this over-determination ties the handshe)(God (event). As Derrida reminds
us, faith in something is a domesticated faithegpectation so determined as to not
incite the “Yes, Yes, Come, Come” of those who “Beeugh the glass dimly.” Often,
this “Yes, Yes, Come, Come” is the exclamationhafse who experience a joy issuing
from dialogue of unexpected lamentational substafigain, this characteristic augers
well for use in congregational settings. Moreowaarthe interview with Esperance will
demonstrate, there are witnessing processes thadtdand in a spirit of completion or
transformation. Yet, because the process doesriviiege outcome, there is much less
chance that the conversation will be determined faslure.

Third, the format of the witnessing process, iareaf the three case studies, helps
prevent conversational partners from falling battk ithe power-over dynamic of the
modernist-infused pastor/parishioner, therapy/tleararchy. The witnessing process is
“a political act whose function is to distributevper among all the different voices in the
discourse, dominant and nondominant.” (Griffithl.Jand Griffith, M.E., 1994, p. 166)
Moreover, the witnessing process creates a spamkpfrank, for polyphonic utterances
among participants. The Bakhtin-infused “dialogigélof the process places the
emphasis on creating a common language ratheistilaimg a pastoral matter, helping
the grieving and aggrieved, or curing a diseasdfhtn, 2007, p. 73). Lynn Hoffman, a
major postmodern voice in the family therapy fieddd an advocate of and reflector on
the witnessing process, writes:

If you stay with modernist psychology, you wilkréwver be trying to see your job

as a matter of building logging roads, puttingouidlges, and the various other

engineering projects. If you move to a postmogesychology, you have to jump,
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like Alice, into the pool of tears with the otheeatures. This situation is a great

equalizer and carries some dangers, but it isthesource of information with

the power to transform (2007, p. 66).

The History of the Witnessing Process

Before | explicate the format of the witnessingqass in detail, | will present the
history of the witnessing process’s development.

The witnessing process has emerged, in part, fir@meflecting team, a method
developed by Tom Andersen, recently deceased ptidassor of social psychiatry at the
University of Tromso, Norway, and six colleaguesnTand his colleagues, between
1978 and 1984, worked with “first line” professidsiamostly general practitioners from
the surrounding communities, to prevent hospitéibraof psychiatric patients
(Andersen, 1991, p. 7). The collaborators maniteatdimension of an “impossible
hospitality” by deciding not to have any facilities themselves, but to go out to the
“hearths” (p. 8) of the practitioners with whom yheonsulted. There, in the strangers’
spaces, they were “invented.” Their systemic thesogrew to incorporate the changes
they were experiencing as “guests” of the “firaeli practitioners and the family or
families for whom the practitioners sought congidta(p. 8). The excitement generated
by the project energized Tom Andersen and somieeobther participants to connect to
other family therapy theorists and practitionerthvgimilar post-strategic, post-structural
curiosities. Principal voices in a conversationureg the mid 1980’s and continuing to
today were Harry Goolishian and Harlene Andersomfwhat is now the Houston

Galveston Institute, Peggy Penn and Lynn Hoffmlaen tof the Ackerman Institute,
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Luigi Boscolo and Gianfranco Ceechin from Milanddhillippa Seligman and Brian
Cade from Cardiff, Wales (p. 9).

By means of the reflecting team, the one-way mithat traditionally had been
used in family therapy disappeared and the teaftedHrom an evaluative position or
supervising position to a witnessing position. Aftears of gathering courage, Tom
Andersen and a co-therapist, Aina Skorpen, in 188ked inviting a family in treatment
to hear the professional team, behind the mirrtig were observing and guiding the
therapy session (p. 11-12). The greatest fear ngighie consulting team could not talk
honestly with those they had previously talked alotheir private conversations, which
risked objectifying and denigrating those who camthem for help. The public or
“cleaned up” language of the consultation team meceeflective rather than interpretive,
tentative rather than assured, and respectfulrithe totalizing. The consultation team
discovered what they had imagined, that those sgdielp had the wherewithal,
theretofore eclipsed by the therapeutic grand tiaerato collaborate with professionals
in their care and cure. A floodgate of new posgibdnd imaginative process opened
from this embryonic polyphonic endeavor. Over tittie one way mirror became a two-
way mirror, which became no mirror. A conversatiguartnership developed between
therapists and clients in which they were barefidguishable from one another, in a
joint venture of inquiring and creating, and, adfhhan said, “the best outcome [being]
that people would feel the conversation itself Wesauthor of what was said.”
(Hoffman, 2007, p. 70)

The focus on the value of the witnessing processd of itself has created

something of a divide in the wider conversation agipostmodern thinkers and
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practitioners. Narrative therapy takes a more hamjslirective approach, which
privileges means towards end. There are particulestions and categories of questions
the therapist asks to construct the “preferredtresl] of those seeking help. The
reflecting team, in a narrative construction, fastance,

[Jjoins] with the family, supporting the developmerh new narrative, and

facilitating deconstruction of problem-saturatescriptions. Team members

then, listen to therapy sessions (1) to develaferstanding (so that they can join
better with the family), (2) to notice differencasd events that do not fit
dominant narratives (so that they can supportdéwelopment of new narratives),
and (3) to notice beliefs, ideas, or contexts suig@iport problem-saturated
descriptions (so that they can invite the decoesiin of those descriptions)

(Freedman, J. and Combs, G., 1996, p. 173).

Collaborative practice, on the other hand, trtte¢sconversation to determine all
the partners in ways neither pre-determined nogined. According to Harlene
Anderson, and concerning her pioneering work widirid Goolishian, the problems that
bring people to therapy dissolve (Anderson, 1997 90-91) in conversational
partnership. Presenting problems lose their raiaticelevance as the conversational
partners re-author and are “re-authored” in thevesational partnership (Anderson,
2007, p. 30) by the conversation rather than o¢han. The conversational relation, in
the words of social theorist John Shotter, birtagesting moments,” born out of “joint
action (Hoffman, 2002, p. 160).” These “openingsihdersen, 1991, p. 35) create new
and different questions that arouse serendipitargy; new possibilities and different

ways “to go on together.” Shotter’s notion of “atiag moments” is different from
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narrative therapy’s view of “sparking moments.” Themer is relationally based and
“arrests” those in relation. The latter is outcoonented, an achievement or change that
is announced and celebrated by the therapist.

Over the years, the focus on the reflecting teamethod has loosened as the
focus on the conversation as determinative hasetigld. Harry Goolishian suggested to
Tom Andersen that he broaden the term, “refledi&agn,” to “reflecting process.”
(Hoffman, 2007, p. 67) Harlene Anderson, as welt,that method is too determinative
and, as such, limiting. Over time, Anderson shiftedn “reflecting process” to
“witnessing process,” a term broad enough to enemsthe varied ways theorists and
practitioners are thinking about and practicindatmrative therapy.

Format of My Witnessing Process

My particular orientation to and practice of theng@ssing process as pastoral
method is conservative. | rely, as often and apjeitgdy as possible, on a tighter format
as illustrated in the forthcoming inquiry intervigwn this chapter. A tighter format works
best in my particular situation because | oftera @astor, work in the public sphere and
convene conversational partners who usually ddhae¢ an ongoing connection with one
another. | find that in more therapeutic environtegim which | am with conversational
partners over time, the hold on format loosen$asdlation evolves.

A tighter format in communities who gather arowadrow and suffering for a
more limited number of meetings better enablesar@date safer environments in which
all the participants are invited to both reflectiavitness their partners’ reflections on
their reflections. By reflection, | mean that whishreflexive (in line with the French

reflexion), a thoughtful response born out of listeningopgosed to reflection as the
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presentation of an idea, a thought “plucked” off tree of one’s own musings and tossed
into the conversation (Andersen, p. 12).

Format does connote artificiality, rigidity andndestication. Yet, format is
liberating in the case of conversational partn@gshDpen, honest and mutual
conversation does not easily happen. It is noh#taral order of discourse in most
cultures and communities (Andersen, p. X). Hiengramore often than not, needs to be
designed away and all participants need to beadi participate in the conversation
with the possibility of offering the broadest rargfeutterances—words, embodied
gestures and silence.

The invitation to silence was patrticularly libengt Concerning the inquiry
interviews that follow, | was surprised to discohem grateful and empowered
participants felt when I, while developing with tparticipants the ground rules for the
conversations, talked about silence as much maregbmething they were given
permission to “have.” They were moved often towdmnlger voice” when | invited them
to consider their “inner voices” as “precious difier our mutual endeavor: “But we saw
something in you, we trusted you, you promised safa place, you promised us silence
was golden, silence was good, that no one hadkd (anquiry interview with leaders of
Bates Office Professionals Network, April 2007)

The format | used with the Bates Office Profesalsmetwork, the Memoirs
Project and the conversation with Esperance Uwagnilayel Alexandre Dauge-Roth was
comprised of an interviewer and interviewee, amdtaessing team. In each case, the
interviewer sat across from the interviewee, amdwiinessing team sat together off to

the side. In the case of the Bates Office ProfesdsoNetwork, with a larger number of
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people present, an audience-wide reflection foltbte initial reflections of the
interviewer-interviewee and witnessing team. Irtlaée settings, | served as the
interviewer. | asked an initial question to eadeimiewee: What would you like us to
know about your story? With the Bates Office Prsisals Network and the Memoirs
Project, the interviewees were given at least ekweelecide what they would offer.
With Esperance and Alexandre, | asked the queatitime time of the interview. | asked
this question to convey a few things. First, | weménsure that the interviewee is invited
to use the conversation in a way that she mostetesr needs. Second, a person or
community’s narrative is multifaceted and fluid.n$® of the dimensions are safer to
share, depending on the time, place and partigparthe conversation. Some of the
dimensions desire airing more than others. My goesespects the authority, knowledge
and desire of the interviewee, and creates thaeagepossibility to open space that is
generative for the conversational partnership diiteon, the question suggests that | am
not trying to get to or draw out the essence oaftieof her story, which might convey to
the interviewee that | am in a more “knowing” attterefore, violating position.
Whatever the interviewee offers, | receive theéigifa position of curiosity. |
watch for utterances that | am most taken by, thas®ls or gestures that carry with
them what Lynn Hoffman calls the “presenting edg2002, p. 155) the utterances that
reverberate the most between the interviewee andvimeover, | approach (not
explore!) such utterances gingerly. | stay closthéoparticipant’s exact word or
utterance, following the wise guidance of Tom Arsger, who once told me, in a
consultation, that the exact words or gesturesateabffered by the people we sit with

are all that is necessary to “go on together” ffarard to word. (Andersen, 1991, p. 49)
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There is no need to layer, interpret or add ourde@bout their words. When | do speak,
| speak slowly and tentatively, and offer a paysenuthe interviewee’s completion of
her offering. The pace and pause allow me to liseefully to my inner voice and to
listen to the words | offer for the knowledge therds may convey to me, believing, in
the spirit of Harry Goolishian (Andersen, 200789), that | often do not know what | am
going to say until | say it. Tom Andersen writesif&rsen, 2007, p. 90):

When one speaks aloud, one tells something todibgrs and oneself. At the

moment, | think that the most important persaalk to is myself. Wittgenstein

and Georg Henrik von Wright wrote that our ownadpeg bewitches our

understanding.
The “not-yet-said,” a plentiful and procreative @nsion in generative conversations, is
less a repository and more a deliverer of new kadge. | “speak in order to listen,
rather than listen in order to speak,” as JeandéiarLyotard reminds us (Anderson,
2007, p. 244). In other words, my words seek tanapere space for new questions
around the utterances. | ask about the utterancaésnanner that may invite an answer
that is more than a “yes or no.” (Andersen, 199B4) Questions that evoke more than a
“yes or no” often are those that are unusual endgmot too usual or unusual,
guestions that arouse a creative edge that opetieypssibility of talking about matters
in a different way (Andersen, 1991, p. 32, 35).

The strongest value of a witnessing team, as itseethe positioning of the
interviewee in a listening position concerning bemn narrative offering. She is able to
reflect, while off to the side, on the witnessiegrn’s reflections on her narrative. Tom

Andersen calls this the “listening-at-a-distancesifion (Andersen, 1991, p. 58). In
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order that the interviewee remains in this posijttbe witnessing team only looks at and
speaks with other members of the team. Hencege#idiér is not invited into the
conversation, enabling her to keep her distantiposiFurthermore, the testifier is better
able to listen and hear when she is not gazedaddnessed during the team’s reflection
(Andersen, 1991, p. xi).

The witnessing team offers reflections, among geues, in a speculative
manner, by means of which questions beget mordiquesThe witnessing team does
not analyze, interpret or offer advice. They offez reflections in a tentative manner.
Reflections are not to be negative. In order tqokée witnessing team'’s reflections as
reflexive and relational as possible, | suggessibs questions for them to consider as
they listen to the interview.

The questions | suggest were developed duringnitiglitraining at the Salem
Center for Therapy, Training and Research in SaMagsachusetts. The center uses the
witnessing process, referred to as reflecting tdaare, both in teaching and practice. The
principal faculty when | trained came from varidasrners” of the postmodern
community. Steven Gaddis practices as a narrdtmepist in the “classic” sense.
Marjorie Roberts works from a collaborative origita. Evan Longin works in, well, an
Evan Longin fashion, seeded by his experiencetesree in the Ackerman Institute,
when postmodern influences were sprouting theteve®'’s questions are influenced by
the outsider witness position in narrative theraggrjorie’s questions and presence are
informed by a working relation and deep apprecratar Tom Andersen. Evan’s
guestions spring from an endless curiosity andagemus presence, honed over three

decades of practice, and manifested by a vigorogagement in and empathy for those
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he sits with. Each brings her and his own spirit aoh experience into the witnessing
process, never miming their teachers and forbedratselating with them as a “cloud of
witnesses.”

Some questions that | often ask, in one form otlzar, include: Where were you
moved, made curious? What did you want to know natw@ut? What questions would
you have liked to ask that were not asked? Wheseth@interviewee’s story like your
story? In other words, where was the resonanctfeie an image, symbol or metaphor
that helps capture your experience of the intere@w story? What new knowledge did
you gain in listening to the interview? What ideth®ughts came to mind as you listened,
that you would like to explore with other membefshe witnessing team when you talk
with one another?

| find the witness questions like the followingeularly valuable for persons
and communities who are testifying to their beingims of violence and oppression:
Where were you moved, made curious? Is there agansymbol or metaphor that helps
capture your experience of the interviewee’s staiffiat new knowledge did you gain in
listening to the interview? These questions arelqto open a space that breeds
solidarity because they invite the witness to espladaces of resonance with the
interviewee. The condition of victimization was geat in all three of the witnessing
processes that follow. Members of the Bates Officefessionals Network suffer the
abuse of classism in the academy. The membergdflémoirs Project suffer being
silenced because they are people of color on aoprigdntly white campus. Esperance is

a victim of the Tutsi genocide by the Hutu in Rwand
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The witnessing teams | put together for the Bét#ge Professionals Network
and the Memoirs Project were five and ten respelstiVAlex was a witnessing team of
one in the interview with Esperance. The bestisiraore than two. With three or more,
there is always someone on the team in a listgmasgion.

On the other hand, the witnessing process is Iplessthen the conversational
partnership consists of only two people. | consalethe pastoral conversations | have
with students, staff, faculty, and people who cdarenore “formal” and “reimbursable”
spiritual guidance and pastoral counseling to bé@essing process. My inner voice is a
witnessing team. | might pause, for instance, dutive conversation and say, “l have
some thoughts about what you are saying. Wouldikeuo hear them?” Or, “May we
pause, take some silence? | want to think abott 1Ba, “Let’s take a break for a few
minutes and let that sink in.” In addition, | somets will write someone after a
conversation with thoughts of my inner voice thame to light after the conversation.

Prior to the beginning of each of the three wagieg processes, | explained the
format. | said that the interviewee and | wouldk talgether for about twenty minutes
while the witnessing team sits together, off toghke, and listens without interrupting us.
| explained that the witnessing team would talketbgr for about 15 minutes or so at the
completion of the conversation between the intever and me. | told the interviewee
that we would listen quietly to their reflectiom@thout interrupting. | explained that |
would intervene when | thought it was time for tumversation among the witnessing
team to end. | explained to the interviewee thataid | would have a few minutes to
reflect on the witnessing team'’s reflections. Ilexped that after the interviewee and |

had talked for a few minutes, | would open up tbeversation to all in the room.
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The Bates Office Professionals Network: The Diwgrgvorkshop

The Bates Office Professionals Network (BOPN) orzraoh several years ago in
order to offer a relational space for administa@ssistants at Bates College; a space
where they could find support and common causaufipdnterview with BOPN leaders,
April 2007):

| think one of the best things that we, that hase out of BOPN is, when

somebody comes new, they’re immediately inviteduogroup, so that they have

a support system. Because | was a year at Bafesed met, well you, about you

guys. | had a half hour for lunch, | took my larett 1:30 because everybody else

left for lunch at noon and | had to stay and amgive phones. So | went to lunch
by myself every day, and there’s nobody thermeén, so now when somebody
comes new to the campus, they have a, they alteady a group that they belong
to, that can help them — you know, when _ echere, she was always
calling me. How do | do this, how do | do thaknd | wished I'd had somebody
to say, you know, how do you - what's the mosicefht way to do this? | can

call ten people and figure it out, but what'’s thest efficient way to do this?

How am | going to do this without pissing someboffy Which is a lot, you

know, a lot of the culture at Bates.

The cause most common to the Network has beeedto stand with and for
one another in an atmosphere in which they oftee ln@en the victims of classism in the
academy. Administrative assistants have been opgudsy attitudes and behaviors,
policies and practices that keep them in their lostation in the institutional hierarchy,

consign them to the margins of campus discourses.
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During the 2006-2007 academic year, as part cd8@bllege’s diversity
initiative, the Network was asked by the OfficeAdfirmative Action and Diversity
Projects to offer a workshop on diversity. The Eatiip accepted the request at the same
time that they were concerned that attendance roghaw. Administrative assistants at
Bates are weary of diversity initiatives becausg/ therceive the initiatives to be mostly
about race, with little attention to the classisynamic that is at the heart of their
diversity concerns. They consider themselves aemurepresented minority at Bates, due
to their status. They feel that their experiendesppression are overlooked.

| was consulted as one who has worked on diveisstyes from a narrative
orientation. | wondered with the leadership teamulpffering a day-long experience for
the Network in which their and others’ diversityrradives about their marginalization
could be heard to voice in a safer, confidentialcgp The leadership team was both
excited and scared about the prospects of suckparience. When the Office of Human
Resources offered their support and authorizatothie workshop, some of the fear was
abated. After three long meetings with the leadprdam, including a meeting at which
the leadership team experienced the process, #mgatl to proceed.

The leadership team worked hard to recruit pgaicis, who were afraid that
there would be repercussions if they “spoke themds” The leadership team assured
the Network members that the day would be more #&mahdifferent from a complaint
session, and that the narratives that unfolded dvoat be the property of anyone but
themselves. The leadership team selected andhetta group of respected and
respectful people to facilitate the workshop breaksessions. The facilitation team was

publicized. The numbers on the sign-up sheet exgdnhen the Office of Human
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Resources put out a brochure of the event, morpl@amned up, feeling safer now that
the institution legitimized the event. | createdogening statement for the brochure:

OUR STORIES, listened to and shared, in a sagpecful, curious, confidential,

attentive, not coerced, community of peers, idch deposit of strength and

wisdom. Together, through stories shared andateiteupon, we will mine our
strength and wisdom. Along the way, we will shgoed food and drink, gifts,
and a prize or two. And, please know that thosasofvho listen quietly, and do
not bring our experience to voice, offer an esgfcgenerous presence, the gift
of beholding. Silence is golden.

About fifty people showed up for the workshop, @fhthe leadership team
considered to be a large crowd. About half theigpents were excited about the day.
The other half were skeptical. All were anxiousod@rrival, breakfast was served
buffet style and participants found a place t@siund seven round tables. We believed
that by having participants sit at several rouridets of their choice, a convivial spirit
would arise that would quiet fears.

The day began with the director of human resoun@dsoming the participants
and sharing a story about an experience whereltmmagginalized because of his lower
status on the organizational chart. | then speotithirty minutes talking about the
power of stories and the manner in which we woblare them at the workshop. After
my presentation, we started the four-phase process.

Phase Ondone hour): The participants remained in theitsaatheir respective
tables. In the middle of each table was a toy fthenera of their childhood, the decades

of the 50’s, 60’s and 70’s. The participants wenated to share a story from their
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childhood related to toys. The room filled with e®i much laughter, a few tears. After an
hour, we took a break.

Phase Twdone hour): | set up seven chairs in the middithefroom, one for an
interviewee and one for me, the interviewer, amd for the witness team, who would sit
off to our right side. | explained the witnessinggess. | told the gathering that a
member of the BOPN leadership team would be intergd by me about her experience
of growing up as a French Canadian in Lewistorskkd for volunteers for the
witnessing team. Three people immediately volumtgeAfter some silence, two of the
facilitators volunteered. The interviewee decideevtite her narrative and read it aloud.
The witnessing team then offered their reflectionsich were based on where they
discovered resonance with the interviewee’s st@ng, what they had learned from it.
After the witnessing team had reflected for abdteén minutes, | invited the wider
audience to offer their reflections. A vibrant teinial relation filled the space. After
the open dialogue, we broke for a festive luncbelebration of our emerging narrative.

Phase Thregone hour): We placed a large pencil eraser oh tdile. We asked
those around the table to share stories of feelifgeing erased at Bates College. A new
courage and sense of mission, as well as a spslimarity around suffering, were
being “utteranced” around the room. After an hews,broke for fifteen minutes.

Phase Four(one hour): The second witnessing process wagsétive people
more quickly volunteered to be on the witnessiragrtel interviewed another member of
the leadership team about a momentous experieroeing erased at Bates College and
her struggle and success at overcoming the eraBoeenterviewee concluded her

narrative by singing “All | want is a room somew@é&rShe received a standing ovation.
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Phase Fivgthirty minutes): We concluded the day with anleation process
designed as an open dialogue. The major outcortfeealpen dialogue was that we must
keep the energy of the day alive and expand theegroto include others. After the
evaluation conversation, all adjourned to a wing e@meese reception, hosted by the
Department of Human Resources, for all office pgsienals at Bates.

The spirit of the day did spill over into the widsdmmunity. The president of the
college asked for the leadership team to write tgpart, which she planned to present at
the upcoming meeting of the trustees.

Post-Workshop Initiatives

Three new initiatives grew out of the workshoguanmer retreat; a presentation
at the annual Martin Luther King, Jr. Holiday Wankg in January; and, a presentation
during Staff Development Week at the end of thelanac year.

About thirty people attended the summer retreatjig read beforehand,
Warriors Don’t Cry: A Searing Memoir of the Battke Integrate Little Rock’s Central
High Schoal The book was written by Melba Pattillo Beals, afi¢he nine students,
selected by the NAACP, to integrate the high schidalst remarkable about this
initiative is the fact that prior to the originabvkshop in April of 2007, the office
professionals at Bates, as previously noted, wegentful of and resistant to embracing
diversity as it pertains to race matters. Partitipan the original workshop experienced
solidarity around their oppression that inspireghtito learn about the oppression of
others. They now were eager to learn about rapjtassion and to participate in the
wider diversity initiative at Bates College. Duritige morning session of the retreat, |

facilitated a witnessing process. | interviewedaéhpeople about their experience of the
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book. A witnessing team of five persons reflectadiee interview. After their
reflections, the initial interviewees were invitedreflect briefly on the witnessing team’s
reflections. Then, the conversation was openeth®mwider community of attendees. A
spirit of common cause with those suffering fromiahinjustices permeated the
dialogue, especially concerning the plight of Somefligees in Lewiston. After a break,
Valerie Smith, Woodrow Wilson Professor of Liten&wat Princeton, and Director of
Princeton’s Center for African American Studiegganted a lecture Muarriors Don’t
Cry. Valerie is also a trustee of Bates College.

The second initiative was a presentatioerriors Don’'t Cryat the 2008
annual Martin Luther King, Jr. Memorial Day Workghat Bates, a widely acclaimed
and respected event, a highlight of the acadeniéndar at Bates. Benjamin Mays, a
leader of the Civil Rights Movement and mentor to King, was a graduate of Bates.
One mark of his continued “voice” at Bates is thgpbasis placed on the annual
workshop. | facilitated a witnessing process fa #ttendees of BOPN'’s presentation.

The third initiative was a diversity workshop in& 2008 at the first annual Staff
Development Week that was led by “graduates” ofitiiteal BOPN workshop. In the
evaluations, the workshop received the highestesdte used a modified witnessing
process, more akin to open dialogue.

Pastoral method as witnessing process creatdé®nalbspace in which the
dispossessed and marginalized articulate (literafipnect) themselves into a community
that envisions new possibility and discovers theehtihat springs from it (inquiry

interview with BOPN leadership team, April 2007):
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| think [testimony and witness] creates a healbegause then they see that they

are not alone, that the majority of us have beanmehned, you know, and had the

thumb on us. But we climbed above it, and if waldshow them that they’re not

alone and that we're here, | think it can empothiem and it can heal it.

The Memoirs Project

The following report illustrates how internatiorséilidents at Bates College, who
often are bereft of a sustained community in wheakioice their homesickness and sense
of dislocatedness, find solidarity and improve dgoi@lity of their lives when invited to
share their sorrows and longings in lamentationatrmunity through testimonial
relation.

In December 2007, Patti Buck, assistant professeducation at Bates College,
approached me about participating in a memoirseptghe would be conducting in the
context of a winter semester course, Community Btioie/Community Action. She had
heard about the success of the BOPN workshop,remayht that | might be able to help.
The project was to be designed after and be amsigte of an earlier project conducted
throughThe Telling Rooma not-for-profit organization in Portland, Mairihe earlier
venture was called the Story House Project, andistad of a community-based
workshop in which fifteen Portland-area studentgioally from Afghanistan, Iran, Iraq,
Somalia, and Sudan worked with accomplished locdéve on their coming to America
stories, resulting in the anthologRemember Warm Rain

Lewiston, Maine, where Bates College is locatedh ithe midst of a large influx
of Somali refugees. Consequently, Patti thougttlteaviston, and the neighboring town

of Auburn, would be a great site for gathering memfor a new anthology of diversity
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narratives. The proceeds from the project woultlogeards a college scholarship for a
young adult girl from the Dadaab Refugee Camp inyge

Patti planned to gather four cohorts that togetmrld represent the rich
diversity of the Lewiston-Auburn area. Each coleould have three students from the
education class as well. She asked if | would rieand facilitate a cohort of Bates
international students to write their memoirs imeoounity. The other cohorts were to be
adult Somalis in Lewiston, students from Edwardl&iHigh School in Auburn, and
students from Lewiston Middle School. | agreedadipipate and suggested that we add
two staff people to the Bates cohort, one reprasgat native of Maine and one from the
French Canadian community, who migrated to the semrAuburn area in the early
1900’s to work in the mills.

Patti also asked that | help design a model fatirvg the memoirs in community.
| suggested and detailed the withessing proceBattband the three students who would
be in my cohort. They liked the process. Patti giduhat she would introduce the
rudiments of the process to the other cohorts dls we

The Bates cohort was diverse. Joverose is Latificstageneration American
citizen. Her parents emigrated from Haiti in th&Q@8. She is a freshman. Clyde is from
Zimbabwe. He was and is deeply concerned abodathef his country. He is a
sophomore. Tierney is a junior. She is from Stachf€@onnecticut. She comes from an
upper-middle-class family. She is one of the sttglénom the education course. Uri is
Hispanic. He was born in Mexico and grew up in Txa a border town. He was an
“illegal immigrant” until a few years ago, when rexeived “resident status.” Uri is a

rising sophomore. Doris, in her mid-fifties, woiiksthe Dean of Students Office. She has
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worked at Bates College for many years. She isdhr€anadian by birth. She is a
practicing Roman Catholic. Theodore is from Ghanaerms of Ghana, his social
location is one of prestige and wealth. He is alfr@an. Amanda is white. She is from an
upper-middle-class family in Westchester CountywN&rk. She comes to the group
from the education course. She is a junior. Ri&ngup in the mid- coast region of
Maine and served as a high school teacher in tne $awn that he was raised. He is
retired now and works as a writing teacher in th#eB College Writing Workshop. Lena
originally is from China. Her family, for politicakasons, moved to Mauritius, off the
coast of South Africa. She is a sophomore. Hans&tom Canton, Connecticut. She is
from a middle-class family. Hannah is in the ediocatourse. | am from the Deep South,
middle class, having lived in New England for eaght years.

The four international students were very eagg@atticipate in the cohort. They
say that they have little opportunity to talk abbaing away from home. They feel that
the college, in many ways, has bent over backwardscommodate them, what | have
addressed previously in this manuscript as coneealtihospitality. They do not want to
be so accommodated. They desire to bring into tlieiand relations at the college the
fullness of their history and heritage. They de&irehe college community to be curious
about the breadth of their experience and the apatsdom they bring to the campus out
of that experience. In my words, they want theegsl, through respectful attention, to be
in some small way invented, determined, and chabgedteir presence, Derrida’s
impossible hospitality. They were extremely exciédadut and grateful to be able to tell
their stories. The three white, middle-class stigl&énom the education course

approached the process in a curious but cautions@naThey felt that their stories
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might be “boring” in comparison to the others’ st They each felt and expressed their
guilt about being “privileged” (excerpt from Tielyis story).
| turn around to face the ten people sitting anlibnch [in the bank at Tamale,
Ghana]. It wasn’t that there was line, | wascuttingthe line and it took me
this long to realize it. | feel sick to my stomadihis entire time that | thought |
was simply being smart and going to the “quickeahk, | was going to the bank
that recognized white privilege. | have never $eltconscious of my race until
this moment. I'm momentarily shocked and overcovith a number of different
emotions. I’'m not sure what registered on my fétt& possible that the guard
noticed first my disgust at the realization ttred idea of white privilege continues
still even in African countries where whites anghe minority, or maybe my
expression gave away my shock at my ignoranceofiaving realized until that
moment what was happening, or to be honest, miaglvecognized my slight
happiness of being given back that power andlpgeil thought | had lost while
in Ghana. | understand the last option seemsbieriut | couldn’t keep the little
pleasure | got from being considered a persorowafep out my mind. | knew
it was wrong to think that, but at that momeriglt like such an outsider that
something that simple made me feel somewhat bétteas at that moment
that | realized the true extent of white privilegfehome and abroad. | understood
that white privilege permeated my life on a d&isis no matter where | went. |
no longer felt pleased with my power. | felt asleaml knew that because of the
concept of white privilege it would take a lot gm@r than six weeks to be accepted

by the Tamale community as an individual instefd white person. | could feel
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my entire view on my volunteer work and time spartGhana change in that

moment.

Doris, with French Canadian roots, also approatheaohort in a gingerly manner. She
wondered if she was smart enough to be in the gr8he also wondered, after her
leadership role in the BOPN diversity initiativésshe might bring an “ear” for the
international students who might struggle to fihdit place at Bates College. Rick, a
lover of memoirs, was eager to participate. |, teas excited to begin the process. Inside
the room of my excitement was, among other thiaggjriosity about the sense of
loneliness and isolation college students expeei@ven as, or, possibly because of,
living life in such close quarters. | wanted tonvess how engaged and safe they would
feel once they were in the room together. | was algited to offer the witnessing
process for the cohort.

The witnessing process was similar to that useédarBOPN project. Each week,
we met for two hours. Two members a week wouldeskizgir story, each having an hour
to do so. | would interview the presenter for ak@iminutes. Then, the other nine
participants would dialogue among themselves abouinterview for twenty minutes. |
would draw their conversation to a close. Thenpitesenter and | would reflect on their
reflections for five minutes or so. Afterwards, ttanversation was open for all to
participate. Each participant, after presentingeiged a typed transcript of the
conversation, which they each would use to craftohéis final document.

Two elements of the process stood out. Firstctimversational partners relied
less on the suggested questions. There was nao@edilege the outsider witness-

influenced questions, as with the BOPN experienabgh thicken the possibility of
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more conscious resonance and solidarity. The stadegre immediately ready to stand
with and for one another in their experiences afdpsilenced by means of the well-
intended, conventional hospitality of the collegjkey quickly offered one another
shoulders to lean on in situations where shoulders needed; for instance, Uri's fear
and sadness over his father’'s predicament. Thestsdvhose positionality was that of
poverty and oppression—Uri and Clyde—were quickegpond to Amanda and Hannah
in a way that their guilt and shame about theiitpo®ality of privilege dissolved. In the
matter of privilege and positionality, all conversaal partners engaged one another
around the poverty and richness of each persorsgigaality. The students seemed
starved for conversation around matters of meaanmtpurpose in a space void of the
performance issues that are manifest in the teasthdent hierarchy. The original
purpose of the cohort, to create a publishablecbtin of narratives, dissolved and
became something of “the homework assignment” tddye after the conversational
partnership ended and the deadline for the complederatives loomed.

Second, the opportunity for each student to liberposition of distant listener, to
experience the witnessing team reflect on her®stary, was nothing short of profound
for them, “earth shattering” in the most positiemse. One of college students’ greatest
fears is that their peers do not think much of themeven worse, do not think of them
one way or another. This fear is manifested inesttglrushing through the food lines in
the commons to find their “comfort zone,” the avdzere their friends sit—athletes with
athletes, “granolas” with “granolas,” African Ameains with African Americans,
international students with international studefitsat a broader range of peers witnessed

their testimonies, and that these peers bore vatwih beautiful, attentive, caring and
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respectful offerings, was extremely liberative. €Edo face” is closer for students than
adults. That the students could witness reflectamntheir narratives without the direct
gaze of their peers enabled them to hear nuaneesangles, unusual but not too unusual
perspectives that opened up new space for thewwnwider regarding their narratives.
The witnessing process enabled the students toatmore richly developed, fresher
narrative.

| believe that the Memoirs Project was greatlyseé by the witnessing process
as pastoral method. My belief was confirmed a feysdago. Patti Buck had just returned
from a month of qualitative action research at3benali refugee camp in Dadaab,
Kenya. She was beaming with a report about pro&sssaid that she used the
witnessing process in the interviews. She saigtheess opened greater and better space
for connection and new possibility than any of $legeral previous times she had
conducted qualitative action research at Dadaab s&id that her colleagues initially
were very skeptical about trying a new and differgay to be with people in such great
distress. Her colleagues said that the processesksm“western.” Her colleagues now
are new and enthusiastic converts to the withegsingess.

Interview with Esperance Uwambyeyi and AlexandreiggaRoth

During the winter semester of my first year atd®aCollege, | attended a
weekend workshop at the college titled “From Nagidbisintegration to National
Reunification: The Legacy of the Genocide of thésTin Rwanda.” | became interested
in the workshop through what was at the time thgireng of a friendship and
collaboration with Alexandre Dauge-Roth. Alex iprafessor of French at Bates

College, and an expert on the Rwandan genocideands of research is survivor
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narratives. He is an untiring voice for the geneadrvivors. He has engaged the Bates
community in the cause of keeping the memoriet®frphans and survivors alive and
in the public discourse. Alex was the convenehef‘traveling” workshop, which also
was presented at Harvard and the University of Meih. The presenters represented a
balance of scholars about and survivors of the gedro

| came away from the extraordinarily moving antnse workshop with a great
measure of the same curiosity that inspired myediason: Again, what is the origin and
nature of the ironic, contagious, and transforneajoy that arises when victims of
horrendous suffering come together to share theestof their experiences? What is at
the heart of the testimonial relation that vivifi§drah, our “maid” in Albany, Georgia,
the church she attended, the residents of The BespiMission Hill, and now the
survivors of the Rwandan genocide?

Fifteen months after the workshop, | followed myiosity to the home of a
survivor of the Rwandan genocide, a friend of Allexsked Alex to accompany me. In
early June 2008, as mentioned earlier in the maipisthe section on silence, |
interviewed Esperance Uwambyeyi, a survivor ofthési genocide by the Hutu, which
began on April 6, 1994 and lasted approximately d&s. At least 500,000 Tutsis were
slaughtered, mostly by machetes. Estimates rurehidgfetween 800,000 and 1,000,000.

During the genocide, Esperance, with the helpairacle, who is a Hutu and well
respected in his village for his work as a malesaumade her way to the refugee camp
in what was then Zaire, now the Congo Republicnglthe way, as previously noted,
she suffered many losses, including her daughteo, was taken from her arms and

drowned in front of her. She lost most of her fan(ihquiry interview, June 2008):

223



A Pastoral Psychology of Lament

...and my husband was killed, and my father whsdkimy brother was killed,
and my, many of my family, extended family membas killed, and on my
husband'’s side they were killed. And | just wystart over life with other people,
try to get, to (unintelligible) and start a neve lwith the injuries, the wounded
hearts.
After three weeks in the refugee camp, when th@gede ended, Esperance returned to
Rwanda to find that her son had lived. An unclethelthree-year-old child. Esperance
and her son, now in high school, live in Dover, Ngampshire, where she works and
attends college. She has established a not-foitgfanization to assist orphans in
Rwandaforges: Friends of Rwandan Genocide Survivdfsiends oforgessponsor an
orphan for at least $25 a month. After the intemvi¥ictoria and | decided to sponsor
Soline Mukanjundiye.

Upon arriving at Esperance’s house, and afteghazious welcome, | explained
the witnessing process to Esperance and Alex, gnthiat | would interview Esperance.
Alex would witness our conversation. After a whilissperance and | would complete our
conversation. Then, we would turn to Alex and hste his reflections on our
conversation. At the completion of Alex’s refleet) Esperance and | would have a brief
opportunity to reflect together on Alex’s reflegtid Then, the conversation would be
opened for the three of us to be in conversatigettter.

My interview with Esperance was one in which | esienced a closeness to the
way | now find myself personifying God. By closeGod, | mean | figuratively fell to
my knees before Esperance as Other, the howlingoBbthrk 15: 37-38, “And the

curtain of the temple was torn in two, from topbtitom.” Esperance, at the execution of
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her daughter, is the embodied God of Abraham, cetalyl exposed, wrenched loose and
left open by the execution of his Son (inquiry mitew, June 2008):

As we were walking, so | started to pray and dsked to receive me and,
to receive me and to receive my daughter, and epeay for them, to forgive
them, because | think, they don’t know what theydoing, they don’t, and
they didn’t know, | didn’t know them, but they vegiust, because they were
(unintelligible), they were just brainwashed. ¥lmave that kind of anger that
would overwhelm them to the point where they didinink anything.

As we get to the river, so they, they grabbeddawyghter from my, my
arms, and they throw her into the river . . . ey left her to die. And so it was
my time, they throw me in the river — before thlesow me I, they threw me in
that river, | asked them, please, | was reallyestaeven | wanted to die, but |
was really scared to be killed by water. | ddmibw why, but | was really, really
scared, so | begged them to kill me with their hedes or whatever they have.
But one of them said, you know, sometimes watartbeow you out of, so
you can survive.

And so, and | did, | knew how to swim, but thate | didn’t even
remember, because of the fear, | didn’t rementegritknow how to swim. And
so when | get into the river, | started to swiBut swim, the swimming goes
very, very hard because of the, the river wasdulead bodies of Tutsis. | kept
swimming, but sometimes it was very hard, and$ asking God, just let me die.
And as | kept asking, sometimes | would swim, otirees | was very, very

suffering, just wished to be one of those deagleeo
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But always God have his plans, so | kept swimnaing trying to push
away those, those dead bodies. | end up tooeyd have put me, thrown

me on the other side, | was trying to get ouhef the water, but the water, it

was very hard for me. So one of my part was @water, the lower part was in

the water and the upper body was out of the wdtewas very hard. And there
was a — | don’t know how you call —it's kind obagar cane, is it sugar cane?

Yes, so there was sugar cane, that's what Ihadtthose sugar cane, trying to

get out of there with them. But it was very heaal,| stayed there like four hours,

just hanging there. And | was so afraid that tbeyld, because that river have
crocodiles, so | was afraid to be cut into pidmgsrocodiles.

As Esperance told her story, | was figurativelynap knees with my tongue stuck
to the roof of my mouth for at least an hour. Dgrihe first hour of the interview, which
was entirely spent with Esperance as interviewsppke 56 words. | believe | spoke
them in order to listen.

Interview with Esperanc@nquiry interview, June 2008)

What follows is a portion of the interview with niytermittent reflections. After
the presentation of the interview, | close thispteawith final reflections on the
witnessing process as pastoral method.

First Section: My initial conversation with Espemn
Bill: Esperance, thank you so much for beingingjlto share your story.

Where would you begin, talking to someone you hdaweet before, about your

story, where would you like to begin?

Esperance: It's a hard question. When you aeggo talk about what
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you went through in genocide, sometimes it’s harkinow where or when

to start, so I'm not sure what you would like twokv.

Bill: Well, you used the word “hard” to begin, athmakes it hard to find

a place to begin?

Esperance: This, what we went through, there'so to explain. We
sometimes, it’s not that you are going into bad mees, but sometimes just, you

don’t have any words to explain what you went tigtault is, always has been a

project for me to share what | went through towtogld now. For many, what

Tutsis went through, and what was, ended up asacige of Tutsis is, it's very

hard. But it's my pleasure to share that, you knicavike people to know what

we went through and try to make sure it will noppan again. Because when
genocide happened — is that bothering you?
Bill: Oh no, no-no, I'm just listening.

In my second response, | mentioned the word “hahd’'word that | was most
curious about, and the word | experienced as thesgmting edge.” | trust, too, that in
spite of my stuck tongue, | was participating wathbodied utterances. After all, both in
terms of pastoral method and in terms of relatiomaigrity, my tongue was best left
stuck. Tom Andersen writes about the words offémetialogue as touching, literally, the
bodies of those in dialogue (Andersen, 2007, p@B3 Moreover, he talks about and
conveys through his manner of sitting with folksshour bodies communicate our
attitude about and attention to the conversatipagher or partners (Hoffman, 2002,
p.152). | felt Esperance’s words touch my bodgrdilly. Just before my third and last

verbal response during the initial interview, befbturned to Alex as witnessing team an
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hour later—*Oh no, no-no, I'm just listening.”—Espace said, “Because when
genocide happened—is that bothering you?” Her gquesbncerned my posture. | was
leaning forward, with elbows on thighs, hands onahgek, and my mouth open. She
was checking in to see if | was okay. | trust thgtutterances were touching her,
conveying my attitude about and attention to ounvessational partnership.

The interview with Esperance and Alex was deepbyimg. My tongue remained
stuck to the roof of my mouth for a few days follag/the interview. At the same time,
the interview was as disquieting as it was movMy.discomfort remains as | re-enter
the experience through the inquiry interview andanglysis of it through the writing.
For the last couple of days, | have felt stucknd dissatisfied with the interview. The
conversational partnership has felt incompletegtiag in a disconcerting way. My inner
voice, what | would call prayer, has been agitagdter sitting under an apple tree in the
orchard yesterday afternoon, for quite a long timi&) the transcript of the interview in
my lap with the palms of my hands upon it, | expeced something of an opening.
Esperance as Other, the God at whose feet | lamgitinued to wail, more unabatedly
than wildly. She searched and searched then, amégdine now, to find words to convey
her horror. During both the BOPN and Memoirs ini&ms, pastoral method opened
space for lament, for a resonant, expressive dfautual sorrow and solidarity. With
Esperance, Alex and | withessed her inarticulateganected, literally) wailing as her
most predominant voice. There was, between the threis, a meaningful conversational
partnership. At the same time, there was a yawclagm between her and us that could
not be bridged (inquiry interview, June 2008):

Bill : Maybe we’ll pause and I'll talk with Alex. Is treeanything that
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you’'ve wanted to say that you haven't had a chamsay up to now, before we ?

EsperanceAs | said from the beginning, it's hard. Thera’it of,
there’s no words you can explain what you wentughto And for us — it was just
one hundred days — but for us it was like thousardithousands of days. So
there were a lot of things happening, but sometwegy to summarize.

Bill: And this summary is, does the summary fall sh&kt@ there just not
the right words, or somehow is a summary sufficeamaugh to help you find
words?

EsperanceWhat do you mean about the summary is enougmdbtfie
word? So do you think summary would not be thedsarsed, or -?

Bill: The story you shared was so deeply moving, | wosklthe word
sacred, that it almost feels disrespectful for msay anything after hearing it,
other than just standing prayerfully in silencea 18vas just curious, in the words
you chose to share it, did it feel like a summarydu? Or was it able to convey
much of what you experienced?

Esperancel said in brief, as | told you, but | think | t&# the main
points, you know.

Bill : Esperance, do you sometimes feel like you're stifirching for
words to share that experience?

EsperanceMaybe one day that word will come, but as | toddiyl think
there’s no word to explain. There’s no word tolakphow one neighbor is your
friends, sometimes your relatives, (unintelligibld)o you went to school with,

people you went to church with, your priest or sisters, turns to you and to do
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such horrible things to you, so that's why | s&, hard to find the word.

Bill: Thank you. So would you listen now as Alex tells —

Second segment: Alex’s reflections on my conversatith Esperance, and the
open conversation that ensued

Alex: Because | was, because you, you were a part pfitadg@erson who
went (unintelligible), at the early moments, andysmu know, here | was
wondering, you know, how different, what other cersation, were the
conversation at that time, among widows, so whageetis a commonness of
experience that doesn't exist here. And you cspkbk Kinyarwanda, and was
it, you know, what did it mean there, to speak agwidows, and how different
is it than when you try, you know, to tell the s¢arto us?

EsperanceYeah, they're different maybe with the barrietariguage
sometimes to find the words. And there’s reallymoch difference, but the
difference, again, sometimes when you are speajkmgare talking with other
people who know what you went through, sometimbseause we didn’t, we
went through not the same, same way sufferingwitht suffering. Because
those people had different way to make people fieisuBut always
(unintelligible), when someone is telling storideere’s a kind of connection to
someone’s suffering, and it feels like, you knowenw you are singing and
someone is repeating or is, is repeating the (altigible), or the, singing after
you — | think you understand what | mean? — isthetsame as when you, even
you know the people who are telling their stortbgy really sympathize with

you, they really, they are moved and touched, loertefs something they don’t
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understand. Sometimes (unintelligible) why, how tould happen. We still ask
ourselves why or how, but we know, we went throuBlt this is someone who
was outside of that kind of suffering, is listenimgtrying to understand, and to
connect all those, all those details, to have thanmmg of it and the exact
explanation, it's sometimes, that’s the differen8mcause those, telling the story,
my story, to another survivor, there’s no tryingrtake connection with the
reality and the logic. That's the difference. Bese some who is outside is
trying to make connections, what happen. Becaoisemes when you are
hearing the stories of survivors, sometimes evenytself, sometimes if I'm
hearing someone’s story, how this, how you, henercould survive this and this.
Even | was there and | went through.

Alex: Because I've found that, that for other young stams in Rwanda,
by being in this kind of proximity with perpetragoiillers, and with having also
a government who asks you to move on, there agefeer social spaces where a
survivor can share stories without fearing rumbesng judged, or having to
pretend being somebody they are not, or cannoebeAnd so a lot of them say,
| want to get out.

EsperanceYes, my case was the same, but most of, mostat\ hard.
And as I'm here, sometimes | see, like when thegintelligible) process started,
| wasn’t there. But | don’t know, what would myarion, if | would be there, |
don’'t know my reaction. So, which sometimes for, there’s things I, that I,
doesn't affect me because I'm not there, and | andhed percent. But if | would

be there, would affect me in one way or anotheather survivors, who as you
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said, there’s physical, they wanted a time of gngythey wanted a time of
grieving, so here we are, after genocide, we hasetp go into normal life. And
we weren’'t normal. And you are trying, as you stdive like a different type
of life. If I am with you and | just, | seem lik@rmal person, or | think,
according to the way people would like, would expae to react. But maybe
that's not what I'm feeling inside me. And tryitglive both lives is not easy,
that's how some things | believe just get into, ardple just explode. Because
there’s no, no room for them. Not because theyhagtected, but maybe because
the situation is not, | don’t know, is not yet (otglligible).

But now, here, as we said, the government neea®t@ on and try to manage
the survivors, and try to manage the killers, ardily member killers, all those
(unintelligible). Sometimes it’s like, as | sagwthe survivors, they are like the,
again, the victim of the system. And as we, ouce® are not loud enough,
sometimes, to let what we are feeling get out. aBise some people, there’s no,
this isn’t their past, we have to move on. Anddome people, they are not
ready. And | believe most of people, they arereatly to move on. But other
people, they don’'t understand it, or they do buylmeathey don’t have a solution
so they just try to cover by trying to create a nnbe creative and try this and
this and this. It's hard, it's very hard, it's ydnard. So | believe for any
survivors who will get chance, you know, that Wilhintelligible), | would like to
get out of the country, and find a new life somergheNot bec-, not they don't
like their country, but the situation is not favolafor them.

Alex: And then, as | was watching the pictures hereabwnother space
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of conversation, which was with your son, and st'shanother interlocutor. And
so how do you tell him the story?

EsperanceHow tell him the story. Um, like | think like thitime, there is
a time it was a problem to tell him the story, winenwas young. But | think the
more he’s, he gets all the more, you know, tha&xjaress himself what he’s
feeling, how he — because he was young, but henedtehen his uncle and aunts
killed, he was there, he saw the killers. But ngay know, to express, he’s
starting just to get all those things inside himitelligible) to express out, which
is sometimes hard for me. Sometimes even wetstéaitk, he said, | don't like
those stories, and | don't like to hear where ttadly about that. Now | know, |
don’t have to, | don’t have to cross boundarids\e to respect his wishes. So,
which is, to me is a kind of, | worry about tha¢chuse | don’t know if
(unintelligible) as a teenager, growing withoutfat, growing without a sister,
and knowing they didn’t die with normal death. Amat trying, or to be able to
discuss those things and trying to, even as | saigxplanation but it is, talk
about that, why that happened is, it's scary fam.hi
And for me, it’s not just for my son. | see in geal, for those orphans who are
now head of household and norm-, they didn’t hawe to be children. Now
here they are, they are struggling with their &gea teenager, and now they are
experiencing life without any father, without angter or brother, without any
means, they are just, they are wondering what, wdjeft. Sometimes, because
you see around you, and you don’t see anybodyyandion’'t see someone who

can come and encourage you. So when |, always Waen I’'m seeing, or the
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experience of my son, | think again of those who'deven have mother who can
just try and know how to, to pray with the situat&nd, you know, to comfort
someone.

Bill : Well, it is time to complete our conversation.eAhere words you'd
like to share today, to feel more complete, congaletith this conversation?

Esperance(Unintelligible) a word | would like, always whérmam waiting
to share my stories, is not just about me, is atim#e who cannot speak out for
themselves. When I'm sharing with someone, | st her or him to be the voice
of, of those, even he doesn’t know, she doesn'tkiiem, but to just bear
witness of those who are, the suffering who aregryo struggle, to live a normal
life, that's always when I'm sharing with, is my -

Bill: For me to be a voice for you.

EsperanceYes, a voice, and try to help those who are ledsriate, who,
yeah.

Alex: | just wanted to say, (unintelligible).

EsperanceThat’s nice, (unintelligible).

Bill : The need to find words, maybe the best | can sthaisk you both
for inviting me to sit in this very holy space, asatred nintelligible). Thank
you.

This was the end of the interview.
Further Reflections on the Witnessing Process asdpal Method
The waliling of Esperance, that is, the aspecteotestimony that were not

transposed through the pastoral method of the 88ing process into the resonant
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articulation of lament, sheds additional light be tmethod.

First, the withessing process as pastoral methatdout creating the best possible
space for relation, not deliverance. A focus onveednce, which is the dominant focus
of modernist pastoral care and counseling, forlcesonversational partners into concern
about outcomes. Outcomes reside beyond the imneeainat present relation and into the
future, where resolution resides. Emphasis on delivce draws attention away from one
another and to an unforeseen or vaguely glimpsaswlere. Deliverance places on
relations the weight of means. As previously disedsin the beginning of this chapter,
conversation is means and end. Hence, the witrgepsatess holds deliverance gingerly,
for which there is theological precedent.

Deliverance, from a Judeo-Christian perspectsy&ad’s work in God’s time.
Sometimes relation delivers a lot. Sometimes m@atielivers a little. Sometimes relation
delivers enough. Sometimes relation does not dedéimeugh. The failure of relation to
deliver is less about the method and more aboutdh@an condition. In the Judeo-
Christian narrative, history is bent and broken. We in themeantimebetween Egypt
and Canaan, the place of the wilderness. We gagiwrthe wilderness together.

Second, as conversational partners we are challefpgople of the Judeo-
Christian faith are summoned) to stay in relati@pEce when relation does not move
from wailing to lament. We hold hands around tipeoli the abyss, withstanding and
sharing our vulnerability and powerlessness. | diowalk away from or get too antsy
around Esperance when and as | am disquieted ammnfiortable.

Third, we seek to broker relations that offer gineatest possibility for wailing to

be transposed into lament. How might we regulariggbtogether other survivors of
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genocide in New England for conversation?

Fourth, while pastoral method is not about dewee, worship is. Liturgy is the
drama of deliverance, from Egypt, through the witgss, to Canaan towards a New
Jerusalem. The New Jerusalem is a history so tigbigliberated as to be beyond our
imagination. In worship, theeantimas contextualized in the end time. Herein lies
liturgy’s audacious hope. In the testimony of Egpee, we witnessed her radical
reliance on faith, which she nourishes and holdse thmough membership in and regular
attendance at a worshipping community. Pastorahoakas witnessing process, likewise,
is grounded in and accountable to a worshippingneanity.

Concluding Thoughts

The witnessing process as pastoral method fos@izd psychology of lament
offers congregations and communities a concretetavayeate and sustain the spirit and
practice of a renewed ontologygmmunicamus ergo sumue relate therefore | am. From
this practical ontology of relation comes new egeagd possibilities for congregations
and communities to go on together through thedsedlif “latter days of the old violent
beloved U.S.A.” (Percy, 1971, p. 3) At the sameetithis fresh ontology stands against
the present-day congregational and community ogicédb violence ohomo
economicu material man, which delivers the societal expémtanf personal
autonomy, independence and individuation. The wgirgy process is one small step in
the redemption of our congregants and constitUennts the present-day pandemic of
“rampant anarchic economic individualism (RAEI),high, along with the

psychotherapeutic grand narrative of modernismd¢WwRAEI also has colonized) has

® This phrase is attributed to philosopher and culinitit Sam Keen, delivered in a workshop at Bates
College on October 10, 2008, entitled “Fragments of a ElRetigion.”
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held pastoral care and counseling captive.
In the next chapter, we examine the priestly Voocaas that which establishes and

stewards spaces in congregations and communiaégthite and incite lamentational

relation.
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Chapter 8
PRIESTLY ACT: Creating and Cultivating North Fields

| believe the Judeo-Christian tradition, at itddvigal and (radically) orthodox best,
prospers a vision of community in which many of ge®ple | have referenced
throughout the dissertation—for instance, Esperanieeney, from the Memoirs Project,
Jonathan and his dad and lover from The Hospis&ésgion Hill—would together find
comfort and common cause. The purpose of this en&pto present the priestly act as
the work of creating and cultivating sucbmmunitasBy communitasl mean the
relational space in our liminal lives and worldabgh which diverse peoples discover
one another as fellow sojourners inspired and engpesivto go on together.

| present my construction of the priestly actwo fparts. First, | offer aapologig
an apology, in the theological sense of the wotavtty | believe the priestly act is about
creating and cultivating community in a way tha fleople referenced above are at
home with and for one another, and, by extensiati, &and for a broken world. | support
my position with two case studies, Saint Paul’s iChun Brunswick, Maine, and Debbie
Little Wyman’s ministry, Common Cathedral/EccleMaistries, in Boston,
Massachusetts. Second, | present two ways such oaitynihas been created and
cultivated: Elizabeth Cochran’s body map experiegmoe a testimonial performance
project at Bates Collegért and Alterity: Beyond the Other as Enemy inldraeli-
Palestinian Conflict

| approach the priestly act through a metaphathénguise of a poem, believing
that metaphors open space for the sacred. | ¢jtote offered by Stephanie Howson, a

work-study colleague in the Multifaith ChaplaindyBates: “Metaphors are not to be
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trifled with. A single metaphor can birth love.” (Kdera, 1988, p. 5) The poem is by
Laura Gilpin,The Two-Headed Calfrom her one published bookhe Hocus Pocus of
the Universg1977). The poem serves as the primary text foerptoration of the
priestly act (Lane, 1998, p. 36):
Tomorrow when the farm boys find this
freak of nature, they will wrap his body
in newspaper and carry him to the museum.
But tonight he is alive and in the north
field with his mother. It is a perfect
summer evening: the moon rising over
the orchard, the wind in the grass. And
as he stares into the sky, there are
twice as many stars as usual.

The priestly act creates space, a north field revhige freakishness of our lives,
the deformity of our lived experience, and our semistwo-headedness in relation to the
dominant cultural narrative of wholeness, is noingal. The normalization of what is
culturally-determined as repulsive, objectionabladequate and incomplete invites
relation among broken people, and incites thennéwesthat which is otherwise hidden or
shrouded out of shame and fear. A community ofisoity is established that imparts
wonder, awe, celebration, encouragement and couCaemunicants witness twice as
many stars in the heavens, what the Judeo-Chriskiperience heralds as grace. The
priestly act, then, creates a dramatic, liberatéxeersal. The aberrant and the normal

exchange places.
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The priestly act as a revolutionary about-facesdus, by nature, push against the
conventions of mainline faith, because it is roateBucharist, an oxymoronic event that
is at one and the same time outrageous and orth&idwharist regularly and routinely
offered, with the ordained priest or pastor asigegsis the liturgical drama of reversal, a
relational enactment of The Parable of the Rich lsliath Lazarus: “But Abraham replied,
'Son, remember that in your lifetime you receivedrygood things, while Lazarus
received bad things, but now he is comforted haceyau are in agony.’ ” (Luke 16: 25,
New International Version) Moreover, priestly acti®beyond the altar or table, fomented
at the altar or table, not only turns the dominantative of what constitutes richness on
its head, but wholeness as well.

While the Eucharistic activity mediated throuffire Two-Headed Cai$, in
theory, outrageous and orthodox, in practice mastly tame. The problem with mainline
religious life is that freaks often are not thaleeene. Freaks, therefore, sheepishly limp
to the altar or table, cake on the persona, reciaseted or stay away. Too much
ambient light from the frosted globes of “rampaartarchic, economic individualism”
hide the starry heavens. Eucharist as it is offaretishared in mainline congregations
often does not mirror the radiance of Laura Gilpipbem. The Judeo-Christian heritage
has strayed from her original locale—the placeaaiént.

Why | Priest

One of the louder of my inner voices, stemmingrfnmy childhood, mimics the
utterances of my father towards me from the cradlenamely, that | am fat and stupid.
This voice announces to me that | am a two-headHEdacfreak of nature. Over time, this

voice, largely, has been domesticated through g@mwmily and friends, therapy and
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lifelong participation in lamentation choirs. My mesticated voice of two-headedness
allows and invites me into relation with broken s a broken one. As such, my
freakishness is a principal credential of my phestd, the guiding voice for creating and
cultivating north field communities.

My first lamentation choir was actually a duet. fagher belittled my mother as
fat and stupid as well. We bonded over our shanéiérsng without calling attention to
or naming such a connection. At times, joy emanétad the “singing” of our mutual
woes, again without naming the song, and sometiegally. We both love music.

| remember times in the north field with my motheot so much the facts but the
experience of being alive, withessing a moon risingr the orchard, a summer breeze
stirring the grass, gazing heavenward and seeiitg &g many stars as usual. |
remember being hauled to the “museum” the next mgrby the hands of my father’s
uncontrolled yet well-targeted rage. The museumavahome. Novelist Jim Grimsley
(1994, p. 5), from his first novel, my favorite reWinter Birds writes of the violent
home he dreads returning to, his desire for regpites north field, the banks of the
river:

Beyond them, in filtered light, the house theykmaward hurdles against the

edges of the fields. You already hear it waitiogyfou to come back.

But you turn away, Danny the Lesser, and you &asards the walls of
pines whispering, “I will never go home, | will ver go home.” You walk to the

river to listen to the slow water drifting betwettie banks, hoping you will find a

place there to hide from this noise that begirs@ragow, traveling low to the

ground.
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| blush at such testimony. The redness stems fnenshame that | have carried
because of the totalizing violence of modernisichgjogy as | learned it in “Psychology
101" and in a neo-Freudian-leaning training ceritét.so neatly into the cell designed
for those with a depressed and needy mother aehviand punitive father—Bill in the
cell with Oedipus, or on the pages of DSM IV.

Again, | believe that the performative art of narleest lamentation duet, and the
experience of seeing all those stars, mitigatethagthe violent, undomesticated image
of myself as a freak with two heads. Those timefénorth field kindled a desire to find
other fields of lament, and, eventually, to stewsudh fields through a priestly vocation.
| am a priest, whether ordained or not, summoneghyypast to tend these fields. My
priestly vocation is the work of securing and farghmagical north fields for freaks and
their friends on the best possible nights, fieids the one mentioned by Esperance in the
previous chapter (inquiry interview, June 2008):

And there’s really not much difference, but thdatiénce, again, sometimes when

you are speaking, you are talking with other peeygie know what you went

through, sometimes — because we didn’t, we weputjir not the same, same
way suffering, but with suffering. Because thosegle had different way to
make people to suffer. But always (unintelligibhen someone is telling
stories, there’s a kind of connection to someosaftering, and it feels like, you
know, when you are singing and someone is repeatiig is repeating the

(unintelligible), or the, singing after you — | ki you understand what | mean? —

is not the same as when you, even you know thelpedm are telling their

stories, they really sympathize with you, they Isedhey are moved and touched,
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but there’s something they don’t understand. Sonest (unintelligible) why,

how this could happen.

| now bear witness to two Eucharistic communitathin the institutional church
that, as previously mentioned, have remained Eusti@grand, therefore, demonstrate
why | construct the priestly act as lament: St.IBatihurch and Common
Cathedral/Ecclesia Ministries. These communitiespaiested in a fashion that welcomes
freaks and keeps the ambient light low enough éotigipants and observers to see the
stars, sometimes twice as many. These communrgesignposts towards the renewal of
a heritage born of shared sorrow and sufferingnhsic of which liberates adherents,
the music towards which a broken world bends erisiy ear.

Moreover, | chose Saint Paul’'s Church and Commath&ral/Ecclesia
Ministries as inquiry sites for the dissertatioronder to demonstrate that priestly action,
in each of these settings, is a difference in d=re not kind. | aim to show that
Eucharist pertains across all social locations@agdtes relation among those from all
positionalities.

St. Paul’'s Church

St. Paul’'s Church is a congregation in Brunswidkjne, comprised of mostly
middle-class, well-educated members. Its memberstipe not diverse in race, class
and economics, is intergenerational. There are ngaogg parents with children, single
professionals, older people who have been in thecthfor decades, and a new influx of
retirees. Brunswick has become a popular retiremestination because of its location
on the Maine coast, and the presence of Bowdoife@®| with many offerings for the

community.
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The rector, Dan Warren, has been at St. Paul’'sdbhor about a decade. Though
he has enough years in ministry to retire, Dan fagsshe is having too much fun to
retire. After serving churches that were more peofdtic in terms of resources and
relational dynamics, Dan is invigorated by andhiggorating a parish that, in its
convivial spirit, is making a difference.

My first experience of the parish was a visithe WWednesday morning men’s
bible study, as a way for me to get to know thesbaa bit before | preached there the
following Sunday. Dan, knowing something about mygrth field” ecclesiology, smiled
and said, “I think you will like it.” The bible stly group’s hour and a half conversation
had the markings of a “lamentation choir.” Men framstly leadership positions in
corporations and professions left their power amaoas of defendedness at the door.
They shared a palpable brotherhood, bringing tdaghke ongoing struggles, recent
losses, present challenges, yearnings of the lregrets, new possibilities, much
laughter, and a few tears. My presence as a newc@nest and psychotherapist did not
deter them. | felt safe and inspired to join inhndt particular woe. My experience, a few
days later, at the Eucharist also was invigoratkigrship was lively, spirited,
participatory and uplifting.

Dan and | met for lunch a couple of weeks lateeflected on the men’s bible
study. Dan said that the parish was thriving beeadisnany similar groups in the parish.
We talked about the dynamic relation between thleseentation choirs” and Eucharist,
how one fed the other. | asked if | could interviasyvmany of the group leaders and
group participants as possible. | explained thaimquiry would be for the purpose of

my dissertation, and that the interview would tsslabout gathering data but rather more
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conversational, opening generative space for ttweitinued life together as a federation
of “lamentation choirs” whose lifeblood flowed frofBucharist. He agreed to host the
interview.

We met on a Wednesday evening in the fall of 200&.placed chairs in a
semicircle. | sat in front of the group. | intraxhd the attendees to the witnessing
process. | told them that after | had interviewepresentatives from each of the groups, |
would open up the conversation for all to offeritmeflections. | wrote several questions
on the board to guide their reflections and leskemr chance of falling into critiquing,
evaluating and interpreting positions.

There were about fifty people present represergawgral groups: the men’s bible
study group, the women'’s bible study group, thenengbible study group, the altar
guild, the Holy Stitchers (a group that sewed thget a group that went on retreat
together four times a year, an evening prayer grthgcare people’s group (members
are each assigned a person to accompany througlyh time), a meditation group and
an AA meeting. Each group, while lamentationalpiris did not meet specifically to
lament. Their laments were mediated through a shexperience. The following
excerpts from the recorded interview illustrate itheir sacred laments were refracted
through mundane conversation (inquiry interviewpt8mber 2007):

Interviewee: It is calming to do stitching or ta ¢abric, and when an African

family came to the church I just left in Connectjdunvited the mother to come

and help me cut fabric one day. And she couldik about the (unintelligible)
that she left, the Tutsis and the Hutus, and wasaamp for four years with her

four children. And there was terror in the cantps, they couldn’t go to school.
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So the 17-year-old daughter (unintelligible) anidl sae got to get out of here,
and so that’s how they came to (unintelligible).

But to have Maria just helping me cut, and it ednnto a special
Christmas for the church, and I cut up a fabric¢ tead African figures on it, | cut
out her family and stitched on top of it, and thass really, it just, | was inspired
by them, that was really wonderful. So, Gloriayye also -

We were talking about all the things, and (unirggdle) what | thought,
the (unintelligible), and the support we get froacke other, the community
services making the blankets and giving them aw&e. have a lot of laughs in
the group, (unintelligible). The satisfaction wet gvhen we do things for others,
and the education we get from all the differenttiens, everyone has their own
way of doing things and do different projects, arebring them, like a show-
and-tell, and (unintelligible). And the sharingdahe spiritual growth we get
from, you know, just being together and helpingheaiter out. If you have a
problem that week, we discuss it, you know. | &s@ the idea that you leave
with something and you can, other parts of the waskliterally can touch and
find yourself really transported back to the dialegnd the energy of that
meeting, which just shapes your whole week.
| experienced an honesty and vulnerability amoegiivers of these groups that

had been established over time by the capacitgtenlin a way that participants could
complete their sentences, which, as previouslydhasea rare gift in our present culture.

In the following excerpt, a member of the men’déigtudy group and a member of the
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women’s bible group give voice to a growing “lingtic asceticism,”’the emergence of

fewer and fresher words among conversational pargeetheir conversations over time

move from monologue towards dialogue (inquiry imtew, September 2007):
Interviewee: This is a place where | feel safe, lamope the thread that runs
through all these conversations is an honesty. Wwadalk to the (unintelligible),
you know, although I’'m probably one of the wordeofders of that because I,
because of my background — as you all know, I'nmtyyto recover from the
practice of law and it's a long process, it's agpand I'll probably be recovering
the rest of my life and taking various (unintelitg), or some — but you know, |
think there’s a real openness and honesty and catdait these conversations
that, | wasn'’t always comfortable in my forte, ity public law life, about
shedding, you know, the layers of — you know, Iaf&was playing games in my
court world. And game-playing doesn’t exist instigroup, and that’s a very
refreshing, that’s a very refreshing environmeYibu know, it's something,
somebody mentioned the 12-Step Program, I'm algolwed in one of those, and
| think it's the anonymity, the honesty, and itypmlorks because | think, | think
we were all brutally honest about our experienceks gou know, we all have a
lot of warts, but it's the kind of environment thelows us to reveal those warts.
And to reconcile, because this church, | mean,dhtkut this church, you know,
and Stan’s been here, you know, we haven't alayeh't always been together
with the leadership of this church, but this grinas allowed me, you know, a
moment, lots of moments of reconciliation to sorhéhe leadership that has

existed. And | think it's only through this grotipat | was able to do that,

" Sam Keen, in the October 10, 2008 workshop, talked dbeurt of “linguistic asceticism.”
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because | have a tendency to harbor, you knowggsjdand | feel that this group
allowed me to reconcile my own self with some of wgaknesses. And so for
that | feel greatly indebted to all participants.

Susan, I'd like, may | add one (unintelligiblepuknow, in appreciation
of Bob’s comments. And in a way, Bob, it's theeroff listening, and Bob is a
wonderful listener and | think that, as you spdké;d be like the same face that
you have now, which is that attentive, considenaté going to necessarily
pounce on something — or argue it — but taking,iaihd what a wonderful gift
that is to a group.

Susan: Well my, | guess it was about a year aftestarted the men’s
group that we tried to start a women’s group thaitily be on the same par with
the men’s group. But as you said, women don'ty denost don’t have as much
of a need for that, needing letting down, you knthw, barriers. | think the
barriers are more (unintelligible). So that werdiducceed in having a group
that sort of shared intimate things initially. €an, and | think most women have
confidantes that they share with. And we endeHing of choosing a wide
variety of topics — and Susan (unintelligible) pdy up all these topics, and there
are pages, (unintelligible) everything, from fe&death, or thoughts about death,
the afterlife, about (unintelligible), about, whises what else, you name it, some
of the early women'’s (unintelligible). But inteesged between that, we also have
times when someone has had, you know, a reallyt, wbal-searching happening
in their life, the death of a child or — we wentaihgh that with one of our

members — now we’ve gone through the death of immomembers, which is
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also — (unintelligible). You know, it’s just, yduow, as Ben was saying, it's a
group that has richness, | guess is the word. iAdestingly enough, we get
new members and thdégel the same way. We can have, you know, weAar
Margaret as well, the three of us sitting here “vevbeen in it since the get-go,
and that was 2001, as we (unintelligible) gainedeanber, remember Edith
starting to come, Nancy is just a new member. &owe got half the women in
this, sitting here tonight happen to be in thisugro And it’s just unlike any group

I've ever participated in, and I've been in a lbgooups.

In the excerpt above, the interviewees bear with@s contagious eucharistic
spirit. They talk about the maturing of their waljiness to expose and share the two-
headed calf-ness of their lives in the north figlts are these groups. They are seeing
more and more stars in the sky. The aberrant andal@re being reversed.

Dan, as rector, initiates and supports these grand participates in a couple of
them as well. He works to bring the groups togetbgularly as a way to weave a larger
fabric of conversational partnership. He is noe#ttened by or jealous of the deep
relatedness, which develops from the groups. Thepay, because they have shared their
sorrows and sufferings in a safer-than-most, ctersily available space, come to the
Eucharist with a desire to participate with firstd&knowledge of the drama that unfolds.

Common Cathedral/Ecclesia Ministries

Common Cathedral and Ecclesia Ministries, crebteDebbie Little Wyman,
were established among and for homeless peoplewntdwn Boston, Massachusetts.
While the members of Saint Paul’'s Church in BrurtgwMaine are trying to shed the

skin of RAEI, those who comprise and are servebDélgbie Little Wyman’s ministries,

249



A Pastoral Psychology of Lament

living under bridges, atop heating grates and en&dM vestibules, are the victims of
“rampant anarchic economic individualism.” Whiledbarist and the eucharistic spirit
provide new perspectives and priorities for memlbéiSaint Paul’'s, for Debbie’s
congregation, Eucharist and eucharistic spiritresle onto for more critical and
consequential sustenance.

Debbie Little Wyman is an inveterate creator amstaner of north fields. In the
mid-1980’s, she accompanied her mother towardsl&éath in a manner that enabled her
mother to see twice as many stars. The venturedetb writetHome Care of the Dying
(1985), in the mid-1980’s, which became a valuabsource for hospice professionals
and those who care for family members and loved evte are dying at home.

In the early 1990’s, Debbie, a successful midddmager and volunteer in human
services programs, decided to act on a growingelésibecome a priest of the church.
Her image of the priesthood was outside the mamfitise conventional and, at the time,
acceptable construction of priesthood within thés&gpal church. She was not deterred
(Wyman, 2008,Journey to a Street Priesthogod

I'd always been president or in charge of thiagsl, | felt a tug to get off
boards of directors and into thrk, to be quite literally on my feet. | wanted to
get closer to people on the street, to help, tersidnd, to learn, and to see what
it means to "love your neighbor" when the neighfioells bad, talks in strange
circles or not at all, or makes me want to walk wwé&hat did the Hebrew
prophets mean, what did Jesus mean, when theyf said really want to move

closer to the heart of life, to the heart of Goet, ¢oser to the poor. Although I'd

never been what | thought of as a "churchy" perktimqught the real work of
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healing and liberation had to do with God and comityuand sacrament. |
wanted to bring the sacraments of the church tplpasho may never be able to
come into our buildings.

| have to say | was frightened about upsettindifey The battle inside me
lasted six or seven years. And then one day 4inktthis was at a suggestion from
a close friend -- | decided, "OK, for today, | wsly 'yes' instead of 'no’". | will put
myself in a posture of 'yes' and see what happeas always say 'no' again
tomorrow."

Immediately, | got curious, even rather peacefal accasionally excited
about what was ahead even though | couldn't seeatled Weston School of
Theology across the street from my office, gottalog, and took my first course.
Soon | was studying liberation theology, Karl Rahm@&d worshipping with
Henri Nouwen in Taizé-style in a carriage housatvard Divinity School. |
nearly completed my degree taking two courses a&stam working full time.
Finally | wrote my bishop, and a few years lateras accepted as a postulant for
ordination. | quit my job and went to General Seamynin New York to finish and
prepare for ordination exams. You know the phrasm fT.S. Eliot, "to go the
way of dispossession"? That's what it was.
| came to know Debbie in 1993 when she was a meoftitmmanuel Church

and | was the parish rector. She had just entéedridination process. Emmanuel was
her sponsoring parish and | became her sponsoriegtp
In the Episcopal Church, there are four ordempioistry—Ilay person, deacon,

priest and bishop. The deaconate is the ministgeofice to those in need. Those who

251



A Pastoral Psychology of Lament

are ordained a priest are first ordained a dealloose whose ministry is one of service
often remain a deacon, what the church calls tltati@nal deaconate. The standing
committee of the diocese, the committee that dived approval for ordination, was
convinced that Debbie, since she was singularlynabted to a ministry with and for
homeless persons, should be ordained a deacon (Myy@9@8,Journey to a Street
Priesthood.

As strange as it was for me to think about priesthda was equally difficult for

the Diocese of Massachusetts. My profile was com(adnite, female, middle-

aged, middle-class, single) and the diocese wamped with applicants. Despite
my A average in seminary | did miserably on theggahordination exams. And |
was headed quite specifically not to a parish duhé street. | had no interest in
traditional ministry, and the diocese was not sayedescription of street ministry
was priesthood. During my entire "process" for gtfieordination, | and the
powers that be in the diocese were forced intaiase engagement with each
other, and with God.

Debbie insisted, with the backing of others indimcese, that people in the
streets are fearful of what happens inside buikslisngd, therefore, resist going inside
churches where priests preside at altars. Debbikmaase for an unconventional
movement of the priest and altar to the streetgevpeople were hungry for the
Eucharist, the drama that was so close to thers wirked hard and long to make and
win her case.

First, she was ordainedransitionaldeacon, a deacon who transitions to the

ordination to priesthood within twelve to eighteannths. The standing committee
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would evaluate Debbie’s ministry on the streeta deacon to see if there was evidence
for a priestly ministry. After about a year, tharsing committee was still convinced that
Debbie should be a deacon, though after severad months of Debbie’s arguing her
case for the priesthood, the ambivalent standimgnaittee recommended her for the
priesthood (Wyman, 2008purney to a Street Priesthood

| spent a year or so as a Deacon just feeling nmy tmang to get to know
people on the street. | met clergy in the churche®wntown Boston. | met
advocates for homeless people, police, and emeygamneice workers. | like
introducing people to each other and networking.tMyught at the time was to
help people be more like neighbors with each otBee gift of that first year was
that | met a lot of people. But most importangll in love. | learned that the
street reallys where | belong, at least for now.

As | came up to my ordination date, the approwommittee was not able
to agree that what | wanted to do was priesthobddla very long painful five
months in which none of us knew whether | wouldalygiest. | think it really
made me, in an odd way, even more sure this isevMheeed to be. | need to be
somewhere the church isn't even sure it belongs.

| was ordained priest in October 1995, by the &gpal Church'’s first
woman bishop.

Debbie created a hard won north field both fordtieet people of Boston and an
institution, the Diocese of Massachusetts, whiatdee to learn that the church’s feast is,
indeed, more moveable than they were comfortabtle. \Bhe selected a place in the large

central park of Boston known as Boston Common, iwkias soon referred to as
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Common Cathedral. In Debbie’s north field thereenaeen many occasions where twice
the number of stars have been seen (Wyman, Zi8,of a Street Churgh

Right after my priestly ordination, | started ggito Boston's main train
station on Sundays, making peanut butter and $alhdwiches for people who
spend their days there. On Christmas Eve, | fobedcburage to celebrate a
communion service with folks | had gotten to kndwwvas an unlikely setting -- a
round table in the main waiting room, our prayarsgiuated by announcements
of train departures. Eight people were in that fyathering, including Bobby,
who talked about how he wished he could forgivemie her infidelity as Joseph
did Mary. Their reflections and prayers told me enabout worship than my
many years in seminary. | continued spending Sulaflaynoons in South Station
through the winter.

Then, on Maundy Thursday, | was walking back utheoCommon after
washing several homeless feet in a service thatgibnal during Holy Week. |
was thinking about Jesus, and how he was alwaygydoipeople, being with
them where they were, healing, washing, feedimgalized this was the church,
not where buildings are necessarily, but where lgeaqe. This isn't a new
thought, but it's something | finally knew. Folke/as getting to know on the
street, many of whom find it impossible or are wetcome to be inside, and
others -- "us" -- who want to help and learn, neetdegather in the midst of the
city, in an accessible place. We needed to pragelebrate, to talk, and to be a

presence to people who sit around or pass by. \Weeaukto pray for the city, raise
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up the concerns of the streets, bring alive a piasef hope and faith and
hospitality. We needed to celebrate communion.

So that Easter Sunday 1996, | led worship on BoS€tmmmon for the first
time. | was quite scared. I'm really not a bravespe. | just knew what | was
going to do. | asked my street friends what the gathering place was for them,
and they said it was the benches around a largedwuat one corner of Boston
Common. Our altar was a cart used to stack foldhagrs, with a piece of
plywood on top, borrowed from a church across theesfrom the site I'd chosen.
It was a bitter cold afternoon and | wore an alb arstole over several layers of
sweaters. We had sixteen communicants. More pe@plered after the service
to eat peanut butter and jelly sandwiches and talk.

You wouldn't believe the power of that worshiptbea Common, the looks
on the faces of people who haven't received theasants for years, the witness
of what felt like whole worlds coming together tap for each other and to thank
God.

That first Sunday seemed a small step, althoulghdtbeen huge for me. |
was a new priest and nothing was easy. Trustitigerdeclaration in the preface
to the Book of Common Prayer that worship coulddiered to the gathered
people, | had dropped all of the readings except3bspel assigned for the day.
We prayed the 23rd Psalm because | knew many péapl¢hat in their minds
from childhood. We used the serenity prayer foraarporate "confession”. | was
worried about what the Bishop might say about #reise and being outdoors,

whether | might be seen as in some serious erveaslalso worried about the
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park and municipal authorities since | was sureetimeust be laws against such

gatherings. As | drove home, | made notes aboutgd®l might make if | were

brave enough to do it the next week. As that weektwalong, folks on the street
who hadn't even been there told me they'd see nsinday! | couldn't have
imagined at the time that we would be there the Bexday and every Sunday at

1 p.m. since. And the design of the service istpmuch the same as our first

Sunday. Everyone offers prayers; and | speak ferayrtwo minutes about the

gospel lesson and then welcome anyone to speak. Wéhgeceive ranges from

songs, to cries of pain and despair, to brilliagesis, and the most Christ-like
parable stories I've ever heard.

Debbie’s ministry, Common Cathedral, has beconeeajrthe most beautiful and
vibrant “lamentation choirs” in Boston. From theeegy of this weekly Eucharist have
come numerous, remarkable and vital programs fwselwithout homes, with great
participation by those in the greater Boston arba have homes. These programs are
under the auspices of Ecclesia Ministries (Wym#&0&2Birth of a Street Churgh

Another Ecclesia Ministries program, Common Asthoused at Emmanuel
Church. Common Art creates a space for testimgaegbrmance. Common Art
(Ecclesia Ministries, 2008)

provides space, materials and caring support stdfbmeless people to develop

their artistic abilities. People who live in shefterooming houses, on unclaimed

couches and benches, and on Boston's streetsr gattg Wednesday at

Emmanuel Church on Newbury Street to draw, pacuips, make crafts, and to

share with other artists in like circumstances.
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For most members, Common Art is a singular chéamexpress their
artistic gifts. For some, art is a professionahpatterrupted and suspended by
calamity and homelessness. For some, it's an oppitytto express unheard
opinions, ideas and truths. For some, it's pure goyoasis of form and color in
otherwise dry times. For some, it's a simple antovee relief from daily
difficulty.

For many Common Art participants, art is a wayifef For others, it's a
new discovery. But for all, art is passion, expiggsnd affirming life itself, a
defiant or gentle "yes" in the face of stigma aodstant struggle of poverty and
homelessness.

Common Cathedral/Ecclesia Ministries has becom&tianal model for creating
homeless “churches” and care for the homeless ginamut the United States. Through
support from Trinity Church in New York City andetfrord Foundation, Debbie has
worked with leaders in major cites to dream anah plew street ministries.

Debbie, as the aforementioned citations confirractices the postmodern quality
of impossible hospitality. Through Debbie’s minystthe church is moving across its
hearth of comfort to the hearths of the homeles®re/the church is de-centered, and, in
its awkwardness, is invented by the Other (Wym&082Journey to a Street
Priesthood:

On June fourth, | was ordained a deacon.

Two days later, | put on a knapsack full of sochsng, a first aid kit,

meal and shelter lists, a prayer book and healingA meeting lists, chapsticks,
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and peanut butter and jelly sandwiches. | took&ostreets, hanging out on park
benches, subway stations and meal programs in @evmBoston.

| remember the first day. | walked from Cambriddgeeve I live, across
the Charles River to Arlington Street in Bostostdpped in at the Café de Paris
and bought two cups of coffee, walked across tleesinto the Public Garden
and looked around. No one noticed, of course, Ifeit b hundred spotlights
blinding me. All the challenges to my ordinatiordany own doubts and fears
were in my face. What was | doing here, a womakheki pants and a blue
oxford cloth shirt with a white clerical collarkhew | had all the usual
stereotypes about homeless people and charityelthes crazy desire to get
closer to poor people. | looked around the parkstame opening, a place to sink
into, someone on a bench who "looked homelesahd, was out to help and
learn, needed rescuing. | spotted a man, and wentamd sat down. | had no idea
what to say. | handed him one of the cups of coffeetook it and he looked at
me and said, "So, how are you doing today?" WHAMm first five minutes of
"street ministry," I'd learned who is ministerirgwhom.
Debbie creates and sustains a not-knowing position

| often ask myself, what is the difference betwegnsister Mary sitting at
the fountain, and me? When | suffered from perstmsses and mental iliness, |
had therapists, friends, family, a savings accdumd this network, even when |
wasn't aware of having anything. Mary didn't, ahd Eanded on the street, and

now she has a long, long journey back.
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A few weeks after | learned that lesson from Mamyas leaving a
meeting downtown. There were some cookies and ddeifit | decided to go up
to the Common to see if anyone was around. It wasipg rain, awful. | ran into
Sam, on one of the benches. He asked if we coalyl paid he had something he
wanted to offer. "God, | know you are up there,'degan. "But down here, things
are real bad. | can't stop drinking. But tonighty hot praying for myself. A few
days ago, my friend, Fred, died right over theHe"pointed to the fountain
beside the Park Street station. "When | found hisshoes were missing. His hat
was gone. He always wore his hat. These streetstoaved to Hell. We need
you, God. We need to take care of each otherliVed on these streets for years.
| don't have any money, but I'll beg money for mgtber, if he needs it and |
don't have it. I wish I'd known Fred was in troulliée've got to watch out for
each other. God, help us."

Sam didn't go to divinity school. He doesn't hawapiritual director or a
theological chat group. But Sam loves his neigldmat he's on speaking terms
with God. Even drunk, and soaked to the bone, Saowk God, and he lives
justice and righteousness. | was learning about God
Debbie fosters a spirit of mutuality, a space wh@zople risk leveling power-

over relations and remain open, and, thereforeerable to one another (Wyman, 2008,
Birth of a Street Churdh

Radical openness is the gift of homeless indivgludno stand out there

"in front of God and everybody," as my friend Anowid say, and tell the truth.

"l can't stop drinking." "My boyfriend beat me updathrew me down the stairs
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yesterday and | lost my baby." When people who mtking speak during our

prayer and open gospel reflection, they set thenpl@afor everyone. In such an

environment, a woman who has a job and lives emayf suburb will stand in the

circle in tears, with several folks gently touchimgholding her. She will tell 125

"strangers" about surviving child abuse. When ghislfes, everyone will quietly

clap and say "Amen," "Thank you," "Go girl."

Debbie creates a space for border walkers, thbgewalk the boundary line of
their marginality in order to seek and find othensthe edge of their marginality, and to
engage one another in a respectful, attentive anduws manner, which creates the
solidarity that initiates common cause (Wymaa08, Birth of a Street Churgh

Every Sunday, we welcome people who live undeatdas, people who
live in suburban houses, and everyone in betweea.dOommon denominator of
our church is that almost everyone would descrérsdif or himself in some way
or another as "on the margin." This is true evethefmost privileged, housed,
traditionally employed persons, of whom we haveiaier who worship
regularly. Some go to their church in the morning ¢hen come to common
cathedral. They describe themselves as searckeegades, crusaders,
malcontents.

A Broader Definition of Wholeness

The “why of priesting” that is born out of a pattiar purposefulness, namely, the
establishment of north fields for freaks to finceanother and discover in their
lamentational relation a Eucharistic joy and pramsth legs, raises a legitimate

guestion from the dominant culture, its religioesntnunities, guilds and associations.
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What about those with, seemingly, one head, whoeghard day in and day out in the
heat of the day in order to produce sufficient mdlat least make enough hay to keep
going, satisfied to see the normal number of statise night sky? What does such a
north field sacramental theology offer the assigtaofessor of English at Bowdoin
College, working really hard to make tenure, whpgs walking over to Eucharist at St.
Paul’'s on Sunday morning for a breather, to hearrtsyand participate in liturgical
responses that take her back home to those nawgi§hnday mornings in Culver City?
Is the why of my priesting, and possibly Dan andile’s, exclusive? Is this a “members
only” sacramental theology, the requirement for raerahip being certifiable
brokenness?

My answer issues from another way of thinking dliming human, aroused by
the front-page picture in the July 19, 2@@&ston GlobeThe picture is of a teenager,
Fernando Vargas, fifteen years old, Hispanic, leldatyes wide and staring into space.
The child had died the previous afternoon. Durirsgzere thunderstorm, power was lost
in one of the subsidized high rises in a strugglirghborhood of Boston. The ventilator
that kept Fernando alive in Unit 169 lost power eakrted to battery power. The
battery, which was supposed to last for ten hdaited while the father was trying to
acquire a backup battery just in case.

| spotted the picture while having a bagel andemnin a local eatery. | picked up
the paper, read the headline, and stared backmamadn. Fernando’s face demanded that
| answer a riddle, a big riddle, at 8 a.m., jusewlh was itching to read about Greg

Norman leading the British Open.
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| spoke with myself and Fernando: Bill, what pretwn this page bespeaks what
it means to be human, my picture or the largeupgtjust below, of several suburban
women now, during harder times, shopping les¥/lable Foodsn Swampscott and more
at a messier, smellier Haymarket Square in Bostdoith End, where peddlers offer
cheaper food? Bill, humanness, is it about theegiqpie or glamorous? For that matter,
which picture is closest to thmago Dej the image of God? Well, Fernando, | would
rather not choose. | am not into binaries thess.ddiaries are not postmodern. | can
say that your picture will not leave me alone, #rariddle you have asked does raise
another question. How did we come to a place incolture where, more and more,
death has no place? We dress up and process deathanner similar to the way we
dress up and process our shit, in plants downstesahdistant from Starbucks. Is it
because death privileges bizarre and broken fongh are not in the service of those
marks that make us more human by present standatity-and productivity (Lane, p.
33). Do these present standards bring us to pityfgobeing on your ventilator in Orient
Heights, Unit 169, on an ordinary Wednesday aften®o-or that matter, is the person
with Down’s syndrome and terminal cancer less thhaole (Lane, p. 33)? Is our sense of
wholeness these days, with the emphasis on ahiliflyproductivity, truncated,
incomplete and malnourished? Excuse me, that weally big question. A smaller one:
Does our pity benefit you in any way, bring us elo® you?

Jean Vanier, the French-Canadian founder of theliie communities around the
world, communities in which the “able and disabledte for one another, has a
comment about my dialogue with Fernando. Vaniatdithat the most severely disabled,

physically and mentally, provide a truer measurbuwhanity (Lane, p. 33). In the
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I’Arche communities, the most severely handicapgedh those who are less impaired
because they possess a greater capacity to tonetsgt.ane, p. 33). Their touch has
something to do with attentiveness to the thre&dspairments and disfigurements that
are woven into the fabric of each of us. They semuwur wholeness.

| do not offer a north field theology of Eucharishat Dan and Debbie practice,
as binary, as the other, different and right Eushiartheology. Rather, | offer it as
something of a corrective in a culture that underds wholeness in a way that makes
“less whole” people and “less whole” dimensionsisfproblematic, shameful and a
project for pity and polishing. | offer a northlfieheology of Eucharist as gift (Vanier,
1989, p. 156):

Look at your own poverty

welcome it

cherish it

don’t be afraid

share your death

because thus you will share your love and yoer lif

A Way of Priesting

The priestly art, in relation to a pastoral psyogyg of lament, is to mediate the
obscenity (literally, to obscure, cover up) of suiifig, a symbol of which is the cross of
Jesus, in a way that makes suffering approachableagagable, in a relational way. Our
sacramental work is to find ways for those we séov&tand together and still at the foot
of the cross—the execution of Jesus, the murdBsspérance’s daughter, the picture of

Fernando Vargas—in the midst of suffering’s obstyenithout fleeing figuratively or
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literally after a minute or so. We help them re#igt temptation to retreat into more
isolated, unconscious wailing. We invite them ilsimentational discourse.

As | established in Chapter 2, one way we offergacrament of shared suffering
is through testimonial performance. We bend thikstys of suffering into shades soft,
and, therefore, safe enough to captivate attemtnmhevoke response. Such is our
priestlyhocus pocu8 our relational magic.

| next discuss two sacraments of shared sufféhagillustrate experiences in
which the more obscene is refracted in a mannéicrabe approached, engaged and
shared in a liberative way. First, | present aarinew with Elizabeth. Second, | present
the seriesArt and Alterity: Beyond the Other as Enemy inl8raeli-Palestinian
Conflict

Elizabeth’s Body Map Experience

Elizabeth is a middle-aged, divorced mother, vdfter much and earnest
discernment, recently ended a career in manageanérbegan a journey towards
becoming a social worker. | know Elizabeth botlaa®nversational partner in talk
therapy (we met for about a year) and as a menftaar Bpiscopal parish in which | was
marginally involved as a consultant and occasigrstor.

Elizabeth, as mentioned in Chapter 2, participaieghat was for her a life-
changing retreat led by an Episcopal priest arehdtd by about a dozen people from
the Diocese of Massachusetts. The retreat washald idyllic environment, a retreat
center in a forest that bordered the sea. Eacktipamt, in the company of other

participants, created, between times of persorthpablic prayer and worship, with an

8 Hocus Pocusomes from a phrase in the liturgy of the Euchahnist, est corpus meytThis is my
body.”
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array of materials that served a variety of adistediums, body maps: presentational
testimonies representing the history, most oftenpdinful, sometimes brutal history of
their bodies-in-relation. The priest designed theessions of communal art, each with a
theme—eyes, heart, hands. Before each sessiolgedshaneditation on the particular
theme.

For Elizabeth, the session on heart was magidhlersacramentahoc est corpus
meumsense. She was able, with the help of her sisigicgants, to break open a
wailing heart, literally, in an act of lamentatidexpression. What follows are excerpts
from an inquiry interview with Elizabeth for thesgertation (inquiry interview, May
2008):

Elizabeth | can’t remember the things that she might have &aout heart, but |

had this really strong image of — and it's partlymh things that Kevin preached

about — which is that the light gets, comes ouwdufh the broken parts of us.

And | felt like I, in my marriage which was not yesupportive of me, my heart

had just gotten sort of more and more enclosedto ortray this, | did a cut-out

of a pot with very clean, clear, strong lines, pathted that sort of a dark red.

And | knew what | wanted to do was open that hepiin this picture, but I, to

break my heart open like that was very hard toydmiself, so | asked the other

people in the retreat if they would witness me ingpmy heart open. And so they
stood around me while | ripped it apart, becaussuldn’t possibly do that all by
myself. It was just too sad, and | needed to ktfmve was, you know, there was

someone else there.
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They stood sort of like all around me, except | wdsad it on this table so
they were, they, you know, the five or six of thesmre just standing close to me,
not touching me but just right there, and they weiting to — | mean they had no
idea what was going on in my head, except | saekeld to rip this open and |
really need you to be here. And | explained tarthéhat it was and what it
symbolized, and they just stood there and | tomatdt pieces and then | just was
quiet for a minute and | thanked them, and — sbwla&s a really meaningful
moment, because | had to ask them for somethiegllyrneeded. And I'm not
very good at that, but | did that a lot in thisreett, and they willingly signed right
off and, you know, were there.

So | just wrote next, so | glued the pieces ahsort of made light
coming out from the pot, with its lid off, and sai@God shines through the broken
places, the open places in our hearts.”

At this point in the interview, | was curious abdle word, “God,” how relational
her understanding of God was (inquiry interview,y\\2908):

Bill: Now, God shines through the broken places.itSif we walk inside God,

what will we find, | mean when you say God, whatjuess I'm curious about

what, who, how do you talk about God?

Elizabeth: Well, God for me is ... um ... | donidw.

Bill: Is that too big a question?

Elizabeth: Well, it's a big question, not surprigiyn | mean, when you ask me

what is God, to me it's the power of love, thathis, the, you know, the answer

that comes right to mind. But love does so maimyghy and | think love is a light
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that, you know, shines on different people, andvshoes different things, and we

can love someone, we can see them for who theySuwat's, it's both letting in

and letting out the love in my life, letting my lwut, which | think | sat on for a

long time. I'm letting myself be loved. Becaubkere were little cracks where

that could come in, and | hadn't let that in inrgdime. | mean, | certainly loved

people, but | didn’t allow that sort of two-way wmelrability piece into a lot of my

relationships.

Bill: And so in that way, is God sort of spirit beten you and others, when

you're kind of loving?

Elizabeth: Well, God is found in the intersecti@isis, you know, in that being

together, somewhere in that is where God is.

Bill: Amen to that.

| noticed, as Elizabeth talked about the canvas,dhe spoke in the present tense.
The canvas was not a memento of an amazing monwnipde of years ago, a way to
retell and recover. The canvas remained alive éoy tame alive in the offering of it to
me for our conversational partnership. The caneasimues as a medium of lament, a
sacrament of which she can continually partakeufiygnterview, May 2008):

Elizabeth: Yeah, you know, | think, | think anoth@lue to making it so concrete

and real is that then it's with you. Like | reallythis image, the broken pot, is so

strong to me and so, | mean to me it's the opeamtp possibility. | live with

that regularly, and remember that by opening mygelfve gotten a lot. | mean,

there are a lot of things that are hard in my lifet there’s so many wonderful

things that have occurred in these past four y@&slmost four years. And it's
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been incredibly rich, I mean so much richer tharchnof my previous life.

Because | let people in.

The sacrament continues to open new space faalidth. Last September, when
she matriculated in her MSW program, she designethar testimonial performance, an
offspring of the canvas. She sent a letter toallfiends who had supported her through
the heart work that resulted in her decision tarreto school. In the letter, she put a
cardboard cutout of an angel and a star. She asiadof us to put a thought, a quote, a
picture on each cutout. She threw a party, askargdloud of witnesses” to come with
their completed cutouts and celebrate her riteagbpge. She now surrounds herself with
these angels and stars when she cannot mustdrehgth and courage to take the next
step, and when she desires those she trusts ants@uto watch her next step (inquiry
interview, May 2008):

Elizabeth:So I'm still working on that, and I'm still workingn hanging all my

angels and hearts and things people gave me. Whiohld love to show you,

just -

Bill: Oh, I would love (nintelligible).

Elizabeth: It was the most amazing, amazing thifiggaves room briefly This

just reaffirms that people have, you have to shatte people. So this is all,

(unintelligible), but | have a friend who does sculpting who hkhéan help me on

this, but, to figure out how to make this into abi@. (Unintelligible) because

she, | mean people did whatever they felt like, kpaw, they didn’t necessarily
do exactly my shape, which is kind of cool. Sdoh’t know how you want to

look at this but, you know, they’re, you know, peowrote all sorts of things, but
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you know, look at it as -
Bill: This is just amazing. Do you keep this ngau?
Elizabeth | keep it by my bed, and | have, in the fall | dékly needed, you
know, | said, | needed this because | knew this geasg to be a really hard
change, and | needed to know my friends were arousnd So there are a few
times when | was like really in a bad place anubluight, oh my God, | have to
get out my, you know, | have to go read these,sdhaty | got them. That's
(namg Beale’s. Oh, that's my long-time friend, Judydahis is fam¢g gave me.
| mean, some people just did something simplegthe@me from Steve. You
know, they’re (inintelligible). And one of the poemad&mg gave me was, you
know, “I Will Not Die an Unlived Life,” and that a1 Did | have that up here?
(Leaves room briefly It's on one of these, but shan{ntelligible). And then
here’s a magnet | have on my fridge thatittelligible). This is from famg.
She also gave me a, this is from the Caribbeanre tirhe will come when with
elation you will greet yourself arriving at your owloor, in your own mirror, and
each will smile at the other’s welcome and sayheit, eat/ You will love again
the stranger who was yourself/Give wine, give bregae back your heart to
itself, to the stranger who has loved you all yiifer whom you ignored for
another, who knows you by heart/Take down the letters from the bookshelf,
the photographs, the desperate notes/Peel youeifmag the mirror/Sit/Feast on
your life.” | can’t think of his name, but anyway.

So, you know, | have all these, you know, wondegnd all, yeah, and

just reminders. “God help us to live slowly, towveasimply, to look softly, to
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allow emptiness, to let the heart create breatfifat’'s from my friend Amy.

Elizabeth tells me that she has planned an addidhe mobile of the stars and
angels hanging from the ceiling of her bedroom. &ke plans to build a frame for the
canvas and hang it on the wall there.

My conversational partnership with Elizabeth thgbuhis interview created new
knowledge for me. | learned anew that art is tad&eth as music is to me. These
“sacraments” not only mediate the pain of our livee safer and less violent realities
with which we can be in conversation, best witheoshin the room, they also sustain us
as radically relational selves between our “realiversations. Our inner voices need
company between our outer conversations. Our pgnafsts make it harder for us to talk
to ourselves straight up, in less mediated waysaAd music are two of our more
intimate conversational partners. These particcdaversational partnerships are our
prayers. Such prayers priest us along the way.

Art and Alterity: Beyond the Other as Enemy inlgraeli-Palestinian Conflict

During my first two years at Bates College, theas been tension on campus,
always present though sometimes under the surdétesitimes heated and aggravated,
betweerStudents for Justice in Palestiaed the Jewish organization on camptifiel .
The issue has been the Israeli-Palestinian condlied, in particular, the treatment of
Palestinians by the state of Israel. Last yearpthsidents of each organization
exchanged caustiad homininletters. During first semester this year, memloérs
Students for Peace and Justice in Palestioied to drop “Peace” from their moniker and
they invited incendiary speakers to campus. Thesjasaker was Norman Finkelstein, a

Jew, who is known for his pro-Palestinian positibhe speech, which was planned to be
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approximately forty minutes, with ample time foregtions, lasted two hours. The last
forty-five minutes of the speech wasashhomininattack of Alan M. Dershowitz, the
popular Harvard Law School professor and pro-Israete. Dershowitz and Finkelstein
have been carrying on a very public feud.

| have worked hard to make peace between thergadillel andStudents for
Justice in Palestind hosted dinner meetings in my home, betweenethéers of each
organization. At one meeting, we focused on heaganh other’s stories, hoping that
greater understanding and some empathy would em&tg@other meeting, we
brainstormed about how the groups might work togreth widen the conversation on
campus about the conflict, such as a film seriesh Bheetings seemed to work in terms
of their purposes. At the same time, the campu8licodid not abate. | believe that, in
respect to my attempts to reach out and help, thasemore going on than “playing
nice” for the chaplain. | believe that, in some watye Israeli-Palestinian conflict has
been so grave for so long, obscene, that it iemety difficult for interested parties, both
very close and not so close to the conflict, to enfrem wailing to lament, from
ejaculations of despair and aggravation to a laatemal discourse from which new
possibility for peace emerges. | was committedeegktrying to create spaces on campus
for more lamentational, less wailing-like engagemewas less than hopeful.

Last November (2007), a student, Anna Levy, cathedto make an appointment
to talk. She came to my study distraught. She badmed from a summer experience in
Israel and Palestine, a program in which studeot&ed with Israelis and Palestinians,
who were working together to build peace. She netdito campus enthusiastic about and

committed to creating initiatives on campus thatlldaaise awareness of and elicit
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engagement in the kinds of collaborative peace workhich she had participated.
Anna’s efforts were failing in the face of the omgpfray.

Anna was distraught but not deterred. She wasrdeated. | invited my
colleague, the Associate Multifaith Chaplain, EmWyight-Timko, into our
conversation. Together the three of us tried tagimaa way forward. During our
conversation, Anna remembered a friend from hemsenwork, a student from James
Madison University in Virginia, who had brought art exhibit to his campus, which had
been very well received. The name of the exhib# lmaide Terrorism: The X-Ray
Project.We “googled” the exhibit on my computer and witregsa highly acclaimed and
critically reviewed art installation featuring aatx-rays and CT scans from the two
largest hospitals in Jerusalem. The artist, Diaoee@, explores the effects of terrorism
on a civilian population. The victims include Jewsyslims, Christians and Hindus. The
exhibit was well received at other venues, inclgdétanford and Harvard Medical
Schools, Johns Hopkins, San Jose State Universityhae University of Cincinnati. So
we made plans to bring the exhibit to Bates.

Walking home from campus at day’s end, | refleaiedhe earlier conversation
with Anna and Emily. | realized thatside Terrorism: The X-Ray Projeisttestimonial
performance. It is too difficult for most of uswatness the news accounts and
photographs of the bloody remains of victims otgileé bombers, what we readily
dismiss as too obscene. It is more possible toes#tran x-ray of a head and neck with a
hex nut embedded in the spinal cord as an art foreommunity, with conversation
among co-witnesse3he X-Ray Projeataptures rays at the same time that it bends them

into shades soft enough to engage.
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| called Anna and Emily the next morning to seeefcould meet about an idea |
had to further our initiative. We met. The threausfplanned a two-week testimonial
performance, a series that presented the Israldstitaan conflict as aacramental
offering, a refraction of the utterly profane imtmre or less profound community
engagement. We creat@dt and Alterity: Beyond the Other as Enemy inl8raeli-
Palestinian ConflictMoreover, we were inspired enough to do the legkwequired to
fund it through a variety of sources—academic dapants, the offices of the President
and Dean of Students, The Maine Council of Churcaesa synagogues, the
Multicultural Center at Bates College and the Maith Chaplaincy. We hostebhe X-
Ray Projectand four other events, a film, a chamber musicrabte a collaborative art
project, and a memorial service, which | descrielw.
Film: Promises

Promisesan award-winning, PBS documentary, follows theney of one of the
filmmakers, Israeli-American B.Z. Goldberg. B.Zavels to a Palestinian refugee camp
and to an Israeli settlement in the West Bank,tartie more familiar neighborhoods of
Jerusalem where he meets seven Palestinian amdi tdrddren. Though the children live
only 20 minutes apart, they exist in completelyasafe worlds; the physical, historical
and emotional obstacles between them run deepmisesexplores the nature of these
boundaries and tells the story of a few childremwhared to cross the lines to meet their
neighbors. Rather than focusing on political evethis seven children featured in
Promisesoffer a refreshing, human and sometimes humorotsgit of the Palestinian-

Israeli conflict.
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The Apple Hill Chamber Players

The Apple Hill Chamber Players are unique in tleegldvof music. They represent
one of America's most highly respected performingeenble traditions, winning
international praise for vital, elegant, and elagygerformances and recordings of the
chamber music literature, from 18th to 20th centugsterpieces to new and
commissioned works by leading composers. Foundé@@73, the Apple Hill Chamber
Players are the performing artists and facultytlierinternationally celebrated Apple Hill
Festival in East Sullivan, NH, USA, where they mieed by professional, student, and
amateur participants of all ages and backgrouruas &ll over the US and around the
world.

The Apple Hill Playing for Peace Projeistdedicated to using the traditions of
Apple Hill concerts, residencies, and scholarstogsirther the causes of world peace
and understanding—at Apple Hill, throughout thetgdiStates, and throughout the
world. Annually since 1988, the Apple Hill Chamidayers have toured the Middle
East, Europe, and other parts of the world, as agellll corners of the US, performing
concerts, conducting master classes, and awardaying for Peace scholarships to
bring musicians of diverse backgrounds and comnilictultures to Apple Hill. The
dramatic story of the 1992 Apple Hill Chamber Playur of Israel, Egypt, Jordan, and
Syria was documented by Emmy award-winning PeteseRan the namesake PBS film
and video "Playing for Peace," seen by over fodligniviewers.
Artsbridge, Inc.

For many Palestinian and Israeli youth, therefigcdity imagining a future that

includes peace and coexistence with their neighl#ardard as it is to imagine peace and
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coexistence, it is even harder for them to recagthey have the potential to bring about
positive change in their environment and their fetd hrough collaborative art projects,
Artsbridge utilizes the art-making process to fosteative vision, empathy and skills in
communication, teamwork, project management, ledgi@iand conflict resolution.
Through this process, Artsbridge empowers Isramli Ralestinian youth and positively
affects how they can cope with conflict and trautnast and understanding, peace and
coexistence, desires and fears. Deborah Nathaieunskf Al Aljarma, founders of
Artsbridge, Inc., facilitated an art experiencegtudents, staff and faculty, using a
reflecting team process.

A Memorial Service for Civilian Victims of Terromsand War

We planned a service, which was to be led by askerabbi, a Muslim imam and
a Protestant pastor. The service was cancelle@ tme@cause of snowstorms.

The events were well received, some better thaerst A few of the attendees at
the opening night ofhe X-Ray Projectoiced concern that Diane Covert could ill afford
to focus solely on civilian victims in JerusalenheShandled the hard questions not so
well. Nonetheless, the evening, overall, was caal/and opened space for good
dialogue among attendees. The Apple Hill Chambayd?t concert and presentation on
Playing for Peacavas a rousing success and stirring evening. Theanvas of the
highest caliber. The musicians’ stories, at integian, of making peace through making
music evoked hearty conversation. There was thg sfglaying a concert at the US
Embassy in Israel with bombs exploding outside addsh to cover before the final
movement of the last piece. There was the stogysifing quartet comprised of four

teenagers from Israel, Palestine, Egypt and Syha.Artsbridge experience had the
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fewest number of participants. The experimentaigesf the program seemed daunting
to many and kept some away. Those who attendedierped a memorable evening of
reflective engagement. Yousef Al Aljarma, the colftator, gave witness to his journey
from stone thrower and political prisoner to a parw/ith a vocation of family therapy
and an avocation of peace making. Finally, astenathe case at Bates College, for the
campus to know that such a series was happenirgthethattended or not, made a
difference in the campus atmosphere. We receivet/ nedters and emails of gratitude
for presenting the series.
Concluding Thoughts

| have presented the priestly act, both why wepaestly and the way we carry
out the priestly act, as a means to support myictom that a fundamental priestly task
is to bend, if but a degree or two, the trajectafrthe Judeo-Christian narrative back
towards her homeland, the north field. More speaily, | used presentations of Saint
Paul’'s Church, Common Cathedral/Ecclesia Ministriizabeth Cochran’s artfulness,
and theArt and Alterityproject to create a conversational partnershideéés around the
Israeli-Palestinian conflict in order to deconstrilne presumed sufficiency bbmo
economicusnd the complicity of mainline faith in such agumption. World conditions
at the time of this writing—the near collapse & tilobal economy—support my case. |
have attempted, through the same presentationsistothe possibility that a mysterious
and proximate joy is available to humankind throtlgact of handing one another
along ashomo insufficiensgwo-headed calves, fellow struggl&isrching to Zion

In the next chapter, | propose and seek to prateedea thaMarching to Zion

not only is our joy but our hope as well.
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Chapter 9
PROPHETIC WITNESS

“I'm going to vote like the spirit say vote.

I’m going to vote like the spirit say vote,

I’m going to vote like the spirit say vote,

And if the spirit say vote I'm going to vote,
Oh Lord, I'm going to vote when the spirit say vbte
Rutha Mae Harris (New York Times, November 5, 2008)

Recently, | watched on television an interview withvelist Wally Lamb on the
publication of his new novel’he Hour | First BelievedSmith, B.,207 Maine February
28, 2009). The novel is based on the Columbinegi@db High School shootings of
April 20, 1999. Two students killed twelve fellowdents and one teacher before killing
themselves.

Wally Lamb, in talking about the inspirational &fps” for the novel, named
three. First, Wally Lamb was a high school teacBecond, he said that he is “three
degrees removed” from an earlier high school shgadti Paducah, Kentucky, on
December 1, 1997, in which three people died. Laagcousins who were close to the
shooter’s older sister. Third, he said that he nt@ared to teach a one-time, 45-minute
writing workshop at the women’s maximum-securitispn in Connecticut. The one time
commitment turned into a weekly meeting with thenvem, which has continued nine
years. He gathers with the women to share sta@iesges they are writing and stories
about their life in the prison system. He said thatcommunity he has made with the

women, a community of much laughter and tearsrgteid his, has made him an
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“accidental activist” for the imprisoned: “Once ysee what you see in prison you can
not unsee it.” There are echoes of his accidewtaliam throughout his new book.

The accidental activism of Wally Lamb reflects thesis of my dissertation.
Lament is a catalyst for change, a prophetic wgnbsprevious chapters, | defined what
lament is, its psychotheological character, how gracticed, its foundational place in the
priestly vocation, how it is faithful to the DNA tiie Judeo-Christian tradition, and what
it contributes to the renewal of mainline religiomAmerica. In previous chapters, the
readers witnessed, and | often referred to, thprbguct of peace, the derivative of
compassion, the residual benefit of justice, ardatiishoot of passion for liberation that
springs from lamentational relation. In this chaptevill focus on the generative
consequences and outcomes of lament, and throigfotus privilege them as the
rationale for integrating lamentational relatiotoithe fiber of congregational life and the
practices of institutions whose mission is to seéheworld.

The sacrament of shared suffering transforms. Canicants find the
wherewithal to stand in the experience of obsceiffersng without closing their eyes or
covering up their hearts, in the company of fellamenters, without turning away into
isolated, inarticulate wailing. Lamenters find #ieength to endure, sometimes the
capacity to forgive and reconcile, and the pastianake a difference.

In what follows, | will present two case studibattreflect the enduring, creative
and fruitful struggle of those in lamentationaktén to bend history towards peace and
justice: 1) long-standing lamenter, social activisacher and scholar Ruth Wilson
Gilmore, and her work with Mothers ROC and herlbatgjainst California’s prison fix;

2) and, the Rwandan Genocide class at Bates College
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A Story of the Transformative Power of Lament

Before presenting the two cases, | offer a staimgred by Ruth Wilson Gilmore,
about the transformative power of lamentationaltreh (inquiry interview with Ruth
Wilson Gilmore, March 2007):

Ruthie: Anyway, in D.C., southeast D.C., this yolidj— everyone in this story’s

black — young kid, maybe thirteen years old, waedento a neighborhood where

he didn’'t belong. Another kid found him and killeon. Another kid the same

age, about thirteen. That kid was pretty quicldyght by the cops, taken to

court. And he came from, you know, a family thaeif had just disintegrated

under the weight of many different things — drugss, that and the other — and he

was pretty much alone in the world. Nobody from faimily came to court. He

had a public defender and, you know, social workeis all that that kids get.

But nobody who was either biologicainintelligible) this kid.

But the mother of the dead child came . . . tarcou. witnessed the whole
thing. And when the youngster was convicted amdeseed to the, kind of the
juvenile sentence of til he was twenty five or vehar it was . . . twenty one . . .
shesaid, as the baliliff was taking, leading him frtme court, she just got up and
in her grief and sorrow said, I’'m going to kill yolim going to kill you.

Anyway, so he goes off, he starts serving his timeshe starts visiting
him. And she’s just going to sit and look at hiffhey would sit and look at each
other. Not talk . . . they'd just look at eachath And as his time went on,
eventually she started giving him a little moneytfee canteen so he could buy

cigarettes and candy. And then as time went ois irhe for release began to
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approach — she started asking him, well what ave what are you going to do?
And he said, well | haven’t thought about it, | &dmow what I'm going to do.
And eventually she came to the, his jail, and sa&ll | have a friend who works
in construction, he needs a strong young man fahgsical labor, manual labor,
he said you can work for him, you know, straighbeit

Release time gets closer and she said, whereoargonna live? | haven't
thought about it. She said, well, you know | hav&are room in my house, you
can stay with me. So he gets out and moves igtodbm in her house, he works
for this guy in construction, works very long daysrks very hard. And eats
Wendy’s, you know, fast food, that kind of thingnd one day after this has been
going on for a while, she encounters him in theHeh and she says, you know,
we’ve never broken bread together — would you tidkeat with me tonight? Yes
ma’am. This is the south, he said yes ma’am.

She fixes dinner, they sit down in the kitchemytleat, finish, clean up
together, do the dishes, and then she said, welkgow, I've never invited you
to the front room in my house, would you like togibin the parlor and talk?
Yes, ma’am. So they go and sit in the parlor. §hes to him, do you remember
what | said to you the day they took you off tdj3alves, ma’am, | do. Well,
what did | say? Tell me what | said.

You said you were gonna kill me. She said, wdidl 1 killed the kid
who didn’t have more sense than to kill anotheldchi
Ruthie: But you know, | was also thinking about ythimnking about that story,

that mother. And one thing that really strikesabeut it is that her . . .
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inarticulate wailing, became articulate . . . ustiendable therself

Bill : Well, that's what | was just thinking, that sheds@ the son, | killed the son

who killed my son. He could say, | redeemed théh@owho was going to seek

retribution. So it was a mutual transformatiora tBey saved each other.

The capacity of the mother and child to be stithvene another, for a good long
time, with tongues swollen first in inarticulate iwag and then stuck to the roof of their
mouths in curious, respectful and evolving relatemgendered, over time, utterances
that became more and more articulate and liberafikre power to be still was not
something each possessed, a character trait. Rtharapability was community
property, a co-conjured dependence on and betweeamother that issued from a
shared experience of having little or nothing teftose or offer to either themselves or
one another.

The aptitude common to and between conversatmarahers who move from
inarticulate wailing to lamentational discourse igulnerability that breeds dependence
(inquiry interview, Ruth Wilson Gilmore, March 2007

Yeah, so it's a way in which, and here’s somethingnt to write some day — |

don’t know if I'll get around to it — but | want tarite a, you know, a manifesto in

praise of dependence. All right? That, you knaw’ve got this idea that
dependence is a bad thing, right? And dependante ibest thing in the world.

You know. Dependence is the best thing in the avorl
Dependence born of the vulnerability that fellovwugglers bring into relation with and
among one another vivifies a community that redisiag broken by history and takes on

history. A web is established with strands strongugh to withstand.
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There is a lot to withstand. The lamentational samity’s resistance to evil that
befalls them and commitment to fight against dwttbefalls others arouse the attention
and action of those who have the most to lose &xtmmunity’s transformative
behavior. Evil, again, from the Greakabolos is the insidious, systemized, disguised,
subterranean and sometimes innocently engaged nemfetm bend and break “the long
arc of the moral universe towards justice (King,lM.1965).” Because lamentational
transformation is local, so too is the commitmenahdermine it by the protectors and
benefactors of stasis. Edward Wong, in his July2BO8New York Timearticle, “China
Presses Grieving Parents to Take Hush Money,” tegdhe mounting swell of protests
by parents who lost children in school buildingattbollapsed, reportedly due to sub par
construction, during the May 12, 2008 earthquake.

Local governments in southwest China’s quake-rad&jehuan Province have

begun a coordinated campaign to buy the sileneagfy parents whose children

died during the earthquake, according to interviesth more than a dozen
parents from four collapsed schools. Officials #tem that the parents will get

nothing if they refuse to sign, the parents sayn&e officials had promised a

new era of openness in the wake of the earthquadkénathe months before the

Olympic Games, which begin in August. But the pues®n parents is one sign

that officials here are determined to create adaad public harmony rather than

° | certainly count myself as a participant in the movemeheta and break “the long arc of the moral
university towards justice.” Citizens, especially citizens st fivorld nations, are inextricably tangled in a
social web of tribe and nation that seeks to preserve asggrits economic standing and political power
and influence, often in the name of the good and just.risanetheologian and political theorist Reinhold
Niebuhr, whose work emerged in the post World War | aedrBssion era, in the first sentence of his once
again popular bookvioral Man and Immoral Societypames our dilemma: “The thesis to be elaborated in
these pages is that a sharp distinction must be drawn betweesmtal and social behavior of individuals
and of social groups, national, racial, and economic; andhiisadistinction justifies and necessitates
political policies which a purely individualistic ethic mustvays find embarrassing.” (xxv)
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undertake any real inquiry into accusations thatuggion or negligence

contributed to the high death toll in the quak€ictdls have come knocking on

parents’ doors day and night. They are so intergeiting parents to comply that
in one case, a mayor offered to pay the airfa@ mbther who left the province
so she could return to sign the contract, the mcthiel.

The resistance to evil and the commitment to glriggainst it engenders strong
opposition, and the capacity to persevere in the & such opposition is greatest among
those who bring their suffering into lamentatiocammunity. Accordingly, those who
do not ground their struggle for change in publmumming stand a greater chance of
fatigue, failure and a flight to retaliation andgagssion (Botcharova, pp. 292, 293).

The people and communities whom | have cited tiinout the dissertation have
made a great difference in the world, and the saadsharvest of their resistance and
struggle for change sprout from lamentational reteind discourse hearty enough to
stand down and overcondébolos What follows is a more narrow focus on the
lamentational community’s commitment to resist ahednge a broken world. | examine
the roots and essence of Ruth Wilson Gilmore’sipadsr resistance and change in the
face of the California prison industry, as weltlaat of Mothers ROC, a community she
writes about. | observe students in the Rwandandajda class at Bates College; how,
through the process of testimonial performance atimir witness with orphans of the
genocide, they have been inspired to make a diftere

Ruth Wilson Gilmore
“Now that you have touched the women, you haveckteurock,

you have dislodged a boulder, and you will be cedsh
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Women'’s Political Chant, Anti-Pass Law MovementutBoAfrica, 1956

(in Gilmore, R.W., 2007, p. 181)

Ruth Wilson Gilmore, or Ruthie as she likes taddressed, has spent a lifetime
in and gained great respect for her participatioand mobilizing of lamentational
relation and discourse that agitates for change v&is born into a family well versed in
gathering inarticulate wailers into lamentationabics that provoked prophetic
engagement. Her family was touched hard, victimizgavhat it fought so hard against,
the racist agendas of the dominant powers, whousél most any means to protect and

promulgate “RAEI” as the soul of our nation (inquinterview, March 2008):

Ruthie: And then also, something else happenedihatpretty profound,
extremely profound. That is, in January of 1968 ohimy cousins was killed . . .
was killed in a shootout between the Black Panfheintelligible) for self
defense, and United Slaves, in Los AngeBst. . . what occasioned that
shootout was COINTELPRO

Bill: Was what?

Ruthie: CO-IN-TEL-PRO. Unbelievable. Yaion't know what that is.
Interesting. COINTELPR@s the Counter Intelligence Program of the FBI,
okay? All right. Whew, knewyou’d know, | knew you’d know. Anyway, and
COINTELPRO produced as much static as it could betwand among political
groupings, right, in the United States.

Bill: Cleveland Sellers writes about thatRiver of No Return Oh, my god.
Ruthie: Right. And they managed to get peopleltech other — they did it,

they did it very, very well. And so they creatbdstwar between —in L.A. —
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between United Slaves, Ron Karenga’s group, an@lhek Panthers, and there

was a shootout one night and my cousin and thisré&anther were killed.

Ruthie worked for over five decades to come up&itlefinition of racism. The
definition mirrors her lamentational experiencetloa streets as an activist and exposes
the wailing she, as a public education administratal professor, heard throughout the
system, a noise she boldly announces and prokéstglefinition has an eye on “RAEL:”
“Racism is the state-sanctioned and/or extralegadyction and exploitation of group-

differentiated vulnerability to premature deatlGil(nore, 2007, p. 247)

Ruthie’s lamentational definition of racism ari$esm the spirit of public
mourning by a sector of society whose people dily.ean the margins, out of sight,
mostly from the direct and indirect ravages of pouerheir “cemetery” is a profit-
motivated mausoleum for the living dead, the prismustrial complex. Ruthie focuses

on California, the flagship state of the prisonusiial complex:

Ruthie: The material basis for their struggle wagaaent: California’s deep
political-economic restructuring reconfigured tloeisl reproductive landscape,
as well as the world of work. The condition of dugplabor falls most heavily on
modestly educated men in the prime of life fromdBland other households of
color in Los Angeles; such men are also overrepteseamong CDC prisoners.
Fully 40 percent of state prisoners come from Logéles County, and 70

percent from the Southland.

Ruthie continues and reflects on the developmetiteoprison industry in

California (inquiry interview, March 2007):
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Ruthie: So anyway, so | learned politics kind ohistbig [state] treasurer’s table,
because | was . I was brought in as the student aid expert to thmgt so | was
kind of toleratedbecause | knew how student aid worked. And it kiad of

great that | was, you know, kind of undercover ddims. But anyway, so, several
years — several years later, more than a decaste-{athen | started researching
the prisons | was trying to figure out, well hove dheydoingthis? And then |
remembered those days, sitting around the treasuffice, with these
investment bankers, you know, with their fingertijge this, you know, talking
about these instruments, you know, and the da-e#adaAnd | said, this hagot

to be part of the answer. And | started looking] andeed it was, and then |
eventually went and | talked to a reporter forltos Angeles Timeswho

brought me a stack of what are called officialesta¢nts for bond issues, that, you
know, described everything that was — they vgeramazing, these documents —
describing the need, you know, the fact that tliasiities will always be used, so
the bond holders need not worry about the bondwlailled early, and they’ll
getall the interest they want to get over the years. Uedble stuff. But also
you could see the shift in where state revenuesdoom, (nintelligible) large
corporations, the shift to personal income, thekigy stiffs, right? All of these
things, it'’s all in there. They’ramazingdocuments, right, of the shift in the

welfare state.

Bill: Do you think there was a moment — and the reatrmight have been thirty
seconds, a week, a year — where somebody or smup gaid, hot damn, let's do

prisons.
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Ruthie: Oh yeah, absolutely. Yeah, yeah. Andasmit, it wasn’t like somebody
was sitting around saying, my constituents callupend they complain all the
time about crime. What are we gonna do? It wadhvas really the other way
around — that, | mean for sure, as | think | sagt hight, people running for
political office were sort of legitimating that asye would want political office
by saying, what we should do is, you know, deahuilie things that you, that
worry you — and that would be crime. Right? Treeteat.

But also, once the treasurer told these guyswgy @and don’t come back
unless you have something new, right? They carok Wih this student loan
thing, which was new, and the treasurer — andralbyi, in fact it was supposed
to be only for the independent colleges in theest@td then somebody — who you
might know personally — leaked that to a newspagethat they had to open it up
to all students in the state, in public and private stshoRight?

And, but then thesguyswould continue to try and figure out, well what,
what do you need to make, what do you need to Ingitd in California, that we
can put together the deal for. Right? And aswBllown, who was the
successor to Jess Unruh, Speaker of the Asseniblyssaner or later,
everyone’s going to kneel before the altar of prgso
Ruthie’s passion for racial justice, especiallyhia prison industry, is local and

organic, that is, on the ground and fanaticalljjaes Ruthie has politicized grief

(inquiry interview, March 2007):

Bill: Now what keeps you going? Where do you ¢eténergy, the momentum

to keep going. Schedule another meeting?
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Ruthie: We want to win.

Bill: Hmm?

Ruthie: Wewantto win. So it’'s not like, you know, the footballayer going out
on the gridiron every day to practice. But itikelit. Wereally wantto win. We
don’t, well it’s just . . . the dispiriting . . ature of the political milieu in which
we struggle is something that a lot of us talk daladithe time. And we talk
about sometimes you just feel like giving up because it just seems so
enormous. And therare people who, you know, who will cycle in and salyayp,
we gotta do this. And then dnerrified — they can’t believe thatis evil. When
they come in they think, oh, this is people what gou know, doing the wrong
thing because they’re mistaken. And if only they la little more education, if
only they had the facts, if only . . . if only ifly . . . things would be different and
they’'d realize — they’d learn whate'velearned, which is . . . it's not about that.
It's about creating political will. It's not abotdcts, you know?

And there are people who just flee . . . with tingiir on fire. Because they just
can't believe . . . it. Right? They just can'libee it. This one guy started
organizing with familiesynintelligible) California’s three strikes. He’s a guy
who didn’t have anybody inside, he came up throfighUp, right? Gay
activism, radical, direct action, everything. Idey job, he’s a clothing designer,
you know, you know, comfortable life, and theew himself into (inintelligible).
He heard about it, he said, | know how to do thingad, you know, and we
actually changed things, Act Up did. You knownbkv how to, you know, in the

face of gplague we ch-, so I'm not afraid. Five years, he sditiave never . . . |
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never thought I could be in a situation where Ikwohard and have so little
effect.

Bill: Oh, my.

Ruthie: He, he just, he got completely depresse@nd just faded. He stopped
returning phone calls and stuff. | mean, he d@Bigns clothes and everything. |
don’t know what he does now. And there have bedlege students who get all
excited and they say, oh, yeah, I'm going to be {kamg, you know, whoever,
Angela, or something like that. And they say,wy know, | have to go to
Central America and work with indigenous people vah® trying to reclaim land.
There’s nothing against that. But it just givesi ym indication . . . of what it
feels like.

Bill: So then that, that leads me to ask again.ateeps you going? You say
you want to win . . . if win was a room and | wadkeato win, what would | see on
the walls, what, you know?

Ruthie: If win was a room, what would it look likéimm, | don’t know. It'd be
really big. And there would be people in there -

Bill: You can cut the lights on and off.

Ruthie: Right, we can cut the lights on and off enpeople will be in there, you
know, making, you know, decorating decisions amd know, doing things . . . if
win was a room. | have this top idea sometimesitha. . it's about racism, it's
about kind of how | came to that definition, andritsome examples of what |
mean. And | talked in the beginning about howyou know, how a project

takes over your life . . . and you really can’t sgly more @nintelligible) the
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project? And, you know, my work on racism, you kntas been my life. It's
what my life is. It's what motivates me. Andatll kill me. There’s no way
around it — it's going to kill me. Right? Racissngoing to kill me. There’s not —
and you know, I'm fifty seven, and when | die — wéheer | die of — racism will
have been a big part of it. Right?

And so | could say that | want to win to save myndife. But it's not just my

life. I mean I'm, I’'m old enough to know I'm goirtg die anyway, right? I've
gotten past my youthful immortality — for good orfll. So there’s that, too, you
know. If | were to leave tomorrow and move to sioeith of France and . . . grow
plums ... | would still die of racism. You know?

Bill: So it’s like you can't not be who you are.

Ruthie: Yeah. Yeah. And that's the way, and ynaw, people who are lifelong
activists of the sort we were talking about lagihiat dinner, you know, and
people, people whdo this — | sayyou you know, people who do thisBO it,

and it's . . . it's aboulife. Right? And so it's not about . mmmm . . a legal fix
that, you know, declares the end of X or Y. Arigl ot about — and as | say in
the very last chapter of my book — tweaking Armalyed

Bill: I love that phrase, that's a great phrasendA. . the converse of tweaking
Armageddon is the Coalition.

Ruthie: Yeah, it's making these formations andrtgki. . taking the risk — which,
you know, all experimentation is. That, you knave'll do this political
experiment . . . that migimotwork. But if itdoeswork? Then we can do

something else, that we haven’t been able to dareefit’s pulling people
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together like that. To break down all the waysvinich — among other things —
people imagine, especially in the United Statesgime that the divisions
between us are ones that maetu-ral-ly re-cog-nizethat are the remnants of
historical . . . um, um, ah . . . segregations of varioussstiat we have been
fixing over the years, rather than our sorhefvinstantiations of . . . evil that has
historical roots. Right?

Which is why | wrote that definition of racism.wias thinking about it, thinking
about it, thinking about it, thinking about it.

Bill: Oh, it's very (unintelligible).

Ruthie: Thank you. And in the context of . . .um of getting myself together to
give a talk on a panel with . . . this woman, yowaman named Kimba Smith
who did — | forget how many years now — maybe bveix years in a federal
prison. She was sentenced to 20 to life on a dnagge (nintelligible) and was,
because of very, very hard work on the part ofgagents and others, was
commuted — when Bill Clinton commuted a whole Ibsentences right before
he, you know, his last Christmas in office? Somh&da Evans got out of
prison, Kimba Smith got out of prison. Some drirggkin got out of prison,
which I’'m fine with. Anyway, so Kimba got out, astie got out and already had
developed what, you know, has motivated Angela ®allithese years. And
Angela Davis said, | would have been convicted exetuted, if people had not
organized for me. | canttot. . . I'mdependent. . on the people who saved my
life. And therefore, | know they are dependentan And she’ll tell you, if you

ask her, that she’s never gonna stop doing whatigbs, because of that . . . that
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these people saved her life. And it’s true. tigd just, you know, a fluke in the
law that got her, you know, acquitted. Anyway, soilyg Kimba got out —
miraculously — and is now able to raise her child sao forth, and she was on a
speaking circuit, so | met her right after she@at the spring after she got out.
And a woman named Dorothy Gaines was also relaasaer that same Bill
Clinton commutation moment, who’s a mother froml#dena, Birmingham.
Three kids. She was given a life sentence on drAgsl so the two of them, me,
Angela Davis, and this woman named Deborah Pet&gswll, who has been
running a project calledears— ah, four years, called Breaking the Chains:
People of Color in the War on Drugs. Deborah’avayker by training . . . an
activist by inclination. And so | was, you knownlthinking about, well what
can | say on this panel that's going to be usetut®ean, the stories that are really
gonna move people are Dorothy and Kimba’'s stoakspurse. And then
everybody listens whenever Angela sapgthing so that’s really good. So, you
know, what can addto the discussion? At any rate, you know, | gahiaking
about how, you know, we’re all — all of us on thenel and all of us in anti-
prison work — talk about . . . becauseweasttalk about prison as racist
institutions. But what does that mean? And themd | started to think about it,
and | started finally to think about how | neededé able to say what | think
racismlS. So it’'s not about — | mean there are nine irtligds with bad attitudes
who, you know, cause bad things to happen. Yowkmathat what racism is?
Or, you know, a hundred million, you know, indivada and individually bad

attitudes. And . .. and | needed to figure owtag to talk about it structurally.
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Especiallyin the context of . .. um ... 9/11, and the svaywhich this, you
know, there are all these new rounds of racialratp-cur-ring in our midst —
right before everybody’s eyes. Everybody’s wideake: And everybody’s
watchingthis. And yet people already are starting to gskhough there’s
something called “the Arab raceAnd something called “the Muslim race.”
Even on that TV show24 . . . they talk about racially profiling a womaedause
she’s Muslim. And I thought, this fascinating you know? Thatunintelligible)
was race.
Bill: It's a structural genocide, | think. Now,ltene if 'm meddling...um...
IS your passion . . . or how is your passion, av @s your passion born? Was it
.ah ... like, what broke your heart, or whi@tcked open your heart to this
work?
Ruthie: Mmm, mmm, mm, that's a great question. fiyily . . . in a number of
ways. So, you know, | was raised by activists —fatlger was an organizer. He
died shortly before his 82nd birthday. He wenivtwk on Tuesday, and died on
Wednesday. | mean, thisis . .. so there’s thig.father, whom he didn’t like
but was raised, he was raised by his father, wasgamizer. Right? | mean, this
is family business. Or a talent or craft or so there’s that, so we were race
people, you know, in that old fashioned sense?eRaople. And when | was a
little girl, they sent me out to do my race worvknd because | was a little kind of
scary nerd, |, you know, | did it in education. IStesegregated a school when |
was little. And thatynintelligible) broken open my heart. To kind of my feeling

of myself in the world? Because | reallasthis little nerd. So when | went off
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to go to this school, you know, it was not, | meamasn’t this sort of thing like

the little nintelligible) on television with people throwing bricks. |{jugent to

thisschool Except that everyone in the schkoewl was going there to
desegregate it — this was 1960 — and | kind of kitelut | also liked learning all
the stuff | learned, because it was a much betteva than the school I'd been

in. And so there wathat — that both broke and opened my heart, you kneva, a

little kid. And then everything that was happening thgoe, know, from 1957.

So from Emmett Till forward. You know, all of thafasalways you know, big

news at the dinner table, and things, those wenggstwe talked about all the time

.. . anddid things about.

The image of Emmett Till in the open casket, bedkeyond recognition, which
mobilized the Civil Rights Movement, resonates vattiamentation choir” examined in
Ruthie’s book;The Golden Gulag: Prisons, Surplus, Crisis, and @gppon in
Globalizing California(2007). On November 29, 1991, a Los Angeles Paiepartment
Officer shot George Noyes to death at the Imp&alrts public housing project.
George, an ex-gang member, had moved to Sacrarntegét out of the gang life. He
had returned home for the Thanksgiving holidayswds shot outside the homes of his
mother and grandmother. The Killing is still a Higbontroversial matter, and concerns
whether George was armed, kneeling, or beggingifolife. According to the LAPD,
George was a gangster run amok. According to ancmy group, he was executed by a
brutal policewoman (Gilmore, p. 196). Immediatefeathe death, the family formed the
George Noyes Justice Committee in order to persaacdeany residents of Imperial

Courts that the death concerned them all. The ctteeninet in the all-purpose room at
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Imperial Courts to plan ways to fight the wrongfiglath (Gilmore, p. 197).

Next, George Noyes’ cousins, Gilbert and Jocebmed, and their mother,
Barbara Meredith, combed the neighborhood, stawtiitig three area housing projects,
and asked the gangs to declare a one-day trutesalk of George’s family and friends
could attend the funeral. The gangs agreed tatioe in the name of the grieving
mothers who had lost children to violence (Gilmgrel98).

At the funeral, those who spoke, especially mahealled for a rally to protest
the police murder. Soon after the funeral, thelltstam leader offered the mosque as a
space where gangsters could work to extend the.tMore than five hundred people
attended the protest at the 108 Street Statiomguaraing the end of the community’s
passivity, vulnerability and complicity regardinglige brutality (Gilmore, p. 202).
Inspired by the rally, gang leaders, led by Ge@geusin, Gilbert, worked to continue
peacemaking between the gangs.

On February 16,992, just after a fundraising dance for the Gedtgges Justice
Committee, Gilbert was arrested and charged wkimggten dollars during an armed
robbery that allegedly occurred outside the daDespite the testimony of numerous
character witnesses, including former governoryJBrown and Congresswoman Maxine
Waters and others concerning his peacemaking sffive judge sentenced Gilbert to
seven years (Gilmore, p. 203). In spite of numeritempts to squelch the mounting
resonance (noise to the LAPD) of the lamentatiarirdormed in the wake of George
Noyes death, the peace and justice initiativesicoatundeterred and with increasing
significance and success.

In November 1992, Barbara Meredith, Gilbert's nestffounded Mothers ROC:
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Mothers Reclaiming Our Children (Gilmore, p. 181)ésponse to her son’s spurious
incarceration. The seed of Mothers ROC had germihftom George’s death and
sprouted during the year after a small group of mexs had gained a one-day truce
among gang members, spawned a protest at a fuardainspired gang leaders to
continue to work for peace. Indications are thatiMos ROC will continue and grow in
significance (inquiry interview, March 2007):
Ruthie: I think there are a number of things gamnghat . . . can understand
through different analytical modes. One is, | d&mow if you remember but in
that chapter | have this discussion about idetifo, and | talk about
characteristics and interest and purpose, righmd Ppropose that a sort of sense
of connectedness that's based in identity of charetics might from time to
time be powerful, but it's not powerful enough,htg

And interest, which is, you know, the prevaililngory of all social life
today under, you know, neo-classical economicshetdvioral science, proposes
that somehow there is something that you want dorself that you can’t say you
want for yourself, that is enough, that’s suffidiéar you to do something, right.
But it's quite selish . . . even if the self is your dog, you know, asatension of
yourself.

And then there’s the kind of the third categormgtthsuggest the mothers
are engaged in, and this is this identity of puepoght? So people might be
drawn in through characteristics, and drawn indfgrointerest, but there’s
something larger and more dynamic going on . at imakes it possible, for

example, for [Mothers ROC] and others to fightfiomw thirteen years plus
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against three strikes. Even though they knowtti@tvay in which they’'ve

formulated the struggle presently isn’t going &@eftheir own child. Right?

But they fight. And they say it — | know my kid'®t going to get out.

But I'm still going to do this. And it's not jushis benevolence expressed for

other kids, but rather a sense that theeegreater purpose that we’re fighting for,

and that doing this is . . . not doing this is antoption. That's what I'm trying to
say, not doing this is not an option.

A 1995 brochure summarizes the mission of MotR&<:

Mothers suffer a special pain when their childaes incarcerated (lost to
them). It was from this pain and suffering that Mets ROC was born! We are an
organization of Mothers (and others) whose childrave been arrested &
incarcerated. We fight against the police abusefdlse arrests & convictions and
the unfair treatment throughout the Justice SyswWmeducate ourselves and our
young about the workings of the Criminal Justicstgsn.

Mothers ROC identifies and claims solidarity withird World activist mothers.
The name evokes groups in South African, Palestiared South American women’s
struggles (Gilmore, p. 184).

Of particular note for me, since my daughter, Bamances, studied and
witnessed them in action, is the Argentinean graag,Madres de la Plaza de Mayo
They organized under the fascist military governnteat ruled from 1977-1983, a time
when children disappeared in the night and nevearmed. The group was started by
mothers who had lost children in the night and tbane another “in waiting rooms,

court rooms and the information desks of jails daténtion centers.” (Gilmore, p. 194)

297



A Pastoral Psychology of Lament

Together, they transposed their inarticulate wgilimo deep and loud lament. From their
shared sorrow and suffering, they found the saligland strength to demand the return
of their lost children and the names of the pegtets. They met weekly in tHtlaza de
Mayo and dressed for recognition, wearing head scanagke of diapers, on which each
had written or embroidered the names of the disagae(Gilmore, p. 195).

The group continued to meet despite fierce opjowslhiy citizens, police,
military, bureaucrats and priests. They continweohéet after the fascist government
fell, and after the official admission that theldhén who disappeared had died terrible
deaths. When a re-democratized Argentina emergey,did not return to hearth and
home but expanded their political horizons (Gilmqrel95).

Mothers ROCLas Madres de la Plaza de Magiad their sister assemblies have
transformed the passion of individual grief inte folitics of collective opposition.
Through their passion, and Ruthie’s as well, | hawmme to understand better the seminal
essay of Audre Lord&,heUses of the Erotic: The Erotic as Pow@®84, pp. 53-59),
which | have read and reread. Lorde writes of theebest and nonrational knowledge of
the feminine,” (p. 53) the erotic, which male madet power have sought to domesticate
by superficially relocating it to the sexual/gehdat, afraid of its political/liberative
power.

The Rwandan Genocide Class at Bates College

During the winter semester 2007, Alexandre DaugttRaught an advanced
French course at Bates College titled “Documentiireggenocide of the Tutsi in
Rwanda.” The course was a venue for students tly she genocide and witness its

traumatizing legacy on young adults, now studemis) are mostly orphans, who lost
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most or all of their family members during the geide. As part of the course, and to
provide a broader context and deeper meaning tottiex requirements of the course,
readings and viewings of documentary film, the Bateidents were required to have an
email exchange, a dialogue, with the Rwandan stsd&he students then presented the
voices of the Rwandan students as a testimoniédnpeance for the Bates College and
Lewiston communitiesvVoices from Rwand& The students selected quotes from their
correspondents’ testimonies, and they edited edmr’s selections—though not the
students’ words—and translated them into Englistaftorty-five minute public reading.
They organized their quotes around eight theApsi 6, Before the Genocide, The
Importance of Testifying, Living Together, My Familry to Imagine, Try to

Imagine... TodayandOur Words The students dressed in black and encircled the
audience. The room was dark. The only light souvem® placed on the ground and were
aimed up at the students reading the excerpts.ligits cast a shadow of the students on
the ceiling. While an excerpt was read, a PowentRwmiojector showed a portrait and the
name of the Rwandan student from whom the publi kesaring.

The testimonial performance was spellbinding. $tuelents received a long and
hearty standing ovation. The audience asked maestiquns and gave their own
testimony to the power of the performance. Manypbestayed around after the event
for at least an hour, and talked with the studemsat follows are excerpts from two of

the eight testimonial performance themes.

%v/oices of Rwandmeets the three criteria, outlined by my colleague Alexandug®Roth, of what is
referred to in the Rwandan remembering eventoasnemorationl. Commemoration allows the
survivors and/or their representatives to hear themséivt® retelling, again as if for the first time.
Hence, remembering is restorative and liberative for the@ofmemoration requires another and other
witnesses, listeners who stand to be changed by the tagtidilocCommemoration is an act of resistance.
The testimonial relation resists the post-killing genoctdseqy of forgetting and moving on from the
past. Commemoration, then, is about the present rathethitbgast.
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Try to Imaging(excerpts from the Rwandan students’ testimonies):

Excerpt One: | saw Tutsis who stayed at the bosdeo be killed; | saw
countless women and young girls raped, even istiieet. Many people who
were dead along the road... were being eaten dg bind dogs. | saw how the
French military refused to save the lives of thj@sdsis] who were in mortal
danger, and favored the Hutu. That which will al&&saunt me is the death of
small children and the brutality of men during thesiod when all that is good
was replaced by bestiality.

Excerpt Two: They started with pregnant women.ylweuld take a
pregnant woman, put her on all fours and undressOwee took one leg, another
took the other leg, and two took her arms. Thé ftitit her stomach with his
machete, removing the fetus and feeding it to thgssn the side of the road.
And we were there to watch. My mother also was paeg

Excerpt Three: | left alone without anything oyatiere to go. | was only
13 years old but | spent almost 3 weeks in thetbalsne without having
anything to eat.

Excerpt Four: They found my mom and my sister ttweg took them..,
they went to kill them in... a recreation centerewehpeople used to meet and
drink and play. Before killing them | heard tha¢ytfirst raped them and then
they killed them using bullets.... They were lut&be shot. Normally the
Interahamwe used clubs, machetes, knives and hatichekilling Tutsis. They
told me that my young sister, she was 12 only, alss violated and raped by

Interahamwe. That was the worst day. | tried tokery! couldn’t.
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Excerpt Five: When | was hiding, | didn’t eat. Bwehen | could find
something to eat or to drink, | didn’t take it basa | didn’'t have any hope of
living.

Excerpt Six: Before they raped and killed my motied my brother
before my own eyes, the killers also played withlifey They took flour and hot
peppers... they put it in all my body parts, evdrgre where | could suffer—in
the mouth, in the ears, on the skin, in the ey@&bowt forgetting my vagina...
They told me that my death will be long to come #rel left me next to the
bodies of my family. [After the genocide], we hadeave and go to “zone
turquoise.” To get there we had to walk more th@@ Bm with the same group
who wanted to kill us during the genocide. My gistand I, we had to lie and say
that we were not Tutsis—Ilying to save ourselvesd Aaver say that you weren’t
with your parents because that would imply thatrymarents were dead, and they
would immediately confirm that you were a Tutsi.

Excerpt Seven: All of the members of my family eé&illed in a very bad
way. Papa’s legs were cut off and he was buriagtaMama also was buried
alive, she was with her little brother, my uncle,dnd his grandmother were also
buried alive. | also had a sister who fled to Kerydidn’t know that she was still
alive; she came back to our country towards theagrd®95 Concerning my
living sister, she is still in Rwanda, has a joll #a student at the Superior
Institute of Teaching of Gitwe. Although | feel aky | continue my life so that
my family won’t be forgotten. My job is to represeny family.

| cannot imagine reading these unadulteratedrptcalone without
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experiencing anything more than numbness, despdiaager: inarticulate wailing. The
testimonial performance of the students (and,Hent, the preparation of the testimonial
performance and class participation) allowed thachws, the audience, to withess the
testimonies with a sense of awe, gratitude, inpmaand a new commitment to insure
that the world “never forgets.”
Our Words(what the students had to say about their expegias witnesses):
Excerpt One: In learning about the different wiydocument the
Rwandan genocide, | have discovered the differbeteeen pity and
compassion. Feeling pity can be a detrimental aggbrovhereas compassion
provokes one to create social change. Having awittk a real person in Rwanda
who went through this experience was what truly @etad this mind-set for me.
Excerpt Two: The only true way to study the pagbifind the voice of
those who lived it and our class had that wondexfydortunity with our
correspondences in Rwanda. Through their writingsuwere given an extremely
personal and valuable insight into how genocidmetbing the world promised
would never happen again, did occur. As a Batatesitul can barely, if at all,
relate to the terror that ravaged this small Aficauntry in 1994. That said, we
must realize how important it is for us to listerttiese survivors, learn from their
nightmare and realize the power we have to makeajéa a relic of the past.
Excerpt Three: Genocide is not a revolutionary @raa tribal local war
that involves only local people—it is not about &irilized people” fighting
against each other for power or something elsehdRait is deeper than that, and

as it is seen in the German, Cambodian, Rwandahotier cases, genocide is a
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global moral challenging issue that the whole waehduld fight against. That is
why in my own case, | continue to testify amonggtfnends and milieu so that
people should be involved in any means so that #ongelike this won't happen
ever again.

Excerpt Four: The UN and the French evacuatedyemerwith white
skin, with a foreign “status.” We evacuated petgysland cats protected and
escorted by military guard. And yet we left childrgvomen, elderly, youth, men,
teachers, doctors, farmers, families to die. Eveeywith black skin, any
Rwandan, those we consider “them” not “us”: abarmrddespite their desperate
pleas, despite the fact that as it pulled out Witise people and possessions we
considered worth saving, the UN convoy passedritexdhamwe with their
machetes waiting to massacre the innocent. | dréalize the extent of Western
racism, whether or not it's conscious, until | séase images. We denied their
humanity when we took our dogs and left their aleild My reaction is to
reevaluate my culture, my whiteness, and whetheobt too have learned to be
subconsciously racist. It amazes me that, througimguife, | have never learned
about this horrible atrocity and | am disappoirtteat it is not regularly spoken
of. After hearing the testimonies and watchingfilmes, | feel a connection to
Rwanda and its people and | know that | will neagain live a day without
thoughts of them.

Excerpt Five: My correspondent was Jean-Jacquéden he said “because
you have become my friend, | want to tell you norgf’ it was as though | was

directly affected. Someone that | cared about cfame to face with hatred and
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suffered immense losses. He is suffering even trgimg to deal with the return
of those who killed his friends and family. He ieuggling against hate, while
immersed in sorrow. | feel now that | carry a bitlus weight on my shoulders.
Carrying this bit of weight is my gift to my friend

The student evaluations further demonstrate #restormative power of
testimonial relation. They reflect how testimomnigation is an agent of change:

Student One: | have been fully integrated intoghieject matter, shown by
first hand example and emotional connections thgswawhich | can make a
difference. | have found that part within me thaints to make a difference.

Student Two: This was one of the best coursesé keken at Bates. It was
much more than an academic course; it was a liéegimg experience.

Student Three: | hope that this course remaindadola to future French
students. | think it is important to offer coursleat go beyond French grammar
and literature and open our eyes to ways in whietcan use our education to
make change.

Student Four: This was an amazing course thaalgdat impact on us as
students and potentially the world outside Batesels Our professor’s
enthusiasm and personal passion for the subjatdpsing. The opportunities this
course provided us are beyond words.

Student Five: The instructor did an excellentijpbelping us understand
the sheer intimacy of genocide through concretensisach as correspondence
and the conference as a final reflection. Genoisideworld-wide issue that

concerns all of humanity, and such a serious awy Isocial issue requires
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alternative teaching methods to distribute the Kedge in a way that allows the

students to internalize it and then use it.

The transformative experience of the studentsdembncrete action. Students
from the class went on to start a new student atubates College, Students for Peace in
Rwanda. Students in the club developed a planlfpdupport a home for street children
in Rwanda and presented the plan as a grant thOthé@rojects for Peace program
sponsored by philanthropist Kathryn Wasserman Davisy were awarded a $10,000
grant. The group focused on Gitagata Rehabilitaflenter, a state facility for street
children in Bugasera. Five members spent severaksvat the Center in the summer of
2007, and the members who were not graduating iselaionched a series of activities at
Bates last autumn to raise money for and awaraatess Gitagata. One of the more
productive activities was the production of gregtwards from the art work the students
did with the street children during the summertviBhe greeting cards are sold to the

public and the profits returned to Gitagata. Thelsare in great demand.

Concluding Thoughts

Shared sorrow—as Ruth Wilson Gilmore, Mothers R@®@gerican and Rwandan
students participating Moices from Rwandeerify—Dbreeds collective opposition
against evil and for the good. Lamentatioretion stimulates prophetic witness.
| embolden and italicize relation, now, near thd ehthe dissertation, because of the
place relation recently has taken in my psychotbgaoll “home.” For most of my thirty
years as a pastor, priest and prophetic witnelsgiae represented a more shrouded and
less articulated, though always engaging and amgeshread weaving through the fabric

of my ministry. Before my embrace of postmoderragland practices, | did not have a
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language and, therefore, the wherewithal and cenéd to accentuate relation as | do
now.

More specifically, | am better able to understaarticulate and promulgate what |
once shared, but could not define, in a doctoraiisar with Charles Gerkin at Emory
twenty-three years ago. After we read and talkegtedt length abowtgapeasthe
Christian virtue, love as unconditional positivgaed, | said something abceitos about
love as desire for connection, that such love sderhave a place in the discourse on
sanctification. | tentatively suggested that thsiefor relationgros trumps the
imperative to selflessly lovagape Gerkin simply said, “No, it doesn’t.” | could not
muster an intelligible reply. | wish | could resgbnow, God rest his soti.

My half-languaged inkling was a generative gifhigh | must give credit to
Professor Gerkin for arousing through dialogueyRegl on Harry Goolishian’s remark,

“I often do not know what | am going to say untddy it,” and Tom Andersen’s
observation, “When one speaks aloud, one tells gonteto both others and oneself,” |
am able to say that an idea was born in discoatber than retrieved from my inner
arsenal for debate. My words to Professor Gerkitveged new knowledge, at least to
me, even if the conveyance of my new knowledgeumdslded over almost a quarter of a
century. This dissertation, in some ways, is tlwemed history of that conveyance.

The final question of this writing project is bedaus. How might the conveyance

of erosoveragape the privileging of an ethic of relation over amalomperative “to do

' Recently, while on silent retreat at a monastery in the New Mebesert, | discovered the following
passage, by Thomas Merton, Catholic mystic, about Karl Batlowned Protestant theologian, written
almost two decades before my half-languaged inkling: “Eachfdayears, Barth played Mozart every
morning before going to work on his dogma: unconsstioseeking to awaken, perhaps, the hidden
sophianic Mozart in himself, the central wisdom that comésrie with the divine and cosmic music and is
saved by love, yes even byos While the other, theological self, seemingly more concewitdiove,
grasps at a more stern, more cereagalpe a love that, after all, is not in our own heart batty in God

and revealed only to our head.” (Merton, 1966, p. 11)
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justice and walk humbly with your God,” (a parageaf Micah 6:8) be construed as a

rudiment of a new ecclesiology?
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Chapter 10
TOWARDS A NASCENT ECCLESIOLOGY OF LAMENT
“Where does the pain go when the pain goes away?”
Dr. Gloria Joseph (Lorde, p. 145)

The aim of my final chapter is to weave the fouratet and practices of a pastoral
psychology of lament, the material of the previause chapters, into an approach to
congregational life in which the pain does not gag The design, in which our mutual
woes are shared and our sorrow sdhgeng in resonant harmony, privilegassover
agape The design reflects my belief that the passioraf@ embrace of God, tlkgrent
of right relation, is stronger than the imperativdoe God-like. | write with my friend in
mind, who asked the question at the beginning @fliksertation: “Bill, is this something
akin to God?” | write towards the goal of tracingtepe for community in which she
would feel safe, engaged and related enough torgligton another try.

My first task is to present the maagapeinfused manner in which | experience
mainline congregations acquiring and creating keolge about suffering. | call this
epistemology a hierarchy of pain. My second tagk igresent a morerosinfused
means for knowing suffering. | construct this egrsblogy from the work of Patricia Hill
Collins, a Black feminist sociologist, who has exaead the Black experience through the
lens of the Black church. | close the chapter &ithetaphor that captures what | feel to

be the soul of the dissertation, a condensatiomgaet for readers to carry with them.

2. E. B. Du Bois, ifThe Souls of Black Fold903, p. 252) wrote about the “weird” spirituals he Hear
at church as a young boy, songs handed down from tlseodalavery, songs that “stirred him strangely,”
(p. 252) songs that he came to know “as of me and mine25@).He believed that these songs built the
church. The songs were “bricks red with the blood arsd dfutoil (p. 252).” For him they echoed faith,
beauty, hope, joy and peace in the “God of Right.” (p. 163)
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The Hierarchy of Pain

In mainline congregations of the Judeo-Christiantage, the dominant
epistemology of suffering is what | call a hieraraf pain. The hierarchy of pain
constructs difference and distance between suffened creates categories of suffering as
well. A hierarchy of pain would look something likgs. From one to five, one being the
most painful, five the least: 1. Esperance andsthreivors of the genocide of the Tutsis
by the Hutus; 2. A young Black man in the Impe€@alurts housing project, Los Angeles;
3. A street person in Boston; 4. Andrea; 5. Pogsliie between Elizabeth Cochran and
myself. The converse of a hierarchy of pain iseadrchy of privilege, in which case the
above order would be reversed. Either hierarclayasnstruction of difference and
distance.

In the congregational setting, this epistemolofyguffering, the way
congregations know suffering, is something likestog a pebble in the pond. The
congregation is the pebble. The congregation tassel§into the pond of a broken world
for a variety of reasons: narratives of compasaiwh justice running through the biblical
texts, especially the texts of the lectionariesdtives or encouragement from the
denominational offices; the moral scruples of thegregants and congregations; the
persuasions of the clergy and lay leadership; hedrtoralities of the confessions or
positions of the faith traditions to which the coegants and congregations belong.
Concentric circles fan out.

The nearest circle is the place where the mofdrdiice can be made, for
example, a support group for the unemployed memifdise congregation. The farthest

circle is the realm of what | earlier talked abastthe obscene, the condition that is too
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hard to see or think about, obscured by reasots girotesqueness, the improbability of
being able to make a difference, or, the guiltdbedition delivers.

Concerning the farthest circle, | remember a faover of the December 1980
issue ofThe Lutheranthe magazine of the Evangelical Lutheran Chunchmerica. At
the center of the cover was a shiny red Christmaament. The reflection in the center
of the ornament was a starving mother and infambied World Madonna and Child.
Many readers found the cover offensive, exampletiditers to the editor,” which read
something like this: “Can’t we even enjoy one da birth of Jesus Christ, without
feeling ashamed to come to the dinner table!” Tindes in between manifest
characteristics of the extremes, depending on wiherearticular circle is located in
relation to the two extremes.

A hierarchy of pain is not wrong or bad. As menéd above, it constructs
difference and distance between sufferers. Thoeghto those who construct it, the
construction does not work well in terms of cregtielation to and between sufferers
that inspires action and brings about changjee epistemology is constructed from an
“ought-ness,” a privileging aiigapeovereros,which coerces more than inspires
response. Coercive response does not have theedotanidge the difference and
distance the construction creates; hence, a dairtde Furthermore, the construction,
with the congregation as a safer, warmer, dryebleetbropped into a more dangerous,
colder and wet environment, assumes that the éf/&se congregants and congregations
are less painful, not in need of respectful cutyoand attention. Hence, Dr. Joseph’s
curious question: “Where does the pain go wherpttie goes away?”

In the remaining pages, | will seek to constrhet beginning of an ecclesiology
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of lament, an approach to ministry, which estalelssa more effective means to create
relation to and between sufferers that inspiresaacand brings about changedraw
heavily on the Black experience, especially theeBlehurch experience—the dynamic
inside the run down clapboard church building andhsty or muddy road, depending on
the weather, during the early 1960’s, on the outskif Albany, Georgia, the
congregation to which our domestic worker, Saragrged.
An Epistemology for Mainline Congregations
Patricia Hill Collins, a U.S. Black feminist sotagist, proposes an
epistemology—an Afrocentric feminist epistemology-high she discusses in her 1990
book,Black Feminist Thought: Knowledge, Consciousnesstlaa Politics of
Empowermenf1990, pp. 201-220). In the second edition (2@@0,251-271), Collins
revised the chapter to reflect a particularly UB&ck feminist epistemology. The revised
edition provides a framework within which | congi@da epistemology for mainline
congregations. | trust that the epistemologicalemal | place in the frame will help
mainline religion get in better step with Flann@YConnor’s “horde of souls rumbling
towards heaven,” and, as Carlyle Marney imagindittiefarther along the way, say
from Tilburg to Paris. | draw on four themes of keistemology, which she derived
primarily from the Black church during and befone Civil Rights Movement of the
1950’s and 1960’s: lived experience; the use dbdiae; individual uniqueness and
expressiveness; and, emotion and intellect.
Theme One: Lived Experience
Godly Playis a vastly popular children’s education curriecnjwidely used

across the denominational spectrum of the Christhamch in the United States and
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beyond since 1972. Designed by Jerome BerrymaBpéatopal priest in Houston,
Texas, Godly Playteaches children the art of using religious lagguaparable, sacred
story, silence and liturgical action—helping theetbme more fully aware of the
mystery of God’s presence in their lives.” (The @eror the Theology of Childhood)
The “major text” of the curriculum is a sand boxil@ren co-create, with figures and
objects, parables and biblical stories from theedu@hristian tradition. The children and
adult teachers reflect together—bear witness tio @xperience—during and after their
creation.

Skeptics ofcodly Playhave acknowledged fear that children might natlehe
facts and morals of the biblical canon through siptdly.” The fear has evaporated in the
face of the children’s remarkable attention tojasity about and engagement with the
narratives of the faith. My four-year-old granddatey, Sarah Grace, cannot wait to go to
Sunday school, an experience | dreaded as a child.

The rudiments oGodly Playhave not made it “upstairs,” where the parentslea
Again, the wisdom of the children is overlooked. ¥ésume the children are doing
“warm-ups,” getting ready to learn the adult wagerinember in my early hospice days
thinking that children were not “old enough” toysta the room when the hospice team
members would talk about their grandparents, par@nsiblings dying. | quickly learned
that the children had much to teach the adults tadbging, and were more willing and
less afraid to talk about dying.

The fundamentals @@odly Playhold great possibility for “grown ups.” Sharing
in community the parables and sacred stories ofives, experiencing the silences

within and among those who patrticipate, is a liwabdance that conjures up the mystery
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of God. We need not analyze our lived experiencéhieir truths, like panning for gold.
Telling is enough, the principal criterion for magitruth, for creating new knowledge.
Nor do we need, for the sake of lamentational diss®, to create special space for and
define more narrowly the texts of our lived expece. We do not need to single out the
narratives of sorrow and suffering. Our sorrow anffering are interwoven into our
lived experience as threads that disappear ingbtaly of a beautiful quilt. Not only is it
difficult to find the clear margins of our sorroasd suffering, extracting our woes “for
the occasion” turns them into narrative cadavers.d&/ not need to have a special
session or series on “sharing our losses.” Lamesgsafrom the ordinary, mundane and
regular unfolding of our lived experience in corsational partnerships. Lamentational
community is that which we are rather than thatolwiwe do. St. Paul’s church in
Brunswick is a lamentational community, not becahsgy have many programs about
grief; rather, they have many ways and times tottajether.

The Black experience is wise to the godly plapafrating in community the
lived experience of our daily lives. The Black attuhas been engaged in godly play
“upstairs” for a long, long time. When making ars$essing knowledge claims, the
Black church is most likely to tell stories (Co8inpp. 257-259). Hannah Nelson writes:

Our speech is most directly personal, and evergkigp@rson assumes that every

other black person has a right to a personal opiniospeaking of grave matters,

your personal experience is considered very goatkage. With us, distant
statistics are certainly not as important as thea@xperience of a sober person

(Gwaltney, 1980, p. 7).

Ruth Shays says,
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| am the kind of person who doesn’t have a lotchfaation, but my mother and

father had good common sense. Now, | think that'goar need. | might not

know how to use thirty-four words where three i, but that does not mean
that | don’t know what | am talking about. | knovhat I'm talking about because

I’'m talking about myself. I'm talking about whahave lived (Collins, pp. 27,

33).

Sojourner Truth shared her knowledge of the categeoman, with these words: “Look
at my arm! | have ploughed, and planted, and gatherto barns, and no man could head
me! And ain’t | a woman?” (Loewenberg and Bogin7@9p. 235)

Mainline congregations are working hard to holtbdheir constituencies and
replace those who have left. At the same time arebeindicates that God is still around
in the societal ethos. God does not seem to begouay nearly as fast as church
members. The church’s response mostly is to fiedritjht programs or a new pastor to
compete with the golf courses, pilates classessander tournaments. A wiser plan is to
create anew or afresh what the Black church expegies—spaces for people to
complete the sentences of their tired, curiouslimggihurting, desiring, lamentable
hearts for the knowledge their hearts both seekhand. Church then becomes good
home, strong sisterhood, extended family in a visay the local gym cannot.

Because mainline congregations have lost a godtpamf their touch and edge
in prospering meaning through lived experience wliressing process, as presented in
Chapter 7, is a good way to retrieve it. The wisieg process is a malleable method,
easily adjustable to many contexts.

An initial offering might be a process for “getjito know” newer visitors and
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older members. For instance, “Paths to St. Johmight be a six-part series offered on
Sunday morning. During the first session, a menolbéne congregation might be
interviewed about the path that led her to the cegation. The questions would be less
about “How did you find out about us?” and morewtiibe nature of her spiritual quest.
A good initial question would be, “What would yakd us to know about your spiritual
journey?” If that question is too big, “What is ydust memory of church? Where was
it? Who was with you?” After about twenty minutasyitnessing team of three to five
people reflect on what they heard, where they werehed, what they were curious
about, how was the story similar to their stornelsat new knowledge did they acquire in
listening, what questions would they have like@s&. After about ten minutes, the
interviewee and interviewer are offered a chandaritfly respond. After their responses,
the conversation is opened up to all participafit® process opens space that is less
cluttered with information and facts and more aédrwith new knowledge about “doing
life,” going on together. An initial series likeishcreates desire for more conversations in
different contexts—a reading group, bible study—dompleting sentences of the heart.
Theme Two: The Use of Dialogue

Mainline congregations huddle around “knowers $tpes and people who know
more about God and God'’s business and dispenseléagevin a variety of more
monologic ways. At Emmanuel, the unwritten and sirmes spoken expectation was
that the rector needed to be a solid “knower,” wffered especially good sermons in
order not to be overshadowed by the weekly BackatanThe church was afraid that if
the homilist were not good enough, the music pnograould dominate worship. The

congregation talked about the cantata and sermtth@swo pillars of worship.” The
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message under the message was that | was to bfoanive artist before an audience,
and hopefully a damn good one. My sense was thg@d as worship might have been
at Emmanuel, unless | added a third pillar, a pdfadialogic relation, the congregation
would be anemic, subject to dis-ease and decline.

In the Black community, knowledge claims are nasebrked out in isolation
from other individuals and are usually developedulgh dialogues with other members
of the community (Collins, p. 260). As bell hookstes, “Dialogue implies talk between
two subjects, not the speech of subject and oldjasta humanizing speech, one that
challenges and resists domination (1989, p. 131).”

In the Black church, there is a call and respanede that permeates
congregational life. The call and response dynasimt suspended in worship or at the
time of the sermon. For instance, the preacheiteigdy will engage the congregation in
dialogue, as evidenced by the title of the newesklof Teresa L. Fry Brown, professor
of preaching at Emory University in Atlanta, Geardgtan the Sistah Get a Little Help?
(2008) Congregational discourse is composed ofrigpeous verbal and nonverbal
interaction between speaker and listener in whilchfdahe speaker’s statements or ‘calls’
are punctuated by expressions, or ‘responses,’ fhenistener.” (Collins, p. 261) All
people present are expected to participate inrtesactive network (Collins, p. 261). To
refuse to join in is seen as “cheating.” (Kochmi®g1, p. 28)

Dialogue as practiced in the Black church is fundatal to an ecclesiology of
lament in mainline congregations. Through the aatl response mode, inarticulate
wailing is transposed into lamentational song. fidie of the pastor is to ensure that the

mode of call and response operates across congnedjéd, and to ensure that the
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conversations remain dialogic. The pastor ensiasthe conversations do not digress
into monologic debate. To debate is to defend. idtodue is to depend. The dialogic
atmosphere creates a sense of safety, which irat@penness in which congregants,
over time, bring into discourse more matters oftthart, less matters of the head.

The more the dialogic spirit pervades the congregathe better able the
congregation is to talk about awkward and contreraematters such as war, sexuality
and politics in a manner that opens space for melca-created knowledge, as opposed
to the expression of differing opinions. That tlegregational atmosphere should be one
in which everyone has her say, which often is #mechmark, is not enough.

| encourage pastors and pastoral leadership oflimaicongregations, as
stewards of the congregation’s dialogic spiritiearn and practice the nine elements of a
pastoral psychology of lament presented in Chdhtedo believe familiarity and
experience with these principles will begin to shapthe pastoral leadership a theology
that stands on dialogue.

Theme Three: Individual Uniqueness and Expresssgene

The Black church experience places emphasis anidl@l uniqueness and
expressiveness (Collins, p. 263). That the Blaakd experience views
nonparticipation in the call and response modéhaating conveys that each dialogic
partner is valued and respected for the inimitgiftehat she is and brings to the
conversation. Black people-in-relation reflect Biack quilting tradition: “Black women
quilters place strong color and patterns next thedher and see the individual
differences not as distracting from each pieceasugnriching the whole quilt.” (Collins,

p. 263)
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The emphasis on individual uniqgueness and exmeEssss comes to life in one of
my favorite coffee table book€rowns: Portraits of Black Women in Church Hats
(Cunningham and Marberry, 2000). The photograpssag communicates the unique
beauty and pride each person expresses in thdiseletecoration and wearing of the hat
to church. Felecia McMillan says, “We just knowidethat we're queens. And these are
the crowns we wear.” (p. 184) In a sense, the llahat allow her “to cheat.” It is a
discursive utterance. Such expressiveness is imasiro the desire to blend and fit in
that is obvious when one scans the pews of maichmgregations.

The pastor and pastoral leadership, through atyiabout the unique gift that
each person brings to the conversation, privilegegobstmodern commitment to alterity,
which is basic to dialogic relation. Alterity denasthat conversational partners cannot
presume to know the other as similar. The otheanesthe other, and in her sacred
otherness, brings, as Danish philosopher and thesidoren Kierkegaard suggested,

” o

unexpected “news,” “a message in the bottle,” (e2000) instead of predictable
“knowledge.” Whereas we may seek knowledge, nemdsfus. As mentioned earlier, in
respect to the work of Levinas, the Other inteipres. Again, the privileging of alterity is
a challenge for mainline congregations because tisehe attempt to fit in rather than
stand out.

I am mindful of the gift of alterity offered to BEmanuel Church through the
presence of the women of Safe Haven. The womed tiesvnstairs as the others. The
uniform parish of white, liberal, middle-class pégpvho loved classical music, knew

themas a homogeneous community of homeless womentfremeighborhood. Over

time, the women made their way upstairs and brok@ugh our thin description diem
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Theybecame Sharon, Rose, Linda and Betty, to name,aefech in her uniqgueness. Each
became the Other, bearing sacred news from a fostigre.

A colleague tells a similar story. Her historiagiph in Washington, D.C., when at
worship, ropes off a section in the rear of thechazary for visitors, tourists who come to
see what is inside and homeless people from outlgdieing respite from the cold or
heat. During the sharing of the peace, the ropenmved and parishioners and guests
intermingle for a few minutes. My colleague remattat this is the most beautiful
moment of the mass, both to the eye and heart.

The challenge for mainline congregations is natnseh toreach outto others.
Rather, we place ourselves in positions of beingmrehended by the Other through
opening our heavy and thick doors of samenesspird of curiosity about, respect for,
and attention to, as Abraham and Sarah learneé)sangaware.

Theme Four: Emotion and Intellect

The Black church experience marks the emotiortBadbgic partners as
appropriate and crucial. Emotions communicatetti@person believes what she says.
Conviction about what one says is as importantlzest wne says. In the mode of call and
response, participants are embodied in the uttesatiey offer. One does not respond
unless one is moved.

Historians C. Eric Lincoln and Lawrence H. MamiyaThe Black Church in the
African American Experiendd 990, p. 5), write that W. E. B. Du Bois, thetfat of the
Civil Rights Movement, in describing the key retigs elements of the Black church in
the South, noted “the preacher, the music, andrémzy.” Lincoln and Mamiya

continue:
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For this examination of the black sacred cosmasgd#tiphering of the frenzy is
especially important. Like most visitors to blackmship services, Du Bois was
referring to the intense enthusiasm and open disdglamotions and feelings
exhibited by the worshippers. Some worshippers thetSpirit” and were
propelled into a paroxysm of shouting. While otHéedl out” and rolled on the
floor in a shaking, trance-like state, possessethéyHoly Ghost. Some people
stood up in the pews and waved their hands ovartikads, while others clapped
their hands in time with the music. Even in the shiof preaching, the
worshippers carried on a dialogue with the preablgeshouting approval and
agreement with ejaculations like “Amen!” or “Preatihor “Tell it like it is!” At
other times they encouraged the preacher to wadehao reach that
precipitating point of cathartic climax by calliogt, “Well?” “Well?” The
highlight of the service was to worship and glodpd by achieving the
experience of mass catharsis; a purifying explosioemotions that eclipses the
harshness of reality for a season and leaves betpreacher and the
congregation drained in a moment of spiritual egst&ailure to achieve this

knl3

experience often resulted in polite compliments'@dod talk™” or “good

lecture,” and not the ultimate, “Yqueachedoday!” being offered the preacher

(Pp. 5-6).

In light of the passage above, and to signifynitgortance, | must make a key
distinction between spilling and sharing emotiorglational distinction illuminated by

two “heroes” of the family therapy movement. Lynoffinan writes about

13| was the recipient of such politeness after offering a seima Black church in rural Moore County,
North Carolina.
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the theory of emotions underlying so much popp#archology. This view holds

that we have to “get out” anger, “vent” frustratjéwork through” grief. If you

can get an angry person to weep or a depresssadrper put their sadness in

words, the idea is that their suffering will disgte. But a relational theory of

emotion sees the expression of feeling as songethiferent; a reverberation that
has the power to touch and often change (20086jp.2
Hoffman refers to Michael White’s description otltarsis:

White (2000) has revived the Greek notiorkKatharsis He suggests that the

original meaning of this term has less to do ypiingation and more to do with

moving people collectively from one place to amotim an experience of

transformation. | couldn’t agree more (Hoffman020p. 256).

The Black church experience atharsisis illustrative of the power of
community-based impassioned expression. Emotigpesuis for a while the sorrows and
suffering of everyday life and transforms the seiftd and suffering into a relatedness
that “touches and changes,” a relatedness thatlsethee faint contour and desperately
desired fulfillment of “The Beloved CommunityKatharsisgives birth to the “Yes, Yes,
Come, Come!” which is the voice of transreligioagtifulness.

The power of emotion is mostly lost on mainlinkgieus experience because of
a binary operative in mainline congregations. Whharch separates emotion from
intellect (Collins, p. 263). The incarnation of tvbole self in the call and response mode
is daunting for us who are inclined and investedantaining ourselves for appearance’s
sake. An allegiance to “rampant, anarchic, econaengividualism” means that we must

remain intact, defended and distinguishable sel#sen we do emote, often it is in the

321



A Pastoral Psychology of Lament

service of what Lynn Hoffman mentions above, puygand moving on. Mainline

religion, in fact, provides mechanisms and contéxtsuch purgation. We have groups
and retreats to emote and release in the servieating the stress of life both devoted
and in bondage to “RAEI.” When we witness or gedrmembodied passion in the service
of relinquishing the hold “RAEI” has on us and society, we are unnerved. Our
discomfort with and fear of the emotion-packed pgscof call and response is evidenced
by our response to the internet videos of the estgpaf presidential candidate Barack
Obama, Jeremiah Wright, while preaching in his @paccongregation. What we saw as
dangerous anger, the congregation experiencedgt@adaial relation.

The way through and beyond the binary of emotiwah iatellect in mainline
religion is radically relational. We must creatgogunities for testimonial relation and
steward them carefully, so that our communitiesroane slowly and safely into
conversational partnerships in which the myriagta€es in and between us are
articulated. Through such engagement, we will mfom inarticulate wailing towards
lament in joyful solidarity for a broken world. tither words, we need to talk, often and
well. When and as we create and sustain thesegiiadovironments, the binary of
emotion and intellect will dissolve. We will loo& find the binary to heal it, and we will
have lost it; it will have disappeared without axmgercion on our part.

In bringing this dissertation to completion, | @nlihe my belief that by
borrowing from the Black church experience, ancaumodating and customizing its
epistemology of lived experience, dialogue, perserpression and communal emotion,
we will return to the fundamental Judeo-Christiamnrative ofgrief gone publicWe will

promulgate a politics of tears. Church, our chus¢hll singsorrow songscontagiously
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joyful, ironic and infectious to outsiders, whoseseturn toward the sound, melodies that
will shake the rafters of mainline religion.
A Metaphor agollect

In the liturgy of many Christian denominationsris a prayer known d$e
Collect The purpose of this prayer is to gather up tht € the particular day on the
liturgical calendar, a nugget that worshipperste&e with them to ponder and pray
throughout the coming week. | offer a closing matapasCollect an image that might
express the beginning of an ecclesiology of lamemimage that might transfer the
image of the pebble in the pond to the congregatiarchives, an image that might
displace an epistemology of difference and distamte an epistemology of relation.

For the last month, | have been writing most haidrtte day from a second floor
room of our farmhouse. My desk is centered in fifrttvo large windows. | have a big
computer monitor on my desk. In order to see thidegss and fields outside, | must look
off to the right of the monitor. When | do, | seetAdirondack chairs, painted bright
purple, placed on either side of a small, stoneropping, placed under three trees, a tall
birch tree flanked by smaller ash trees. Behindctiars is a garden of orange day lilies
and lavender mallow bushes. Bo the Beagle and &juar cat for nineteen years, are
buried in the garden. The chairs are placed s@giyfin relation to one another (How
did that happen?) that | can almost hear themrtglgiowly, deeply, quizzically,
earnestly with one another. As | look at the saem&, Bakhtin’s words come to mind:
“Two voices is the minimum for life, the minimumrfexistence.”

| believe this one-sentence prayer, mantra onfite, when and as it is

integrated into congregational life, stands agaanst helps to overcome the primary
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illness of mainline religion, “rampant anarchic pomic individualism.” From the prayer
a metamorphosis begins to transpifemo economicusirns gingerly toward neighbor
in the spirit ofhomo insufficiensGrace happens.

| believe that daily stewardship of this gracelg church for the world, one
relational moment at a time, one relational monadter another, is a considerable and
necessary transreligious contribution to the ongjoedemption of history. My particular
prayer is that this dissertation is a faint summtonsnd a fledgling means for the church
to quicken and enhance its contribution. For “we lour lives looking for that golden
thread we can follow to the next clearing of lighis momentary. We are caught in the
recognition that we are not alone but belong toigeging web of faith.” (Williams, p.

383)
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CLOSING SUMMARY
“Testimony”

This microphone
with its cable coiling around it,
bows to me.
I walk up to it,
open my eyes
open
my book
open
my mouth.

That'’s right, | open my mouth wide
and begin my story.
They say
| speak too softly,
that | am practically mumbling,
that they can’t hear
the screams piercing.
| open
my memory
like a rotten cantaloupe.

They say
| have not managed
to forcefully convey the pitiless rage
of the cattle prod.
They say that in matters such as this
nothing must be left
open
to the imagination or to doubt.
| take out
the Amnesty report
and begin speaking through that ink.
| urge: “Read.”
[, in my turn, coil around
my bowing accomplice,
this microphone.
| urge action as a prescription,
information as an infallible antidote
and, once every knot is untied,
| recite my verses.
| resist. | am whole.

Alicia Partnoy (2009, March 12)
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| believe it is fitting to conclude my dissertatiafith a story. The story summarizes the
key themes of a pastoral psychology of lament.

Yesterday'sNew York TimefOctober 18, 2008) featured a front-page story, by
Jeffrey Gettleman, titled “Rape Victims’ Words Hédlplt Congo into Change.” The first
line of the article, a quote of rape victim, Hortar&izende, reads: “There was no
dinner,” she said. “It was me who was for dinner.”

The Congo is starting to address “its horrificeggooblem, which United Nations
officials have called the worst sexual violencéhe world.” (Gettleman, p. 1) The
impetus for the beginning of justice has been thakaning voices of the victims.
Women are finding one another, and through the conftywnthey are making, discover,
after years of silence and shame, the strengtlttheir stories, in public venues, to a
horrified world.Wailing is being transposed into lament.

One woman, Claudine Mwabachizi, testified at amné\about being gang raped
by bandits, and witnessing a pregnant woman basgmboweled in front of her. She
said that women have kept these secrets to theessébhe says that she is now going
public to free her sisterkament builds solidarity.

After the event, Ms. Mwabachizi shared that she @ehausted, but added, “I feel
strong.” She was handed a shawl with a messagedfit‘l have survived. | can do
anything.” Solidarity vivifies the weary.

In the city of Bukava, a center is being estalglishy and for women to receive
counseling, to learn leadership skills and seledsé. The women of the center plan to

recruit and train an “army” to put an end to thgaing wars in the Congo. They believe
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that war, in general, is not good for the counairy, more particularly, enhances the
climate for sexual violence. The center is nameae Tity of Joy."Vivified sufferers
experience and live out a mysterious, ironic joy.

The world is responding. The American Bar Assagrahas established a legal
clinic to help rape victims bring their cases toitoEuropean aid agencies are sending
huge amounts of money to help build new courthotmetsials and prisons for
perpetratorsJoy among sufferers is contagious to those whoea#tit. Joy is an

infection that spreads a desire and demand foigast

327



A Pastoral Psychology of Lament

REFERENCES

A Vow of Conversigrretrieved August 28, 2008, from
http://avowofconversation.wordpress.com/2008/0/it-gift-of-tears/

Ackerman, D. (2003)After the Locusts: Letters from a Landscape oflait
Grand Rapids, Michigan: Eerdmans.

Ahlstrom, S. and Van Allen, R. (197&merican Religious Values and the
Future of AmericaPhiladelphia: Fortress Press.

American Psychiatric Association, (2000he Diagnostic and Statistical Manual
of Mental Disorders, DSM IV-TRVashington, D.C.: American
Psychiatric Publishing, Inc.

Amichai, Y. (2000)Open Closed OpemNew York, San Diego, London:
Harcourt.

Andersen, T. (2007). Human Participating: Humaeifg” Is the Step for
Human “Becoming” in the Next Step. In H. Andersam D. Gehar
(Eds),Collaborative Therapy: Relationships and Conversadithat make
a Differencgpp. 81-93)New York and London: Routledge.

Andersen, T. 2002A Collaboration, what some call psychotherapy; ofitied
of expressions, and expressions filled of meanimgpublished
manuscript, 2002.

Andersen, T. (1991), (Ed.Jhe Reflecting Team: Dialogues and Dialogues about
the DialoguesNew York and London: W. W. Norton & Company.

Anderson, H. (1997 onversation, Language, and Possibility: A Postrnode
Approach to TherapyNew York: BasicBooks.

Anderson, H. (2007). Dialogue: People Creating Ntegwwith Each Other and
Finding Ways to Go On. In H. Anderson and D. Gefiads.),
Collaborative Therapy: Relationships and Conversadithat make a
Difference(pp. 33-41). New York and London: Routledge.

Astin, A. and Astin, H. (November 29, 2003he Dallas Morning News

Baird, M. (1999). Revisioning Christian Theologyliight of Emmanuel
Levinas’s Ethic of Responsibility. lfihe Journal of Ecumenical Studies,
Vol. 36, No. 3 and 4, pp. 340-351.

328



A Pastoral Psychology of Lament

Bakhtin, M. (1981)The Dialogic Imagination: Four Essays
Michael Holquist (Ed) and Caryl Emerson (Tr). insTexas: University
of Texas Press.

Bakhtin, M. (1984. Rabelais and His World'rans. Helene Iswolsky.
Bloomington: Indiana University Press.

Bakhtin, M. (1986)Speech Genres and Other Late Essayans. Vern W.
McGee. Michael Holgquist and Vadim Liapunov (BdAustin:
University of Texas Press Slavic Series.

Bakhtin, M. (1929)Problems of Dostoevsky’s Creative Wdtkningrad: Priboi.
In Coates, 1998, p. 67.

Beals, M. P. (1994)Warriors Don’t Cry: A Searing Memoir of the Battle
Integrate Little Rock’s Central High Schoblew York: Washington
Square Press.

Blaine-Wallace, W. (2003)Vater in the Wastelands: The Sacrament of Shared
Suffering Lanham, Maryland: Cowley Publications.

Blount, B. and Charles, W. (200Breaching Mark in Two Voice&ouisville,
Kentucky: Westminster John Knox Press.

Botcharova, O. (2001). Implementation of Track TRiplomacy. In R. G.
Helmick, S.J. and R. L. Petersen (EdSQrgiveness and
Reconciliation: Religion, Public Policy and CaoflTransformation279-
304). Radnor, Pennsylvania: Templeton Found&i@ss.

Brown, T. L. F. (2008)Can the Sistah Get a Little Helgeveland, Ohio:
Pilgrim Press.

Butler, J. (2004)Precarious Life: The Powers of Mourning and Violenc
London and New York: Verso.

Brueggemann, W. (2001)'he Prophetic ImaginationMinneapolis: Fortress
Press. (Original work published 1978.)

Campbell, W. (1977 Brother to a DragonflyNewYork: Seabury Press.

Cassel, E. (1994The Nature of Suffering and the Goals of Mediclrandon:
Oxford University Press.

329



A Pastoral Psychology of Lament

Chambers, R. (2004)ntimely Interventions: AIDS Writing, Testimonialcathe
Rhetoric of HauntingAnn Arbor, Michigan: The University of Michigan
Press.

Caputo, J. (1997 he Prayers and Tears of Jacques Derrida: Religidthout
Religion Bloomington, Indiana: Indiana University Press.

Caputo, J. (2007)What Would Jesus Deconstruct?: The Good News of
Postmodernity for the Churcksrand Rapids, Michigan: Baker Academic.

Carey, J. (1981 Carlyle Marney: A Pilgrim’s ProgressMacon, Georgia: Mercer
University Press.

Coates, R. (1998FThristianity in Bakhtin: God and the Exiled Authdlew
York: Cambridge University Press.

Collins, P. H. (2000)Black Feminist Thought: Knowledge, Consciousness, a
the Politics of Empowermemiew York and London: Routledge.

Common Art. Retrieved July 17, 2008, from
http://www.ecclesiaministries.org/common_art.html

Cooper-White, P. (2007Many Voices: Pastoral Psychotherapy in Relational
and Theological Perspectivilinneapolis: Fortress Press.

Crossan, J. D. (1998)he Birth of Christianity: Discovering What Happénea
the Years Immediately after the Execution of léSan Francisco: Harper
Collins.

Cunningham, M. and Marberry, C. (200Qyowns: Portraits of Black Women in
Church HatsNew York: Doubleday.

Dauge-Roth, A. (2005). Passing on Voices, Goinglaanted: Witnessing and
Hospitality in the Plajrwanda 94In L’Esprit Createur Vol. XLV, No.

3, 85-102.

Dillard, A. (1982).Teaching A Stone to Talk: Expeditions and Encosniéew
York: Harper and Row.

Dostoevsky, F. (2002).he Brothers KaramazoWew York: Farrar, Straus and
Giroux. Original work published in a series, cdeted in 1880.

Dufourmantelle, A. and Derrida, J. (2000f. Hospitality Trans. Rachel Bowlby.
Stanford, California: Stanford University Press.

330



A Pastoral Psychology of Lament

Du Bois, W. E. B. (1994)The Souls of Black Folkdlew York: Courier Dover
Publications. First published in 1903.

Ecclesia Ministries. (2008Common ArtRetrieved July 19 2008, from
http://www.ecclesia-ministries.org/common_art.html.

Farmer, F. (2001)5aying & Silence: Listening to Composition with Biak
Logan, Utah: Utah State University Press.

Freedman, J. and Combs, G. (1996arrative Therapy: The Social Construction
of Preferred RealitiesNew York: W.W Norton Company, Inc.

Gergen, K. (1985). “The Social Constructionist Mment in Modern
Psychology.”American PsychologistiO, no. 3, 266-275.

Gettleman, J. Rape Victims’ Words Help Jolt Congim IChange. (2008, October
18).New York Time9. 1.

Gilmore, R. W. (2007)The Golden Gulag: Prisons, Surplus, Crisis, and
Opposition in Globalizing CaliforniaBerkeley: University of California
Press.

Gilpin, L. (1977).The Hocus Pocus of the Univerdéew York: Doubleday &
Company.

Goldenberg, H. and Goldenberg, I. (200amily Therapy: An Overviewacific
Grove, California: Brooks/Cole.

Greenberg, G. (2007, May). Manufacturing DepressioRlarper’s Magazine
314.

Griffith, J. L. and Griffith, M. E. (1994)The Body Speaks: Therapeutic dialogues
for mind-body problem$New York: Basic Books.

Grimsley, J. (1994)Winter Birds Chapel Hill: Algonquin Books.

Gwaltney, J. L. (1980Drylongso, A Self Portrait of Black Ameriddew York:
Vintage.

Hall, J. D. (1996)Confessinghe Faith: Christian Theology in a North American
Context Minneapolis: Fortress Press.

Harris, R. M. A Time to Reap for Foot Soldiers a¥iCRights. (November 5,
2008).New York Time. 1.

331



A Pastoral Psychology of Lament

Heyward, C. (1996). Empowerment, Godding and Miitdh Isherwood, L.
and McEwan, D. (Eds.)An A to Z of Feminist Theologgheffield,
England: Sheffield Academic Press.

Heyward, C. (1989)TouchingOur Strength: The Erotic as Power and the Love
of God San Francisco: Harper.

Hoffman, L. (2007). The Art of “Withness”: A New Bht Edge. In Anderson, H.
and Gehart, D. (Eds(ollaborative Therapy: Relationships and
Conversations that Make a Differenééew York and London:
Routledge.

Hoffman, L. (2002) Family Therapy: An Intimate HistorfNew York and
London: W. W. Norton & Company.

hooks, b. (1989)Talking Back: Thinking Feminist, Thinking Bla&doston:

South End Press.

Johnson, E. (1992phe Who IsNew York: Crossroads.

King, M. (1965).The Arc of the Moral Univers®etrieved July 28, 2008.
http://tommywonk.blogspot.com/2008/01/arc-of-maraiverse.html.

Kochman, T. (1981Black and White Styles in Confli€hicago: University of
Chicago Press.

Kofman, S. (1998)Smotheredords Madeline Dobie, trans. Evanston, lllinois:
Northwestern University Press.

Kundera, M. (1988)The Unbearable Lightness of Beiidew York:
HarperCollins.

LaGugna, C. M. (1991¥%0d for Us: The Trinity and Christian Lif&lew York:
HarperCollins.

Lane, B. (1998)The Solace of Fierce Landscapes: Exploring Desedt a
Mountain Spirituality New York: Oxford University Press.

Lartey, E. (July 15, 2001). “Global Views for Rarstt Care and Counseling: Post-
modern, Post-colonial, Post-Christian, Post-hurrarst-pastoral.”
Address given at the Seventh Asia-Pacific CorgyoesPastoral Care and

Counseling, Perth, Western Australia.

332



A Pastoral Psychology of Lament

http://www.icpcc.net/materials/globalvi_1.htmi& in Cooper-White,
2007, p. 14.

Lectionary Central, retrieved August 28, 2008nfro
http://www.lectionarycentral.com/trinity10/Augirse2.html

Levinas, E. (1999Alterity and Transcendenc@&rans. Michael B. Smith. New
York: Cambridge University Press.

Lincoln, C. E. and Mamiya, L. H. (1990Trhe Black Church in the African
American Experiencé®durham, North Carolina: Duke University
Press.

Loewenberg, B. J. and Bogin, R., eds. (19Bfck Women in Nineteenth-
Century American LifdJniversity Park, Pennsylvania: Pennsylvania
State University Press.

Lorde, A. (1984)Sister OutsiderTrumansburg, New York: The Crossing Press.

MacMurray, J. (1957)The Self as Agenlew York: Harper and Brothers. As
cited in LaCugna, pp. 255-256.

MacMurray, J. (1961)ersons in RelatiarNew York: Harper and Brothers. As
cited in LaCugna, pp. 255-256.

McDargh, J. (1993). Concluding Clinical Postscripti Developing a
Psychotheological Perspective Hrploring Sacred Landscapes:
Religious and Spiritual Experiences in PsychatbpgrNew York:
Columbia University Press. Cited in Cooper-Whi@Q7, p. 32.

McNamee, S. (2004). Critical Moments as “Transfdrares.” In Negotiation
Journal20 (2), 269-274 doi:10.1111/j.1571-9979.2004.00022

McNight, J. (1995). John Deere and the Bereave@ennselor. InThe
Careless Society: Community and Its Counterfdliesv York:
BasicBooks.

Merton, T. (1989)Conjectures of a Guilty Bystandédew York: Doubleday.
(Original work published in 1966.)

Metz, J. B. (1980)Faith in History and Society: Toward a Practical
Fundamental TheologiNew York: Seabury Press.

333



A Pastoral Psychology of Lament

Mihailovic, A. (1997).Corporal Words: Mikhail Bakhtin’s Theology of
DiscourseEvanston, lllinois: Northwestern University Press.

Monk, G., Winslade, J., Crocket, K., Epston, D.gBd(1997)Narrative Therapy
in Practice: The Archeology of Hop®an Francisco: Jossey-Bass.
Moultmann, J. (1993)The Trinity and the KingdonMinneapolis: Fortress Press.

As cited in Cooper-Wright, 2007, p. 35.

Ndahayo, G. (Producer/Director/Writer). (200Bghind the Converiotion
picture]. Rwanda: Ndahayo Productions.

Ndungane, N. 2007. Commencement address at Epldopfiaity School,
Cambridge, Massachusetts.

Neruda, P. (1989) he Sea and the BelBort Townsend, Washington: Copper
Canyon Press.

Niebuhr, R. (1932). Moral Man and Immoral Sociétguisville, Kentucky:
Westminster John Knox Press.

O’Connor, F. (1982)Flannery O’ConnerThe Complete Storieblew York:
Farrar, Straus and Giroux.

O’Connor, F. (1970Mystery and MannersNew York: The Noonday Press.
(Original work published in 1961)

Oliver, M. (1994, February). Mockingbirdshe Atlantic MonthlyVol. 272, No.
2.

Paley, G. (1991).ong Walks and Intimate Talkiew York: The Feminist Press
at The City University of New York.

Palmer, P. (2005, Spring, Essay 8he Politics of the Brokenhearted: On
Holding the Tensions of Democra&§alamazoo, Michigan: The Fetzer
Institute.

Partnoy, Alicia. Temptation. (2009, March 13peaking of FaithRetrieved
March 31, 2009, from htt://speakingoffaith.puldidio.org/programs
/2009/laying-the-dead-/Partnoy-poetry.shtml1#tesiiy.

Percy, Walker. (2000).ost in the Cosmos. The Last Self Help Boaw York:
Picador.

334



A Pastoral Psychology of Lament

Percy, Walker. (2000 he Message in the Bottldew York: Picador. 3 Picador
edition. Originally published in 1975.

Percy, Walker. (1971).ove in the RuindNew York: Picador.

Poteat, P. L. (1985YValker Percy and the Old Modern Age: Reflections on
Language, Argument and the Telling of Storizeton Rouge: Louisiana
State University Press.

Ramsey, N. (1998Rastoral Diagnosis: A Resource for Ministers of €and

CounselingMinneapolis: Augsburg Fortress Publishers.

Reagon, B. J. (Speaker). (2000). Singing Warriokdterans of Hope
Project Denver: llif School of Theology.

Robbins, M. P. (1993A Gardener’s Bouquet of Quotatiartdopewell,
New Jersey: The Ecco Press.
Sarton, M. (1961Moving In In Cloud, Stone, Sun, Vine. New York: W. W.

Norton.

Slay, A. (2000). The 6/8 Beat Goes On. In Armbrugater, (Ed.)Mass
Mediations: New Approaches to Popular Culture ia Middle
East and Beyonderkeley: University of California Press: c2000
2000. http://ark.cdlib.org/ark:/13030/ft8k4008kx/

Shotter, J. (1995b). In conversation: Joint actehrared intentionality and
ethics. InTheory and Psycholog$, 49-73.

Schreiter, R. (1998 he Ministry of Reconciliation: Spirituality and
StrategiesNew York: Orbis Books.

Seeliger, W. (1973)Western Theologtlanta: Forum House.

Smith, B. (Executive Producer). (2009, February 28y Maine
[Television Broadcast]. Portland, Maine: WCSH6.

Soelle, D. (1999)Against the Wind: Memoir of a Radical Christian

Minneapolis: Fortress Press.

Soelle, D. (1975)Suffering Minneapolis: Fortress Press.

335



A Pastoral Psychology of Lament

Tal, K. (1996) Worlds of Hurt: Reading Literature of Traumidew York:
Cambridge University Press.

The Center for the Theology of Children. Retriedety 28, 2008, from
http://www.godlyplay.org/.

The Internet Encyclopedia of Philosophy. Jacqueiberb. Hospitality.
http://lwww.iep.utm.edu/d/derrida.htm#top.

The Names Project. Retrieved June 4, 2008, from
http://www.aidsquilt.org/about.htm

Thornton, S. (2002Broken Yet Beloved: A Pastoral Theology of the €188
Louis: Chalice Press.

Thurman, H. (1981)Jesus and the DisinheriteRichmond, Indiana: Friends
United Press.

Tutu, D. (1999)No Future Without Forgivenesllew York: Random House.

Vanier, J. (1989)Community and GrowttMahwah, NJ: Paulist Press.

Welch, S. (2000)A Feminist Ethic of RiskMinneapolis: Fortress Press.

White, M. (2000)Reflections on Narrative PracticAdelaide, South Australia:
Dulwich Centre Publications.

Williams, T. T. (2008)Finding Beauty in a Broken Worltlew York: Pantheon
Books.

Wink, W. (1992) Engaging the Powers: Discernment and ResistanegWorld
of Domination Minneapolis: Fortress Press.

Wittgenstein, L. (1953fhilosophical Investigation®©xford, UK: Blackwell
Publishers

Wong, E. (2008, July 24). China Presses Grievirmgiia to Take Hush Money
on QuakeThe New York Time&nline edition.

Wood, R. (date unknown). Flannery O’Conner’s Pheas and Mikhail Bakhtin’s
Dialogical Understanding of Truth. Flannery O’Conner Review
volume and number unknown.

Wyman, D. L. (1985)Home Care of the DyindNew York: Main Street Books.

Wyman, D. L. (2008)Birth of a Street ChurchRetrieved July 19, 2008, from
http://www.ecclesiaministries.org/ecclesia/bigh a_church.html.

336



A Pastoral Psychology of Lament

Wyman, D. L. (2008)Journey of a Street PriedRetrieved July 19, 2008, from
http://lwww.ecclesia-ministries.org/ecclesia/joey_to_priest.html.
Young, A., (Speaker). (2000). Andrew Young: Mieisof the Beloved
Community. InVeterans of Hope ProjedDenver: llif School of

Theology.

337



A Pastoral Psychology of Lament

Appendix
List of Inquiry Interviews
1. Anchorage Peer Supervision Group
2. Andrea
3. Bates Office Professionals Network
4. Elizabeth Cochran
5. Katie Conklin and Ann Mueller
6. Nashani Frazier
7. Ruth Wilson Gilmore
8. Glenda Hope
9. Ruby Sales
10.Cleveland Sellers
11.Dylan Thomas

12.Esperance Uwambyeyi and Alexandre Dauge-Roth

338



