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A narrative approach to Sacred Scriptures is not foreign to an Asian context. Documents of the Federation of Asian Bishops Conferences have continuously affirmed the need to promote this indigenous way of interpreting scriptures to complement the Western methods of biblical hermeneutics. In the past three decades, a narrative approach to Paul has been gaining interest in Western scholarship. These two contexts that welcome narrative hermeneutical approaches are a fertile ground for discovering new insights from the stories in the letters of Paul. 
To start the narrative conversation, we will make use of the latest reports on the hunger situation in Asia, particularly the Philippines, from the Food and Agriculture Organization of the United Nations and the latest newspaper reports on the hunger situation in the country. We will also converse with the Filipino meal culture through the existing literature and our own experience. As another conversation partner, we will engage the text of the story of the Lord’s Supper in Corinth (1 Cor 11:17-34). We follow the narrative-critical methodology of Norman Petersen in Rediscovering Paul: Philemon and the Sociology of Paul s Narrative World.
 We will apply this methodology to 1 Cor 11:17-34 and focus on the sociology of the narrative world of 1 Cor 11:17-34. In this paper, we will focus our attention on the plot in the Lord’s Supper narrative, highlight the characters involved, study the point of view of Paul as the letter-sender, and analyze the closural expectations and satisfactions that the text presupposes. Then, we will attempt to have a narrative conversation between the text and the contexts, and vice versa on particular issues such as meals and hospitality, patron-client relationships as well as community conflict and conflict resolution. All of this will have important implications in the context in which we read 1 Cor 11:17-34. The context of this paper is the Filipino Catholic Church as a Church of the Poor faced with hunger.

The Life-Context of Lowland Filipino Christians, my Context as Interpreter and 1 Cor 11:17-34
Daily liturgical celebration of the Eucharist continues to be well attended in the Philippines. But it is also a common sight that at the entrance of the church, throughout the day, some people would be sitting there, begging for food or money. While they are sometimes given food or money by the mass goers, one wonders how Christians who celebrate the Eucharist can effectively respond to the injustice of poverty particularly hunger. This is a snapshot of our life-context in which we seek to read the oldest account of the story of the Lord’s Supper in Corinth in 1 Cor 11:17-34. In this story, Paul critiques the way the Corinthians celebrate the kuriako.n dei/pnon and called it instead i;dion dei/pnon. Paul describes what he finds unacceptable in the Corinthian community meal (vv. 17-22) particularly how it has resulted in some getting hungry and some getting drunk (v. 21bc). He, then, counsels the Corinthians to welcome their hungry brothers and sisters in their midst (v. 34a) by appealing to the foundational story of the meal of the Lord which is at the root of their continue celebration (vv.23-26) and its eschatological consequence (vv. 27-34).
To situate us more exactly, the life-context of our narrative approach to 1 Cor 11:17-34, is the present lowland Filipino Christians’ context. Jose M. de Mesa, a leading Filipino theologian who espouses Filipino theologizing, describes our geographical as well as the socio-cultural-religious context in the vast archipelago of the Philippines:

…the lowland Christian groups- Cebuano, Tagalog, Ilokano, Ilongo, Bikolano, Waray-Waray, Pampango and Pangasinan. These form a socio-cultural entity because they share a common cultural history and a common belief in Roman Catholicism which have reduce their cultural differences to a point where they are more than counter-balanced by cultural similarities. The principal source of cultural differentiation among them is language rather than race, religion, or social and economic organization. Nine out of every ten Filipinos are Christians, most of whom are Catholics, and live on lowland coasts and in valleys. Although they exhibit some differences in diet, dress, and custom, the lowland Christians, as they are collectively known, are remarkably homogenous in culture and society and have had a long history of harmonious interrelations.
 

Our particular lowland Filipino Christian context will include three interrelated aspects: the specific challenge of gutom (hunger) besetting our country today, our deeply-rooted salu-salo (or kainan, meal-orientedness) and our fondness for kwentuhan (story-telling and conversation). Our fondness for story-telling is hoped to help us in our hermeneutical task where there is a growing need for inculturated approaches. In this respect, we believe that a narrative approach may be more sensitive to the indigenous approaches of interpretation. Moreover, it relates to the interesting use of the farewell meal story of the Lord which Paul appeals to in correcting the Corinthians (1 Cor 11:23-26). Our deeply-rooted meal-orientedness can serve as the prism in which we can view and engage the story of the Lord’s Supper and the abuses in Corinth which Paul censures in vv. 17-34. The concrete challenge of hunger in the country today beckons lowland Filipino Christians who continue to tell and celebrate the Lord’s Supper to responsively respond to this injustice as we endeavour to become the Church of the Poor. 

While these aspects of the lowland Filipino Christians’ context remain a constant background and horizon for my option to converse
 with the biblical text, my own personal context makes engaging the Bible contextually even more complicated. I am a lowland Filipina Christian myself who has taught biblical classes for three years in seminaries and formation houses in Metro Manila. The reality of people begging for food, especially street children and street families, was a constant challenge in the vicinity of the places where I worked and lived and where Eucharistic celebration is part of daily life. I have been influenced in my study of the Bible by brilliant mentors who were also passionate with social justice. Some are Filipinos who received their doctorate from European universities while some are European and American missionaries who have been in the Philippines even before I was born. Now, I am a doctoral student in Biblical Exegesis in the Catholic University of Louvain in Belgium, learning western biblical methodologies but always desiring to make my scriptural and theological training relevant to the present day Filipino context that has shaped me and continues to be one of my foremost concerns. While I am aware that there is a debate concerning who can do Asian contextualized theologizing, how it should be done, and where it ought to be discerned and articulated, I believe that Western-schooled Asian scholars have a particular contribution in this worthy endeavour. In this paper we will follow the example of Norman R. Petersen’s narrative analysis of a Pauline letter, but limit ourselves to a study of the characters in 1 Cor 11:17-34. Yet I will also go beyond it because of my contextual concerns that include narrative hermeneutics which is indigenous to Asia and the Philippines, the Filipino meal culture that I continue to have and encounter even outside the Philippines and the challenge of hunger the beset my people, and a million others, even now. 

A Closer Look at the Lowland Filipino Christian Context and the Story of the Lord’s Supper in Corinth 
As we mentioned in our introduction, there are three aspects of lowland Filipino contexts that will serve as conversation partner of our interpretation of 1 Cor 11:17-34. These aspects include the hunger situation that beset many Filipinos, the meal culture of the lowland Filipino Christians, and the Filipinos’ penchant for story-telling. These three aspects engage the story of the Lord’s Supper in Corinth in line with the text’s context of famine and the issue of hunger in the Corinthian setting, the abuses at the communal table-fellowship, and the importance of story-telling in correcting the faulty celebration. We will discuss each one of them below.
1. Hunger in the Philippines and Hunger in 1 Cor 11:21bc
The first aspect of the current Filipino context that needs to be considered in view of our dialogue with the story of the Lord’s Supper in 1 Cor 11:17-34, particularly vv.21bc, 33-34a, is the problem of hunger besetting the country today. We recognize that the issue of hunger, its cause, effect and possible solution, is complicated.
 I have also spoken about my face to face encounter with hungry people especially those who constantly beg at the door of the churches and those who knock at convent doors. When seen in the larger perspective the picture is even more disturbing. According to the Food and Agriculture Organization of the United Nations (FAO), the one billion mark of people suffering hunger has been reached as the economic situation worldwide has worsened.
 Twenty-five countries in Asia, including the Philippines, are considered Low-Income Food Deficit Countries by the FAO
 and according to the 2009 Millennium Development Goals report cites that 21% of the population in Southern Asia in 2008 is undernourished.
 The current situation in our country presents an impoverished nation with a good number of its almost 92 million people
 suffering hunger everyday. The recent survey of the Social Weather Station (SWS) in the Philippines reports the following: 

The June 2009 survey also found that 39% of Filipino families (est. 7.2 million) consider themselves as Food-Poor, 33% put themselves on the Food-Borderline, and 28% consider themselves as Not Food-Poor. Self-Rated Food Poverty has been volatile at 49% in June 2008, 38% in September 2008, 42% in December 2008, 36% in February 2009, and 39% in June 2009.
 

In a related report, the SWS made known that in the second quarter of 2009, overall hunger in the country rose to 5%. The change is particularly due to the increase of people experiencing “moderate hunger” which includes Filipinos experiencing involuntary hunger “only once” or “a few times.” The increase in the last three months involves an estimated 2.0 million Filipino families (11.1%) to about 2.9 million families (16%) and is 7 points above the average of those experiencing “Moderate Hunger” in the last ten years.
  The report concerning those who experience “Severe Hunger,” i.e. those who experience hunger "Often" or "Always" in the last three months, declined a bit from 4.4% (about 810,000 families) in the month of February to 4.3% (estimated 790,000 families) in June of this year. In comparison to the past ten years, this result is only just a point above the average “Severe Hunger” rate of 3.4%.
 Since June 2004, surveys on hunger in the country have been in double-digits consistently. The mere fact that hunger surveys and hunger reports are nuanced already indicates the severity of the problem. 

2. Filipino Meal–Orientedness (Pagsasalu-salo) and 1 Cor 11:17-34

One wonders how this above-mentioned challenge of hunger can be responded to individually and communally in a nation where daily and Sunday Eucharistic celebrations remain very well attended and that has a deeply rooted meal culture. While the issue of hunger and proposed solution to it are highly complex, in this present study we would like to examine how a more conscious remembering of the kuriako.n deipnon augmented by sensitivity to the Filipino meal culture (pagsasalu-salo) particularly the value of hating-kapatid can be potentially effective. Both of these factors can make lowland Filipino Christians today realize their common identity as people and as Christians for an attitude that could lead to a reconsideration of how our culture and faith celebration embodied in the Eucharist can potentially enhance diverse effective communal response to the issue of hunger. This insight finds expression in the Filipinos’ popular but inadequately unarticulated Christological image of Jesus Christ at table.
 
Our lowland Filipino food culture is best summarized by one of the most common greeting: “Kain tayo!" or "Salo na!" ("Come, let us eat!"). This greeting is usually spoken by someone who has food or someone who has prepared the food to those surrounding him or her, whether they are friends or strangers and can result in food sharing and story-telling. This practice points to our food and narrative culture. 

We Filipinos are meal-oriented (salu-salo, kainan). Because Filipinos consider almost everyone as part of their family (parang pamilya), we are known for being gracious hosts and grateful guests. Serving our guest with the best we have is an inborn value to Filipinos, rich and poor alike. We love to celebrate any and all events with a special meal. Even with unexpected guests, we Filipinos try our best to offer something, meager as it may be, with the traditional greeting: ‘Come and eat with us’ (Tuloy po kayo at kumain muna tayo). 

Without being exhaustive of the meaning of table-fellowship and the relationships of table-fellows in the Filipino setting, it has been observed that one can guess the degree of relationship among partakers of meals in the lowland Filipino setting by the way people treat each other. This ranges from ibang tao (outsider category)
 to hindi ibang tao (insider category). Carmen Santiago made a study on the language of food sharing in a middle class town of Bulacan that reflects this view and can help enlighten this custom.
 While the study was written thirty-three years ago, the practice is still mostly the same. Filipino hospitality expressed in table-fellowship continues to follow the movement that we will describe below. Likewise, while the study was also done with the middle class as main subject, the graciousness of the Filipino as host and gratefulness as guest is not limited to those who can afford. Even among the poor, there is a parallel gracious hospitality even with the material limitations. Filipinos’ meal-orientedness expresses their meaning in life.

The Filipino map of personal hierarchy is part of the interpersonal relations that govern the way we deal with our fellow human beings. The goal of this is pakikipagkapwa (humanness at its highest level, shared inner identity). In pakikipagkapwa, one arrives at the level where the kapwa (other) is sarili na rin (oneself). The concept of the shared inner self is the basis of the concept of kapwa
 and not just smooth interpersonal relationships.
 For this reason, it is more concerned with the recognition of shared identity, an inner self that is shared with others and thus it is the only concept that embraces both the categories of outsiders (ibang tao) and the insiders (hindi ibang tao).
 In this study we will examine how these levels of relationship are reflected in Filipino Pagsasalu-salo.

According to Santiago, the interpersonal relationship which is noticeable in table fellowship can be divided into two categories concerning interpersonal relationships: ibang tao (Outsider Category) and hindi ibang tao (Insider Category). Examining Table 1: Levels of Relationships in a Filipino Pagsasalu-salo (please see attachment), we see that the ibang tao Category has three levels: pakikitungo (level of amenities), pakikibagay (level of conforming) and pakikisama (level of adjusting). The hindi ibang tao category consists of two levels: pakikipagpalagayang-loob (level of mutual trust) and pakikiisa (level of fusion, unity and full trust). If we consult Table 1, we see that these levels build upon each other. The progression of relationship between table mates is evident in the quality of relationships expressed in the meals, the kind of food prepared, and even the utensils used. What is most relevant in our discussion is the movement of relationship among partakers from pakikitungo (which depicts the widest interpersonal distance among table fellows most obviously) to pakikiisa (which shows the closest manifestation of unity and full trust among partakers). The level of pakikiisa (level of fusion, unity and full trust) is the level where there is deepest level of interpersonal relationship that recognizes the shared inner identity. The participants consist of people who are very familiar with each other which include extended family members and very close friends. There is no social distance or distinction and there is mutual identification and oneness. In our Filipino meal setting, this means that one can share everyday food, no matter how much one has, and meal participants can dispense with utensils and use one’s hands in eating. The one previously regarded as “not-one-of-us” gradually moves from being a guest towards becoming a host and then, finally, even becoming a co-servant at table when the deepest level of solidarity in relationship has been achieved. 

Within this complex development of interpersonal relationship from ibang-tao (Outsider Category) to hindi-ibang-tao (Insider Category) distinctively shown in table-fellowship, a particular value, called hating-kapatid, can be discerned in the insider category, in the level of both pakikipagpalagayang-loob and pakikiisa (last two columns to the right of Table 1) that is particular among siblings. Hating-kapatid is literally translated as “divide among siblings,” and its non-literal translation retains this idea, “to divide or allocate equally.”
 It is a compound word composed of hati (division, partition) and kapatid (brother, sister) with kapatid modifying hati and resulting in a “kind or quality of partitioning or sharing of goods expected among brothers and sisters.”
 Hating-kapatid connotes equal sharing. This is carried out in at different ways. The most basic is to divide the food in equal portion. Sometimes, “[t]his term refers to the act of one dividing and the other having first choice regarding the preferred portion. Variations include behaviors whereby one forgoes his or her share in favour of whoever needs it more.”
 This concept is usually appealed to when there is not enough   food to go around and an equal sharing, no matter how meagre, is advocated to make sure everyone receives an equal portion.
 In the same way, this is invoked in instances of unjust division when participants in the pakikiisa level forget being a kapwa to their table-fellows and gets more for oneself without thinking about the others (lamang). This is also true in cases of absence. Those who are present must think of the absent one in dividing the food and set aside this person’s share (tira), and not only to satisfy their needs and gather what is left-over (tira-tira). The one who reminds those involve in the act of division and advocates for this kind of sharing can be the parents or the siblings themselves, or in the case of good friends, anyone among them. When this concept is appealed to, everyone is reminded to think not only of themselves but to remember the most basic principle of having equal share. From this basic premise one can also go beyond and be more generous. Hating-kapatid is apparent (and mutually expected) in the relationship of blood-siblings as well as by people who have come to regard each other as siblings. 
The value of hating-kapatid at meals in the pakikiisa level, then, can be an important prism in which to view the story of the Lord’s Supper in 1 Cor 11:17-34 and to characterize the actors in the story particularly in vv. 23-26, 33-34a. To do this, we are hoping that a narrative approach, which is indigenous to the continent and is very common as well in the Philippines, can enlighten our contextual reading of the Lord’s Supper story in Corinth. 

3. Kwentuhan (Story-telling) and 1 Cor 11:17-34

In the Philippines, as in other parts of Asia, story-telling is very common as a means of interpersonal communication, remembering personal and communal stories, and handing on of traditions. It is very probable that when asking logical and analytical questions about the people’s faith and beliefs, one can get a story for an answer.
 “Where the kwento [story] is still being told, it continues to possess the power of bringing people together. For the kwento in its disarming simplicity is replete with the symbols and values of the race which resonates with the people whenever it is told.”

The sharing of stories permeates many facets of our life. Religious traditions, particularly biblical stories, can be expressed narratively in many ways with a particular fondness for characterization. For example, role-playing is used in retelling (a conflation of) the infancy narratives and the passion narratives. The panunuluyan is a popular way of enacting the search for a dwelling of Mary and Joseph when Jesus was about to be born. The pabasa or pasyon,
 a chanted, non-stop recitation of Jesus’ passion and death from all the four gospels set in poetic verse as well as the senakulo, a passion play in the vernacular, are common in the country during the Holy Week. Bibliodrama has also gained popularity.
 In liturgical celebrations and in occasions of bible-sharing in the Basic Ecclesial Communities (BECs), story-telling is also expressed by participants who identify with biblical characters as well as with biblical situations. Liturgical sharing or homilies are also given using folk stories or current events and expounding on the characters involved to serve as a jumping board for a fuller theological exploration. 

Apart from the oral or enacted narrative biblical interpretations from the grassroots, a vast collection of written works, by Asians and in Asia, is also growing in the biblical academy.  Some of these efforts can be considered as part of the indigenization of biblical interpretations in what has come to be regarded as nativism and vernacular hermeneutics.
 Several ways of narrative biblical interpretation have been done and continue to be done by Asian scholars, both exegetes and non-exegetes, Protestants and Catholics alike.
 Some of these ways make use of Asian folk stories and from it gather biblical insights.
 Others start with the scriptural stories and afterwards relate them to Asian narratives, folk tales and/or current events.
 There are also attempts that weave their biblical theologizing in a story format.
 Some works of Asian exegetes can also use narrative criticism without mentioning the particularity of their Asian geographical location.
 Still others show how specific biblical texts impact their own personal story as an Asian whether they are in Asia or not.
 Likewise, there are other works of narrative scholars, especially exegetes, who interpret the biblical texts using narrative criticism, with special attention to the characters involved, vis-à-vis a particular concern in view of Asia’s cultures, religions and its many people who live in poverty.
 
It is important that there is an explicit recognition of the many ways of narrative interpretation of the Bible in Asia particularly in the Philippine setting. While most of these are carried out in the practical level, there is also a need to articulate that narrative biblical interpretation is an indigenous method that needs to be fostered in the continent so that it contributes to the building up of Asian theologies particularly in the Philippines.
 Asian theologians, whether in the continent or not, advocate conscious efforts to develop and utilize these indigenous manners in theologizing, in actualizing the biblical message, and in articulating Asian theologies.
 The Federation of Asian Bishops’ Conferences supports this initiative and has articulated in some of its documents and workshops the need to continuously harness narrative approaches in biblical interpretation.
 This has been endorsed by the Synod of Bishops for Asia in 1998
 which has been echoed in the post-synodal Vatican document
  and reaffirmed by subsequent official and continent-wide reflections in Asia.
 It is from this perspective that we believe contributing to a narrative biblical interpretation in the Philippines will be a worthy endeavour.

These developments coincide with the flourishing of narrative criticism in academic circles. While it has been obviously helpful in interpreting the stories in the Bible (e. g., Torah, Gospels, Acts), the New Testament letters, particularly those of Paul are now also studied in this light.
 This parallel growth in the practice and appreciation of narrative biblical interpretation influenced our present option in engaging the story of the Lord’s Supper in Corinth using Norman R. Petersen’s method in his above mentioned book Rediscovering Paul: Philemon and the Sociology of Paul’s Narrative World. More specifically, though, we find it interesting to explore Paul’s appeal to the story of the Lord’s farewell meal in 1 Cor 11:23-26 in correcting the problems in Corinth.
This openness to narrative approaches in biblical interpretation, particularly the focus on characterization, is enhanced even more in our life-context by the very deep influence of meal-sharing in our culture. The rich mixture of story-telling and table-fellowship is a significant part of the religious, cultural and social setting of the Filipinos particularly lowland Filipino Christian and their kapwa-centeredness.
 From this perspective, we believe that using a narrative approach which is sensitive to characterization can facilitate our contextual study of 1 Cor 11:17-34 from the lens of lowland Filipino meal culture which can, in turn, help in harnessing values that aids in responding to the issue of hunger. 
The main issue, then, where the three aspects of our life-context converge and can have a conversation with the story that we find in 1 Cor 11:17-34 is found in Paul’s characterization of the main actors in this episode which include both the actors (Corinthians, the Lord, and himself) as well as the non-human characters (the kuriako.n dei/pnon and i;dion dei/pnon)) How does Paul link hunger and the kuriako.n dei/pnon (vv. 17-22)? How does he use the foundational story of the Lord’s farewell meal in vv. 23-26, and the command for a concrete change in the meal conduct to let the Corinthians change their ways (v.34a)? In what way does Paul characterize the actors in this episode that leads to the expected closure when the Corinthians receive the letter? What will be the content of the conversation of this episode with the life-context of lowland Filipino Christians who face the challenge of hunger in view of these two questions? We will try to answer these questions by considering the point of view of this passage, the plot of the story discernible in Paul’s way of telling the story, and the most of all in his characterization of the main actors in this episode.
 Narrative Context of 1 Cor 11:17-34 
The canonical 1 Corinthians is Paul’s multi-faceted approach through epistolary presence to the many problems the Corinthians posed to him as well as those reported to him. While the Corinthians did not mention in their letter to Paul any problem with their celebration of the Lord’s Supper, Paul heard disturbing news that made him deal with it in 1 Cor 11:17-34. Paul already mentioned related aspect of the Lord’s Supper in view of idol worship in 1 Corinthians 10 but there are abuses at the Lord’s Supper when the Corinthian Christians gather that Paul cannot allow to continue and deserve additional attention. 

The episode of the faulty celebration of the Lord’s Supper in Corinth in 1 Cor 11:17-34 can be clearly delimited from its surrounding context in view of the letter’s poetic sequence.
 The preceding verses, vv. 2-16, talk about Paul commending the Corinthians for remembering him and maintaining the traditions that he delivered to them. Moreover the topic concerns women and their veil during liturgical assemblies. The words of Paul in v. 16 are definitive in closing this topic. In 12:1-11, we recognize a new topic concerning spiritual gifts. This is signalled by Paul’s use of an introductory formula,(see also 7:1, 25; 8:1; and 16:1, 12).
 In addition to the clear delineation of the topics that precedes and comes after 1 Cor 11:17-34, the story of itself of what seems as abuses at the Lord’s Supper, the story of the Lord’s Supper itself, and how Paul proposes to correct the failure at the communal gathering as content of vv.17-34 result in the pericope being easily delimited as one episode.  
1. Paul’s Point of View in Telling the Plot of the Story of the Lord’s Supper in Corinth 
As we embark on our narrative study of 1 Cor 11:17-34, we remember that we learn of the story from the point of view of Paul. Petersen expounds that point of view is the position a narrator takes as s/he talks to someone in relation to the actors whose actions are being described.
 In the case of Paul’s letters, the point of view is governed by Paul who is both the letter-writer and the narrator. As Petersen remarked, “Each story is governed by Paul’s point of view, because all we know of each is learned from him, even the point of view of characters in his stories, who are sometimes allowed by him as narrator to voice their own points of view, but more often have points of view attributed to them by him.” 
 
In 1 Cor 11:17-34 we are made very much aware of the  ideological plane of point of view of Paul
 both as (1) the letter-writer who narrates to the Corinthians how he considers their celebration of the Lord’s Supper as faulty, and (2) as a character in his own letter who hopes to initiate change in the Corinthian situation. The Corinthians’ point of view is represented by Paul (vv.18cd, 22bc) and yet overshadowed by his own perspective as given from the beginning of the narration (v.17), the inclusio in v.22ef, and the majority of the verbs in the first person singular. 
2. The Plot of the Story of the Lord’s Supper in 1 Cor 11:17-34

Paul’s point of view influences his telling of the story as we have it in 1 Cor 11:17-34. Paul tells us the plot from his own perspective.  From the commendation in v. 16 a shift to a negative comment from Paul is introduced in v. 17. From here, we are already made aware that the Corinthians and their celebration are seen in a negative light. Paul’s double non-commendation in vv. 17b and 22ef (ouvk evpainw/) influences the whole telling of this episode particularly how he opted to speak of the present problem in Corinth (vv. 17-22), then goes back to the past and appeals to the story of the kuriako.n dei/pnon vv. 23-26) and brings in the future aspect with his discussion of the theme of judgment in relation to the faulty common meal in Corinth (vv. 27-32) and the changes that he wants them to carry out (vv. 33-34a). In providing an alternative, Paul implicitly and explicitly presents a comparison and contrast of the i;dion dei/pnon (vv. 18-22) and the ideal kuriako.n dei/pnon (vv. 23-26). Paul also gives us insights on the eschatological implications of unworthy eating of the bread and drinking of the cup particularly in light of the judgment theme (vv. 27-32), how the Corinthians can change their conduct and correct their failure (33-34a), and Paul’s coming to deal with the other things when he comes (v.34b). 
With this broad stroke of the plot of the story of the Lord’s Supper in the background, we now expound on Paul’s ideological point of view as we pay a closer look at how he implicitly and explicitly describes the characters in this passage and allow them to dialogue with our lowland Filipino Christian context.

The Characters of the Story of the Lord’s Supper in Corinth and the Lowland Filipino Christian Context: A Three-fold Conversation

Our conversation with the story of the Lord’s Supper will particularly deal with the non-human characters and human characters in this episode. In our discussion of these characters, we will consider three points: (1) the significance of meals and hospitality in line with our discussion of the kuriako.n dei/pnon and the i;dion dei/pnon vis-à-vis the lowland Filipino’s pagsasalo; (2) the possible presence of patron-client relationship among the human- actors (Corinthian Christians and Paul) vis-à-vis pagsasalo in the pakikiisa level; and (3) the challenge of community conflict and its resolution and Paul’s attempts to rectify the Corinthian abuses vis-à-vis the role of hating-kapatid in conflict resolution.
1. Meals and Hospitality: The i;dion dei/pnon, the kuriako.n dei/pnon and Filipino Pagsasalu-salo

The main problem  in 1 Cor 11:17-34 is found in the difference between the tradition of the foundational story of the kuriako.n dei/pnon (vv. 23-25) which Paul handed on to the Corinthians and the way it is currently celebrated which does not represent the story (vv. 18-22), making Paul call it by another name, i;dion dei/pnon. A tabular presentation can facilitate our characterization of the two suppers. From Paul’s letter we note that he explicitly and implicitly describes these two non-human characters which are the main subjects of the problem in Corinth.
	Table 2. “Non- Human Characters” in 1 Cor 11:17-34


	Corinthians’ Own (Lord’s) Supper 

i;dion dei/pnon
	Paul’s Ideal Lord’s Supper

kuriako.n dei/pnon

	there are divisions and factions (1 Cor 11:18-19)
	there should be no division nor faction; communal unity should be present

	based on Lord’s Supper as Paul taught them but mixed with the Corinthians own customs
	based on the tradition/foundational story traceable from the Lord on the night he was betrayed (1 Cor 11:23-25)

	does not fit the way Jesus meant the Lord’s Supper to be 

	the breaking of the bread and the sharing of the cup as the Lord’s own self-giving of his body and blood “for you” (1 Cor 11: 23-25 especially 24c)

	not a remembrance of the Lord nor a proclamation of his death until he comes

	done in remembrance of the Lord (1 Cor 11:24d, 25d) and it is a proclamation of the Lord’s death until he comes ( 1 Cor 11:26). 

	diners do not examine themselves


	partakers of this supper must do so in a worthy manner for they are answerable for the body of the Lord (1 Cor 11:27), they have to examine themselves lest they incur judgment (1 Cor 11:28-34c). 

	The way the Corinthians celebrate it results in weakness and illness and death (1 Cor 11:30).

	When done properly does not seem to result in weakness, illness and death among them 

	diners do not wait for each other (1 Cor 11:21a)


	partakers wait for each other/welcome each other as brothers and sisters when they come  together to eat in the house (1 Cor 11:33c, 34b, see also 22a)

	there is unequal food and drink distribution (1 Cor 11:21bc) 
	equal food and drink distribution 


	can be construed as a contempt for the church of God (1 Cor 11:22b) 
	acceptance of and respect for the church of God

	results in a humiliation of those who have not (1 Cor 11:22c). 
	results in respect and  inclusion of ‘those who have not’

	Non-commendable celebration (1 Cor 11:17b, 22def)
	Commendable celebration


This comparison above highlights how, in Paul’s point of view, the i;dion dei/pnon is incompatible with the kuriako.n dei/pnon. Paul refreshes the Corinthians’ memory and appeals to the story of Jesus’ farewell meal in service of correcting what is wrong in the community so that unity will be fostered and nobody should be hungry.
 
It seems to me that Paul’s characterization of the Lord’s Supper as pertaining to the Lord, through the implied
 and implicit descriptions, is important in at least two ways: first, it asks us to probe what could have been the context in the narrative world that gave rise to this censure and correction; and, second, it gives us clues why Paul finds it scandalizing the some are hungry in the common gathering in relation to their common symbolic universe.  

a. Some Features of the Narrative World Reflected in 1 Cor 11:17-34

From the text of 1 Cor 11:17-34 one can surmise that the church in Corinth has opportunities to gather as a community (sune,rcomai
 in vv. 17c, 18b, 20a, 33c, 34c) particularly to eat together the kuriako.n dei/pnon. It is on the occasion of eating together that abuses are made manifest.
 Paul mentions the divisions in the Corinthian gathering (v.18), and the observation that some get hungry and some get drunk in the common meal where there are ‘those who have’ and ‘those who do not have’  (vv.21-22). Suzanne Watts Henderson proposes that Paul’s mention of oivki,a in v.  22a and oi;koj in v.34b are indicative not only of place but also of a metaphorical expression for the Christian community to welcome in their midst those who are hungry.
 She translates v.  22 as “For is it not that you (pl.) have houses [precisely] for [the community’s] eating and drinking? Or do you show scorn for the church of God [by not having all eat and drink] and shame those who don’t have [houses of their own for eating and drinking]?”
 We follow her integrated interpretation that the problem mentioned by Paul in 11:17 is proposed to be solved in 11:34 with the inclusio of the command to eat, i.e., to eat together in the house where they gather and allowing those who are hungry to eat in their midst.
 
An additional insight could be gleaned from 1 Cor 7:26 when Paul writes about a present distress. Some commentators surmise that this could be in reference to the famine around the year 51 which gave rise to the need to have a curator annonae in Corinth. 
 If we remember to include this detail in looking at this episode particularly the problem of hunger in 1 Cor 11:17-34, it makes Paul’s censure and correction that the Corinthian church ought to welcome especially their hungry brothers and sisters at the common meal all the more significant. It also offers additional insight on the cause of weakness, illness and death in the community that Paul refers to in v.30.

But why did Paul use the narrative of the Lord’s Supper according to tradition as his basis for his appeal in Corinth? First and foremost, Paul grounds his censure in the foundational story from a recent past, by giving them a “historically grounded paradigm for transforming the community’s eating and drinking according to the logic of Jesus’ own self-sacrifice.”
 Moreover, in appealing to the narrative, Paul makes the story of Lord’s Supper come alive in a way that makes the Lord’s words rhetorically function as directly addressed to the Corinthians both in the emphasis of u`pe.r u`mw/n (1 Cor 11:24c) as well as the command for remembering, tou/to poiei/te eivj th.n evmh.n avna,mnhsin (v. 24d, 25d)Å As Watts Henderson also observes, “The narrative effect is to stress the self-giving, sacrificial action on the part of Jesus, not as an empty gesture but as an act performed precisely for the benefit of others” and “this story of the Last Supper is not just a noble act but an example the Corinthians are called to imitate.”
 In appealing to the foundational story in 1 Cor 11:23-25, Paul uses a “narrative remedy” to remind the Corinthians of the symbolic universe which they share not only with Paul but also with the Lord. We now turn to a brief discussion of this symbolic universe.
b. The kuriako.n dei/pnon: Mirror of Symbolic Universe and Social Relations in 1 Cor 11:17-34

The symbolic universe contains traditional knowledge known through language and symbols, which legitimates the formerly referred to social relations and actions of actors and institutions.
 In the characterization that we made in Table 2 of the Lord’s Supper in contrast with the Corinthians’ own, we catch a glimpse of this symbolic universe. In Paul’s idealization of the Lord’s Supper, he initiates the raising of an urgent matter for censure and re-education
 as part of the Corinthians re-socialization.
 In line with this, it seems that there are two most important values that are in need of reiteration and reinforced implementation in relation to the present Corinthian situation. The first is the value following the example of the Lord Jesus as a manifestation of their own journey from being slaves of Christ towards being adopted as God’s children. From the viewpoint of the characterization of the Lord’s Supper that we made in Table 2, we look at the value of following the example of the Lord Jesus as a manifestation of the Corinthians’ own journey towards being adopted children of God.
 Here we can link the importance of the Lord’s Supper being based on the foundational story which is traceable from the Lord on the night he was betrayed (1 Cor 11:23-25) that shows the breaking of the bread and the sharing of the cup as the Lord’s own self-giving of his body and blood “for you” (1 Cor 11:23-25 especially 24c). Second, the Corinthians are equal to each other since they are brothers and sisters, hence they need to treat each other equally.
 This must change the prevailing divisions and distinctions that do not belong to their symbolic universe. This is obvious in Paul’s critique and implied command that there should be no division or faction among them and that communal unity should be present. Moreover, the implied description that there should be an equal food and drink distribution is another clear affirmation of this value of treating each other equally. 
These abovementioned values are definitely linked to the physical and observable results of the Corinthians’ compliance when they gather together again to celebrate the Lord’s Supper in a house which is considered a house church and a metaphorical designation for the community that ought to welcome those who are hungry. In the kuriako.n dei/pnon, hospitality is paramount,  partakers wait for each other or welcome each other as brothers and sisters when they come together to eat (1 Cor 11:33b). The texts vv. 21 and 34a are related to one another. The more common translation of prolamba,nw (v. 21a) as “take before” results in translating evkde,comai (v. 34a) as “wait for one another.” A marginal alternative reading translates prolamba,nw  as “devour”  and, in view of this, translates evkde,comai as “welcome one another.”
  Another reading suggests that in light of sunerce,sqai, fagei/n, and peina/n “Paul not only urges his hearers to welcome or await one another, they are to let the hungry in their midst eat.”
 All of these translations reflect that in their symbolic universe, which is encapsulated in the celebration of the Lord’s Supper, there ought to be acceptance of and respect for the church of God, and there is an ensuing respect and inclusion of ‘those who have not’. Thus, when done properly, the community’s gathering together to eat will not seem to result in weakness, illness and death among them (1 Cor 11:30) as the present context in Corinth seems to suggest.

These two values (i.e., following the example of the Lord Jesus as a manifestation of their own journey from being slaves of Christ towards being adopted as God’s children, and changing the prevailing divisions and distinctions between ‘those who have’ and ‘those who have not’ as a result of equality among themselves since they are brothers and sisters to one another) are, nevertheless, in connection with an awareness of what the future, in their symbolic universe, entails. Thus, in the same pericope, we find Paul telling the partakers of this supper that they must celebrate in a worthy manner for they are answerable to the body of the Lord (1 Cor 11:27), and that they have to examine themselves lest they incur judgment (vv. 28-34c). If they do all these things that Paul emplots and implies, their supper will be commendable, a kuriako.n dei/pnon indeed. 
c. The i;dion dei/pnon, the kuriako.n dei/pnon and Pagsasalu-salo: A Conversation
In engaging the i;dion dei/pnon and kuriako.n dei/pnon from a Filipino meal perspective, we can relate these, to some extent, to a few features in the Filipino pagsasalu-salo. i;dion dei/pnon can somehow be linked to some features of the pakikitungo (level of amenities) (see Table 1). The divisions and factions in 1 Cor 11:18,19 somehow vaguely reflect the wide gap between the guest and the host and highly specialized food is offered to the guest. But there is little convergence in these two meal cultures since in the pakikitungo level good manners are highly observed, the host waits for the guest, and there is a pleasant even though somewhat “stiff” atmosphere which does not seem to be the case in Corinth where some eat ahead or devour the food that they themselves brought (cf. v. 21a e[kastoj ga.r to. i;dion dei/pnon prolamba,nei evn tw/| fagei/n).
 The rest of the description of the i;dion dei/pnon has no parallel with the pakikitungo level.
The kuriako.n dei/pnon is the foundational story of the Lord’s Supper celebration in Corinth, presented by Paul as the ideal way of celebrating the common meal of Christians. Pakikiisa is also the most ideal level of Filipino meal in view of pakikipag-kapwa (shared inner identity). The tabular presentation below shows some of the points of convergence between these two are highlighted by shading.  In both, the sense of unity is underscored and division has no room. This is expected both for natural siblings and those who have come to regard each other as such. Likewise, in both, partakers welcome each other, are considerate of each other’s presence and would not allow possible abuse at table which can result in the prevention of adverse physiological effects such as weakness, illness or death. Moreover, both are inclusive and respectful, especially of those who are disadvantaged. In both, equal food and drink distribution is a feature. By critiquing the situation of some going ahead or devouring their meal, of some being drunk and some being hungry in the i;dion dei/pnon, Paul highlights that this should not be the case in the kuriako.n dei/pnon. Pagsasalu-salo in the pakikiisa level takes note of the need for equal food and drink distribution which includes those who are present but extends to those who are late and are absent through the practice of pagtitira (which includes making sure that there is food enough for everyone present, setting aside for those who are late, and keeping and sending food to those who cannot make it) and not only tira-tira (left-overs). Patron-client relationship (sakop) can also have an important role here which we will describe more below.  These all amount to the fact that both kuriako.n dei/pnon and pagsasalu-salo (Pakikiisa level) are ideal and commendable expressions of table-fellowship. 
	Table 3:   The kuriako.n dei/pnon and Pagsasalu-salo (Pakikiisa level) 

	Paul’s Ideal Lord’s Supper 

kuriako.n dei/pnon
	Pagsasalu-salo 
(Pakikiisa level)

	there should be no division nor faction; communal unity should be present
	Level of no social distance; fusion; mutual identification and oneness; no more distinction; is apparent (and mutually expected) in the relationship of blood-siblings as well as by people who have come to regard each other as siblings

	based on the tradition/foundational story traceable from the Lord on the night he was betrayed (1 Cor 11:23-25)
	Based on deeply rooted meal culture; 
Possible mutual influence of pakikiisa and Christian eucharistic practice   

	The breaking of the bread and the sharing of the cup is the Lord’s own self-giving of his body and blood “for you” (1 Cor 11: 23-25 especially 24c)
	Value of hating-kapatid 
Can potentially enhance the meaning of kuriako.n dei/pnon especially the eucharistic verbs when the value of  hating-kapatid is invoked 



	Done in remembrance of the Lord (1 Cor 11:24d, 25d) and it is a proclamation of the Lord’s death until he comes (1 Cor 11:26).
	Value of hating-kapatid 
Can serve as a cultural prompt for  the call to remember the example of the Lord (1 Cor 11:24d, 25d)

	Partakers of this supper must do so in a worthy manner for they are answerable for the body of the Lord (1 Cor 11:27), they have to examine themselves lest they incur judgment (1 Cor 11:28-34c).
	Partakers at table in this level are expected to be conscientious of the others; also calls for self-examination especially when commanded by parents or appealed to by siblings/those who have been recognized as siblings or very close friends



	When done properly does not seem to result in weakness, illness and death among them
	When abuses are prevented in this level (walang lamangan), it can promote physiological health and wellness 

	Partakers wait for each other or welcome one another as brothers and sisters when they come  together to eat in the house (1 Cor 11:33, 22a)
	Partakers usually wait for each other; 

Welcoming one another is a given and in a familiar way

	Equal food and drink distribution 

	When participated in properly, it promotes sharing of food among partakers ; hating-kapatid gives space to pagtitira (setting aside food for those who are late or absent) and not tira-tira (left-overs) 
Patron-client relationship (sakop) among siblings plays a role

	Acceptance of and respect for the church of God
	Can promote acceptance of and respect for the church of God but also of the larger group of kapwa

	Results in respect and  inclusion of those who have not
	Can be appealed to in order that those who have not/those who have not enough can be given a fair share

	Commendable celebration
	Commendable table-fellowship


Nevertheless, there are some features in the kuriako.n dei/pnon and pakikiisa which do not necessarily echo each other but are not opposed to each other. The kuriako.n dei/pnon expectedly includes the features of the meal being a rooted in the Lord’s farewell meal and known for the breaking of the bread and the sharing of the cup, indicative of those who belong to the Christian community. Pakikiisa, on the other hand, is rooted in the Filipino core value of pakikipagkapwa (recognition of shared inner self) and, therefore, not limited to those who are Christians but extends to other kapwa-tao who are also in need of nourishment and sustenance. We do not discount, however, the possible mutual influence between these two. The eucharistic actions of Jesus in kuriako.n dei/pnon which should be replicated in the community’s regard for each other has a sacrificial and memorial aspect. These are not totally absent in the pakikiisa level of pagsasalu-salo especially if the value of hating-kapatid is considered which can potentially enhance the meaning of the eucharistic verbs and the command for remembering. This is mostly vivid in the act of the breaking of the bread and the action of hating-kapatid (division).  Pakikiisa may have a future dimension but no explicitly eschatological motif like the one found in the kuriako.n dei/pnon. 
2. The Human Actors in 1 Cor 11:17-34 and Relationship in the Pakikiisa level: A Patron-Client Relationship?
In discussing the relationship between the human actors in the story of the Lord’s Supper in Corinth, we will delve into the relationship among the Corinthians, and between the Corinthians and Paul. Then, we shall see how this relationship can dialogue with the relationship among table-fellows in the pakikiisa level.
a. The Corinthian Christians among themselves

In characterizing the Corinthians in 1 Cor 11:17-34, the clearest reference is that of being a church (of God) (hv evkklhsi,a tou/ qeou/, vv. 18b, 22b) as well as being Paul’s brothers and sisters (avdelfoi,,, v. 33b). When Paul speaks of their being church here, it is actually as a critique of the current state of affairs in Corinth. The letter is collectively addressed to the whole church (1:2) but here, Paul is asking them to pay attention to the divisions that exist in the church (11:18c). It would seem that in the relationship among the Corinthians evident in the i;dion dei/pnon, they have forgotten their common identity as a church of God. Among the Corinthians, it would seem that they continue to keep a hierarchy that separates ‘those who have’ (v. 22a) from ‘those who have not’ (v. 22c), those who are drunk (v. 21c) from those who are hungry (v. 21b), those about whom Paul says, e[kastoj ga.r to. i;dion dei/pnon prolamba,nei evn tw/| fagei/n (v. 21a) from those who should be awaited and welcomed (v. 34a). In naming these divisions, Paul seems to recognize and talk to different groups within the Corinthian community but he addresses all of them together in writing about their faulty Lord’s Supper celebration, the i;dion dei/pnon according to Paul. That is why Paul refers to them as evkklhsi,a tou/ qeou/ (vv. 18b, 22b), a more refined characterization of the Corinthian church by personification, the one which suffers the consequences of the divisions, being shown contempt, especially when the division is based on ‘those who have’ and  ‘those who do not have’. Paul also continues to use the second person plural of the verbs and the pronoun, including the rhetorical effect u`pe.r u`mw/n (v. 24c), in the rest of the passage that deals with the action that the Corinthians need to do as one community to underscore the Corinthians’ common identity.

Paul reiterates this common identity not only among the Corinthians but also including himself when he explicitly calls the Corinthians avdelfoi, mou (v. 33b). It shows how he refers back to their kinship relationship as he has addressed the community earlier in the letter.
 It proceeds from the implied supposition of God as Father of the believers, (qeou/ patro.j h`mw/n and therefore, that the believers are all children of God.
 Petersen highlights the importance of this term by saying that avdelfoi is the primary social category in Paul’s churchly domain which renders everyone equal. This equality is valid in the church which includes the relationship among the Corinthians themselves as well as between Paul and the Corinthians. Dennis Smith asserts that “the most likely locus for this development is the community meal, with its unparalleled power to define social boundaries and create social bonding.

Even if a simple vocative (avdelfoi,)
 would have sufficed, Paul seems to underline his connectedness with the Corinthians as evidenced by the need to use a possessive personal pronoun (mou). As Collins observes, it strengthens the rhetorical force of the kinship bonds.
 The most important role of avdelfoi, mou( is to point out their common bond that is rooted in regarding God as their Father in their symbolic universe that governs the church. Because of this, we are convinced that Paul was pushing the importance of the kinship metaphor as far as he could to remind the Corinthians that as they celebrate the Lord’s Supper, they are to remember their equal standing in the churchly domain as children of God and regard each other as such- no one is superior or inferior, not ‘those who have’ nor ‘those who have not’, not Paul nor the Corinthians. This equality is the motive for changing their conduct. It is the impetus for living it out in the midst of a society beset by division between those who have and those who have not. The hierarchal tone by the use of command that accompanies this egalitarian kinship designation in v.33) intensifies the importance of maintaining the kinship relationship and expressing it concretely by their actions in the Lord’s Supper celebration. It also sharpens the expected response of obedience from the early Christians in Corinth. 

b. Paul

It seems that in this pericope Paul’s roles are mostly implied. Even if he emplots the “I” only in 1 Cor 11:23a and the other references to himself are embedded in the first person singular forms of the verbs (vv. 17b, 18cd, 22def, 23ab, 34d2) and some are included in the first person plural form (vv. 31-32b), it seems to carry different implied roles every time he mentions it.
 We count five of these implied roles. We think that in vv. 17a, 18cd, 22def, 23ab and 34d2 Paul is simultaneously implying his role as apostle (see 1:1; 9:1-2; 15:9; likewise 4:9; 9:5; 12:28-29; 15:9), founder of the Corinthian community (see 3:6; 3:10), their teacher (see 4:17; 12:28-29) as well as the father (4:14,15b) and mother of the community (see 3:2) since he is telling the Corinthians that he is not commending their celebration of the Lord’s Supper. Paul earlier implied his action of founding the Corinthian community and being their teacher (11:23) in order to underscore that he is the Corinthian community’s founder and teacher. This gives him a good reason for his right and duty to correct their seeming mistakes since he is fulfilling his multiple implied roles of apostle, founder of the Corinthian community, their teacher as well as the father/mother of the community. Interdependently with each of these roles of Paul, the Corinthians play the role of being church of God which is explicit in the passage, and the implied roles of being founded community and children of Paul for the last two implied roles of Paul. Consequently, Paul’s right and duty to correct the Lord’s Supper practice of the community is based on his role as an apostle of Christ Jesus which is reiterated and strongly implied by his use of the tradition formula in 11:23ab. These roles are also highlighted by his concern for them as he gives them warning about future judgment (vv. 31a-32c). By emphatically calling on the Corinthians as his brothers and sisters in v. 34a, their kinship is implied and his being a brother to them (v. 33b) is emphasized. Among the letters of Paul, 1 Corinthians exhibits the highest frequency of its usage including the vocative.
 Paul rhetorically uses the vocative in v. 34a; for conflict areas in the community, like the faulty celebration of the Lord’s Supper as a communal meal, are attempted to be solved by appealing to the avdelfoi, relationship
 with all the implied “superior” roles of  Paul vis-à-vis the Corinthians remaining in the background.
c. Patron-Client relationship in the kuriako.n dei/pnon and Pakikiisa: A Conversation
Patron-client relationship
 is part and parcel of the Corinthian Christians’ reality. “The Christian patrons and their private household played a most vital role in the life of the early church… In the first two centuries, the Christian congregations of ‘house churches’ met in private rooms in homes of patrons”
 comments Peter Lampe. Whether in a private household or an apartment, hosts of the meetings of the congregations were construed as the patrons of these congregations but this did not necessarily mean that they hold position over the other members for “Christian patronage did not automatically imply a hierarchical structure.”
 In view of the Lord’s Supper in Corinth, patronage also exerts its influence. Some members who play this part have more influence and have a leading role in the community but it seems that after Paul left Corinth, these patrons “transformed their capability for diakonia to an elitist behaviour and to a privilege of exercising their power on the community” based on the social dynamics and their spirituality and eschatology.
 In 1 Cor 11:17-22, Paul’s critique is meant to tell ‘those who have’ among the Corinthians,  the “patrons,” of their responsibility to ‘those who have not’ not only as patrons but also as brothers and sisters. Protection from hunger is, indeed, one of the expected benefits   patrons should give to their client
 but it is also the responsibility of siblings to one another.
 Horrell opines: “The prominence of this kinship description would seem to imply that Paul both assumes and promotes the relationship between himself and his addressees, and among the addressees themselves, as one between equal siblings, who share a sense of affection, mutual responsibility, and solidarity.”
 Thus, seen in the broader perspective of famine and the social conventions concerning hospitality and meals, it would seem that Paul advocates in vv. 17-34 that the Corinthian Christians assure that the hungry brothers and sisters are fed in their midst in and through their common gathering to eat, based on the narrative paradigm of the Lord cited by Paul. The secular support of the curator annonae in Corinth in times of famine should be complemented by the communal response which is drawn from the example of the Lord in vv.23-25.
  Paul makes it clear that in the kuriako.n dei/pnon there can be no room for disunity, selfishness, and fake commensality.
 
Conversing with Filipino pagsasalu-salo in the pakikiisa level, this theme of patron-client and sibling responsibility in line with providing food for those who hunger is not alien. Table-fellows at this level, who are siblings and regard each other as siblings, can partake of everyday food no matter how meagre it is. Meal sharing in pakikiisa level in times of crisis is facilitated and provided for by the Filipino equivalent of patron-client relationship called sakop
 which can also exist between siblings. The one who has more, particularly the elder sibling, is expected to act accordingly to provide for those in need both because she or he has more and as such serves as a patron, and because family solidarity by sibling support is expected of her/him. While there is no one designated as curator annonae in the Filipino setting, the same role is played by the sibling who can serve the purpose. While there could be a tendency for those who provide to be proud, this is tempered by the weight of responsibility as sibling.
3. Paul and the Corinthians, Community Conflict and Resolution, and Hating-Kapatid  
In the story of the Lord’s Supper in 1 Cor 11:17-34 we see how Paul tells of the problems at the community meal that hints at some conflicts in the community as well as his attempts to help resolve this conflict. We will also try to have a dialogue between this aspect of the story and the Filipino value of hating-kapatid.
a. The Conflict in the Corinthian Church and Paul’s Attempt at Resolution

In this passage we have an example of an issue that is not part of the concerns in the letter of the Corinthians to Paul but something that Paul heard of (v. 18c). Paul recognizes, articulates, and narrates to the Corinthians themselves the manifestations of community conflict, namely, divisions and abuses at the kuriako.n dei/pnon. Paul holds these issues to be very important in maintaining the community’s unity as well as in making sure they are faithful to what they commemorate and celebrate in the kuriako.n dei/pnon. For this reason, Paul tries to correct the Corinthian situation in explicit and implied ways. 

Explicitly, Paul gives the Corinthians a clear idea of what he finds wrong in their celebration. That the Corinthians did not write about this and yet some still reported it to Paul already indicates that this is a serious issue. In fact, we gather from Paul’s ideological point of view that it is something that disturbs and scandalizes him severely and elicits a strong response from him. As  J. C. Hurd observes, in dealing with matters that were not part of the Corinthians’ questions and are derived from the oral information Paul received, “his tone is aroused, even angry.”
 It is not surprising, then, that we find Paul criticizing the current practice in Corinth sandwiched by a double negation of praise in 11:17b, 22ef.  

Having laid down the case, Paul appeals to the foundational narrative and historically grounds the reason for the celebration. He makes use of the story of Jesus’ farewell meal in order to evoke the immediacy of Jesus’ example, purpose and command for remembering. This story provides a contrast characterization of the kuriako.n dei/pnon and the i;dion dei/pnon. Paul does this to put his criticism in the frame of their symbolic universe that will facilitate the resolution of the community conflict of divisions and abuses at the kuriako.n dei/pnon and to prepare to rouse the Corinthians into a celebration the is more akin to the example set by the Lord and more compliant to his command for remembering.  After re-setting the framework in which to continue the communal gathering to eat into one that is attuned to their symbolic universe, Paul explicitly appeals to their common identity as avdelfoi, and commands the  welcoming or waiting for the hungry avdelfoi,. 

Implicitly, the underlying relationships exert unrecognized yet strong pressure for the Corinthians to correct the situation. Foremost among these relationships are Paul’s manifold “superior” roles as apostle, founder of the Corinthian community, their teacher as well as the father/mother of the community as the background authority for appealing to the foundational story and making exact commands to make the Corinthian gathering to eat more faithful to the kuriako.n dei/pnon. A second factor is the relationship of the Corinthians with one another. Since the conflict has been articulated and laid bare in the community, there is mutual pressure on the divided community to strive for unity and for the abuses to stop. A third factor involves the extra-Corinthian church pressure that includes the other letter sender, Sosthenes, and the other addressees of this letter (1:2). These additional persons who know of the letter and the issues Paul discussed therein are watching what the Corinthians’ next step would be. 

All of these explicit and implicit factors combine to let Paul’s expected closure of the Lord’s Supper episode in Corinth in 1 Cor 11:17-34 come about particularly when he writes: 33  {Wste( avdelfoi, mou( sunerco,menoi eivj to. fagei/n avllh,louj evkde,cesqeÅ 34  ei; tij peina/|( evn oi;kw| evsqie,tw( i[na mh. eivj kri,ma sune,rchsqeÅ This includes overcoming the divisions and cessation of the abuses at the common meal. If this closural expectation comes to pass, then the Corinthian gathering to eat will truly be for their good (see v. 17c) and it will, indeed, be a kuriako.n dei/pnon. This will be put to the test once Paul comes again to visit (v. 34b).
b. Resolving the Corinthian Community Conflict and Hating-Kapatid: A Conversation

We have seen in 1 Cor 11:17-34 how Paul tries to help the Corinthians resolve the community conflict. What can this text say to the pagsasalu-salo in the pakikiisa level and what can the pakikiisa level of table-fellowship say to the text in view of conflict resolution. As we explained earlier, the degree of relationship can be measured in the way people at table behave towards each other. Just like in 1 Cor 11:17-22, recognition of the abuses at the table-fellowship should be made clear so that particular adjustments and changes can happen. If the abuses in Corinth will be addressed by values found in pakikiisa , one should realize that the mistake has been made in a deep level of relationship by acting in a way that violates the fusion, oneness and lack of social distinction that should pervade the pakikiisa level. 
However, the resolution of community conflict can still be further enriched by values upheld in this level. One of the most important values that can be relied on is hating-kapatid. The conflict can be resolved by an authority, who is also in the level of pakikiisa but may not be directly involved in the conflict, that calls on hating-kapatid to remind those who committed the mistake to right their wrong. Internally in the community, those who are hungry and aggrieved can appeal to those in the wrong to make changes by appealing to hating-kapatid. More importantly, the abusers can change their ways and humbly appeal to hating-kapatid so that unity can be restored and the improper celebration of the common meal corrected. This would mean that those who devour food, who do not wait or welcome the hungry avdelfoi, or kapatid must welcome the hungry ones in the common meal or that equal food sharing by means of hating-kapatid results in food set aside for those who come late through pagtitira.  Evaluation of the conflict resolution can be done by the authority who appeals to hating-kapatid (like Paul’s attempt to help resolve the conflict) but also by those directly involved, both those who made the mistake of not sharing food and those who were aggrieved.  
Conclusion:

In this paper, we attempted to have a conversation between a narrative-critical study of the story of the Lord’s Supper in Corinth and the lowland Filipino context and its three aspects of hunger, meal culture particularly pagsasalu-salo and the value of hating-kapatid, as well as a narrative approach that is sensitive to characterization. 
In this study we tried to approach the episode of the Lord’s Supper story in 1 Cor 11:17-34 from a narrative perspective. With the help of Petersen’s sociology of the narrative world when we considered the roles of the human characters in the story particularly Paul and the Corinthians and the non-human characters, kuriako.n dei/pnon and i;dion dei/pnon. Our attention to Paul’s point of view influenced our understanding of the plot particularly his use of the foundational story to give basis for the celebration and to provide a narrative paradigm for the Corinthians before he gave them his specific command on the necessary change of meal conduct. This sensitivity to point of view also helped us in dealing with the main concern of characterizing the actors in this story, both in the explicit and implied manner. We then tried to have a triple conversation regarding (1) i;dion dei/pnon, kuriako.n dei/pnon and pagsasalu-salo, (2) patron-client relationship in the kuriako.n dei/pnon and pakikiisa, and (3) resolving the Corinthian community’s conflict and the value of hating-kapatid.
These insights may be affirmed or critiqued when this story of the Lord’s Supper in Corinth is read with other lowland Filipino Christians, especially with those who celebrate the Eucharist and those who wait begging for food outside of the church. We hope that this dialogue between the story of the kuriako.n dei/pnon in 1 Cor 11:17-34 and the lowland Filipino Christians may influence the continued retelling of the story of Jesus’ farewell meal and celebrating it with a renewed fervour in a way that is more cognizant of their impact on present day challenges such as hunger and our individual and common responsibilities as table-fellows for those who are hungry. 
An attempt at a contextual interpretation of the Lord’s Supper in Corinth is significant since the most common interpretation of Paul’s command to the Corinthians to redress the issue in v.33 has been used to separate liturgical/sacramental life from the challenges of everyday life and to justify and perpetuate this separation. The same is true with current Filipino translations of the text.
 This is equally important because the episode in 1 Cor 11:17-34 is seldom read fully in the liturgical readings of the church. It is usually read on Holy Thursday but limited to the foundational story in vv. 23-26 while the rest of the narrative of the faulty celebration of the Lord’s Supper in Corinth is silenced. The whole text is not allowed to question if our present liturgical practice is akin to the Corinthian version, an i;dion dei/pnon or  one that is faithful to the Lord and the avdelfoi, in the evkklhsi,a tou/ qeou/, a kuriako.n dei/pnon indeed. Finally, the result of our contextual reading beckons us to be cognizant, responsible and creative in our hermeneutical task, in our liturgical and social meal celebration, and our common response as a Church of the Poor to the injustice of hunger that plague not only lowland Filipino Christians but a billion people around the world. 
APPENDIX: The Text: 1 Corinthians 11:17-34

17a Tou/to de. paragge,llwn 
17b ouvk evpainw
17c o[ti ouvk eivj to. krei/sson avlla. eivj to.  h-sson sune,rcesqeÅ 
18a  prw/ton me.n ga.r 

18b sunercome,nwn u`mw/n evn evkklhsi,a| 
18c avkou,w sci,smata evn u`mi/n u`pa,rcein
18d kai. me,roj ti pisteu,wÅ 

19a dei/ ga.r kai. ai`re,seij evn u`mi/n ei=nai(
19b i[na Îkai.Ð oi` do,kimoi faneroi. ge,nwntai evn u`mi/nÅ 

20a Sunercome,nwn ou=n u`mw/n evpi. to. auvto. 
20b ouvk e;stin kuriako.n dei/pnon fagei/n\ 
21a e[kastoj ga.r to. i;dion dei/pnon prolamba,nei evn tw/| fagei/n( 
21b kai. o]j me.n peina/| 
21c o]j de. mequ,eiÅ
22a  mh. ga.r oivki,aj ouvk e;cete eivj to. evsqi,ein kai. pi,neinÈ 
22b h' th/j evkklhsi,aj tou/ qeou/ katafronei/te( 
22c kai. kataiscu,nete tou.j mh. e;contajÈ 
22d ti, ei;pw u`mi/nÈ 
22e  evpaine,sw u`ma/jÈ 
22f evn tou,tw| ouvk evpainw/Å 
23a VEgw. ga.r pare,labon avpo. tou/ kuri,ou( 
23b o] kai. pare,dwka u`mi/n(  
23c1 o[ti o` ku,rioj VIhsou/j evn th/| nukti. 

23d h-| paredi,deto
23c2 e;laben a;rton
24a kai. euvcaristh,saj e;klasen 
24b kai. ei=pen(
24c Tou/to, mou, evstin to. sw/ma to. u`pe.r u`mw/n\ 
24d tou/to poiei/te eivj th.n evmh.n avna,mnhsinÅ 
25a w`sau,twj kai. to. poth,rion meta. to. deipnh/sai 

25b le,gwn( 
25c Tou/to to. poth,rion h` kainh. diaqh,kh evsti.n evn tw/| evmw/| ai[mati\ 
25d1 tou/to poiei/te( 
25e  o`sa,kij eva.n pi,nhte( 
25d2 eivj th.n evmh.n avna,mnhsinÅ
26a  o`sa,kij ga.r eva.n evsqi,hte to.n a;rton tou/ton 
26b kai. to. poth,rion pi,nhte(
26c to.n qa,naton tou/ kuri,ou katagge,llete
26d a;crij ou- e;lqh|Å
27a  {Wste 
27b o]j a'n evsqi,h| to.n a;rton 
27c h' pi,nh| to. poth,rion tou/ kuri,ou avnaxi,wj(
27d e;nocoj e;stai tou/ sw,matoj kai. tou/ ai[matoj tou/ kuri,ouÅ 
28a  dokimaze,tw de. a;nqrwpoj e`auto,n 
28b kai. ou[twj evk tou/ a;rtou evsqie,tw 
28c kai. evk tou/ pothri,ou pine,tw\
29a o` ga.r evsqi,wn kai. pi,nwn kri,ma e`autw/| evsqi,ei kai. pi,nei
29b mh. diakri,nwn to. sw/maÅ
30  dia. tou/to evn u`mi/n polloi. avsqenei/j kai. a;rrwstoi kai. koimw/ntai i`kanoi,Å 
31a  eiv de. e`autou.j diekri,nomen( 
31b ouvk a'n evkrino,meqa\ 
32a  krino,menoi de. u`po. Îtou/Ð kuri,ou
32b paideuo,meqa(
32c i[na mh. su.n tw/| ko,smw| katakriqw/menÅ

33a1 w[ste(
33b avdelfoi, mou( 
33c sunerco,menoi eivj to. fagei/n 
33a2 avllh,louj evkde,cesqeÅ
34a ei; tij peina/|( 
34b  evn oi;kw| evsqie,tw(
34c i[na mh. eivj kri,ma sune,rchsqeÅ
34d1 Ta. de. loipa. 

34e w`j a'n e;lqw 

34d2 diata,xomaiÅ
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