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ENACTING GEMEINDE IN THE LANGUAGE OF STORY:
NARRATIVE PERFORMANCE AMONG KANSAS MENNONITES
FROM VOLYN

This article examines oral narrative performance within the cultural context of
the Swiss Volynian Mennonites in Moundridge, Kansas, whose forbears were members
of a congregational group that migrated from Volyn Province in Polish Russia in
1874. A Swiss Volynian Mennonite himself, the author tape-recorded interviews with
second and third generation descendants of the Mennonites from Volyn. Using
interview transcriptions and participant observation in the Moundridge community as
primary data, the author analyzes how the language of storytelling performance both
sustains and is shaped by social and cultural norms of Swiss Mennonite Gemeinde.
An analysis of the personal and social roles of Swiss Volynian storytellers reflects a
fundamental tension between individuality and conformity. Swiss Volynians most
frequently perform at the level of natural or unself-conscious narration rather than
intentional or public narration, allowing oral narrators to maintain the community
norm of self-effacement despite their obvious competence as storytellers. An exami-
nation of the written transcriptions of these oral narratives reveals noticeable contextual
overtones. The use of dialect, insider’s code and community-oriented genres demonstrates
the storytellers’ evocation of an in-group context for storytelling.

Key words: Swiss Mennonites, storytelling, narrative performance, Kotosufka,
German dialect, Moundridge, Kansas.

Mak-Keii6-SIuki k. JliHrBokyasTypHmii nmposi «Gemeinde»/»rpomaan» B
HAPATHBAX KAH3ACBKUX MEHOHITIB i3 BoymmHi. Y cTarTi po3KpUTO acreKTH BUBYCHHS
YCHOTO HapaTHBY B KYJILTYPHOMY CEpPEIOBHIIl BOJMHCHKUX MEHOHITIB IIBEUIIAPCHKOTO
MOXOJKEHHsd, fKi 3apa3 MemKaloTh y M. Maynapimxki (mrar Kamsac, CIIA). Ixui
Mpailypyu HajeXaldd [0 KOHIperaiii MEHOHITIB, sKi eMirpyBanu 1874 poky 3
BonuHcekoi rydepHii, 1m0 Ha Toi yac nepeOyBana y cknaail Pociiicekoi immepii. Ll
iMMIrpaHTH mparnyiu 30eperta 9yTTsi Gemeinde (rpomaau) — 0coOIMBOI pemiriiHOT
CHOUIBHOTH 3 TICHUMHM BHYTPIIIHBOTPYNOBUMH 3B’SI3KaMH, BIJJOKPEMJIEHOi BiJ 30B-
HIIIHIX CMUTBHOT. ABTOP IILOTO JOCIIKEHHS — BOJUHCHKHM MEHOHIT HIBEHIIAPCHKOTO
MOXOJPKEHHS — 3aIlMCaB Ha IUTIBKY 1 B3SIB 32 OCHOBY CBOT'O JIOCIIJIPKEHHS 1HTEPB 10 3
HaIlaJKaM{ BOJMHCHKHX MEHOHITIB y JIPYrOMY Ta TPETbOMY IMOKOJIHHI 3 MicTa
Maynapimxa. [1iq yac MOBHOTO aHasi3y pO3MOBiJiel BUSBIECHO aCMIEKTU OOOMIIBHOTO
COIIOKYJIBTYPHOTO BIIUBY TpoMaau Ha (OPMYBaHHS HOPM IIBEHIIAPCHKUX MEHO-
HiTiB. [lomanpmmii aHam3 HapaTUBIB 3aCBIIUYMB TOH (DAKT, IO «IIBEHIIAPCHKI» BOJIH-
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HSIHU BIJYYBalOTh BHYTPIIIHIA KOHMIIKT MK «IHAMBIAYAIbHUM» 1 «KOJEKTHUBHUM).
VY cBOiX pO3MOBIAX BOHU 37€OUIBIIOTO BUABISIOTh PUCH IPUPOIHOTO, HECBIIOMOTO,
aHDK IHTEHIIHHOTO YM IMyOJIIYHOTO JUCKYypcy. Lle CBiAUUTh mpo IXHIO CXHMIIBHICTD JI0
«CKPOMHOCTI», THUIIOBOI IS TIPEJCTABHUKIB i€l TPOMaaW, TOIMPU IXHIO OYEBHUIHY
BIIPABHICTh B OMOBIAYBaHHI. Y IXHIX PO3MOBIIAX TaKOXK MPOCTEKYIOTHCS 3YMOBIICHI
KOHTEKCTOM IpOMaJid OCOOJIUBI JIEKCUKO-CTUIIICTUYHI 3aCO0H, 30KpeMa J1aleKTU3MH,
«BHYTPIIIHBOTPYTIOBUI KOJ», TOCITYTOBYBaHHsI BIACTUBUMHU JIUIIIE JJIS IIi€1 TpoMaan
KaHpaMH, 10 € MapKepaMH HaJCKHOCTI W MPOsSBY B MOBI CHIUIBHUX JJISl HOCIIB
rTMOMHHUX 03HaK «Gemeindey.

KarouoBi cioBa: mBeiniapchbki MEHOHITH, PO3MOBIAaHHS 1CTOpiii, HapaTWBHA
noBeninka, KyTy3oBka, HiMelbKuil aianekt, Mayuapimk, Kansac.

Mak-Keii6-SInku /I:x. JIMHrBoKyIbTYpHOE niposiBiaeHne «Gemeindey»/ «oommu-
Hb» B HAPPATHBAX KAH3aCCKUX MEHHOHUTOB ¢ BouabiHu. CTaThsi pacKpbIBaeT
ACIIEKThl M3YYEHHsI YCTHOTO HAppaTHBa B KYJIbTYPHOU CpPEE BOJBIHCKUX MEHHOHU-
TOB IIBEUIIAPCKOTO MPOUCXOKJICHUS, MPOKUBAIOIINX HbIHE B I'. MayHIpUIK (1UTaT
Kanzac, CIIIA). Mx npeaku npuHaIEKalId K KOHIPEralud MEHOHHUTOB, 3MHIPHU-
poBaBiux B 1874 rony u3 BonbiHckoil ryOepHun, KoTopast B TO BpeMs Obljla B COCTaBe
Poccwuiickoit umnepun. ITH UMMUTPAHTBI XOTEIM COXpPaHHUTH omryiieHue Gemeinde
(0OIIMHBI) — 0COOEHHOTO PETUTHO3HOTO COOOIIECTBA C TECHBIMU BHYTPUTPYIIIOBBIMU
CBSI35IMHM, OTAEJIEHHOTO OT BHEUIHMX COOOIIECTB. ABTOpP JAAHHOIO HCCIIEIOBaHUS —
BOJIBIHCKMI MEHHOHHUT IIBEHIAPCKOTO IMPOMCXOXKACHUS — 3allicall Ha IJICHKY U B35
32 OCHOBY CBOETO WM3YYEHUs MHTEPBBIO C IOTOMKAaMHU BOJBIHCKUX MEHHOHHMTOB BO
BTOPOM H TPETHEM MOKOJIEHUU U3 ropojga MayHapumk. S3pIKOBOM aHAIN3 pacCKa3oB
MOKa3aJl acCleKThl B3aMMHOTO COLUMOKYJIBTYPHOIO BIMSHHUS OOUIMHBI Ha (OPMHUPO-
BaHHME HOPM IIBEUIIAPCKMX MEHHOHUTOB. /lanbHEeHmMii aHanu3 yCTaHOBWII TOT (DAKT,
YTO «ILBEHIAPCKUE)» BOJBIHSIHE OUIYIIAIOT BHYTPEHHUN KOH(QIMKT MEXAY «UHIUBH-
OyaJIbHBIM» M «KOJUIEKTUBHBIM». B CBOMX paccka3zax OHU IPOSIBISIOT NMPEUMYILECT-
BEHHO 4YEpPTHl €CTECTBEHHOI'0, HECO3HATENIBHOTO, HEXEIW WHTEHUMOHAJIBLHOTO WIIN
MyOJMYHOTO AUCKYpca. DTO CBUAETENILCTBYET 00 X MPUBEPKEHHOCTU K «CKPOMHOCTH,
SBJISIFOIICICS TUNMUYHOW JUIsl TPECTAaBUTENCH JaHHOW OOIIMHBI, HECMOTPS Ha X
OUYEBUJHOE MAaCTEpCTBO OBITh MPEKPACHBIMU paccKkazuvkamMu. B ux HappartuBax
Ha0Jr01at0TCsl 00YCIIOBICHHBIE KOHTEKCTOM OOLIMHBI OCOOCHHBIE JIEKCUKO-CTUIIUCTH -
YECKHE CTPENCTBA, B YACTHOCTH JUATEKTU3MBI, «BHYTPUIPYIIIIOBOM KOJ», UCIIOJIB30-
BaHUE CBOMCTBEHHBIX TOJIBKO JIJISl 3TOW OOIIMHBI KaHPOB, KOTOPBIE SIBJSIOTCS Map-
KepaMu MPHUHAJJICKHOCTH U MPOSIBICHUS B A3bIKE OOIIUX JJI1 HOCUTENEeH rIyOMHHBIX
npuzHakoB «Gemeindey.

KuaroueBblie cjioBa: mBeinapckie MEHHOHUTBI, pACCKAa3bIBAHUE MCTOPHM, HAp-
patuBHOE noBeaeHue, KyTy3oBka, Hemenkuil nuanekt, Maynapumxk, Kanzac.

Introduction. Narrative performance pervades everyday experience.
As we tell others about events in our lives and listen to what others say
about us, we cast and recast our experience in ways that affirm our
individual and relational identities. Story re-enacts and interprets the past,
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captures emotion, and expresses value. Our ability to understand each other
depends on our facility as storytellers. As Kristin Langellier observes, personal
narration is a fundamental mode of human communication [5, 244-245].

This article investigates the relationship between storytelling and
cultural identity as it emerged in the social interactions among a group of
Mennonites, whose ancestors emigrated from Polish Russia in the 1870s
and settled in the community of Moundridge, Kansas. Sustained by their
Anabaptist Christian beliefs, they worked to establish a community of mutually
accountable believers that was independent of the social and political structures
of mainstream society. In their native language of German, they called this
idea of community Gemeinde. As a result of living in Gemeinde, a distinctive
cultural identity endured among second and third-generation descendants
of the Swiss Volynians immigrants as evidenced by their ethnic foodways,
Schweitzer dialect’, and religious orientation.

A careful examination of Swiss Volynian oral narration reveals that a
primary function of narrative performance is to give momentary substance
to a continually evolving sense of community. In other words, by affirming
community «connectedness», reinforcing community values, and sometimes
questioning the norms and expectations of the community, the Swiss
Volynian Mennonites enact Gemeinde in their storytelling.

As a third generation descendant of Swiss Volynian immigrants, |
have both a scholarly interest in interpreting the narrative behaviors of this
group and a personal interest in recapturing what | fear is a disappearing
ethnic heritage. Though the primary «textual» data for this study were
obtained through tape recorded interviews, the responses elicited and the
interpretations offered are derived as much from my intimate association
with the Swiss Mennonites as they are from a careful analysis of the interview
transcripts. In order to develop a legitimate analysis of oral narrative in
everyday experience, my primary data necessarily come from my personal
involvement in the everyday experience of Swiss Mennonite culture. The
interviews, then, provided a means for following up on personal insights
about the performances | have observed in natural environments and for
soliciting the help of my informants in describing such performances.

Background: A historical sketch of the Swiss Volynian Mennonites.
In the 1870s the Swiss Mennonites migrated to the United States from the

! The term «Schweitzer,» derived from the German word, Schweizer [Swiss], is
used by both community insiders and members of other German communities to refer
to the Swiss Volynian people.
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province of Volhynia in Polish Russia (Zhytomyrska Oblast in present day
Ukraine). The majority of Swiss Mennonites originally came from Canton
Bern in Switzerland, where they were persecuted for their Anabaptist
beliefs. In order to escape religious persecution and to seek new agricultural
opportunities, the Swiss Mennonites moved from Switzerland to South
Germany, and then to the province of Volyn in Polish Russia. (Actually,
the term «Swiss Mennonitey is something of a misnomer since the cultural
identity of this group developed during several centuries of experience in
Europe and Russia rather than in Switzerland.) In 1861, a Swiss Mennonite
congregation was founded in the small town of Kotosufka in VVolyn. However,
the passing of the military conscription law during the reign of Czar
Alexander required yet another emigration. On August 6, 1874, seventy-
eight Swiss Mennonite families (nearly everyone in the village) left
Kotosufka for New York. According to Swiss Mennonite historian Solomon
Stucky, nineteen families chose to settle in South Dakota, while the remaining
fifty-nine settled on the prairies of central Kansas. There the Kotosufka
congregation established the Hopefield Church and became some of the
most significant founding members of the Moundridge community.

Mennonite historian, Harley J. Stucky, observes that these «Russian
Mennonites» formed «their own unigue communities based on common
faith, dialect, [and] occupation.... They tried to perpetuate communities
similar to those in the old world primarily on the basis of congregational
affinity» [7, p. 33]. For the Swiss Volynians in the late 1800s, the church
was the community and the community was the church. This was the
essence of the Gemeinde — the notion that members in the church
community were wholly interdependent.

The storytelling community. Prevalent traces Gemeinde remain in
the oral culture of the Mennonites in the Moundridge community. Richard
Schrag, a retired Mennonite farmer, remembered it this way:

[W]e were conscious of the fact that to misbehave — there may be
punishment, and to fallout of favor with the community — the church
family — was a real disgrace. And you’d really feel isolated... We were
considered — at that time when | was growing up — we were considered a
closed group [F:279].!

! Citation designation indicates that Schrag’s quotation is transcribed in appendix F
on page 279 of: McCabe-Juhnke, J. E. (1991). Narrative and Everyday Experience:
Performance Process in the Storytelling of the Swiss Volhynian Mennonites (Volumes
I and I1). (Doctoral Dissertation) UMI (911252). Louisiana State University, Baton
Rouge, Louisiana. The dissertation manuscript and tape recordings are held in the
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As a second-generation descendant of the Russian immigrants, Richard
maintained a strong sense of accountability to community expectations.
Richard was one of the thirty-four people from the Moundridge community
whom | interviewed for this study, thirty of whom were either first or
second-generation descendants of the immigrants from Volyn.' As a result,
the perceptions of «community» as they emerge in this study are those of a
specific group of older Swiss Mennonites, who ranged from 60 to 98 years
of age at the time of the interviews.

This particular group of Swiss Mennonites, now mostly deceased, was
a transitional group. They learned English as a second language. In their
childhood homes they spoke German to their parents and siblings, but they
spoke English to their own children. They saw remarkable changes in
farming practices, from the primitive methods of the horse-drawn plow to
the modern technology of motorized tractor. Although their experiences
with religion, social life, work, education, and family relationships altered
significantly in the course of their lifetimes, they interpreted each of these
aspects of contemporary life in light of the clearly defined expectations of
their youth.

The Humble Storyteller: A description of Swiss Volynian oral
narrators. | began researching this project in 1986 when | was a doctoral
student at Louisiana State University. | was an eager and ashamedly naive
field researcher, who was on the hunt for individuals with established
reputations as storytellers in the Moundridge community. However, my
search was fraught with false leads, disorientation, and a general lack of
information. My initial inquiry into the storytelling traditions of the Swiss
Mennonites left me feeling that | had misjudged my home community and
wondering whether any storytellers still lived there. In the rare instance
that others identified individuals as good storytellers, the «storytellersy
themselves denied the distinction.

Several fundamental assumptions of Swiss Volynian religion and
culture undoubtedly contribute to this reticence to acknowledge participation
in a storytelling tradition. An oral narrator reared in a religious tradition

Mennonite Library and Archives, Bethel College, North Newton, Kansas. The library
at Lesya Ukrainka Eastern European National University in Lutsk, Ukraine also holds
a copy of the dissertation.

! The other four included three spouses of Swiss Volynians from other German
Mennonite ancestry and one descendant from the Swiss Palatinate group that
migrated to Kansas from lowa in 1874.
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that, according to S. Stucky, values the «practical life, stressing the dangers
of pride and admonition to lead holy lives» [8, p. 101] has plausible reasons
for a bias against storytelling, which is associated with frivolity, self-
presentation, and secularism. P. E. Sawin observes, « When modesty and
self-effacement are valued, ... self-presentation becomes a more
problematic rhetorical exercise» [6, p. 195-196].

In addition, the Kotosufka congregation’s migration en masse to
America perpetuated a closed community based on congregational self-
sufficiency they had practiced for nearly two centuries in Europe and
Russia. Although their interdependence as a congregation dissipated with
acculturation to American society, a measure of clannishness endured.
Speaking in 1949 at the seventy-fifth year celebration of the Swiss Volynian
migration, R.C. Kauffman, a Mennonite historian, identified the Swiss
Mennonites’ «most obvious...trai[t] — that, namely, of a strong in-group
feeling — the denominational loyalty and separateness that characterizes
us» [4, p. 54]. Even after a century of acculturation to American society,
the Swiss Mennonites in Moundridge were perceived as a clannish people.

With such a strong cultural bias towards separateness, the Swiss
Mennonites maintained a community in which the concern for activities
and experiences of those within the group dominates the oral culture of the
group. J. O. Schrag characterized the narrow scope of Swiss Mennonite
oral narration in the Moundridge community, when he observed, «[W]e
developed a lot of little stories (when we were together with our cousins),
but no one — they didn’t amount to anything outside of your group» [E:258].
Thus, the storyteller in the Moundridge community cannot be distinguished
by his or her vast repertoire of traditional folk tales. Rather, the oral narrator
tells personal experience stories, family reminiscences, and stories about
unusual community events or personalities. It is not surprising then that
Swiss Mennonites consider storytelling — in the traditional sense — as an
activity foreign to their group.

After dismissing the notion of a folk tale tradition in the Moundridge
community, Schrag went on to address at the heart of Swiss Mennonite
narration. «But, there are stories. Sometimes you have to dig a while till
you get them out. But there are some stories that have been — especially in
their own experiences, you know.... So, they created their own stories»
[E:257]. Indeed, «creating one’s own story» is a primary function of Swiss
Volynian oral narration. Drawing from personal experience, narrators not
only affirm their personal identities in oral narration, they also adhere to

214



[McunxonorivHi nepcnektuen. Bunyck 26, 2015

expectations of truthfulness thereby upholding the integrity of narrative
discourse.

Thus, the absence of a generally acknowledged forum for sharing stories
among the Swiss Volynians does not necessarily signify the lack of a
storytelling tradition. In fact, storytelling is pervasive in Swiss Mennonite
culture. Ozzie Goering provided insight into the storytelling practices of
the Swiss Volynians.

| think if you were to tell this group that you would like...to hear us
tell stories about Eli Schrag (Ozzie’s uncle, who was often the butt of jokes)
and about people like that, that you would find a wealth of stories bubbling
out that there wouldn’t be time for them all. I think where you are right is
that due to the perceived humility factor or something, the Swiss do not
want to be identified as being the storyteller. But you get a group together
and get them started talking, there’s stories galore about what all has
happened [2:55-56]."

As Goering’s comment suggests, for Swiss Mennonites, the «traditional»
corpus of narratives includes personal experience stories and community
anecdotes rather than standard folk tales, legends, or ballads. Stories of
community experiences both preserve the «humility factor» and encourage
a widespread participation in narrative interactions.

Expressions of community in narrative discourse. As one who feels
strongly that narrative performance involves an intimate relationship
among the performer, his or her language, and the diverse components of
the performance setting, I am reticent to launch an analysis that isolates the
narrative «text» (for lack of a better word) from the other aspects of the
performance event. While | recognize the artificial nature of this separation,
the very act of writing a performance analysis constrains me to select from
many worthy objects of attention in order to focus my discussion. | derive
some comfort from Dwight Conquergood’s suggestion that those who
investigate the «swirling constellation of energies» we call «culture» are less
bound to «systematic investigation» than to «experience in social life» [3, p. 58].
Indeed, determining the exact point entrance into performance analysis

' The designation, [2:55-56], indicates material drawn from the transcriptions of
Storytelling Workshops | conducted in Moundridge in the Spring of 1993. The Arabic
numeral before the colon indicates the workshop number (1: 3-11-1993, 2: 3-18-1993,
3: 3-25-1993, 4: 4-1-1993) and the numbers after the colon indicate the page numbers
of the transcription. The tape recordings and transcriptions of the storytelling workshops
are held in the Mennonite Library and Archives, Bethel College, North Newton, Kansas.
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may be incidental to the actual decision to enter. No matter where one
enters, one cannot fail to see that the interconnected nature of performance, in
which individual performers, their language, their relationships, and their
culture continually define and reshape each other.

Mikhail Bakhtin’s discussion of literary discourse supports the notion
that language — both written and oral — reflects the lived experience of the
individual who uses it. Bakhtin recognizes a pervasive tension in spoken
and written discourse between language that is «half someone else’s» and
half «one’s own» [1, p. 293]. Because we are constantly using words that
have been appropriated from the experience of others, our speech reveals a
complex multiplicity of contexts that reflect our own experience as well as
the experience of others. As we bring words together in new combinations,
we create new contexts for the interpretation of meaning.

Applying Bakhtin’s theory of narrative discourse to spoken discourse
Is warranted since Bakhtin himself derives much of his criticism from the
analysis of speech. By examining the linguistic features of oral narrative, |
hope to demonstrate how individual narrators create particular «conceptions
of the world.» Word choice, style, and narrative technigue constitute «contextual
overtonesy that suggest particular interpretations of a narrator’s individual
and collective experiences.

On the most fundamental level, the Schweitzer dialect exhibits Bakhtin’s
concept of polyglossia — the interplay among several national languages.
Adina Krehbiel, a first-generation descendant of the Swiss Mennonites
from Volyn, noted the dialect «isn’t like the [German text]book.... We had
Polish and Russian and German in our language which is so easy for us»
[A:220-221]. The Mennonites’ sojourn through South Germany and Polish
Russia has obviously contributed to the multilingual nature of their dialect.
Victor Goering gave a clear example of the Polish influence on the
Schweitzer dialect. He talked about the traditional after-harvest celebration
that his family called objinky. For years he assumed objinky was just a
family word for the post-harvest event. However, when he and his wife
sponsored some Polish trainees, they discovered that the Polish word for
harvest festival is dovzhinky [M:403]. No doubt, the Swiss Mennonite’s
experience in Polish Russia fostered an assimilation of Polish vernacular in
their speech patterns. In the same manner, after more than a century of
experiences in the United States, Swiss Mennonites incorporated American
English into their dialect as well often using «Germanized» pronunciations
of English words in their dialect.
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Polyglossia abounds in Swiss Mennonite oral narrative. The Schweitzer
dialect occurs most often in passages of reported speech. However, narrators
generally translate the Schweitzer dialect into American English in order to
accommodate the unfortunate ignorance of their interviewer. As a third
generation descendant of the Volynian immigrants, | understand very little
of the Schweitzer dialect. Storytellers maintain the dialect when recounting
bits of dialogue originally spoken Schweiter — in effect to demonstrate the
«truthfulness» of the narrative.

Often when storytellers render reported speech in dialect, the quoted
passage has a special intensity or significance to the event being described.
Notice for instance William Juhnke’s fervent plea to his neighbor for help
with the runaway horses. «[Val Krehbiel] saw that my horses were
running. And...I yelled, ‘Stop mei Geil! Stop mei Geil’ [‘Stop my horses!
Stop my horses!’] ... He couldn’t stop them» [C:245]. In the face of an
apparently life-threatening situation, the young William called out in
desperation. At this point in the story, a measure of intensity appropriate to
the impending danger accompanies the verbal command, and the shift into
dialect highlights the urgency of the moment for the narrator.

Swiss Mennonite storytellers also used the Schweitzer dialect to
highlight the punch line of a story. Richard Bauman suggests that although
some stories have a primary focus on events, in anecdotes that make use of
quoted speech, the primary focus is the dialogue — «the conversational
encounter that culminates in a punch line» [2, p. 74]. Especially for the
older Swiss Volynian storytellers, memorable conversational encounters
were those in which dialect was used to poke fun at someone. J.O. Schrag
laughed about fellow Schweitzer Fred Grundman, who finally managed to
start his dilapidated car after repeated efforts and then triumphantly
exclaimed «Entlich uf hoch!» [«Finally I’m on high!»] [E:260]. Ellen
Schrag and Erwin Goering told stories about Andy Unruh, a stuttering Low
German farm hand. Their stories also achieved humor by quoting Andy’s
lines in German [N:457-459; 1:23].

The humor of a punch line spoken in dialect is sometimes elusive
when the phrase or sentence is translated into English. J.O. Schrag told a
story about a member of the Hopefield Church choir, John Strauss, who
was «the butt of a lot of stories....»

He couldn’t sing very well but then, he would try it. Well, we had a

cantata. And at the dress rehearsal...John Strauss wasn’t there. So at

the time for the rendition he was there. Now then he walked up and
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said, «Where do | sit?» And at that time Ed P. Goering was still

alive...and Ed P. said, «Das wees nurre der Gott und der Neuenschwander.»

Now, Neuenschwander was our preacher. «Only God and Neuenschwander

know where you’re going to sit!» [E:259].

On the surface the literal translation of Mr. Goering’s comment seems
marginally humorous at best. Yet, the oral narrator laughed when he
finished the telling. Of course, some of the humor arises from knowing the
people involved in the incident, but the oral narrator’s direct quotation
indicates an interest as well in the specific phraseology of the comment.
Part of what makes the line funny is the fact that it is stated in dialect.
These Schweitzer storytellers typically enjoyed the special finesse that the
Schweitzer dialect lent to the spoken word, and they readily acknowledged
that funny statements frequently lose their humor when translated into English.

The Swiss Mennonites’ appreciation of the distinct character of the
German language was demonstrated in reluctance among storytellers to
offer English translations of reported speech without acknowledging that
the quotations were originally spoken in German. Notice Delbert Goering’s
account of a challenge to the Biicher Beer, a traveling book (Biich)
salesman who depended on his customers for food and shelter. «Somebody
asked him once about going where you’re not invited. And he said in
German, ‘They didn’t ask me not to come’» [B:228]. Richard Schrag made
a similar acknowledgement in his story about trying to refuse gracefully
wine from his wife’s grandfather.

So | thought, «...maybe | can wiggle out of it because of my stomach

trouble.» So I said, «Well, I don’t want to [drink wine] on account of

my stomach.» He said, «The Apostle Paul» — he said it in German —

«The Apostle Paul told Timothy to take a little wine for his stomach’s

sake.» And I was stuck [F:270].

In this case the narrator made a false start, interrupting himself to
insert a footnote about the original language of the quotation, as if he failed
to recognize the inadequacy of the translation until he uttered it aloud.
Both narrators reveal a reticence to delete completely the influences of the
German language on the oral culture of their people.

In Richard’s example there is a further indication that for previous
generations of Swiss Mennonites the German language was vested with
religious authority. Prior to World War 1, the Mennonite churches in
Moundridge used German for Sunday morning worship services. Although
their education in American schools had fostered the general adoption of
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English for communication in the home and at the work site, Swiss Volynians
continued to worship, pray, and read the Bible in German. Therefore, the
grandfather’s quotation from the Bible would naturally have been spoken
in German rather than English. Richard’s need to acknowledge the German
original no doubt arises from a keen awareness of the significance in
earlier years of using German in all forms of religious discourse.

Schweitzers of my generation are more indifferent toward the German
language. The spiritual aura that once surrounded the language has all but
vanished. Ellen Kling recalled a conversation that provides a good example
of the Schweitzer’s shifting attitudes toward the German language.

...Joe said that those older people were convinced that in heaven

German would be the only language spoken. And then they started to

laugh and Donald [Ellen’s brother] said, «Yes, but do you remember,

Sis...that Dad agreed for a while. But then he said, ‘No, that can’t be.

Because there aren’t enough cuss words in German’» [J:339].

The remark by Ellen’s father, Dan Waltner, clearly typifies his feisty
nature, and at the same time debunks the idea that the German language is
sanctified in some way. It also reveals the absurdity of ascribing sanctity or
profanity to particular words in any language. After all, if the language in
heaven includes a healthy proportion of cuss words, then we ought not to
be offended by a little swearing here on earth.

Instances of language play between German and English sometimes
highlight words that sound the same in both languages but have different
meanings in each. Dan W. Goering remembered that he was teased as a
child for wishing it would be more hell [bright] outside on dreary days. He
and Erwin C. Goering told differing versions of a story about a Mennonite
farmer who asks a neighboring «English» woman for a Kisse [pillow] for
his sore buttocks.

In Dan’s version the protagonist was supposedly one of Andy J.
Goering’s relatives in South Dakota who was clearing a field of stones
with a stone sled [H:304], and in Erwin’s the main character was an Eden-
Hopefield Mennonite who was hauling hogs to Halstead with a lumber
wagon [N:451-453]. Both accounts develop in a similar fashion. After
several hours of riding, the metal seat of the wagon or sled became irritating to
the Mennonite farmer. So he decided to stop at a roadside farmhouse and
ask for a pillow to ease his sore buttocks. When he called at the door, an
English lady answered. And suddenly the farmer panicked, unable to
remember the English word for pillow. He said, «Excuse me miss, but |
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wonder if you could give me a Kisse.» From her shocked response, the
farmer could tell that he had made a grave error. So he added, «Oh no, no,
no. Not a Kisse here [pointing to lips]. A Kisse there [pointing to buttocks].»

The polyglot in the Swiss Mennonites’ oral culture indicates the
variety of cultural influences that have shaped Swiss Volynian experience.
Though predominantly German, the Schweitzer dialect also includes words
from Poland, Russia, and the United States. Because of this unique mingling
of national languages, the dialect is difficult to decipher for any group
other than the Swiss Volynians. Unlike numerous other immigrant groups,
the term «biculturaly is inadequate to characterize the heritage of the Swiss
Volynians. Indeed, their oral discourse reflects a multi-cultural experience.
Ironically, the multi-cultural nature of their dialect functions to limit, rather
than to broaden the base of their communication. When Swiss Volynians
speak in the «mother tongue», they can be understood fully only by other
Swiss Volynians. The dialect affirms their distinctive cultural identity and
enables Swiss Mennonites to perpetuate their separation from the American
mainstream.

Conclusion. Indeed Swiss Volynian oral narration reflects the inevitability
of contextual overtones within story texts. The storyteller’s participation in
community life is apparent in the preponderance of dialect, which promotes an
in-group identity. The predominance of community anecdotes, family re-
miniscences, and personal experience stories demonstrates an overriding
interest in life within the fairly limited scope of community experience.

The linguistic structure of Swiss Mennonite oral narratives in this
study is clearly shaped by community experience. In addition to reflecting
a broad spectrum of community concerns, structural elements function to
locate story action within a mutually understood context of people and
places. Thus, even an analysis that focuses specifically on «textual» consi-
derations of Swiss Mennonite oral narrative reveals that narrative structures
function both to recall and to evoke the essence of Swiss VVolynian Gemeinde.
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AHAJIT3 PE3YJIbTATIB COLIAJBHO-IICUXOJOI'TYHOI
ATECTALII KEPIBHUKIB Y CO®EPI AEPKABHOI'O
YIIPABJITHHSA

VY crarTi mpoaHali30BaHO PE3YJBTATH COIATbHO-TICUXOJIOTIYHOI aTecTallil
KEPIBHUKIB y c(epi JepKaBHOTO YIPaBIIHHS, SKI OTPHUMAHO 3a JOMOMOTOI0 aBTOPCHKOI
METOAMKHU. 3’sICOBAHO, 10 HAWOIIBIINM CTUMYJIOM CaMOBJIOCKOHAJICHHS KEPIBHUKIB
y cepi aep>kaBHOTO YMpaBIiHHA € JH000B 10 CBO€i podotu (26,8 %); nominye nae-
MOKpPATHYHUH CTWIIb KepiBHHITBA (43,9 %); 31¢01IbIIOT0 KEPIBHUKU MalOTh BHYT-
PIIIHIO JIOKaUTi3a1lito KOHTPoJo (89,3 %); OUIBIICT KePIBHUKIB — caHTBiHIKU (72,5 %);
HalOIbIlIe KEPIBHUKIB, Kl B KOH(QIIKTHUX CUTYalisIX MOCIYTOBYIOThCS CTPATETIEl0
«criBpoOITHULITBO» (58,2 %); OUTBLIICTh KEPIBHUKIB — THCTPYMEHTAJBHI JIiAepH
(61,79 %); waiiuacTimie TparuIsIETbCS TUI KepiBHHMKa «He3aMminaui» (30,7 %). 3a
pe3ynbTaTaMu TaOJUIb Y3rOKEHOCTI M HemapamMeTpUyHOro KPHUTEPII0 XI1-KBaApar
3’SICOBAHO, 1110 OIIHKU 1HJUBIAYaJIbHO-TICUXOJOTIYHUX Ta COLIAIbHO-TICUXOJOTTYHUX
BJIACTUBOCTEN KEPIBHHUKIB CTATUCTUYHO JOCTOBIPHO PI3HATHCS 3aJI€AKHO Bl MOCAI0-
BOro crarycy cy0’ekta oriHtoBaHHS (p < 0,05) Ta CTATUCTUYHO TOCTOBIPHO HE PI3HATHCS
3aJIe)KHO BiJl HOTO CTaTl Ta CTaxy Jep)kaBHOI ciayxou (p > 0,05). 3a pe3ynpraTamu
COIIAIBHO-TICUXOJIOTIYHOT aTecTallii KepIBHHUKIB y cdepi aep:KaBHOTO YIPaBIiHHSA
BUSIBUJIOCS, ITI0 PIBEHb PO3BUTKY MPOQECIHO BXIIUBUX SAKOCTEH Yy 96 % KepiBHUKIB —
BUIIIE CEPEeNHbOTO, a Y 4 % KEpIiBHUKIB — BUCOKHH. 3 JOMOMOTOI0 MHOXHHHOTO
perpeciiiHoro aHainizy (MOKPOKOBMI METOJ) 3’SICOBaHO, IO pPiBEHb MPOdeciitHO
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