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Spirituality of Listening, Generosity and Just Hospitality

Introduction 

I am very grateful for being part of this gathering. Thank you for inviting me. I am pleased to see many of you coming to be in dialogue on such an important topic ─ postcolonial feminist theory. I come to you as a postcolonial subject that Musa Dube has described as
[A] people whose perception of each other and of economic, political and cultural relationships cannot be separated from the global impact and constructions of Western/modern imperialism, which still remain potent in forms of neocolonialism, military arrogance, and globalization. (Dube 2000:16) 

So if we take this definition seriously, we are all together as postcolonial subjects, albeit coming from different experiences and perspectives, as late Letty M. Russell has clearly acknowledged
A postcolonial theological perspective is only one of many that might be a source of insight into the liberating aspects of difference, hospitality, and community. It is particularly helpful, however, as a guide to the future, because this perspective recognizes that we are all in postcolonial situation as both colonized and colonizing persons. We all bear the marks of colonial histories that have formed us. Listening with concern to those who have paid the price of colonial expansion does not mean that those whose nations have gained through this process have nothing to say. Rather, it means that we are in this together and need to sort out the power dynamics of our many and various positions with care if we are to truly practice God’s hospitality with one another. (Russell 2009: 29-30, her emphasis). 
However, from the outset it is important for me to say that I am not a postcolonial scholar per se because I have not studied and written on postcolonial theory rather as an African Christian woman theologian and social ethicist
 I am a student who recognize the uncompleted struggle for liberation and transformation of Africa to a life-giving continent from the shackles of our colonial past and ongoing major injustices and oppressive structures and systems. Certainly postcolonial feminist theory demands extensive and critical analysis of the methods and effects of imperialism and patriarchy as continuing realities in global relations including the church and the ecumenical movement and its agencies. My greatest interest and passion like many of my fellow African women theologians is how to be part of the solution whatever theories, methodologies or frameworks we use so as to bear fruits that last. 
That said, the Bible being central in shaping modern Africa with its joys and tribulations Musa Dube’s scholarship is very critical as one of the few Africans to research and write on postcolonial feminist theory.
 On the other hand, the onslaught of HIV and AIDS pandemic has brought to bear the urgency of dealing with the unfinished business of liberating Africa and in particular the majority of its citizens ─ the women and children from the shackles of patriarchal oppression and indignity of poverty and violence. HIV and AIDS pandemic has been a major wake-up call for the churches, ecumenical movement and theologians in particular that we must take very seriously matters of health and healing, sexuality and sexual reproductive education and justice, which most often are left to medical professionals to the peril of the continent. The more we neglect theology and the wellbeing of the body the more we run into the danger of becoming irrelevant as theologians and as Christians. Theories without praxis will not take us very far. It is no wonder that most of African women theologians are also activists and Musa Dube has provided outstanding leadership in this regard.
   

My last introductory remark but not the least is that demographically speaking Africa as a whole is the home of close to 800 million people and the majority (close to 60%) are children between 0-18 years of age. This youthful population (economically dependant, vibrant and with great potentials) should be taken into account whatever theories, methodologies and frameworks we construct as theologians and leaders of today. So much is expected of the adult population of Africa, sometimes with total ignorance of the nature of our demographics and the implications it has on its economy and its wellbeing.  Contrary to what some of our political leaders may project to the rest of the world and what some people in global north believe Africans are not begging for handouts rather what we need is justice and access to resources that are rightfully ours. The majority of Africans (including children) are hard working and they understand the huge responsibility of nurturing and taking care of life (all life) in very difficulty circumstances. In this regard some of us Africans are interested in nurturing collaborative partnerships which can only be achieved through spirituality of listening, generosity and just hospitality. It is in this spirit that I have accepted this invitation to learn together with you as we seek for solutions for our divided, broken and hurting world.      
African Theologies in Post-colonial sub-Saharan Africa

As we learn more about postcolonial feminist theory from Dr. Eske Wollrad, it is important to take note of the fact that African theologians, religious scholars and others like creative writers emerged in the post-colonial era or what we call neocolonial Africa in the 1950s and 60s. It is therefore necessary to highlight the historical footpaths of African theologies from the men and women of Africa including Southern Africans who had to contend with the brutal era of Apartheid (1948-1994) while the rest of sub-Sahara Africa was celebrating political independence.  Whether these women and men have intentionally embraced postcolonial theory or not the issues at hand that drive our theological instincts and passion are shaped by the implications of global missionary and ecumenical movement, western imperialism, military arrogance and economic globalization, especially on the issue of land and exploitation of other natural resources.  Often we overlook the fact that Africans were made to fight in both First and Second World Wars as colonized peoples, which to some extent shaped the political liberation movements of Africa, in particular the Second World War. After all, Africa was not spared the impact and effects of the Cold War, which has also shaped the way some of us theologize.
a) Pioneering Theologians and African Theology Project 
In Drums of Redemption: An Introduction to African Christianity (Greenwood Press, 1994), Harvey Sindima, a Malawian theologian and clergyman captures the history of churches in Africa as long as Christianity has existed and concludes the book with a chapter on the origins of African theology, which he dates from 1956. Sindima argues that the African clergy produced African theology in the struggle to be truly African and authentically Christian as result of the indignity that African cultures, religion and peoples had suffered in the hands of missionaries and western imperialism. The first theologians to debate about African theology were from Catholic University in Democratic Republic of Congo. The first steps were motivated by the cultural movement known as Negritude movement seeking the values and spirit of African civilization. The second motivating factor was politics, since Second World War, political awareness and movements started gathering momentum. It is correct to say that Francophone Catholic African philosophers and theologians (mostly priests) sparked off African theological discourse up until 1969 when All Africa Conference of Churches (AACC) organized a meeting for African theologians in Nigeria when Anglophone Protestant African theologians and religious scholars joined the discourse. During this initial stage the debate focused on methodology of adaptation, inculturation and indigenization as well as the names African theology and African Christian theology. However, Sindima refers to this first stage as a single discourse, namely, cultural retrieval in African theology that was shaped by men who were almost exclusively clergy. On the other hand, theologians and clergymen from Southern Africa were not all at home with culture as a hermeneutical key. Black theologians in South Africa were occupied by the social, economic and political problems of Africa in general and the race issues of Apartheid. It is noteworthy that during this period there was a surge of literature by creative writers that was very critical of the missionary enterprise and imperialism but again they were exclusively male. All this literature from these African pioneers of theologians, philosophers, religious scholars and creative writings (and other artists such as musicians) are crucial for postcolonial feminist theory. 
b) Men’s Voices ─ Freedom Betrayed
As Black theologians rightly noted the cultural retrieval discourse did not do justice to the deep social, economic and political crises that came with post-colonial African governments and political and religious leadership that failed to decolonize the mind from western ideologies and listen to the cry of its people. In the 1970s and 80s when the struggle against Apartheid was at its pick some male theologians realized that political independence did not translate to economic independence and some called for moratorium while others advocated for liberation theology. The moratorium debate was spearheaded by Protestant church leaders and All Africa Conference of Churches. Liberation theology was attempted by both Catholic and Protestant theologians. By now it had become common knowledge that political freedom was betrayed as the number of coups increased by the year and many millions of Africans had to flee for their lives as refugees and internally displaced persons (IDPs) and the most outspoken critics of the governments especially the creative writers were detained without trial or went into exile and others faced political assassinations. While South Africans, Namibians and Zimbabweans were fleeing from ruthless white minority rule the rest of Africa was perishing under the dictatorship of the BIG Man syndrome. In the case of Mozambique and Angola, former colonies of Portugal, the Cold War manifested itself in a big way and these countries are barely recovering from protracted civil war.
The economic crisis deepened and millions of hungry Africans had to be fed with money raised by western musicians and the World Bank, International Monetary Fund, western governments and Russia asserted their mighty power and turned Africa into a begging bow in the name of development. It is to be noted that despite the call for moratorium bilateral and multilateral relationships continued between the churches and ecumenical development agencies from global north with churches in Africa, theological and ecumenical institutions.  To some extent these relationships alongside the governments helped to nurture economic dependency syndrome among the African people and the social institutions. This part of church history in post-colonial Africa deserve rigorous critical research and study to establish how churches in the global north, ecumenical development agencies as well as the World Council of Churches have contributed in the shaping of the churches, the ecumenical movement and theological institutions and the ongoing theological discourse.
 The post-colonial era must come to terms with the economic dependency syndrome and its retrogressive power in the lives of Africans and the indignity of living like beggars despite the abundance of natural resources and a very industrious workforce. 
But some male theologians were not at home with liberation theology either. As the Cold War between the western and eastern governments enjoyed the African soil and resources, a small minority of male scholars called for theology of reconstruction for Africa a move that was supported to some extent by All Africa Conference of churches and World Council of Churches. At this juncture, one would have expected some African theologians to embrace postcolonial theory as it was emerging in the late 1970s but that did not happen until much later when Musa Dube’s thought-provoking book Postcolonial Feminist Interpretation of the Bible (2000) emerged (but probably still not well known because books that are published in global north do not circulate well in Africa because of the high cost and poor marketing strategies).  But even before we could listen and study what Dube wrote the HIV and AIDS pandemic forced us to shift gears and to listen to the continent with different eyes. Before we reflect on theologies that are being shaped by HIV pandemic, however, let us hear from the silenced voices of women so far.
c) Resurrecting Kimpa Vita’s Vision and Theology
One of the lingering legacies of colonization in Africa are the colonial languages where most of the written academic literature and ecumenical documents in sub-Sahara Africa are predominantly in English, French and to a less extent Portuguese. Had Germany remained a colonizing power German would be the other language of communication. Another legacy on the side of the church is patriarchal clericalism, which for many decades kept women silenced despite their massive numbers in the churches. It does not therefore surprise me that still little is known about Kimpa Vita (1684-1706) in the kingdom of Congo (present day Angola and Democratic Republic of Congo) that was colonized by the Portuguese. Kimpa Vita was baptized Dona Beatrice by the Roman Catholic Church, a name she renounced later when she disagreed with the teachings of the Church. According to Musa Dube, the rise of African Instituted Churches and their spirit of protest and integration of religious cultures are traced to Kimpa Vita (Dube 2000: 41). Kimpa Vita defied the teachings of her Church and started a protest movement but was burned at stake for heresy with her infant son. Whether Christian women in Africa know the story of Kimpa Vita or not we know that her vision and theology from authentic African voices have been resurrected many times by African women among them African women theologians. 
With the creation of the Circle of Concerned African Women Theologians (hereafter the Circle, http://www.thecirclecawt.org ) in 1989, theological landscape in Africa has changed and even though male church leaders dominate theological spaces our theological voices will no longer be silenced. Rather than cultural retrieval we have engaged in critical cultural and biblical hermeneutics as well as taking to task the social, political and economic structures and systems that keep Africans in bondage. Starting with our life experiences as daughters, sisters, wives, daughter-in-laws, mothers, single parents, mother-in-laws, childless women, widows, divorcees, grandmothers, caregivers and breadwinners and professionals African women theologians have interrogated many aspects of our lives that dismiss life and hand us over to death-dealing practices and beliefs. And because African women theologians have come of age during the HIV pandemic era and women are the most infected and affected we have provided leadership in theological and ethical reflects in the last two decades. African women theologians want to see that no stone is  left unturned but each day we learn there are many obstacles not the least that the voices that are mostly listened to are those of men in leadership because protocol has to be observed.!  
Many of us are pioneers in our own right in our respective places of engagement and therefore we know that entry into theological discourse is a road marked with many obstacles and challenges as well as joys that come when we achieve something. Today, the Circle is in the hands of second generation of sisters who we have recruited and mentored along the way. From the beginning the Circle was critically aware that it was a matter of choosing between life and death issues and that like Nelson Mandela and Musa Dube would say “struggle is our life”. Because we have chosen life and life in its abundance for our people there is no giving up. Even with all the destruction that we witness from HIV pandemic, endemic criminality and violence and massive poverty, we are encouraged by all the children, youth, women and men who have chosen life by denouncing HIV stigma, sexual and gender based violence and who share the little they have in what a Dutch friend of mine calls “economy of affection”. Equally important we know that we cannot have life and have it in abundance if men are left out in the ongoing theological discourse on HIV pandemic. We are aware there are many competing global issues like climate change, food scarcity and interreligious conflicts but HIV pandemic has reminded us what we already know that all these issues are interconnected and that we need methodologies, theories and frameworks that will leave no stone unturned.  We must engage in interdisciplinary and holistic approach to our problems.
On the other hand as Christians we know very well that the Bible is a “dangerous book” because as Musa Dube correctly writes: “First, that the Bible is the most influential book in the West, and it is also patriarchal. Second, that modern Western imperialism was effected not only through military power but also through the use of an ideology of Western cultural texts, including the Bible”. (Dube 2000:198) And with HIV pandemic we have witnessed preachers, church leaders and Christians who have used the Bible to stigmatize and judge others. But we also know first hand that the Bible has life transforming and liberating messages. Therefore, Africans have worked hard to discover different ways of engaging the Bible so that Africans can have life and have it in abundance. 

d) New Africa: Tamar and Joseph in Conversation   
When the Circle members started to urge our brothers to be in conversation with us and our theologies, it was obvious it was going to be an uphill battle and in many cases it is. Nevertheless, reading and interpreting the Bible in community has a way of getting unlikely people to engage in serious, empowering and life transforming conversations. This is what Contextual Bible Study (CBS) methodology that gave birth to ─Tamar Campaign: Stop Sexual and Gender Based Violence in South Africa ─ has done in many situations even in other African countries and beyond
. Doing CBS on the incestuous rape narrative of Tamar by her half-brother Ammon (2 Samuel 13) has changed the way many ordinary Christians hear and receive the Bible especially those who are survivors of sexual and gender based violence, in particular women.
 But after a lengthy journey where men did not exactly know how to deal with this text (and other rape texts) which gained popularity among women some started to question why men rape and others take no action when the crime is committed and reported to them like David did.  Some men felt demonized and did not want to participate in the CBS. Certainly, some women could identify with these men because often times women have been demonized by using Bible stories on Eve, Mary Magdalene, Rahab and others who are associated with prostitution. In the process, the attempted rape of Joseph by Potiphar’s wife (Genesis 39) has helped men to speak out of their encounter with sexual violence. Interestingly, CBS has motivated men to undertake critical theological reflection on African masculinities, as they seek to understand their own behavior and socialization. Even though still in its infancy studies on African masculinities and the ongoing theological discourse by women is pointing towards a new Africa where women and men are willing to look for solutions together. The unfolding theological conversations between women and men are shedding light on many cultural issues that were only a taboo to discuss in public a few years ago.
 Theological conversation between women and men is also advancing theological discourse on HIV pandemic to a new level of collaboration that did not exist ten years ago
. 
More importantly, CBS methodology is not limited to the issues of sexual and gender based violence. It is also gaining popularity on issues of land, displacements, refuges, health and healing and reconciliation and peace. Nonetheless, for CBS methodology to be effective and transforming we need a critical mass of biblical scholars and theologians who can engage the diversity and complex nature of the continent, which has been well articulated by Musa Dube in many of her writings and other scholars. Africans are not only dealing with the post-colonial era, we are in post-apartheid era, post-civil war and the legacy of genocide is still with us in some of the countries. Many of our democracies are still very fragile and political instability like we have witnessed in Zimbabwe, Kenya, Guinea Bissau, etc., are more likely to occur in other countries, especially with food scarcity becoming more pronounced. As if that is not enough HIV pandemic has only demonstrated how deadly gender inequality and injustice can be and how failure to take leadership on matters of sexuality and sexual reproductive education and justice lead to needless suffering, pain and death. So back to where I begun my presentation.

Spirituality of Listening, Generosity and Just Hospitality     
I was honored to know the late Letty M. Russell and to collaborate with her in empowering women from global South to advance their theological education through the International Feminist Doctoral Ministry degree since 1995 to the time of her death in July 2007. Letty Russell practiced what she taught, preached and wrote. The best way to summarize her life is to simply say she practiced spirituality of listening, generosity and just hospitality. As I have acknowledged at the beginning of this presentation I was deeply moved to discover her last book Just Hospitality: God’s Welcome in a World of Difference.. As one who works in a global ecumenical institution and in a ministry where churches and ecumenical agencies in global north and many other stakeholders meet Africa at one of its most vulnerable space occupied by HIV pandemic, I could not have asked for a better farewell gift from Letty Russell, who was one of my mentors and fellow co-worker in God’s mission. As a group interested in postcolonial feminist theory, I strongly recommend her book rather than to try and summarize it for you.

Nonetheless, I was struck by what she writes in developing spirituality of listening as we interpret the Bible in community.

Each of us needs to search out our own ways of listening, together with faith communities of which we are part. Adding listening to our hermeneutic of suspicion and commitment might help to make our interpretations safe for the text and the text safe for us. Let me suggest that in a spirituality of listening we might want to include at least these three components. First, we should be sure to listen to views different from our own, especially those we have not heard before. Of particular importance here is listening to the perspectives of people who have been marginalized in society or who have suffered the violence and oppression that heightens their awareness if the dangers of the text. Postcolonial interpretation is one avenue into those other perspectives. …Second, we need to live with the text in community. The Bible developed over time and out of the struggles of communities of faith. Even within the canon we find contradictions and differences…Third, we need to allow space for the Spirit, the “new thing” that God might reveal through the text. This means we must not exclude any texts… (Russell 2009:96-98, her emphasis) 
As postcolonial subjects there is much to learn from one another and from the scriptures. We cannot go it alone. Hence the need to equally cultivate the spirituality of generosity and just hospitality where we go beyond our comfort zone and share what God has given to each one of us. We are invited to be creative, contextual, community-oriented and informed so that the knowledge we create as scholars, Christians and teachers is transformative and life-giving. The good news is that we have role models like Musa Dube and those who have gone before us like Letty M. Russell. As African women theologians nurture collaborative partnerships among themselves and with sisters from other continents we have confidence that we will practice just hospitality as Jesus would have us do. The struggle for life continues! 
Once again, thank you for inviting me and for listening. 
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� In the process of preparing this presentation I discovered the last book that late Letty M. Russell left unpublished and which has been edited by J. Shannon Clarkson and Kate M. Ott, (eds) Just Hospitality: God’s Welcome in a World of Difference, Kentucky, Louisville: WJK Westminster John Knox Press, 2009. The book inspired me to choose this as my working title for this presentation. 


� See my book Kiama kia Ngo: An African Feminist Christian Ethic of Resistance and Transformation. Accra: Asempa Publishers 2000. 


� Musa W. Dube, Postcolonial Feminist Interpretation of the Bible, St. Louis, Missouri: Chalice Press, 2000. 


� On 20th November 2009, Scarrit-Bennett Center, a nonprofit education, retreat and conference center in Nashville, Tennessee, USA, will award Prof Musa Dube with “Ann Reskovak Couarge Award, a HIV and AIDS activist, scholar and Vanderbilt Alumna.


� A sample of such a study is Agnes Chepkwony, The Role of Non-Governmental Organizations in Development: A Study of the National Christian Council of Kenya (NCCK) 1963-1978, Doctoral Thesis at the University of Uppsala 1987.


� For instance see Fred Nyabera and Tarny Montgomery, eds. Tamar Campaign: Contextual Bible Study Manual on Gender-Based Violence, Nairobi, Kenya: FECCLAHA 2007.


� On the impact of CBS methodology with HIV positive people see Gerald West and Bongi Zengele, “The Medicine of God’s Word: What People Living with HIV and AIDS Want (and Get) from the Bible” in Journal of Theology for Southern Africa ─ Special Issue: Church, HIV and AIDS in Southern Africa, Vol. 1, No. 125, July 2006:51-63.


� A sample of interdisciplinary teaching methodology on gender-based violence and the church by both women and men theological educators see Journal of Constructive Theology: Gender, Religion and Theology in Africa ─ Special Issue on Feminist Theological Pedagogy in Africa, Double Vol. 14:2 & 15:1 2008/2009.  


� For further reading see � HYPERLINK "http://www.oikoumene.org/gr/programmes/justice-diakonia-and-responsibility-for-creation/hivaids-initiative-in-africa-ehaia/documents.html" ��http://www.oikoumene.org/gr/programmes/justice-diakonia-and-responsibility-for-creation/hivaids-initiative-in-africa-ehaia/documents.html�  





PAGE  
Download von der Seite: www.fsbz.de


