Mission and Power – International Responses 
to the Canadian Case Studies

Background

Given the Canadian composition and location of the steering committee, it was agreed that the larger subject of "Mission and Power" could best be served by soliciting case studies from Canadian First Nations people who had been directly affected by the residential school system. These efforts to bring indigenous peoples into the mainstream of dominant Eurocentric culture were imposed by government and run by churches. Well intended, these schools proved to be a disaster, breaking up families, wiping out cultural memories and skills, and exterminating indigenous languages. In one generation, they rendered irrelevant all that the older generations would ordinarily have transmitted to a succeeding generation, undermining the foundations requisite to any healthy society, and setting in motion a socially destructive process that continues.   

This story, we knew, was by no means uniquely North American. Similar stories are a recurring theme across cultures on all continents. Accordingly, minority peoples with firsthand experience or knowledge of parallel stories in Latin America, Macronesia, Europe, Africa and Asia were invited to read and respond to the Canadian case studies. Each person was asked to read the three Canadian First Nations case studies, and then respond briefly from his or her unique vantage point in Ghana, Wales, Gaza, South Africa, Nicaragua, Kenya, Romania, Peru, Malaysia, and Cuba. Some who were invited – Aboriginals in Australia, for example – were in the end unable to contribute. Each person was asked to respond by keeping in mind questions such as these: 

1. How do your experiences with power (ecclesiastical, social, economic, political, military) resemble those described (or implicit) in the case studies?  

2. In what significant ways are your experiences with power different from those described in the case studies? 

3. How have you and your faith community responded to the potentially or actually detrimental impact of power (theologically, socially, politically) structured or exercised against you, and what difference has this response made?

4. What role has faith played in rationalizing the abuse of power, on the one hand, and in your resistance or accommodation to power, on the other?

Respondents were reminded that the case studies were not highly academic, and that we were not looking for academic responses. Rather than abstract theorizing or theologizing about the powerful and the powerless in general, we were looking for first-person accounts of what each person in their own milieu had actually experienced and witnessed. 

Members of the steering committee believe that this process could modestly serve as a model for understanding and addressing the complex interplay of mission and power across cultures in our own time. 

The international respondents have offered us much that is meaningful and important. Regrettably, because of space constraints in the study document, we included very short excerpts of these wonderful reflections in the study guide. However, we are delighted to present here the complete text of the twelve international responses. Please note that the biographies of these writers appear with the biographies of the other writers of the Mission and Power study guide and of the members of the Mission and Power steering committee.
Twelve International Responses
#1 Response – Mission and Power Case Studies

by J. Kwabena Asamoah-Gyadu, Ghana
Christian mission and education including residential schooling has been part of the missionary enterprise in most of sub-Saharan Africa since the early years of the 19th century. A majority of African leaders in public and civil services received their education and character formation through these missionary schools so the stories told in these Edinburgh 2010 reflections are not unfamiliar to our part of the world. Indeed, the former Secretary General of the United Nations, Kofi Annan and one of Africa’s most illustrious theologians, Kwame Bediako, were both educated at the oldest Wesleyan mission residential school in Ghana, Mfantsipim School in Cape Coast. Mission residential schools, although not devoid of the high handedness that are recounted in these presentations, have therefore played their part not just in character formation and the acquisition of knowledge, but also helping to establish the faith in Africa.

Unfortunately the strong link between formal education and the mission enterprise led to cerebral Christianity devoid of the experiential aspects of the encounter with the Spirit of God that has always been familiar in African religion. Western religion on the whole appeared as a system of doctrinal ideas and Africans from the beginning of the 20th century took their spiritual destiny into their own hands in order to give to Christianity an experiential edge. Historic mission church authority did not take kindly to these developments and even barred some African independent churches emerging at the time from meeting in its school rooms. Parents who patronized these African churches lost their clerical jobs and had their children thrown out of mission schools. William Wade Harris of Liberia, Garrick Sokari Braide of the Niger Delta, Isaiah Shembe of South Africa and Simon Kimbangu of the DR Congo led revivals that culminated in the formation of the new grassroots independent churches. These churches, emerging outside of missionary and educated African elite control, have helped to move Christianity on the continent to another level and contributed immensely to the shift in the demographic center of Christian presence to the Third World in general, and to Africa in particular.

It is important to bear in mind that missionary Christianity was a product of its time. The residential schools established and, particularly the collaborations in the translations of the Scriptures, have enabled several positive things to happen to the mission of the Church in Africa. The generally negative and hostile attitudes adopted towards African culture and its integration into Christian practice is what led in part to the formation of the independent churches. At the time they were never even regarded as “Christian” enough and attracted from the ecclesiastical powers that be, such epithets as “mushroom” or “one man” churches. They did not have the power and political clout that missions enjoyed from the colonial masters, but they championed a new form of Christianity that engaged constructively with African worldviews of mystical causality and responded decisively to the fears and insecurities of their patrons. These were worldviews that missions had described as psychological delusions and figments of people’s imaginations.

We must view these developments in the light of the parable of Jesus in the vineyard. The African independent churches that came late did not have schools and political power, but with the power of the Spirit they proved that God’s word was sharp and active. This does not call for attitudes of triumphalism, but the latecomers must realize that the mission churches “bore the heat” of the day before they arrived. The mission churches must also stop calling the independent churches names as people who do not have education and theology, because God’s grace is available both to those who came early into the vineyard (mission churches) and also to those who were called late (African independent churches). Mission, although it must be a holistic endeavor, cannot be carried out by a single part of the body of Christ. Like the workers in the vineyard, we all have a part to play in what God may be doing in the world.

#2 Response to Case Studies

by J. Dorcas Gordon, Canada

My formation has been in the field of feminist analysis within biblical interpretation. Thus, a starting point for me is the recognition that while the Bible is a book that gives life, it also has a history of dealing death. In other words, good news for some has been bad news for others. It is through this lens that I read the case studies. This has meant keeping in the forefront of any reading not only issues of gender but the additional complexity of interpreting texts and life that can occur when marginalization is intensified by race/ethnicity and class. This demands that I reflect constantly on the complexity of power structures and their webs of meaning.

First, I will make some general comments. The diversity of the presentations and their methods of analysis are a strong point of the overall presentation. Each case study arises out of personal context, a starting point for an understanding that I would see as critical for the Edinburgh 2010 - Mission and Power. Such an approach models what I assume this event wants to privilege in its discussions, a way into mission that recognizes the damage and pain caused by a mission theology that does not understand the contextual, i.e. personalized nature of all knowledge. The authority given to a western, European reading of all things as normative (true) has effectively been deconstructed in the presentation of these case studies. They are not a “theology of” but a personal theologically reflective perspective on residential schools. That is to say, the writers in speaking of their personal location vis a vis residential schools through poetry, prayer, specific examples, penitence, logic, call on all readers to reflect on where they are located in terms of power and privilege. A hoped-for result of this reflection would be the commitment of the Edinburgh readers not only to personal and ecclesial transformation, but also action to end any marginalization and exploitation of the “other” because of theology, class, race, gender, religion, societal taboos etc. 

One slight critique is that the case study of Terry LeBlanc led me to want more information on the writer’s social location – the gender, background etc. of the presenter.  

Second, the case study by Eileen Antone speaks of Rev. Jones and his educational vision for First Nations children. A number of things struck me as I read. First there is the value language of his vision – a vision in which something positive was encased in a complex framework of understanding. That is to say, a Native minister wanted to provide education for First Nations children in order to give them superior advantages. It seemed that they were to be civilized so they could civilize their “brethren”. This mix of attraction to the worldview of the powerful and hoped for subversion of it reminds me of the work of postcolonial writers who seek to understand the complicated relationship between the colonizer and the colonized. My experience of being Northern Irish Protestant demands that I reflect carefully on power, its structures and their webs of interaction. In Northern Ireland economics, denominational, class, and ethnic divisions each played its part in a centuries’ long struggle, and the recent decommissioning is only the beginning of a cultural deconstruction of power and its many webs of meaning.  

A second aspect of Antone’s case study reminds me how easily a vision, perfect yet imperfect at the same time, can be subverted into something more flawed. An untimely death, a wrong choice of successor, and the original vision becomes a litany of pain and abuse. It is at this point that I returned to read the words of Ian Morrison, the representative of a church that continues to be marred by the abuse at the residential schools, and the prayer on Wisdom cited by one abused. The juxtaposition of these two studies relates powerfully to the plea by Terry LeBlanc that we stop seeing the world as dualistic and adversarial. Instead the writer calls us to view it as one of balance and harmony in which all are brothers and sisters. I see this as the essence of a sacred living out of power. It is a reminder of the fact that not only are we made by our culture but that the potential is within us to transform culture. A further belief of mine (in agreement with Margaret Mead) is that such transformation has the best chance of being accomplished if there is a group (usually small) of committed people.

A related comment concerns spaces of safety to do this work. A group of scholars refer to this work as ‘border” work. In other words, border crossings are lands that belongs to no one. On either side is ownership but there are spaces in between that belong to neither. Where are these spaces in conversations about mission and power? And how do we find – create – them? Maybe Edinburgh will be such a space! 

Let me end with a caution. In the covering letter requesting my input it is stated, “God’s power has been made perfect in our weakness.” I worry about such a statement in light of the emphasis of the conference. What does power and weakness mean in this statement? Can an emphasis on the power of God ever free humanity to think of power as other than “power over” especially since we emphasize its perfection in someone’s weakness? Case studies speak powerfully of personal experience and, in their telling, model a way into discussions of power. In those discussions I think we need to continue to take great care in how the biblical witness is used and interpreted.

#3 Response to Case Studies

by Dewi Hughes, Wales

I will identify the three case studies by their authors: LeBlanc, Antone, and Wesley.

1. What is your first reaction to each case study, and what is your initial response to the person who wrote the case study?

Antone/Wesley
· Anger and deep empathy. 
· Puzzlement as to how anyone that has even a superficial acquaintance with the Bible could justify the residential school system. 
· Empathy because of the unjust suffering of the two authors. 

LeBlanc

· Agreement with much of the analysis – especially the conclusion. 
· Not convinced that dualism had desacralized the European approach to nature as early or as much as the author claims. In my youth in a rural setting in North Wales a respect for the Creator expressed, for example in sabbatarianism, still provided a strong control on the exploitation of the land and its creatures.

2. How do your own experiences with power (ecclesiastical, social, economic, political, military) resemble those described (or implicit) in the case studies?

My suffering was nowhere near as bad as that recorded in Antone and Wesley, but was definitely lower down on the same scale. Things were a lot better for me than they were for my father’s generation when pupils could still be beaten for speaking Welsh at school; but my high school education, in particular, left me in no doubt about the inferiority of my native culture.
3. In what significant ways are your experiences with power different from those described in the case studies?

The major difference for me is that in Wales our indigenous culture has been largely preserved by Protestant Christianity. Reformation bishops insisted on a Welsh translation of the Bible – which was completed in 1588. Puritan leaders pleaded for good Welsh speaking preachers. Just before the Great Awakening an inspired Anglican Vicar instituted a system of circulating schools to teach people to read the Welsh Bible and the Great Awakening created a desire to do so. From 1750-1900 Welsh language publishing flourished – most of it being Christian. It was the secularization of education, immigration from England and the pursuit of material wealth that almost led to the disappearance of the Welsh culture and language.

4. How have you and your faith community responded to the potentially or actually detrimental impact of power (theologically, socially, politically) structured or exercised against you, and what differences have these responses made?

In the 1960s a powerful movement to preserve Welsh language and culture emerged, represented particularly by the Welsh Language Society (WLS). The WLS engaged in direct action based on Christian pacifist principles – inspired by Gandhi and Martin Luther King. For those of us that were evangelical, theological rationale for political protest was provided by very respected scholars that were influenced by the 20th century Dutch Reformed School inspired by Abraham Kuyper. This campaign was very successful in that Welsh is now an official language of government in Wales, we have Welsh language TV and Radio, a strong Welsh language schools movement, etc. It was a long struggle and many – including Christians – were imprisoned during it. There is some way to go yet, but mercifully the struggle has been overwhelmingly constitutional and we are not faced with the aftermath of violence.

5. What role has faith played in rationalizing the abuse of power, on the one hand, and in your resistance or accommodation to power, on the other?

I don’t think faith played much of a part in the abuse of power in our case. It was a simple case of English imperial power not wanting to be inconvenienced by linguistic diversity. There was collusion with this approach from the Church of England in Wales in the 19th century but not once the movement to promote Welsh language and culture gathered momentum in the 1960s. Christian faith has played a very important part in our resistance to the abuse of power – in leading us to adopt pacifist methods and in giving us a strong intellectual foundation to persevere. The great sadness is that this happened as Christianity in Wales went into a period of severe decline.

I’m not sure how much this response is going to help, but I think that the violence that is being done to the identity of many small nations around the world is immense. This is particularly true in Africa where the destruction of culture through residential schools is rife. 

#4 Response to Case Studies
by Hanna Massad, Gaza

Eileen Antone, in her article “Reflections on Intergenerational Effects of Residential Schools,” said: 

“Rev. Stan McKay, a Cree minister, gave an eloquent teaching from the pulpit. He said in words to this effect, ‘Once there was this little old woman and this little old man living in a beautiful house. One day a person from another place came to visit them and they welcomed him into their home. He stayed and stayed until one day some of his relatives came also. They stayed. These visitors kept inviting more people to the house until finally the old man and women were living on the veranda of the house because there was no more room inside. The visitors occupied the whole house. The old man and woman kept saying to themselves, ‘When are these people going to leave so we can move back into our house?’ As they were settling in on the veranda another group of relatives of the first visitors arrived and the little man and little women were pushed off the veranda into the bog that was surrounding the house’ ” (Antone, 2004).

 

It’s very sad and grieves my heart that immigrant Europeans pushed the Native people out of their land. This quickly reminds me of what happened to my people, the Palestinians, at least in the last 60 years, which not only affected the lives of the Palestinian people but the Jewish people as well. In general, it affected the lives of many people around the world and, in particular, it affected the lives of many people and the countries in the Middle East. 

Let me summarize what I mean. Usually people ask me this question: how long has this conflict been going on between the Palestinians and the Jews? My answer is it depends on how far back in history you want to go. If we go back a hundred years ago, to the late 1800s and early 1900s, the people who lived in Palestine (as it was called then) – at that time Arab, Christian, Muslims and Druze – all of them were speaking Arabic. And the percentage of the Jewish people at that time, even according to the Jewish statistics, was between 5% and 10% maximum. With the First World War we had the Turks (Othman Empire) on the one hand and on the other hand we had the British and the French. The British and the French said to the Arab at that time, to the Jews and to the Palestinians, “if you help us in this war and if we win the war against the Turks, we will give you independence.” We know all these promises fulfilled, but not fulfilled up to today for the Palestinians people who remain probably the only nation under the sun to still live under occupation all these years, since 1967 (more than 42 years). 

To make the story short, in the 1920s and 1930s more Jewish people came back to Palestine. And with the Horrible of the Holocaust in 1944, more Jewish people came back to Palestine to find refuge. I should say the local Palestinians at that time were not against Jewish people seeking refuge in Palestine but were more against the Zionist who came with the previous plan of wanting to take more land. The local people felt their life threatened at that time and this is why the fight between the two nations became very tense. In 1947 the British people ruling in Palestine at that time were not able to solve this problem; they transferred it to the United Nation who decided to divide the land, giving 52% to the Jews and giving 48% to the Palestinians who refused the plan saying, “Our population is much bigger so how come you are giving us less land than the Jews?” When the State of Israel started in 1948, more than 70,000 Palestinians became refugees, about 55,000 of them where Christians. If you start to compare between how much land the Palestinians have around 1946 and how much land the Jewish people had and how much land each of them have around year 2000 it is unbelievable. You can see how the Palestinians in these days literally have been pushed in the corner by the Jewish people, even though in the beginning the Palestinians did not mind that they came to Palestine. Can you imagine the host pushed out? Many Palestinians became homeless and refugees scattered around the word; many of them lost their homes and their land in Israel. The family of my father in 1948 lost lots of land in Israel even though we have official documents to prove ownership; we are not able to do anything about it and this is the story of many Palestinians. 

What makes this story and this conflict more complicated is that many Jews, Christians and Muslims cover it with the clothes of religions; in the name of religion we oppress people and persecute each other, even though the Zionist movement did not start in the 19th century as a religious movement but the religious aspect of this conflict came later in 1948. What grieves my heart as an evangelical pastor is when my brothers and sisters give unconditional support to Israel in the name of religion, even when Israel has caused lots of pain and injustice to the Palestinians and grieves their brothers and sisters in Christ who are Palestinian Christians. The oppression of the Jewish government is very clearly against the Palestinians who one day received the Jewish people into the land of Palestine; but then the Jewish government brought other Jewish people from around the world (they could if they wanted to); at the same time life became unbearable for the Palestinian people as we were pushed more and more to the corner because of the irresponsible actions of the Israeli government. 

 

Terry LeBlanc said in his article “Residential School: Policy, Power and Mission” about the policy of the Europeans who immigrated to new land in Canada that 

“...It failed, most significantly, to take into account the deep connectedness of Native people to the land of their forefathers and mothers; the understanding that the land was possessed of a spiritual essence. This was, after all, a concept that differed so clearly from that of European Christians who tended to perceive anything but human beings as devoid of spiritual animation.” 
We see this similarity as well where the British government who ruled in Palestine for decades did not understand how much the land meant to the Muslims and to the Christians, for one generation after another, where the land was part of their faith tradition and sense of belonging, where many religious sights all over Palestine were part of their faith. We see the British numerous times allowed illegal Jewish immigrants to enter Palestine which created more and more hostility between the local Palestinians and new immigrant Jews.

I am a Christian Palestinian living in a situation where my parents and I have experienced the injustice and the oppression, done to us by the Jewish government, for a very long time (losing our family property, olive grove, and house). But because I have personally experienced God’s forgiveness through our Lord Jesus Christ, I am able to forgive and move on. I refuse to allow bitterness to rule my life. But what should I do for the many people on both sides who have not experienced God’s grace and forgiveness? This is why the fight in Israel Palestine is very tense and will continue for a very long time.

As Christians we live between two fires, the Israeli occupation on one hand and the militants on the other. For example, because of the Israeli occupation, my wife and I were separated for 9-10 months when Israel refused to give Suhad a visa to enter Gaza. I would visit her every month or two in Jordan. We took our case to the Supreme Court in Jerusalem through the intervention of a Christian lawyer. After nine months the court ruled that she should come back home to Gaza, which she did for the first time in almost 10 months. When my second daughter was born in July 2006, I was not able to see her for two weeks because of the siege we live under in Gaza because of the Israeli occupation. On one other occasion we slept on the ground on the border between Egypt and Gaza because Israel refused to open the gate on the border to let us go back to our home in Gaza.

 

On the other hand when the tension in Gaza was high between the Fatah group and Hamas, the Fatah group used our church building several times as they fought Hamas. The guard in our church library injured his back and was in critical condition. Our Awanna driver was caught in crossfire close to his house and was instantly killed when a stray bullet entered his heart. He had just gotten married and his wife was pregnant with their first child. 

We also experienced the fire of the militants who twice (in February 2006 and April 2007) bombed the Bible Society where my wife was the director. In October 2007 the militants abducted our dear friend and colleague Rami Ayyad, torturing him for 10 hours and then executing him with two bullets because of his faith in Christ. He left behind his pregnant wife, Pauline, and their two children, George aged two-and-a-half years and Wisam, one year old.   

#5 A Reflection on Residential Schools as an Approach to the Church’s Mission

by Stan McKay, Canada

The experience of living in an isolated Cree village as a child shaped my understanding of who I was. Our village/reservation was economically self-sufficient because the territory allowed for hunting, fishing and trapping. The limited flow of currency was through a resident trader - the owner of a small store, who provided us with tea, flour, beans and a few basic clothing items. The only other non-aboriginal residents in the village were two schoolteachers and the Methodist missionary.

The school had been a part of the missionary enterprise for many years. The Fisher River Indian Day School was for many years a Methodist school but the resident missionary also recruited for the residential school which was six or seven hundred kilometers to the southwest. Very young children were placed in a boat that took them to the south end of the large lake, where they would board a train to the school. Both of my mother’s parents went as very young children and did not return to their homes until they were sixteen. My grandparents spent ten years of their childhood away from their families, experiencing what the mission of the church and the government described as “taking the Indian out of the child.”

I did not leave my family, to attend residential school until I was thirteen. I had learned to speak both Cree and English. We had been given teachings of respect and humility by our parents and elders. These lessons are foundational to our identity but in a context of aggressive mission we were made vulnerable to the tactics that suggested if we were to be Christian, we must forfeit our identity as Cree people.

I arrived at the residential school in September, hundreds of kilometers from my family. It was my first time away from my village and the school was a shock in many ways. It was like being incarcerated in a military institution. We lined up for meals and to be given instruction. My number was fifty-five and it was on my clothes as identification.

My earliest memories of that first autumn are of going up the stairs to our dormitory on the third floor. As I passed the second floor I could hear the sound of sobbing of young boys in their beds. This happened most evenings in September as I climbed the concrete stairway. 

There was an event that first month which also is embedded in my mind. Three boys who had been sent to the school from a reserve about sixty kilometers away, tried to return home. They had slipped out at night and in the morning word was out that “we had runaways.” In the evening a police car brought them back. Before bed that night, the three were brought to our third floor dormitory. Their hair had been shaved off their heads and they were stripped naked. One by one the principal had them bend over a table as he strapped them with a heavy belt cut from some farm machinery. They were strapped on their rears until the welts covered that part of their body. We were forced to experience this so that the three “runaways” would be humiliated and anyone else who had plans to leave would reconsider.

These memories cause me to question the motivation for mission and the untold history of mission, which was carried out in Christ’s name. Many people in many corners of the world have been scarred by the way the church carried out its mission. The aggressive approach has created suffering. There is confusion because much of the work was carried forward by well-intentioned persons. Not all the work of the church in mission has been destructive but the mind-set, which gave impetus to the crusades, continues to impact Aboriginal peoples.

There is complexity in the conversations about mission because the church is tempted to declare that it possesses “the truth” and in fact studies at schools of theology often program students to assume that the church has resolved historic injustice. The theological process is a way of codifying expressions of knowledge.

As a person in a community that has been “the object” of mission, there is also a phenomenon which is about identification with the oppressor. Many people who are taken hostage will defend their captors and have sympathy for their cause. After generations of mission, First Peoples have difficulty critiquing the church. Those of us who are engaged with the institutional church are reluctant to challenge the community that has affirmed us as one of them and on whom we have become dependant for a sense of meaningful belonging.

Recently there has been a change in Canada as many churches and the government have made apologies for actions against First Nations Peoples. Statements of apology do not change the impact of historic injustice when there is not significant change in the society and its institutions. 

The United Church of Canada is attempting to engage in a revisiting of what mission may be in the present context. A recent United Church study resource for congregations uses a language of faith to describe mission in our time.

“Mission has its origin in the heart of God. God is a foundation of sending love. This is the deepest source of mission . . . there is mission because God loves people.”1

​​​​​​​​​​​​​​​​________________________

1 David J. Bosch in Transforming Mission Paradigm Shifts in Theology of Mission, Orvis Books, Maryknoll, NY, USA 10545, 1991.
#6 Response to First American Case Studies

by Edley J. Moodley, South Africa and USA

The reflections and case studies from our American Native friends are sobering to say the least. One’s identity is linked to memory. Kill the memory, erase the history, and you have devastated the individual. The will to survive against the odds – division, decimation and dehumanization of a people – is not only a credit to the human spirit, but truly a generous gift from one’s Creator, to us who are, after all, created “in God’s image and likeness.” Thus, to dignify our humanity is to honor God. I identify with the pain and pathos that exudes from these case studies, even as I reflect on my own experience, having lived in apartheid South Africa for more than four decades since birth. I was allowed to vote for the first time just prior to leaving South Africa for the US in 1994. 

Terry LeBlanc refers to Terra Nullius and Manifest Destiny. Terra Nullius is the idea that the land usurped by the early colonialists belonged to no one. Manifest Destiny is the belief that the United States was destined to expand the North American continent. These ideologies have their correlative in the South African situation, where the apartheid government and its staunchest ally, the Dutch Reformed Church, used their interpretation of the Bible to initiate, legitimize, and perpetuate apartheid ideology. The Dutch Reformed Church’s theological argument for apartheid is locked in what they called “Covenant Theology.” The context for the genesis of this theology was their experiences of the Great Trek and the Battle of Blood River. They believed that just as God protected Israel against the Canaanites, God, by way of covenant, would protect them against the Zulus in war. They believed the covenant with God was solidified at the Battle of Blood River, and they construed victory over the Zulus as divine sanction. This gave rise to the notion that they were a people of divine destiny, superior to other peoples, with a vital role to play in the socio-political and religio-cultural arena in South Africa.

Apartheid literally means “separateness.” The apartheid government advanced its cause on the interpretation of the Bible claiming that whites should be superior to blacks by using selective reading. For example, they used the passage in Joshua 9:21 that blacks should always be “drawers of water” and “hewers of wood.” The outworking of their own parochial biblical and theological understanding resulted in the separation of the races: whites from blacks – black being a collective term for people of color. In this separation, whites enjoyed the best of education, land, homes, and economic well-being and lived in lavish wealth compared to the abject poverty of the rest of the population. This stark disparity led to a deep resentment and hatred for the system and its perpetrators.  

“Petty apartheid” went beyond separate drinking fountains, park benches, and public busses. My own traumatic experience with apartheid’s abuse of power came with the enforcement of beach laws that designated separate beaches for the various race groups. Not unlike the experience of the 12-year-old boy from the Omuskagowuk nation, in my early teens I had the temerity to set foot on a white beach on Durban’s eastern shores. 
My friends and I took an excursion to the city and found ourselves on the shores of a white segregated beach. As soon as I straddled the meter-high brick wall and set foot on the golden brown sands of this beach, I was accosted by a burly Afrikaner police officer. Grabbing me by the scruff of my neck, he threatened to arrest me if he found me anywhere near the beach again. The officer, pointing west toward the city, commanded me – in his guttural Afrikaner voice – to run or he would throw me into the police truck. Without turning back I ran approximately two miles until I reached my bus terminal and finally turned back to see if the officer was behind me. While many people of color in South Africa suffered from physical harm, violence, and long and protracted periods of detention and even death at the hands of an illegitimate government, many more suffered emotional trauma and violence as a result of apartheid policies and unjust laws. 

The psychological trauma and damage that occurred as a result of one apartheid moment in my own experience cannot be overstated. To this day, even residing in the US, whenever I see a white police officer, I experience panic attacks triggered by what I experienced as a teenager so many years ago. My experience is replicated in diverse ways and multiplied many times over in the lives of people of color in South Africa. The Truth and Reconciliation Committee, led by Archbishop Desmond Tutu, exposed some of the atrocities experienced by those opposed to apartheid in South Africa, but their findings pale into insignificance as more empirical evidence of apartheid crimes surfaces each day – case studies cataloging the inhumane and heinous crimes perpetrated on the grounds of the distorted and selective readings of the Bible by the minority white regime in South Africa, who claimed to be a people fervent in their faith in God, the God of the Bible.

The counterpoint to the abuse of power by the South African government and their Dutch Reformed allies came for me via a measured response by people in the Colored, Indian, and African churches. Not least among them was the minority ethnic group of Indian Christians affiliated with the Bethesda Movement led by the son of a British Quaker turned Pentecostal who came to South Africa in 1925. Indians came to South Africa in 1860 upon the invitation of the then British Colonial government to work as indentured laborers. This minority group suffered abuse and disenfranchisement at the hands of the majority black population on one hand and from the minority white race in the country on the other hand, so much so that Time Magazine (April 1959) referred to the Indian population in South Africa as “the indigestible filling in the black and white sandwich.”

The Full Gospel Church of God denomination in Southern Africa was led by Afrikaners and some conservative English men. While it practically pandered to the socio-political status quo in the country, endorsing government policy and functioning with the government to sustain apartheid, John Francis Rowlands planted an Indian church in Durban, South Africa, naming it Bethesda Temple, which was unique because all races were welcome to join. The logo of the church read “Natal’s International Revival Center: A Church for all Nations.” With the church segregated in South Africa, Rowlands defied the authorities and opened the church to all races even though the majority of its members hailed from the Indian community. This was Rowlands’ way of engaging in passive resistance against the status quo. Later he would protest the government’s Group Areas Act and the restrictive Pass Laws in the country. Rowlands restored dignity to Indian Christians by placing them in positions of leadership. While they were treated as third-class citizens during the day and were forced to engage in menial tasks to eke out a living, their active participation and leadership roles in the church helped alleviate the problems of race, ethnicity, white domination, and subjugation. Thus, the street sweeper, garbage collector, and hotel waiter by day became the dignified church worker by night and weekend, dressed in a suit and carrying a Bible to execute his church duties. The church became a safe haven for beleaguered people who otherwise would have fallen by the wayside in despair. Bethesda offered hope for a better tomorrow. My maternal grandmother was appointed the first woman missionary for the denomination in South Africa in 1951, and my father was an elder in the church. Later, both my elder brother and I were ordained as ministers in the Full Gospel Church in South Africa. In this way we were able to give expression to our God-given humanity as created beings in the image and likeness of our creator.  

The issue of power – socio-political, ecclesiastical, theological, and missional – resonates strongly in the complex society of South Africa. The paradox is starkly evident: for one group, the Afrikaner, who abused power even to the extent of using the Bible for racist purposes. In fact, their abuse of Scripture causes many South Africans today to be hesitant to use the Bible as the basis for their beliefs and behavior. On the other hand, Rowlands’s brand of the Christian faith could lead him in one direction only – to speak truth to power. He possessed the genius to bring to the fore special gifting in people for effective ministry and wholesome living. The post-Pentecost ethic, “the priesthood of all believers,” became the watchword for his church members.

#7 Mission: A Retrospective of Power

by Débora García Morales, Nicaragua

1. What is your first reaction to each case study, and what is your initial response to the person who wrote the case study?

The stories offer an understanding of the exercise of power in the period focused on by the study, as well as referring to its consequences. What is common in them is the experiences of resistance and resilience that are shown in the bodies that are assaulted and denied. This anthropological element must be considered in the themes of healing and reconciliation contained in the reflection on mission.

In his article “Residential School: Policy, Power and Mission,” Terry LeBlanc offers a way of understanding what has been lived from the explanation of dualism as an epistemology, as well as showing ethnocentrism as an ideological perspective. The stories in “O ke che manido” and those shared by Eileen Antone are at once memory and the present. In the studies of mission and in reflections on the contextualization of this task by the church, the past and present are questioned as the future is faced. And so it is very relevant to ask: “How is the present happening? In the institutionalized expression – the Church in Mission – how does it show itself in its policies? How does participation happen? Who are the subjects that are exercising power?”
The word power is understood from different semantic fields; missiological and theological reflection have incorporated it in the process of discovering different forms of thinking, feeling and doing. This reflection on power contributes to a vision of the weight that undermines all structured civilization that imposes the idea of a superior race on itself.
 From this perspective, the themes of mission and Protestantism have also been reviewed in a historical dimension in Latin America.
 

To read these texts produced as a case study from Canada, from my Nicaraguan reality, suggests reflection on the relations of equity from difference. The reflection on power that is made from conditions of subalternity
 can help.

2. How do your own experiences with power (ecclesiastical, social, economic, political, military) resemble those described (or implicit) in the case studies?

I am a woman, and in the structure of daily life I encounter a world without parity. The construction of our corporality passes through forms that from childhood systematically make us assimilate the world and its pains. Men and women who are members of churches measure our being in the world in the light of the corporal experiences, defined as feminine and masculine identities within a cultural and social reality. Voices without power or resilience within a system of patriarchal power. Or of domination by one part of humanity over another.

3. In what significant ways are your experiences with power different from those described in the case studies?  

We live in a social, political and economic system that imposes itself. I have not experienced racial violence. Nevertheless, racism is part of the ideological reality with which we live together as the product of the encounter and domination of the cultures in Latin America. I have learned to be more attentive to this form of thinking and acting.

4. How have you and your faith community responded to the potentially or actually detrimental impact of power (theologically, socially, politically) structured or exercised against you, and what differences have these responses made?

Theological education is a privileged field for re-thinking the models of relating to power in our lives. We have a space of encounter in which the political character of the Bible is examined seriously, and the positioning of a discourse that questions power because race, sex, colour or class is justified. It’s like an experience of critical bread dough, leavening gradually in ways that legitimize a transformative spirituality from the experience of daily life and passing through symbols, dances, meals, loves, bodies.

5. What role has faith played in rationalizing the abuse of power, on the one hand, and in your resistance or accommodation to power, on the other?

In Latin America, faith seeks to resonate with daily life. Faith is the expression of the commitment with God, who is in solidarity with those who are subordinated in different relations of power, in the family, in the church, with the state, with the missionary institution. A criterion that has helped me is the question: What does God demand of those who have power? We are told in Micah 6:8. In reading the text, and the context in which it was produced, I find an attempt to justify themselves by those who have not done what God asks. The emphasis of the prophet begins with the quotidian: God expects Justice and Mercy in our lives.

Questions that arise for me: Reflection on the spiritual perspective should continue in the church. What does it mean to share a common heritage – the faith in Jesus Christ? A common household? What are the possible scenarios for our shared vision?

#8 Response to Mission and Power Case Studies

by Philomena N. Mwaura, Kenya

1. Reaction to the case studies: On reading “O ke che manido” and “Reflections on Intergenerational Effects of Residential Schools,” I was shocked that mission practice among the indigenous people of Canada was characterised by violence, disregard for the Gospel of love, justice and respect and dignity/integrity of God’s creation. I had read a little about the encounter of the Eskimos with Euro-American/Euro- Canadian culture and faith but had not read a real story. 
Power is misused in the imposition of a worldview that denigrates the other who is perceived as “ignorant.” I also find the use of the residential schools as vehicles of “Christianisation and civilisation” of the people and the Church’s complicity in the venture very cruel. The article by Terry LeBlanc is very insightful and gives a balanced analysis of the impact of “Western ” culture and faith in the expression of mission to the Native North Americans.  
2. Power in my context (socially, politically, economically) is still experienced brutally for it is still informed by a patriarchal ideology that is pervasive in all these institutions. From a gender perspective, women and poor men are on the periphery of social, political and ecclesiastical institutions where power is exercised hierarchically and democratic principles of participation and inclusion of all are ignored. The case studies depict a group that was considered irrelevant in the making of decisions that affect their lives. The attitude is one that is patronising and paternalistic and, to some extent, still prevails.

3. The difference is in the fact that there is now a growing awareness about human rights and the need to claim them, and the roles of duty bearers in church and society. Times have changed since the days described in the case studies, but discriminatory attitudes remain. The legacies of colonialism, neo-colonialism, the present global power constellations seen in unjust global markets, control of resources, knowledge and technology and the weakening of state structures all point to abuse of power. Race may not be an issue in my context but gender, ethnicity and class are factors that influence abuse of power and hinder effective mission. 

4. I and my faith community have responded to the detrimental impact of power through theological reflection in academic symposia and developing theological resources on just and responsible use of power. I have done this for example with the Circle of Concerned African Women theologians in Kenya, and the Caritas office of the Kenya Episcopal Conference. We developed a Gender and Development training manual that explores gender and power and how unequal power relations affect women’s self-esteem, aspirations and involvement in the developmental process.

The responses have contributed in awareness creation of the various types of power and their impact; but in terms of transformation, there is little impact due to resistance especially, for example, to according justice to women.
5. I have come to understand that the way churches interpret scripture and understand social dynamics influence the way power is exercised in church and society. Images of a “powerful” God have been utilised in the past to justify colonisation, oppression and marginalisation of some communities. My faith has convinced me that cherishing such notions in contexts where the majority of people are victims of power is a theological aberration. I have also come to see the need to redefine power and reclaim the images of God in the scriptures that affirm the life-enhancing attributes of God and His purposes for the created order. These are the resources that provide the sites for resisting abusive power and reconstructing liberating perspectives.    

#9 Response to Three Case Studies
by Dorottya Nagy, Romania and the Netherlands

Keywords:

Three case studies written with keywords such as: residential school, Christianity, Native North America.

Three case studies written around keywords such as: religion, power, mission, personal and collective identity.

Three case studies written with feelings such as: pain, passion, commitment, hope.

Three case studies written with different aims: to tell a story, to recall the past, to clarify, to understand, to change, and to make a difference.

One thought to each case study:

Wesley: The value of recalling personal experiences and retelling past events should not be underestimated. These stories constitute the raw material of any theological engagement in dealing with unresolved questions and problems of the past. Honestly told personal stories pave the way of reconciliation and healing.

Antone: Trying to find anathemas (be aware of the rich meaning of this word within the history of religion and particularly within the history of Christianity) is one of the most precious ways of balancing powers between collective relationships. It is necessary to find anathemas such as the person of Rev. Peter Jones in order to find balance in powers at work as well. 

LeBlanc: Theologians have the responsibility to engage in analyzing past events but they have also the responsibility to shape the way of thinking and believing of the communities they belong to. Taking responsibility is not without risks. 

General responsive thoughts:

The case studies show much similarity between the communities the authors of the case studies are writing from and about, and the Hungarian communities living in Romania. It seems that the adopted categories of “minority” and “majority,” as categories of references, activate a set of universal experiences, thoughts and emotions. Individuals and communities find, activate, use and misuse powers through combining some given socio-geographical realities, such as land and language and constructed ideologies, such as nationalism, and often systems of belief. The three case studies echo three of the most important sources of empowerment of the Hungarian communities living in Romania. These are: land (Hungarian borders before 1920), language (Hungarian) and Christianity (Protestant and Roman Catholic). In the following I will share some remarks on the issue of the land.

Land provides context. Christianity cannot be else but contextualized Christianity. Although the history of Christianity among Hungarians in Romania was started more than one thousand years ago, one can observe how elements of the pre-Christian period influence, even dominate, narratives of contemporary Christian identities. 

Both the cases of the communities of the Native North America and the cases of the Hungarian communities in Romania provide examples of how the land is being viewed as the sacred creature of the Creator. The idea of the sacredness of the land is relevant for the emerging theologies of environment. Yet, there is one mistake one can observe in the Hungarian discourses on land. Land is still being viewed as the property of the community; and it is thought that being first on a given territory automatically gives the right to own the land. It is interesting to see how rich the myths on settlement, God-given guidance to the land, etc. are and how they all sustain the idea of the property. (It is also remarkable the paradox between the discourse and the actual behavior of us, minority groups: we often underline the need for harmony between nature and humans, yet we continue to fight for rights, for ownership, etc. all connected to a piece of land.) When influenced by Christianity this idea can develop in much positive direction, but it can also shape negative and destructive ideologies on land and inhabitants of that land. The fact that one group arrived to a certain territory, or was even born there earlier than other groups should not be used as a source of power, especially not in a negative sense. 

The example of the Hungarian communities in Romania from the counties Hargitha and Covasna pleading for a so called ‘Hungarian autonomy’ is a good example of how minority groups, which condemn the ways in which a majority group uses power against them, searches to work with the same power systems they condemn. These are points within the power discourses where Christ-focused Christian communities may have much to say. 

The shalom LeBlanc is writing about only makes sense in a system of belief where there is room for different groups, where primacy on a land, or the size of the community are not the major positioning criteria within discourses and living together. Nobody denies that the problem at stake is a complex one. There is much work to be done. If we people of the so called minority groups learn that there is power in being and remaining small, great things may be done through us and among us.
#10 Response to LeBlanc Residential School Case Study

by Tito Paredes, Peru

My first impression is that it resonates with our historical and present situation of indigenous peoples of the Andean countries. Although we did not have the massive influence and widespread practice of the residential schools for Native peoples in our countries, the attitudes toward Native cultures and peoples were similar. LeBlanc does a good job in describing the missiological problem of western missions among indigenous peoples as one of confusing culture with the Gospel; as one of sacralization of western culture and condemnation of indigenous peoples and world views. A similar situation has occurred in mission work, both Catholic and Protestant, among indigenous cultures of Latin America. Of course, in all of this there are noteworthy exemptions. 

What we have in effect is a clash of worldviews and cultures in which the western worldview and cultures, in our case Spanish-speaking worldview and cultures, have imposed and discriminated against indigenous peoples of Latin America. The old age problem of human discrimination, which is evident in the Jewish/Gentile relations throughout biblical history, has been repeated consciously or unconsciously, but ethnocentrically trying to make the other in one’s image and likeness. 

The problem is not only shared by church and mission practice, but it has also been powerfully exercised by governments to the detriment of Indian identity and dignity. After our independence from Spain, which meant very little for the indigenous populations, our governments imposed a policy of assimilation of Indian lands and peoples without respecting their language and cultures. It was believed that modernity was the right way for the nation as well as the Indian populations.

In Peru recently, in June of 2009, we had a widespread Amazonian Indian uprising against the government, because they perceived their whole livelihood threatened when the government decreed the use of lands (considered their land by the indigenous populations) for market- and industry-oriented activities. The government overlooked the Indian right to be consulted and to take their point of view into account.

Indian organizations, with the support of the international community although with difficulties but with firmness, are making their voices heard and their cultures to be respected. Many Indian Christians are following suit. The western church, in our case the Spanish-speaking churches, would do well in siding with the indigenous peoples, to not only defend their rights for land and cultural identity but also to express the faith in their own language, culture and worldview without having to be the other to be truly human and truly Christian.  

#11 Response to Case Studies

by Philip Siew, Malaysia

In reading the case studies, my heart is saddened by the destructive nature of power and it being misused, especially in the context of mission endeavor. I have come across again the alarming mistakes of power being wrongly used in an abusive manner especially in the context of doing mission. This has caused me to be extra careful of how I hold and use power.  

Power that is wrongly used due to ethnocentrism is oppressive and destructive. It is all right to teach others one’s culture and language. However, it is evil and sinful when it is done in an oppressive way which denies the rights and values of the existence of other cultures and languages. Diversity should be allowed. Diversified cultures are like beautiful mosaic. It is possible to attain unity and harmony amidst diversity of cultures and languages when mutual appreciation, respect and love is emphasized, taught and abound. The idea that unity can only be attained when only one culture or language is exalted over and among variegated peoples is a myth and foolish assumption. It is wicked and abhorrent when it is achieved out of ethno-chauvinism which aimed at and caused the annihilation of another culture or language. This is even more destructive, when the suppression of other cultures is done in the name of God or Jesus Christ. This would only disgrace God and become a huge stumbling block for others to be reconciled to Him through Christ Jesus.

Mission should not be aimed at “Christianization” that is often mixed up with “(western) civilization.” We have seen that when it is done in this regard, many mission bodies and missionaries have made the mistakes of defacing other cultures that caused them to be extinct. What a shame!

The purpose and approach of mission should be transformation that makes people and their cultures more Christ-like in His love, mercy, humility, compassion and justice. This has to start from the carriers of the message. As a messenger of the gospel, one needs first to exemplify Christ-likeness in the way one treats people of other cultures.

Those who are powerful can be a tremendous blessing to others when they use their power in making sure all cultures and languages are the wonderful creation of God who has endowed humankinds with creativity. Thus they can help every culture and language to blossom in the way that will reflect the glory of God! All cultures can be redeemed to manifest God’s glory!

#12 Response to Case Studies on Residential Schools among First Nations people in Canada

by Philip Wingeier-Rayo, Cuba and USA
I would like to thank the Mission and Power study commission of Edinburgh 2010 for the invitation to respond to their case study about mission work among the First Nations people in Canada. I am especially thankful to Andrew Wesley, Terry LeBlanc, Eileen Antone and others who have opened up their experiences, memories and findings for others to learn more about the relationship between mission and power. I am honored to be asked to reflect on the experiences of the First Nations people in Canada. These stories are new to me, although they have a familiar tone to other experiences of colonial expansion in other parts of the Americas. My goal is that through this response I can acknowledge that I have heard and honored your stories, and through this acknowledgement establish the human connection of solidarity in which healing can occur. Also, when we keep these memories alive in our collective memories we take a small step toward prevention of future exploitation, not unlike a vaccination that injects a small version of an illness provoking momentary pain in order to create antibodies against a deadly illness. Therefore this response will have three parts: acknowledgement of your stories, sharing a similar story from Latin America, and a brief reflection on mission and power.
In Andrew Wesley’s article I learned of his happy early childhood memories of living off the land with his family in Northern Ontario until he was sent alone on a ship to residential school at the age of six. At school he was assigned a number instead of a name, slapped around in front of his friends, made to eat his own vomit, and beaten on the back of his neck with a heavy shoe. In order to respond to these injustices, Mr. Wesley sought sources of hope by revisiting his Traditional Spiritual Teachings of his Elders recalling a prayer that his father used. In this prayer to Creator Ke che manido, he asks that our eyes be opened to understand that we are to live as God’s creatures living together as brothers and sisters in harmony with nature.   
Terry LeBlanc’s article on “Residential School: Policy, Power and Mission,” places the residential schools in historical context between 1850 and 1950 as a specific policy of the church and state to Christianize and civilize the aboriginal children for purposes of management and assimilation. The general belief behind this policy was that the Aboriginal culture and language had a degenerating influence from which the children must be separated at an early age. In this reeducation process LeBlanc highlights three learning outcomes that were taught to students: 1) European ideas of material value were imposed replacing a shared economy in harmony with nature, 2) the concept of autonomous personal well-being and success, and 3) to severe the notion of the spiritual nature of creation. LeBlanc argues that although the mission schools had the best interests of the Native populations at heart, the policy failed “to take into account the deep connectedness of Native people to the land of their forefathers and mothers.”  

Eileen Antone writes about her doctoral research about the Mt. Elgin Indian Residential School which was administered by the United Church of Canada. Her research included some alarming personal testimonies of former students gathered through interviews with members of the Onyota’a:ka community. The school administrators prohibited the children from speaking their native languages with the aim of helping them assimilate better into dominant society. Ms. Antone’s research was compounded by a powerful personal experience at UCC General Council meeting in 1984 when Alberta Billy, an Aboriginal woman, called for an apology. Two years later at another General Council, Rev. Stan McKay, a Cree minister, likened the treatment of the First Nations people as a house guest who moves into one’s home and eventually pushes the owner to sleep on the veranda. After giving his message Rev. McKay went to a tepee in a bog nearby while the Aboriginal people in the audience joined him in waiting for an apology. Finally, the moderator of the General Council read an apology to the Elders which was received with crying, singing and dancing to the beat of the drums. Although the last residential school was closed in 1996, Ms. Antone refers to the lasting effects as ripples in the water and calls for ongoing healing and reconciliation.
There are many similarities between the European colonization methods of the New World. One of the distinctions between the conquest of North and South America, however, was the creation of the mestizo race. This was largely due to the different conquest strategy of the Spanish and Portuguese who mostly sent single men soldiers to conquer, unlike the French and English who sent settlement communities with women and children. This tactical difference of the colonization of Central and South America resulted in a third race that was neither purely European, nor purely indigenous. To honor the historical context I have chosen to use the Spanish word for this third race throughout this paper: “mestizo.”

The dramatic growth of the Hispanic population in the United States is often the budd of a joke. While European-Americans express concern of the dramatic growth of the Latino population, Mexican-Americans joke that the growth is revenge for the Annexation of Texas in 1845 and Guadalupe-Hidalgo Treaty of 1848 when the United States acquired a large tract of Mexican territory that has today become the states of Texas, New Mexico, Arizona, California, Nevada, Arizona and portions of Oklahoma. This is known among Mexican-Americans as the “Reconquista” (the Reconquest). Today about 1/8 of the United States population is Latino (37.4 million) and the Latino birth rate is so much higher than that of other races so that this number is likely to continue to increase dramatically in coming years.
 Although the Latino population in the United States will continue to increase, I would like to raise a question that I found common to the three testimonies about the residential schools in Canada: how will these children be raised?
Very early in the Spanish conquest of Latin America there was not a clear understanding as to what the role of these new third race mestizo children would play. In the words of author Ruth Burns: “Mestizos were not born but made – and the making of mestizos was a saliently gendered, historical process.” This is not unrelated to the current debates of population control, reproductive rights, birth control and abortion. Yet, as the history of Latin America has taught us, this new third race was born in the midst of the conquest and they held the key to the success of Spanish cultural dominance. The question is who has the power to decide who can have children, how many, and how they will be raised? The issue can be further divided into how will the boys be educated versus how will the girls be educated?
These questions bring me to the case of the Santa Clara convent in Cuzcu, Peru where the infant mestizo offspring of white Spanish conquistadores and indigenous Inca princesses where taken by force from their mothers and given to the nuns for a western education. It was not unusual in the Spanish conquest of Latin America to build a monastery or even to start a school. What was unusual about the Santa Clara convent was twofold: 1) this convent was started by the cabildo (city hall) rather than by a religious order or wealthy benefactor, and 2) this convent began with the objective of educating young women to become nuns rather than to become good wives.
  

The first wave of Spanish conquistadores in Peru were motivated by the encomiendas (land grants) offered by the Spanish crown. Such was the case of Diego Maldonado who originally came to Peru with Francisco Pizarro participating in the capturing of Inca Emperor Atahualpa. Maldonado was named alderman of Cuzco and received an encomienda for his efforts. Through his interaction with the Incas he fathered a mestizo son and as he grew older argued to no avail with the Spanish crown for the right to heir his encomienda to his mestizo son. After losing this legal battle, a band of mestizo rebels, led by Diego’s son Juan Arias Maldonado, attempted to overthrow Spanish rule. Yet the plan was discovered and the mestizo rebels were rounded up and punished. The direct effect of the Spanish policy was to reserve inheritance exclusively for male offspring (women could not own property) of pure Spanish mothers and fathers. In other words, mixed-blood girls would not make good legitimate wives because their offspring could not inherit property. So the indirect effect of the Spanish policy was to bring down the value and usefulness of mestiza women in colonial Peru. This created a problem of what to do with unwanted mestiza girls. Little did they know, however, that the future education of these girls would be the key to the total Spanish conquest of Cuzco.

To resolve this problem, the cabildo (local authorities) of Cuzcu purchased land in 1551 to build a convent to educate mestiza girls. Given the decreasing opportunities to marry and have influence in Spanish colonial society, by 1567 the nuns decided that these young women would become nuns instituting a new rank for mestiza nuns: “nuns of the white veil.”
 These young women were given a western education, and began to manage the convent like a business. The nuns began to offer loans to local farmers who gave their land titles as collateral. The concepts of commodification of land, private property and interest were totally foreign to the Inca civilization, yet the nuns had good business instincts. Charging interest on loans was seen as un-Christian at the time as Thomas Aquinas called it “contra natura” (against nature). Yet when clients could not pay the loans, the convent acquired adjoining property in the name of God. Between the years 1582-1586 the local registry lists the convent as having several properties in and around Cuzco.
 The nuns had become unwilling agents of western business practices, capitalist values, and the convent reproduced these values in young mestiza women. 

Upon reflecting on the three testimonies of the residential schools for First Nations people in Canada, the growth of the Hispanic population in the United States and the conquest of the Incas in Peru, I find the common theme of mission and power: culture is a battle ground. There is a struggle over who has the power to educate our young people. Will young people be raised into the dominant culture or will they learn their native language, history, foods and culture? This is not a new question in the history of conquest.  

In the Book of Daniel we read about the Babylonian conquest of ancient Israel in 587-6 and how the Jewish elite, the best educated and most handsome, were forced into exile to serve foreign rulers. Daniel was forced to learn the language and customs of his conquerors and serve in the palace of King Nebuchadnezzar. Daniel and his three friends were forced to change their names to Shadrach, Meshach and Abednego. The message of the Book of Daniel to its readers is one of faithfulness to God and resistance to foreign customs. When Daniel refused to bow down to the king and eat foreign food, he and his two friends were thrown into the oven. As we hear the stories and mourn the colonial trespasses against the indigenous peoples in our hemisphere, we can move forward with the understanding that God is on the side of justice and accompanies those who resist – just like the fourth person in the oven.  

� This is the direction of the documents of the Assembly of the Commission on World Mission and Evangelism, Athens, 2005. Healing is the process that needs to know the historic events, but also to find its channel in pardon, not denying the realization of what has been lived, and in changed behaviour.


� Anibal Quijano. “La colonialidad del poder: eurocentrismo y América Latina”, en Edgardo Lander (comp.). La colonialidad del saber: eurocentrismo y ciencias sociales. Perspectivas latinoamericanas. Buenos Aires, CLACSO, 2003.


� Luis N.Rivera Pagán wrote of this theme in his books Evangelio y violencia: la Conquista de América in 1990, and Entre el oro y la fe: el dilema de América en 1995. Enrique Dussel has also reflected on this theme in his historical work on the church in Latin America within the theoretical framework of alteridad (otherness).


� A theme in post-colonial studies: from subaltern (subordinate, marginal, or “sub-otherness”).


� “The Hispanic Population in the United States,” U.S. Census Bureau, March 2002 (see http://www.census.gov/prod/2003pubs/p20-545.pdf).


� Ruth Burns, Colonial Habits: Convents and the Spiritual Economy of Cuzco, Peru, Duke University Press, 1999, p.23.


� Ibid, p.39,
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