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In Thy Light
Incorporating Service: The Body at Work
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Valparaiso University students took a different kind of trip. Instead of heading south to
Florida or Texas, they ended up in locales with cooler
climates, like Detroit, the Pine Ridge Reservation in
South Dakota, and Harvey, Illinois. Instead of playing with Frisbees on the beach, they volunteered to
take part in service projects. In fact, thousands of
students who attend colleges and universities across
the United States now spend their school breaks on
service trips; they work in poverty-stricken innercity neighborhoods, or in rural communities hit by
disasters, or even in underdeveloped nations around
the world.
On these trips, students can serve in many
ways. They can clean up urban brownfields, paint
rooms in new housing, or even dig ditches if that is
what is most needed. Some students have acquired
skills in their studies that they can use while they
serve. On recent trips, Valpo nursing students have
provided basic health care to communities in Costa
Rica. Valpo Engineering students have helped build
irrigation systems for rural villagers in Kenya.
But the truth is that most students return from
these trips knowing that they have received more
than they have given. They go to learn as much as
they go to help. They learn about the challenges facing communities that they might otherwise never
have visited. And they often learn something much
more troubling; they learn that no matter how hard
they worked during their trip, the service they performed in a few-days' visit is not likely to change
much. They might fix up one rundown home or
provide companionship to a few lonely people, but
then the students go back to their schools and these
communities are left facing exactly the same problems as before.

Clearly, these trips, along with many other kinds
of service-learning programs, are important parts
of students' educations. Nearly every institution
of higher learning in the country offers some kind
of service-oriented programming, but when they
offer these programs, schools are forced to answer
a number of difficult questions. What exactly is the
relationship between these service programs and
traditional classroom-based education? How can
service programs reflect and enhance a university's commitments to its overall mission? Do these
programs result in genuine benefits for the people
they are meant to serve, and do they help students
become aware of larger structural issues of economic justice behind the obvious problems.
These questions and others like them were discussed at the National Conference of the Lilly Fellows
Program in Humanities and the Arts, held October
19-21, 2012 on the campus of the University of
Indianapolis under the theme of "Incorporating
Service: The Body at Work:' Faculty and administrators from Lilly Network institutions gathered to
discuss the role of service in higher education. The
conference's three plenary lectures are included in
this issue. In "Re-Thinking Service;' Samuel Wells
asks a basic theological question about service:
what is the fundamental human problem that it is
attempting to address? In "Faithfully Present;' Jeffrey
P. Bouma surveys the approaches to service taken
by different schools throughout American higher
education. And in "Minding the Common Good;'
Regina Wentzel Wolfe considers how thoughtful
attention to the task of creating an ethical institutional culture can help infuse an ethos of service
throughout the entire university community.
Different schools will take different approaches
to service programming. Different students will
have different motivations for participating in these
programs. But those of us who teach and who help
our students find ways to serve share a common
hope. We hope that when our students complete
their studies and leave our schools they will understand that they are called to live lives of service to
God and the world and that something they have
learned in their time with us will be of service to
them as they answer that call. t
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Rethinking Service

Samuel Wells

T
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1992

NOVEL
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1996

FILM

THE

English Patient is set in Egypt during
the Second World War (Ondaatje 1992;
Minghella 1996). A married Englishwoman,
Katherine, finds herself often alone as her husband pursues a cartographical expedition. She
falls in love with an impossibly exotic Hungarian
nobleman, Laszlo. Count Laszlo, another cartographer, discovers a wondrous cave, decorated
with prehistoric paintings, deep in the Sahara
Desert. Laszlo and Katherine fall into a passionate affair. Katherine's husband, sensing the affair,
plans a murderous revenge. He puts Katherine in
the backseat of his biplane and flies toward Count
Laszlo's excavation camp near the famous cave.
He tries to land the plane right on Laszlo himself,
but the plan catastrophically backfires. It turns
out that it is Katherine's husband who dies in the
crash. Laszlo, the intended target, sustains only
minor injuries, but Katherine is badly hurt. We
witness Laszlo carrying her slowly and lovingly to
the prehistoric cave.
Now Laszlo and Katherine face an unspeakable predicament. Katherine's InJuries are
life-threatening. If she is going to live, Laszlo is
going to need to go and find medical help. But
that means going to Cairo, and Cairo is a threeday walk away. It is a dangerous journey. Even
if Laszlo gets there unscathed, there may be no
one he can persuade to bring help. And even if
all these ifs meet happy whens, there has got to
be only a small chance Katherine will still be alive
when Laszlo gets back. What are they to do?
I want you to think about this predicament
as the defining question of your life. Everything
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in our culture, and especially our institutions of
higher education, orients us toward solutions,
toward answers, toward ways to fix the human
body, the human mind, the world's economy, the
inside of a laptop, the woes of Washington, the
finances of Greece, the Arab- Israeli conflict, the
poverty of Somalia. Are you ready for a problem
that doesn't have an answer? That is the question I
am going to address here.
Mortality

Let us dig down to one of the biggest questions of all. What is the essential problem of
human existence? I want to dig inside this question to identify the answer most people would
probably give to the question. I want not just to
name that answer, but to explore it in such a way
that we can see how that answer shapes a number
of things we do.
Here is my hypothesis. Our culture's operational assumption has long been that the central
problem of human existence is mortality. From
the moment we come into the world, our fundamental crisis is that we are going to die. In the
words of Samuel Beckett, we "give birth astride of
a grave, the light gleams an instant, then it's night
once more" (Beckett 1956). Given that eternity is
rather extensive by anyone's measure, any limited
lifespan that falls short of eternity is bound to be
unsatisfactory, and three score years and ten are
not inherently less adequate than a million or
two: as Isaac Watts, recalling the words of 2 Peter,
reminds us in his celebrated hymn, "A thousand
ages, in thy sight, are like an evening gone; short

as the watch that ends the night, before the rising sun" (Watts 1719). But the issue is not simply
that life is limited in terms of duration. Human
flourishing is circumscribed by a host of other
limitations. If we simply invoke nine, we might
note disability, chronic ill health, and terminal illness; poverty, hardship, and malnutrition; adverse
weather, famine, and limited natural resources.
It is a formidable list. We are hemmed in on all
sides not just by death but by a host of other constraints.
What has changed in perhaps the last fifty or
sixty years is that, at least in the West, humanity
no longer feels such limitations are integral to its
existence. There was a time when death and taxes
named the unshiftable givens of human experience and when life was a largely Stoic matter of
learning to live within the boundaries of limited
human potential. Death took place in the home,
most illnesses had little or no chance of a cure, and
it was best to prepare oneself for a fragile existence
or face hubristic disappointment or humiliation.
The world's resources may have held enormous
potential, but the technology and techniques for
tapping that potential were still in their infancy.
Those days have gone. A cascade of technological
advance in fields such as medicine, transport, and
information transfer has made such constraints
seem absurd, rather than necessary. The human
project is no longer about coming to terms with
limitations and flourishing within them. It is now,
almost without question, about overcoming and
transcending limitations. Human contingency
is to be swept aside like racist legislation during
the Civil Rights Movement. It is not something
we learn to live with: it is something we expect
to conquer. Doing so is part of our self-assertion,
our full expression, our spreading of our wings. It
has more or less become the defining project of
the human race.
It seems all are agreed that the key project
of our species is the alleviation, overcoming,
and transcendence of mortality. We achieve this
by inventing new medications, discovering new
dimensions of experience, reducing or reversing
limitations such as blindness, breaking athletic
records, and circumventing such tragedies as
famine or muscular dystrophy. That is what we

strive for. That is what gains outstanding individuals rewards and acclaim. That is what our society
prizes most highly.
In the Middle Ages, the most celebrated
moments were the discovery of precious documents from the classical period. Each one
represented a reclaiming of a piece of and an
avenue into a lost golden era. Today the golden
moments are the transcending of another
dimension of human limitation. When we advertise our organizations we seldom still say, "Making

There was a time when
death and taxes named the
unshiftable givens of human
experience and when life was a
largely Stoic matter of learning
to live within the boundaries of
limited human potential.

lead pencils the same way for 150 years:' Instead
we say, "Testing and stretching the boundaries of
knowledge: making the impossible, possible." The
single notion that sums up this sense of throwing off limitations is freedom, and the term we
employ to commodify freedom and give it retail
value is choice. So the basic line in promoting
what we do is to say that our product or service
overcomes one or more of the real or perceived
constraints of your daily or lifelong existence and
thus gives you more choice.
Now, when an organization, such as a business or a university, wants to feel it is addressing
wider human needs, and not just feathering its
own nest, it encourages its members to address
what it perceives as the fundamental problem
of human existence. Efforts toward that end are
what the church calls mission and the world
calls service. Mission concerns God's hopes for
the world and the church's role in bringing those
hopes about. Service is the recognition that there
Easter 2013
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is a lot more to the world than the activities that
yield an income, and that, however much benefit
many people may derive from those activities,
there are a great many more who derive little or
none, and whose needs, if they are to be noticed
and responded to, have to be addressed in voluntary ways.
What I want to highlight right now is that if
you assume that the fundam ental human problem is mortality and if the great majority of your
institutional endeavor is committed to creating
opportunities for people to overcome the world's
limitations and their own, then it is highly likely
that you will configure service and mission in
corresponding terms. You will be upholding the
Millennium Development Goals. You will be
providing artificial limbs for use by people in
war zones who have been maimed by landmines.
You will be digging wells for people in locations
where there is a dearth of fresh water. When the
human problem is mortality, then this is what
mission and service are: they are generous acts of
reducing mortality, alleviating human limitation,
in ways that are not income-generating but are
nonetheless life-enhancing, for both giver and
receiver.
Isolation

So that is my hypothesis. Most educated people in our culture assume the fundamental human
problem is mortality, specifically, and human limitation, more generally. But here is my argument.
What if it turned out that the fundamental human
problem was not mortality after all? What if it
turned out that all along the fundamental human
problem was isolation? What do I mean by this?
If the fundamental human problem is isolation,
then the solutions we are looking for do not lie
in the laboratory or the hospital or the frontiers
of human knowledge or experience. Instead the
solutions lie in things we already have-most of
all, in one another. What if the answer, for Laszlo,
doesn't lie in walking to Cairo?
Let me explain this by asking a basic theological question. Why do Christians, to use
conventional and familiar language, want people to be saved? An obvious answer might be,
8
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"Because those people are going to die, and maybe
they'll go to hell, or oblivion, or nothingness;' or
whatever the latest term for downstairs happens
to be. But if you ask, "And what's so great about
going to heaven, then?" what kind of an answer do
you get? Heaven is, I would suggest, the state of
being with God and being with one another and
being with the renewed creation. In other words,
a heaven that is simply and only about overcoming mortality is an eternal life that is not worth
having. It is not worth having because it leaves
one alone forever. And being alone forever is not
a description of heaven. It is a description of hell.
The heaven that is worth aspiring to is a rejoining
of relationship, of community, of partnership, a
sense of being in the presence of another in which
there is neither a folding of identities that loses
their difference nor a sharpening of difference
that leads to hostility, but an enjoyment of the
other that evokes cherishing and relishing. The
theological word for this is communion.
To explain this, I am going to describe to you
three scenes that I am guessing will be familiar to
all of us. And then I want to think with you about
what these three scenes have in common.
The first is your relationship with the most
difficult member of your family. Let's say it is your
father. Christmas is coming up, but somehow
you have no idea what to give him. It bothers you
because deep down it feels like your inability to
know what present will please your father is symbolic of your lifelong confusion about what might
truly make your father happy, especially where
you are concerned. So in the end you spend
more than you meant to on something you do
not really believe he wants, pathetically throwing
money at the problem but inwardly cursing yourselfbecause you know that what you are buying is
not the answer. When Christmas comes and your
father opens the present, you see in his forced
smile and his half-hearted hug of thanks that you
have failed yet again to do something for him that
might overcome the chasm between you.
Here is a second scene. You have family or friends from out of town coming for
Thanksgiving. You want everything to be perfect
for them, and you exchange a flurry of emails
about who is going to sleep where, and whether

~
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-
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it is all right for them to bring the dog. You get
into a frenzy of shopping and baking. You are
actually a little anxious that you will forget something or burn something, so the kitchen becomes
your empire, and you can't bear for someone to
interrupt you, and even at Thanksgiving dinner
you are mostly checking the gravy or reheating
the potatoes. As you say goodbye to your guests,
you hug and say, "It's such a shame we never really
talked while you were here:' And when they have
finally left, you collapse in a heap, maybe in tears
of exhaustion.
Here is a third scene. You feel there is something empty or lacking in the cozy Christmas
with family and friends, and your heart is breaking for people having a tough time in the cold,
in isolation, in poverty, or in grief. So you gather
together presents for children of prisoners or
turn all your Christmas gifts into vouchers representing your support of a house or a cow or two
buffaloes for people who need the resources more
than you and your friends do.
What do these scenes have in common? I want
to suggest that they are based on one tiny word:
it is the word, "for:' When we care about those
for whom Christmas is a tough time, we want
to do something "for" them. When we want our
houseguests to enjoy their Thanksgiving visit, our
impulse is to spend our whole time doing things
"for" them, whether cooking dinner or constantly
clearing the house or arranging activities to keep
them busy. When we feel our relationship with
our father is faltering, our instinct is to do something "for" him that somehow melts his heart and
makes everything all right.
And those gestures of "for" matter because
they sum up a whole life in which we try to make
relationships better, try to make the world better,
try to be better people ourselves by doing things
"for" people. We praise the selflessness of those
who spend their lives doing things "for" people.
People still sign letters "Your obedient servant;'
because we want to tell each other "''m eager to
do things 'for' you:' When we feel noble we hum
Art Garfunkel singing "Like a bridge over troubled water, I will lay me down .. :' -presumably
"for" you to walk over me without getting your
dainty feet wet. When we feel romantic we put

on the husky voice and turn into Bryan Adams
singing, "Everything I do-l do it 'for' you:'
It seems that the word that epitomizes being
an admirable person, the word that sums up the
spirit of Christianity, is "for:' We cook "for;' we
buy presents "for;' we offer charity "for;' all to say
we lay ourselves down "for:' But there is a problem here. All these gestures are generous, and
kind, and in some cases sacrificial and noble.
They are good gestures, warm-hearted, admirable
gestures. But somehow they don't go to the heart
of the problem. You give your father the gift, and
the chasm still lies between you. You wear yourself out in showing hospitality, but you have never

It seems that the word that
epitomizes being an admirable
person, the word that sums up the
spirit of Christianity, is ((for:'

actually had the conversation with your loved
ones. You make fine gestures of charity, but the
poor are still strangers to you. "For" is a fine word,
but it does not dismantle resentment, it does not
overcome misunderstanding, it does not deal
with alienation, it does not overcome isolation.
Most of all, "for" is not the way God relates
to us. God does not simply set the world straight
for us. God does not simply shower us with good
things. God does not mount up blessings upon
us and then get miserable and stroppy when we
open them all up and fail to be sufficiently excited
or surprised or grateful. "For" is not the heart of
God.
In some ways we wish it was. We would love
God to make everything happy and surround us
with perfect things. When we get cross with God,
it is easy to feel that God is not keeping the divine
side of the bargain-to do things "for" us now and
forever.
But God shows us something else. God
speaks a rather different word. In Matthew's gosEaster 2013
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pel, the angel says to Joseph, "'Behold, the virgin
shall conceive and bear a son, and they shall name
him Emmanuel; which means, 'God is with us:"
And then in John's gospel, we get the summary
statement of what the Christian faith means: "The
Word became flesh and lived with us:' It is an
unprepossessing little word, but this is the word
that lies at the heart of Christmas and at the heart
of the Christian faith. The word is "with:'
Think back to the very beginning of all things.
John's gospel says, "The Word was with God. He
was in the beginning with God. Without him
not one thing came into being:' In other words,

It is an unprepossessing little
word, but this is the word that lies
at the heart of Christmas and at
the heart of the Christian faith.
The word is "with:'

before anything else, there was a "with;' the "with"
between God and the Word, or as Christians
came to call it, between the Father and the Son.
"With" is the most fundamental thing about God.
And then think about how Jesus concludes his
ministry. His very last words in Matthew's gospel are, "Behold, I am with you always:' In other
words, there will never be a time when I am not
"with." And at the very end of the Bible, when the
book of Revelation describes the final disclosure
of God's everlasting destiny, this is what the voice
from heaven says: "Behold, the home of God is
among mortals. He will dwell with them as their
God; they will be his peoples, and God himself
will be with them:'
We have stumbled upon the most important
word in the Bible-the word that describes the
heart of God and the nature of God's purpose and
destiny for us. And that word is "with:' That is
what God was in the very beginning; that is what
God sought to instill in the creation of all things,
that is what God was looking for in making the
10
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covenant with Israel, that is what God coming
among us in Jesus was all about, that is what the
sending of the Holy Spirit meant, that is what our
destiny in the company of God will look like. It is
all in that little word "with:' God's whole life and
action and purpose are shaped to be "with" us.
In a lot of ways, "with" is harder than "for:'
You can do "for" without a conversation, without
a real relationship, without a genuine shaping of
your life to accommodate and incorporate the
other. The reason your Christmas present for your
father is doomed is not because "for" is wrong, not
because there is anything bad about generosity; it
is because the only solution is for you and your
father to be "with" each other long enough to hear
each other's stories and tease out the countless
misunderstandings and hurts that have led your
relationship beyond the point of being rescued by
the right Christmas present. The reason why you
collapse in tears when your Thanksgiving guests
have gone home is because the hard work is finding
out how you can share the different responsibilities and genuinely be "with" one another in the
kitchen and elsewhere in ways that make a stay of
several nights a joy of "with" rather than a burden of "for:' What makes attempts at Christmas
charity seem a little hollow is not that they are
not genuine and helpful and kind but that what
isolated and grieving and impoverished people
usually need is not gifts or money but the faithful
presence with them of someone who really cares
about them as a person. It is the "with" they desperately want, and the "for" on its own (whether it
is food, presents, or money) cannot make up for
the lack of that "with:'
But we all fear the "with;' because the "with"
seems to ask more of us than we can give. We
would all prefer to keep charity on the level of
"for;' where it cannot hurt us. We all know that
more families struggle over Christmas than any
other time. Maybe that is because you can spend
the whole year being busy and doing things "for"
your family, but when there is nothing else to do
but be "with" one another you realize that being
"with" is harder than doing "for" -and sometimes
it is just too hard. Sometimes New Year's comes as
a relief as we can then go back to doing "for" and
leave aside being "with" for another year.

And that is why it is glorious, almost incredible, good news that God didn't settle on "for:'
God said unambiguously, "I am with:' Behold,
my dwelling is among you. I have moved into the
neighborhood. I will be "with'' you always. My
name is Emmanuel, God "with" us. Sure, there
was an element of"for" in Jesus' life. He was "for"
us when he healed and taught; he was "for" us
when he died on the cross; he was "for" us when
he rose from the grave and ascended to heaven.
These are things that only God can do and we
cannot do. But the power of these things God
did "for" us lies in that they were based on his
being "with" us. God has not abolished "for:' But
God, in becoming flesh in Jesus, has said there
will never again be a ''for" that is not based on a
fundamental, unalterable, everlasting, and utterly
unswerving "with." That is the good news of the
incarnation.
And how do we celebrate this good news? By
being "with'' people in poverty and distress even
when there is nothing we can do "for" them. By
being "with'' people in grief and sadness and loss
even when there is nothing to say. By being "with"
and listening to and walking with those we find
most difficult rather than trying to fob them off
with a gift or a face-saving gesture. By being still
"with" God in silent prayer rather than rushing
in our anxiety to do yet more things "for" God.
By taking an appraisal of all our relationships and
asking ourselves, "Does my doing 'for' arise out
of a fundamental commitment to be 'with; or is
my doing 'for' driven by my profound desire to
avoid the discomfort, the challenge, the patience,
the loss of control involved in being 'with'?"
No one could be more tempted to retreat
into doing "for" than God. God, above all, knows
how exasperating, ungrateful, thoughtless, and
self-destructive company we can be. Most of
the time we just want God to fix it and spare us
the relationship. But that is not God's way. God
could have done it all alone. But God chose not to.
God chose to do it "with" us, even though it cost
the cross. That is the amazing news of the word
"with:'
The cross is usually portrayed as the ultimate
moment of "for" -the definitive thing only God
could do that God did do on our behalf. But let's

think about the cross for a moment in the light
of what we have seen about the word "with:' The
cross is Jesus' ultimate demonstration of being
with us-but in the cruelest irony of all time,
it is the instant Jesus finds that neither we, nor
the Father, are with him. Remember Jesus' agonizing words, "My God, my God, why have you
forsaken me?" Every aspect of being not-with, of
being with-out, clusters together at the foot of the
cross. Jesus experiences the reality of human sin,
because sin is fundamentally living without God.
Jesus experiences the depth of suffering, because
suffering is more than anything the condition of
being without comfort. Jesus experiences the horror of death, because death is the word we give to
being without all things-without breath, without
connectedness, without consciousness, without a
body. Jesus experiences the biggest alienation of
all, the state of being without the Father, and thus
being not-God-being, for this moment, without
the with that is the essence of God.
Jesus gives everything that he is for the cause
of being with us, for the cause of embracing us
within the essence of God's being. He has given
so much-even despite our determination to be
without him. And yet he has given beyond our
imagination, because for the sake of our being
with the Father he has, for this moment, lost his
own being with the Father. And the Father has
longed so much to be with us that he has, for
this moment, lost his being with the Son, which
is the essence of his being. Here is the astonishing good news. At the central moment in history,
Jesus, the incarnate Son of God, had to choose
between being with the Father or being with us.
And he chose us. At the same time the Father had
to choose between letting the Son be with us or
keeping the Son to himself. And he chose to let
the Son be with us. That is the choice on which our
eternal destiny depends. That is the epicenter of
the Christian faith and our very definition oflove.
From this moment we can see that the word
"with" becomes the key to the whole story. The
Holy Trinity is the perfect epitome of"with'': God
being with God. The incarnation of Jesus is the
embodiment of "with": God being with us, being
among us. The crucifixion, as we have seen, is the
greatest test of God's being with us, because we
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see that God in Christ is so committed to being
with us that Jesus will even risk his being with
God to keep his commitment never to be separated from us. The resurrection is the vindication
of God's being both with us and with God, and the
ultimate and perpetual compatibility, and unity,
of the two. Pentecost is the embodiment of that
resurrection breakthrough, because in Pentecost
the Holy Spirit becomes the guarantee and gift of
our union with God in Christ and our union with
one another in Christ's body.
Why Alleviating Mortality
Heightens Isolation

So you have had my hypothesis-that our culture assumes the fundamental human problem is
mortality. And you have had my argument-that
the fundamental human problem is not mortality; instead, it is isolation. And I have expounded
that argument by showing how in the word
"with;' what I call the most important word, we
see the essence of what it means to be God and
the essence of what it means to be human. Now, I
want to show why this distinction between mortality and isolation is so important to the church's
mission and the world's service.
It is not difficult to see how a philosophy
based on overcoming mortality and a philosophy based on overcoming isolation can come
into tension with one another. As humanity's
quest to overcome mortality has gathered pace,
the degree of human isolation has increased with
it. For sure, enhanced transportation, telecommunications, and information technology have
made it possible to communicate in ever more
extensive and complex ways. But they have also
facilitated lifestyles where people are in touch
with conversation partners on the other side of
the planet, but not with next-door neighbors;
where insurance lies in investments and pensions, rather than in friendships and extended
families; and where face-to-face human interaction is ceasing to become the encounter of choice
for a generation who are used to having plentiful alternative ways to make themselves known
to one another. The flipside of making ourselves
more independent and self-sufficient is that we
12
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are simultaneously becoming more isolated and
more alone.
And this brings us to the crucial point. If
you see the central quest of life as being to overcome isolation rather than to overcome mortality,
your notion of service and of mission will change
accordingly. Service and mission that seek to
overcome isolation do not look to technology to
solve problems and reduce limitations. They do
not assume that their own knowledge and skill are
the crucial element required to change the game.
Of course, if you are in the business of overcoming mortality, you are going to need plenty of
knowledge and skill. But if you are in the business of overcoming isolation, then you begin to
appreciate that concentrating on enhancing and
promoting your own knowledge and skill may be
as likely to be counterproductive as productive.
In his letter to the Ephesians, Paul cites one
compelling metaphor for what Christ has done in
bringing salvation. Paul says, "In his flesh he has
made both groups into one and has broken down
the dividing wall, that is, the hostility between us"
(2:14) . Paul is referring to the hostility between
Jew and Gentile, but the point goes for any such
degree of antagonism and alienation. Indeed, the
greater the degree of isolation or antagonism, the
more profound the significance of overcoming
it. Thus service and mission become recognizing
those from whom one is alienated and antagonized
and seeking and finding ways to be present to them.
Mission and service are not primarily using one's
skills in conflict resolution to bring peace between
warring parties, but instead perceiving contexts in
which one is one of the warring parties and submitting oneself to a process of making peace.
The approach that sees overcoming mortality
as the goal tends to approach mission and service
like this. We, as outsiders to social disadvantage,
and thus not, in any significant way, part of the
problem, nonetheless have expert eyes to see what
the problem is and ready-made solutions at hand.
We will appear in the local context, deliver our
solution, and then withdraw, quickly to resume
our regular activities, which are not considered
to have any material bearing, positive or negative,
on the problem we have identified and resolved. If
we have listened and learned from repeated inter-

ventions of this kind, we will have gathered that it
is good to form relationships on the ground, good
to involve local participants in some way, else
local wisdom be neglected and local goodwill be
needlessly undermined. But the point is that this
local participation is never more than a means
to an end. The end is never in question. The end
always comes in the form of overcoming the limitations of the local environment or skill base, and
the provision of technology or the enhancement
of the capacity to use it.
Contrast this with the kind of mission and
service that emerge from a conviction that the
goal is to overcome isolation. We are not exactly
sure what the problem is, but we take for granted
that we are a part of it. We do not assume that the
solution is to make other people more like us by
ensuring that they have what we have and live as
we live. We assume that we have a deficiency, and
that deficiency is due to the poverty or absence of
our relationship with those who have important
and invigorating things to share with us, if only we
could open up channels to receive those things.
We may well embark on projects that seek to
alleviate distress or transfer resources or develop
skills. But the point of these projects is not to
achieve a specific material goal: these endeavors
are simply means of forming relationships from a
safe common starting point. These programs are
ladders that will fall away once the relationships
are in place and genuine dialogue is happening.
What we might call the "mortality model" insists
that what is required is the introduction of new
information, new technique, new technology. The
"isolation model" asserts that in most cases a people or a neighborhood has everything it needs for
its own redemption: what inhibits such redemption is the energy lost in isolation and wasted in
antagonism.
For leaders of colleges and universities, there
is a curious irony in all of this. Such leaders do
more to further the overcoming of isolation by
the way they run their institutions and by the
way their institutions foster healthy relationships among their members and staff than their
institutions do by such service projects as they
undertake. Because in all the haste to provide
technology and enhance technique and allevi-

ate the limitations of climate or scarcity or skill,
mortality-motivated service can often underline
and even enhance the kinds of social alienation
that from the isolation perspective constitutes the
problem in the first place.
I once was asked to do a bit of consultancy
work for a college that was seeking to expand its
student service programs. I talked to the board of
the service initiative. "What are you looking for
in the service projects you coordinate?" I asked
them. "We want to see impact;' they said. "We
want to see transformation. We want to make
a difference:' Try as I might I could not get the

If you see the central quest of life
as being to overcome isolation,
rather than to overcome mortality,
your notion of service and of
mission will change accordingly.

members of that board to see that not all impact is
welcomed by its recipients. Not all transformation
is for the better, and a lot of people in the history
of the world have made a difference, but not all of
those differences have been beneficial ones. The
kind of service that board was talking about did
not seem to be serving anyone but themselves. It
did not seem to occur to them that they might
be affirming and exacerbating the social divisions
and inequalities that they found.
Like many professional people, they liked
to use the phrase "give something back:' I tried
gently to point out to them that such a phrase
assumed the rather problematic premise that
they and the student body would inevitably and
rightly spend most of their careers taking something away. I suggested that perhaps they would
do better to focus on stopping taking away rather
than trying to give something back. What bothered me most about the whole conversation was
that here were a bunch of thoughtful, successful
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people, but they did not seem to be going about
giving something back with the same degree of
thoughtfulness to which they had given the original taking away that had made them so successful
in the first place.
In conclusion, I want to return to The English
Patient. Think again about Laszlo's choice of
whether to stay beside Katherine or walk to
Cairo in search of assistance. In the story, Laszlo
scarcely thinks twice before he sets off on his
three-day journey to find help. He has all sorts
of adventures before he finally makes it back to
the encampment and the ancient cave. And when
he does, Katherine is very, very, very dead. Laszlo
is so committed to believing that there is a solution to Katherine's agonizing plight and that he
has the solution, that he overlooks the one thing
needful. And that is being with Katherine. He is
so concerned to solve the problem that he leaves
her alone in her hour of greatest need.
I wonder whether the real reason Laszlo
went to Cairo was because he could not bear to
watch Katherine die. I wonder whether we fill our
lives with activity and creativity and productivity
because we fear that if we sit still we will go to
pieces. It never occurs to any of us to think that
this frenzy of programming and experiencing
and sampling and trying out is madness. On the
contrary, it is those that lag behind or stand outside our frenetic world that we regard as mad.
What is at the bottom of all this? Let me
suggest a possible answer. Our colleges and
universities are colluding with and fueling our
society's attempt to construct a world that works
perfectly well without love. If you have a problem,
here is a host of solutions. Come to a wonderful university, and learn how to put the world to
rights. Don't you wonder how much of this is like
Laszlo walking to Cairo? What Katherine needed
was the man she loved to be with her as she faced
the near-certainty of her own impending death.
But Laszlo did not, or maybe could not, give her
what she needed. We are turning our world into a
Laszlo society, full of products, full of gadgets, full
of devices, full of techniques, full of energy, all of
which make the world go round very effectively.
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And the result is that we have all become
Laszlo. We would all walk to Cairo rather than
stay with Katherine. Wouldn't we? Yet the irony
of the movie is that when Laszlo, returning to
Cairo with Katherine's body, crashes another
plane and is himself horribly injured, he is found
and tenderly accompanied by strangers and cared
for until the point of his death. He receives from
strangers at the end of his life the patient love he
was not able to give to Katherine at the end of
hers.
Here lies the central choice of our lives. Are
we going to give in to our society's pressure to be
Laszlo? Or are we going to imitate the Christ of
manger and crucifixion, the God who is with us
always, even to the end of time? Are we going to
love or search for solutions? That is the question
at the heart of service and mission in our new
century. t

The Revd. Dr. Samuel Wells, former Dean of
the Chapel at Duke University, is currently
Vicar of St. Martin-in-the-Fields and Visiting
Professor at King's College in London,
England.
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PRAISE SONG TO BLACKFORD COUNTY, INDIANA
Praise for Highway 26,
the seven miles from
Upland to Hartford City,
praise for the rows of corn,
that they are not alike:
one weaves through undulations,
another threads a lone hickory;
praise for the low soybean,
small and tender,
close the earth where a toad
could stay
cool in a drought like last year's;
praise for the bells
of Gethsemane tolling
summer's slow half-hours;
praise for the porch swing's slender
slats which flex beneath
my body, its silver chains reflecting
sun, the mortis and tenon
joints painted black;
praise for the funeral home across
the street, yes, even that, for
Lorca said that to create art, one
must maintain "a vivid
awareness of death" and death
comes to Keplinger's
in the rain when fog hangs low
over sewer drains and the
wind whips orange flags
on cars in procession
announcing a Hoosier's
return to the earth;
praise for the decayed barn
across the dirt road alley;
praise for the new lilacs
which will form a hedge
and cover it, frame the yard,
stop an errant soccer ball,
bless us in April with perfume,
delicate petals of purple and white.

I
I

Daniel Bowman, Jr.
J
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Faithfully Present
Building the Universe,
Each in Our Own Inexplicable Ways
Jeffrey P. Bouman

T

HIS ESSAY OFFERS A HISTORICAL REVIEW

of the different ways that service has been
incorporated in church-related higher
education during the past century. This review
will orient readers to the various "models" of
service in higher education as well as, hopefully,
shed light on both how and why particular faithbased colleges and universities have engaged in
service activity. My approach will be historical,
and it will have a twentieth-century focus. The
challenge in an overview like this is to tell parallel stories without conflating them too much: the
story of mainstream American higher education
and the many Christian students, faculty, and staff
within it alongside the smaller story of faith-based
colleges and universities as they participated in
service of multiple kinds. Several typologies of
faith-based higher education have emerged in the
literature, including those found in Hughes and
Adrian's Models of Christian Higher Education
(1997), James Burtchaell's Dying of the Light
(1998), Robert Benne's Quality with Soul (2001),
and others. These and other models can be useful
for setting up a framework that connects theological traditions with models of service and that
could be fleshed out further in future research.
Discussing service in the context of churchrelated higher education over the past century
might be compared to discussing water with fish.
Service is ubiquitous. So much has been and is
being done in the name of service at so many
complex and committed institutions. There are
rich traditions of service, but also a complex sea of
terms and approaches. This research has taken me
into theological waters that are deep, and that I am
16
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not entirely equipped to interpret. Different institutional theological personalities have profound
effects on pedagogy and programs, and putting
a proper picture together might take a degree of
personal knowledge and empathy that only an
insider to each tradition can pull off.
So it is fitting that I begin with a story from
the complex theological and organizational reality
that is the Calvin College Service-Learning Center
and its student leadership. If you are familiar with
the Reformed tradition, which is typically defined
by its strong commitment to a cerebral approach
to transformationalist discipleship, you may be
amused to hear that I regularly refer to the work
of our office as the ''Anabaptist corner" of our
Reformed campus. What I mean by that, just to
be clear, draws from an insightful quote Richard
Hughes and William Adrian included in their
1997 book, Models for Christian Higher Education
(1997, 6). They cited a Goshen College professor who notes that while "the Reformed model
(Calvin) tends to be cerebral and therefore transforms living by thinking, the Mennonite model
(Goshen), on the other hand, transforms thinking
by living and by one's commitment to a radically
Christocentric lifestyle:' The students who work
in my office regularly draw inspiration from
diverse intellectual lights such as Henri Nouwen,
Dorothy Day, Oscar Romero, Wangari Maathai,
Shane Claiborne, Jim Wallis, Jane Addams,
Charles Marsh, and John Perkins; and from such
diverse intellectual traditions as Catholic social
teaching, progressive evangelicalism, New, as
well as ancient, Monasticism and International
Development literature.

I began my work at Calvin in the fall of 2002,
and it was in that fall ten years ago that a particular student arrived at Calvin College. In addition
to this student's desire to do well in college and to
find his place in the world, he had two primary
passions: fighting racism and protecting the environment. I was privileged to serve as this young
man's professor during his first semester. A job at
the Service-Learning Center enabled him to hone
skills in protest and activism, skills that he put to
use when a giant gymnasium was proposed for the
center of campus, to be built on land that played
host to the oldest growth of trees on the college
property, several irreplaceable species of plants,
and a few types of raptors that were beautiful to
observe and rare elsewhere on the campus. In the
Service-Learning Center, he had resources and colleagues, mentors and fellow lamenters, and work
to do. While he lost the battle to save the woods,
he continued organizing a semi-annual research
conference for public display of student research
on ways the campus could be a better steward
environmentally. He also participated in the work
of the Multi-Cultural Student Advisory Board,
leading discussions about white-male privilege
based on personal experience. After graduating,
he went on to collect two graduate degrees from
the University of Michigan, one in Environmental
Studies and one in Public Policy, and he currently
serves as a recruiter and staff member for the Au
Sable Institute for Environmental Studies, a place
where "students encounter the wonders of God's
world, and the challenge of caring for creation:' Just
after graduating from Calvin, this student was featured in Sojourners magazine in a story about how
current students are demonstrating a new kind of
activism, one that engages their institutions at the
level of administrative and bureaucratic discourse
rather than simply at the protest level (MaclvorAndersen 2008). Also featured in that story were
students from Eastern University and Canadian
Mennonite University, both with stories of how
students in the so-called millennia! generation
are more interested in diplomatic and meaningful
change activity than in fiery efforts that yield little
common ground or change.
The question of whether or not "talking for
change" is a model of service and activism that is

new to and somehow representative of faith- based
higher education in contemporary society is a relevant one. Several models of service, activism, or
pious civic engagement appear on various faithbased campuses. Some are exclusively placed
within the existing curriculum, while others exist
only outside the curriculum. Some are focused
on evangelism, others on social issues or justice.
Most are directed at local or domestic outreach,
but others only serve internationally. Most of
the time, service is directed at short-term acts
of mercy, but occasionally campuses find ways
to connect service activities with movements for
justice. The models are complex and multiple.
And as my student demonstrated with his anti-

So what, exactly, is service? And is
there anything unique or noteworthy
in how and why service is, and
has been, practiced at faith- based
colleges and universities?

racism and creation care passions, these models
and programs can spring from many different
sources within a college or university, including
from within individual students.
So what, exactly, is service? And is there
anything unique or noteworthy in how and why
service is, and has been, practiced at faith- based
colleges and universities? Service is a tricky concept to discuss, because it is one of those concepts,
like culture, with many competing definitions.
For example, groups of believers gather in college chapels and sanctuaries all over the country
for worship services. Faculty at all colleges and
universities are asked to participate in teaching, research, and service. ROTC programs on
many campuses prepare young men and women
for military service. Our admissions, financial
aid, financial service, and campus stores attempt
to provide a high-quality customer service for
students and their families. And since the 1960s
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volunteer service has been a significant activity
for university students that has intersected with
their lives in both co-curricular and curricular
ways. More recently, inter-faith dialog has been
prompted on some of our campuses around the
common experience of service for the common
good. Here, another anecdote from my context at
Calvin might help orient our discussion of service
with a proper degree of complexity.
When students first arrive at Calvin College,
they are met, not surprisingly, with a day of
service-learning as a welcoming and orienting activity. About a decade ago, the planners
of this activity, in which about a thousand stu-

dents participate, decided that too much food
and packaging was being wasted, and they
implemented a creative arrangement through
which new students are introduced to the physical process of dividing up waste into recyclable,
non-recyclable, and compostable materials.
Then, a few years later, after many years of ham
and turkey sandwiches, meat was finally cut out
altogether and now this program offers students
a choice of vegetable or peanut butter sandwiches
for nutrition during the day. Student planners
also struggled with the question of transportation. The easiest way was to put each group in an
individual van, but they decided that ideally they
would work to introduce students to the local
rapid-transit authority, and put as many students
as possible on the local bus. The bus system is
now a sponsor of the event and sends addi18
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tional buses out on our day of service in order
to accommodate our large number of student
riders. In addition, the artwork on the annually designed t-shirt shifted a few years ago from
campus-generated graphic design to the work
of commissioned local artists, producing highquality woodcut designs and other work that
also serves to generate local economic activity.
In addition to all this, folks at Calvin wondered
about where all those t-shirts were being produced, and how they could better reflect the
Christian values of stewardship and justice in the
decision regarding at-shirt provider. After careful research and consultation with a local alumni
vendor,
the student
leaders decided to stay
with the multi-national
t-shirt supplier, Gildan,
after reading that watchdog groups were pleased
with recent efforts made
by the company to
reduce sweatshop conditions in their factories.
Students who went out
on the service projects
were given the opportunity at the end of the day,
during the time reserved
for reflection on the day,
to write a letter to Gildan thanking them for
recent changes in their business and production
practices, and over four hundred letters were
generated and sent to Gildan that day.
I offer this example as a way of illustrating
the complexity with which the subject of incorporating service should be and is approached
by students and staff at church-related colleges.
As Wendell Berry reminded us in last spring's
Jefferson lecture on the humanities, "it all turns on
affection" (Berry 2012)-and I would add, affection for everything. A wise sage in my Reformed
tradition once said, "nothing matters but the
Kingdom, and because of the kingdom, everything matters" (Spikemanl992, 266). In this sense,
service matters all the way down to the mundane
decisions about who, with whom, what, when,
where, and how it is undertaken.

A complex understanding of service as a concept is an important background for our grasp of
the many models of service at faith-based colleges
and universities. Sometimes service falls under
the category of a program; other times it can also
be a pedagogy; and at other times service is an
expression of a campus philosophy or a reflection
of its theology.
A helpful paradigm that informs my comments on this century of service, at least for
Protestant or evangelical institutions, is drawn
from philosopher Nicholas Wolterstorff.
A past president of the American Philosophical
Association, Wolterstorff also taught philosophy
for three decades at Calvin College followed by
more than a decade as the Noah Porter Professor
of Philosophical Theology at Yale University.
His pioneering intellectual work addresses areas
including epistemology, aesthetics, political philosophy, and philosophy of education. Thirty years
ago, in September 1982, in a lecture at Wheaton
College, Wolterstorff suggested a three-stage
paradigm for understanding the question of how
Christian higher education in North America had
come to that particular moment in its history and
where it would likely go from there (Wolterstorff
1983, 14-18). Wolterstorff acknowledged that
there were many exceptions to his caricature. For
example, Lutheran and Catholic colleges and universities do not enter deeply into his paradigm.
Wolterstorff suggested, in brief, that when "the
darkness descended" in the aftermath of the 1925
Scopes trial, most Protestant, faith-based colleges
responded, predictably, by going "underground"
and by emphasizing personal piety, evangelism,
and foreign missions rather than the intellect.
Rather than moving toward social and cultural
engagement, these schools withdrew from culture
and erected walls of protection.
The second stage began as college enrollments burgeoned after World War II and was still
underway when he gave his address in 1982. In
this second stage, educators and leaders at faithbased and church-related colleges and universities
once again began to realize the value of the liberal arts tradition of preparing students to engage
fully with the stream of high culture-work from
the natural sciences, theology, philosophy, music,

painting, poetry, and architecture. Students are
offered good and beautiful ideas as well as skills
to develop and master. Integration became the
watchword, and already in 1982 the idea of the
"integration of faith and learning" was so prevalent that Wolterstorff was only half-joking when
he proposed a ten-year moratorium on the phrase.
But most intriguing about his paradigm is
the way it anticipated what was to come next,
the third stage. In the late 1970s and early 1980s,
Wolterstorff was in the middle of his own personal
renaissance as it related to justice and scholarship.
He recently had become more personally aware of
the actual plight of oppressed minorities in South
Africa and of Palestinian people in the Middle

Wolsterstorff anticipated a third
stage, in which the leaders and
educators in church-related higher
education would begin to move
from integration and culture to
"reforming society."

East, and in the light of these personal experiences, he anticipated a third stage, in which the
leaders and educators in church-related higher
education would begin to move from integration and culture to "reforming society:' This stage
assumes all the good work of stage two and does
not turn its back on the importance of the cultural
heritage of human beings. But the important new
move would be from "works of culture" to the
"person" of society. Prisons and urban areas, hunger and racism, communism and war-or peace
studies-would enter the consciousness of these
church-related colleges and universities, and students would begin to leave the cloistered ivory
towers and learn in the midst of the people.
But Nicholas Wolterstorff's CalvinistReformed tradition is certainly not the only
perspective that has influenced the development
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of this story. Leading lights like Ernest Boyer from
the Brethren church, Michael Himes from the
Roman Catholic tradition, Richard Hughes from
the evangelical stream, Richard Solberg, Brian
Johnson, and Caroline O'Grady in the Lutheran
tradition, John Howard Yoder and Susan Fisher
Miller in the Mennonite tradition, and Paul
Kemeny from the Presbyterian tradition-each
of these, among many others, have provided
windows into the various Christian narratives
in America through which I approach this story
(see especially: Boyer and Hechinger 1981; Himes
1995; Hughes and Adrian 1997; Johnson and
O'Grady 2006; Miller 1994; Kemeny 2007, 1998).
Ernie Boyer, for example, before becoming
Chancellor of the State University of New York,
federal Education Commissioner in the Carter
administration, and the long-serving president of
the Carnegie Foundation for the Advancement of
Teaching, began his college studies in the 1940s
at Messiah Junior Bible College, now Messiah
College, a school that is presently a leader among
evangelical colleges in the area of student service-learning. With echoes of Wolterstorff's
anticipation of stage three, Boyer gave a speech
in 1989 on the importance of student service in
which he articulated the need for colleges and
universities to be involved in health care, crime
prevention, urban renewal, tax reform, and child
development in schools (Boyer 1989). He also
emphasized that the university has a duty to focus
on local and regional issues. Although he saw
the university as necessarily engaged in a wide
range of service opportunities and with a global
perspective, he argued that the local "place" was
important and that the university must strive to
be a meaningful part of the place in which it is
located.
An Overview of The Twentieth Century

A brief historical overview of the twentieth
century may help orient us to our contemporary
situation. As the nineteenth century closed, the
Christian church in America was still working out
its response to the relatively new threats of Darwin's
· theory of evolution and the development of higher
biblical criticism among intellectuals in Europe. The
20
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end of a long period of relative harmony between
faith and higher education was beginning to come
into view. And much more could be said about the
ways in which this emerging disharmony affected
the church-related colleges, but suffice it to say for
now that it had the unintended positive effect over
time of reducing animosity between Protestant and
Catholic institutions of higher education.
Early in the twentieth century, students at
the more hegemonic Protestant colleges and universities across America developed a fever for
missions, especially foreign missions. Students
learned about missionary life and prepared themselves for it by learning cultural and vocational
skills that might enable them effectively to share
the gospel in remote places after graduation.
Revival was a catalyst to this movement on many
campuses (see Howard 1979). At this time, both
faith -based colleges and some of their erstwhile
sister institutions in the faith were still working
out their commitments to faith along with other
elements of their identities. They conducted
numerous experiments toward developing a
proper understanding and implementation of
institutional civic responsibility.
During the first decade of the twentieth century, groups like the Student Volunteer Movement
were active on campuses in the attempt to evangelize the world in their generation. In a narrative
worth pondering, institutions like (the famously
"godless") Cornell University graduated such
luminaries as John R. Mott in the late decades of
the nineteenth century. Mott and his colleagues in
the Student Volunteer Movement worked hard to
preserve the faith of many universities like Brown
and Cornell through the efforts of small bands
of women and men who were committed to the
spread of the gospel both on campuses and around
the world. Wolterstorff's stage one was the pervasive paradigm in this period, where Christian
faith was perceived as a barrier to full engagement
in the normal work of higher education-the
discovery and dissemination of new knowledgerather than as a catalyst for intellectual identity
for schools. For some of these Christian schools,
fear-rather than intellectual zeal-became their
defining characteristic. As the influence of a liberal, nonsectarian Protestantism grew, the leading

universities were able to maintain a layer of faithfilled influence in their work, but the colleges and
universities from more conservative theological
traditions were more likely to avoid civic and cultural engagement.
The story of the Baylor Foreign Mission Band
is relevant here. Formed in 1900, the "Baylor Band"
borrowed its model from the national Student
Volunteer Movement for Foreign Missions, led
by John R. Mott. Reported numbers vary, but this
small band seems to have produced at least five
hundred foreign missionary graduates of Baylor
during the twentieth century, certainly the most
among Southern Baptist colleges and perhaps
more than any other school (see Pitts, "Recruiting
for Missions").
Noah Byers, the first president of the
Mennonite Goshen College in the late nineteenth
century, was intricately connected into this era's
ethic of service as evangelism. His college roommate at Northwestern University was Burton Little
St. John, an early president of the Baylor Band and
personal secretary to John R. Mott. It was Byers
who coined the Goshen College motto, "culture
for service;' in 1904. He could not have known
how prescient it would prove to be. This phrase
has served as a description and an inspiration for a
kind of faith- inspired higher education at Goshen
for over a century.
Also around the beginning of the twentieth
century, Walter Rausch en busch and other religious
leaders pioneered the "Social Gospel" movement
wherein the needs of the poor were connected to
the work of the college and the church in deep
ways. Immigrant families in the growing urban
areas were recipients of the efforts of student
groups that began justice and charity work such as
settlement houses and citizenship classes.
The two World Wars had many effects on
student-service culture. For some campuses,
returning soldiers brought with them a cultural
savvy and a seriousness about life that tended
to broaden the mood toward the larger world at
faith-based institutions. Depending on their theological traditions and stances on peace, war, and
non-violence, campuses drew very different lines
on the question of supporting men and women
in service. After World War II, and with the GI

Bill and its burgeoning effect on American higher
education in general, there arose a renewed interest in evangelism and ministry.
The founding of Newman Centers, as well
as para-church Protestant evangelical organizations like Inter-Varsity Christian Fellowship,
Navigators, Campus Crusade, and Young Life,
portended an era of service, fellowship, and personal testimony as a guide for Christianity's role on
campuses. The creation of the Peace Corps begin-

Depending on their theological
traditions and stances on peace,
war, and non-violence, campuses
drew very different lines on the
question of supporting men and

.
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women In service.

ning in 1960 led to a way forward for students
who wanted to get involved in positive international change that did not involve enlisting in the
armed services. Goshen College's Study-Service
Term began in 1968 and still sends students
out annually on a thirteen-week, cross-cultural
semester that begins with cultural, language,
and historical learning and concludes with several weeks of engaged service abroad. Goshen
historian Susan Fisher Miller suggested that "in
creating SST, Goshen College had taken out a new
lease on (former Goshen president) Lawrence
Burkholder's old questions of involvement and
withdrawal, responsibility, and compromise, and
the proper place of Mennonites in the ambiguous
twentieth century" (Miller 1994, 249).
Goshen's Study-Service Term also served as a
precursor, along with the Peace Corps, to an explosion in international study, travel, and service. The
many study-abroad options offered by Lutheran,
Mainline, and Catholic colleges and universities
as well as by the Protestant group known as the
Council for Christian Colleges and Universities
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might be seen as faith -based versions of a larger
movement in higher education toward international engagement through study and service
abroad.
The story of Catholic higher education is
also complex; it experienced a notable shift in
the wake of the Kennedy presidency, the papacy
of John XXIII, and the Second Vatican Council.
In this era, according to historian Alice Gallin,
"many attempts were made by Catholic colleges to
enlarge areas of freedom for the students and to
involve them in the governance of the institution,
the ecumenical efforts in their local communities,

and volunteer service to the poor" (Gallin 2000,
31).
A leader in this story, DePaul University,
made huge strides forward after Vatican II in
recovering and developing a Catholic identity and
expanding a local and international commitment
to serving the poor in uniquely Vincentian ways.
The University Ministry offices and the Steans
Center for Community-Based Service Learning
and Community Service Studies serve as institutional hubs for these activities (Meister 1998;
Dalton 2006) .
The activism of the 1960s was embraced by
some faith-based colleges and universities and
ignored by others. Wheaton College, among
others, developed a mandatory ROTC program
that enrolled all freshmen and sophomore men
22
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between 1952 and 1969. Pepperdine University
has an enlightening archive of photos on their
university website demonstrating institutional
support for men in service during the Second
World War as well as Viet Nam. (I could not find
any such photos from Mennonite colleges.)
Justice and civil rights movements included
many precursor activities to service-learning,
including the voter registration drive in the South
during the summer of 1964, along with a heavily
university-based anti-war movement, the war on
poverty, and rising agitation for gender equity.
Each of these issues created a need for action,
and colleges and universities
served as laboratories for connecting issues and action.
Perhaps not coincidentally, in the same year of
Wolterstorff's address, 1982,
the Center for Social Concerns
at the University of Notre
Dame was formally established after more than two
decades of student service
in underserved populations.
The esc's roots go back to
1961 and the founding of the
Council of the International
Lay Apostolate (CILA) by Fr.
Larry Murphy, MM, and his
students. The esc formalized the energy put forth for decades by groups
such as the Neighborhood Study Help Program
(1963), the Office of Volunteer Services (1972),
and Cooperating Activities Uniting Students and
the Elderly (CAUSE; 1973). Soon, the popular
"Year-Off Program" that ran under the auspices of
the CILA was at work in Peru and Chile, and later
became known as the Latin American Program
for Experiential Learning (LAPEL).
The Calvin College Service-Learning Center
was born in 1964 as a local tutoring club among
students known by the acronym KIDS, or
Kindling Intellectual Desire in Students. Much
later at Calvin, beginning in the early 2000s, an
annual student-organized Faith and International
Development Conference wed missions and global
development movements along lines drawn by the

International Statement on Human Rights and the
UN Millennium Development Goals, enacted in
the year 2000.
By the 1980s most campuses had developed
programs in volunteerism, but the programs often
had a complex relationship to the rise of the yuppie student culture that viewed college as a passport
to privilege. In 1985 the presidents of Georgetown,
Brown, and Stanford universities initiated a national
organization called Campus Compact to counter
the narrative that all university students were materialistic and self-centered and to provide structural
support to the development of meaningful campus
engagement activities. Faith-based colleges have
not generally led this movement, but they have
joined it along the way. The Lutheran Volunteer
Corps and the Mennonite Central Committee are
good examples of organizations doing good work
providing opportunities for global and local service
beyond the university years. In interesting ways,
mapping a campus's decision to join forces with
Campus Compact is one measure of its commitment to developing a deep culture for service that is
collaborative and integral.
A rise of volunteer movements in the 1980s was
baptized by Protestant Christian colleges but followed a national trend. Formation of the national
group Campus Compact led to an interesting hesitation from evangelical schools to join this secular
movement. This hesitation continues, as schools
with separatist impulses choose to organize their
own activity or simply avoid national trends.
Service-learning programs, with their stillforming emphases on programs, pedagogies, and
philosophies of education, have played an important expansive role in providing a touch point
between theory and practice for very diversely
committed students ranging from pious doers of
the word to more cynical but active justice-seekers.
Since the 1980s, a new movement in service has been in the area of study abroad, as well
as campus and departmental engagement and
research on student civic engagement. Each of
these movements have been aided by plenty of
research and experimentation in pedagogies like
service-learning and community-based practice.
Justice questions have emerged as social networking and the Internet have shrunk the world

and made nearly instantaneous communication
normal. Student activism has shifted from oldfashioned marches to Change.org and Facebook
petitions, and research has given student generations labels ranging from Boomer to Buster to X,
Y, and Z. Recently, study-abroad programs have
attempted to integrate meaningful service-learning
pedagogy with cultural learning or multicultural
competency. Finally, bringing the conversation all
the way to the present, there is a fascinating movement afoot to harness the power of mutual service
to do some of the heavy lifting toward inter-faith
dialog and understanding. DePaul University and
Gordon College, among many other faith-based
colleges and universities, have been involved in the
White House initiative to connect college students'
service-learning efforts with a greater understanding and tolerance of religiously diverse traditions.
Through participation in the President's InterFaith
and Community Service Challenge, colleges are
making an effort to harness the power of community service experiences to bring students from
a variety of religious traditions-as well as those
from no tradition-together under a common
banner of service to foster mutual understanding
while contributing to the common good.
Models for Service in Faith-Based, American
Higher Education: An Overview

Programs that incorporate service within the
Lilly National Network of Church-Related Colleges
and Universities have a variety of characteristics.
Some are exclusively academic, distinguishing
between a pedagogy like service-learning and a
co-curricular activity like volunteering or ministry. Other efforts are overseen within the Student
Life-side of campuses, encouraging students to
use their non-academic time to participate in the
activities of a church or a local community organization. Sometimes the explicit goal of service
activity is evangelistic, to bring people into the
salvation that Christ's kingdom offers. Another
model involves the identification of a particular issue or need in the world-for example,
combatting sex-trafficking-and organizing time,
money, and intellect in the fight against issues and
injustices. Most service programs are concentrated
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on local communities surrounding colleges and
universities, while students on alternative servicefocused spring break and summer trips will often
drive to areas ravaged by disaster to provide a week
or more of immediate relief efforts. International
service is common under the banner of mission
trips, and while much more time and money is
spent on international mission trips, local service
efforts continue to thrive. New efforts to place students from Christian, or church-related, colleges
in service environments that will expose them to
positive elements of world religions with which
they have little first-hand experience are growing.
Since the 1990s there has been a flourishing movement connecting faith-based higher
education with the national activities of Campus
Compact and other organizations. Messiah College
holds a national conference every two years on
faith-based service-learning. DePaul University
has hosted two iterations of the National Faith,
Justice, and Civic Learning conference, and will
again host in the summer of2013.
My institution, Calvin College, published
a book, Commitment and Connection: ServiceLearning and Christian Higher Education, in 2002
(Beversluis and Heffner). Colleagues at Gustavus
Adolphus College published the work mentioned
earlier, The Spirit of Service Exploring Faith,
Service, and Social Justice in High er Education , in
2006 (Johnson and O'Grady). A revival of interest on the part of many faith-based colleges and
universities in the work of John Perkins and the
Christian Community Development Association
seems evident. And now, this well-timed Lilly
Fellows conference. I hope for a spark of energy in
the direction of empowering our faculty and students to make Wolterstorffs prediction become a
reality-to get our scholarship, our co-curriculum,
and our institutional engagement efforts all
pointed in the direction of inhabiting a world that
is culturally rich and that includes all manner of
persons and experiences that can be part of the
learning process for our students and for us.
Conclusion

Each year in the August days of training for
the student leaders hired to work in the Service24
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Learning Center, I provide a morning reserved
simply for the development of a staff covenant.
One year they chose Mary Oliver's poem, "Song of
the Builders:' as the substance of their covenant.
In the poem, Oliver describes watching "a single
cricket; I it was moving the grains of the hillside
I this way and that way" (Oliver 2004). The students focused on the poem's attention to energy, to
reflection, to hope, and to the subject of "building
the universe:' each of us "in our own inexplicable
ways:' The story of service within church-related
institutions of higher education in America has
this element of the inexplicable to it. Questions of
faith and culture and theology and eschatology, of
the difference our service makes in the trajectory
of Christ's kingdom in our world and in our livesthese are all in play as we incorporate service each
in our own spheres.
I close by pointing to the thesis James Davison
Hunter has recently developed in To Change the
World (2010). In this contentious and sweeping
text, Hunter offers a posture for Christians that
any of our programs designed to incorporate service would do well to heed. His suggestion is that
we set out to be faithfully present, and leave the
changing of the world to God. Keep moving the
grains of the hillside, this way and that way. Do so
in the confidence and hope that God is making all
things new. f?-

Jeffrey P. Bouman is Director of the ServiceLearning Center at Calvin College.
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A FISHERMAN CALLED JAMES
The expanse above peers into the depths
Here fishermen reap as though they're netting
featherless birds from the blue hills
where cumulus sheep casually drift
Land sky & sea all merge in Galilee
They fish for musht grip heavy nets
which shimmer & rip into their hands
drip into water & into their cedar boat
The sons of Zebedee float across the face of the deep
lift sails high dip oars into the inverted sky
James & his brother grew up on this shore
familiar with the way squalls rip
over the hills whip up mountainous waves
& how the sea behaves
He knew how bad this storm was
darkness churning above & below
surges tossing them as he Peter Andrew
& John pulled at the tiny ship's oars like slaves
fearing the spill of water over the gunwale
& so he was all the more startled
when all ceased at his Lord's Peace be still
& yet on a similar night crossing after he got
over the shock was more able to accept
Christ's walk across those shiny waves
Often while his ears listened to his Master talk
to the crowds his eyes would sail
over the Judean hills that appeared to undulate
like Galilee bearing boat-shaped clouds For years
he'd watched bright seabirds easily float
on a breeze that seemed as constant as water
as solid as earth & so again he was better prepared
when Jesus rose into the sky & disappeared from sight

II

D. S. Martin
I
I
I

26

The Cresset

Minding The Common Good
Creating and Maintaining a
Mission-Driven Institutional Culture
Regina Wentzel Wolfe

E

VEN A CURSORY LOOK AT THE MISSION

statements of Christian-affiliated colleges
and universities makes it clear that, among
other things, these institutions share a commitment to educating students for leadership and
service to church and society. There are many
ways to understand service, but this essay will
address service from what some might consider
a rather narrow perspective: mission integration
and organizational ethics. The task of attending to
the creation of an ethical institutional culture is a
form of service in that it allows our colleges and
universities to integrate more fully the values and
vision that inform their mission. In other words,
we need to consider the manner in which our
institutions are run. A few introductory remarks
will provide a context for this task.
Our shared commitment to educating students for leadership and service is lived out in
many ways. In the classroom, we challenge our
students to be critical thinkers. We help them to
grow in their understanding of the many complex
issues facing our world so that they will become
socially aware, active participants in society at
local, national, and global levels. We encourage faculty and staff to reflect on the relationship
between faith and academic vocation. We design
curricula that are integrative and interdisciplinary in order to avoid the false dichotomy of faith
and reason. We provide students, staff, and faculty
with opportunities for personal development and
spiritual growth; we encourage them to reflect on
their God-given gifts and talents so that they are
better able to discern how best to use them. Yet
another way in which we live out our educational

commitment is through incorporating service
into curricular and co-curricular activities on our
campuses. Doing so has long been a part of our
educational endeavors (see Bouman 2013, in this
issue).
Hopefully, the design of these service initiatives
and programs goes beyond the "doing for" of the
"mortality model" to reach the "being with" of the
"isolation model" for which Sam Wells has argued
so persuasively. He also pointed out that college and
university leaders can "further the overcoming of
isolation by the way they run their institutions
and by the way their institutions foster healthy
relationships among their members and staff"
(Wells 2013, 13). This leads to considering how we
might answer the question: "What does it mean for
church-related universities to exercise corporate
social responsibility?" It is a fair question. After all,
many of us in the academy who teach about or do
research on Corporate Social Responsibility (CSR)
ask this question of corporations and the men
and women who run them but do not often ask
this question about our own work. Conceptually,
CSR is understood broadly and is concerned with
the manner in which corporations meet their
economic, legal, ethical, and philanthropic responsibilities in order to serve the common good.
Institutions of higher education also need to consider these responsibilities. An adaptation of Archie
Carroll's CSR pyramid (next page) provides a way
to think about these four responsibilities as institutional or organizational social responsibility (or
OSR) in the context of higher education. The base
of the pyramid is economic responsibility. Here the
focus is on fiscal responsibility and stewardship
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of resources. If our institutions are to continue to
exist, they must be fiscally sound. The second segment of the pyramid is legal responsibility. The
focus here is on compliance with all applicable
laws- those that are universal to all institutions
and those that are specific to higher education. The

Were we to ask colleges and universities
across the country about their exercise of OSR,
I suspect that their responses will cover, as those
of businesses do, a range of positions from "our
responsibility is to educate our students" to "our
responsibility is not simply to educate our stu-

Organizational Social Responsibility (OSR) in Higher Education 1

Contributions
to Common Good
Not Related to the Direct
Purposes of the University

Creating and Maintaining Mission-Driven
Ethical Institutional Culture

Compliance with All Applicable Laws

Fiscal Responsibility and Stewardship of Resources

Ad apted with perm ission from: A rchie B. Carro ll . "Th e Pyra mid of Corporate Social Responsibil it y: Towa rd
a Mo ral Management of Org an izati ona l Stakeho lders." Business Horizons, 34.4 (July 1991 ): 39-48.

third segment is ethical responsibility which is concerned with mission-driven institutional culture as
well as with policies, procedures, and activities that
are not legally mandated. At the top of the pyramid,
we find philanthropic responsibility which focuses
on contributions to the common good that are not
related to the direct purposes of the organization
(Carrolll991, 39-48). Our main focus here will be
on the third level of the pyramid-our responsibility to create and maintain mission-driven, ethical
institutional cultures.
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dents but to do so in a manner that contributes
to the common good:' But what about those of
us who work at church-affiliated colleges and
universities, including those that are members
of the Lilly Fellows Program National Network?
Hopefully, our answers would be at the end of
the spectrum that believes that colleges and universities have a responsibility to society beyond
the responsibility to educate students. However,
even if all of us agreed that our institutions have
a responsibility to society beyond educating our

students, we would still have to ask what we mean
by that.
Are we talking about social responsibility in
an instrumental way? After all, social responsibility is good PR; it might be a good marketing tool
for attracting students; it might help ease some
of the perennial town-gown relationship tensions, and so on. Or do we recognize the complex
relational character of OSR at its best, at the level
of genuine concern for the common good? As
church-affiliated institutions we ought to be in the
latter category. Here again, however, we need to
ask the question of meaning. What do we understand the common good to be? It is most narrowly
described in utilitarian terms as the greatest good
for the greatest number of people, a description, I
suspect, that many would reject.
Richer descriptions can be found in the
tradition of Christian social ethics with its communitarian sensibility and its "concern for the
common good that promotes human flourishing
for all" (Wolfe and Roels 2004, 5). It is important to
remember that the concept of the common good
is not simply descriptive. It is substantive and procedural as well. Bernard Brady demonstrates this
by distinguishing among four general categories:
The first category is defined in terms of
the basic needs of persons and the goods
necessary to fulfill those needs.... They
include basic elements of subsistence ....
The second category contains goods that
literally belong to the commons, to people .... Both are concerned with tangible
things persons and societies need to survive and to flourish. The moral elements
rest not in the goods themselves, but in
the appropriate use, distribution and
development of such goods .... The third
type of common goods would include the
goods that give identity and definition
to the community.... Finally, there exists
the necessary means for the promotion
and protection of the first three categories of common goods. This category of
common goods highlights the necessary
procedural element of the common good.
Like the other three categories, the pro-

cedural is to be defined in terms of the
moral.. . . The essence of the procedural
element is that it attempts to actualize the
common good. (Brady 1988, 258-60)
This richer understanding of the common good,
or one like it, should inform our understanding
of organizational social responsibility in general, as well as inform the way in which we, as
church-affiliated colleges and universities, exercise organizational social responsibility. Doing
so challenges us to look at all we do through the
lens of promoting human flourishing-a very
tall order indeed. One way to begin to attend to
our social responsibility and our commitment to
educate for leadership and service is by attending
to mission integration and organizational ethics;
that is by looking at ethical responsibility-the
third segment of the OSR pyramid. And we can
do this by focusing on what we might learn from
the corporate world, with particular emphasis on
best practices in organizational ethics.

Context for Compliance and Ethics
Few will be surprised by the fact that there
has been increased emphasis on organizational
ethics in response to the corporate scandals of the
last decade. Significant attention has been given
to establishing and/or enhancing compliance
and ethics activities with particular emphasis on
effective, ongoing compliance training programs
and effective, ongoing ethics training programs.
Before addressing these kinds of activities in more
detail, a bit of background will be helpful.
In late 2004, as a reaction to a series of corporate accounting scandals, the US Sentencing
Commission introduced amendments to the
Federal Sentencing Guidelines for Organizations.
The amendments suggest that judges who are at
the sentencing phase of a trial consider whether or
not an organization has in place effective, ongoing
compliance and ethics training programs. In
addition to the Sentencing Guidelines themselves, the Department of Justice (DOJ) issued
what are referred to as "interpretation guides";
these guides indicate how the DOJ interprets the
Sentencing Guidelines. There are three things in
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the DOJ guides that should be highlighted. First,
the DOJ guides make a clear distinction between
compliance training and ethics training. Second,
the guides favor a proactive rather than a reactive approach. Third and perhaps most important,
the guides place great emphasis on institutional
culture. As Dov Seidman notes, "having an ethics 'program' is a misnomer; ethics is not a single
act, but a habit" (Seidman 2005). Institutional culture creates the environment in which habits are
formed.
It should be noted that the Sentencing
Guidelines are not statutory regulations; how-

At its best, ethics training is about
mission integration and creating
and maintaining a culture that
embodies the institution's core
values and identity.

ever, most publicly traded corporations treat them
as if they were regulations and, at least initially,
viewed them as an issue of risk management. One
other thing that is important to note is that the
Sentencing Guidelines apply to all organizations
regardless of size or type. This includes institutions
of higher education. Thus, from a very pragmatic
perspective, I would argue that colleges and universities need to adopt a proactive position and
develop and implement effective, ongoing compliance and ethics training programs.
Ideally, however, this move should not be
driven by rules or regulations, but by a recognition that the action has merit and value in its own
right-simply put, because it is the right thing
to do. In this regard, we can learn something
from the corporate world and best practices.
Compliance training-which focuses on the
legal responsibility segment of the OSR pyramid- is relatively straightforward. Do employees
know about, understand, and comply with rele30
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vant laws? Of course, some research is required
to ensure that all laws and regulations that apply
directly to colleges and universities are included
in compliance training programs. Once that is
done, the challenge will be to develop appropriate, effective, and ongoing means of educating
all staff, faculty, administrators, and student
employees and to ensure that materials are continually updated to reflect changes in laws and
regulations.
What is of greater interest, both from a research
perspective and from a practical approach, is what
the business literature refers to as ethics training.
Sometimes ethics training is simply for show;
Enron's award-winning code of ethics is a prime
example. Sometimes it is ill-conceived and ineffective, but when it is done well, ethics training
has much to offer those of us who work in higher
education. At its best, it is about mission integration and creating and maintaining a culture that
embodies the institution's core values and identity.
It is intentional and by design rejects a minimalist
approach. As the saying goes, it gets to the heart
of the matter.
While there is no single correct way of designing and implementing ongoing, mission-based
ethics education, there are some identifiable elements that should be included in the process. It is
important to note, however, that the outline below
is only a template that requires tailoring to particular institutional circumstances and needs. 2
At a minimum, the following seven steps
should be included in the process:
• Clearly articulate mission, vision, and
values statements. Most of our institutions have all three of these, but they
should be revisited on an ongoing basis
and modified and rearticulated when
appropriate. And if we take the challenge
of organizational social responsibility
seriously, our commitment to fostering
human flourishing should be evident.
• Take a step back from the mission, vision,
and values statements in order to identify
the existing institutional culture. Do the
surveys, the focus groups, and so forth in

order to identify what is actually happening on campus and how things are really
perceived. Once that is done, move on to
step three.
• Assess the existing culture in light of
mission, vision, and values not only
to identify where the existing culture
embodies these, where it is in conflict
with them, and where they are not present, but also to determine the reasons for
these successes, failures, and omissions.
• Design systems, policies, and procedures
that foster cultivation of the core values.
Here it is important not to overlook informal patterns of socialization that might
clash with or co-opt these more formal
aspects of shaping institutional culture. If
the assessment work is done well, it can
be of great help.
• Communicate these systems, policies, and procedures in an ongoing and
effective way. This requires that they be
well articulated, widely promulgated,
and understood by all constituents.
Participation in programs in this area
should be considered an ordinary part of
professional development of staff, faculty,
administrators, and student employees.
• Have clear standards and procedures for
enforcing adherence to policies and procedures.
Engage in continual evaluation and
assessment of all aspects of the program
in order to sustain and invigorate institutional culture in light of the core values.
This is an ongoing process that, at its best, will be
comprehensive and mission driven. In that sense,
it is not externally imposed; rather, it provides a
procedure through which self-articulated values,
mission, vision, and identity are systematized.
Such an approach will address the Sentencing
Guidelines' emphasis on institutional culture; it

is also a proactive rather than reactive approach,
which is congruent with best practices in risk
management. There are three things to note here.
First, because it is mission driven, the work
of developing and implementing compliance
and ethics education programs is best done by
those who have an interest or stake in the institution. For those of us in higher education, the
most immediate participants in this process are
students, faculty, staff, administrators, and board
members who have a fiduciary responsibility for
the institution. Alumnae and alumni, parents,
community members, and other constituencies
are also called upon to assist. These are the people
who know the institution and its strengths, its
weaknesses, and its challenges.
Second, it is important to recognize that
colleges and universities do have institutional
cultures and that, on the whole, these cultures
foster positive habits that reflect the underlying core values. The challenge is to understand
how this happens and be more intentional about
the process so that the systems and structureswhich are part of all human institutions-are
designed to promote and enhance the university's
culture rather than co-opt it. Being intentional
about the process not only embodies a bestpractices approach, it is also a risk-management
approach.
Finally, in light of a rich understanding of
the common good, policies and procedures must
be implemented in ways that both enhance the
educational mission of the institution and take
seriously the social responsibility to foster the
human flourishing of all members of the community. This must begin at the top; there must be no
doubt in anyone's mind that senior administrators and members of the board do not simply talk
the talk but that they walk the talk and expect that
all members of the community will do likewise.
Breadth is also crucial. Universities are complex
institutions with a multiplicity of functional or
divisional areas, each of which must be involved
in the process of design and implementation in
transparent ways that attend to structures of
vertical and horizontal accountability for the
mission of the institution and the institution's
broader social responsibilities. From a functional
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perspective, there might be a person or persons
responsible for mission integration and organizational ethics; from a best-practices approach all
members of the institution should understand
themselves to be responsible for this.
As indicated earlier, adopting a best-practices
approach is the right thing to do. That being said,
the importance of these practices for risk management must also be acknowledged. One obvious
risk is that a compliance violation or an ethical
breach by a member of a university's staff or faculty
could lead to significant financial and/or reputationalloss. Adopting best practices for compliance
and ethics can go a long way toward reducing this
risk by creating an institutional culture that is a
tangible expression of the institution's core values, mission, and identity which are explicitly
and implicitly present in systemic ways in all of
the institution's policies and procedures across all
functional areas: academic affairs, business affairs,
human resources, student affairs, athletics, institutional advancement, admissions, marketing, and
so on. What might some of this look like?

Best Practices in Compliance and Ethics
The obvious starting place for church-related
colleges and universities is to be clear about the
theological underpinnings of the core values of
the institution and their articulation in the mission and vision statements. These go to the heart
of institutional identity. It is safe to say that the colleges and universities that are members of the Lilly
Fellows Program National Network have done
this and done it well. And while this is a necessary
beginning to building ethical institutional cultures, it is not sufficient. Attending to relationality
is central to building a healthy ethical organization. This returns us to Sam Wells's challenge to
run our institutions in ways that overcome the isolation so predominant in our society (2013) .
It also raises many questions, such as: What
are the institution's community-building practices? What types of programs are in place to
build and foster mission-centered community?
For example, how are new members welcomed?
What is the content of their orientation to the
community, its values, mission, and vision? Who
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does the orientating? People who are representative of the broad university community? Those
who have direct functional responsibility, such as
human-resources personnel, directors of mission
integration, deans of chapel, senior administrative staff? Is the orientation a one-off event or
ongoing? If the latter, for how long? Throughout
the first year? Until tenure for members of the
faculty? Does the formal orientation program get
co-opted?
Consider this example: A finalist for a new faculty appointment is invited to campus. Members of
the search committee and the department are very
enthusiastic about this candidate for any number
of reasons. The candidate is extremely well qualified-an excellent teacher and researcher with
impeccable references, and so on. Some members
of the department realize that while the candidate
is not hostile to the religious affiliation of the university, it is clear that she places no importance
on this and might even be a bit dismissive of the
Christian character and identity of the institution.
In order to make sure that the candidate has the
best possible chance of being offered the position, these individuals .make sure she knows that
she will need to address the question of how her
teaching and scholarship are compatible with the
Christian character of the university and will further the university's mission. They provide a bit of
coaching so that she is able to answer positively
and persuasively and assure her that this is just a
hoop she needs to go through in order to be hired.
They also assure her that once on board, members of the department will help her negotiate the
question of commitment to mission through the
tenure process and make it clear that as a department they believe their responsibility is limited to
the part of the mission that focuses on academic
and scholarly excellence. The members of this
department are co-opting the values and mission
of the institution. Other examples in Academic
Affairs might focus on faculty-governance issues,
curricular design, post-tenure review processes,
criteria for decisions about suitable research, the
proverbial faculty-administration adversarial
divide, and so on.
Another functional area to consider is Student
Affairs. This is probably the area where the most

significant thought has been given to both issues
of compliance and issues of ethics, though for
the most part, the focus is on student conduct,
not employee conduct. There are student codes
of conduct, criteria for recognizing student organizations, policies and procedures that govern
residential life, and so on. That said, it is important
to make certain that these are part of a comprehensive, institution-wide effort targeted at mission
integration and organizational ethics.
Yet another area to consider centers on
processes and procedures for recruitment, orientation, and retention of board members. What are
the criteria for recruiting board members? Who
is involved in the recruitment process? Is it transparent? How are board members oriented to the
institution and its values, mission, vision, and
identity? What procedures are in place to ensure
that they understand, accept, and will exercise
their fiduciary responsibilities and legal obligations? Are there mechanisms in place to remove
them if they fail to meet these responsibilities and
obligations? Attending to governance issues is
crucial to sound organizational ethics.
On the administrative level, we might
attend to the business affairs of the institution.
Functionally, a business affairs or administrative division is usually responsible for design and
implementation of compliance policies and procedures as well as compliance and ethics training
programs. But there are other issues to take into
account as well. How are annual reviews conducted? Are they mission-centered? Are they
fair and just? Are they viewed as a hoop to jump
through, or do they by design foster true human
flourishing among members of the institution?
On the finance side, we might consider the issue
of financial aid, which has both compliance and
ethics implications. Or we might ask questions
about the criteria for making investments and
choosing investment partners. Another area
of concern is the relationship of donors to the
institution. Are relationships with them simply
transactional? Once they have contributed to the
capital campaign are they off the radar screen
until the next campaign, or are real relationships
built with them? Relationships with donors lead
to questions about criteria for vetting donors or

returning funds or removing a donor's name from
a building or program. For a number of institutions this moved from a hypothetical question to
a real problem with the conviction of high-profile
business people whose names were prominently
displayed on buildings, athletic fields, auditoriums, and other areas of campus.
What about issues of honesty and integrity
closer to home? How are issues of academic integrity handled? Take plagiarism for example. In the

The obvious starting place for
church-related colleges and
universities is to be clear about the
theological underpinnings of the
core values of the institution and
their articulation in the mission
and vision statements.

context of adopting best practices, a range of questions come to mind. They include the following,
which is not an exhaustive list: How comprehensive are the policies and procedures that deal with
plagiarism? Do they reflect the values and mission
of the institution? Are they presented in clear and
unambiguous language? Are the consequences of
engaging in plagiarism made clear? Are the policies known and understood by all members of the
university community? What are the means used
to disseminate the policies? Do all parties understand their responsibilities vis-a-vis the plagiarism
policy? Are the policies applied in a uniform and
consistent manner by faculty and administrators,
or do some faculty and administrators respond to
incidents of plagiarism in ways that undermine or
co-opt the policies? Do the policies, themselves,
create loopholes?
A quick perusal of university websites demonstrates that while there are some common
elements in college and university policies on
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plagiarism, there can be wide variations. This is
true even among member institutions of the Lilly
Fellows Program National Network. Many, but
certainly not all, have honor systems that explicitly identify academic dishonesty and plagiarism
as violations of the honor system and clearly
state the penalties for those violations. In some
institutions, policies are directly connected to
the religious values, charism, and mission of the
institution. Other institutions explicitly connect
plagiarism with Christian character formation or
identify it as an offense against the commandment
prohibiting stealing. That said, there is significant
variance in the comprehensiveness of policies.3
Though all the policies included a basic
dictionary definition of plagiarism, there were
marked differences among them. Some make
explicit reference to both published and unpublished works while others only mention published
works. Then there are those that make clear that
plagiarism can go beyond words and extend to
images, charts, data sets, and so on. Others distinguish between intentional and unintentional
plagiarism, while still being clear that from a
technical perspective, unintentional plagiarism
remains a violation and can result in the same
sanction as intentional plagiarism. Some policies
address paraphrasing in detail so that students
are able to distinguish between appropriate paraphrasing and inappropriate paraphrasing. Other
areas of difference include explicit mention of
cutting and pasting from the Internet, copying
from other students, submitting the same paper
in more than one course without permission of
the faculty, submitting a paper written by someone else, and seeking assistance from others for
grammar, spelling, punctuation without including an acknowledgment (though on this point,
there was at least one policy that noted this. did
not apply to seeking help from the Writing Center
unless doing so was explicitly forbidden by the
instructor). A number of policies require faculty
to be explicit about plagiarism and other forms of
academic dishonesty in preparing syllabi and class
assignments. For example, faculty are required to
include definitions of authorized and unauthorized collaboration in syllabi. From a best-practices
perspective, the more clarity there is about what
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constitutes plagiarism-or other violations of academic integrity for that matter-the better. This is
not only for the sake of students, but also for the
sake of those who are responsible for enforcing
the policy.
Clarity about the consequences of engaging in
plagiarism is also essential. This not only includes
clear delineation of sanctions but also such things
as notations in the student's permanent record
and when, if ever, such notations are expunged.
While not common, there were a few policies that
warned of potential revocation of degrees or the
impact on letters of recommendation for employment or further academic work. Adjudication and
appeal processes also need to be presented in a
clear and thorough manner. Doing so is an issue
of justice and fairness for all members of the academic community; it also helps to ensure that the
overall process is in compliance with the Family
Educational Rights and Privacy Act and any other
applicable state or federal laws regarding due process and confidentiality.
One area in particular that can lead to confusion and/ or the perception of unfairness occurs
in the arena of faculty discretion. A few examples
might be helpful here. Some policies state that an
individual faculty member may establish his or
her own policy as long as it is included in the syllabus. If my policies are less strict than another
faculty member's policies, I might be perceived by
students and colleagues alike as disinterested in
academic integrity. If it is the other way around,
then I might be considered too rigid and uncompromising. The possibility of pressure being
brought to bear on an individual faculty member
is also increased in these types of situations. Such
pressure might come from students, faculty, staff,
or administrators. The same thing can be said
about policies where sanctions for engaging in
plagiarism are left to the discretion of the instructor or the instructor has the discretion to reduce
the usual penalty and determine whether or not to
report an incident of plagiarism. So, do the policies themselves create loopholes?
Some institutions only require professors
to report incidents that they believe to be intentional plagiarism. Others only require reporting
of incidents in which the student received a zero

for the assignment. At these institutions, an incident would not be reported if the professor either
believed that the plagiarism was unintentional or
required the student to resubmit the assignment
before grading it. Such a policy has the potential of
enabling a student to violate the policy repeatedly.
The strongest policies avoid such potential
loopholes. They are presented in clear and unambiguous language and widely promulgated. They
delineate the particular responsibilities that each
member of the community-student, faculty,
staff, or administrator-has for adhering to and/
or enforcing the policy. The institutions also provide all involved with resources needed to enable
them to meet those responsibilities. For students,
these might be formal classes or informal presentations and tutorials. For faculty, it might be
professional-development workshops focusing on
such things as designing assignments that avoid
or limit incidences of plagiarism. Finally, a bestpractices approach will include-on an ongoing
basis-evaluation, assessment, and if needed,
modification of the policy.
Institutional decision-making processes also
need to be considered. Are they comprehensive? Are all necessary voices heard from? Do
decision-making processes address the reality
of the situation? In other words, are the proper
questions being asked? Are consequences considered, particularly foreseeable, unintended
consequences? Are mental models and biases
identified? What about transparency in the
decision-making process? Are decision-making
criteria clear, consistent, and in line with institutional values, mission, and vision?
The example here, which unfortunately had
tragic consequences, is the 1999 bonfire collapse
at Texas A&M University in which twelve students
died. In its Final Report, the commission that
investigated the causes of the collapse concluded:
The physical failure and causal factors
were driven by an organizational failure.
This failure, which had its roots in decisions and actions by both students and
University officials over many years, created an environment in which a complex
and dangerous structure was allowed

to be built without adequate physical or
engineering controls.
This organizational failure is complex
but includes such things as the absence of
an appropriate written design or design
process, a cultural bias impeding risk
identification, and the lack of a proactive risk management approach (Special
Commission ... 2000).
The complexity of organizational failure is
detailed in the report, which is forthright in cor-

In the context of any educational
institution, but particularly in
the context of church- related
institutions, it is imperative to model
what we teach in our classrooms
about service to the common good.

recting both misperceptions about the causes
of the collapse and misplaced blame. What is
important for our purposes is the conclusion of
those doing the behavioral analysis. "While no
one person is responsible for the collapse, the
aggregate effect of actions and decisions by students and University officials over many years
created the physical conditions that made the collapse possible:' The Commission found that Texas
A&M "does not have a proactive risk management approach for student organizations .... [It]
has a culture that instills bias and tunnel vision in
decision making." An effective, ongoing, missioncentered ethics program will help militate against
such a culture.
While we have considered a wide range of
functional areas, our examination has not been
all-inclusive. There are many other areas of university life that need to be considered in order to
ensure that compliance and ethics training programs are comprehensive.
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In conclusion, I would like to say that in the
context of any educational institution, but particularly in the context of church-related institutions,
it is imperative to model what we teach in our
classrooms about service to the common good.
What convinces me that adopting a best-practices
approach is appropriate for academic institutions is that such practices insist on attending to
mission-driven institutional culture. This creates
an environment in which students, faculty, staff,
administrators, and other constituencies are not
in doubt about expectations, which are quite clear:
At this university, we walk the talk.
It is impossible to guarantee complete
compliance to relevant laws and regulations. It
is also impossible to guarantee complete adherence to ethical codes and standards. What is
possible is the creation of a mission-driven institutional culture with an integrated, proactive
risk-management approach. Successfully creating and fostering such a culture takes a great deal
of time-which means money-and requires a
firm commitment from all involved. It also takes
leadership-from the bottom as well as the top. It
is not the easiest of tasks, but it is a task well worth
doing. f
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THE PAGE TURNER
Female before the strident bow,
the brass and lengthy woodwind,
she-or he-is the lover
who lets a mate prove his prowess
and, better, stay convinced of it.
To offer sound for sound would be
merely and conventional.
Instead, silence is turned,
like spoon or washboard,
into an instrument, each mute
sheet lifted, giving way
to its successors.
The conductor may not notice,
or only as he notices
a chair, or a bass line
is not out of place,
one more detail under the baton,
as is the musician, who may see
the page turner as a convenience,
or solid shadow of the doubt
that he has made the score his own.
The quiet pages could be read
as semaphores, signing the message
a Roman servant would whisper
to the newly crowned Emperor,
"You, too, will die."
Virtuosi, as well, have been known to forget.

J, D. Smith
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Misery Loves Company
Les Miserables the Movie
Charles Andrews

A

RISTOTLE WARNED TRAGEDIANS AGAINST

using an "epic structure" for plays, urging
them to avoid the multiplicity of plots one
finds in works like the Illiad. Epic poems, because
of their length, can achieve a balance not possible in drama. "The proof;' wrote Aristotle in his
Poetics, "is that the poets who have dramatized the
whole story of the Fall of Troy, instead of selecting portions, like Euripides ... either fail utterly or
meet with poor success on the stage:'
The musical Les Miserables is something like
a modern-day attempt to cram the whole fall of
Troy into a play, putting into drama an epic tale
that took Victor Hugo many hundreds of pages to
tell. And yet, this musical version has not met the
failure Aristotle predicted and has become, in its
latest incarnation, a film that to date has grossed
$460 million worldwide. The film arrives after the
musical has run for nearly thirty years on stage
in London's West End and given rise to countless international and touring productions in over
twenty languages. Thus, director Tom Hooper's
heavily advertised, Oscar-baiting film version is a
highly bankable property and a nearly critic-proof
feature guaranteed to fill the studio's coffers. The
reviews have been mixed, with the negative views
sounding much like reviews of the original stage
production: to many critics it is a saggy, bloated,
uninspired rip-off of a classic novel with many
of those same flaws. And yet the critics' biggest
target has been the performances in the ten or so
major solos-Broadway power ballads that convey in aching detail every drop of their characters'
anguish. Hooper's previous film was the Oscar
winning The King's Speech, which maximized
the minimalism of stiff-upper-lip performances
and restrained emotion. In Les Mis, there is little restraint, and Hooper and the cast take every
chance they can to swing for the fences.
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The weblike storyline of Les Miserables
begins with Jean Valjean (Hugh Jackman), a convict whose nineteen years in prison have made
him hard and wretched. Where stage versions
begin in chains and darkness, the film exploits its
broader scope by opening on a huge ship being
pulled through shallow water by the convicts.
While in prison, Valjean meets Javert (Russell
Crowe), a policeman who pursues him through
the rest of the film as Valjean repents, reforms,
and builds a life raising Cosette (Isabelle Allen
and Amanda Seyfried), the daughter of the disgraced, impoverished Fantine (Anne Hathaway).
After an almost entirely unexplained gap of ten
years, we find Valjean and Cosette comfortably
hiding out in Paris as a group of students attempt
a populist revolution. Cosette and Marius
Pontmercy (Eddie Redmayne), one of the student
revolutionaries, fall immediately in love. Much
of the story is a welter of conflicting romantic,
political, and economic interests amongst the
large cast of characters.
The opening number with its water-logged
crew of hairy men grunt-singing before a giant
ship promises a wider visual palette that the rest
of the film rarely fulfills . Instead, Hooper keeps his
camera close to the actors in midshots and closeups and frequently lets us see long-takes with little
cutting. His unusual method for capturing the performances has received much publicity. Instead of
creating a vocal track which the actors lip-synch
for the camera, the songs were recorded with live
singing so that the actors' physical and vocal performing could be simultaneous. This technique
clearly contributed to the rawness and immediacy
of the performances, but it may also have necessitated the repetitive camera movements during
each of the big solos. Too often Hooper relies
on intense, unwavering close- ups followed by a

swirling crane shot, as if the camera feels ashamed
of staring so long at the beautiful anguish and flies
away, looking for something better to do.
Some of the actors fare better than others in
these roles written for powerhouse singers. It is
hard to quibble with the often-heard complaint
that Russell Crowe's acting-all steely reserve
and spiteful grimace-far outmatches his reedy
singing. There seems to be
a missed opportunity here
for casting Gerard Butler,
whose musical chops are
more proven. The stereotypical "Broadway Voice"
with its lusty, build-to-theswell dynamics serves the
demands of large theaters
where emotion is carried to
the nosebleed section by the
tone of the singing rather
than by the inscrutable facial
expressions of the actor.
Hooper's extensive use of
close- ups translates this high
emotion into film by holding
every sniffle, lip quiver, and
throbbing temple vein in the
camera's tight embrace. The much-lauded performance of Anne Hathaway as Fantine may be the
apotheosis of this style, but the attention she has
gotten is intriguing given that there are several
other scenes with a heart-wrenching solo shot in
close-up. Had Fantine's "I Dreamed a Dream" been
a song that was not sung late in the second act,
would the reaction have been so favorable? Hugh
Jackman gives Valjean's first big number his most
riveting, red-eyed gusto, assisted by his shaved,
scarred head and scraggly beard, but reactions to
these moments (and others like them) have been
less enthusiastic.
Owing to many of these shortcomings,
Hooper's movie version probably won't replace
the tenth anniversary concert production at the
Royal Albert Hall-with its "dream cast" of many
original stars from the show plus full choir and
orchestra-in the hearts of franchise fans. Yet
despite the flaws of Hooper's film, it retains a primal appeal and capacity to stir deep emotions. A

highlight comes in an early scene when Valjean is
given food, wine, and shelter by a bishop whose
unstinting, divinely-inspired grace leads to
Valjean's conversion. The bishop is played here by
Colm Wilkinson, the Irish tenor who originated
the role of Valjean. No longer the note-ripping
stratospheric tenor of his youth, Wilkinson sings
with a broken earnestness and seemingly gives his

blessing to the younger man now assuming his
signature role.
The scene in the bishop's house is but one of
many theological and even explicitly Christian
moments. Valjean's conversion by the grace of a
bishop extends throughout the film as he prays
before a crucifix and over the sleeping body of
Marius. And the final number includes the line
which might serve as the thesis of the show: "to
love another person is to see the face of God:' It is
in this distinctly Christian context that the escalating layers of misery become a kind of theodicy,
an exploration of what to believe about God in
the face of such persistent, widespread suffering. Virtually all the characters rely on strength
from outside themselves to journey on, and the
luxurious tragedy arises from perseverance in
impossible loves, unachievable goals, and a host
of other lost causes. Les Miserables certainly runs
the risk of overload, of failing Aristotle's test by
packing too many plots into the tragedy. The
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constant movement from one character's deep
agony to another's contributes to the exhausting
experience of watching the film, but this plotting
also emphasizes the interconnectedness of all the
characters and their struggles. They are all miserable, but at least they are miserable together. And,
more importantly, we in the audience get to share
their misery and, for a couple of hours, be miserable together as well.
There's an old adage in writing tragedies
that it is best to keep the characters stoic and let
the audience do the crying. This is another rule
broken by the musical. Seeing Les Mis on film
accentuates how often the characters weep. Nearly
every member of the ensemble has a scene (or
several) with streaming eyes. The source material's
melodramatic plot has greater cultural status in
nineteenth-century fiction and in 1980s Broadway
than it does in twenty-first-century cinema.
Theatrical mega-producer Cameron Mackintosh
who runs Les Mis as well as Cats, Phantom of the
Opera, Miss Saigon and many other successful
shows developed as his stock-in-trade the lavisheven garish-productions with broad emotional
brushstrokes and expensive-looking spectacles
like helicopters flying in from the rafters and
entire walls bursting into flame. The medium of
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film seems less able to accommodate the extreme
emotion and plotting made almost entirely of coincidences. And yet, my own viewing experience left
me drained and wrung out by the end, and there
were waves of sniffles and even open sobbing
throughout the theater. It isn't always easy to tell
where those emotions come from, how directly
an audience is responding to the film itself, but
I suspect that the highly emotional, verging on
maudlin, response of audiences to Les Mis has
something to do with the contrast between critical negativity and popular success: the cool eye of
criticism often must eschew the purely emotional
reactions of the droves of mourning viewers. Les
Mis consistently puts people into a pleasurably
sorrowful state in the company of other viewers who ever so briefly weep together and then
depart. This is old-fashioned catharsis, and while
Aristotle never dreamed of billion-dollar catharsis
machines like the Les Mis franchise, he did understand the seemingly universal desire for art to put
us through the wringer. f

Charles Andrews is Associate Professor of
English at Whitworth University.

THE LANGUAGES OF YOGA IN DRESDEN
On sheepskin mats in our teacher's basement
we breathe the breath of fire
flex the hara, forcefully expel the breath.
Upstairs the stove hisses and crackles.
Each new sip of air taunts us with the scent of broth
we will not stay to taste. A voice from above
begins to read in Russian, lulling us with stories,
sprinkled with soprano accents-our teacher's sons
conversing with Babushka from Kiev.
Our teacher, Japanese, speaks German
-atmen ein-dreissig sekunden mehrso the other students can understand. At the end
of practice we will chant Ek onkar. Satnam.
And when the German-speakers leave, she
and I will speak English over tea. In shavasana

I
I

I

I chase the scent of soup with a mental
grocery list -onion, garlic, butter,
tomato, cabbage, beet.

I

Ann Hostetler

Easter 2013

41

The Courage to Be Fifteen
Thomas C. Willadsen

I

KNOW THE DEMOGRAPHICS ARE ALL WRONG .

Last week I turned forty-nine, and my son
bought me a Taylor Swift CD. I returned it. ..
because I already had it!
I first discovered Taylor Swift one afternoon
while I was reading the New Yorker at the public
library. I had never heard of her before. Still, I
had heard some of her songs, because I have a
life-long fascination for and revulsion at country
music. Taylor Swift was all over country radio by
the time I read about her in November 2008. I
was most surprised at the wide variety of styles in
the songs she had written. They did not all sound
like they had been written by the same person
and certainly not by someone so young. Yes, I
would even call her a prodigy.
I became familiar enough with her first CD
that I could sing along with all the songs without knowing their titles. It had been years since
I listened to anything often enough for that to
happen. I told people- the few to whom I admitted my affinity for the young songstress-that
she put me in touch with my inner fifteen-yearold girl. I read one of the Twilight series books a
few years earlier, hoping I could use it to build
bridges with my confirmation class, which was
mostly female that year. Not so much. The longing for an unspeakably beautiful yet unattainable
vampire boyfriend simply is nowhere in my heart
waiting to emerge.
Following my discovery of Taylor Swift, I
contacted the girls I had dated when either I or
they were fifteen . Facebook and Google make
this kind of journey down memory lane possible. (How did I used to waste time?) Really, I
wanted to know, "Does Taylor Swift express what
you were feeling during our cavity-prone years
back in Peoria in the 1980s?" Wendy, Sarah, and
Rebecca all answered, "Yes:'
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It is extraordinary that someone so young
can be so articulate. She sings about the struggles
and worries of American teenagers and makes
those struggles real. Just because they are the
concerns of young people, who will presumably
grow up and face different difficulties, does not
make those experiences invalid. I listened to
the songs and thought, "I used to feel that waY:'
Maybe we all did.
Still, I am a forty-nine-year-old man. When I
look at the photographs of her on her CDs I want
to say, "Young lady, go wash that war paint off
your face, and if you think you're singing a concert dressed like that, think again! March right
upstairs and put some clothes on:' Fortunately,
both my children are boys, and they are completely indifferent to clothing, learning to drive,
and dating.
I already was a committed Taylor Swift fan
when her second album, Fearless, came out. I
suppose one could say she had grown as an artist and found her voice and was coping with the
stresses of stardom and high expectations, which
was reflected in her song writing. I did not listen
to it so critically or closely, but parts of it really
made me feel and remember the insecurities of
high school.
She wears short skirts
I wear t-shirts
She's cheer captain and
I'm on the bleachers
In the liner notes, there's a photograph of the star
sitting in the bleachers, wearing a band uniform
and huge black-framed glasses, with a clarinet
across her lap. I was in the band. I know that
look, that type, the impossibility of being cool,
popular, or noticed.

1No song had had this effect on me since Avril
Lavigne's "Sk8er Boi;'
He was skater boy, she said,
"See ya later, boy."
Ouch.
So one afternoon while I was listening to
Fearless I realized that the emotion that provided
this album with its title track was not about a
young person feeling invulnerable, bulletproof.
She was singing about a kind of courage that
comes after fear. She explains all of this in the
liner notes, right before she thanks thirty-nine
people by name, her fans, her record company,
country radio .. . at my age it is really hard to
make all of this out, the print is so small.
This album is called "FEARLESS;' and
I guess I'd like to clarify why we chose
that as the title. To me, "FEARLESS" is
not the absence of fear. It is not being
completely unafraid. To me, FEARLESS
is having fears. FEARLESS is having
doubts. Lots of them. To me, FEARLESS
is living in spite of those things that scare
you to death .... It's FEARLESS to have
faith that someday things will change ...
You have to believe in love stories and
prince charmings and happily ever after.
That's why I write these songs. Because I
think love is FEARLESS.
I understand that feeling, the "in spite of" will
that one feels when facing a difficult situation for
which one is completely unprepared and acting

decisively and with integrity. Fearless, in the
Swiftian sense, does not deny fear, but confronts
and transcends it. This is really profound. Where
had I heard that before?
Oh right, seminary. I go to my bookshelf and
find a thin volume from my first year. "Courage
is the affirmation of one's essential nature, one's
inner aim or entelechy, but it is an affirmation
which has in itself the character of 'in spite of"
That is Paul Tillich writing in The Courage to Be
(Yale University Press, 1952). The Courage to
Be is exactly what Taylor Swift describes in her
music. The Courage to Be manifests itself in different ways, at different stages of life.
The way you feel when you're dancing in a
storm in your best dress? "Fearless" to Taylor
Swift.
The way I feel when I'm preaching prophetically, knowing that a third of the congregation is
uncomfortable with where I stand but needing to
speak these truths clearly? "The Courage to Be"
to Tom Willadsen.
I find it amazing that an adolescent American
girl with a guitar can reach the same, life-affirming
notion as a German-American existential theologian did sixty years ago. Perhaps there is a
universal truth that they both found in their own
ways. It is hard to be oneself, scary even. And it is
also the best way to be fully alive. t

The Reverend Thomas C. Willadsen is
pastor of First Presbyterian Church in
Oshkosh, Wisconsin.
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Suffer the Children
Katie Koch

A

RECENT

SATURDAY

MORNING

FOUND

me sitting in the upstairs classroom of
a Baptist church. Not quite funeral, not
quite visitation; I was there with about a dozen
others to mark the miscarriage, the death, of a
friend's baby.
As they were returning home from
Christmas travels, my friend and her husband
were confronted with signs that this pregnancy
was coming to an end. At just shy of four months,
plans were already well underway for this little
one's arrival. My friends had to say goodbye to
their precious baby boy. They had to say goodbye
as well to their hopes and dreams for him and for
themselves in the future as they were imagining
it.
Babies die, children die; even those yet
unknown die in their mother's bodies. There is
nothing to say in the face of such loss; there is
only to cling to promises from God of his great
mercy. And death is not the only pain that comes:
children are bullied, disappointed, and hurt by
life, over and over. Then adulthood throws a new
set of challenges their way.
Parenting is one of, if not the most, joyful
experience life has to offer. You watch this tiny
being come into existence, grow, change, and
blossom. You love them like no other; a love
that is as unconditional as earth can provide and
filled with a fierce desire to protect. But even
within such joy, parenting is downright painful.
Parents carry upon themselves all that their children experience.
I have never experienced the death of one
of my own children; my heart breaks for those
who have, and my heart trembles at the thought
of losing one.
All one has to do is open the Bible to see that
mothers, parents, have been weeping, mourning
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for their children throughout all time. Eve buried her beloved Abel. Naomi lost both sons after
already losing her husband. And we hear that
Rachel wept for her own lost sons and for all of
Israel. And Mary. Mary, who was so young and
untouched when she first held her baby close
to her; Mary, who watched her baby boy hang
stripped and beaten, a bloody mess upon the
cross; Mary who could not stop her son's death.
How she must have felt such pain.
In Luke, chapter 2, the new parents Mary
and Joseph bring their beloved baby Jesus to the
temple, according to the law of Moses, along with
a sacrifice. Probably under the spell of love for
a new baby and certainly tired from the work it
requires, Mary and Joseph bring this new prized
possession before God; God's own child offered
back to him.
At just the right time, another man has come
to the temple, Simeon. In his old age, Simeon
comes to the temple because the Holy Spirit has
told him that he will not see death before he has
seen the Lord's Messiah.
Finally, his moment has come.
Guided by the Spirit, we hear that Simeon
comes to the temple and is there in the temple
when Mary and Joseph bring in Jesus. Upon seeing him, Simeon scoops up Jesus into his own
arms, as if this was his very own flesh and blood,
and proclaims the greatness of this child. He has
long waited for this very occasion. Simeon begins
with his own swansong of goodbye:
Lord, now lettest thou thy servant
depart in peace,
according to thy word;
for mine eyes have seen thy salvation
which thou hast prepared in the presence of all peoples,
a light for revelation to the Gentiles,
and for glory to thy people Israel (Luke
2:29-32, RSV).
Mary and Joseph had expected maybe a quick
acknowledgement of a new baby, maybe some
smiles, but this? This devout man with his overthe-top proclamation of Jesus' power? They are
amazed.
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Simeon goes on to bless the new parents
and then turns specifically to Mary and speaks
a difficult truth to her. To Mary, Simeon gives a
warning of what is to come:
Behold, this child is set for the fall and
rising of many in Israel,
and for a sign that is spoken against
(and a sword will pierce through your
own soul also),
that thoughts out of many hearts may be
revealed (Luke 2:35).
Your child will have enemies and will suffer. He
will be ridiculed, embarrassed, plotted against,
and eventually captured and killed. And mother,
you will suffer because of your child. You cannot
escape this. Simeon doesn't deliver every detail
to Mary, but he nevertheless paints an unnerving picture. These are not the words of a greeting
card you send to new parents. No fuzzy teddy
bears, receiving blankets, or hot dishes here. But
it is the truth.
It will be true for Mary and for anyone who
has loved a child. It is true of any parent with their
child; the child's pain and suffering becomes the
parent's pain and suffering as well. Maybe your
daughter falls on a basketball court, you watch
her get hurt, you wince in pain from afar, and you
want to run down from the stands. Or your grown
son suffers in a broken marriage, trying to conceal
it from you, but you still feel his pain and weep
for him.
It is this scene of the child front and center, bearing the weight, and the parent suffering
alongside, which we know so well from scripture,
and which points us to Christ who suffered for us.
During my first parish call, when Roger
Ingstad died of a sudden heart attack, his children and grandchildren all gathered from afar
for his funeral. They shared stories, remembered
the lessons and the love they had received from
him, and wept for their loss. But it was his mother
Carol, his seventy-eight-year-old mother, whose
heart was broken. Parents, they say, are not made
to bury their children.
We meet Simeon and his foreboding message in Luke's gospel, and reading further we find

more and more grieving parents, parents whose
children are suffering in one way or another. We
hear of children who have died, been possessed,
or even become lost or estranged from their families.
In chapter 7, Jesus brings to life the only son
of a widow, telling her there is no need to weep.
Without her only son, this woman would have
been left to suffer alone for all her days, and yet
Jesus brings to her life and hope by reversing
death and reuniting mother and son.
In chapter 8, the distraught father Jairus, a
religious leader in the synagogue, falls at Jesus'

It will be true for Mary and for

anyone who has loved a child.
It is true of any parent with
their child; the child's pain and
suffering becomes the parent's
pain and suffering as well.

feet, begging him to come to his home and heal
his dying daughter. The desperation is clear as this
well-respected, educated man flings himself into
the dirt at the feet of a rural, wandering preacher;
he clings to any hope he can find, that maybe, just
maybe someone, this rumored man of God, can
save his child from certain death. And all this for
even his daughter, a girl, who in those days would
not necessarily have had any monetary or other
value to the family. But parents have always grieved
for their children, and this man is no different.
As Jesus approaches Jairus's house, the pronouncement comes from inside, "Your daughter
is dead; do not trouble the teacher any longer:'
But Jesus himself has a different message for
Jairus, "Do not fear. Only believe, and she will be
saved:' At Jesus' word, a young girl is restored to
life, to the joy of her heartbroken father.
Again in chapter 9, a frantic father comes
pleading with Jesus, "Teacher, I beg you to look
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at my son; he is my only child;' and the desperate
father goes on to describe the possession from
which his son suffers. "He is my only child;' the
man cries; "please, please, do not take him;' you
hear in his voice. And indeed, this son, Jesus,
who will himself suffer in front of his own parents, has compassion upon father and son and
casts out the demon, heals the boy, and gives him
back to his father.
Most famously comes the parable Jesus tells
of a father and son, in chapter 15. This good and
loving father gives his son his share of goods and
property, only to watch and grieve as his son
takes it all, runs off, and squanders it on wild living. But this father is not pained by his son's bad
choices in and of themselves, but by losing this
son to another world, a world away from family
and home.
When this delinquent son returns home to
beg for a new life, he is not met with the expected
lectures and punishment, but rather the griefstricken father runs to his son and rejoices in his
good fortune to be saved from this loss and grief.
The child that was lost has been found, and what
full and complete joy that brings to the father. In
Jesus' teaching here, we come to know of God's
own joy over each of us, his very own children,
who once were lost, but are found again in faith.
These are but a few scenes of the parents in
Luke's gospel, and in the whole of scripture, who
suffer as their children suffer, and grieve at the
loss of their children. But, ironically, in all of the
suffering we experience in our lives, whether it
be as parents or just as people, it is, in the end,
a child who suffers for us; a child who saves us
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from the pain that we feel for and with our own
children.
This child suffers for us, so that our burdens
would be made light. This child has already suffered for the young and for the old, for parents,
for the childless, and for those from whom death
has taken their children, that most painful of
losses. This child is God's very own child, Jesus,
the Messiah, who suffers for all of the children
of God.
Simeon is correct in his warning to Mary.
Jesus was opposed. Jesus faced trials. The sword
pierced him, and the sword pierced his mother
Mary as well. But it is in the death Jesus suffered
that death is finally defeated. And in this defeat of
death itself, we are given the gifts of forgiveness
and new life, lavished abundantly and unmerited
upon us, the children of God.
In this season of Easter, we hear that the door
to the tomb is flung wide open; the child lives
again, for us and for our salvation. The child lives
again so that you too live. Your own lost child
lives again with his savior in heaven. We have and
will suffer just as Simeon predicted Mary would
suffer with Jesus. But because of Jesus' suffering,
our suffering will never be the end of the story.
... and a little child shall lead them. Isaiah 11:6 t

Katie Koch is pastor of United and Our
Savior's Lutheran Churches in rural northwestern Minnesota.

SIMON PETER
After they'd climbed the hilltop there came the switch
The scene suddenly defied comprehension bright
streams of light poured from every pore of the Lord's being
& glistened white from every transfigured stitch
in his clothing obscuring all else The others
awestruck knew enough to listen & watch
but Peter mumbled something asinine wanting to set
up little shrines for Christ & the two prophets
His tongue often stumbled ahead He wouldn't let
the Lord wash his feet & then wanted to be washed
head to foot He'd follow to the death he said
but blurted denial to a little servant girl Yet
he'd stepped over the gunwale into the wake
of their storm-tossed ship he dove into the lake
to reach Christ on the beach & put first into speech
the foundation rock that would change the world

D. S. Martin
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Ouo Vadis, Conservatism?
H. David Baer

M

ITT ROMNEY'S DEFEAT IN NOVEMBER

appears to have triggered a more extensive than usual post-election dissection.
The media tells us the Republican Party is losing
voter share among every demographic group except
white men, and only one Republican presidential
candidate since 1988 has won the popular vote.
Commentators are alternately blaming immigration policy, the Tea Party, or social conservatives
for the damaged Republican brand. Shortly after
the election, The New Republic republished a provocative article written by Sam Tanenhaus in 2009
with the title "Conservatism is Dead:' Clearly conservatism is in trouble. More probably, however,
rumors of conservatism's demise, like those of Mark
Twain's, are greatly exaggerated. Accurate prognosis depends upon a correct diagnosis. How, then,
should we diagnose conservatism's ailments?
Tanenhaus's diagnosis builds upon a kind of
philosophical argument. He believes the conservative movement was flawed from the outset by
intellectual incoherence rooted in the differences
between traditional conservatives and "revanchist"
conservatives. Traditional conservatives were concerned with preserving civil society, while revanchist
conservatives wanted to dismantle the New Deal. In
Tanenhaus's words:
The story of postwar American conservatism is best understood as a continual
replay of a single long-standing debate. On
one side are those who have upheld the
Burkean ideal of replenishing civil society by adjusting to changing conditions.
On the other are those committed to a
revanchist counterrevolution, the restoration of America's pre-welfare state ancient
regime. And, time and again, the counterrevolutionaries have won. The result is
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that modern American conservatism has
dedicated itself not to fortifying and replenishing civil society but rather weakening it
through a politics of civil warfare.
The history of the modern conservative movement
is not that of a broad coalition built on the alignment of diverse interests, but the tale of a committed
group of revolutionaries taking over the Republican
Party.
And this interpretation, although flawed in
crucial respects, is not altogether implausible. It
depends upon an account of recent political history
that goes something as follows. The modern conservative movement began with Barry Goldwater's
1964 Presidential campaign. Goldwater, appealing
to Southern resentment of the Civil Rights Act, ran
on a platform of states' rights, repeal of the New
Deal, and anti-communism. Although Goldwater
was defeated in a historic landslide, his campaign
helped turn the South Republican and galvanized
movement conservatives. His defeat resulted in
a much larger victory; it led to Ronald Reagan.
Reagan's presidency was the conservative movement's golden age, the moment when the grand
conservative coalition was forged. But the Reagan
Revolution was betrayed-at least in the view of
movement conservatives-by George H. W Bush,
who broke a promise not to raise taxes and "failed
to finish" the Persian Gulf war by deciding not to
invade Iraq. Bush's tepid conservatism-movement
conservatives believed-led to his defeat by Bill
Clinton. But having learned from Goldwater's defeat
how to regroup, the revanchists positioned themselves to capture the presidency of George W Bush.
The triumph of movement conservatism, however, was also its downfall, according to Tanenhaus.
Movement conservatives were behind the disastrous crusade to transform the Middle East through
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a war of choice in Iraq; and more broadly, the Bush
administration's many failures were rooted in its
ideological inflexibility, that is, they were rooted
in the total victory of movement conservatives.
Movement conservatism is therefore exhausted,
although its death, Tanenhaus claims, is actually
good for the Republican Party, because "it has been
clear for some time the movement is profoundly
and defiantly un-conservative- in its ideas, arguments, strategies, and above all its vision:' Without
movement conservatives, the Republican Party can
recover the legacy ofBurkean conservatism.
Edmund Burke, the eighteenth-century Irishborn British statesman known for his Reflections on
the Revolution in France, is certainly a wise political
thinker worthy of study. His current status as conservatism's patron state has a lot to do with Russell
Kirk's 1953 book, The Conservative Mind. According
to Kirk, the heart of Burke's conservatism was
respect for the unarticulated wisdom of tradition
and custom, combined with respect for the social
fabric of civil society rooted in tradition:
Human beings, said Burke, participate
in the accumulated experience of their
innumerable ancestors; very little is totally
forgotten. Only a small part of this knowledge, however is formalized in literature
and deliberate instruction; the greater part
remains embedded instinct, common custom, prejudice, and ancient usage ... Often
men may not realize the meaning of their
immemorial prejudices and customsindeed, even the most intelligent of men
cannot hope to understand all the secrets
of traditional morals and social arrangements; but we may be sure that Providence,
acting through the medium of human trial
and error, has developed every hoary habit
for some important purpose. The greatest
of prudence is required when man must
accommodate this inherited mass of opinion to the exigencies of new times. (Kirk,
The Conservative Mind)
The corollary of respect for humanity's accumulated
wisdom is skepticism about grand proposals to
transform society in line with some "social ideal:' an

ideal usually discerned by reason but uninformed
by experience. Unbridled confidence in the possibilities of social engineering is what inspires liberalism
and explains its many failures. The disaster of the
French Revolution, Burke believed, originated in
an exaggerated estimate of the ability of individual
reason to improve upon nature and custom. This
did not mean Burke's conservatism was static and
inflexible. Burke recognized that change was both
inevitable and necessary, writing famously that, "A
state without the means of some change is without
the means of its conservation'' (Burke, Reflections
on the Revolution in France). But change should be

Libertarians do not attend
to the health of civil society.
By contrast, American
individualism has always been
coupled with volunteerism and a
commitment to community.

carried out gradually, with due deference to the wisdom of established practice and the limits of human
understanding.
Failure to appreciate the Burkean maxim "correct and conserve:' according to Tanenhaus, is
the underlying cause of American conservatism's
unraveling. The revanchists who have taken over
the Republican Party, he argues, do not want to
conserve any political gains from the last century
(which generally speaking are social programs like
Social Security); rather, they want to dismantle civil
society as we see it today and roll America back into
the nineteenth century. And indeed, the current
GOP does appear opposed to everything, without ideas or proposals for addressing the nation's
domestic challenges. Many of the libertarians who
dominate the Republican Party appear oblivious
to the very idea of civil society. Their single solution to all that ails America is deficit reduction, an
approach which calls to mind the saying, "when all
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you have is a hammer, everything looks like a nail:'
But even so, Tanenhaus's analysis is flawed by a simplistic presentation of Burke. He reduces Burke's
thought to the single maxim "correct and conserve:'
but the "corrections" Tanenhuas has in mind are all
government social programs, as too, are the gains he
seeks to "conserve:' The principle "correct and conserve" thus comes to bear an uncanny resemblance
to the pragmatic liberalism of Clinton and Obama.
Tanenhaus rarely identifies any actual Burkeans. In
his account, they all seem to be working behind the
scenes, perhaps in the Democratic Party.
What Tanenhaus finally offers is a pseudoBurkean interpretation of American conservatism,
one that overlooks the tradition of American individualism. That long and broad tradition, rooted
both in the religion of the early Puritans and the
experience of the American frontier, explains
why Americans are more skeptical of government
than the nations of Europe, and why, compared to
Europe, the United States is a conservative country. No thinker informed by Burke would declare
conservatism dead, because the tradition of conservatism is deeply rooted in the American experience.
Still, Tanenhaus may be right that the GOP
is losing touch with the tradition of American
conservatism. A sizeable constituency within the
Republican Party seems to have confused individualism with libertarianism. Because individualism
emphasizes self-reliance and limited government, it
sometimes looks like libertarianism, but libertarianism is unconcerned with civil society. It believes that
when people are free to pursue their selfish interests
without regard for community, the few social goods
that are needed will materialize on their own. Thus
libertarians do not attend to the health of civil society. By contrast, American individualism has always
been coupled with volunteerism and a commitment
to community. Self-reliant American individualists demonstrate a remarkable capacity to organize
at the local level, to form voluntary associations,
and to work together to address societal issues. This
American volunteerism contrasts with European
statism, which seeks to address social problems from
the top down, under the guidance of bureaucratic
agencies with little democratic accountability. Even
in Europe such statist solutions elicit resistance, precisely because they threaten political pluralism and
50

The Cresset

undermine regional self-determination. How much
more so, then, will statist solutions generate opposition in the United States, given our strong traditions
of individualism, volunteerism, and regionalism.
Conservatives know this because they respect traclition. But respecting the distinctive American
political experience is not the same thing as ignoring new challenges to civil society as they emerge.
Individualism is not the same thing as libertarianism.
One symptom of the eclipse of individualism by libertarianism among conservatives is the
ever increasing popularity within their ranks of
Ayn Rand. Even Paul Ryan, Mitt Romney's overrated vice presidential candidate, was reportedly
deeply influenced by Atlas Shrugged. But Rand's
atomistic individualism and celebrated selfishness
has nothing to do with American individualism.
It disregards the bonds of community which conservatives believe give life structure and meaning.
It matters, perhaps, that Rand, who emigrated to
America in her early twenties, was educated in the
Soviet Union. Although she rejected Marxism, she
never rejected materialism, and her ethics of selfishness, with its Nietzschean undertones, bears no
organic relationship to the American experience.
Rand's individualism disregards civil society, and if
truly implemented, would eradicate the social institutions that sustain human communities, ironically
atomizing individuals in the same way they were
atomized in totalitarian states.
The future of American conservatism is certainly
not with Ayn Rand, nor is it with libertarianism.
True conservatives can distinguish between limited
government and no government. They can recognize the way big business and globalization, as well
as big government, threaten local communities. The
future of the Republican Party may depend upon the
extent to which it rediscovers a conservative concern
for civil society. And conservatism as a movement
may need to rediscover a Burkean concern for the
distinctive American traditions of individualism,
volunteerism, and self-determination which give rise
to a free and pluralistic body politic. ;

H. David Baer is Associate Professor of
Theology and Philosophy at Texas Lutheran
University.
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Edward J. Blum, Reforging the
White Republic: Race, Religion, and
American Nationalism, 1865-1898 (LSU
Press, 2005), had a profound influence
on my thinking. I have been assigning a
chapter from it to graduate students ever
since it first leapt into my imagination.
We all know about our nation's history
of systematic racism, Jim Crow, and the
implication of the American church in
spreading racism and empire, but sometimes a book arrives in a person's life at
the right place and the right time. For
whatever reasons, sometimes a certain
book just clicks.
Personally, I had known about these
historical realities much of my career;
perhaps I had even taken that knowledge
for granted. I had certainly presented the
materials in many classrooms. But there
was something stunning about how Blum's
book put it all together in such a powerful presentation. The book gripped me as
never before and shocked me about things
I should have known already. I admired
Blum's ability to bring together so much
material from so many different areas of learning,
especially because it was an example of the kind
of interdisciplinary work that I aspired to achieve
myself. Blum insists that the failure ofReconstruction
should be traced to American religious institutions
and values. Situating his work at the interstices of
recent scholarship on historical memory, nationalism, and cultural history, he convincingly argues that
an amalgam of"whiteness, godliness, and American
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THE SoN oF GoD AND
THE SAGA OF RACE
IN AMERICA

Edward J. Blum and
Paul Harvey
Univ. of North Carolina Press,
2012.
225 pages
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Reviewed by
Harold K. Bush
nationalism" came to define not only postwar
Protestantism but also the United States as a whole.
His next book W E. B. Du Bois, American
Prophet (Univ. of Pennsylvania Press, 2007) set a new
standard for the scholarly study of the great black
leader's spirituality. That book impressed me especially because I was trying to do some of the same
things with Mark Twain: I wanted to recover the religious and spiritual power of Mark Twain's writings,
and I felt that those spiritual themes and arguments
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had somehow been overlooked, if not entirely
ignored. Partly this was due to scholarly skepticism,
if not paranoia, about religion. I was greatly heartened to read Blum's book on Du Bois, a work that
made many of the same kinds of basic arguments. I
began corresponding with Blum, seeking help on my
own research, and I found him to be an extremely
responsive and amiable personality. So it was clear
that Blum was now a writer I should continue to follow.
A close working colleague of Blum's has been
Paul Harvey, former Lilly Fellow at Valparaiso
University and now professor of history at the
University of Colorado at Colorado Springs. Among
Harvey's greatest accomplishments has been the
founding and oversight of one of the most influential academic blogs in the humanities; "Religion
in American History" at usreligion.blogspot.
com, where Blum is a frequent contributor as well.
Harvey's most recent single-author volume is Moses,
Jesus, and the Trickster in the Evangelical South, a
study of the phenomenon he calls "southern evangelicalism:' He asks provocative questions about this
subculture: Is it a stereotype? Does it capture fully
the vigor and depth of Southern religion? And how
can we account for the fact that the most religious
section of America has also been the region with the
highest rates of alcoholism, divorce, incarceration,
obesity, infant mortality, and assault?
One of the most intriguing aspects of Moses,
Jesus, and the Trickster is the manner in which
Harvey so seamlessly weaves a fabric of culture, sociology of religion, historiography, and literary history
and criticism. He presents brief accounts of major
authors like William Faulkner and Toni Morrison,
songwriters like Blind Willie Johnson and Johnny
Cash, as well as preachers like Martin Luther King
and others. Given the fact that this volume derives
from three lengthy public speeches, we should be
forgiving if these varied accounts are somewhat
underdeveloped. Harvey is going for the big picture
here, not really a "thick description'' that two or three
times the word count might allow. It is a short book
that gets right to the point, easily read in a few hours.
Nevertheless, his readings of Absalom, Absalom!
and Beloved, for instance, are stirring, and his coupling of Faulkner and C. Vann Woodward is the
sort of thing that rarely happens in literary studies.
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He quotes Woodward: "The experience of evil and
the experience of tragedy are parts of the Southern
heritage that are as difficult to reconcile with the
American legend of innocence and social felicity as
the experience of poverty and defeat are to reconcile
with the legends of abundance and success" (40).
Moses, Jesus, and the Trickster is a very fine introductory discussion of some of these paradoxes of
Southernness, especially the manner in which religious thought has influenced the Southern writers to
produce works of unusual psychic depth. If the idea
of a "Christ-haunted South'' has long roots, Harvey
tweaks it to give it new life and to ask provocative
questions.
Now joining forces as two of the best mid-career
historians of American religious culture and history,
Paul Harvey and Edward Blum's latest achievement
is The Color of Christ: The Son of God and the Saga
of Race in America. There is some overlap between
The Color of Christ and Harvey's book Moses, Jesus,
and the Trickster, particularly Harvey's final chapter
about the black Jesus during the Civil Rights era.
As such, Harvey's volume begins the discussion of
the changing "face" of Jesus in American cultural
history. Harvey's book ends with a discussion of
Martin Luther King's eulogy for the four girls killed
in Birmingham and the face of Jesus blown out of
the stained glass window at Sixteenth Street Baptist
Church in September, 1963. This is precisely the
anecdote with which Harvey and Blum begin their
newest volume. Thus we immediately see a connection between the works.
More expansively, The Color of Christ tells the
story of the changing imagery of Christ from the seventeenth century to South Park. That is asking a lot,
and perhaps that is why these two scholars chose to
bring each other in as co-authors. Together they do
a magnificent job, and cover a lot of ground. In particular, this book is provocative in challenging us to
rethink the interconnections between race and religion as documented in artistic renderings of Jesus.
The authors claim, "To focus on the holy face ofJesus
in America is to reckon with the making and power
of race" (14). The authors' project is thus firmly in
the tradition of cultural studies: "By honing in on
Christ's body and how Americans encountered it
through artwork, dreams, visions, descriptions, and
assumptions, this book reveals a great deal about the

people of the United States: their passions, creativity's, dilemmas, and problem'' (14).
The premise of the study is that the progression
of images of Jesus had profound social and cultural
results, particularly with regard to matters of race:
Religious ideas and images challenged racism, whether in the form of novelist Harriet
Beecher Stowe imagining a whipped slave
as she took communion and then writing
Uncle Toms Cabin or of artists painting new
black, red, or brown portraits of Jesus to
inspire pride in peoples rendered nonwhite.
At times wicked, at other times wondrous,
the combination of race and religion continues to impact Americans (16).
The authors consider the extent to which
American depictions of Jesus were dependent upon
European art, and to a large extent reject that connection. In making this claim, they recite a fascinating
story in which a medieval falsehood was recounted
as a fact in the nineteenth century and then forgotten during the twentieth. In the late-nineteenth and
early-twentieth centuries, white Americans used the
description of Jesus found in a fraudulent medievalera letter, known as the "Publius Lentulus letter;' to
recast Jesus as a symbol of white racial supremacy.
The letter, which claimed to be penned by a governor
of Judea in the time of Christ, described Christ as
having hair "... the color of the ripe hazel nut ... wavy
and curled, with a bluish and bright reflection flowing over his shoulders:' After this letter was finally
shown to be a fraud "... the legend died. The images
it inspired did not" (20).
The connection between whiteness and Jesus is
the major theme of the book, and to a lesser extent
has been a major theme throughout the work of
both authors, particularly Blum. In this regard, the
authors complicate another "myth" about the history of race and religion in America: "that black
liberation theology was born in the 1960s. This myth
emerged recently when American media outlets set
out to explain the preaching of the Rev. Jeremiah
Wright. This Chicago minister's claim that Jesus was
black and that whites crucified him, and the fact that
presidential aspirant Barack Obama was a member
of this congregation, led reporters to the theological

works ofJames Cone" (21). As The Color of Christ
shows, this story has much deeper historical roots,
much of which is documented in the graphic arts
of earlier generations. In effect, The Color of Christ
argues "that there was never a universal American
culture for Jesus to uphold. Racial categories and
hierarchies made sure of this. But there were dominant conceptions of Christ that were used and
challenged as part of struggles for independence,
authority, and freedom'' (22).
If every picture tells a story, the pictures ofJesus
through the years tell a story as well, and for Harvey
and Blum, that story revolves mainly around the battle for racial equality and harmony. In an interview
several years ago, Blum described his own scholarly
aims as follows: "I hope that Reforging the White
Republic can encourage discussions of how white
Protestants fund and fuel the dangerous and violent
notion that somehow white supremacy, big business,
American nationalism, and international imperialism are sacred entities beloved by God:' In this aim,
Blum's work has much in common with such books
as Race and Reunion (2001) by David Blight, a study
that Blum both draws upon and seeks to emulate
and expand. In The Color of Christ, Blum and Harvey
take this critique further, suggesting that graphic
depictions of Jesus have both underscored America's
racist tendencies and sometimes challenged them.
The general upshot of The Color of Christ is
once again to "encourage discussions" about the
emergence of certain views about the race (and
face) of Jesus, as well as the race (and face) of real
Americans. Always, these two authors continue to
champion and call for a keen sensitivity to the religious roots of racial thought in America. Blum and
Harvey show how those changing faces, over a long
history of struggle toward grasping how all peoples are created equal, have influenced and helped
articulate the proposition that Lincoln announced
in his Gettysburg Address as the cornerstone upon
which our nation was founded. And the struggle
continues. '

Harold K. Bush is Professor of English at
Saint Louis University and author, most
recently, of Lincoln in His Own Time.
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The Writings of Douglas John Hall
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him in person or in print,
FINDING ONE's WAY
one of most striking things
about the Canadian theologian Douglas
UD
Douglas John Hall
FIIDIIG ONES WU
John Hall is his voice. Not quite placeCascade Books, 2011
able in geography or tone, it nevertheless
suggests not just erudition, but a select
180 pages
upbringing and an elite education
$22.00
enjoyed from day one. And so it comes
as a bit of a shock when, early in his book
The Messenger: Friendship, Faith, and
Finding One's Way, Hall lets the truth be
WAITING FOR GosPEL: AN
known: Douglas John Hall was a high
APPEAL TO THE DISPIRITED
school dropout.
Born in 1928 and raised in the
REMNANTS OF PROTESTANT
village of Innerkip near Woodstock,
II ESTABLISHMENT"
Ontario, Hall left his regular schooling at age sixteen to take a one-year
Douglas John Hall
course at a local business college in
Cascade Books, 2012
order to help support his financially
strapped family; he was the eldest of six
225 pages
children. He soon found work in the
$25.00
business office of the local newspaper,
and four years later was admitted to
the Royal Conservatory in Toronto to
Reviewed by
pursue music composition and piano
performance. But a year later, he sensed
David B. Lott
the call to Christian ministry and was
admitted to the University of Western
unlikely as was his emerging as one of Canada's
premier theologians and an essential voice in
Ontario on a probationary basis because he
lacked a high school diploma.
North American Christianity.
Despite these precarious educational beginWhile it does chronicle the education of a
nings, following college Hall immediately attracted
young theologian, The Messenger is not Douglas
offers of graduate study from the most prestiJohn Hall's intellectual autobiography (more of
that dimension of his life can be found in his
gious theological institutions in North America.
books Bound and Free and Remembered Voices).
He opted for Union Theological Seminary in
He describes classes with Niebuhr and Tillich
New York City, where his teachers included such
and recalls meeting Karl Barth, but does not analuminaries as Reinhold Niebuhr, John Coleman
Bennett, and Paul Tillich. Hall also crossed paths
lyze at any length how these teachers influenced
with the likes of Phyllis Trible, Beverly Harrison,
his thought. (He does detail an intense discusMalcolm Boyd, Walter Wink, Edward Farley, and
sion he and Rhoda had with the Jewish scholar
Emil Fackenheim and his wife Rose over the
Rhoda Palfrey, who would become his wife, as
well as international figures like M. M. Thomas,
uniqueness of the Nazi Holocaust.) Rather, The
V. C. Samuel, and Masao Abbe. And so, yes, Hall
Messenger is a loving homage to a beloved mentor and a memoir recounting an organization
did enjoy what many would consider an "elite
education:' But clearly, such an outcome was as
that Hall describes as having been extremely
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influential among a generation of professors and
pastors in post-WWII Canada.
The mentor was Robert "Bob" Miller, a
United Church of Canada minister whom Hall
met at a young adult church retreat. Miller served
for many years as a traveling study secretary
for the Student Christian Movement (SCM) in
Canada, an international youth-led organization founded on the belief that Christian faith is
worthy of academic study. After stepping down
from that position, Miller founded and managed the acclaimed SCM Book Room in Toronto.
Hall details Miller's painful resignation from this
endeavor after new student leaders found his
management style dated and authoritarian. Miller
went on to establish the Bob Miller Book Room,
which drew readers from far and wide to scour
its formidable inventory of theological tomes. The
Messenger may be read in part as an attempt to
vindicate Miller's reputation following a situation
with SCM that Hall and many of his peers found
unjust and unconscionable.
At the same time, the book also becomes a
memoir of the SCM. Most of the original leaders
of the World Council of Churches emerged from
this movement, and the British chapter founded
the renowned SCM Press. Hall celebrates not only
the mentorship that he received from Miller, but
his mentorship from SCM as well. Indeed, for Hall
and many others, SCM held more influence in
their academic training than the university itself.
Hall captures how parachurch organizations like
SCM hold the power to do great good by bringing together people and resources and inspiring
their best efforts for church and society. Yet he also
shows how such groups can fall into disarray and
cause great hurt. Hall clearly laments what he sees
as SCM's falling into the lure of shallower theological trends that emerged in the 1960s, which
led to Miller's virtual ouster from an organization
to which he had devoted so much of his energy
and passion.
Hall has formidable gifts in crafting lively,
accessible theological commentary, but he is less
accomplished in writing extended narratives, as
this sort of work demands. His feelings for Miller
and SCM are clearly affectionate and passionate,
but the text is laden with details, names, and side

stories that do little to advance the story he is telling and that hold meaning mainly for a Canadian
audience. We see Miller primarily in his and Hall's
sporadic personal encounters and in the periodic
letters he sent (Hall's side of the correspondence
is missing from the volume). While these do give
a sense of Miller's way with words and how those
might have impressed an aspiring minister and
theologian, they don't do enough to support Hall's
assertion that Bob Miller was exceptional among
his generation of theological thinkers. Describing
Miller as "a quiet Kierkegaardian;' Hall concedes

The Messenger is an elegiac
volume, the work of a formidable
intellect looking back on his
personal formation with both
fondness and some sadness.

the inadequacy of his portrait, given that his subject was in many ways an elusive figure, not given
much to personal introspection. And his extended
discussion near the end of Miller's rumored
homosexuality (which is never ascertained) sheds
more light on Hall's thoughts on sexuality than on
Miller himself.
The Messenger, then, is a minor addition to
Hall's extensive oeuvre, of interest for its portrait
of Canada's Protestant educational culture after
World War II. Nonetheless, for all its modesty, it
is essential to those who want to learn more about
Douglas John Hall. It is an elegiac volume, the
work of a formidable intellect looking back on his
personal formation with both fondness and some
sadness. Here Hall does for himself what he has
long done for theology in general: he provides the
context within which his influential thought gestated and was nurtured. Ironically, it is when he
briefly turns to the sort of theological discourse
that is his forte that The Messenger comes most
alive and Hall's distinctive voice emerges.
Easter 2013
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For Douglas John Hall is first and foremost
a theologian of contextuality. His insistence that
all theology must be understood relative to the
context in which it is formulated is his most
distinctive contribution to Christian theology.
Many people know him primarily as a "theologian of the cross;' for his work on stewardship,
and his trenchant commentary on the disestablishment of Christianity in North America.
However, his analysis on all these topics is rooted
in his work on contextuality. His magnum opus
is his three-volume systematic theology subtitled
Christian Theology in a North American Context.
That trilogy's first book, Thinking the Faith (1989),
which focuses on contextualization as theological
method, is to my mind the pivotal book of his fivedecade-plus career. (Full disclosure: when I was
on the staff at Fortress Press, I was an editor for
that volume and several other Hall books).
Many reviewers misunderstood Thinking the
Faith when it first appeared, arguing that a book
on theology "in a North American context" should
naturally address first and foremost theologians
who have emerged and done their work within
that context. Such a misreading is unsurprising,
given that many contemporary North American
theologians are concerned with contextuality primarily in terms of "social location:' That is, they
assert it is the theologian's conscious engagement
with his or her own geographical location, race,
ethnicity, gender, sexual orientation, and so forth
that is the context for shaping one's theological
constructions.
Hall is hardly unaware or inattentive to his
social location; he is fully cognizant that he is
a middle-class, white, Canadian male living in
urban Montreal. But rather than privilege social
location, thus putting the theologian first, Hall
gives pride of place to the theology itself. In
Thinking the Faith and throughout the trilogy, he
examines how Christian theological ideas and traditions derived primarily from Northern Europe
change when they are set within the context of the
United States and Canada. So, his relative inattention to feminist thought, African-American
religion, and liberation theology is neither oversight nor ignorance; he deliberately focuses on
the admittedly mostly white-male heritage that
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has shaped Western Christian thought, translated
into the North American context. For Hall, it is
only such intentional examination that allows
us to construct theologies that fit postmodern
Christians in this era of disestablishment, diversity, and pluralism, yet remain true to the cross
of Christ.
If one reviews Hall's books over the course
of his career, those aforementioned topicsthe theology of the cross, stewardship, and
disestablishment-are what he addresses again
and again. Indeed, Hall has told me in personal
correspondence that "In a way, the whole output
was 'announced' in my doctoral dissertation, 'The
Suffering of the Church:" And so, while one does
not notice great shifts in his thought over the
years, his books do demonstrate how those key
ideas relate specifically to the contexts in which
they are being considered. For instance, in 1976's
Lighten Our Darkness: Toward an Indigenous
Theology of the Cross (the first of his books to
gain wide notice in the United States), his exposition of that theology is examined in the light
of Watergate, Vietnam, nuclear threats, and the
communist bloc. Later, in 2003's The Cross in
Our Context: Jesus and the Suffering World (to
my mind, the best single-volume explication of
his concerns), Hall analyzes the theology of the
cross in light of the 9/11 terrorist attacks, the Iraq
and Afghanistan wars, American imperialism,
and the climate crisis. Both books offer a common understanding of the cruciform nature of
Christian existence, but one refracted through a
changing context.
Waiting for Gospel: An Appeal to the Dispirited
Remnants of Protestant "Establishment" is Hall's
latest accounting on these perennial themes. A
variation on the book's opening sentence easily
could have served as the beginning of any number of his earlier books: "The essays in this volume
are all expressions of their author's concern for
the critical situation of the so-called Mainline
Protestant denominations, especially (though
not exclusively) in the North American context:'
There you have it: the concern over Protestant
disestablishment, the focus on context. Less obvious, though clearly implied as one reads further, is
that "the author's concern for the critical situation"

has not just to do with the effects of disestablishment, but the ways in which the denominations
are responding to this situation.
For Hall, most Protestant institutions are
simply looking for "more effective means of preserving the churches;' rather than giving primary
attention to the word of gospel that is at its core.
As he writes, "The only thing that can salvage a
moribund religion is a lively recovery of its lifegiving essence" -which points directly to his
work on stewardship and the theology of the
cross. And indeed, one chapter in this volume is
titled "The Theology of the Cross: A Usable Past";
two chapters later comes "What Are People For?
Stewardship as Human Vocation:'
I point this out not as criticism; I do not
allege that Hall's career is marked by stasis or has
never developed past its first concerns. Rather, I
affirm that these topics sit at the core of his work.
Over the years his explication has deepened and
his passion for understanding their implications
has only grown. For example, while Lighten Our
Darkness is an expert evocation of the theology of
the cross, in it Hall speaks in a less engaged tone
than he would sound twenty-seven years later
in The Cross in Our Context. That voice remains
unwaveringly strong in Waiting for Gospel,
and even takes on new hints of impatience and
urgency. (Indeed, Hall has become increasingly
unflinching in drawing political and economic
implications from his theological inquiries, in
ways that will give devotees of free- market capitalism pause.)
And so I come back to that voice. One of the
pleasures of reading Douglas John Hall is that,
at his best, one can hear his distinctive speaking
voice coming through the words on the pagethe stressed words and phrases, the intellectual
passion, his respect for his audience. One of the
reasons that Hall is so popular with pastors and
many Mainline seminary professors is that he has
a way of making his reader feel smart without
ever stooping to cheap flattery or overt ingratiation. Waiting for Gospel feels like Hall's latest
dispatch in a long-term dialogue with his- well,
his mentorees. In many ways, Hall serves his core
audience in the way that Robert Miller served
him-as a beloved mentor gently and unapolo-

getically prodding his proteges to deliberate,
disciplined theological thought. As cultured as
his voice may sound, his humble roots prompt
him to identify deeply with his interlocutors.
Speaking of interlucutors, Hall's voice is
always sharpened by those whom he cites, and
so here, as elsewhere, his old teachers Reinhold
Niebuhr and Paul Tillich put in appearances, as
do those whom he particularly admires, such
as Dietrich Bonhoeffer, S0ren Kierkegaard,
Jiirgen Moltmann, Rosemary Radford Ruether,
Karl Barth, Dorothee Soelle, John Calvin, and,
of course, Martin Luther. Hall has always been
unusually generous in his engagement with other

Douglas John Hall's voice remains
unwaveringly strong in Waiting

for Gospel, and even takes on new
hints of impatience and urgency.

theologians; he sets his voice within a community
of thinkers mostly out of appreciation and admiration rather than to provide critical contrast. And
if his public profile is not as prominent as some of
these peers and influences, his nearly unparalleled
eloquence in setting forth his ideas makes it clear
he fully belongs in their company.
The final essay in Waiting for Gospel is entitled ''A Latter-Day Kierkegaardian Attends a
Megachurch;' wherein Hall demonstrates a slyness that has only occasionally emerged in his
work, most noticeably in his 1998 epistolary
apologetic Why Christian? For Those on the Edge
of Faith. But for whom did he write this piece? As
a collection of diverse essays and lectures, it is odd
and ironic that Waiting for Gospel provides readers with no clues of their initial contexts. After all,
given Hall's emphasis on contextuality, one wants
to know when and where these pieces originated.
This is puzzling in an otherwise satisfying collection that invites readers to consider what relevant,
responsible theology might look like in the North
American context.
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Douglas John Hall turns eighty-five this year.
He has told me that his just-released book, What
Christianity Is NOT: An Exercise in "Negative"
Theology, will be his last. Given that there has
always been an apophatic dimension to Hall's work,
this title seems a fitting way to end a distinguished
writing career and promises to add one more
thickening ingredient to his remarkable theological project. Hall's accomplishment is marked by
the gracious eloquence with which he urges us
to think-carefully, deliberately, expansivelyand thus to bring our own contextualized voices
to proclaim the gospel that the church-and the

world-has been waiting for. He has gifted us with
an enduring method for doing that essential work
and a canon that deserves our ongoing attention,
for its concerns will surely not disappear any time
soon. t

David B. Lott is a freelance book editor living
in Washington , DC. He is the editor of an
anthology of writings by Douglas John Hall
that will appear this fall from Fortress Press.
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Thinking the Faith: Christian Theology in a North
American Context. Minneapolis: Augsburg,
1989.

The Cross in Our Context: Jesus and the Suffering
World. Minneapolis: Fortress Press, 2003.

Professing the Faith: Christian Theology in a North
American Context. Minneapolis: Fortress
Press, 1993.
Confessing the Faith: Christian Theology in a
North American Context. Minneapolis:
Fortress Press, 1996.
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Minneapolis: Fortress Press, 1998.
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Bound and Free: A Theologian's Journey.
Minneapolis: Fortress Press, 2005.
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