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Editors' Note 

This volume would not have seen the light of the day without the en¬ 
couragement and active support of Susan Perry of Orbis Books. When 

Sugirtharajah first raised with her the idea of a dictionary, at the 1996 
New Orleans Meeting of the AAR/SBL, she not only enthusiastically 

supported the project, but got herself actively involved in all stages of 
production, from the choice of entries and contributors to the scrupu¬ 

lous rewrites of various submissions. She had the difficult task of not 
only gathering the entries from all over the world and keeping the con¬ 

tributors in good humor, but also coordinating the work of the editors. 

More important, whatever Susan did, she did it with humor, care, and 
energy, and she did it because of her commitment to the peoples of the 
Third World and their theological concerns. Sue, we owe you a lot and 

thank you genuinely for all your hard work, and especially for your 

friendship. 

Virginia Fabella, mm 

R. S. Sugirtharajah 

Vll 



Digitized by the Internet Archive 
in 2018 with funding from 
Kahle/Austin Foundation 

https://archive.org/details/dictionaryofthirOOOOunse 



Acknowledgments 

A publishing venture like this, involving many people spread across 
the globe, would not have been possible without the help and encour¬ 

agement of so many people. We would like to express our sincere thanks 
to many who made this project a reality. First and foremost, to the con¬ 

tributors, especially those who responded to our requests and kept 
deadlines when their countries were going through political turmoil or 

were faced with natural disasters of some land or another; the members 
of our International Advisory Committee for their counsel and help 

whenever we approached them; the Orbis staff at Maryknoll—Robert 
Ellsberg, Michael Leach, and Doris Goodnough—for its hospitality in 

June 1999, which made the tedious process of editing an enjoyable ven¬ 
ture; Catherine Costello, for her efficiency in managing the production 

process from the copyedited stage to the final publication; and Charles 
Gillett of the Edward Cadbury Trust for his generous financial help. 

Virginia Fabella would like to thank the faculty of the Institute of 
Formation and Religious Studies and members of the Ecumenical As¬ 

sociation of Third World Theologians (EATWOT) for their helpful 
suggestions; the administration of Jose Rinzal College for use of its 

technical facilities and the assistance of its secretarial staff; and, above 
all, the Maryknoll Sisters for their understanding and support during 

this long-term project. 
Sugirtharajah would like to thank the staff at the Orchard Learning 

Resources Centre—Grieselda Larty, Nigel Mosely, Deborah Dury, 
Rachel Hayhaw, Robert Card, Pauline Hartley, Jane Sanders, Janet 

Bushnel, Michael Gale, Meline Nielson, and Gordon Harris—for their 
professionalism and the friendly manner with which they dealt with the 

many queries; Lorraine Smith, for her time and help; Dan O’Connor 

for his extensive involvement and critical interest; and his wife, Sharada, 
for her unfailing support and constant encouragement in all his work. 

Virginia Fabella, mm 

R. S. Sugirtharajah 

IX 



* ■ 



International Advisory Committee 

Michael Amaladoss, SJ 

Delhi, India 

Patrick Anthony 
Schoelcher, Martinique 

Maurice Assad 

Cairo, Egypt 

James H. Cone 
New York, United States 

Diego Irarrazaval, CSC 

Puno, Peru 

Ada Maria Isasi-Diaz 
New York, United States 

Kwok Pui-lan 

Cambridge, United States 

Mercy Amba Oduyoye 

Legon, Ghana 

Elsa Tamez 
San Jose, Costa Rica 

Elochuwu E. Uzukwu, CSSP 

Enugu, Nigeria 

xi 





List of Entries 

Aboriginal Theology 

Anne Pattel-Gray 
Accompaniment 

Roberto S. Goizueta 
African Independent Churches 

Isabel Apawo Phiri 
African Traditional Religion 

Laurenti Magesa 

Apartheid 
Luke Lungile Pato 

Art, Christian 

Masao Takenaka 

Atonement 
Eloehukwu Eugene Uzukwu, css? 

Basic Ecclesial Communities 
Ana Marta Tepedino 

Bible 
Introduction 

R. S. Sugirtharajah 

Africa 
Teresa Okure, SHCJ 

African American 
Vineent L. Wimbush 

Asia 
R. S. Sugirtharajah 

Caribbean 
Pedrito Maynard-Reid 

Hispanic 
Fernando F. Segovia 

Latin America 
J. Severino Croatto 

Third World Women 

Kwok Pui-lan 

xm 



xiv LIST OF ENTRIES 

Bible Translation 
Aloo Osotsi Mojola 

Black Consciousness 
Dwight N. Hopkins 

Black Theology (See Third World Theologies in the First World: 

Black Liberation Theology in Britain and Black Theology in the 

United States) 
Bumkumin Liberation Theology 

Teruo Kuribayashi 
Capitalism 

Manuel Ossa 
Caribbean Emancipatory Theology 

Kortright Davis 

Charismatic Movements (See Pentecostalism) 
Children 

Mercedes Roman, mm 

Chinese Theologies 
Edmond Tang 

Chipko Movement 

Aruna Gnanadason 
Christologies 

African 

Elizabeth Amoah 
African American 

Kelly Brown Douglas 
American Indian 

(George) Tink Tinker 
Asian 

Monica J. Melanchthon 
Asian American 

Peter C. Phan 
Caribbean 

Gerald M. Boodoo 
Hispanic 

Virgilio P. Elizondo 
Latin American 

Jose Miguez Bonino 
Colonization 

Marcella Althaus-Reid 
Contextualization 

Virginia Fabella, mm 

Cosmic/Metacosmic Religions 
Aloysius Pieris, sj 



Cross-textual Hermeneutics 
Archie C. C. Lee 

Culture 

Musimhi R. A. Ktmyoro 
Dalit Theology 

Sathianathan Clarke 
Decolonizing Theology 

Samuel Rayan, sj 
Deconstruction 

Fernando F. Segovia 
Dependency Theory 

Manuel Ossa 

Development 
Ninan Koshy 

EATWOT 

Virginia Fabella, mm 

Ecclesiologies 
African 

Laurenti Magesa 
Asian 

Luis Antonio G. Tagle 
Latin American 

Sergio Torres Gonzalez 

Ecofeminist Theology 

Aruna Gnanadason 
Ecology 

Leonardo Boff 
Ecumenism 

Musimhi R. A. Kanyoro 
Epistemological Break 

J. Russell Chandran 

Eschatology 

Mary Getui 

Ethics (See Moral Theology/Ethics) 
Faith and Science 

Sarojini Henry 

Feminism 

Arehe Ligo 
Feminist Theologies in the Third World 

Maria Pilar Aquino 
Folktale/Myth (See Myth/Folktale) 

Fundamentalism 

Rienzie Per era 



xvi LIST OF ENTRIES 

Globalization 
Tissa Balasuriya, omi 

God . *■ 
Silvia Regina de Lima Silva 

Han/Han -puri 
Chung Hyun Kyung 

Hermeneutical Circle 
Nestor Oscar Miguez 

Hierarchy (See Patriarchy/Hierarchy) 

Holy Spirit 
Samuel Ray an, sj 

Homeland Theology (See Taiwanese Theologies) 
Human Rights 

Laura Vargas 
Ideology 

Pablo Richard 
Idolatry 

Pablo Richard 
Incarnation (See Christologies) 
Inculturation 

Virginia Fab ell a, mm 

Indigenization 

K. P. Aleaz 

Indigenous Theologies 

Eleazar Lopez Hernandez 
Indonesian Theology 

J. B. Banawiratma, sj 
Interreligious Dialogue 

Michael A mala doss, sj 

Jesus Christ (See Christologies) 
Justice 

Ada Man a Isasi-Dlaz 
Justification 

Elsa Tamez 
Kairos Document 

Frank Chikane, Albert Nolan, op, Molefe Tsele 
Land 

Naim Stefan Ateek 
Liberation 

Virginia Fabella, mm 

Liberation in World Religions 

S. Wesley Ariarajah 



LIST OF ENTRIES XVII 

Liberation Theologies 
African 

Emmanuel Martey 
Asian 

R. S. Sugirtbarajab 
Latin American 

Gustavo Gutierrez 
Malaysian Theology 

Albert Sundararaj Walters 
Martyrdom 

Maria Lopez Vigil 
Marxism 

Jose Miguez Bonino 
Mary/Mariology 

Maria Clara Bingemer 
Mask Dance 

David Kwang-sun Sub 
Mestizaje Consciousness 

Virgilio P. Elizondo 
Militarism 

Mary John Mananzan, osb 

Minjung Theology 
David Kwang-sun Sub 

Mission 

Miebael Amaladoss, sj 
Modernity/ Postmodernity 

Leonardo Boff 
Moral Theology/Ethics 

Simeon O. Ilesanmi 

Mujerista Theology (See Third World Women’s Theologies: Hispanic) 
Myanmar Theology 

Simon P. K. Enno 

Myth /Folktale 
Leelamma Atbyal 

Narrative Theologies 
M. Thomas Tbangaraj 

Oppression 

Arebe Ligo 
Option for the Poor 

Ronaldo Munoz, sscc 
Orthodox Theologies 

Maurice Assad 



xviii LIST OF ENTRIES 

Pachamama 

Domingo Llanque Ghana 
Palestinian Liberation Theology 

Naim Stefan Ateek 

Paradigm Shift 

Ivone Gebara 
Pastoral Theology 

Emmanuel Tartekwei Lartey 
Patriarchy/ liierarchy 

Maria Pilar Aquino 

Peace 

Rienzie Per era 
Pentecostalism 

Juan E. Sepulveda 
People’s Movements 

Arche Ligo 
Popular Religion 

Diego Irarrdzaval, esc 
Postcolonialism 

Wong Wai Ching 
Poverty 

R. S. Sugirtharajah 
Praxis / Orthopraxis 

Jodo B. Libdnio 
Prostitution 

Mary John Mananzan, OSB 

Racism 

Katie G. Cannon 
Reconciliation 

Anicet Setako, sj 
Reign of God 

Mary Getui 
Revelation 

Justin S. Ukpong 

Rituals (See Worship/ Rituals) 

Salvation 

Carlos H. Abes amis, sj 
Sexism 

Maria Pilar Aquino 
Shamanism 

Chung Hyun Kyung 
Sin 

Katie G. Camion 



LIST OF ENTRIES xix 

Social Analysis 

Otto Maduro 
Social Location 

Jose Miguez Bonino 
Socialism 

Nancy E. Bedford 
Solidarity 

Elizabeth S. Tapia 
Spiritualities 

Various EATWOTMembers 
Symbols 

Justin S. Ukpong 
Syncretism 

Christopher Duraisingh 

Taiwanese Theologies 

Huang Po Ho 

Thai Theology 

Seree Lorgunpai 

Theological Methodologies 

Clodovis Boff 

Theology of Struggle 

Eleazar S. Fernandez 

Third World 

Virginia Fab ell a, MM 

Third World Debt 

Virginia Fabella, MM 

Third World Theologies in the First World 

Introduction 

James H. Cone 

Asian American 

Andrew Sung Park 
Black Liberation Theology in Britain 

Joe Aldred 
Black Theology in the United States 

James H. Cone 

FFispanic 

Roberto S. Goizueta 
Native American 

Laura E. Donaldson 

Third World Women’s Theologies 

Introduction 

Virginia Fabella, MM 



XX LIST OF ENTRIES 

African 

Mercy Amba Oduyoye 

African American 

Diana L. Hayes 

Asian 

Kwok Pui-lan 

Asian American 

Jung Ha Kim 

Hispanic 

Ada Maria Isasi-Diaz 

Latin American 

Maria Clara Bingemer 
Native American 

Laura E. Donaldson 

Tribal Theologies 

Nirmal Minz 
Trinity 

Ivone Gebara 
Urbanization 

Ronaldo Munoz, SSCC, and Mario Garces 
Vietnamese Theology 

Peter C. Phan 
Violence 

Mercy Amba Oduyoye 

Womanist Theology (See Third World Women’s Theologies: African 

American) 

Worship / Rituals 

Margaret Shanthi, icm 



Introduction 

The book that you hold in your hands is unique. It is unique in the 

sense that it is probably the first time that a dictionary has been devoted 

to issues specifically related to the Third World and its theological con¬ 

cerns, and also the first time it has been written solely by the people nor¬ 

mally relegated to the periphery. The contributors are men and women 

of the Third World, including indigenous peoples from different con¬ 

tinents, diasporans who find homes outside their native lands, and mar¬ 

ginalized people who inhabit the so-called First World. A quick glance 

at the current lexicographical works on theological and biblical disci¬ 

plines shows that they tend to be Western-oriented and written from a 

Eurocentric perspective. The Third World concerns listed in them are 

either added as an afterthought or tailored to suit Western protocols 

and expectations. This dictionary, in a way, redresses the balance, view¬ 

ing everything through the prism of a Third World lens. 

There is another justification for calling this volume unparalleled. Until 

now, dictionary production was seen as a European enterprise. European 

colonialists—imperial administrators and Christian missionaries—as part 

of the Enlightenment project, engaged in the task of producing lexicons, 

grammars, glossaries, and maps as a way of educating the hapless natives, 

and also in the process gaining control of indigenous knowledge. This 

dictionary inhabits a transitional moment, a moment in which the for¬ 

mer recipients turn into dispensers of their own knowledge. In this sense, 

it is worth noting that no theological dictionary of this land exists. We 

celebrate this significant historical phase. While we subscribe to the view 

that the experience of oppression is the source of Third World theology, 

we acknowledge that neither oppression nor the task of doing Third 

World theology is limited to the Third World. 

Definition of "Third World" 

This brings us to the use of “Third World” in the title, and it war¬ 

rants an explanation. Ever since the term gained currency in the public 

domain, invigorating discussions have been going on regarding the 

xxi 



xxii INTRODUCTION 

value and limitations of such a term. At a time when the world is be¬ 

coming a single place, and with the collapse of the socialist project and 

the apparent success of the market economy, a place for the Third 

World may seem redundant. However, the naming of the peoples of 

Africa, Asia, Latin America, the Caribbean, and the Pacific has been 

problematic and has gone through different processes. In the earlier 

days, when European countries were carving up the continents of these 

peoples, words such as “primitives,” “savages,” “backward,” or “infe¬ 

rior” were freely applied. Later, after these countries gained independ¬ 

ence, a new vocabulary was introduced: “underdeveloped,” “develop¬ 

ing,” and “low-income group nations.” What such descriptions suggest 

is that these countries had been civilized and developed in order to em¬ 

ulate and measure up to the expectations of the West. At the time of the 

Cold War, Mao Zedong, the late Chinese leader, came up with his own 

hierarchy of world order. For him, the First World included the super¬ 

powers of the United States and Russia. The Second World consisted 

of NATO and Warsaw Pact countries. The Third World consisted of 

economically poor countries. In certain circles the term “Two-Thirds 

World” is moot as a possible option. The trouble with this usage is that 

it gives the impression that these people occupy a vast amount of space, 

but it does not disclose the fact that they neither own nor have access to 

its resources. More important, it does not highlight their helplessness or 

vulnerability. 

Any definition has its limitations. For our part, as the entry on the 

term explains, we decided to adopt Third World because it still encap¬ 

sulates a particular way of existence and experience. We find it a suitable 

semantic metaphor to convey a relationship, especially the unequal re¬ 

lationship that exists between strong and weak. It is about a people who 

have been left out and do not have the power to shape their future. It 

describes a relationship marked, in the past, by power and mediated 

through old colonial ties and, currently, through the cultural and eco¬ 

nomic presence of neocolonialism. Such iniquitous relationships exist 

both globally and locally. In this sense, there is already a Third World 

in the First World, just as there is a First World in the Third World— 

the world of the economic and political elite who are in collusion with 

the world powers. Ultimately, what is important is not the nomenclature 

but the idea it conveys and the analysis it provides. We believe that the 

redefined term, Third World, does that. 

Format of the Volume 

The aim of the volume is to bring to the fore key theological concerns 

and issues that affect the Third World. It tries to be inclusive and to 
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bring out the plurality of views that exists within the Third World theo¬ 
logical discourse. The entries enable the readers to consider the differ¬ 
ing ways a particular theological thought has been articulated within the 
Third World. It tries to root the entries in the historical, social, and 
theological context of these theological concerns and, more important, 
to indicate how they differ from Western usage. 

In such a project as this, it is inevitable that one has to make decisions 
as to what to include and what to exclude. The readers will notice gaps 
and omissions. The length of the entries, too, varies. It is not always easy 
to get these things right, however vigilant one is. The selection of the 
entries and the space allocated to them, in our view, reflect their im¬ 
portance in, and relevance for, Third World theologies. Suggestions for 
further reading appear at the end of the entries. They are listed because 
they provide significant information about the topic or because they ex¬ 
tend the debate. For reasons of space the list is restricted and priority is 
given to materials written by Third World peoples that are generally 
accessible. 

Contour of the Volume 

The production of dictionaries became an important political and 
cultural activity in nineteenth-century Europe with the emergence of 
nation-states. Along with national anthems and flags, dictionaries 
helped to redefine national identity, reshape national images, and 
cleanse history of its unsavory aspects. The present volume distances it¬ 
self from such modernistic agendas and sees itself as self-exploratory, 
seeking clarity at a theological moment that itself is marked by diversity, 
heterogeneity, and ambiguity. 

Dictionaries traditionally act as adjudicators and become authorita¬ 
tive tools in settling disputes among colleagues. These entries make no 
claim to such definitiveness. They are exploratory and critical rather 
than definitive or apologetic. Dictionaries are not innocent narratives, 
and this one is no exception. The views of readers will differ about the 
relative importance of entries, their length, and even more about their 
content. Such differences are inevitable, and we see them as positive in 
the sense that they enable readers to enter into critical conversations. 
Let the conversation begin. 

Virginia Fabella, mm 
R. S. Sugirtharajah 





ABORIGINAL THEOLOGY 

Aboriginal comes from the Latin ab online, or “from the begin¬ 

ning,” and means indigenous. In some countries, such as Australia, in¬ 

stead of being used as an adjective, it is used as a proper noun and refers 

to the Indigenous (or First) Peoples. Thus, aboriginal theology refers 

to the theology of the Indigenous (or First) Peoples. 

In Australia, for example, aboriginal theology begins with the 

hermeneutical engagement with our historical ancestral narratives 

(dreaming), which set the foundation of the Creator’s actions and 

interactions with our ancestors, encompassing our identity. Our dream¬ 

ing is the beginning of everything: the beginning of time, the cre¬ 

ation of life, the birth of humanity, and the ordering of all things. 

It is the remote past of the spirit ancestors, living on in ceremonies 

that have been passed down by word of mouth from generation to 

generation, since the beginning. Our dreaming explains the origin of 

the universe, the workings of nature, the nature of humanity, the 

cycle of life and death. It shapes and structures aboriginal life by reg¬ 

ulating kinship, ceremonial life, and relationships between males and 

females. It establishes a network of obligations to people, land, and 

spirits and even affects the rights of aboriginal people to land, through 

sacred sites. 

The West, through colonization and “missionization,” tried to de¬ 

stroy our understanding of God and our identity. Two centuries of op¬ 

pression followed: genocide, slavery, exploitation, stolen generations. In 

response, aboriginal people reclaimed their heritage in the Creator God, 

through Jesus Christ, embracing the Holy Spirit. When fully embraced, 

aboriginal theology can stand against the dehumanizing racist oppres¬ 

sion of the West. Aboriginal theology claims Jesus Christ as an ancestor, 

continuing the relationship with the Creator that has been nurtured and 

reinforced through the Holy Spirit. 

Aboriginal theology is a radical movement in theology, drawing 

strength from biblical justice. It is autonomous (post-Western, post- 

denominational) and emphasizes liberation, prophetic obedience, and 

action. 

In our move to interpret and formulate theology for ourselves, abo¬ 

riginal theology preserves the age-old wisdom of indigenous culture and 

religion and utilizes more recent critical, exegetical work to deconstruct 

1 
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Western theological concepts that sustain racism, sexism, classism, and 

imperialism. 

Anne PatteTGray 

See also: Indigenous Theologies, Land, Tribal Theologies. 

Bibliography 
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ACCOMPANIMENT 

During the last months of his life, Archbishop Oscar Romero of San 

Salvador spoke and wrote often on the theme of “pastoral accompani¬ 

ment.” The church, he insisted, has a responsibility to accompany those 

Christians “who have made a political option that they conscientiously 

see as their faith commitment in history. . . . We must follow them, but 

according to the church’s way, following as pastors, so that these Chris¬ 

tians may know that wherever they go they carry the germ, the word, 

the seed of salvation, the light of the gospel.” 

More recently, the term “accompaniment” has been used to refer, in 

a broader sense, to an active solidarity with the poor. In the face of in¬ 

transigent political obstacles to liberation, the process of accompanying 

the poor in their everyday struggles is seen as the foundation of more 

expressly or overtly sociopolitical forms of liberation. 

In U.S. Latino theology, the methodological and theological signif¬ 

icance of the term is elaborated systematically. Here, the locus, or con¬ 

text of theological reflection, is the act of accompanying, or “walking 

with” the poor in everyday life (lo cotidiano). And central to that every¬ 

day life is popular religion, the lived faith of the poor, in and through 

which their dignity as children of God is affirmed. A praxis of accom¬ 

paniment is a necessary component of an authentic preferential option 

for the poor. 

Roberto S. Goizueta 

See also: Option for the Poor, Pastoral Theology, Popular Religion. 
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AFRICAN INDEPENDENT CHURCHES 

African independent churches (also known as African initiated churches 

and African indigenous churches) have many definitions, depending on 

the motive of the writer and the discipline from which he or she is writ¬ 

ing. An African independent church has been defined as “a church that 

has been founded in Africa, by Africans and primarily for Africans.” This 

definition has solid support among scholars of African independent 

churches because it indicates that the African continent provides the 

roots of the churches. At the same time, although the major concern of 

the churches is Africans, it describes the membership as open to other 

races. As pointed out by Inus Daneel, the churches are a result of “inter¬ 

action between a tribal community and its religion on one hand, and a 

heterogeneous foreign culture intruding with its (Christian) religion on 

the other. . . . Elements of both traditions are renewed, modified and 

embodied in a new religious system.” 

Recent statistics on the growth rate of these churches are hard to 

come by. However, it is generally agreed among scholars of religion in 

Africa that the African independent churches are growing faster than 

the mission churches, both in terms of numbers of churches and num¬ 

bers of members. This is particularly true in the rural areas. Many rea¬ 

sons are given for this growth, but the major one is that the type of 

Christianity that they offer appeals to the spiritual needs of African 

Christians. 

African independent churches have been classified into pre-Christian, 

Christian, and post-Christian based on their doctrines. The pre-Christian 

churches do not believe in Jesus Christ but call themselves churches. 

This group is further divided into those that advocate African traditional 

beliefs and practices and those that believe in one God and follow only 

the Old Testament. 

The Christian churches are also divided into two groups. The older 

group includes the “Ethiopian” or “African” churches, which originated 

between 1890 and 1920 after breaking away from racist European mis¬ 

sion churches. They understand that the Bible carries a message of God’s 

plan for salvation for Africans without the influence of white people. 
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These churches welcome Africans only, although their form of worship 

is similar to the mission churches from which they originated. 

The second group of Christian churches, constituting the majority, 

includes the “spiritual” or prophetic churches with their origins mainly 

in the twentieth century. They evolve around a prophet whose teachings 

emphasize the gifts of the Holy Spirit and usually baptism by immer¬ 

sion. The program of the church and the daily lives of the members are 

controlled by revelations of the Holy Spirit. These churches practice 

divine healing through prayer and the use of holy substances like water 

or candles. Spiritual churches are known by many names in different 

parts of Africa. In Southern Africa the majority are called Zion and 

Apostle churches. The Congo, formerly Zaire, has the Kimbanguist, 

and Nigeria the Aladura churches. Although membership is not re¬ 

stricted by political borders, some do have ethnic followings. A number 

of these churches have been founded by women. 

The post-Christian churches are similar to the spiritual churches. The 

major difference, though, is that the leader or founder is elevated by 

the members so that he or she replaces Jesus Christ. An example of these 

“black messiahs” is Frederick Modise of the International Pentecostal 

Church of South Africa. 

Isabel Apawo Phiri 

See also: African Traditional Religion, Ecclesiologies: African, Pente- 

COSTALISM. 
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AFRICAN TRADITIONAL RELIGION 

Lived predominantly by black Africans south of the Sahara, African 

traditional religion (ATR) is the sum total of their beliefs, wisdom, rit¬ 

ual practices, and institutions. ATR’s basic worldview is that everything 

in existence has actual or potential religious significance and that there 

is no dichotomy between sacred and profane, religious and secular, spir¬ 

itual and material realities. John Mbiti’s African Religions and Philoso¬ 

phy (1969) was one of the first comprehensive descriptions of this 

worldview. 



AFRICAN TRADITIONAL RELIGION 5 

ATR is community-based in its origin and orientation. It has no 

founder, except perhaps in the loose sense of the community’s primor¬ 

dial ancestors, who are regarded, under God, as the originators of its 

customs and traditions. Consequently, ATR feels no need to convert 

foreigners because its members are born and incorporated naturally into 

it through marriage and migration. Thus ATR considers all religions 

equally valid, though some may appear stronger or weaker than others, 

depending on the energies of the spiritual powers underlying them. 

Two spheres comprise ATR’s universe, the visible and invisible worlds. 

Both are intimately linked and constantly interact with and influence 

each other. Ancestral religion is the principle of order and integration 

that gives rise to a spirituality of deep respect for tradition. The word for 

religion in black Africa is simply “custom,” the way a given community, 

bound together by blood, land, and common possessions, ought to live, 

according to the guidelines handed down by the ancestors. Although 

modifiable by time and circumstances, ancestral tradition is fundamen¬ 

tally inviolable and the entire community is subject to it. 

Insofar as they share a similar worldview, peoples of African origin 

elsewhere can be said to share African traditional religiosity as well. 

Therefore scholars speak of Afro-Brazilian and Afro-Caribbean religions, 

as well as traces of African traditional spirituality in African American 

Christianity. African traditional religious heritage is also found in cities 

of the world with a significant number of people of African descent. 

Four main beliefs characterize ATR: a belief in the existence of a 

Supreme Being, referred to by different names, but seen as the source 

of all life and its resources; God alone is to be worshiped; God’s con¬ 

cern and care for humanity are unquestionable even when God pun¬ 

ishes; and divine punishment corrects errant humanity. 

The dead live on as ancestors when remembered on earth by name. 

Ancestors are closest to both God and humanity and are the most im¬ 

portant influence over the latter. God has invested in the ancestors the 

energy of universal life, which they dispense or withhold from people as 

they morally deserve. Unremembered dead live on as spirits and ghosts 

who are invariably malevolent unless constantly placated through sacri¬ 

fices, offerings, and libations. 

Fluman beings are the central element in the created order, and human 

behavior determines the dynamic of life of the entire universe. Good be¬ 

havior, in accordance with ancestral tradition, stabilizes life and order 

whereas divergent behavior disturbs them. To restore universal balance 

and human prosperity, rituals, prescribed by tradition, are required. 

The universe is an interconnected whole through the dynamic agency 

of each being’s vital energy. This relationship is hierarchical: the more 

senior the being in status or age, the more powerful and influential its 
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energy over others. God, ancestors, human beings, animate creatures, 

and inanimate beings all possess vital energy and influence in that de¬ 

scending but relational order. * 

The human person can exist only by belonging to a visible and an 

ancestral community. Conversely, any community values itself in terms 

of its individual members. There exists an intimate relationship between 

the two, often expressed in such maxims as “I am because we are, and 

since we are therefore I am.” 

Since religion and life are coextensive in ATR, all life is marked by rit¬ 

ual acts. The most common rituals include formal and informal prayers, 

sacrifices, offerings, and libations. These are most often addressed to 

the ancestors and other spiritual powers, but occasionally also to God. 

Important moments in life such as birth, puberty, marriage, investiture, 

and death are marked by intense rituals during which vital energy is 

transmitted from a lower to a higher level and from a less to a more 

fulfilled state. Some of the more prominent symbols in such rituals are 

the meal and dance. Others include shrines to ancestors, other spiritual 

forces, and everything reminiscent of the majesty and awesomeness 

of God. 

ATR remained autochthonous until the advent of the religious and 

cultural expansionism of Middle Eastern Islam and Christianity. While 

Christianity entered northern Africa at the beginning of the Christian 

era, it had no impact at all in sub-Saharan Africa until the missionary 

and colonial movement of the nineteenth century. Islam made inroads 

into black Africa almost from its founding in the seventh century c.E. 

Both faiths have influenced ATR. Whereas Islam is more tolerant of the 

values and practices of ATR, Christianity has aggressively campaigned 

against them through organized instruction, education, and the provi¬ 

sion of social services. 

With the globalization movement today and the fundamentalist, cen¬ 

tralizing attitude of much of Islam and Christianity, ATR is under un¬ 

precedented pressure to conform to the thought forms, symbol systems, 

and values of the outside world. Yet, while embracing many elements 

of these movements, most African peoples remain attached to African 

traditional religiosity. Converts to Islam simply continue practicing 

ATR under the guise of Islam. In Christianity, traditional beliefs man¬ 

ifest themselves in thousands of locally initiated churches throughout 

the continent. 

Laurenti Magesa 

See also: African Independent Churches, Cosmic/Metacosmic Reli¬ 

gions, Indigenous Theologies, Popular Religion, Syncretism. 
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APARTHEID 

Apartheid is an Afrikaans term coined as an election slogan for the 

Afrikaner-led National Party that won the 1948 general election in South 

Africa. It comes from two Afrikaans words, apart, meaning “separate,” 

and held, meaning “ness,” and implies racial segregation in all aspects of 

life. The Nationalists systematized previously enacted land laws (the Land 

Act of 1913 and 1936) and racial discrimination laws (the Pass Law). 

The former restricted the lands available to blacks, and the latter inhib¬ 

ited their freedom of movement. As a way of tightening their hold on 

the blacks, the Nationalist government passed the Population Registra¬ 

tion Act, the Mixed Amenities Act, the Group Act, and the Immorality 

Act, as well as establishing bantustans (homelands) for them. 

The apartheid system depended upon classifying people according to 

their race and color. The classification determined where people might 

live, what jobs they might hold, whom they might marry, and what 

schools their children might attend. The Nationalists felt that each group 

in South Africa should have separate “freedoms” in the bantustans. From 

the outset, the majority of black people were against the bantustan system. 

They regarded themselves as South Africans and entitled to citizenship. As 

a result of the struggle against apartheid, South Africa became a police 

state, with informers, detentions without trial, and unexplained deaths in 

police cells with strong evidence of torture. The cases of Steve Biko (1977) 

and Neil Aggett (1981) are well-known examples of torture and death. 

In many towns shopkeepers served black people at a separate counter. 

It was commonly assumed that a white customer should not have to 

queue behind black customers, even when their needs were the same. 

The Afrikan Reformed churches provided the theological legitimation 

for such practices, and different church buildings were used by differ¬ 

ent races. Churches based on denominational lines established different 

branches of the same church to minister to the different color groups. 

In 1948 the legislation to enforce the apartheid policy was drafted. 

Liberation from apartheid came on April 27, 1994. On that day dem¬ 

ocratic South Africa was born constitutionally, and all its people were 

reborn. The act of waiting in line together to vote—regardless of race— 

conclusively affirmed their common humanity. 

Luke Lungile Pato 
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ART, CHRISTIAN 

Even though Christianity was born in Asia, the expression of Christ¬ 

ian faith in the Third World through art is a recent phenomenon be¬ 

cause, until the twentieth century, Christianity developed primarily in 

Western countries. To be sure, ancient examples of Christian art exist 

in some countries of the Third World. At the Hanging Church in old 

Cairo, Egypt, for example, there is a Madonna with large eyes that dates 

from the fifth century, and an image of three wise men returning by 

boat, a popular theme of Ethiopian Orthodox churches, which believe 

Christianity was brought by a shipwrecked youth from Tyre early in the 

fourth century. 

Pioneers in exploring Christian art in the Third World include Daniel 

J. Fleming, who published Each with His Own Brush: Contemporary 

Christian Art in Asia and Africa (1938). Fascinating developments in 

Christian art took place in many Third World countries in the period 

following World War II after they gained independence. Today, to¬ 

gether with music and dance, the visual arts are a vital arena not only 

for a particular cultural expression of the universal gospel but also for 

making creative contributions to the whole oikoumene. In the words of 

Engelbert Mveng, sj, an artist and theologian from Cameroon, “Every 

rite, dance, piece of music, and work of plastic art is a cosmic celebra¬ 

tion of life’s victory over death. It is a cosmic liturgy.” 

Christian art in the Third World can be grouped in five categories, 

with a certain degree of overlap and intermingling. The first type uses 

indigenous raw materials or cultural resources. For example, powerful 

wooden sculptures portray biblical dramas in Africa and New Guinea, 

such as Crucifix by Samuel Wanjan of Kenya. The wood, readily at 

hand, presents a strong medium to express the suffering and redemp¬ 

tion of Jesus Christ. The South African artist Azariah Mbatha utilizes in 

his woodcuts the African concept of ubuntu to appropriate the story of 

Joseph, not as an individual but as a member of a community. 

The second category is the use of traditional media and techniques, 

both those inherited by people in the Third World and those that are 
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indigenous. Jamini Roy, an outstanding Indian folk artist, expresses 

himself in the village folk art of Bengal, known as the pat technique. 

The Japanese artist Sadao Watanabe uses a technique of paper stencil 

print as a unique expression of his Christian faith. The method, with 

its Japanese roots, has attained universal popularity. Another example 

of the use of traditional methods is shown in the Nestorian tablet of 

Hsi-An. This tablet, which shows the oldest Chinese Christian cross, 

commemorates in calligraphy the arrival of Christianity to China in 

781. Calligraphy is widely used by contemporary Christian artists in 

China, Korea, and Japan. Creative uses of ikebana (flower arrange¬ 

ments) in Japan, batik in Malaysia and Indonesia, and the art of paper 

cutting in China are also examples of Christian art using traditional 

indigenous forms. 

A third category of Christian art in the Third World is art that inter¬ 

prets a gospel story in the context of the artist’s ordinary life. The fresco 

painting of the marriage of Cana on the wall of the Cathedral of the 

Holy Trinity in Port-au-Prince, Haiti, locates the wedding feast in a typ¬ 

ical West Indian setting. The bride and groom are surrounded by a 

drummer, a man rocking in a chair and smoking, and children watch¬ 

ing a pig roasting while chickens and a dog are on the floor. 

The fourth category of Christian art flows from concerns for social jus¬ 

tice and human freedom. During the period of martial law under Presi¬ 

dent Marcos, for example, many Filipino artists depicted the social and 

political realities of their country through biblical scenes, such as Ang Ku 

Kok’s representation of the extreme agony of the crucifixion. Similarly, 

vigorous minjung artworks surfaced during the struggles for liberation 

in Korea during the 1970s and the middle 1980s. At the Nairobi assem¬ 

bly of the World Council of Churches in 1975, one striking work of art 

challenged many people. The Tortured Christ, by the Brazilian sculptor 

Guido Rocha, vividly depicted the agonizing cry of captive, oppressed 

people. Tadao Tanaka’s large painting Exodus reflects the agonizing lead¬ 

ers of the national self-determination movement. 

The peasants of Solentiname (Nicaragua) used both verbal and visual 

hermeneutics to describe the oppressive rule of General Anastasio So- 

moza. Just as with their verbal commentaries, the peasants’ visual rep¬ 

resentation of bibli cal narratives showed their sense of oneness with the 

peasants of Palestine in similar contexts of exploitation and redemption. 

Their depictions of Herod’s men carrying automatic weapons marked 

the historical parallels between Roman-occupied Palestine and Somoza- 

ruled Nicaragua. 

A fifth category is Christian art that represents interfaith dialogue. 

This refers not to the syncretistic amalgamation of Christianity and 

other religions but to the artist’s efforts to interpret and express Christ 
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in his or her own cultural and religious context. For example, Jyoti Sahi 

of India works to portray Christ in a Hindu context, and Nalini Jaya- 

suriya, a Sri Lankan woman artist, has -created a Christ mandala. Also, 

many outstanding artists who are non-Christian have produced creative 

images of Christ. K. C. S. Paniker, a distinguished Hindu artist, com¬ 

posed the face of Christ titled Sorrow of Christ, which depicts Christ suf¬ 

fering from leprosy. 

Masao Takenaka 

See also: Inculturation, Indigenization, Mask Dance, Syncretism. 
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ATONEMENT 

The term indicates a decisive action to bring together or make one (at- 

one-ment) two estranged parties. It reestablishes a broken relationship. 

In biblical and theological terms it is the miracle of bringing humanity 

back to God after the estrangement caused by the Fall. This is first and 

foremost the effect of the superabundant love or grace of God (John 

3:15; Rom. 5-8) revealed in the sacrifice of God’s only Son, Jesus, sent 

into the world by God. Jesus Christ, the Lamb of God, innocent and 

without sin, was made man and died for us sinners so that we might be¬ 

come the righteousness of God (2 Cor. 5:21; cf. John 1:29; Isa. 51-53). 

His death on Calvary (and his resurrection) was the sacrifice of atone¬ 

ment that achieved our redemption (Rom. 3:24-25). 

Atonement or redemption focuses on the obedient suffering of 

Christ (Heb. 5:7-10) that made him victorious over sin, death, the law, 

and the wrath of God (Rom. 5-8). The result is the creation of new re¬ 

lationships between humans and God, among humans, and in the uni¬ 

verse as a whole. Consequently, our sins are forgiven and we become 

the children of our common Father in the church our Mother. The re¬ 

deemed participate in Jesus’ victory by overcoming the negative forces 



ATONEMENT 11 

of sin and death, the culture of death and oppression that have become 

structural to our world. With Christ we present to God a humanity and 

a world reconciled (cf. 2 Cor. 5:19). 

This mystery of atonement has been proposed in the history of theo¬ 

logy in a variety of ways. But the victory of Christ over sin and death, 

which reveals the immensity of God’s love and empowers humans to 

overcome evil in themselves and the world, should remain the central 

focus. 

Third World theologians who have found the Western juridical im¬ 

ages difficult to grasp have used local cultural insights to appropriate the 

atonement. In Africa, where theologians have sometimes used initiatory 

rites to convey the teaching of atonement, initiation is seen as a con¬ 

tinuing process that starts with childhood and progresses to ancestor- 

hood. In this process, a person gradually becomes human. Jesus is seen 

as the master initiator. In Irian Jaya, similarly, the work of Christ is ex¬ 

plained by the Asmat practice of giving a child of a chief as hostage to 

a feuding group as a way of ensuring peace and harmony. In a some¬ 

what different example, American Indians have used the annual Sun 

Dance, especially its sacrificing aspect, to understand the mystery in 

which one assumes personal sacrifice for the health of others. Some 

Christians in India arrive at an understanding of the work of Christ by 

drawing on their Hindu heritage of God releasing precious life to make 

people disciples. 

Elochukwu Eugene Uzukwu, cssp 

See also: Christologies. 
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BASIC ECCLESIAL COMMUNITIES 

In the 1960s a new ecclesial phenomenon arose in Latin America and 

afterward spread to Asia and Africa, Europe, and North America. Small 

groups of Christian lay people, particularly among the poor living in rural 

areas and in the peripheries of cities, began to meet weekly to reflect on 

the word of God. Meeting in houses or community centers, these groups 

of women and men wanted to understand their ordinary day-to-day liv¬ 

ing in the light of faith. They became what is now known as basic eccle¬ 

sial communities (BECs) or small Christian communities (SCCs). 

Some of the factors that merged to give rise to the BECs were the 

emerging consciousness of the dependency of Latin American countries 

on the First World and the need to struggle for justice and liberation; 

the shortage of priests, resulting in new roles for the laity and religious 

sisters; Vatican II’s recognition of “human development” as part of 

evangelization; movements and programs that served to raise the literacy 

level and social consciousness of the people; the insistence of prophetic 

bishops on the necessary integration of Christian faith and social action; 

and the example of Protestant sects’ knowledge of the Bible and the vital¬ 

ity of their religious gatherings. 

BECs proliferated rapidly among the poor in Latin American coun¬ 

tries. The BECs are significant to the church both as an instrument of 

evangelization and as a force for social justice. It is, in fact, from the life 

and struggles of the poor, particularly of the Christian communities, 

that liberation theology emerged in Latin America. 

The BECs became a “new way of being church”—participative, bib¬ 

lical, and prophetic. Members try to integrate faith and life by using the 

Bible as the source of strength to engage in transforming society. Be¬ 

sides faith sharing and common prayer and worship, commitment and 

action are integral to BECs. 

Church documents have referred to BECs as “the source of hope for 

the universal church.” However, though they are established world¬ 

wide, BECs remain largely a Catholic phenomenon. 

Ana Maria Tepedino 

(Trans. Phillip Berryman) 

See also: Ecclesiologies: Latin American, Option for the Poor, Popular 

Religion. 
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BIBLE 

Introduction 

With the emergence of the modern missionary movement the Bible 

became an important tool in the Third World. It arrived as a handbook 

of missionary propaganda and was seen as a manual that contained valu¬ 

able materials for church expansion and apologetics. Now, in a changed 

context, the same book is being appropriated by the Third World peo¬ 

ple, not necessarily because of its theological propensities but because 

of its scenarios that parallel their own existential concerns and interests. 

The Bible is used in three ways in the Third World. The first is the 

nonreaderly use, in which it is revered as a sacred object and its benefits 

are seen as beyond the useful advantages of reading. The physical entity 

of the book takes precedence over the theological capital that lives in its 

pages, and the book is treated as an object of veneration. A mere touch¬ 

ing or possession of it is seen as salvific. As a numinous book, it repre¬ 

sents the nearness of God and God’s protecting hand. 

The second use is the vigorous rereading undertaken from the per¬ 

spective of blacks, women, indigenous people, the poor, and the victims 

of society. Latin American liberation hermeneutics has given a new mean¬ 

ing to “reread.” This means more than to read again, or reinterpret; 

rather it means to take a fresh look at the biblical data and to reperceive 

the message. Throughout the Third World the old traditions are con¬ 

stantly being renewed in the light of new situations and new demands. 

The third use is related to the peripheral role it plays in the lives of the 

faithful, or its nonuse. In the case of early Indian converts, what was im¬ 

portant for them was the direct experience of Christ. Other authorities, 

such as the Bible, creeds, church, and sacraments, were seen as pointers 

toward Christ. For example, in the Catholic evangelization of Buganda 

in Africa, it was not the Bible but Catholic catechism and oral trans¬ 

mission that played crucial roles. Linked to this nonuse of the Bible was 

the call for an opening up of the Christian canon. The aim was to free 

the Bible from its internal oppression and to add concerns that were 

missing, namely, the voices and experience of Third World peoples. 
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Third World biblical interpretation has been eclectic in its methodol¬ 

ogy. It has profitably employed various methods, ranging from indige¬ 

nous modes of reading such as the Indian dhavani, to Western semiotics, 

in order to unravel the text. It has introduced a number of reading prac¬ 

tices such as “militant reading,” “guerrilla exegesis,” “cross-textual read¬ 

ing,” “dialogical imagination,” “calypso exegesis,” and so forth. How¬ 

ever, the method that still holds sway is the historical critical method and 

its various manifestations, and this is at a time when the usefulness and 

effectiveness of the method are being questioned in the West. Most of 

the interpretative practices in the Third World are based either on sub¬ 

tle or overt use of the historical critical method. 

There is a love-hate relationship among the Third World biblical 

scholars toward the historical critical method. On the one hand, they 

are fully aware of its colonial intentions and how it was used to degrade 

other peoples’ texts and stories; on the other hand, they themselves 

have used that same tool to release the text and empower their own 

people. The supreme examples are Ahn Mung Bu’s reading of Mark’s 

gospel in the light of minjunpf experience, and Hisako Kinukawa’s ap¬ 

propriation of the same gospel from a Japanese feminist point of view. 

The Third World use of the Bible has certain distinctive marks. The 

Bible’s authority depends on a proper preunderstanding; because the 

starting point for reading the Bible is not objectivity but commitment 

to eradicate oppression, neutrality is discouraged. The Bible is read not 

primarily to solve intellectual queries but to come to grips with the every¬ 

day problems people face, such as malnutrition, sexual harassment, and 

rape. Thus, there is a link between study and life. Along with individual 

reading there is a communitarian reading that is undertaken in collab¬ 

oration with professional and ordinary readers. The important thing is 

not to theorize but to set hemeneutical goals that will have an impact 

on the lives of the people. 

The critical question often addressed is the place and function of the 

Christian Bible amidst the presence of other sacred texts, such as the 

Hindu Bhajpavad Gita, the Buddhist Dhammapada, the Confiician 

Analects, and stories of African and Native American cultures. The ear¬ 

lier answer of projecting the New Testament as fulfilling the expectations 

of these scriptures was based on the missionary hope that the Christian 

Bible would eventually replace other peoples’ sacred stories and writings. 

At a time when these various texts coexist, coalesce, and interact with 

one another, what is proper is to undertake a cross-textual or parallel 

reading that will not undermine or privilege one text over the other. 

While such a reading celebrates the common liberative thrust, it can also 

expose the gaps, silences, and omissions in the texts. The Christian 

Bible’s place amidst the other sacred writings depends on the acknowl- 
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edgment that no scripture conveys the full divine-human experience, and 
that any scripture can help us to see the traces of that experience, if one 
approaches the sacred writings with openness and sensitivity. 

R. S. Sugirtharajah 
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Africa 

Discussing the Bible in Africa is as complex as discussing the Bible it¬ 

self. Covering more than two thousand years of history, the Bible has 

its roots in Africa. The Exodus event, which gave birth to the Israelite 
nation through God’s Sinaitic covenant with them and forms the foun¬ 

tainhead of biblical history, originated in Africa. The Bible embraces 
both the Old and New Testaments. Jesus’ life and accomplished salvific 

mission gives birth to the New Testament, hence, for Christians, to the 

Bible proper. Africa served as God’s chosen place for nurturing the He¬ 
brews into “a great nation” (Deut. 26:5) through the leadership of 

Moses. It also served as God’s chosen refuge place for Jesus and his 

mother against the onslaught of Herod (Matt. 2:13-15). 
In the early church, the African patristic scholars Origen, Cyril of 

Alexandria, and Augustine of Hippo, among others, kept the Bible alive 

by their commentaries, textual studies, and translations. The Septu- 
agint, the Greek Bible that had its birth in Africa, played a key role in 

the early Christian proclamation of the gospel of Jesus Christ and served 
as a literary resource for some of the New Testament authors. 

Africa’s contribution to the Bible is not limited to the past. Today 
Africa is the home of a faith-based reading of the Bible among scholars 

and ordinary readers. Africans see the Bible as God’s liberative, life- 
giving word, rooted in Christ, “the savior of the world” (John 4:42; 

cf. Acts 4:12). Accordingly, their liberative reading of the Bible takes a 
number of forms in their search for the fullness of life promised by Jesus 

(John 10:10). 
The ordinary African reader sees the Bible essentially as God’s word. 

As such, it has power and authority to ward off attacks by evil spirits, 

protect from the enemy’s charms, and assist in disclosing a culprit 
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within the community. The Bible gives meaning and direction in life, 

helps to interpret one’s world, and assures us of God’s ability to provide 

for our daily needs (e.g., Pss. 23:1; 27:1; 119:105). The plethora of 
captions from the Bible placed on vehicles, in homes, and in places of 

work testifies to this belief. The reading also affirms and celebrates the 
lordship of Jesus in creation (Phil. 2:11) and readers’ convictions that 

as God’s children, nothing can hurt them (cf. Rom. 8:31-38). This faith 

reading is located mainly, though not exclusively, among Pentecostal, 

charismatic, and Spirit-centered churches. The reading tends to be 
“fimdamentalistic”; it takes the Bible literally and has little faith in 

historical-critical, literary, or ideological readings by modern scholars. 

Scholarly reading is more critically liberative, without ceasing to be an¬ 
chored in the faith. One approach explores Africa’s presence and role in 

the Bible itself, “when Israel was in Egypt.” Another reviews the damage 

that selective, imperialistic, and racist readings have caused black Africans. 

The evils of slavery and apartheid both used the Bible as their alleged 
divine authorization, citing the so-called curse of Ham (Gen. 9:18-27). 

Today African scholars reread these texts and disclose that their racist and 

ideological readings were not only damaging to Africans but also an 
abuse of Scripture itself. Their reading seeks to highlight and help to 

eliminate the harmful fruits that such readings bore and continue to 

nourish in human hearts, even among Africans themselves. 
Another reading goes further and sees the Bible itself as an essentially 

ideological and racist book, with its election theology, its view of Gen¬ 
tiles as “unclean” and its use of God as an excuse to exterminate other 

nations and forcefully acquire their lands. Originating understandably 

from apartheid South Africa, this reading asks that the Bible not be 
simply interpreted in a liberational manner, but that it be completely 

rewritten and rid of its racist and electionist or exclusionist character. 
Other African scholars recognize the human factor in the Bible. As 

God’s word in human language and culture, it embodies the unre¬ 
deemed realities of limited and historically conditioned human beings 

in their perception of God, and God’s will for humanity as a whole. 
Though the Bible reflects the life situations of its authors and their 

audiences, these authors are not the only or even determinative voice in 
the Bible. The constitutive voice is that of God. Yet this voice has often 

been drowned or distorted by sinful human voices within the Bible it¬ 
self and in certain age-old readings and translations. Any oppressive use 

of the Bible is sinful and cannot be attributed to the biblical God who 
cherishes all of creation (Ps. 24:1; Wis. 11:24-26). This awareness calls 

for an attentive reading of the Bible to discern God’s own life-giving 
voice from the culturally conditioned and historically limited human 

voices. This liberative reading, by far the most dominant, includes in- 
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culturation hermeneutics and African women’s readings. Its agenda also 
calls for the liberation of the Bible itself 

These different readings cross border lines, and enrich and challenge 

one another. Their common ground is the belief that the Bible is God’s 
life-giving and empowering word for all peoples, irrespective of sex, 

race, and social or geographical location; it invites all readers to become 
in turn God’s life-giving agents for one another. 

Teresa Okure, SHCJ 

See also: Bible: African American, Fundamentalism, Racism, Third 

World Women’s Theologies: African. 
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African American 

The African American experience throws into sharp relief one of the 

major problems faced by all peoples-made-Christians as a result of their 
experiences of enslavement and colonialization—that of the cultural co¬ 
optation (viz. Europeanization) of the Bible and of interpretive ap¬ 

proaches to it. Among the several questions raised by conjoining African 
American experience and the Bible, none is more important than the 
question of time—whether the study of the Bible ought to begin with 

a focus on the past, an ancient setting or an ancient text, or on the pres¬ 
ent, namely, the modern if not the contemporary worlds of those defin¬ 

ing what “Bible” is or means. Given the beginnings of the interactions 
between peoples of color and the Bible in the context of modern slav¬ 
ery and colonialization, and given the European co-optation and over¬ 

determination of the Bible, to begin the engagement of the Bible with 

the focus upon the past is actually to begin on terms that are for for¬ 
merly enslaved and colonized peoples self-alienating. Only by begin¬ 

ning in their own time, in the modern world that is defined by their 

physical, sociocultural, and ideological captivity—in which the Bible 

has played controversial roles—can such peoples begin to position 
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themselves as independent and authoritative readers of sacred texts and 

thereby read themselves in such texts for the sake of both affirmation 

and challenge. 
African Americans’ engagement with the Bible begins with their en¬ 

slavement in the New World; it continues to this day with diverse and 
complex engagements. Proposed below is an interpretive schema, a his¬ 

tory of “readings,” which is also a history of the development of African 

American identity formation (primarily focused upon the United States). 
First reading: wariness of book religion. The Africans who were made 

slaves in the “New World” were forced for the sake of survival to learn 

to engage the world controlled by the European slavers. Reports from 
missionaries of the sixteenth through the nineteenth centuries indicate 

that the Africans before and during enslavement reacted initially with 
wariness in response to efforts to convert and catechize them. A major 

part of the initial difficulty in converting Africans had to do with ex¬ 

plaining the belief, so much taken for granted in heavily christianized 
Europe, that divine power was found in a book. This notion the Africans 

found at first to be strange, prompting fear and awe and some psychic 

distance. 
Seeond reading: social critique and social accommodation. Beginning 

in the late eighteenth century and extending through most of the nine¬ 
teenth century, and corresponding to the growth of nonestablishment 

churches and revival movements, African slaves and freedpersons began 
to encounter the Bible in direct ways and on more independent terms. 

As there was for the sake of survival an accommodation of sorts to the 

world of the slavers, so the Bible of the slavers was in this period heard 
and read. But it was heard and read in opposition to the status quo bib¬ 

lical hermeneutics of the white slavers. It was understood to be a man¬ 
ifesto calling for freedom and a critique of the slaveholding world. 

This reading is associated with the largest segments of African Ameri¬ 
cans over a period of time, stretching from the founding of the inde¬ 
pendent churches to the modern civil rights movements of the 1960s. 

The religious-ideological foundation for its prophetic accommodationism 
is reflected in the popularity of two biblical passages—Galatians 3:26-28 

and Acts 10:34-36. These passages express the ironic ideology of the 
hope of universality of salvation and the kinship and equality of all hu¬ 
man beings. 

Third reading: radical critique from the margins. In the early decades 
of the twentieth century, in the wake of the migrations from the agrar¬ 
ian South to the large urban centers of the North, another reading was 

cultivated. This reading reflected the sentiment of many of those who 
felt alienated in the new situation. Cultivated mainly in storefront 
“Christian” churches and in many new formations—the Garvey move- 
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ment, Father Divine and the Peace Mission Movement, the spiritual 
churches, the Nation of Islam, the black Jews, to name a few of the most 

prominent ones—this reading of the Bible and of other sacred texts em¬ 
phasized the need to reject more sharply both the accommodationist 

African American churches and white churches and society. What the 
groups shared was the sentiment that attempts at accommodation and 

integration into American society were futile. The way of salvation was 
thought to be the way of radical rejection of the world. The creation of 

esoteric (extracanonical) sacred texts and esoteric interpretive principles 

and presuppositions reflected the radical ethos of rejection of the world. 
Fourth reading: transcending race. In the late twentieth century an¬ 

other reading of the Bible as a reading of the world became evident. A 
reaction to both the accommodationist-integrationist and separatist 
readings and orientations discussed above, this late reading is associated 
with new evangelical and fundamentalist groups. But such groups are 
quite different from the evangelical groups that have historically defined 
“mainline” African American Christianity. These new groups have their 
origins in early-twentieth-century white fundamentalist camps. Their 
engagement of the Bible in terms of doctrinal issues and strict literalism 
has ironically had the force of separating these new groups from main¬ 
stream African Aanerican groups and enclosing them within a somewhat 
racially and ethnically diverse religious world in which racial and ethnic 
issues are relativized or not addressed at all. 

Women’s readings. Throughout the history of African Americans’ 
engagement of the Bible there is evidence of the special emphases of 
women’s readings. From Phillis Wheatley and many other unnamed, 
unlettered women to modern womanist scholars, women have been a 
significant part of each cultural reading identified above. Notwith¬ 
standing differences in social statuses, locations, and historical settings, 
there is also evidence of the special emphases that women have added. 
What stands out above all is the consistent challenge women have 
placed upon African American churches to respect within their own 
communities the prophetic challenge regarding equality of treatment 
and inclusion. 

Vincent L. Wimbush 

See also: Third World Theologies in the First World: Black Theology 

in the United States, Third World Women’s Theologies: African 

American. 
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Asia 

The reception and appropriation of the Bible in Asia fall into three 

stages: precolonial, colonial, and postcolonial. In the precolonial days 

before the advent of modern European colonialism, the Bible was in¬ 

troduced to Asia by those who belonged to the church of the East, pop¬ 
ularly known as the Nestorians. The Bible they brought with them was 

not the Western canon, but the Eastern Bible with the Syriac version 

known as the Phestto (clear text edition). In India, the Bible remained 

untranslated into local languages, was rarely read, and often revered as 
a sacred object by St. Thomas Christians in Kerala. In China, no full 

translation was undertaken; nevertheless, there were attempts to incor¬ 

porate biblical materials in Chinese writings. For example, Jesus Messiah 
Sutra follows Matthew’s Gospel, and the Lord of the Universe’s Dis¬ 

course on Almsgiving contains references to passages in Genesis 1-3, Isa¬ 
iah 53, Acts 1-2, and Matthew 5-7. These writings creatively infused 

Mahay ana terminologies with Christian concepts. There are two aspects 
of the precolonial phase: first, the Bible was marginal in the lives of the 

faithful. It was the sacraments that came to be regarded as the prime 
media of God’s revelation. Second, the Bible found its place among 

many sacred oracles, both written and oral, and did not threaten to sub¬ 
sume or surpass them. 

The second juncture was modern Western colonialism, and with it 
emerged the modern missionary enterprise. In this phase, the Bible be¬ 

came an important cultural armory to be used against heathenish texts. 
The British and Foreign Bible Society played an important role in bib- 
licizing the “heathens” by financing the translations and establishing a 

network of distribution. A collection of narratives that originated in 

West Asia was now turned into a cultural artifact of the English in the 
form of the King James Version, and made to act as the umpire of all 
texts. The colonial use of the Bible was based on the Protestant princi¬ 

ple of the self-sufficiency of the Bible. The other legacy was the privi¬ 
leging of the written word over the oral, thereby overlooking the fact 
that in some cultures hearing, memorizing, and performing are seen as 
sufficient. 

The postcolonial appropriation has two phases. First is the decolo¬ 

nizing hermeneutical practices that took place during the colonial oc- 
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cupation, and are still being continued even after the exit of the invaders. 

The second is the recent appropriation of current postcolonial theoreti¬ 

cal practices for biblical hermeneutics. Hong Xiuquan’s altering of bibli¬ 

cal texts during the Taiping revolution in order to proclaim himself as 

God’s chosen, K. N. Banerjea’s attempt at an intertextual reading of bib¬ 

lical narratives in conjunction with Vedic texts, Matsumura Kaiseld’s ed¬ 

iting out of canonical material and production of his own version known 

as the Dokkai Bible, and Panditha Ramabai’s own rendition of the Bible 

into Marathi as a way of redressing the Bible Society’s over-Sanskritized 

version are some examples of an anticolonial mode of interpretation. 

The same resistant reading is practiced, after independence, by Indian 

dalits, Japanese bumkumin, Asian women theologians, and the tribals, 

whose history has so often and for so long been one of pain and neglect. 

This time it was not against the missionaries or colonizers, but against their 

own interpreters whose hermeneutical output was seen as pollution-based 

and hierarchically and patriarchically influenced. In the Philippines, a pre¬ 

dominantly Christian country, an attempt is being made to read the Bible 

using an important but often neglected tool, namely the eyes of the con- 

scientized poor, to recover the sense of the texts. This exegetical practice 

has come to be known as taking a “third look” at the biblical narratives. 

Though these readings indicate that Asians were not simply the re¬ 

cipients but also dispensers of biblical knowledge, the paradigm that 

shaped them was the Enlightenment, which among other things privi¬ 

leged the Christian texts and was based on binary thinking: East/West, 

Hindu/Christian, us/them. Where the current postcolonial biblical in¬ 

terpretation differs is that it concedes the complexities of the contact be¬ 

tween the Orient and the Occident and lays a greater emphasis on criti¬ 

cal exchanges between, and the mutual transformation of, both. It 

addresses the colonizing tendencies in both biblical texts and interpreta¬ 

tions and the way they collude or subvert the process, and offers reread¬ 

ings from postcolonial circumstances such as diaspora and hybridity. More 

important, it turns to the Bible not so much for finding answers but for 

narratives that remind us about the diversity of human beliefs and experi¬ 

ence. Archie Lee, Philip Chia, Kwok Pui-lan, and R. S. Sugirtharajah 

are the prominent promoters of this mode of interpretation. 

In a continent that brims with sacred texts, both written and oral, 

what postcolonialism tries to do is to enable the Christian Bible to shed 

its Western pretensions, to rediscover its West Asian roots, and to find 

a respectable place among them. At a time when religious texts may not 

be the only place to look for insights into Asia’s problems, such a re¬ 

positioning may not be a bad idea. 

R. S. Sugirtharajah 
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See also: Bible Translation, Christologies: Asian, Liberation Theolo¬ 

gies: Asian, Postcolonialism, Third World Women’s Theologies: Asian. 

♦ 

Bibliography 

Carlos H. Abesamis, A Third Look at Jesus: A Guidebook along a Road Least Trav¬ 

elled, 3rd rev. ed. (Quezon City, Philippines: Claredan Publications, 1999). 

Hisako Kinukawa, Women and Jesus in Mark: A Japanese Feminist Perspective 

(Maryknoll, N.Y.: Orbis Books, 1994). 

Stanley Samartha, The Search for the New Hermeneutics in Asian Christian 

Theology (Madras: The Christian Literature Society, 1987). 

R. S. Sugirtharajah, Asian Biblical Hermeneutics and Postcolonialism: Contest¬ 

ing the Interpretations (Maryknoll, N.Y.: Orbis Books, 1998; Sheffield, Eng¬ 

land: Sheffield Academic Press, 1999). 

R. S. Sugirtharajah, Voices from the Margin: Interpreting the Bible in the Third 

World, rev. ed. (Maryknoll, N.Y.: Orbis Books; London: SPCK, 1995). 

Caribbean 

In the colonial era in the Caribbean, the Bible functioned primarily 

as a source for maintaining the Eurocentric status quo. It was an ideo¬ 

logical tool to validate the cultural values of the colonial powers. Since 

the 1970s, Caribbean biblical scholars have begun to develop a decol¬ 

onized method of biblical interpretation. They have moved away from 

methodologies (mainly the Western philosophical analysis) that are de¬ 

tached from the Caribbean situation as a primary means of interpreta¬ 

tion. Dreams, visions, spirit, ecstatic dances and healings, which West¬ 

ern biblical scholars, raised in the Enlightenment, regard as irrational or 

superstitious, are seen by Caribbean scholars as suitable resources for 

Caribbean hermeneutics. Recendy, George Mulrain has suggested ca¬ 

lypso, a powerful medium in the Caribbean, as a way of engaging with 

historical texts. 

Pedrito Maynard-Reid 

See also: Caribbean Emancipatory Theology, Decolonizing Theology. 
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Hispanic 

Biblical interpretation on the part of U.S. Hispanic Americans (or 

Latinos/as) from their standpoint as an ethnic minority group within the 
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United States parallels the rise of Hispanic American theology on the 

U.S. theological scene toward the end of the 1980s and the beginning 

of the 1990s. With the rise of theological reflection on the historical 

experience and cultural reality of U.S. Hispanic Americans, therefore, 

comes a corresponding interest in biblical interpretation, from the per¬ 

spective of and with regard to such experience and reality. 

Two different and sequential developments can be readily outlined 

within this newly constituted reading tradition of the Bible. To begin 

with, the turn to the Bible was profoundly theological in character. The 

early voices had received their primary training in theological studies, 

broadly conceived, and turned to the biblical texts for reflection, inspi¬ 

ration, and argumentation in the pursuit of their respective theological 

constructions. In this first phase, the hermeneutical element remained 

subordinate to the primary theological aims of the discussion. Subse¬ 

quently, the use of the Bible became much more of a self-conscious 

critical activity and thus profoundly hermeneutical in character. Later 

voices had their primary training in biblical studies and turned to the 

biblical texts in the light of both contemporary biblical criticism and 

the aims of the movement as a whole. In this second phase, the theo¬ 

logical element remained secondary to the dominant hermeneutical 

aims of the discussion. 

Such concern with biblical interpretation among U.S. Hispanic Amer¬ 

ican theologians and critics in the late 1980s and early 1990s constitutes 

a clear cultural sign of the times. Its origins can be readily explained in 

terms of a variety of interrelated developments. In society, in the 1960s 

and 1970s, minority groups turned their attention to their own histori¬ 

cal track, present social conditions, and future prospects; in the academy, 
through the 1970s and 1980s, partly as a result of such inquiries, the 

conception of knowledge changed: across the entire disciplinary spectrum 

the object of study was now perceived as local and multidimensional and 

its analysis as contextual and perspectival; in theological studies, in the 

course of the 1970s and 1980s, theological construction began to be 

avidly pursued in all corners of the non-Western world as well as among 

non-Western minority groups within the West; in biblical studies, from 

the mid-1970s on, the discipline witnessed enormous methodological 

and theoretical diversity, with more and more attention focused on the 

role of reading and readers in interpretation. In the wake of such social, 

intellectual, religious, and disciplinary transformations, a turn to biblical 

interpretation among U.S. Hispanic American theologians and critics 

was simply a matter of time, with the outbreak coming in the years 

around 1990. 

Since then, while the two approaches to the Bible have continued 

through the 1990s, one, the hermeneutical angle, has emerged as far 
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more vigorous than the other. This approach has shown throughout 
a strong commitment to the traditional tenets of liberation hermeneu¬ 
tics, whether formulated from the socioeconomic or feminist per¬ 
spective. This approach has also been concerned throughout with the 
central discussions on questions of method and theory in contempo¬ 
rary biblical studies. This discussion has become, by way of contrast, 
ever more populated, varied, and sophisticated. 

The tenor of these two approaches may be summarized in terms of five 
fundamental issues of interpretation. First, with respect to perceived affin¬ 
ity with the text, the theological consensus on correspondence between 
the people of God and U.S. Hispanic Americans gives way to a much 
more guarded conception of the Bible as a distant and strange text, whose 
accessibility to U.S. Hispanic Americans becomes problematic on various 
grounds. Second, regarding the proposed locus of liberation within the 
text, the theological consensus that the Bible is a liberating text endures, 
but the message of liberation is now perceived as far more ambiguous, 
with the Bible seen, in various ways, as a source of both liberation and 
oppression. Third, with respect to point of entry into the text, the the¬ 
ological consensus that marginalization and oppression as key to the 
liberating message of the Bible is preserved, but the process of identifi¬ 
cation with the people of God on the part of U.S. Hispanic Americans 
emerges as much more difficult in different ways. Fourth, regarding the 
question of validity in interpretation, the theological consensus on a read¬ 
ing of resistance persists, but such a reading is portrayed, from different 
perspectives, as far more complex. Finally, in terms of the perceived 
agenda of liberation, the theological consensus regarding a highly utopian 
and subversive vision prevails, but such a vision becomes, from a variety 
of different angles, much more subtle. 

As more and more voices join its ranks, participate in its discussions, 
and shape its discourse, such sophistication and diversity are bound to 
grow at an even more rapid pace, making U.S. Hispanic American bib¬ 
lical interpretation an ever more vibrant, complex, and powerful reading 
tradition of the Bible. 

Fernando F. Segovia 

See also: Third World Theologies in the First World: Hispanic. 
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Latin America 

The use of the Bible in Latin America within the overall setting of a lib¬ 

erating practice of faith is significant and remarkable. It serves as the basis 

for reflection on religious experience and on reality as a whole. Christian 

base communities; groups of Christians who engage in a “people’s read¬ 

ing of the Bible”; those who are committed to the oppressed, the out¬ 

cast, and the poor; liberation theologians; and even trained exegetes who 

work with sophisticated hermeneutical tools—all read it in a manner that 

is fresh, creative, ecclesial, and committed. 

These readings have several distinctive marks. 

First, there stands the reality of the poor and oppressed over against 

those who dominate, the rich and powerful. In Latin America, the Bible, 

which used to be monopolized by those who wield power, is being re¬ 

gained by a new actor in history, namely, the poor, the outcast, those 

who mourn. It is precisely in the Bible that their experience of God, 

their ability to recognize God’s presence in their lives, finds a means of 

communication. It is not only God’s word but theirs. 

The experience of such a reading—always a rereading—of the Bible 

is that it is necessary for interpreting the overall situation and gives rise 

to a profound liberating spirituality. 

This reading is driven by a hermeneutical posture: one “enters” into 

the text from everyday reality with all its conflicts and problems. One 

then goes deeper into the text to understand its message, and finally one 

returns to the situation, bringing the contribution of the Word. It is im¬ 

portant to emphasize that this “hermeneutical circularity” begins not in 

books but in life, and therefore it represents a break from traditional 

readings. 

When the Bible is tuned into new situations, it delivers its “reserve of 

meaning,” making it possible to “see” what otherwise remains unseen. 

It is thus necessary to analyze the biblical text sociologically, and that 

entails understanding how it reflects the social formation and modes of 

production in the context in which it was written. Such a socioanalytical 

reading (from “all four sides”: political, economic, social, ideological) 

is characteristic of Latin America. 
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Very often the coupling of the hermeneutic and socioanalytical ap¬ 

proaches (in addition to the normal and ongoing use of historical-critical 

methods) makes it possible to enter with some affinity into the reality that 

gave rise to the biblical text because the earlier “rhetorical situation” was 

usually also one of conflict, oppression, rejection, injustice, or imperialist 

invasion with its plunder and destruction. 

The hermeneutical interpretation of the Bible, which is a key tool for 

liberation theology, highlights those textual areas and those events that 

are more relevant within the vast range of biblical literature, namely, the 

Exodus (oppression and liberation), the prophetic books (critique of 

anti-values in society and worship), the historic Jesus (his liberating prac¬ 

tices), and the apocalyptic literature (message of hope of the oppressed 

and the outcast). 

This emphasis may seem to be a “canon within the canon” (and so it 

has been criticized). In point of fact, such an operation is characteristic 

of any religious tradition with an extensive canon; moreover, it is a le¬ 

gitimate action when the Bible is read as relevant text out of, and for, 

the situation. Finally, both liberation theology and Latin American ex¬ 

egesis also use the other books and texts in the Bible. But the emphasis 

on the areas mentioned is significant and praiseworthy. 

Aaiother feature of the use of the Bible in Latin Aanerica is the fact 

that it is placed alongside the traditions and sacred texts of the native 

peoples and in dialogue with them. Various new “hermeneutics” are 

now emerging—indigenous, black, gender, and so forth—that seek 

to draw the native cultural and religious values from the ashes of the 

previous evangelization so that they can take their place in the Chris¬ 

tian expression of the faith in a deeply real way (as opposed to the 

marginal way this was always done). The most significant results are 

yet to come. 

Popular reading of the Bible in Latin America spread explosively in 

Christian base communities. Something very unusual took place; namely, 

people were needing and demanding a deeper knowledge of the Bible. 

As a result of this demand, many Bible scholars threw themselves into 

the cause of “liberating exegesis” in their research or by working with 

poor people at the grass roots or at intermediate levels. That led to im¬ 

portant initiatives or projects: (a) the institutionalization of annual 

meetings of Latin American biblical scholars; (b) the creation of a jour¬ 

nal with high academic standards but aimed at those leading the peo¬ 

ple’s reading of the Bible, namely, RIBLA (Revista de Interpretation 

Biblica Latino amerieana), published in both Portuguese and Spanish; 

(c) an Ecumenical Bible Commentary that draws on specifically Latin 

American exegetical work; (d) many Bible courses, the most outstanding 

of which is the CIB (Cur so Intensivo de Biblia—Intensive Bible Course), 
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held every year; and (e) a very useful bibliographical tool titled the Latin 

American Biblical Bibliography. 

Finally, it must be stressed that the greatest manifestation of Bible 

reading in Latin America is in the community, and that Latin American 

exegesis, which is at the service of that reading, far from being abstract, 

is deeply concrete and is at the service of a liberating spirituality. 

J. Severino Croatto 

(Trans. Phillip Berryman) 

See also: Basic Ecclesial Communities, Hermeneutical Circle, Libera¬ 

tion Theologies: Latin American, Social Location. 
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Third World Women 

Women in the Third World began to interpret the Bible consciously 

from feminist perspectives in the late 1970s. The Bible has been used 

both as a tool of colonial and patriarchal oppression and as a resource 

for women’s liberation and empowerment. Third World women the¬ 

ologians need to reclaim the authority to interpret the Bible for wo¬ 

men’s struggles. Ecumenical networks, such as the Circle of Concerned 

African Women Theologians, the Asian Women’s Resource Centre for 

Culture and Theology, and the Women’s Commission of the Ecu¬ 

menical Association of Third World Theologians, provide support for 

national, continental, and intercontinental dialogues on the Bible and 

theology. 

Several common issues have emerged as Third World women inter¬ 

pret the Bible. The first focuses on a postcolonial reading of the Bible, 

which challenges the hegemony of Western interpretation, exposing its 

co-optation by colonial and neocolonial interests. Western male schol¬ 

ars have always dominated biblical studies, and most feminist works on 
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the Bible are done by Western women. Postcolonial feminist criticism 

looks at the Bible from the vantage point of women who are often 

multiply oppressed by race, class, and colonialism. It examines how 

marginalized women in the Bible, such as slave women (e.g., Hagar) 

and poor women, are rendered invisible, consigned to “otherness,” and 

denied speech. It reconstructs a counter-discourse that challenges the 

power dynamics inscribed in the text, in its historical transmission, as 

well as in white feminist interpretation. It lifts up the voices of contem¬ 

porary marginalized female readers: women among the dalits, migrants, 

indigenous peoples, minorities, and diasporic communities. 

Multicultural and multifaith hermeneutics are important because 

Third World women live in multilayered religio-cultural worlds. While 

male theologians have looked for similarities between the biblical tradi¬ 

tion and their cultures in attempts to inculturate Christianity, women 

theologians indicate there are oppressive and liberating elements in 

both the Bible and their own cultures. A critical cultural hermeneutics 

is needed to demystify the claims of a homogeneous national culture, 

debunk the romanticizing of a patriarchal past, and expose violence 

done to women. Also needed are tools and methods to synthesize lib¬ 

erating motifs and elements from both the Bible and indigenous cultu¬ 

ral traditions. 

Since many Third World women live in oral cultures and many are il¬ 

literate, oral interpretation of the Bible is often the dominant mode of 

study. Using storytelling, drama, poetry, and performance, Christian 

women construct religious meanings, challenge male hierarchy, and re¬ 

claim women’s subjectivity. One of the goals of oral interpretation is to 

make the text relevant to the present. 

Feminist perspectives on the Bible from Asia, Africa, and Latin Amer¬ 

ica vary widely. Many Asian Christian women believe in the authority of 

the Bible, and some lift up as role models women such as Miriam, Deb¬ 

orah, Hannah, Mary Magdalene, and Mary the mother of Jesus. Others 

bring Asian myths, legends, and cultural resources to interact with bib¬ 

lical stories through the process of dialogical imagination. Since Asian 

people have recited and chanted their scriptures for millennia, some 

women employ dramatization, storytelling, and creative performances 

to reclaim the voices of biblical women. 

Hisako Kinukawa of Japan applies cultural anthropology to show that 

the social structure defined by honor and shame can be found both in the 

New Testament and in some Asian societies. She demonstrates that 

women’s struggles against impurity, pollution, and alienation in the first 

centuries are relevant today. Lee Oo Chung and other Korean theologians 

adopt a sociopolitical reading to interpret the concepts of shalom and ju¬ 

bilee in the quest for the unification of Korea. Kwok Pui-lan from Hong 
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Kong proposes a postcolonial reading of the Bible that pays attention to 

the connections among colonialism, sexism, and anti-Judaism and to the 

multiple subjectivities of women in the Bible. 

African women read the Bible in the context of survival, hunger, dis¬ 

ease, economic, and religious exploitation. Some utilize a sociocultural 

approach to compare women’s situations in Africa and in the Bible, such 

as cultural taboos surrounding blood, marriage, polygamy, and sexual¬ 

ity. Others stress women’s ministry in the church by pointing to Jesus’ 

liberating attitudes toward women and to their roles in the early church. 

The Kenyan theologian Musimbi Kanyoro calls for a cultural hermeneu¬ 

tics to unpack the layers of cultural interpretations women have inher¬ 

ited. Mercy Amba Oduyoye of Ghana develops interpretative principles 

for myths, folktales, and proverbs in African culture. Such hermeneuti¬ 

cal insights can be brought to bear to interpret the multilayered and oral 

traditions of the Bible. 

African women biblical scholars are interested in understandings of 

mission in the Bible. Teresa Okure of Nigeria reclaims the Samaritan 

woman as a model and analyzes her dialogue with Jesus at the well. She 

uses the story to illustrate a new concept of mission. Musa Dube of 

Botswana employs postcolonial theories to reread the stories of the 

Samaritan woman and the Syrophoenician woman, showing how the 

stories have been misused by missionaries to further colonial interests. 

While Latin American male theologians have spoken of God’s pref¬ 

erential option for the poor in the Bible, Latin American women be¬ 

moan women’s status as the poorest among the poor. They approach 

the Bible for resources to support their struggle against injustice and 

multiple oppressions. Some integrate social analysis of the Latin Amer¬ 

ican situation with critical readings of the Bible, while others focus on 

the prophetic ministry of women in the Bible and the church. Women 

in Christian base communities have integrated theories and praxis, ap¬ 

plying biblical insights to social transformation. 

Women theologians in the Catholic tradition stress the importance of 

Mary in popular religiosity. Ivone Gebara and Maria Clara Bingemer use 

new anthropological perspectives to study Mary in the Bible, emphasiz¬ 

ing her roles in the historical destiny of her people and in ushering in the 

kingdom of God. The Protestant theologian Elsa Tamez reinterprets the 

central concept of justification by faith in Paul, arguing that sin cannot 

be understood abstractly as individual guilt. Justification by faith is lib¬ 

eration from structural sin, and it brings freedom and new life in Christ. 

Kwok Pui-lan 

See also: Feminist Theologies in the Third World. 
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BIBLE TRANSLATION 

The Bible is the most translated book in the world. At the end of 

1998, for example, at least one book of the Bible had been translated 

in 2,212 of the world’s estimated 6,000 or so languages. 

The first major translation of the Bible, the Septuaginta, was trans¬ 

lated from Hebrew to Greek between the second and third centuries, 

B.C.E., in the North African city of Alexandria, a city central to the dis¬ 

semination of Hellenistic culture and values. This translation thus in¬ 

corporated Hellenistic thought forms and categories. 

The next influential translation is that of the medieval European 

scholar St. Jerome (331-420), in the era of pax Romana, with Latin as 

the lingua franca. Commonly known as the Vulgata, because of its “vul¬ 

gar” language, Jerome’s translation was not based on the Greek Septu¬ 

aginta but on the original Hebrew source texts. While Jerome’s La¬ 

tinized scriptures could not completely eliminate the Hellenistic layer, 

the new Latin text was inextricably linked to Caesar and the church, as 

well as to Roman culture and ideology. 

Those who challenged the hegemony of Jerome’s translation did so 

at their peril. John Wycliffe (1330-1384) and William Tyndale (1490- 

1536) are among those who paid with their lives. The proliferation of 

new translations during and after the Protestant Reformation reflected 

a weakening of the Roman empire, the church, and one dominant lan¬ 

guage, and the emergence of new empires and languages. The influen¬ 

tial translation of Martin Luther (1483-1546) in German or the so- 

called Authorized King James Version in English (1611), among others, 

were products of this development. 

The emergence of new power centers and the colonization of non- 

Western cultures and peoples created opportunities for their evange¬ 

lization by the emerging Christian powers. This wave coincided with 

the modern missionary era. During this period, translation into the lan¬ 

guages and cultures of colonized lands was first done by missionary 

translators who learned the languages of these lands. A second stage was 
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characterized by close collaboration between native translators and mis¬ 

sionaries who played the role of exegete or technical adviser. The final 

stage is characterized by the presence of qualified native speakers as full 

translators in their own tongues and cultures. 

Translation does not happen only between languages (a source and 

target language) but is, at the same time, always a process of negotiation 

and exchange between cultures and their respective power relations. The 

problem of transforming the categories, concepts, and textual practices 

of one language into those of another is at the heart of the translation 

process, but there is also the problem of the translators themselves. They 

are constrained in many ways—for example, by their own ideology and 

by what the dominant institutions expect of them. In other words, no 

translation is a neutral, pure reflection of the original text. 

Translation is a complex work. For example, how do you translate 

the God of the Bible in terms of the “god” or “gods” of another cul¬ 

ture? How do you change the categories and concepts of biblical reli¬ 

gion to terms understood by those of native traditional religions? In 

general, however, the local god, religious terminology, and categories 

are usually hijacked and christianized, or infused with new biblical 

meaning, as happened with the local god Mungu of the Swahili. How 

does one treat the case of the Iraqw of Tanzania, where “god” is fem¬ 

inine and so reflected in the grammatical system? Clearly, it is impos¬ 

sible to christianize the grammatical categories of any language with¬ 

out creating serious anomalies. Does replacing “Mother Looa,” the 

God of the Cushitic Iraqw, with “Mungu,” the God of the Swahili in his 

Christian garb, solve the problem? 

Some of the numerous problems posed by translation across cultures 

are intractable and not always amenable to simple solutions. Does one 

“foreignize” or does one domesticate? Contextualization and incultur- 

ation, now in vogue, are about domesticating the foreign. Foreignizing 

is the norm, however, which, in a colonial context, may go hand in hand 

with alienation. 

Translation is never a neutral tool. It is an instrument of ideological 

and theological formation—within the limits of fidelity and faithfulness 

to the source text. It operates at the cutting edge of inventing the terms 

of theological discourse. It can promote liberation or oppression. In this 

process, translators are active participants in molding the tools for the 

expression of the faith. 

Aloo Osotsi Mojola 

See also: Bible: Introduction, Colonization, Contextualization, In- 

CULTURATION, INDIGENIZATION. 



32 BLACK CONSCIOUSNESS 

Bibliography 

Roman Alvarez and M. Carmen-Africa Vidal, eds. Translation, Power, Subver¬ 

sion (Clevedon, England: Multilingual Matters Ltd., 1996). 

Eugene A. Nida and Jan de Waard, From One Language to Another: Functional 

Equivalence in Translating (Nashville, Term.: Thomas Nelson Publishers, 1986). 

Douglas Robinson, Translation and Empire: Postcolonial Theories Explained. 

(Manchester, England: St. Jerome Publishing, 1997). 

William A. Smalley, Translation as Mission: Bible Translation in the Modern 

Missionary Movement (Macon, Ga.: Mercer University Press, 1991). 

BLACK CONSCIOUSNESS 

Black consciousness, in its theological context, arose in the mid- to 

late 1960s both in the United States and in South Africa. As a move¬ 

ment, it defined how one gained consciousness of being black. In the 

United States, prior to becoming “black,” African Americans had ac¬ 

cepted the name of “Negro,” even though this rubric suggested that 

blacks were defined, controlled, and, thereby, oppressed by whites. 

South African blacks struggled against comparable derogatory de¬ 

scriptions given to them by white Christians. Instead of kaffir, “col¬ 

ored,” or “Bantu,” Africans, like their black American counterparts, 

accepted “black” as an overarching designation of self-definition. The 

question “How does one be black and Christian?” challenged both 

sides of the Atlantic. In response, a black theology of liberation arose, 

between 1966 and 1969, as the theological arm of larger liberation 

struggles. The spirit of liberation that permeated the black conscious¬ 

ness efforts in urban areas in the United States and in African town¬ 

ships and some rural lands was the same spirit of liberation of Jesus 

Christ. Black consciousness within black theology emphasized two 

trajectories—culture and politics. Being created black by God meant 

that one had the right to self-identity (i.e., an accent on a cultural theo¬ 

logy) and a right to self-determination (i.e., a move toward a political 

theology). 

Dwight N. Hopkins 

See also: Apartheid, Kairos Document, Racism. 

BLACK THEOLOGY 

(See Third World Theologies in the First World: Black Liberation 

Theology in Britain and Black Theology in the United States) 



BURAKUMINLIBERATION THEOLOGY 33 

BURAKUMIN LIBERATION THEOLOGY 

In Japan, the bumkumin minority have been oppressed for more than 

four hundred years. Discrimination against them remains severe in the 

areas of marriage, housing, and employment. It clearly illustrates what 

oppression means in seemingly homogeneous Japanese society today. 

It is not easy to establish the historical origin of the bumkumin. Ac¬ 

cording to some sources, it goes back to the Heian period (794-1185). 

Its religious roots lie in a combination of two factors: the Shinto idea of 

pollution, and the Buddhist abhorrence of lulling animals, a practice 

that polluted those involved in disposing of dead people and animals 

and thus prevented them from participating in religious rites. They were 

seen as filth (eta) and as non-people (hinin), and were settled in ghet¬ 

tos (buraku). This discrimination was institutionalized during the 

Tokugawa period (1603-1867) when these groups were seen as infe¬ 

rior castes and were ranked below warriors, farmers, artisans, and mer¬ 

chants. Though the present-day burakumins no longer undertake ac¬ 

tivities such as slaughtering animals, they continue to carry the taint. 

One of the earliest movements to take up the cause of burakumin lib¬ 

eration was the Suiheisha (Levellers Association), founded in 1922, 

which drew its ideas from Marxism, Buddhism, and Christianity. The 

Suiheisha’s symbol was a cross of thorns. The Christian church missed 

an early opportunity to join with the buraku cause when Kagawa, a 

Christian leader of that period, had a disagreement with the Suiheisha 

movement. 

In his book, A Theology of the Crown of Thorns (1991), Teruo Kuri- 

bayashi relates the liberation of the burakumin to the biblical theme of 

liberation. He analyzes the adaptation of the biblical symbol of Jesus’ 

crown of thorns by the burakumin, which was chosen, in part, to con¬ 

trast with the Japanese imperial throne of chrysanthemums. More im¬ 

portant, Jesus’ crown, now seen in passive, devotional, and contempla¬ 

tive terms, becomes a symbol that points to the pain of the outcastes 

and also reveals the hope of their final victory. It has become a symbol 

of liberation for the untouchables of the world. 

Teruo Kuribayashi 



CAPITALISM 

Capitalism is an economic system based on private ownership of the 

means of production and on free market competition. The means of 

production are capital—such as materials, machines, and money—and 

labor. Workers sell their labor power to the owners of capital at current 

market rates. 

The capitalist system maintains that this is the best way to distribute 

profits and losses, as it rewards efficiency and punishes inefficiency among 

free competitors. However, this assumption makes little sense to the poor, 

who have never been able to bargain freely with the owners for fair wages. 

It is even less convincing to Third World workers, whose poverty is a 

consequence of colonialism and of the deprivations and unrestrained 

exploitation they have suffered for generations. Karl Marx’s critique of 

working conditions in the nineteenth century is also applicable to work¬ 

ing conditions of the Third World poor today: owners of capital retain 

“surplus value” as they pay in wages less than the value created by the 

workers, whereas these latter are forced to work in order to barely subsist. 

Capitalism, which arose in the wake of medieval mercantilism, has 

gone through several stages. Elimination of state regulation was the 

main claim of liberalism. The industrial revolution allowed capitalism to 

consolidate itself in the nineteenth century, due to high levels of eco¬ 

nomic growth in Britain, France, and the United States. Characteristic 

of capitalism are recurring crises, such as the Great Depression of the 

1930s, which compel it to undergo adaptive transformations and to 

allow some extra-economic regulations. After the collapse of the Soviet 

Union, capitalism apparently won out over socialism. Today, with the 

help of the cybernetic revolution, it has developed into a system of glob¬ 

alized neoliberalism, where the process of deregulation moves toward 

the elimination of all remaining state control over economic activities. 

Manuel Ossa 

See also: Dependency Theory, Development, Globalization, Marxism. 
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CARIBBEAN EMANCIPATORY THEOLOGY 

The Caribbean region remains one of the most complex and enig¬ 

matic areas of the world. It is a difficult area to define, since some of its 
territories are islands and some are located on the continental mainland. 

There is a multiplicity of languages, customs, and religions, as well as a 
plethora of industrial, commercial, ideological, and political connec¬ 

tions with external centers of power and control. None of this should 
be entirely surprising, since the Caribbean was originally plundered by 

European mercantilist greed and resettled as plantations based mainly 
on the economic potential of African slave labor. In sum, the history of 

the Caribbean has been a progression of conquest, plunder, exploita¬ 
tion, colonialism, independence, and neocolonialism. Caribbean peo¬ 

ple today, whether at home in the region, or abroad in the diaspora, are 

still in search of the true meaning of the “emancipation” that was signed 
into law as early as 1834. Emancipation for them is still both a socio¬ 

political struggle as well as a deep religious quest. 

Thus Caribbean emancipatory theology takes its departure from the 

social and historical realities of poverty, dependence, alienation, and frag¬ 
mentation. It is grounded on the irrevocable conviction that, in the 

midst of these realities, God is the sovereign free God who wills that all 
persons should be free. It seeks to reinterpret anew the gospel tradition 

that all are created in the image of God, and that that imago Dei is not a 
call to submission to the rich and powerful, but rather a summons to 
concrete and historical communion with the unconditionally divine. 

Emancipatory theology seeks to renounce all modern forms of slavery 
and bondage. It seeks to affirm the full worth and dignity of persons in 

their rich and distinct diversity. It seeks to create new forms of spiritual¬ 
ity, and to join in solidarity with those who take their call to freedom as 

a gift from God rather than as a privilege granted by any human agency. 
It seeks to cultivate the art of Christian freedom, to celebrate the gift of 

divine freedom in song, dance, and praise, and to communicate the good 
news of human freedom in modes of cultural liberation and social praxis. 

Kortright Davis 

See also: Bible: Caribbean, Christologies: Caribbean. 
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CHARISMATIC MOVEMENTS 

(See Pentecostalism) 

CHILDREN 

There is a growing consensus that “children” refers to persons from 

birth to eighteen years of age, in accordance with the United Nations 
Convention on the Rights of the Child. All faiths have been concerned 

with the well-being of children in the Third World. The formal educa¬ 

tion of children was introduced and undertaken mainly by Christian 

churches since colonial times, until progressive, nationalist, or independ¬ 
ence movements gave the state more responsibility for educating them. 

In a similar way, religious groups have created charitable institutions to 

protect vulnerable children. Today the tendency among progressive 
Christians is not only to deliver needed services but also to advocate for 
better public policies for children, based on the new vision that children 

have rights and that governments must implement and promote them. 

The movement for children’s rights emerged from practical experi¬ 
ences in caring for children, new sociological and political challenges, 

and scientific developments. Perhaps the most important influences 
have been (a) the feminist movement with its questioning of patriarchal 

institutions; (b) the urbanization process, especially in developing coun¬ 
tries, exposing children to exploitative labor, drugs, and risks in the 

streets; (c) medical science, revealing the importance of the first five 

years of life and the preventable nature of the most devastating diseases 
of the past; and (d) the development of modern psychology, especially 
its discovery of the impact of early experiences on adult psyches, as well 

as the irreversible damage that can occur in infancy. 

The global children’s rights movement has had three moments of for¬ 
mal expression. In 1924, the League of Nations proclaimed the Decla¬ 
ration of Geneva. In 1959, the United Nations issued the Declaration of 

the Rights of the Child. Both of these were simple declarations promot¬ 

ing the rights of children to welfare. In 1989, the United Nations adopted 
the Convention on the Rights of the Child (CRC), which legally binds the 

countries that ratify it to introduce its principles and regulations into their 
national laws. The CRC is a comprehensive treaty that not only consoli- 
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dates previous international laws on children but also establishes new 

standards to protect children, the rights of children to information, to 

freedom of expression, and to advocates who will assist in protecting their 

rights. The CRC is the sole UN convention that has reached nearly uni¬ 

versal ratification; only Somalia and the United States have not ratified it. 

The main source of global data on children, available in several lan¬ 

guages, is UNICEF, which in recent reports presents a disheartening 

picture of children. In Africa, children have become the most vulnera¬ 

ble victims of the AIDS epidemic; they have also been enlisted as sol¬ 

diers and the majority lack the most elementary social services. In Latin 

America, the numbers of abused children, street children, and exploited 

working children are growing. In Asia, the use of children in prostitu¬ 

tion and bound labor has no limits, and the marginalization of the girl 

child continues. None of these problems is exclusive to any continent. 

In all the developing countries, a lack of public resources keeps some 

130 million children of primary school age out of school. These reali¬ 

ties are rooted in macroeconomic trends related to the debt crisis, a 

global increase of unemployment, and the liberalization and globaliza¬ 

tion of the capitalist economy. 

The plight of the world’s children raises hard questions about the 

meaning of mission today and about the priorities of religious groups of 

all faiths. It questions the usefulness of isolated projects and, instead, 

demands concerted actions. It challenges the absence of any discussion 

of children’s concerns in current theological work. If the subject of lib¬ 

eration theologies is the poor, the marginalized, the exploited, and those 

victimized by human structures, how is possible that children’s needs 

and concerns have not received specific and serious reflection by the¬ 

ologians? Indeed, how inclusive is theology if, to paraphrase the Gospel 

of Matthew, it is done “not counting [the needs of] women and chil¬ 

dren”? While in the past two decades women’s theology has flourished, 

enriching our faith perspectives and our vision of God, children still do 

not count. 

Mercedes Roman, mm 

See also: Oppression, Poverty, Violence. 
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CHINESE THEOLOGIES 

Four separate encounters have occurred between Christianity and 
China in the past fourteen centuries. Indigenous theological thinking, 
however, did not really begin in China until the twentieth century, 
when Chinese Christians began to move out of the shadow of Western 
Christianity. In the 1920s, against the background of political and in¬ 
tellectual hostility toward the Christian religion, the first challenge was 
to establish a truly Chinese leadership and organization. In 1926, six 
Chinese Catholic bishops were consecrated by the pope, despite the op¬ 
position of the missionaries. In 1927, the Protestant Church of Christ 
in China was established as a Chinese church based on the principles of 
self-government, self-propagation, and self-support. 

The second challenge was to develop a Chinese apologetic in tune 
with the social and cultural changes of the time. Chinese theologians 
began by dissociating themselves from the Western form of Christianity. 
They sought to show that Christianity was a universal religion not con¬ 
fined to any particular culture and yet at home in all cultures, including 
China. They also had to demonstrate that Christian values could be part 
of the spiritual reconstruction of the Chinese nation. Although they 
succeeded in raising awareness of the church’s role in society, they failed 
to provide a viable alternative to the predominant ideologies of the 
time—nationalism and communism. Catholic theology was too ham¬ 
pered by a rigid scholastic theology imposed from Rome, and Protes¬ 
tant theology put too much emphasis on individual salvation. 

T. C. Chao (Zhao Ziehen), the doyen of Protestant theology in this 
period, believed that the Chinese church must go through a double 
purification—institutional and doctrinal. The trappings of Western de- 
nominationalism and alien liturgies must be rejected. Central cores of the 
Christian faith must be reinterpreted to conform to rational and scientific 
worldviews; “unscientific” concepts such as the virgin birth and miracles 
must be purged from Christian belief. Only then would the person of 
Jesus and the salvific event of the cross become relevant to humanity’s 
search for meaning and relief from suffering. Chao also believed that Con¬ 
fucianism, the dominant tradition in Chinese culture, should be regarded 
as part of the revelation of God. Chao’s pursuit was cut short by the tri¬ 
umph of the Communist movement. The new faith, “scientific” and athe¬ 
ist, rejected both Confucianism and Christianity as feudal superstitions. 
Political pressure was put on the churches to adapt to the new regime. 
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The theological enterprise, as in the 1920s, had to begin again by a 

series of corrective measures. K. H. Ting (Ding Guangxun), the best- 
known Christian leader from the 1950s onward, proposed three stages 

of development: (a) a positive evaluation of atheism, (b) a new under¬ 

standing of sin and grace, and (c) the rediscovery of the Christ-like 
God. In the first stage, Christianity must recognize the validity and 

achievements of Communist ideals and invite them to a fuller and 
deeper dialogue on the meaning of human struggle by relating their 

efforts to the ongoing creative, redemptive, and sanctifying actions of 

God. Second, Christians must realize that saying no to sin is not suf¬ 
ficient. They should see that the majority of God’s people are not 

only sinners but have been sinned against by exploitative structures. 
Third, a Christian theology must move from the language of doom and 

damnation to recognize the universal dimension of God’s love as ex¬ 

pressed in the “cosmic Christ” in Pauline and Johannine scriptures. 
Ting believed that traditional christologies could not bridge the gap 

between the Judeo-Christian tradition and Chinese culture, or be¬ 
tween the institutional church and the revolutionary movements in his¬ 

tory. An understanding of Christ, not bound by history, institution, or 

culture, would be necessary to free the Chinese church from its theo¬ 
logical confinement. The concept of the “cosmic Christ” not only serves 

as a corrective to traditional theologies, it acts as the omega point of 

history toward which all humanity, Christian or otherwise, is attracted 
and it maintains a prophetic scrutiny over the actions of church and 

society. 
At the end of the twentieth century, however, Christianity in China 

must meet challenges other than communism. In fact, as an ideology, 

communism has completely collapsed, resulting in a “spiritual void” in 
a society lacking a coherent system of beliefs and values. Many again 

turn to the Christian churches for personal salvation and refuge from 
social and economic turbulence. There is also a new intellectual inter¬ 

est in Christianity, sometimes as a religion and sometimes as a cultural 
system. Many study the Christian religion and tradition, attracted to the 

fundamental concept of the individual as a person supported by a tran¬ 
scendent ground of being. Few are “converted” as such, but many 

actively seek a dialogue between Christianity and Chinese culture and 

history. This sets a new stage for Christian thinking in China. 

Edmond Tang 

See also: Christologies: Asian, Cosmic/Metacosmic Religions, Decolo¬ 

nizing Theology, Malaysian Theologies, Myanmar Theology, Tai¬ 

wanese Theologies, Vietnamese Theology. 
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CHIPKO MOVEMENT 

In India, women’s expressions of resistance against the desecration of 
creation date back to the 1730s, when the women, children, and men of 
Khejadali, a Bishnoi village in Rajasthan, led by a woman called Amritha 
Devi, stopped the maharaja of Jodhpur’s men from cutting the sacred 
khejri trees in their village. Willing to sacrifice themselves, they clung to 
the trees, defying the sword of the maharaja’s men. Recognizing the 
value of the Bishnoi action, the maharaja promulgated a decree that no 
trees were to be cut in that area. 

This event inspired the Chipko movement (chipko means “to cling”), 
which began in the early 1970s, in the Gharwal region of the Himalayas 
and has since spread. The movement aims at saving the hills from com¬ 
mercial exploitation and from the threats of landslides and severe soil 
erosion. This largely women-centered movement focuses on creating a 
sustainable, renewable forest system and on supporting and restoring 
food and water resources. The movement strongly affirms the feminine 
principle in Indian spirituality of valuing all of creation as sacred and as 
something to be preserved. These words by a Chipko activist, Chamun- 
deyi, sum up the spirit of the movement: 

Sister, it is a fight to protect 
Our mountains and forests 
They give us life 
Embrace the life of the living trees and streams 
Clasp them to your hearts. . . . 
The fight for life has begun. . . . 

Aruna Gnanadason 

See also: Ecofemist Theology, Ecology, Tribal Theologies. 
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CHRISTOLOGIES 

African 

At both formal and informal levels, African people are formulating 
christologies that are meaningful and relevant to the varying situations on 

the continent. As Charles Nyamiti (Kenya) and others have pointed out, 
African christology is bound to be pluriform. There are denominational 

differences (for example, between Catholics and Protestants), political 

and cultural differences (such as tribal and national differences, Anglo¬ 
phone versus Francophone, and differences between East, West, and 

Southern Africa), and a variety of theological approaches (such as those 
based on the oral tradition or using the inculturationist or liberationist 

models). However, throughout Africa unifying elements of emerging 
christologies include a strong reliance on the Bible and church traditions; 

an emphasis on African traditional teachings and the use of indigenous 
African symbolism and imagery; and significant consideration of the socio¬ 

cultural context, the real situations in which Africans live. 
Widely accepted images or understandings of Jesus are Christ as the 

Greatest Ancestor (John S. Pobee, Ghana), Christ the Proto-Ancestor 

(Benezet Bujo, Congo/Zaire), and Christ the Brother-Ancestor (Charles 
Nyamiti, Tanzania). Jesus is also understood as healer, liberator, chief, 

or elder brother. Use of these images is often dependent on the histor¬ 
ical, cultural, or social context and responds directly to the needs of 

Christians for relief from hunger, suffering, injustice, or oppression. In 

Ghana, for example, certain features of the religio-cultural heritage of 
the people influence the development of both formal and informal 

christologies. These include the pervasive presence and power of the 
Spirit and the constant need to equip oneself spiritually for life’s con¬ 

tingencies; the tendency to emphasize the spiritual dimension of social 
experiences and the belief that spiritual powers can intervene in all 
aspects of human life; and the tendency to view religion as a means for 

survival and for enhancing all oflife. 
These resilient features of our cultural heritage have immensely col¬ 

ored and influenced the formulation of christological statements, par¬ 

ticularly by the “new” or “popular” churches, otherwise known as charis¬ 

matic, African instituted, or independent churches. Members of these 
churches have interpreted the gospel in ways relevant to African realities 
through popular “gospel” music and other creative forms of expression. 

In these churches, an all-embracing Being, Jesus, helps people cope with 

concrete situations, ranging from hunger, barrenness, broken relation¬ 

ships, unemployment, fear of evil spirits and diseases, to death. 
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African women express their relationship with Jesus in particular 

christological images. Christ becomes truly friend and companion, lib¬ 
erating women from the burden of disease, and from the ostracism of a 

society riddled with taboos and patriarchal assumptions about women. 
Women are honored, accepted, and sanctified, whether single or mar¬ 

ried, mothers, or without children. A pregnant woman without pri¬ 

mary health care available might see Jesus as the great and efficient mid¬ 

wife who helps ease the pain of childbirth. African widows, whose lives 
are often characterized by misery and poverty, might perceive Jesus as 

husband. 
African Christians affirm a strong belief that Jesus enhances their en¬ 

tire life, which includes prosperity, fertility, virility, good health, and 

total protection from any evil spirit or source of fear. One might ar¬ 

guably conclude that the main emphasis of African christologies is what 
Jesus can do to effect positive change in people’s lives. This is not to say, 

however, that Africans ignore the Being of Jesus Christ, for one cannot 

separate the Being from his actions. The pragmatic attitude to religion 
and the holistic view of life clearly underscore the perception of Jesus 

Christ as a Being who cannot be limited to a particular model. Jesus 
Christ is the miraculous, all-embracing, wonderful Being who builds 

people up, particularly the excluded and those at the fringes of society, 

and leads them to experience the love of God. 
Such varying bases of christologies raise certain issues, such as how 

African christological models, based on the use of African symbolism 

and imagery with their multiple interpretations and meanings in specific 
African contexts, can benefit the universal community of Christians. 

The image of Christ as ancestor is a good example. Some have argued 
that because the meaning of the word “ancestor” is culturally specific, 

Jesus Christ cannot be an ancestor to all Africans and to the entire 
Christian community or to all humanity. Yet, the concept of Jesus Christ 

as ancestor can enrich the church’s universal understanding of Christ if 
the ancestor is seen as a symbol of perfection and of relationships that 

are eternal, that extend beyond death. African ancestors, whose exem¬ 
plary lives are worthy of emulation, are believed to be very concerned 

with the well-being of the members of the community. Jesus Christ as 

ancestor, then, is another way of saying that Jesus continues to live, to 
influence the lives of people, and to give them abundant life, according 
to his promises. 

Elizabeth Amoah 

See also: African Independent Churches, Bible: Africa, Liberation 

Theologies: African, Third World Women’s Theologies: African. 
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African American 

Each generation of Christians must answer the question: “What does 
it mean for Jesus, a first-century Palestinian Jew, to be Christ (the Mes¬ 

siah, the incarnate one)?” The answer is inevitably shaped by a particular 

community’s social, historical, cultural, and political context. Instead of 
a singular or universal christological understanding, various christologies 

emerge from diverse communities of people who attempt to understand 

fully the significance of God’s revelation in Jesus. 
Black christology reflects a long tradition of black Christians probing 

the meaning of Jesus Christ in their struggle for life and freedom in a 
society that would deny them both because of their blackness. This 

christology begins with the notion that Jesus brings God down to earth 
and is God’s intimate presence in human history. The central symbol, 

the black Christ, signifies black people’s witness to a Christ who walks 
with them, talks with them, and understands their tears and pain. 

Black christology is not grounded in the Nicaea/Chalcedon tradition 

but rather in the experience of slavery. While the Nicaea/Chalcedon 
tradition tends to minimize the significance of Jesus’ earthly ministry, 

enslaved Africans highlighted this ministry in their attempts to recon¬ 
cile their Christian faith with their enslavement. Relying on the gospels’ 

witness to Jesus as opting for the downtrodden and oppressed, and 
recognizing the poignant similarities between their condition as chattel 

and Jesus’ crucifixion, enslaved Christians testified in diverse ways that 

Jesus Christ was black. 
Blackness in enslaved Christianity was not a statement about Jesus’ eth¬ 

nicity or skin color but a testimony to his existential commitment to the 

life and freedom of the black enslaved. Jesus was a trusted friend who un¬ 
derstood their agony, grief, and struggles. Grounded in the resurrection, 
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the enslaved also believed that Jesus would deliver them from the tyranny 

of slavery. A christology emerged that defined Jesus Christ as one who 

opposed white racism and affirmed black humanity. 
Though variously interpreted, the black Christ remains a characteristic 

feature of contemporary black christology. The pioneering black theo¬ 

logian James Cone argues that Jesus Christ takes on the very condition 

of blackness in America. He also explains that the blackness of Christ 
means Christ is an unequivocal liberator of black people from white 
racism. Cone recognizes the universal symbolic meaning of the black 

Christ when he says blackness signifies those that are oppressed, mean¬ 

ing people of the Third World. 
Another pioneering black theologian, J. Deotis Roberts, argues that 

because Christ is for everybody, Christ is black, just as Christ can be 
white or any other color of people. Roberts further explains that the 

black Christ is at once a reconciler and liberator with the ultimate con¬ 

cern of reconciling white people and black people. 
A second generation of black male theologians, including Dwight 

Hopkins, George Cummings, Josiah Young, and Mark Chapman, is at¬ 

tempting a more comprehensive understanding of the complexity of 
black oppression by acknowledging the presence of classism and sexism 

within the black community. Their black christologies are also more in¬ 

tentionally linked to African and other Third World christologies. 
The most recent black christology emerges from black female theolo¬ 

gians who identify themselves as womanist and explore black christology 
from the particular struggles of black women. Womanist christology 

points to the multidimensional character of black oppression and stresses 
the interactive impact of race, gender, and class oppression on black 

women’s lives. Womanist christology employs a diversity of symbols to 
clarify the meaning of the black Christ and highlights those persons, es¬ 

pecially black women, who have worked to move the black community 

toward wholeness and freedom. 
Jacquelyn Grant, a pioneer in womanist christology, concludes that 

Christ today is a black woman. She disavows the centrality of Jesus’ 

maleness in determining what it meant for him to be Christ. Simi¬ 
larly, Kelly Brown Douglas says that the black Christ can be a black 

woman. Douglas stresses, however, that the black Christ is seen in the 
face of anyone, male or female, who fights for the life, freedom, and 

wholeness of the black community. Douglas further recognizes that 
the complexity of black oppression includes heterosexism and homo¬ 

phobia. The Roman Catholic Jamie Phelps emphasizes Christ as one who 

provides “life-engendering hope” and a “life-engendering way of life” for 
black men and women as they encounter the numerous dimensions 
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of their complex oppression, be it socioeconomic, psychological, or 
institutional. 

Kelly Brown Douglas 

See also: Bible: African American, Third World Theologies in the First 

World: Black Theology in the United States. 
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American Indian 

Although very little has actually been written on this subject, over the 
generations since the missionization of American Indians began, Indian 

people and especially Indian clergy, as peoples of oral cultures, have spo¬ 

ken about it. The story of Jesus was by no means strange to Indians on 
their first hearing, since every Indian community, representing a variety 

of distinct cultures and languages, had stories that prepared them to make 
sense of Jesus. Indeed, many Indian clergy have come to speak of those 

old stories and religious traditions as the appropriate Old Testament for 
Indian Christians. Deeply religious, traditional Indian people have a long 

history of relating to the Sacred Other in stories and ceremonial acts. 
Coundess figures from traditional stories could be fruitfully understood 

as christological figures: from Corn Mother and Rabbit Boy to White 

Buffalo Calf Woman and even Coyote. No, these stories are not the same 
as the Christian gospels, but they function in similar, salvific ways for the 

people, always pointing to the need for divine assistance in living a suc¬ 
cessful life. They involve human manifestations of the Sacred Other and 
can include miraculous births. The immediacy of the divine, radically 

experienced in tension with their clear notion of divine transcendence, 

means that traditional Indians live with a constant awareness of the Sacred 
Other as present and functioning in the life of the community. 

On the other hand, a certain overlay of cultural language imposed 
upon the gospel makes Christian affirmation difficult for Indian people, 
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even as many accede to it. For instance, the Christian claim for the ab¬ 

soluteness of the Christ event will be screened out by most Indian 

Christians who are not yet ready to consign their ancestors, some from 

the immediately past generation, or their present relatives, to the eter¬ 

nal damnation that supposedly awaits nonbelievers. 

Other language usages can be equally alienating or co-optive of Indian 

people. The use of the word “lord” in reference to Jesus is a prime 

example. Indian cultures were far more egalitarian than hierarchical Eu¬ 

ropean cultures. Since Indian communities in North America lacked any 

cultural concept of lordship, the concept had to be learned before any 

affirmation of Jesus’ lordship could be made. The only notion of lord- 

ship that functioned or functions experientially in Indian communities 

derives from the lordship of European and Amer-European colonial 

domination. Hence, the simple affirmation of the lordship of Jesus is cul¬ 

turally tortuous for Indian people. It necessarily involves a prior affirma¬ 

tion of lordship, which is in itself a violation of traditional Indian culture. 

Moreover, the affirmation of lordship functions inherently as a subtle re¬ 

ligious legitimization of European and Amer-European hegemony as the 

colonial rulers of American Indian lands and peoples. 

Thus, a truly liberating christology for American Indian people must 

find different metaphors to talk about the salvific presence of the Christ 

in the world. Instead of the hierarchical notion of lordship, Indian 

preachers will sometime invoke the more egalitarian notion of Jesus as 

brother, a radically different but equally biblical metaphor (Gal. 3:26). 

Likewise, the Pauline notion of freedom (Gal. 5:1) becomes important 

for many Indian clergy, since it would seem to allow continued partic¬ 

ipation in Indian culture and cultural activities, including the ancient 

traditional ceremonies of our peoples (so also an Indian reading of Ro¬ 

mans 14). The question Indian people will press with their mainline de¬ 

nominations, then, are these: How free are we? Does Christ set us free 

to pray and participate in traditional tribal ceremonies? Or does Christ 

bind us to a new law of Christ and Christ alone? 

The word “Christ” is itself a metaphor rooted in the Jewish culture 

and language of Hellenistic Palestine. Christ, messiah, and messhiach all 

translate into English as “anointed one,” playing metaphorically on the 

Israelite notions of kingship, first of all, and of prophet and priest. How 

can we begin to unpack this metaphor in any American Indian language 

or culture? Must we necessarily become intellectually versed in Hel¬ 

lenistic Jewish culture and in the traditions of the Hebrew Bible before 

we can affirm Jesus and gain spiritual unity with Christendom? Or must 

we merely come to an intellectual affirmation of the most current Amer- 

European interpretation of these things (in their latest Lutheran, Pres¬ 

byterian, Catholic, Episcopal, or Methodist guises)? 
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Once we begin to claim the freedom to interpret the metaphor of 

Christ from within our own cultures, then a broad range of metaphors 

becomes available to Indian people. These will necessarily include the 

possibility that the Christ had long come to Indian people in the form 

of the ancient manifestations of the divine that have always functioned 

and still function as salvific presence in our traditional ceremonial life. 

(George) Tink Tinker 

See also: Aboriginal Theology, Colonization, Decolonizing theology, 

Indigenous Theologies, Third World Theologies in the First World: 

Native American, Third World Women’s Theologies: Native American. 
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Asian 

Jesus, the man of Nazareth, is the Christ, the one in and through 

whom we have the saving knowledge of God. Asian theologians have 

brought out in a challenging manner the meaning of this confession in 

formulations made in the context of different social, political, cultural, 

and philosophical backgrounds. 

Incultumtion christologies. Indian Hindus who focused on the nature 

of the person of Jesus Christ did many of the early christological reflec¬ 

tions in Asia. While their articulations reveal a genuine fondness and 

awe for Jesus, their attempts disclose loyalty to the traditions to which 

they belonged since they drew only upon images from the Hindu philo¬ 

sophical systems that they hoped would bridge the gap between the two 

faiths. The result was a mystical and metaphysical interpretation of the 

person and work of Christ. Their christological affirmations provide a 

variety of images: Jesus as the great teacher, guide, and messenger del¬ 

egated with power from God to set an example (Raja Ram Mohan Roy); 

Jesus as the divine man, who through his self-emptying becomes filled 

with God (Keshab Chandar Sen); Jesus, the son of Man who seeks the 

last, the lost, and the least (Rabindranath Tagore); Jesus the supreme 

satyagrahi (Mahatma Gandhi); Jesus as Jivanmuktha, the one who has 

attained liberation while alive (Swami Vivekananda); Jesus as Advaitin, 
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the one who has realized destiny with Brahman (Swami Akilananda); 

the mystic Christ (Radhakrishnan). 

The efforts of these pioneers inspired several Indian Christians to de¬ 

velop christological articulations rooted in the Indian culture. Hence 

Jesus has been identified as logos or cit, or consciousness, but fully human 

and fully divine (Brahmobandhav Upadhyaya); as prajapati or Lord of 

the created world (K. M. Banerjee); as incarnation or avatara (Sadhu 

Sundar Singh and V. Chakkarai); as the antaryamin or the immanent 

Christ (A. J. Appasamy); as Adi Purusha or the historic figure perma¬ 

nently human (P. Chenchiah); and as the eternal Om or logos (S. Jesu- 

dasan). A later development in Asian Christian theology, particularly in 

India, saw an emphasis on humanization and liberation of people in the 

social and political realm. Much of this was done within the context of 

rising nationalism and the need for dialogue between religions. Jesus 

Christ was therefore referred to as the Hidden One (J. N. Farquhar); the 

Crown of Hinduism (R. Panikkar); the Acknowledged Christ (M. M. 

Thomas); and so on. It is well known that the roots of Indian Christian 

theology are found in the experiences of theologians who are mainly 

from the upper caste/class communities. An authentic contextual the¬ 

ology to them meant an adaptation or adjustment to the dominant ethos 

in India, which therefore included the acceptance and continuance of 

the caste structure. Influenced by the Hindu philosophical systems and 

other Hindu literature such as the Vedas and the Upanishads, their the¬ 

ology differed from that of the Christian masses who were poor and il¬ 

literate and belonged to the Scheduled caste groups. Their articulations 

of Christ did not challenge but protected the interest of the dominant 

castes. Christological thinking has also been informed by the distinct In¬ 

dian concept of Uguru” or teacher, which enables one to perceive Jesus 

as the revelation or presence of God in a freer manner while at the same 

time transforming the understanding of the term itself when Jesus’ 

teachings and works are considered (M. Thomas Thangaraj). 

Popular christologies. Outside the mainline theological circles are the 

many popular christologies, which range from the traditional to the rad¬ 

ical: Jesus as one who bestows prosperity, the magician, the miracle man, 

the stiff and the stern judge, the spiritual being and world-negating 

God, the eschatological Christ, to name a few. The work of Jesus is 

understood to be that of one who has been sent to call the people to re¬ 

pentance and a life of adoration of God. This focus on the spiritual di¬ 

mension of salvation places Jesus over the cultural conflicts of caste, 

religion, gender, language, and class and therefore outside the debate, 

so to speak. The infant Jesus is also worshipped as a symbol of protec¬ 

tion in times of danger and hardship and as the bestower of wishes. 

Many Asian Christians identify with the Christ of the cross and pay little 
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attention to resurrection. Their vision does not go beyond the satisfac¬ 
tion of their immediate personal needs and hence lacks a social dimen¬ 
sion. Yet there are others for whom Christ is a model to be emulated in 
the struggle for liberation. “To have faith in the incarnate, crucified and 
resurrected Christ means to be part of his revolutionary task to liberate 
man” (Salvador Martinez). 

ehristologies and religious pluralism. Challenged by religious pluralism, 
Asian christological thinking over the past decade has, with the realiza¬ 
tion that religious pluralism is something to be valued and not merely 
tolerated, embarked on the project of bringing the “person of Jesus in 
conjunction with other religious figures, into a revitalizing and enriching 
encounter with them and with Christian faith itself’ (Sugirtharajah). 
Explorations have been made into the similarities between Jesus and other 
religious figures, resulting in connections being made between Jesus and 
Krishna and the salvation they both offer (Ovey N. Mohammed); Jesus 
and the Buddha as two enlightened individuals (Seiichi Yagi), both in¬ 
volved in the act of human liberation (Aloysius Pieris). In the light of the 
Chinese concept of yin and yang, Jesus has been conceived as the way of 
change and progress and has provided new insights into the understand¬ 
ing of humanity/divinity, death/resurrection, and creation/redemption 
(Jung Young Lee). Within the Islamic context, it has been suggested that 
christological affirmations need to be divested of ideas, images, and lan¬ 
guage that are offensive to the Islamic community and focused instead 
on the “greatness of God,” as exemplified in Jesus (Alexander Malik). 
Other have proposed a God-centered christology that is also mystery 
(Stanley Samartha); or Jesus as one among the many manifestations of 
the Universal Word (Michael Amaladoss). 

Liberation ehristologies. At present, christological reflections stand at 
a new crossroad. Asian theologians are attempting to articulate chris- 
tologies that take into consideration the massive and acute suffering of 
the Asian people, the widespread poverty, injustice, ethnic, caste, racial, 
and religious differences, and the increasing violence that characterize 
Asian communities. Against this backdrop, Asian theologians have ar¬ 
ticulated ehristologies within a theological paradigm with a liberation 
stance. Hence, we have Jesus identified as “pain-love”—who embodies 
the pain of the Asian people through the passion of his own pain on the 
cross (C. S. Song); Jesus as the center moving toward those at the pe¬ 
riphery (Kosuke Koyama); Jesus as the prophet, a subversive-creative in¬ 
dividual (Sebastian Kappen); Jesus as the hope and the way to libera¬ 
tion (Michael Rodrigo); and the minjung Christ as one who is not the 
Christ of the kerygma but the historical Jesus who associates and lives 
with the minjung. For the dalits in India, Christ embraces them in their 
suffering, rejection, and shame. Jesus, by virtue of his humanity, his 
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roots, his solidarity with the outcastes, his total identification with the 

poor, his being the servant God and the suffering servant, and most of 

all because of his dying on the cross and exemplifying brokenness, for 

allowing himself to be crushed, split, and torn, by virtue of his experi¬ 

ence of Godforsakenness is the prototype of a dalit. Jesus is therefore a 

dalit in the fullest sense of the term, one who belongs to the realm of 

the outside, the region of carcasses and defilement. 

Asian women have generally found the traditional images of Jesus as 

suffering servant, Lord, Emmanuel, Messiah, or the representative 

human being to be most meaningful. But attempts are also being made 

to reinterpret some of these images, particularly those affirmations that 

seem to glorify suffering so much that suffering becomes a value in it¬ 

self, and thereby a trap for women which ensnares them. In their strug¬ 

gle to overcome their oppression and experience liberation, women are 

using religio-political symbols and motifs to understand Jesus and see 

him as the liberator, the revolutionary, and the political martyr (Philip¬ 

pines); the mother, woman, shaman, and worker (Hong Kong and 

Korea); the bread of life that keeps women alive; the Tree of Life (Lucy 

D’Souza); and the cross (Judith Sequeira). More recently, Asian women 

are looking into the goddess traditions and making linkages between 

them, the biblical wisdom tradition, and Jesus. This allows for connec¬ 

tions between Christian feminists and other goddess-centered feminists, 

and between historical and mythological worldviews, and provides 

Asian Christian women with wholly feminine symbols and images as 

possible alternatives for understanding Jesus Christ. 

Monica J. Melanchthon 

See also: Bible: Asia, Ecclesiologies: Asian, Inculturation, Interreli¬ 
gious Dialogue, Third World Women’s Theologies: Asian. 
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Asian American 

Compared with African American and Hispanic American theolo¬ 

gies, Asian American theology is a much younger sibling. Asian Amer- 
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ican history began in 1848, when the Chinese, first among Asians, 

went to the United States looking for work. Between 1850 and 1882, 

over three hundred thousand Chinese, mostly male, came as “so¬ 

journers” to acquire quick fortunes and return to their homeland but 

ended by staying on as immigrants. California, with its newly discov¬ 

ered gold and with railroad and agricultural industries in need of cheap 

labor, was the state of choice for Chinese immigrants. They were 

joined in 1860 by the Japanese immigration, which reached its peak 

around the turn of the century, and by the Koreans on a large scale in 

1903. The Protestant churches were active among the early Asian im¬ 

migrants, but with the coming of the Filipinos and the Vietnamese, the 

presence of the Roman Catholic Church became noticeable. Besides 

these nationalities, there are other groups, including Indians, Pakista¬ 

nis, Malaysians, Cambodians, Laotians, Hmong, and Thai. Clearly, 

“Asian American” denotes an ethnically, racially, linguistically, cultur¬ 

ally, and religiously very diverse group. 

Most Asian American theologians, that is, those who are of Asian ori¬ 

gin but work mainly in the United States, have been trained in the West 

and are well acquainted with Western theologies. While benefiting from 

American, European, and South American theologies, Asian American 

theologians attempt to construct their own distinctive theologies, and 

especially christologies. On the one hand, they make use of the Asian 

resources, such as Asian peoples’ stories, Asian religious traditions and 

rituals, Asian philosophies and literature. On the other hand, they theo¬ 

logize from their experiences of marginalization as immigrants in the 

United States. 

Among Asian American theologians who have developed a distinctive 

christology is Jung Young Lee, a Korean United Methodist. Under¬ 

standing reality as essentially marked by change, he paints Jesus as the 

“perfect realization of change.” Furthermore, viewing the immigrant as 

one who lives “in-between” and “in-beyond” two worlds, he presents 

Jesus as the marginal person par excellence. Choan-Seng Song, a Tai¬ 

wanese Presbyterian, wrote a christological trilogy in which Jesus is de¬ 

scribed as the “crucified people” who is presently working in Asia in the 

power of the Spirit to liberate Asians from all types of oppression. From 

his Confucian heritage, Peter C. Phan, a Vietnamese Roman Catholic, 

portrays Jesus as the “Elder Brother” and the “Ancestor” in addition to 

being a liberator. Anselm Kyongsuk Min, a Korean Roman Catholic, de¬ 

velops a theology in which Jesus is seen as being not only in solidarity 

with others but receiving solidarity 0/others. David Ng, a Chinese Pres¬ 

byterian, paints Jesus as primarily a person gathering others into a com¬ 

munity (koinonia). Andrew Sung Park, a Korean United Methodist, 

views Christ as healing not only sin but also ban (the deep sense of anger 

and pain caused by prolonged oppression) and racial conflicts. 
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Women Asian American theologians have also been engaged in con¬ 

structing a christology from a feminist and antipatriarchal perspective. 

Rita Nakashima Brock, for one, rejects the notion of Jesus as the savior 

and the Christ. For her, Jesus is but one of the participants in the em¬ 

bodiment of the redemptive “Christa/Community” in which the erotic 

power of “heart” flows in mutual relation and brings about the healing of 

brokenheartedness. Other theologians strongly criticize the androcentric 

and patriarchal christology of the West that takes the maleness of Jesus 

as normative. 

These and many other portraits of Jesus by Asian American theolo¬ 

gians have no doubt enriched Chalcedonian christology with resources 

and insights derived from their varied cultures. As people rooted in two 

cultures, they are in a position to bring together the theologies of both 

East and West in a new theological synthesis. 

Peter C. Phan 

See also: Third World Theologies in the First World: Asian American, 

Third World Women’s Theologies: Asian American. 
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Caribbean 

Theologians in the Caribbean have always insisted on the need for 

Christ in the Caribbean to reflect its peoples and spaces. But what is au¬ 

thentically Caribbean and relevant to discourse on christology in the 

Caribbean? In theological reflection in the Caribbean three main posi¬ 

tions attempt to bear this responsibility. 

The first position uses cultural and literary sources in the Caribbean as 

the bases for theological reflection as well as for analyses of racial and so¬ 

cial stratification as a means of understanding the complex cultural pat¬ 

terns of the region. This position is a break from the old christology, which 

saw the region as mission territory needing to hear the words of Christ. 
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The second position sees the struggle for justice in its social, political, 

and economic forms as central to the message of Christ and Christians. 

These two positions are by no means mutually exclusive, and theologians 

in the region have always freely incorporated both into their reflections. 

Regardless of the theological position, it is clear that theology in the re¬ 

gion is a reaction to and is formed by the experience of colonization and 

its contemporary mercantilistic expression of globalization. 

In response to this, a third position uses historical method as the basis 

for theological reflection. Rather than viewing the historical importance 

of the Caribbean as a theater of personalities or absentee landlords, the 

region is understood as a geographic space that is shaped by its material 

relations and must be looked at over a long time span following distinct 

yet intermeshing cycles of human agency, culture, and economics. This 

reading exposes the forced character of Caribbean reality and the forced 

context of theological reflection in that reality. The task of christology in 

the Caribbean is thus that of giving the faces of Jesus in the Caribbean an 

anchored presence in the history of the region. 

Gerald M. Boodoo 

See also: Bible: Caribbean, Caribbean Emancipatory Theology, Decolo¬ 

nizing Theology. 
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Hispanic 

Every christology is a reflection on the power and the meaning of the 

Jesus story. As such, all christologies are written from a particular con¬ 

text and with a particular audience in mind. Hispanic christologies take 

as their point of departure the marginalization that Hispanics have ex¬ 

perienced within the United States because of their mestizo identity— 

never frilly mainline U.S., never fully Latin American. 

From within the experience of marginalization, the Galilean identity 

of Jesus is a fundamental point of Hispanic christology. Pure-minded 

Jews of Judea marginalized Galileans while, at the same time, the Greeks 

and Romans of Galilee marginalized them as Jews. The Galileans, like U.S. 

Hispanics, were thus twice marginalized. It is from within this experience 
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of exclusion that Jesus proclaims the reign of God wherein all will be wel¬ 

comed. The reign of God refuses to accept marginalization, exclusion, and 

rejection. Jesus is the rejected cornerstone that becomes the cornerstone 

of the new creation. It is society’s reject who now rejects all rejection and 

does so precisely in the name of God, who is Abba, Papacito, to all. 

It is in this Galilean Jesus that U.S. Hispanics find the true meaning 

and mission of their experience of rejection and marginalization. What 

the world sees as rejection is for God election, not for privilege but for 

mission. Their christology, based on the Galilean Jesus and the reign of 

God, defines the true identify and mission of the Hispanics in the U.S. 

Virgilio P. Elizondo 

See also: Bible: Hispanic, Mestizaje Consciousness, Third World Wo¬ 

men’s Theologies: Hispanic. 
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Latin American 

The understanding of Jesus Christ of a given church, time, or people 

cannot be limited to their theological (dogmatic) definitions, but is also 

seen in the place that Christ plays in their faith, their religious attitudes, 

their piety, their iconography, their celebrations, and even their folk¬ 

lore. In this sense, there have been and are very different “faces of Christ” 

in Latin America. 

The French theologian Georges Casalis characterized the christology 

of the Iberian conquest and colonization with two images frequently 

present in Latin American iconography: first, the “heavenly monarch,” 

the exalted Christ who has total and discretionary power; and, second, 

the “crucified victim,” the powerless and wounded Christ with whom 

suffering indigenous people can identify. Both images have found ex¬ 

pression through the conquest, as in the defense of the right of con¬ 

quest in the work of a Spanish theologian like Sepulveda, or in the iden¬ 

tification of Christ with the suffering and “crucified” native people, so 

forcefully portrayed by Fray Bartolome de Las Casas. 

This latter, dominant motif has concrete expression in popular piety 

and in the different miraculous “Christs” venerated throughout Latin 

America, to whom people address their petitions and from whom they 

expect help. Thus, the merciful Christ is also the powerful healer, the 
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hand stretched to help. This “christology” could be extended to include 

the motif present in the “maternal face of God” (the Virgin) and the 

saints. There is also a “prophetic christology” present in popular charis¬ 

matic leaders that is acknowledged in popular lore and images. Included 

are popular outlaws, “black Christs,” and even political figures. 

The dominant christology in Protestantism stresses Christ the Savior 

who atones for sin, liberates human beings from a miserable and “lost” 

life, creates a new community of love, and ensures eternal life. In Protes¬ 

tant piety, the image of the Savior is also that of the “friend” to whom 

one can entrust all one’s problems and worries and from whom one re¬ 

ceives help and comfort. In Pentecostal piety, in particular, Christ is the 

source of power, health, and abundance. Here, christology and pneu- 

matology are almost totally identified. 

In recent Latin American theology (frequently called “liberation theo- 

logy”), some of these christological motifs—although in different forms 

in popular Catholic and Protestant piety—have been taken up, recast, 

corrected, and articulated in biblical and theological reflection. Well- 

known theologians, such as Gustavo Gutierrez, Leonardo Boff, Jon So- 

brino, Juan Luis Segundo, Victorio Araya, Jaci Maraschin, and many 

others, have produced significant theological works. Although there are 

differing articulations of these theological christologies, it is possible to dis¬ 

cern some themes common to both Catholic and Protestant theologians. 

First, Christ is the place to meet God. God has made Godself visible 

and available in a human life; the Christian is a person who believes that 

God is as Jesus Christ has said and shown. Second, we meet and know 

God in Jesus’ words and actions. Latin American theology has privi¬ 

leged the “historical Jesus,” not in a literalistic understanding of the 

gospels but in the total picture they give us of Jesus’ “program” revealed 

in his actions and words. The content of this program is the kingdom or 

reign of God—the reign of life, justice, and mercy. The response to this 

call means repentance, conversion, and “following” the Christ. Third, 

the identification with the poor—in its broad sense of the excluded, the 

weak, the discriminated against, the materially impoverished—is central 

to Jesus’ program. Discipleship means talcing on the cause of the poor. 

Fourth, the death of Jesus is understood as his absolute and total faith¬ 

fulness to his mission and, at the same time, the way in which God 

unmasks sin, corruption, and injustice through God’s own self-giving. 

In this sense, as the fourth gospel says, his death is his triumph. This is 

God’s vindication of Jesus’ life and program. 

Feminist christology in Latin America begins with the experiences of 

the oppression of women and a corresponding rereading of the Bible. 

It places special emphasis on retrieving the person of Jesus, his human¬ 

ity, his suffering, and his relationships with oppressed women in which 
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health and integrity are restored through words and deeds. The close 

relationship between Jesus and oppressed women, the healing of their 

bodies, the recognition of the role of women in the Jesus movement, 

and the critique of patriarchal institutions are important in the libera- 

tive hermeneutics of Latin American women. They are being rediscov¬ 

ered as fundamental to the gospel. The Jesus movement is retrieved and 

understood as a resurrection movement of women and men, who, in a 

discipleship of equals, perform resurrection actions to restore life. Jesus 

is seen as a symbol of transformation, capable of encompassing human 

yearnings for relationships of fullness, justice, compassion, and tender¬ 

ness. He is a symbol open to new perspectives such as ecological salva¬ 

tion. The attitudes, behavior, and respect shown by Jesus for the life of 

each being open up the possibility of new relationships with the land 

and our planet. 

Jose Miguez Bonino 

See also: Liberation Theologies: Latin American, Option for the Poor. 
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COLONIZATION 

Colonization is a method of physical and symbolic control charac¬ 

terized by the act of settling a community into a region or country of a 

different cultural, religious, and political ethos. The word “colony” was 

coined during the Roman Empire and literally means to cultivate and 

inhabit a foreign region. Processes of colonization require the active 

control and dominion of cultures by the incoming power, which by 

means of superior military and political force can effectively excercise 

substantial power over others. As a political system, colonization can be 

found as early as the second century, when the Roman Empire extended 

from Armenia to the Atlantic Ocean. 

Colonization processes, however, cannot be reduced to foreign ex¬ 

pansions such as the British Empire’s colonization of India, Africa, and 

the Americas, and Spanish and Portuguese expansions in the Americas, 

Africa, and Southeast Asia. For instance, in Latin America, civilizations 
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such as the Aztec and the Inca grew by annexing and controlling other 

nations and groups. In India, during the fifteen century, the southern 

region was colonized by the Vijaynagara Empire. Colonization processes 

are complex enterprises that require more than military superiority. 

They also demand cultural, religious, and political erasure by acts of 

banning the language used in the region as well as religions, dress, and 

social organizations. 

The role of theology has always been important in these processes, as 

the symbolic spiritual configurations of a nation have proved to be a site 

for national identity and resistance. Christian theology was key to British 

colonization processes in India and Africa, which were implemented by 

missionary enterprises. In Latin America, the Spanish and Portuguese 

empires found in Roman Catholicism a most powerful ally in reconfig¬ 

uring nations, which then became subjects of those empires. Christian¬ 

ity also contributed to the development of colonial wealth by exploiting 

the people and pillaging natural resources. 

From a Christian perspective, the effects of colonization may be seen 

in two main areas. First, new power alliances were produced between 

the colonizers and the colonized, such as, for instance, gender alliances. 

Women frequently found themselves in positions of less power after 

the colonizing process because patriarchal alliances established tradi¬ 

tions of women’s cultural oppression based on the European religious 

norm of excluding women. Privileging one group to allow it to oppress 

another is a tactic that has been used to divide colonial societies. It has 

also brought cultures of corruption to colonized nations. Second, na¬ 

tional struggles for political and cultural identity have sometimes been 

hindered by the newly acquired religious identity of the colonized na¬ 

tion. In Latin America, for instance, Christianity needed to be subverted 

in order to start the wars of independence. It was renegotiated by the 

colonial subjects, giving birth to forms of liberation theologies. Latin 

American liberation theology was one of the first attempts to work 

with a theological praxis that decentered (desacralized) neocolonial 

interests. Similarly, the Scriptures were reread and reinterpreted using 

a postcolonial perspective in order to sanction the people’s right to 

insurrection. 

Colonization processes differ according to context and they have been 

superceded at the end of the twentieth century by neocolonialism. Glob¬ 

alization, with its emphasis on the integration of markets, has initiated a 

new era in colonial practice. Exclusion from international markets has 

become a new category to describe the marginalized in poor countries 

and provides a new challenge for postcolonial theologies. 

Marcella Althaus-Reid 
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See also: Decolonizing Theology, Globalization, Liberation, Post¬ 

colonialism. 
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CONTEXTUALIZATION 

The term “contextualization” was introduced to the theological 

world in 1972 by the Theological Education Fund (TEF) of the World 

Council of Churches, which was then headed by Shoki Coe of Taiwan. 

Before then, such terms as adaptation, accommodation, inculturation, 

and indigenization were more commonly used to designate ways of 

expressing theology in a non-Western context, utilizing the native cul¬ 

ture and thought expressions as the basis of theological formulation. 

According to TEF, contextualization does not ignore traditional cul¬ 

ture but goes beyond it in a dynamic way, taking into account contem¬ 

porary phenomena, such as the struggles for justice and the changes 

wrought by technology, which are part of Third World reality. More¬ 

over, while contextualization stresses local and situational concerns, “it 

draws its basic power from the Gospel which is for all people.” 

It has been claimed that all theologies, because they are born out of so¬ 

cial conditions and needs of a particular context, are in a sense “contex¬ 

tual.” In the past, however, there was no conscious effort to understand 

the context. Philosophical abstractions, church doctrines, and biblical 

texts—rather than concrete situations and experience—were used as the 

starting point of theology. This was true of Western theology, which was 

taught as “universal theology,” applicable to all times and contexts. 

Contextualization is now understood in different ways; in general, 

however, it connotes taking a critical look at the local context (with its 

historical, socioeconomic, political, cultural, ethnic, racial, and religious 

dimensions) as well as the impact of outside forces (such as the imposi¬ 

tion of a global market and a homogenized culture) on the people. 

Contextual theology takes on various forms, the most widely known 

being Third World liberation theologies; these involve not only a serious 

analysis of the context and the people’s situation but they also seek the 

transformation of unjust and oppressive structures and practices therein. 

Liberation theology in Latin America, black theology in South Africa, 

minjung theology in Korea, dalit theology in India, and the theology 

of struggle in the Philippines are examples of contextual theologies. 
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Women’s theologies in the Third World, insofar as they are liberational, 

are also contextual. The Institute of Contextual Theology in South 

Africa is an instance of an institutional effort to develop and promote this 

type of theological expression. 

Although contextualization has played an important role in the for¬ 

mation of Third World theologies, it has its critics. Some Third World 

theologians claim that in light of the global nature of contemporary 

challenges to life, contextual theologies, no matter how well developed 

and essential for the context, are inadequate to inspire liberative action 

that must also be global. 

Virginia Fabella, mm 

See also: Dalit Theology, Decolonizing Theology, Inculturation, In- 

DIGENIZATION, LIBERATION THEOLOGIES, THIRD WORLD THEOLOGIES IN THE 

Eirst World, Third World Women’s Theologies. 
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COSMIC/METACOSMIC RELIGIONS 

Theologians have employed the term “cosmic” in three different 

ways. First, there used to be a tendency among Western theologians to 

use the term “cosmic” to describe nonbiblical religions such as Hin¬ 

duism, Jainism, and Buddhism, which postulate that existence is eter¬ 

nally cyclical and that salvation is an escape from that endless recurrence 

of births. These were contrasted with the biblical religions (Judaism, 

Islam, and Christianity), which were termed “noncosmic” because they 

give a unilinear historical character to the cosmos and its redemption. 

This usage is not very common today. 

Other theologians, such as Pierre Teilhard de Chardin, who inter¬ 

preted the evolutionary view of the cosmos (the whole creation) within 

the framework of Pauline enkephaliosis (recapitulation of all in Christ), 

described the process of redemption as the gradual “Christification of 

the cosmos.” This image of Christ, who thus permeates the whole uni¬ 

verse with his resurrectional activity (radial energy), came to be called 

the “Cosmic Christ.” Many theologians in both the East and the West 

sometimes explain salvation within the plurality of religions by appealing 

to the concept of the Cosmic Christ. 
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A third meaning of the term “cosmic” emerged within the Ecumeni¬ 

cal Association of Third World Theologians (EATWOT) in 1979 when 

the primal religions (also called tribal, cl^nnic, or “animistic”), together 

with the popular forms of the major religions (such as folk Buddhism 

and popular Hinduism), began to be called by that name. The focus of 

this type of religiosity is this world, including the world of the departed, 

insofar as this world is a sacred locus of religious experience. The word 

“cosmic,” connoting sacred third-worldliness, was coined to differenti¬ 

ate it from the Western concept of the “secular,” which is identified with 

the nonsacred or the a-religious. Thus, “polytheism” is rejected in this 

scheme as a misnomer for reverence toward “cosmic forces,” meaning 

natural or preternatural powers (dev as in South Asia; natsi n Burma; phis 

in Thailand, Laos, and Cambodia; kamis in Shinto Japan; bons in Tibet; 

and ancestors in Confucianism). 

By contrast, a transcendental, meaning a “metacosmic,” reality or a 

horizon, is the ultimate salvific goal in the major world religions, both 

in the gnostic religions (Brahman-Athman of the Upanisadic seers, 

Nirvana of the Buddha or Mahavira, Dao of Daoism) and in agapeic 

religions (Tahweh of Moses, Abba of Jesus, and Allah of Muhammed). 

These metacosmic religions usually spread by sending their roots into 

the cosmic religiosity of a given culture, which explains the cosmic or 

popular base of all metacosmic religions. 

Aloysius Pieris, sj 

See also: Popular Religion. 
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CROSS-TEXTUAL HERMENEUTICS 

The notion of cross-textual hermeneutics comes from reflection on the 

problems of Christian identity in the particular multiscriptural context of 

Asia. Cross-textual hermeneutics deems questionable the traditional 

Christian denunciation of the truth claims and values of other religious 

traditions and cultures. It holds that Asian Christians should venture to 
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read their own classical texts and the biblical text together, and let one 

text shed light on or challenge the other, so that creative dialogue and 

integration can take place. Only then can a fuller identification with the 

two textual traditions, which we can claim as our own, be achieved. 

Long before Christian scriptures arrived, the people of Asia had al¬ 

ready been nurtured for centuries by their own classics and scriptures. 

More important, these Asian scriptural traditions are still living, devel¬ 

oping, and thus have tremendous vitality today. They continue to shape 

the lives of Asian people even if they have become Christian. It should 

be added that “scriptural” culture in the literary sense may not be uni¬ 

versal in all Asian countries, as classical and religious teachings are also 

found in oral traditions handed down from generation to generation. 

In either case, Asian culture is characterized by the multiplicity and di¬ 

versity of its religious traditions and spirituality. 

However, this Asian situation has not been respected by many theo¬ 

logians who persist in upholding certain presuppositions for doing 

theology and for interpreting scripture that are dependent on their social 

location. Some see the church and its historical traditions as the guiding 

principle for hermeneutics; others underline the unique revelation of 

biblical truth; some include the universality and the absolute claim of the 

Christian faith. Many others champion christological positions, and lib¬ 

eration and feminist theologians advocate the experience of the suffering 

and oppressed. All these positions, except perhaps that of the feminists, 

tend to create judgmental attitudes toward non-Christian texts and the 

cultural context from which they originate. The danger of not seriously 

taking into account culture means that cultural texts may easily be sub¬ 

sumed in the gospel or subordinated in the hermeneutical process. 

Cross-textual reading takes seriously Asian religiosity and the cultural 

values in Asian classics and scriptures; it strives to integrate divine ac¬ 

tivities in Asian history with those witnessed in the Bible. It values the 

common human religious quest as a necessary guiding principle, and 

takes the search for the sacred in the mundane as a significant presuppo¬ 

sition. Both the Christian text and the cultural text are affirmed as equally 

significant and valid for the religious quest they pose and for the similar 

human religious dimension of life they address, although differences do 

exist because of their varied historically and culturally bound conditions. 

Cross-textual hermeneutics suggests that there may be multiple “cross¬ 

ings” between an Asian text and a biblical text. Both texts must be read 

in the context of the reader, and the social location of the community 

must be seriously considered. No one text should hold absolute sway 

over the other. Surely there are liberating as well as enslaving elements 

in both texts, and the negative or enslaving elements must be chal¬ 

lenged and judged. Each provides the necessary contour against which 
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the other can be seen in a proper light. It is the existence of “the other” 

that strengthens the understanding of our own identity. 

The cross-textual approach also takes “crossings” between the text 

and the reader into consideration. On the one hand, the reading process 

is shaped and governed by the social location and power dynamics of 

the reader. In fact, readers are neither passive nor autonomous. When 

taking an active role in reading the biblical text, they bring a perspec¬ 

tive to the text and critique it from their cultural or social text. On the 

other hand, the reader’s life has to be examined, critiqued, and claimed 

by the text. Interpretations, however, must be tested in dialogue in a 

community of interpreters or a “community of inquiry .” 

In reading the Bible through Asian eyes, we are encouraged to grasp 

the meaning of the text in the light of the people’s suffering and strug¬ 

gle for social justice. Perhaps these “crossings,” if they are genuinely ex¬ 

ecuted, help us to go beyond cultural boundaries and to focus on the 

human quest that is common in both texts. Cross-textual hermeneutics 

may be a painful endeavor, but it is, nonetheless, necessary for the en¬ 

richment of both the gospel and culture. 

Archie C. C. Lee 

See also: Bible: Asia, Christologies: Asian, Inculturation, Indigeniza- 

tion, Interreligious Dialogue, Postcolonialism, Social Location. 
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CULTURE 

A particular people (nation, tribe, ethnic group) has its own culture, 

its distinct way of living, loving, eating, playing, and worshiping. “Cul¬ 

ture” may refer to the musical and visual arts, modern influences on 

life, an acquired tradition, or to regulations that bind the life of a com¬ 

munity. Culture can be a double-edged sword: it can form community 

identity and it can also be used to set apart or oppress those whom culture 

defines as “other.” Participation in culture is so natural and ubiquitous 

that most people take culture for granted. 
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Dialogue on matters of culture is still largely undeveloped. On one 

hand, “It is my culture” implies that others do not have the right to 

question a practice. On the other hand, people fear to question acts 

considered part of the culture of another group because such questions 

might imply that the other culture is inferior. In the past, cultural judg¬ 

ments have often been based on false colonial distinctions that main¬ 

tained a belief in the superiority of Northern cultures over Southern cul¬ 

tures. Current debates on culture generally promote intercultural 

understanding and depart from a frame of reference that defines culture 

from a position of power. 

Rethinking culture in theological terms requires affirming realities 

within every culture and in using appropriate terminology, because the 

communication of the gospel occurs only through the use of culture. 

All cultural beliefs and practices should be tested and affirmed for their 

life-giving potential or condemned for their alienating and death-causing 

factors. 

Though missionaries treated cultures of the Third World people as 

demonic and superstitious, nonetheless, they used that same pagan cul¬ 

ture to wean the people from their erring ways. The earlier generation 

of Third World theologians, as a way of celebrating their self-identity, 

used the local culture as a medium to convey the gospel. Recently, how¬ 

ever, theologians have been using insights from their culture critically 

to articulate the message of God. There is also an increasing awareness 

of the flowing out of Third World cultures into the West, and the rapid 

penetration of Western cultures into the Third World. 

Musimbi R. A. Kanyoro 

See also: Inculturation. 
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D4L/7THE0L0GY 

Dalit theology, a contextual reflection of the liberation movements 

in India, arises from the “pain-pathos” of dalit Christian communities. 

It manifests itself in two complementary ways: the resistance of dalits to 

counter the reach of dominant theologies, and creative construction to 

circulate themes of dalit? experience of the Divine One. 

Indian society comprises four castes: priests, rulers, traders, and labor¬ 

ers. Yet, a significant 16 percent of Indian society lives outside these castes. 

These outcaste collectives have taken on the name dalit, which means 

“broken” and yet striving people. Dalits were considered too polluted to 

participate in the social interactions of the Indian community: they were 

untouchable and even unseeable. Statistics acknowledged by the Indian 

government show that every hour an average of five dalits are raped; every 

day five dalits Ate lulled; every day fifteen dalit houses are burned. 

Christianity became an avenue for pursuing dalit emancipation. Be¬ 

tween two-thirds and three-quarters of the Indian Christian commu¬ 

nity are dalits. In the 1980s, Christian theology set about to reclaim the 

significance of this historical fact for its own enrichment. The resistive 

eurrent of dalit theology is a countertheology that empowers dalit 
Christians to say no to the dominant theologies of the Christian West 

and the Brahminic East. This dissent must be interpreted within the 

hegemonizing design of the colonizing West and the homogenizing 

propensity of Brahminic Hinduism. 

The eonstruetive strand of dalit theology asserts the epistemological 

judgment that “pain-pathos” is the birthing place of theological knowl¬ 

edge; it taps into the symbolic representations of this experience that are 

available in dalit culture and religion. Substantive themes of dalit theol¬ 

ogy are thus imaginatively worked out by correlating the knowledge of 

suffering dalit communities of the faithful presence of the Divine One 

(the God-with-us) with the knowledge of striving Christian dalit com¬ 

munities of the unfailing presence of Jesus Christ (the God-for-us). Dalit 

theology thus is a contextual rendition of Indian liberation theology. 

Sathianathan Clarke 

See also: Bible: Asia, Christologies: Asian, Liberation, Liberation Theo¬ 

logies: Asian. 
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DECOLONIZING THEOLOGY 

The decolonization of theology presupposes an understanding of 

what it means “to decolonize,” as defined by former colonies. Unlike 

the definition usually found in Western dictionaries, which speaks of the 

“withdrawal” of settlers from a territory, leaving it independent, former 

colonies see it as “ridding” their country of the settlers, who more often 

than not, were invaders or illegal immigrants. These “settlers” acquired 

and maintained their colonies with a view to their exploitation, espe¬ 

cially economic, precipitating swift erosion of the freedom, dignity, life, 

and culture of their original inhabitants. On the whole, colonists with¬ 

drew only when forcibly thrown out. 

Like a colonized territory, theology in the Third World needs decolo¬ 

nizing, its theological landscape having been invaded, disturbed, and 

destroyed by theologies from the outside. Our situation as former col¬ 

onies is that either the theological soil of our Christian existence has been 

used to grow foreign crops that we do not need or use, or it has been left 

fallow while theologies raised abroad were imported, but neither assim¬ 

ilated as nourishment nor welcomed as a force for social change. Decol¬ 

onizing would therefore imply and demand rejection of theological 

imports or imitations; reappropriation of our theological soil and its pos¬ 

sibilities; sowing of this soil with our own needs, hopes, and struggles; 

and careful gathering of our theological harvest with which to foster 

human life and humanizing visions. 

The project of decolonizing theology is not new, but was intensified 

during the second half of the twentieth century. For example, in 1976, 

the Ecumenical Association of Third World Theologians (EATWOT) 

announced a radical decolonization of theology through a Copernican 

revolution in theology’s method, as well as in its concept, content, and 

goal. The primacy of praxis over theory was affirmed, along with the pri¬ 

macy of social analysis and involvement over detached philosophical 

speculation. In various parts of the Third World in the late 1960s and 

beyond, theologies began to emerge that were based on the struggles 
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for justice and freedom and that took Third World cultures and con¬ 

texts seriously. 

A negative but necessary aspect of opr starting point is a critique of 

Western theology, which has comfortably cohabited with imperialism, 

the slave trade, genocide, plunder, and mammon worship. Since theol¬ 

ogy is a critical reflection on life in the light of faith, the first step in de¬ 

colonizing theology is to reexamine the colonially imposed definition 

of theology and to redescribe it. Theology will then no longer be an at¬ 

tempt to explain away suffering, including that caused by colonialism, 

nor to promote resignation to oppression. 

Decolonizing theology and building authentic Third World theolo¬ 

gies thus means helping theology spring from the underside, letting 

faith articulations arise from the search of the marginalized for rele¬ 

vance; being faithful to the theological method of the primacy of praxis 

over theory; taking seriously women’s contributions to faith and life and 

community, so that theology ceases to be colonized by patriarchy; ad¬ 

dressing indigenous, tribal, bumkumin, and dalit concerns; stepping 

with Jesus into the people’s religion and culture and identifying with 

the righteous poor of the land; engaging in a deep, cutting critique of 

the feudal-capitalistic system, without which no effective decoloniza¬ 

tion is possible; listening to God’s word spoken outside the Judeo- 

Christian tradition; and celebrating theological pluralism. 

Theology, in its beginnings, processes, and conclusions, must be 

open to challenges. Thus theology is always on the way. In brief, Third 

World theology aims not at being a perfect system but at being nour¬ 

ishment for life and a plan of action for people who seek meaning in life 

and freedom. 

Samuel Rayan, SJ 

See also: Contextualization, EATWOT, Inculturation, Indigenization. 
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DECONSTRUCTION 

Deconstruction is both a philosophical and a literary movement in 

contemporary Western thought. Philosophically, it is associated with 
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Jacques Derrida and a series of works beginning in the late 1960s. The 

central tenet is that language is endlessly unstable and indeterminate 

(difference), frustrating all attempts to establish grounds of certainty 

and truth. Literarily, it is associated with a number of American critics 

(Yale School) in the 1970s and 1980s. The main goal is to show how 

texts collapse by foregrounding the internal contradictions that under¬ 

mine all claims to coherence. The process of deconstruction is going 

on in Third World theologies without using the term; indeed, decolo¬ 

nizing theology is a form of deconstructionism. All theological con¬ 

struction, Western or Third World, would represent attempts to repress 

difference. 

Fernando F. Segovia 

See also: Decolonizing Theology, Epistemological Break, Modernity/ 

POSTMODERNITY, PARADIGM SHIFT. 

DEPENDENCY THEORY 

“Structural dependency” was proposed in the 1960s and 1970s as an 

explanation for the Third World’s unequal, perverse development. A 

key notion for liberation theology, it maintains that “peripheral” eco¬ 

nomies in the Southern Hemisphere have been integrated with indus¬ 

trial “centers” into an international marketplace, which enforces sub¬ 

ordination because it does not allow equitable competition. Terms of 

trade tend to deteriorate steadily as Third World countries’ exports of 

raw materials do not compensate for the ever increasing costs of im¬ 

ported industrial goods. Economic growth becomes impossible, despite 

profit for a few. Thus, the North’s welfare is inextricably linked with the 

South’s debt and poverty. 

Once a useful tool employed by liberation theologians, dependency 

theory is now seldom used as it fails to take sufficient account of the 

inner dynamics of the individual countries or the vast dimensions of the 

world of the poor. 

Manuel Ossa 

See also: Development, Globalization, Social Analysis. 
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DEVELOPMENT 
i 

The concept of development became prominent after the end of 

World War II with the emergence of a large number of newly inde¬ 

pendent countries in the Third World. Development was equated with 

Western industrial capitalism and was seen as the way these newly in¬ 

dependent countries (the “underdeveloped” or “developing” coun¬ 

tries) would catch up with the West (the “developed” countries). As¬ 

sociated with pure economic growth, the term was criticized as failing 

to express the idea of promoting true human well-being through soci¬ 

etal transformation. In the 1980s, terms such as “human development” 

and “sustainable development” became more common, but in the 1980s, 

in the context of globalization, development was again equated with 

economic growth at the cost of justice. 

Although the development approach was given theoretical elaboration 

by Western scholars and became the basis of Western policies, the inher¬ 

ent contradiction of this model was evident. The Third World itself is the 

product of the European capitalist system, so genuine development for 

the Third World requires the elimination of the structures of dependency 

imposed on it by this Western-dominated system. With the advent of 

globalization, these structures were reinforced rather than eliminated. 

After the precipitation of a debilitating debt crisis in Third World 

countries, stringent conditions were imposed on their governments 

through structural adjustment programs and trade liberalization poli¬ 

cies. These impositions simply increased the economic vulnerability of 

the Third World and diminished the prospects for long-term growth 

and genuine development; furthermore, they prevented governments 

from adopting national economic policies oriented to justice or social 

policies geared toward promoting distributional equity and providing 

basic standards of living. 

In the beginning, ecumenical thinking on development gave equal 

importance to growth and justice. However, it also challenged the order 

and predictability that development claimed, and affirmed that devel¬ 

opment could be destabilizing. As development gradually became 

identified with the status quo, ecumenical thinking began to reject de¬ 

velopment and speak instead of liberation. 

Two key concepts became central to ecumenical thinking about de¬ 

velopment and liberation. One is the crucial role of participation. Justice 

demands that it be participatory and not merely distributive. The other 

key idea is that of people. Participation is not by people in general, but 

by the marginalized and oppressed who form the majority in the Third 

World and who had too often been ignored. 
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A new development paradigm is needed that puts people at the cen¬ 

ter of development, regards economic growth as a means not an end, 

protects the life opportunities of future generations, and respects the 

natural system on which all life depends. 

Ninan Koshy 

See also: Capitalism, Dependency Theory, Globalization, Third World 

Debt. 
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EATWOT 

The Ecumenical Association of Third World Theologians (EAT¬ 

WOT) was founded in 1976 to promote “the continuing development 

of Third World Christian theologies which will serve the church’s mis¬ 

sion in the world and witness to the new humanity in Christ expressed 

in the struggle for a just society” (Article 2, EATWOT Constitution). 

The association is committed to fostering “new models of theology 

which would interpret the gospel in a more meaningful way to the peo¬ 

ples of the Third World and promote their struggle for liberation.” 

Among these new models are Latin American theology of liberation, 

black theology of liberation, minjung theology in Korea, dalit theology 

in India, and the theology of struggle in the Philippines. 

The years before EATWOT’s foundation were a period of awakening 

for Africa, Asia, and Latin America. People were becoming aware that the 

dire conditions in their countries were due not to lack of human or nat¬ 

ural resources but to long years, even centuries, of economic, political, 

and cultural domination and exploitation by powerful nations of the West 

in collaboration with local elites. At the same time, Christians were be¬ 

coming conscious that the “universal” theology they had received from 

the West was not relevant to their continents and needed reformulation 

to make it meaningful to peoples aspiring for a more just world order. 

Against this backdrop twenty-one theologians from Africa, Asia, and 

Latin America, and one black theologian from the United States, met in 

Dar es Salaam in August 1976 for an “ecumenical dialogue of Third 

World theologians.” Their purpose was to share an analysis of their real¬ 

ity, an evaluation of the church’s presence, and a survey of alternative the¬ 

ological approaches. Despite differences in racial and cultural back¬ 

grounds, religious affiliations (Catholic, Protestant, Orthodox), and 

theological orientations, the participants unanimously rejected the dom¬ 

inant theology of the West as irrelevant to their contexts. Despite disputes 

and tensions, they found the exchange so worthwhile that they agreed to 

form an association for future dialogue. Thus EATWOT was born. 

For the founding members, “Third World” was not a strictly geo¬ 

graphical designation but a quality of life and social condition charac¬ 

terized by poverty and different forms of oppression and marginaliza¬ 

tion. Thus EATWOT members are those who not only live and work 

in Third World situations but who do theology from the vantage point 
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of the poor and oppressed. While the term “Third World” has come 

into question, especially with the demise of the “Second World,” EAT¬ 

WOT maintains it as constitutive of its theological identity. 

EATWOT has become an important forum of mutual challenge and 

enrichment for Third World theologians who previously worked in iso¬ 

lation, allowing them to speak with a concerted voice. Besides confer¬ 

ences on national, continental, and intercontinental levels, exchanges 

among members are made possible through official publications (books 

and a semiannual journal, Voices from the Third World) and individual 

writings, as well as through the work of EATWOT’s three commissions: 

the Working Commission on Church History in the Third World (es¬ 

tablished in 1981), the Commission on Theology from Third World 

Women’s Perspective (1983), and the Intercontinental Theological 

Commission (1986). 

Moreover, EATWOT has contributed to breaking theology from its 

exclusively Western moorings. Besides reformulating theology from a 

Third World perspective, the primacy of liberation praxis, the move 

from a philosophical/metaphysical approach, the departure from tradi¬ 

tional epistemology, and the use of critical and comprehensive analysis 

of reality as integral to theology are elements that indicate a paradigm 

shift in theological thinking and methodology and a reversal of the con¬ 

ventional academic model of Western-based theology. 

EATWOT also faces a number of long-standing challenges. Fore¬ 

most among these are the incorporation of Third World women’s per¬ 

spectives and the emancipating theological insights of racial and ethnic 

groups, indigenous communities, dalits, and other marginalized peoples; 

a reinterpretation of scripture that takes into account gender, racial, cul¬ 

tural, and religious differences; the inclusion of the ecological and cos¬ 

mic dimensions in liberation theology and spirituality; and, very im¬ 

portant, the recognition of the theologians’ own sexist and racist biases 

in reformulating theology. Newer challenges come from the destructive 

consequences of economic and cultural globalization on Third World 

peoples, resources, and environments, as well as the impact of high 

technology and emerging ethical and moral issues. No Third World 

theology can be done in a serious way without taking into considera¬ 

tion these new challenges. At the same time, Third World theology 

must be accompanied by an alternate political vision that can be trans¬ 

lated into action to bring about a just world. One perennial challenge 

persists: to assist the church in redefining its mission in the light of Third 

World reality and experience, so that the fullness of the gospel will truly 

be available to all. 

EATWOT has a constitution and an executive committee, and holds 

a general assembly every five years; however, it has no permanent 
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secretariat. To facilitate its work, EATWOT has divided itself into four 

regions: Africa, Asia, Latin America, and a region for “minority groups” 

(called the “diaspora” in the original constitution) in other parts of the 

world. While membership is limited to those who belong to those four 

regions, it is not restricted to professional theologians, but is open to 

any Christian woman or man in related fields who wishes to actively 

promote Third World theology as an alternative voice. 

Virginia Fabella, mm 

See also: Liberation Theologies, Third World, Third World Theo¬ 

logies in the First World, Third World Women’s Theologies. 
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ECCLESIOLOGIES 

African 

In Africa the central task for ecclesiology is how to construct a church 

that is truly African and truly Christian. African ecclesiologists and theo¬ 

logians in general have proposed various approaches to achieve this 

goal during the past three decades. The main thrust in all of these ap¬ 

proaches, however, is on building the church as a community through 

participation and sharing by the members. 

In the 1970s, the Roman Catholic bishops of Eastern Africa, and sub¬ 

sequently of the whole continent, proclaimed small Christian commu¬ 

nities (SCCs; also known as basic ecclesial communities or BECs) to be 

the best model for the church in Africa. According to this model, the 

government and structure of the church follow the principles of local¬ 

ity and subsidiarity. But in the majority of cases, SCCs have not been 

enabled to function in that manner, due mainly to the clerical charac¬ 

ter of the church. 

In 1994 the African synod of Catholic bishops, held in Rome, pro¬ 

posed the family as another model, describing the church as the “fam¬ 

ily of God.” The synod was, in fact, summarizing and adopting the in¬ 

sight of African Catholic theologians whose depiction of the African 

church included such symbols and analogies as “clan,” “kinship,” “lin¬ 

eage,” “relationship” or “solidarity,” and “communion.” The Eloly 
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Trinity, which is understood as a life of communion and community, 

seems analogous to the life of communion and community that exists 

in traditional Africa among the living, the recently dead, and the an¬ 

cestors. For African Catholic ecclesiologists this understanding of the 

Trinity is paradigmatic for understanding the nature of the church. The 

participation in life by the living, the recently dead, the ancestors, and 

the yet-to-be-born thus becomes a fundamental element in African 

Catholic ecclesiology. 

Feminist theology in Africa has, in principle, little difficulty with the 

model of church as family, but with one important proviso: the un¬ 

derstanding of family in Africa must be purified of its traditional 

patriarchal and hierarchical theoretical and structural overtones if it is 

to serve as an adequate symbol of a just, nonsexist church. Feminist 

theologians insist that the concept of family in Africa must recognize 

and integrate within itself the human rights and dignity of African 

women and children. 

Protestant ecclesiology in Africa emphasizes the paradigm of com¬ 

munity for the church as well, and uses the idioms of “fellowship,” 

“mutuality,” and “celebration” to describe it. All of these descriptions 

depict the communal activities of participation and sharing central to 

African traditional living. The Pentecostal churches, capturing the 

African person’s desire for fullness of life in this world, build their ec¬ 

clesiology, which is often practical rather than dogmatic, around com¬ 

munal prayer and healing. For them, the church is an instrument of 

Christ, meant to heal the body by miraculously curing disease and the 

soul by driving away evil spirits. It is an ecclesiology with wide appeal 

among all sectors of the African population because it responds to 

Africa’s moral philosophy, which sees suffering as an act of evil powers. 

The churches that have captured this appeal most radically are the 

African-initiated churches (or AICs). Their ecclesiology and church 

structure often revolve around one or several charismatic personalities 

who often have powers of healing and exorcism. Sometimes these 

churches collapse, or survive but greatly weakened, after the death of 

their charismatic leader, unless they have established firm structures of 

shared leadership. Yet even in the AICs, with their apparent emphasis 

on the charismatic leader, the church is still viewed as a communion of 

members and community, and ecclesially perhaps even more so than in 

the mission churches. This is expressed there through flamboyant litur¬ 

gies of song and dance. 

The relationship between and among the churches, known as inter¬ 

religious dialogue and ecumenism, has been a preoccupation of most 

major mission churches in Africa only during the past thirty years. But, 

although there is now the Organization of African Instituted Churches, 
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similar to the Protestant All Africa Conference of Churches, both with 
headquarters in Nairobi, Kenya, ecumenism has not been high on the 
agenda of AICs. In fact, a few reject altogether as heresy. 

> » 

Laurenti Magesa 

See also: African Independent Churches, Basic Ecclesial Communities, 
Bibte: Africa, Christologies: African, Inculturation, Indigenization, 
Liberation Theotogies: African; Third Wortd Women’s Theologies: 
African. 
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Asian 

Ecclesiology assumes various modes in Asia. The complex and diverse 
traditions, histories, and situations of the churches partly explain the ab¬ 
sence of a uniform ecclesiology. Two significant issues for Asian Chris¬ 
tians are how to live as a Christian community amidst other religious 
communities, and how to supplant the Western institutional practices 
of the different denominations. Although Asian mainline Protestant de¬ 
nominations have maintained, in general, the ecclesiologies of their par¬ 
ent churches, there is a growing group of Asian Christians who have 
come up with different forms of being church, for example, communi¬ 
ties centering around individual Christian gums such as Subha Rao in 
India, and Christians exercising their faith in secret as do members of 
Sivakasi in South India. Some of the most promising developments in 
forming new ecclesiologies are originating with Asian Catholics. In spite 
of factors inevitably working in favor of a pluriformity of ecclesiologies 
in Asia, common orientations are discernible. 

Emphasis on the local church. The ecclesiologies arising from Asia em¬ 
phasize the local church, the body of Christ “real-ized” in a particular 
people, their traditions, cultures, and life situations. The mystery of the 
incarnation of the Word of God is the paradigm for the church’s “tak¬ 
ing on flesh” in the lives of peoples. Thus the world inhabited by Asian 
peoples is not simply the external setting in which the life of the church 
unfolds but is constitutive of the church’s identity and mission. The 
church “happens” in the meeting of the gospel and the Spirit with the 
peoples of Asia and their “worlds.” 
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The mission of evangelization and the church. The mission of the 

church is evangelization, the proclamation of the good news of salva¬ 

tion, Asian ecclesiologies stress that evangelization must be related his¬ 

torically, culturally, and contextually to the realities of Asia. From this 

perspective, mission builds up a truly local church, in the “intersection” 

of the gospel with a people. In turn, the whole local church evangelizes. 

Mission is not merely a consequence of the local church’s identity and 

constitution; rather, it is constitutive of its very being. In Asia, mission as 

the heart of the church’s being is motivated by faith in Jesus, deepened 

and nurtured by a life of contemplation, held in high esteem by the 

cultures and traditions of Asia. 

Dialogue. The mode of mission for the local churches in Asia is dia¬ 

logue. In the early 1970s, ecclesiologists identified three areas of life in 

Asia with which the church was called to dialogue: the poor, the cul¬ 

tures, and the religions of Asia. Liberation, inculturation, and inter¬ 

religious dialogue are thus the three concrete forms of mission. This 

triple dialogue remains basically valid today. Dialogue is a way of exis¬ 

tence for the church in Asia and not just a way of mission. Thus it is 

asked to proclaim and share its experience of the living Christ in a di¬ 

alogue of life, in solidarity, and in witness. An attitude of deep respect 

for openness, listening, and attentiveness to the partners in dialogue 

must pervade the missionary approaches and the very style of life of the 

church in Asia. 

The church as discipleship ofJesus in the service of life in Asia. There is 

a growing awareness that the peoples of Asia search for a fuller life. The 

church must serve as the sign of Jesus’ service of life. Christian dis- 

cipleship must afford to Asian peoples, especially those of other faiths, 

an experience of the kingdom of life inaugurated in the ministry, death, 

and rising of Jesus. In this context, the disciples of Jesus are called to be 

truly the church of the poor, serving, nurturing, enhancing, and protect¬ 

ing life, especially of the teeming millions of Asia’s poor. 

Communion of communities. With the retrieval of the Trinitarian com¬ 

munion as the origin, model, and goal of the church, ecclesiologies in 

Asia stress the aspect of communion in the being and mission of the 

church; the new way of being church in Asia is by being a communion of 

communities. Communion resonates with the value of harmony, prized 

by most Asians. The basic ecclesial and human communities in Asia are 

often presented as the model of communion. 

Special issues. A number of special issues have challenged ecclesiolo¬ 

gists in Asia. The first is the unique but difficult situation of the church 

in China. With a Catholic episcopate selected by the local church rather 

than appointed by Rome, the “independent” status of the church in 

China has opened new discussions on the meaning of communion in 
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the universal church, on the episcopate, and on the role of the succes¬ 

sor of Peter in the church. 

A second interesting model of ecclesiology is found in the Iglesia Fil¬ 
ipino, Independiente (IFI), which originated in the Philippines in the 

late nineteenth century during the revolution against Spanish colonial 

rule. The ecclesiology of the IFI follows many of the biblical, pastoral, 

and missionary orientations of the Roman Catholic Church, especially 

after Vatican II. Its unique quality, however, springs from its fidelity to 

its historical roots, its break from Rome, and its particular discipline. 

Apart from the ecumenical perspectives arising from dialogue between 

mainline Christian groups, there is not much “ecumenical ecclesiology” 

in Asia. However, a third innovative ecclesial model that is ecumenical 

in nature originated in the early 1980s when Asian churchwomen began 

searching for egalitarian, nondiscriminatory ways of being church. The 

Women Church in Korea is a concrete living out of an alternative eccle¬ 

siology that affirms the creation of women and men in the image of God 

and ensures equality in church structures, membership, and ministry. 

The term “women” is used as a symbol of the least and oppressed whom 

Jesus chose to serve. Women Church is committed to fostering just 

relationships among human beings and with the rest of creation. It is 

inclusive in its membership and language, participatory, and multiform 

in its worship and ministry. 

Luis Anthony G.Tagle 

See also: Chinese Theologies, Inculturation, Interreligious Dialogue, 

Liberation, Mission. 
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Latin American 

Latin American ecclesiology defines itself as liberation ecclesiology, 

and, in taking shape as a theological discipline, it uses the same method- 
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ology as liberation theology. Its starting point is the praxis of Christians 

called together by the Spirit to build the church in the historic and social 

context of the continent. This ecclesiology is ecumenical even though it 

has been developed primarily by Catholic theologians. 

Ecclesiology draws on two sources in Latin America. The first is the 

bishops’ conferences at Medellin (1968) and Puebla (1979), and the 

assemblies of the Protestant CLAI (Latin American Council of Churches) 

in Lima (1982), Sao Paulo (1988), and Concepcion (1995). The sec¬ 

ond source is the accumulated experience of the churches over the past 

thirty years, characterized by the experience of communion, increasing 

charisms, the following of Jesus even to martyrdom if needed, the op¬ 

tion for the poor, a commitment to human rights, and the experience 

of an ecumenism that is more experiential than doctrinal. 

The resulting church has certain characteristics. 

The church of the poor. Christians from different confessions have 

come to see more clearly the unjust reality of poverty and have found 

themselves to be indispensable “to the poor.” The poor are present in 

the church and are a privileged space from which God addresses us 

(Matt. 25). This is what Puebla called “the evangelizing potential of the 

poor.” The church of the poor, which excludes no one, has a universal 

mission. In Catholic ecclesiology and in liberal Protestantism, this con¬ 

cern finds expression in making an “option” for the poor. 

Church of the poor as people of God. When Vatican II defined the church 

biblically as the people of God, it set in motion a “Copernican shift,” 

thereby overcoming the notion of the church as authoritarian and cen¬ 

tralized. Latin American ecclesiology advanced and specified this univer¬ 

sality and democratization: “people of God” became “poor people of 

God.” This is the church of the beatitudes (Matt. 5:1-12; Luke 6:20-23). 

Church at the service of the reign of God. Jesus proclaims the reign of 

God and understands it as a new order, the establishment of the right of 

the poor. The historic liberation that Jesus embodied when he multiplied 

bread (Mark 6:30-44) and healed the sick (Luke 5:17-26) is a sign that 

proclaims the eschatological reality of the reign. Evangelization is a lib¬ 

erating proclamation of the spread of the reign. The church of the poor 

is a sign that is at the service of the reign of God. Feminist ecclesiology 

points out that there were both male and female disciples in the Jesus 

community and that the eschatological reign, where there will be no dif¬ 

ference, must be anticipated now in a community of equals. 

Church as sacrament of historic liberation. Vatican II presents the mis¬ 

sion of the church as salvation, and the ecclesiology of Latin America 

does so as liberation. This is integral liberation “from all slaveries” 

(Medellin) and “from personal and social sin” (Puebla). Salvation within 

history becomes an integral part of the evangelizing mission. This 
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entails demythologizing the metaphysical aspect of discourse about sal¬ 

vation, which can no longer be disconnected from actual history. How¬ 

ever, renewed Protestant ecclesiology points out that liberation also 

means symbolizing or sacramentalizing God’s saving action in history. 

For feminist theology, it is crucial that faith and evangelization come 

out of the full experience of men and women. 

Church and Christian base communities. Christian base communities 

are an original contribution by Latin America. These small communi¬ 

ties are led by lay people, stirred up by the Spirit, who meet periodically 

to review their lives in the light of God’s word and to plan their 

participation in building church and society. They attest to a church 

that is not clericalized or centralized. The base communities are com¬ 

posed primarily of poor people who believe that poverty does not re¬ 

sult from chance but is caused by systems of injustice and oppression. 

They constitute an ecclesiological experience that is a new model of 

church. 

A surprising development that has emerged from both Protestant 

Pentecostals and the Catholic charismatic movement is a rediscovery of 

the Holy Spirit, who has often been absent from both Catholic and 

Protestant traditions. In reaction to the Christomonism of traditional 

ecclesiology, a charismatic vision of the community of faith is emerging 

that includes a diversity of gifts at the service of the community. 

Latin American ecclesiology reveals the great vitality of the grass¬ 

roots church; nonetheless, it still encounters difficulties. First, women 

believe that it has not articulated adequately their massive presence 

and contributions. Second, its spontaneity and creativity tend to be 

repressed by Roman centralism. Third, the spread of charismatic groups 

is lessening its social commitment. Even so, theological reflection strives 

to respond to these challenges and continually finds responses, both 

new and old. 

Sergio Torres Gonzalez 

(Trans. Phillip Berryman) 

See also: Basic Ecclesial Communities, Bible: Latin America, Chris- 

tologies: Latin American, Option for the Poor, Third World Theolo¬ 

gies: Latin American. 
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ECOFEMINIST THEOLOGY 

In the Third World, ecofeminist theology emphasizes that the sur¬ 

vival and sustainability of nature are inextricably linked with the survival 

of all human life, particularly of women, who bear the greatest conse¬ 

quences of the degradation of the earth. It lifts up the idea that all cre¬ 

ation is one sacred body that integrates all forms of life. 

Born of women’s daily struggles for life, ecofeminist theology affirms 

the value of women’s work, women’s sexuality (including their demand 

for control over their productive and reproductive capacities), women’s 

relationships to the earth, women’s spirituality, and women’s yearnings 

to reconstruct all unjust relationships in society. Sex role divisions of 

work in the Third World usually ensure that women do the most stren¬ 

uous lands of work and in close proximity to the resources of the earth— 

food and fuel gathering and collecting of water from distant places. 

Therefore it is women who have a vested interest in conserving the 

resources of the earth and women who have been most concerned with 

maintaining the bond with creation. 

Ecofeminist theology is also built on critiques of the dominant mod¬ 

els of development and of patterns of life that are based on growth and 

profit, rather than on sustainability. In many cases, these models of de¬ 

velopment continue the subjugation and exploitation of colonization. 

Ecofeminism questions the assumption that Western-style industrial de¬ 

velopment is possible in all countries today, even those that are essen¬ 

tially agricultural. Ecofeminists note that the violence of development 

and the violence inflicted on creation are linked closely with violence 

against women. Both women and creation are too often appropriated, 

used, abused, and then discarded when considered “worthless.” Thus, 

Third World ecofeminists often challenge traditional understandings 

and analyses of society. 

Ecofeminist theology also challenges patriarchal understandings of 

scripture, the hierarchical dualisms that undergird most Western theo¬ 

logies, and the excessive anthropocentrism of such theologies. In many 

cases, the rediscovery of earth-centered and often female-centered pow¬ 

ers of cosmic religiosity has inspired ecofeminist theologians to articu¬ 

late an alternative vision that is more in keeping with the traditional spir¬ 

ituality of the people of the earth. Such a vision centers on the restoration 

of the soil and its nourishment for the production of food; it also em¬ 

phasizes humanity’s responsibility for the earth and the sacredness asso¬ 

ciated with land and with rituals surrounding the planting of crops and 

the harvesting of grains. 
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Ecofeminist theology also claims that our modem world has lost the 

power of the feminine in much of our spirituality. Asian ecofeminist 

theology, for instance, recognizes the concept of motherhood as a pos¬ 

sible theological construct to redefine our inextricable bond with cre¬ 

ation and to understand our relationship to the world, to ourselves, and 

to each other. In Third World cultures, mother goddesses are most 

often represented as virgin, mother, or fertility symbol; they represent, 

therefore, the power to create, regenerate, and sustain life. The mother 

goddess, wherever she is found, is an image that inspires and focuses the 

perception of the universe as an organic whole. It has been said that the 

Divine Mother is not the ruler of the world but the world itself. 

Third World ecofeminist theology has made women conscious of 

their responsibility to all of creation and has given rise to a new spiritual 

energy that leads them to find God. Ecofeminists offer these insights as 

a resource to theology. 

Aruna Gnanadason 

See also: Chipko Movement, Ecology, Feminist Theologies in the Third 

World. 
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ECOLOGY 

Once a minor topic in biology, ecology is now a universal political 

discourse and a significant theological category that can mobilize many 

people. Ecology exists on four different levels: environmental ecology, 

social ecology, mental ecology, and holistic ecology. 

The concern of environmental ecology is that the environment not be 

excessively disfigured. It seeks to preserve the quality of life and to keep 

species from becoming extinct. It pursues technologies that are less con¬ 

taminating, and it emphasizes technical solutions. It seeks to correct the 

voracious excess of existing worldwide industrialization, whose plun¬ 

dering always entails high ecological costs. If we do not care for the 

planet as a whole, we may destroy parts of the biosphere and ultimately 

render our own life impossible. Use of nuclear weapons, the assault on 

nature, or a worsening of social injustice between North and South 

would suffice for that to come about. 
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Social ecology considers not only the natural environment, but also 

human beings and society located within nature. Social ecology studies 

the type of relationships, whether benign or aggressive, that societies 

develop toward nature. It advocates sustainable development, meaning 

the kind of development that provides for the basic needs of human be¬ 

ings today without sacrificing the earth’s natural capital or ignoring the 

needs of future generations. 

The kind of society built up in recent centuries can prevent sustain¬ 

able development from taking place. Its model of development system¬ 

atically plunders the earth’s resources and exploits the labor force, cre¬ 

ating millions of victims. A theology of ecological liberation hears the 

cry of the poor and the cry of that great poor figure, the earth itself. 

Both must be liberated. 

Mental ecology, also called deep ecology, holds that the causes of the 

earth’s deterioration are not found simply in the kind of society and de¬ 

velopment we have at present, but also are rooted in our mind-set today, 

whose roots extend from earlier periods into modern history. We bear 

within ourselves violent instincts, the will to dominate, and shadowy ar¬ 

chetypes that pull us away from kindness toward life and nature. Their 

expression is called anthropocentrism, which views other beings only in 

relationship to human beings: everything else is there for our pleasure. 

This claim forgets that all beings are interdependent and important. 

It is crucial that a new alliance be established with the earth, with feel¬ 

ings and attitudes able to change people’s awareness, such as kindness, 

compassion, the sense of respect toward all beings, and veneration of 

the magnificence of nature. This can be attained only if the dimension 

of the feminine is first retrieved within men and women. By means of the 

feminine, human beings are opened to care and sensitized to the myste¬ 

rious depth of life; they recover their sense of wonder and awe, which 

helps respect the earth. 

Finally, the fourth type of ecology, holistic or integral ecology, takes as 

its starting point a new vision of earth. It began in the 1960s when the 

first spaceships with humans aboard were launched. For the first time, 

human beings viewed earth from beyond the earth. From that stand¬ 

point, the earth and human beings are seen not in juxtaposition to each 

other but as a single entity. The human being is the earth at its stage of 

feeling, thinking, consciousness, and love. The earth is part of the uni¬ 

verse. All forces are connected and calibrated in such a way as to make 

possible the existence of the earth and our here and now. 

Holistic ecology seeks to familiarize human beings with this total, all- 

embracing view. It awakens in human beings the awareness of where they 

fit into this vast whole. Human beings are spiritual beings who can listen 

to the message of all things; who can rejoice with them; who can praise 
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and thank that Intelligence that orders all and that Love that moves all; 

and who sense that they are ethical beings responsible for the portion of 

the universe in which they live, namely,,the earth, which outstanding sci¬ 

entists view as a living superorganism that has been called “Gaia.” 

This cosmic vision requires a new civilization and a new kind of reli¬ 

gion, one able to reconnect (re-ligar) God and world, world and human 

being, human being and spirituality of the cosmos. God is in all, and all is 

in God (panentheism). The incarnation of the Son means taking on mat¬ 

ter and becoming part of the cosmic process (the cosmic Christ of St. Paul 

and Pierre Teilhard de Chardin). The manifestation of the Holy Spirit is 

revealed as energy inspiring the entire creation. The Blessed Trinity is a 

play of inter( retro Relationships among the divine Persons. The universe 

is created in its image and likeness; it is a most intricate fabric of relation¬ 

ships where everything has to do with all at all times and in all places. As 

planetary consciousness grows, so does the conviction that ecology is be¬ 

coming the context for all human problems. Caring for the earth and its 

vast riches means caring for ourselves and assuring our common future. 

Leonardo Boff 

(Trans. Phillip Berryman) 

See also: Chipko Movement, Cosmic/Metacosmic Religions, Ecofeminist 

Theology. 
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ECUMENISM 

“Ecumenism” derives from the Greek word oikos, which means 

household. While oikoumene refers to the whole inhabited earth, ecu¬ 

menism, in its current and popular usage, refers to cooperation among 

and between Christian churches. Ecumenism is marked by the churches1 

search for unity in doctrinal and ecclesiological matters. Attempts to dis¬ 

cuss and come to common understanding and, if possible, mutual 

recognition of practices such as baptism, Eucharist, and forms of min¬ 

istry have enabled denominations to merge or share resources. To date, 

ecumenical dialogues have been most prevalent between and among the 

so-called historical Christian churches, including Roman Catholics, Or¬ 

thodox, Anglicans, Lutherans, and so on, although today ecumenism 

also includes dialogue with other religious traditions of the world. This 
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latter form of ecumenical dialogue often brings with it a certain tension 

as to how to reconcile Christian mission and evangelism with respect 

for the traditions of people of other faiths. It is worth noting that in 

most international ecumenical dialogues, women, peoples of the Third 

World, and lay people are still underrepresented. 

Though often ecumenical activities are seen as Western-propelled, we 

should not overlook the impetus provided at the embryonic stages by 

Asians such as Samuel Azariah (India) and C. T. Chao (China). Nor 

should we overlook the colonial context that compelled ecumenical co¬ 

operation in the Third World and challenged the uselessness of im¬ 

ported denominational divisions. 

After World War II many ecumenical organizations sprang up to gather 

Christian witness to respond to the aftermath of the war. Among them 

was the World Council of Churches (WCC), which currendy has a mem¬ 

bership of Protestant, Orthodox, and Coptic churches as well as a limited 

number of Pentecostal, evangelical, and African-initiated churches. The 

denominational membership of the WCC is a strength as well as an im¬ 

pediment, particularly when differences in doctrinal and cultural stances 

become bargaining tools for power within the ecumenical movement. 

Ecumenism has also been marked by Christians attempting to find 

common ground in confronting political and social challenges, such as 

apartheid and political dictatorships, and by acting together on hu¬ 

manitarian issues such as disaster relief, development work, and refugee 

assistance. More recently, economic, environmental, cultural, and gen¬ 

der issues have also joined its agenda. Current issues of contention in¬ 

clude the presence and leadership of women and homosexuals in the 

church, especially in the ordained ministry; the position of dominant 

churches regarding the political stance of national governments (such 

as in Rwanda and the former Yugoslavia); the challenge of evangelicals 

to the historical churches; and questions of proselytism. 

Today ecumenism is expressed locally and internationally through 

many organizations, including older ones such as the Young Women’s 

Christian Association (YWCA) and newer ones such as Bread for the 

World. Third World ecumenism is realized through national and re¬ 

gional councils of churches, theological bodies such as the Ecumenical 

Association of Third World Theologians (EATWOT), the Circle of 

Concerned African Women Theologians, or the Ecumenical Bishops’ 

Forum in the Philippines. Major ecumenical achievements in the South 

include the formation of national churches such as the United Church 

of Zambia or the Church of South India. 

Musimbi R. A. Kanyoro 

See also: Mission. 
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EPISTEMOLOGICAL BREAK 
4 

Epistemology is the branch of learning that studies the nature and 

limits of knowledge. It explores the ways by which one arrives at knowl¬ 

edge and also the structure, origin, and criteria of knowledge. Episte¬ 

mology is closely linked with a hermeneutics, which is context oriented. 

Traditionally there have been deductive and inductive epistemologies. 

Deductive epistemology implies that one begins with certain presuppo¬ 

sitions and applies them to the present situation, seeking to understand 

it and arrive at knowledge. Inductive epistemology looks at data, ana¬ 

lyzes it, and lets the results of the analysis lead to knowledge. Deductive 

and inductive epistemologies need not necessarily be mutually exclusive. 

Theologies followed in the Third World were mostly imported from 

the West and followed the deductive approach. This had to be aban¬ 

doned and theologies had to be developed that would be relevant and 

meaningful, relating faith to the life situations of the people. At the first 

ecumenical meeting of Third World theologians held at Dar es Salaam 

in 1976 they affirmed, “We reject as irrelevant an academic type of theo¬ 

logy that is divorced from action. We are prepared for a radical break in 

epistemology which makes commitment the first act of theology and 

engages in critical reflection on the praxis of the reality of the Third 

World.” 

J. Russell Chandran 

See also: Decolonizing Theology, Deconstruction, EATWOT, Para¬ 

digm Shift. 
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ESCHATOLOGY 

Eschatology designates last things, the final judgment and afterlife, 

the end of the world and its accompanying events. From a Christian 

perspective, the major issues that comprise eschatology include the im¬ 

perfections of the present situation; the imminence, unexpectedness, 

and urgency of the eschatological event; the need for preparation, 

which calls for positive moral action and repentance; judgment, mean¬ 

ing rewards and punishment; and the establishment and inauguration 

of newness and perfection. 
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A major concern of Third World theologians is the relationship be¬ 

tween the present situation and eschatology as a future event. For ex¬ 

ample, Western missionaries and the church in general have tended to 

encourage Christians in the Third World to overlook present injustices 

culminating from other factors, such as colonialism, neocolonialism, 

and globalization, and to look forward to future heavenly bliss. The un¬ 

acceptability of this stance is manifest in the numerous movements of 

social transformation, political change, justice, and liberty that are a re¬ 

ality to be reckoned with in many countries and even within churches 

in the Third World. The call and desire are for action and change to¬ 

ward eschatological experience here and now. Merely waiting for the 

coming of the Lord is viewed as an expression of weakness, poverty, 

helplessness, and downtroddenness. 

In the African context, there has been controversy over John S. 

Mbiti’s view that in Africa the future is virtually absent because events 

of the future have not yet taken place; because they have not been real¬ 

ized, they cannot constitute time. Mbiti also maintains that time does 

not “run” anywhere and is an uneasy concept for Africans. The rejoin¬ 

der that should be promoted for Africa, the Third World, and elsewhere 

is that time is not mathematical but human. 

Mary Getui 

See also: Reign of God, Salvation. 
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FAITH AND SCIENCE 

The conflict between faith and science started with Galileo, although 

Charles Darwin, with his theory of evolution as opposed to creation, is 

perhaps better known in Christian circles. The conflict was often a dia¬ 

logue, or the lack of it, between experts. It is said today that the advance 

of science is one cause of secularization, although secularization itself 

may be more an opposition to the church as an institution and to its con¬ 

trol of the secular world, including science, than a denial of God. Third 

World people are generally too religious to be secularized so easily, apart 

from the fact that contemporary science itself is often mediated through 

the educational and medical institutions of Western mission efforts. In 

general, Third World people have not lived the relation between faith 

and science as a conflict. Through contemporary cosmologies, for ex¬ 

ample, a whole new way of looking at the world is emerging, which 

speaks directly to an awareness of God and of ultimate reality. 

The Asian religions, too, react differently to science. They are not as 

fundamentalistic as those sections of Christianity or Islam that are bound 

to a literal interpretation of the Bible or the Qur’an. Both Hinduism 

and Buddhism believe in two spheres of reality and truth, which can be 

roughly characterized as “this-worldly” and “transcendent.” Science 

has to do only with this-worldly reality; it cannot affect faith/religion, 

which deals with the transcendent (or Absolute). To the Westerner this 

division might seem like living in two worlds, but Asians are quite com¬ 

fortable with such an approach. 

Today, some New Age movements seem to find an easy concord be¬ 

tween science and faith. For example, some practice astrology “scien¬ 

tifically.” Some modern cosmologies may resonate with the cosmolo¬ 

gies of Asian religions as phrases like the “Tao of physics” indicate, and 

contemporary ecological reflection seems to find inspiration in the more 

holistic Asian traditions. On the other hand, science has often been ac¬ 

cused of being hegemonic and exploitative in its relation to nature; 

however, some would suggest that such a hegemonic attitude to nature 

can be traced back to the biblical theory of creation. 

Sarojini Henry 

See also: Cosmic/Metacosmic Religions, Theological Methodologies. 
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FEMINISM 

As an ideological category, feminism reached the Third World at the 

end of the 1970s. It has no single form. Based on an analysis ofwomen’s 

oppression, its main strands have been classified as liberal, radical, or 

socialist, although there is some overlap, and the terms “cultural” and 

“Marxist” are also used. In the 1980s, the “sameness/difference di¬ 

vide” was introduced, the former minimizing the difference between 

women and men and the latter maximizing the difference in favor 

of women. The emergence of ecofeminism and the voices of Third 

World women in the 1990s have exposed the limitations of feminisms: 

the former, for their anthropocentric thrusts, and the latter, for their 

Western orientation. 

Some Third World women clearly call themselves feminists. Others, 

however, prefer such designations as “women’s liberation movements.” 

Still others identify feminism only with white Western women’s experi¬ 

ence. As a result, they criticize the disregard for Third World women’s 

historical experience of colonialism and imperialism, other oppressions 

due to color, caste, or creed, and the destruction of the land and envi¬ 

ronment for the sake of Western economic expansion. Third World 

women who consider the experience of colonization and imperialism as 

crucial to their analysis define their feminist ideology as postcolonial. 

Women theologians in the Third World who do liberation theology 

generally accept the type of feminism (without necessarily using the term) 

that underscores the intersection of sex, race, and class in its analysis and 

affirms the need for a new society that promotes respect and right rela¬ 

tionships not only among women and men but with the rest of creation. 

Arche Ligo 

See also: Feminist Theologies in the Third World, Third World Women’s 

Theologies. 
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FEMINIST THEOLOGIES IN THE THIRD WORLD 

This all-encompassing term refers to the religious vision articulated by 

Third World women and men to describe a new model of society and 

civilization that is free of systemic injustice and violence due to patriar¬ 

chal domination. It seeks to affirm new paradigms of social relationships 

that can fully sustain human dignity and the integrity of creation, as well 

as eliminate the current patriarchal system of unequal power relation¬ 

ships that subjugate and exploit the poor, especially women and children 

around the world. This vision emerges from the struggles of diverse socio- 

ecclesial movements for justice, for liberation, and for self-determination. 

It establishes a deliberate conversation with critical feminist theory and 

feminist movements and shares the end purpose and commitment of 

all liberation theologies. It provides inspiration to transform all unjust 

realities so that the world truly reflects God’s glory and salvation. 

Third World feminist theology adopts a twofold point of departure: 

women’s experiences of resistance, survival, and struggle against patriar¬ 

chal systems of domination and dehumanization, and women’s shared 

experiences of hope, of a life-giving spirituality, and of a common effort 

to eliminate all forms of social and domestic violence. This point of 

departure does not mean that feminist theology is done “for” or “by” 

women alone; rather, it shows a shift in the ways of doing theology from 

the dominant androcentric worldview to a holistic way of articulating the 

human religious experience. Third World feminist theology takes into 

account the diversity of experiences, cultures, and realities, but it also rec¬ 

ognizes that the faith experience can occur within a complex and con- 

flictive capitalist societal model that continues to exert its colonial and 

neocolonial dominance over the entire Third World. Through its glob¬ 

alizing processes, the current world model has increased awareness of 

human interdependency; however, it has also multiplied the impoverish¬ 

ment and exclusion of entire peoples due to its tendency to absorb and 

concentrate social power and resources. This model reproduces patriar¬ 

chal oppression by promoting militarism, sexism, racism, homophobia, 

and ecological degradation. In this context, feminist theology asserts that 

religion, the churches, theology, and spirituality cannot contribute to the 

maintenance of forms of societal, ecclesiastical, and cultural patriarchy. 

In its plural form, the term “Third World feminist theologies” des¬ 

ignates the distinct theological discourses rooted in the particular real- 
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ities of the Third World, each with varied levels of conversation with 

Third World feminist theory and native feminist movements. Taking 

into account the diversity of critical feminist analyses, all Third World 

feminist theologies share the following principles of theological con¬ 

struction: (a) women and men possess a God-given inviolable dignity 

that must be protected; sexism and racism are considered to be sins 

against God and humanity; (b) the common good of humanity entails 

honoring and promoting women’s rights as human rights; (c) the in¬ 

tegrity of the earth requires a relationship of respect, care, and harmony 

because the human being and the cosmos constitute an interconnected 

historical reality; (d) the fullness of life for all, especially a better quality 

of life for women and children who are poor, is the universal and ab¬ 

solute principle for a new way of living; (e) justice is a constitutive di¬ 

mension of the gospel and an essential dimension of Christianity; there¬ 

fore, all forms of violence against women are regarded as sin against 

God and humanity; (f) full participation of women in church and soci¬ 

ety is a basic principle for attaining a just and peaceful world; (g) struc¬ 

tural exclusion of the poor and of women is an evil and an injustice that 

must be eradicated by establishing new social relationships based on sol¬ 

idarity, mutuality, and equalization of power. 

In sum, Third World feminist theology is a shared perspective that 

raises a socio-theological critique of all forms of domination rooted 

in patriarchal society, church, and religion. As a critical reflection on 

the people’s experience of God within our struggles for justice and lib¬ 

eration, this theology accompanies critically all struggles for life with 

its liberating religious vision of a just world order and a reconciled 

humanity. 

Maria Pilar Aquino 

See also: Feminism, Third World Women’s Theologies. 
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FOLKTALE/MYTH 
• ^ ' 

(See Myth/Folktale) 

FUNDAMENTALISM 

Today we live in a world of crisis—in authority, identity, and religion. 

The crisis of religious identity leads to a crisis of moral identity and that 

in turn affects the very basis of personal and social life. This is a dominant 

reality in the Third World. In such a context, religious fundamentalism is 

appealing and popular. 

Religion is the home and the nurturing ground of fundamentalism, 

which claims, generally, that its authority stems from the pure word of 

God. Fundamentalism abstracts a set of strict rules from scripture in 

order to elaborate a narrow and exclusive religious system. As a religious- 

political movement, fundamentalism often uses religion to rally people 

in order to capture or influence political power and awaken nationalism. 

Religious fundamentalism is sweeping across the Third World. It is 

appealing to people because it explains the crisis in society in simple 

religious terms and argues that the situation in society cannot be changed 

unless society recaptures its religious roots. The God of the fundamen¬ 

talist is most often hierarchical, patriarchal, intolerant, and unforgiving. 

Religious fundamentalism tends to be exclusivist, militant, self-righteous, 

puritanical, and aggressive. 

Rienzie Perera 
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GLOBALIZATION 

Globalization can be understood as uniting the world for the com¬ 

mon good of all. In this sense it is desirable and can lead to the greater 

happiness and fuller humanity of all peoples. But globalization as com¬ 

monly known in the Third World refers to a new development model 

of a globally integrated market economy. It has different strands, im¬ 

pacting one another toward exponential growth of global interdepend¬ 

ence, but their overall effect is to incorporate all peoples into a single 

world unit for production, consumption, trade and investment, infor¬ 

mation flow, and culture. This global system imposes itself as the only 

viable alternative available to economic and social life. While the system 

benefits the rich and powerful, it has adverse consequences on the ma¬ 

jority poor of the Third World. 

Globalization may be defined as the transnationalization of capital 

and the standardization and homogenization of consumer tastes. As a 

global extension of the principles and practices of capitalism, it is also 

called capitalistic or economic globalization. Its process and policies are 

determined by the affluent nations, mostly those of the West, headed 

by the United States, and powerful financial institutions, such as the 

World Bank, International Monetary Fund (IMF), and World Trade 

Organization (WTO). These financial agencies have created policies 

called the Structural Adjustment Programs and imposed them on poor 

(and often debtor) countries. These include trade liberalization, foreign 

investments, privatization of public-sector enterprises, and promotion 

of export crops and industries. These policies are supposedly intended 

to bring about rapid industrialization, a transfer of technology, and the 

availability of credit and foreign aid in the form of loans, grants, or in¬ 

vestments that enable debt repayment. On the whole, however, they 

have not improved the lot of the poor nations. 

The real movers and beneficiaries of the process are in fact the global 

transnational corporations (TNCs) that control the greater share of the 

production, trade, finance, transportation, insurance, and communica¬ 

tions media in the world. In dire need of foreign investments, the local 

governments of debtor countries are constrained to offer incentives to 

the TNCs, which may include guarantees for foreign capital, cheap labor, 

adequate infrastructures, and flexible labor and environmental laws, 

often at great social cost to the debtor country. In many Third World 
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countries, national planning has been replaced by corporate strategic 

planning under the aegis of the TNCs, aided by the Washington-based 

World Bank and IMF. 

The argument for globalization is that the productivity of the world 

increases; marvelous technological advances that include long-distance 

instantaneous communication are available to all; the world’s resources 

are used more efficiently; and thus humankind’s needs are more readily 

satisfied. But poorer peoples face many drawbacks from such globaliza¬ 

tion. For example, cheaper food imports discourage local agriculture 

and make the poor countries dependent on the advanced countries for 

food; local industries are forced to close down or be integrated within 

the dominant TNCs; unemployment escalates when TNCs decide to re¬ 

locate to another country where labor is cheaper. Poor countries thus 

compete with other poor countries, while competition between TNCs 

is reduced by'mergers, takeovers, monopolies, and oligopolies. 

A particular and essential characteristic of present-day globalization 

is the power and mobility of global capital. This recent development 

provides avenues for immense financial profit-making without entering 

the productive process. The sudden outflow of large amounts of spec¬ 

ulative currency was one of the main causes of the financial, economic, 

and social crises of the Southeast and East Asian countries that broke 

out in July 1997. 

Globalization has had gravely harmful effects on the poorer sections 

of most societies in the Third World. The system produces what can be 

sold to the rich but not the necessities of the many poor. Globalization 

commercializes most aspects of life: education and health services, 

transportation and water supplies, even leisure and sports. Harassed by 

the burden of debt service payment, governments are forced to reduce 

public expenditures for social services. Worsening social conditions lead 

to increasing social discontent, crime, violence, and civil conflicts. 

Unemployment has increased in most Third World countries, which has 

led to both internal and external migration of labor and populations— 

as migrant workers, settlers, refugees. Women are pressured to go 

abroad (many as domestics or entertainers) due to the inadequacy of 

the family income. This disrupts family life, distorts family values and 

relationships, and leads to the neglect of children, and, in many cases, 

the harassment and degradation of women and increased violence 

against them. 

A further ill effect of globalization on the Third World is the ho¬ 

mogenization of culture. The mass media promote a global Western- 

style monoculture in food, dress, leisure, music, and sports. It dictates 

not only what people must eat, drink, and wear but what they must feel, 

desire, and think. This diminishment of local culture has affected Third 
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World peoples unfavorably. It is important to note that the destruction 

of a culture is often the first step in eliminating a people. 

The process of globalization has also been responsible for ecological 

devastation and environmental pollution in the Third World. The air, 

water, sunlight, soil, forests, and various life forms have been affected 

adversely by the modern industrial, commercial culture, which fails to 

establish a sustainable relationship with the natural world. With the 

wasteful lifestyle of the rich the world over, resource depletion and en¬ 

vironmental pollution have become life-threatening to both present and 

future generations. 

Former colonies in the Third World see globalization as a form of re- 

colonization that does not require military intervention. The govern¬ 

ments of developing countries have to maintain the system, with the 

support of the local elite, to survive in power. 

Committed groups and movements in the Third World, however, do 

not see globalization as inevitable or irreversible; nonetheless, they re¬ 

alize that a sustained struggle is required against the globally organized 

power of the TNCs, the rich countries, the World Bank/IMF/WTO 

alliance, and the collaborating local elite. Experience and critical analy¬ 

sis of the system and its negative effects have led committed citizens to 

opt, instead, for genuine development and liberation of the people, es¬ 

pecially the poor, the marginalized, the excluded. They see that any 

strategies they pursue must include alternative goals and means of real¬ 

izing the vision of a new world order that can give hope and happiness 

to all. This requires consciousness-raising programs and demands peo¬ 

ple-empowering activities, networking, national coalitions, and transna¬ 

tional alliances that can lead to an alternative economy and society. A 

counter-culture that truly respects humans and nature alike needs to be 

fostered by grassroots movements and alternative mass media. 

Religious groups of all persuasions have also become aware of the 

negative values of capitalistic globalization, which are diametrically op¬ 

posed to the precepts of world religions. The religions stress the sister¬ 

hood and brotherhood of all peoples, which would require a change in 

the present relationships and societal structures to accept all persons as 

equal in dignity and rights. 

Third World theologians and socially concerned Christians see the 

motivation and practice of capitalistic globalization as basically contrary 

to the core teachings of Jesus Christ. Whereas Jesus teaches love and 

service of neighbor, the motivation of globalization is primarily to max¬ 

imize profit. Jesus teaches the beatitudes: blessed are the poor in spirit, 

those who seek justice, whereas globalization blesses and benefits the 

rich and excludes the poor. Jesus’ mission is to liberate the oppressed; 

globalization worsens the oppression of the poor and oppressed. Due to 
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this fundamental contradiction, Christians are enjoined to be a counter¬ 

movement for right relationships among all humans as well as with the 

rest of creation. 

As contextual theology, all Third World theology must seriously 

study and critically analyze globalization, which affects every people and 

every context. To meet the challenges of this global system, doing Chris¬ 

tian theology in the Third World must begin with the experience of the 

poor and powerless, the principal victims of globalization—peasants, 

laborers, indigenous and tribal peoples, fisherfolk, and urban slum dwellers, 

particularly the women among them. 

The struggle against the system of globalization requires a spirituality 

that entails a firm commitment to the values of the reign of righteous¬ 

ness, that is, an option for the liberation of the oppressed. This option 

includes a vision of justice for all humanity and nature that presents al¬ 

ternative values, relationships, and structures. 

Tissa Balasuriya, omi 

See also: Capitalism, Liberation Theologies, Third World, Third World 

Debt. 
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GOD 

The God of Jesus Christ is God crucified in Christ and in the poor 

and the excluded of the earth and God liberator, who raised Jesus from 

the dead and who establishes righteousness and justice. More than prov¬ 

ident, God takes the side of the poor and liberates them from slavery 

and oppression. Thus God is the God of the poor. God is seen and 

understood from the poor and has become incredibly small with those 

little ones. God shows a preferential love for the poor, because God is 

poor, because God suffered injustice and death. This preferential love 

is expressed in the announcement to the poor of God’s reign. God’s 

reign is at hand, and the poor appear as the privileged receivers. God is 

the one who comes in the reign as good news to the poor. 

God of history, present in history, acts within it and identifies with 

the poor of history; God’s face and action are hidden in them. Even 

though history is the place where God manifests God’s self, no historic 
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act is capable of containing or setting limits to the divine presence and 

action. God’s presence will always remain utopic. God is transcendent. 

God enables life in plenitude beyond the limits of oppression, over¬ 

coming death, assuring life. The transcendence of God manifested it¬ 

self in the historic life of Jesus, who constantly looked to God so as to 

be obedient to God’s sovereign will, allowing God to be God in his own 

life. God’s hidden presence in history with those at the margins of his¬ 

tory means that God is to be sought there. 

God of the people makes covenant with the people in their organi¬ 

zation and struggle for liberation. God of the Exodus walks before the 

people when confronting the powers of domination. 

God is love, in loving solidarity. Love between humans is the privi¬ 

leged mediation of the encounter with God. God is suffering love. God 

is not indifferent to the suffering of victims nor of the suffering caused 

by history. Through love and solidarity God became poor, was con¬ 

demned, crucified, and died. 

God is the God of life. Life and death are everyday experiences in the 

Third World. In the small Christian communities, God is experienced 

in their own lives and in the fulfillment of abundant life, including the 

material means that make life possible. God is a living God, present in 

the creation and the permanent re-creation of life by the strength of the 

Spirit. The God of life, who gives life, has assumed human life with its 

beauty and richness. 

God is joy and hope that invade the heart, hope in liberation, joy and 

hope that give strength for the struggle. More than that, God is joy in 

knowing that one is recognized by God with dignity, subversive joy that 

nourishes and encourages the pilgrim. 

Silvia Regina de Lima Silva 

See also: Option for the Poor, Reign of God, Trinity. 
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HAN/HAN-PURI 

Han is the accumulated feeling of resentment, anger, sadness, and res¬ 

ignation experienced by the Korean people that arises from injustices suf¬ 

fered, from the sinful interconnection of classism, racism, sexism, colo¬ 

nialism, neocolonialism, and cultural imperialism that are part of the 

Korean people’s daily lives. It has been called the people’s “root expe¬ 

rience” or “collective unconsciousness.” Like a cancer in the soul, ban 
debilitates and oppresses. The most ban-ridden people are the minjung, 

those Koreans who are dominated, exploited, marginalized, and repressed 

politically, economically, socially, and culturally. In Korea, women are 

often the “minjung of the minjung,” suffering the greatest ban. 
Han-puri, a term originating from the Korean shamanistic tradition, 

is a releasing or untangling of ban. Although shamans have special rit¬ 

uals for this, ban-puri can take other forms, from dancing and other 

artistic performances, to “rumor mongering” (as indirect vindication), 

to peasant uprisings and student demonstrations against the govern¬ 

ment. Thus, ban-puri not only liberates but can also stimulate creativ¬ 

ity or lead to social change. 

Han and ban-puri are the core of minjung theology as well as of Ko¬ 

rean women’s theology. It was a growing consciousness of ban in the 

1970s that led to the birth of minjung theology. Similarly, as Korean 

women became aware of their gender-specific oppression, in addition 

to the suffering they shared with men, they launched a theological 

movement. Both theological movements are Korean expressions of lib¬ 

eration theology; they are thus ban-puri, releasing women and men 

from the bondage of ban. By identifying the roots of ban and working 

together to overcome them, Korean people can experience the peace 

and healing of true liberation. 

Chung Hyun Kyung 

See also: Minjung Theology, Shamanism. 
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HERMENEUTICAL CIRCLE 

The hermeneutical circle attempts to relate the critical reading of 

historical reality (with its political, economic, cultural, gender, ethnic, 

and other oppressions) to a reinterpretation of sacred texts to discern 

the liberating message of a religious tradition. This hermeneutical task 

entails relating the “world of the text” (the text as witness to a story, 

a vision, a faith) to the “world of the reader” (with the life circum¬ 

stances in which the text is received). The reinterpretation of texts 

takes place in the search for new understanding and organizing of life 

and in response to daily struggles for greater freedom and justice. This 

endeavor leads to a new interpretation and formulation of attitudes 

and the contents of faith. The hermeneutical circle is completed only 

with the community’s action to transform reality and with its celebra¬ 

tion of life. 

The hermeneutical circle, which links action and reflection, has been 

used by many liberation theologians and feminist theologians in 

the Third World. The most articulate proponent of this interpretative 

method was Uruguayan theologian Juan Luis Segundo, who identified 

four stages in this open-ended and evolving hermeneutical circle. First, 

one becomes aware of reality, leading to an analysis and a suspicion of 

the operating ideologies. Second, this awareness leads to a critique of 

the ideological superstructure and theology in particular. Third, this cri¬ 

tique in turn leads to a mistrust of how the Bible and theology have 

been interpreted. Fourth, this exegetical suspicion leads to an appro¬ 

priation of the Bible in a liberative way. In Latin American theology this 

process is called “see, judge, act, and celebrate.” Some theologians have 

spoken of a “hermeneutical dance” because these steps are not always 

sequential and the task itself is subject to continual reexamination. The 

noun “circle” is used because the task must ever begin again in order to 

be critical of new realities. The process appeals to the “reserve of mean¬ 

ing” in the texts, making them valid in various historic, social, and cul¬ 

tural circumstances. 

See also: Bible. 

Nestor Oscar Miguez 

(Trans. Phillip Berryman) 
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HIERARCHY 

(See Patriarchy/Hierarchy) 

HOLY SPIRIT 

Jesus spoke often of God as his Father and our Father. He also re¬ 

ferred to the Spirit whom the Father and he were gifting to us for our 

rebirth. Thus, God is Trinity, a communion of three persons, distinct, 

inseparable, equal, eternal. Within the Trinitarian mystery the Spirit is 

the relatedness and mutuality of the Father and the Son; in the divine 

family the Spirit is dynamism, love, and joy. The three live in and for 

each other, and act together. Christian reflection and debate, lasting 

some four centuries, and mediated by the experience of a community 

life of radical sharing, blossomed into the beautiful insight that the ab¬ 

solute and ultimate Source/Goal/Reality is community, not solitude. 

We must move beyond the days or centuries of Christomonism and pre- 

Trinitarian monotheism, and insist that the Ultimate is Trinity, com¬ 

munion, a fellowship of total sharing among equals who thus provide 

the model on which to pattern a new world order. 

“Father” and “Son” are names adopted from family relationships and 

are suggestive of personhood; “Spirit” is neither. The Spirit is described 

as the promise of the Father, the paraclete or advocate, and the Spirit of 

truth. Also used as symbols of the Spirit are realities noted for their dy¬ 

namism, strength and power, freshness, innocence, mystery and beauty. 

Among such symbols are breath, wind, storm, flame, water, stream, 

dove, and cloud. But the finest symbol of sacrament of the Spirit is Jesus 

himself with his radicalism and tenderness, his tears and his laughter, his 

parables and endless journeys, his subversive interpretation of customs 

and laws of society and religion, his special fondness for, and table fel¬ 

lowship with, the lowly and the outcast, his placing of mercy above sac¬ 

rifice and compassion above recital of creeds. Today the Spirit’s best 

everyday sacrament would be any mother anywhere. 

God transcends gender, yet “Father” and “Son” denote the mascu¬ 

line. What of the Spirit? In the first four centuries C.E., Syrian and Jew¬ 

ish Christianity spoke of the Spirit as feminine, as Mother, even as Eve, 

complementing the comparison of Christ to Adam. The Spirit’s mother- 
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hood, like Eve’s and unlike the church’s, embraced the whole of hu¬ 
manity. Eventually, this usage waned and disappeared. Theology today 
again holds that a valid case can be made for depicting the Spirit as 
Mother, for the activities of the Spirit present striking similarities with 
the role of a mother. The role of the Spirit is found in activities com¬ 
monly associated with mothers: comforting, nourishing, inspiring, sup¬ 
porting, enveloping, giving birth, teaching us to pray. 

The Spirit’s motherly role has consequences for the church. First, 
those who have the ministry of ruling in the church must remember that 
Christ is Lord in the power of the Spirit who is maternal and gentle. The 
only power in the church is the charity of the Spirit. Second, Christ and 
the Spirit are two principles that together constitute the church. A theo¬ 
logy of the Spirit and devotion to her must help correct the excessive 
masculinity and imbalance in a church based on legal power. Third, they 
should also lead to some reevaluation of high goddess cults found in 
various ancient traditions. 

The presence and action of the Word and the Spirit mark the begin¬ 
ning, the unfolding, and the crowning of all the creative and redemptive 
projects of the Father in the beginning of creation when die ruah hov¬ 
ered over the waters; of the new creation that is Jesus, when the Spirit 
overshadowed Mary; and of the church, when the Spirit filled a whole 
gathering of the women and men who were Jesus’ disciples. Today, the 
Spirit accompanies and guides the evolutionary pilgrimage of the cosmos 
and keeps renewing the face of the earth; she takes charge of the New 
World. She abides in the church, interpreting Jesus to her from age to age 
and enabling her with diverse charisms to carry on her mission. The Spirit 
is working toward a final liberation of creation from all travail and frus¬ 
tration and its definitive assumption into the freedom of God’s children. 

The Spirit pervades the universe. The astounding variety and multi¬ 
plicity of things living and nonliving, of movements, colors, sounds, and 
spontaneities are the Spirit’s work. In the Spirit, creation comes alive as 
God’s self-disclosure, as God’s Word nodding to us and beckoning us 
to dialogue and praise. Everything becomes a symbol, a parable, of the 
Divine. 

The Spirit is present also in the ebb and flow of history. Her action is 
not restricted to any one person, institution, epoch, culture, or religion. 
All human quest for truth, beauty, and community, and all humanizing 
and liberating discoveries and inventions, originate in the promptings 
of the Spirit abiding deep within. The varieties of talents, tastes, striv¬ 
ings, and symbol systems are the Spirit’s gifts. They are interdependent 
and are meant to complete and enrich one another. The Spirit asks us 
to cooperate in weaving them into a web of life and a community of love 
in which the “other” is discerned as a value to be respected and upheld. 
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All the same, the Spirit-Mother is partial to the poor. It is through 

the poor that the Spirit acts to take history forward to finer humanity. 

Jesus, anointed by the Spirit, opts to be poor, to work among the poor 

and address his gospel to them. He introduces himself as one anointed 

with the Spirit and sent as liberator of the downtrodden. It is right, 

then, to discern the Spirit’s stirrings and her summons to action in all 

liberation struggles throughout history. In the Third World, this means 

the struggles of slaves, colonized peoples, dalits, apartheid victims, 

marginalized women, victims of fanaticism, racism, and imperialist 

wars. The Spirit calls for radical freedom and radical communion. She 

comes to transform all hierarchies into God’s family and the Body of 

Christ. 

The Spirit grieves when we hurt one another and violate God’s image 

that forms us as women and men. Jesus, too, grieved over the hunger, 

harassment, and dejection of the crowds, and over the soulless laws and 

customs of society and religion. At the tomb of Lazarus he broke down 

and wept; at the sight of Jerusalem, which had refused his ingathering 

mother-love, he shed tears. As Jesus is a sacrament of the Spirit, his 

grief is an expression of her grief. The Spirit grieves over our lies and 

treacheries; over our greed and worship of mammon; over our system 

of accumulating wealth in a few hands and leaving the masses of the 

people to starve or sell themselves in order to stay alive; over suffering 

and humiliation caused by discrimination based on gender, race, caste. 

She grieves over the endless conflicts in Kashmir, Sri Lanka, Algeria, 

Sierra Leone, Sudan, Rwanda and Burundi, Mexico, Kosovo, East 

Timor, and over the two major wars and the many minor wars and in¬ 

ternal conflicts; over the holocausts and the genocides; over the con¬ 

quest of the Americas and the slave system; over colonial destruction of 

peoples, histories, and cultures; over dictators who have tortured, killed, 

and “disappeared” thousands and stolen people’s moneys; over the 

support given those dictators by the superpowers; over the continuing 

production of nuclear weapons and all the threat, waste, and insanity 

they represent. The list is endless. Endless are the griefs of the Spirit and 

the pain of God and the crucifixion of the people. 

But the Spirit grieves ultimately to wipe away our tears and heal our 

wounds and make us whole. For the Spirit is tmanda, joy. To believe is 

to live in the tension of her grief and her joy, and to love is to resolve 

the tension, release the joy, and let the dove take to her wings and bear 

us with her. 

Samuel Rayan, sj 

See also: God, Trinity. 
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HOMELAND THEOLOGY 

(See Taiwanese Theologies) 

HUMAN RIGHTS 

On December 10, 1948, the United Nations approved the Univer¬ 

sal Declaration of Human Rights. That document, along with the In¬ 

ternational Covenant on Economic, Social, and Cultural Rights and the 

International Covenant on Civil and Political Rights, form what has 

come to be known as the International Bill of Human Rights. Since then 

several other protocols and agreements have been approved to prevent 

various abuses, including racism, apartheid, discrimination against wo¬ 

men, torture and inhuman treatment or punishment, and violation of 

the rights of children. 

In the Third World the topic of human rights has broken upon the 

scene with a deep sense of urgency and also suspicion. Many countries 

have experienced military governments and so-called democracies that 

are still far from being truly participatory. It is true that the situation of 

political and civil rights has improved and that a much greater con¬ 

sciousness exists of the need to respect and protect such rights. In some 

countries this consciousness has been translated into new legislation. 

Nevertheless, serious violations still occur, particularly when authori¬ 

tarian structures seek to maintain power. One of the open wounds is the 

impunity with which security forces and political leaders operate. Other 

areas that cry out for justice are abusive judiciary systems, conditions in 

jails and prisons, the continuing use of torture, and the abuse of power 

by government or military authorities. 

The growing influence of neoliberalism means that economic and 

cultural rights are continually more restricted. Growing poverty in the 

Third World violates basic human rights because it limits the possibili¬ 

ties for development and for living in dignity for the majority ol the 
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population. The right to peace and to a healthy environment and re¬ 

spect for indigenous peoples are also urgent topics. 

Throughout the Third World, churches have played significant roles 

in human rights, in both their enhancement and their suppression of cul¬ 

tural and theological perspectives. In Latin America, churches have 

played an important role in the defense of life, focusing on the dignity 

of the human person, the great masses who are oppressed by poverty, 

and the defense of those who have taken on the cause of human rights, 

areas in which the most ecumenical church action occurs. 

Laura Vargas 

(Trans. Phillip Berryman) 

See also: Justice. 
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IDEOLOGY 

Ideology is a system of ideas (a way of thinking, a system of logic) and 

a system of social representations (images, myths, utopias) with which 

human beings identify themselves, think, and represent themselves within 

the world in which they live. Ideology transcends the individual and is 

proper to a group or social movement. The word “ideology” can be 

understood in both a positive and a negative sense. 

Third World theological traditions have used the term “ideology” 

both negatively and positively. Negatively, ideology is regarded as a dis¬ 

course that plays a social role in concealing reality and legitimizing 

domination. In a situation of conflict, we can either enter into the con¬ 

flict to resolve it or we can deny the conflict exists with a discourse that 

is false and self-interested and that legitimizes domination. Third World 

theologies are usually historically engaged theologies that reject any ide¬ 

ological vision of reality. Such theologies take on conflicts within his¬ 

tory and identify with the oppressed in their struggles. 

Third World theologians use the term “ideology” in a positive sense 

by urging people to identify themselves and to express themselves out of 

their own reality—to become historic “agents” who are capable of re¬ 

sistance within the system and who propose and design alternatives. They 

are generally the poor and others excluded by the power systems, but es¬ 

pecially indigenous people, blacks, young people, and women. Theology 

tries to express their way of feeling, thinking, and believing. It seeks to 

represent their hopes, utopias, myths, and symbols, and especially seeks 

to do theology out of their specific culture, ethics, and spirituality. 

Pablo Richard 

(Trans. Phillip Berryman) 

See also: Capitalism, Feminism, Fundamentalism, Marxism, Socialism. 
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IDOLATRY 

There are two kinds of idolatry: perversion, in which God is manipu¬ 

lated, and replacement, in which other gods replace God. The first type 
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tends to be dominant in the churches, while the second is more common 

in society. In the latter case, consumer goods, technology, or even free¬ 

dom are transformed into divine subjects, and sometimes human beings 

are transformed into objects. The perversion of all idolatry lies in the de¬ 

ification of a subject, in whose name domination can be carried out with 

a clear conscience and without limits. Idolatry is the transcendent root of 

social sin. In the Third World idolatry is more dangerous than atheism. 

The problem is not God’s existence but God’s identity and presence. The 

question is which God I believe in and where I discover God. 

Pablo Richard 

(Trans. Phillip Berryman) 

See also: Globalization. 
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INCARNATION 

(See Christologies) 

INCULTURATION 

Inculturation has been described variously, but basically it is the mu¬ 

tual interaction between the gospel and a people with its particular cul¬ 

ture whereby both are enriched. 

Inculturation was first used as a missiological term in the 1960s, but 

it gained universal currency in theology only after it was introduced at 

the Synod of Bishops in 1977. It soon became widely used, largely by 

Catholics, not only in reference to the church’s evangelizing mission, 

but also in other theological disciplines and aspects of Christian life such 

as liturgy and catechesis. 

While the term is recent, the practice is not. Efforts to adapt the Good 

News to local cultures stem back to the early days of Christianity. When 

Christianity became successful in the West, it took on varying accents 

(Iberian, Anglo-Saxon, Celtic, etc.). It was this Westernized Christian¬ 

ity that prevailed and became normative for all Christians. It was what 

missionaries brought to the Third World. 

During the twentieth century, it became more and more evident that 

adjustments had to be made for a more effective proclamation of the 

Word to Third World peoples. Adaptation, accommodation, and indig- 
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enization are among the initial approaches to more effective witness and 

proclamation of the gospel in non-Western terms. While these make use 

of local culture, the element of mutuality inherent in inculturation is ab¬ 

sent. While Third World theologians may agree with the concept behind 

inculturation, some prefer to employ other terms. Catholic theologians 

tend to use “incarnation” as a synonym, whereas Protestants choose “in- 

digenization.” There are also those who find “contextualization” more 

comprehensive because it includes the people’s socio-economic and 

political realities and the struggles arising from them. 

Inculturation finds its model in the incarnation. Just as the Word 

became incarnate to reveal God’s message of salvation to humankind 

(cf. John 3:16; Heb. 4:15), so God’s Good News should also be “incar¬ 

nated” in every culture, purifying and ennobling it. At the same time, 

the gospel read (and lived out) through different cultural lenses is 

broadened and enriched. This reciprocal process not only allows for 

pluralism but actually encourages it. Inculturation thus becomes an im¬ 

perative for the church, not just for the benefit of the local community 

of believers, but for the universal church itself, making its catholicity 

more verifiable and authentic. 

While nuanced variously in different parts of the Third World, incul¬ 

turation addresses the following concerns. First, culture is seen as com¬ 

prehensive, taking into account the tension between the influences of 

modernity and Westernization as well as the traditional ways of life. Sec¬ 

ond, as a dialogical process, inculturation takes into account the anti¬ 

life components in both the local culture and the gospel (its patriarchal 

orientation, for example), which must be critiqued and transformed. In 

this sense, inculturation is liberative. Third, today inculturation is mainly 

the responsibility of the local community and evangelizers, not of 

expatriate missionaries or of local experts alone. Fourth, inculturation 

is an ongoing process since culture is dynamic and continually evolves. 

Fifth, inculturation cannot be so local that the faith is no longer recog¬ 

nizable by others within the communion of churches. Sixth, the Holy 

Spirit has an essential role in the work of inculturation. 

The history, current situation, and needs of a locality, be it a country 

or a whole continent, give rise to certain priorities in the process of in- 

culturating the gospel. In Africa, emphasis is given to cultural values such 

as relationship with ancestors, rites of passage, and traditional healing 

services. Africans focus on the Africanization of Christianity rather than 

on the Christianization of Africa, while recognizing that not all aspects of 

African culture are in consonance with the gospel. In Asia, serious con¬ 

sideration is given to its multireligious reality and the divergent forms of 

interreligious dialogue. In Latin America, the stress is on the liberating 

aspect of inculturation and the gospel imperative of solidarity with the 
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poor. What makes inculturation problematic in all three contexts is the 

plurality of cultures and subcultures, not only on each continent but in 

almost every country within each continent. For authentic inculturation, 

however, it is not the “dominant” culture of the few but the “popular” 

culture of the many that should take center stage. Thus, inculturation 

cannot ignore the popular religion of the people. 

While the work of inculturation receives the church’s official support, 

it has barely begun. Moreover, there are those who oppose the risk in¬ 

volved and the undefined outcome. Without doubt, inculturation, 

when undertaken seriously, will produce new forms of Christianity. One 

Asian theologian puts it concretely: these new forms will be less structural, 

less dogmatic, and less juridical; more spontaneous, more experiential, 

and more personal. The “new” church will be a veritable and credible sign 

of God’s reign as inaugurated by Jesus. 

Virginia Fabella, mm 

See also: Contextualization, Culture, Indigenization, Mission. 
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INDIGENIZATION 

Indigenization in the Third World is a matter of decolonization. 

Doing theology in the Third World is not updating theology to suit a 

new situation, but rather the throwing off of an imposed, alien and 

alienating system of doctrine and worship in order to allow Third World 

experiences of Jesus to find their creative manifestation in total freedom. 

The way to this is not to shop around for “Third World” forms of theo¬ 

logical language. This will only lead to artificial systems of theology that 

may satisfy Western expectations of what Third World theology should 

be, but that will be as imitative and inauthentic as the alienated theolo¬ 

gies they replace. Instead, the way to indigenization is to set the Chris¬ 

tian community free from its colonized consciousness to spontaneously 

rejoin the stream of national life from within which an authentic Chris¬ 

tian experience is to emerge. 
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Colonized consciousness is the most damaging legacy of colonialism, 

even long after overt political domination has ended. It is a second form 

of colonization that colonizes minds in addition to bodies and releases 

forces within colonized societies that alter their cultural priorities once 

and for all. As a result, colonized societies are cut off from their roots in 

order to conform to the colonizer’s values. Such a colonized con¬ 

sciousness is found in all former colonial territories of the Third World; 

however, it is signifkandy more manifested in former colonies that have 

been christianized, such as the Philippines or Latin America, than in 

those like India, Pakistan, or Sri Lanka that have retained their tradi¬ 

tional religions and thus have prevented the total erosion of their cul¬ 

ture. Yet, even in such countries, a colonized consciousness is actively 

promoted by the Christian churches. The Christian churches continue 

to manifest their colonial heritage today in different ways: in the style 

and functioning of their bureaucracy; in the shape of their worship; in 

the language and content of their theology; and in the way in which all 

these are tightly controlled by a central authority, European in its men¬ 

tality, that allows little local autonomy and is insensitive to local needs. 

If that is so, indigenization today has to be affirmed as something that 

has, under the guidance of the Holy Spirit, been taking place among 

the people of God during their entire history. It is well rooted in the 

Bible as parts of the Bible are actual “models” of indigenization. It has 

a strong theological basis in the doctrines of creation and incarnation. 

God is the creator of all things (Gen. 1:1-31), and creation always has 

a God-ward direction (e.g., Pss. 8; 19; 29; 104; 148; John 1:1-4; Rom. 

8:19-23; Col. 1:15-19). This is particularly true of references to cre¬ 

ation in relation to Christ, where creation is viewed as the work of 

Christ and as moving toward its final destiny in Christ (1 Cor. 15:28; 

Eph. 1:10). The Christian doctrine of creation demands that all that is 

true and beautiful in the cultural and religious tradition of a nation must 

be gathered into the life, thought, and offering of the church to God. 

With regard to the doctrine of incarnation it may be said that Jesus 

was God^s indigenization in the context of first-century Palestinian Ju¬ 

daism. Incarnation is the ratification that what is physical and human is 

not inherently evil; rather, they can be the vehicles of a deeper spiritual 

value. The Old Testament and the New Testament may be taken as 

models of indigenization, not only in the matters of religious customs, 

practices, and expressions of faith, but also in literary forms and religious 

writings. The biblical writers not only employ and adapt non-Israelite 

ideas and terminology in composing their texts, they also employ liter¬ 

ary forms and even adapt literary material from contemporary cultural 

and religious traditions. The Old Testament writers took over codes of 

law, wisdom literature, and folklore from non-Israelite sources. The 
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creation story in Genesis 1 is a good example of indigenization in reli¬ 

gious literature. It is an adaptation of a creation story from ancient 

Babylonian mythology. In the New Testament, the Gospel according 

to John is an obvious example of adaptation in faith and communica¬ 

tion. In Acts 17:22-29, Paul is represented as adapting pagan poetical 

material from Epimenides the Cretan to express the Christian message 

for the benefit of his philosophically minded hearers in Athens. Acts 

17:28 is an actual quotation from Epimenides that has become an in¬ 

tegral part of the Christian scriptures. 

Today, the term “indigenization” is more widely used by those in the 

Protestant tradition. Most Third World Catholic theologians prefer the 

term “inculturation” or “interculturation,” as previously to “indigenize” 

referred largely to externals, such as using local languages in church 

hymns or replacing a largely expatriate hierarchy with a native one. 

K. P. Aleaz 

See also: Art, Christian, Contextualization, Inculturation. 
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INDIGENOUS THEOLOGIES 

Indigenous theology is a recent phenomenon. As indigenous popu¬ 

lations irrupted into society and the church, so all forms of indigenous 

theology entered the theological scene, speaking and acting in a man¬ 

ner unheard of previously. It was no longer necessary to mask or keep 

indigenous thoughts and aspirations underground. 

Several factors have contributed to the rise of indigenous theologies. 

First, social factors. As indigenous peoples irrupted into the contempo¬ 

rary world, there has been movement from passive to active resistance, 

from a separatist struggle to joint activities with other social forces, from 

immediate aims to long-term objectives, from protest actions to sub¬ 

stantive proposals. Indigenous voices and actions have begun to appear 

in the forefront of broad processes to transform society and the church. 

Second, ecclesial factors. Considerable changes have been taking place 

within the church, from attitudes of suspicion and intolerance, to atti¬ 

tudes of appreciation and respect. Bishops have expressed their solidarity 

with indigenous causes. The church has moved from being the primary 

attacker of the religious inner world of the indigenous to becoming an 
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ally as together they face the challenges of secularizing modernity. 

When the indigenous members of EATWOT, with representatives 

from Africa, Asia, and the Americas, met in Bolivia in August of 1997, 

they summarized the emerging characteristics of indigenous theologies. 

First of all, there are as many indigenous theologies as there are indige¬ 

nous peoples and communities. These theologies are communitarian 

rather than focused on the individual. They are oriented toward spatial 

categories rather than temporal ones, so the land is the beginning point 

of indigenous theologies and the struggle for the land is central to the re¬ 

sistance of every indigenous people. As stated in the Bolivian document, 

“Our theologies must account for our relationship to the land where the 

Creator has put us and account for our sense of the aliveness of trees, 

rocks, rivers, mountains, birds and animals, and even the land itself.” 

Indigenous theologies thus reflect the interrelatedness of all creation 

as well as the peoples’ cultures, histories, and experiences. But, neces¬ 

sarily a theology of resistance, indigenous theologies oppose ecclesial 

hegemony and cultural imposition, political and economic marginal¬ 

ization, and all forces of globalization. 

As indigenous theologians, we recognize that our emerging theolo¬ 

gies are more difficult to pursue than liberation theologies. Neverthe¬ 

less, we believe we are witnessing an important historic moment, a 

kairos of grace, indicating God’s passage through our midst. That pas¬ 

sage will bring, if we act adequately, a substantial transformation in 

society, in the church, and in ourselves as indigenous peoples. Though 

the path is difficult, our basic attitude is plainly one of great hope. 

Eleazar Lopez Hernandez 

See also: Aboriginal Theology, Aprican Traditional Religion, Art, 

Christian, Pachamama, Shamanism, Tribal Theologies. 
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INDONESIAN THEOLOGY 

Asian liberation theology is flourishing in many places. In Indonesia, 

it assumes the form of a contextual theology that takes seriously the 
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multiplicity of cultures and religions in this fourth most populous 

country in the world. As liberation theology, it cannot ignore the eco¬ 

nomic and political injustices suffered by the people—especially the 

poor, who constitute the majority of the victims. Thus Christian theo¬ 

logy in Indonesia engages in a threefold dialogue: with the poor, the 

religions, and cultures—three realities whose interrelatedness has be¬ 

come more evident in the country’s recent history. Contemporary events 

confirm that economic, political, and cultural injustices are intercon¬ 

nected. And often religion, instead of defending the poor, becomes 

part of the power hegemony. 

Dialogue with the poor. In Indonesia, our emphasis is on doing theol¬ 

ogy, which, unlike religious or theological studies, requires the experi¬ 

ence and commitment of faith. In our context, the response to the de¬ 

mand of Christian faith is a preferential option for the poor. Thus an 

integral part of doing theology in Indonesia is a contextual analysis and 

reflection, particularly with regard to the phenomenon of globalization. 

This economic system is not a neutral matter. With its practice of un¬ 

fair competition and unjust relationships in all aspects of life, it has had 

a negative impact on the country’s poor, the weak, on women, and 

racial, ethnic, and religious minorities, as well as on the environment. 

To be neutral is to support the powerful persons or groups who impose 

and benefit from this system of a global market. Analysis must involve 

the poor themselves, who may be of different cultures and religions, 

with the aim of common social option and action. Without the partici¬ 

pation of the poor, there will be no real social transformation. It its 

threefold dialogue, especially with the poor, orthopraxis has priority 

over orthodoxy. 

Dialogue with religions. There is but a fragile harmony of religions in 

Indonesia. Our multireligious reality is richness and grace, but there are 

also difficulties within the interreligious relationship itself as part of the 

broader social problems that arise from differences in ethnicity, religion, 

race, and class. The collective violence of the last years of the twentieth 

century has shown how religions have been instrumentalized by and for 

political interests. Learning from this experience, interreligious dialogue 

and cooperation become necessary for the creation of a new social and 

political context. Religious people are called to be committed to the 

common good, in which the powerless are empowered to help them¬ 

selves. Interreligious harmony without common concern and struggle 

for justice insinuates a false and unjust harmony. Christian tradition and 

truth are neither inclusive nor exclusive of all other religious traditions 

and truths, but are related to all of them. To be religious today is to be 

interreligious. Crossing the boundaries of religions and beliefs, basic 

human communities are united in a life situation and life concern. 
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Dialogue with cultures. Indonesian theology has much to learn from 

the cosmic holistic paradigm. The holistic view of life—the Javanese, 

for example—has its center in the cosmos, the universe. There is no 

separation between the world and the divine, which has both masculine 

and feminine dimensions. The world is a sign of the presence of the di¬ 

vine, hence the immanence of the divine is more dominant than its 

transcendence. There is unity and harmony between the visible and the 

invisible in the cosmos. The duty of human beings toward the visible 

world is to better world welfare by seeking the guidance of the divine 

will. In biblical language, having been created in God’s image, human 

beings must seek the will of God and be co-responsible for the care of 

the whole creation. 

In the holistic or cosmic view, nothing and no one is excluded. The 

stories of panakawan (wise companion) in Indonesian shadow play 

show the need for the participation of the people in making correct de¬ 

cisions regarding the world’s welfare. In such a view, the struggle for the 

human rights of the poor takes priority over the rights of the rich and 

powerful. Finally, in the holistic view, every culture and religion has its 

own contribution to make toward the holistic well-being of the world. 

J. B. Banawiratma, sj 

See also: Contextualization, Cosmic/Metacosmic Religions, Incultur- 

ation, Interreligious Dialogue, Liberation, Option for the Poor. 

Bibliography 

J. B. Banawiratma, “Christian Life in Religious Pluralism: Ecumenical Con¬ 

cerns in Interreligious Dialogue,” in CTCBulletin, 15/2 (December 1998). 
A. Nunuk Murniati and I. Kuntura Wiryamartana, “An Indonesian Contribu¬ 

tion to a Spirituality of Liberation: Two Perspectives,” in Asian Christian 

Spirituality: Reclaiming Traditions, ed. Virginia Fabella, Peter K. H. Lee, 
and David Kwang-sun Suh (Maryknoll, N.Y.: Orbis Books, 1992). 

K. Steenbrink, “Seven Indonesian Perspectives on Theology of Liberation” in 
Liberation Theologies on Shifting Grounds, G. De Schrijver, ed. (Leuven Uni¬ 

versity Press, 1998). 

INTERRELIGIOUS DIALOGUE 

Interreligious dialogue can be described as the interactions between 

people who belong to different religions (or ideologies that function as 

religions). It is understood and practiced in two different, though related, 

ways. First, it is seen as a dimension of mission. Second, it is understood 

as dialogue in the context of believers in different religions living to¬ 

gether in a civil society. The former understanding of dialogue is the 

proclamation of the good news of the reign of God. Some believe that 
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proclamation can only be dialogical; others, however, think that procla¬ 

mation is a call to change allegiance from another religion to Christianity. 

In the second understanding of dialogue, since religion is for life, not 

only must believers of different religions draw inspiration from their re¬ 

spective religions for their public conduct, but the different religions 

must actively collaborate, in a multi-religious public space, to provide a 

moral-religious base for the creation of a new society of justice, free¬ 

dom, and fellowship. Here, the goal of interreligious dialogue is har¬ 

mony ^ which affirms pluralism in unity. 

Openness to dialogue depends on the appreciation one has of other 

religions. In Christian history we see a slow development from consid¬ 

ering the church as the only way of salvation to recognizing other reli¬ 

gions as ways of salvation. The Second Vatican Council accepted reli¬ 

gious freedom in civil society as an aspect of human dignity. It also saw 

God as the common origin and goal of all religions. In October 1986, 

the various Christian churches responded to the invitation of Pope John 

Paul II to come together with leaders of the world’s religions at Assisi to 

pray for peace. They acknowledged practically and symbolically the le¬ 

gitimacy of other religions as a means of divine-human encounter, since 

their prayers were considered authentic and effective. In his encyclical 

letter The Mission of the Redeemer, John Paul II accepts the presence and 

action of the Spirit of God and of Christ in the other religions. This in¬ 

volves a willingness to listen to the Spirit of God present in other be¬ 

lievers as individuals and groups and to enter into dialogue with them. 

We find a similar openness to other religions in mainline Protestant 

churches. Dialogue is between believers, not between religions. 

Parallel to this growing openness to the legitimacy of other religions 

there is also a deepening and broadening of the understanding of mis¬ 

sion that makes dialogue an integral dimension of mission. 

God’s Good News is not an abstract message but is addressed to the 

realities of the world. Mission is seen as an ongoing dialogue of the 

gospel with the realities of Asia, namely, its many poor, its rich cultures, 

and its great religions. Evangelization, as dialogical proclamation, is 

spelled out in terms of liberation, inculturation, and interreligious dia¬ 

logue. Dialogue then becomes a dimension of evangelization, and this 

threefold dialogue mutually involves one another. 

Interreligious dialogue can take different forms. It is customary to 

speak of four of them. The dialogue of life refers to the ongoing friendly 

exchange between different believers in the course of daily life in com¬ 

munity. People could also participate in some way in each other’s festi¬ 

vals and life-cycle rituals. Mutual knowledge and understanding lead to 

the removal of prejudices. People learn to acknowledge and appreciate 

each other as persons prior to their religious (and other) affiliations. 
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The dialogue of collaborative action urges different believers to col¬ 

laborate in the defense and promotion of common human and spiritual 

values, like religious freedom, and human and social rights and duties. 

Liberation can be seen as an interreligious project. 

The dialogue of spiritual experience invites people to share their spiri¬ 

tual experiences and to seek to understand each other at a certain religious 

depth. This may take various forms: sharing methods/forms of prayer 

and spiritual effort (sadhana), scriptures, and forms of worship. One can 

also evolve common forms of prayer not linked to a particular religion. 

Such prayer is oriented to personal and social transformation. Gandhi 

used such common prayer meetings to promote interreligious harmony. 

The dialogue of reflection brings different believers together either 

to reflect on the common challenges they all face from other areas of 

knowledge or to challenge each other to clarify their perceptions and 

explanations of life and reality. Such dialogue can lead to a deepened 

understanding of oneself as well as of the others. 

A look at history shows us that dialogue between religions has not 

been easy. Religions have been and are in conflict with each other. Each 

religion tends to present itself as the only true or the best religion. All 

religions have been missionary or proselytizing. Even when other reli¬ 

gions are tolerated, they are relegated to an inferior status. Even today, 

openness to other religions needs justification. Therefore the invitation 

to dialogue may not be easily accepted. 

Dialogue involves two partners. Therefore the prospects for dialogue 

may differ according to the believers with whom one is dialoguing. Dia¬ 

logue with Muslims is difficult as they usually justify their openness to 

other religions by quoting the Qur’an: “Unto you your religion and unto 

me my religion” (2,109). They seem to be more open to a dialogue of 

life and of collaboration in action in countries where they are a minority. 

Islam in South and East Asia also seems more open to other believers. But 

just now there is a fundamentalist current everywhere and an affirmation 

of identity that makes dialogue very difficult, even though Islam and 

Christianity share a common prophetic tradition. The Sufi traditions in 

South Asia show the mutual influence of Islam and Hinduism. 

Dialogue with Hindus seems easy. Hinduism is not an organized re¬ 

ligion and has much internal pluralism. So the Hindus are open to dia¬ 

logue at all levels, though they do not accept the absolute claims of 

Christians. Common prayer is easy with Hindus. Hindus seem open to 

Christ as a spiritual teacher, though they are critical of the missionary 

efforts of the Christian churches. There is also an ongoing intellectual 

dialogue between Hindus and Christians. 

Dialogue with Buddhists is also easy because Buddhism insists more 

on ethical behavior and techniques of meditation and concentration 
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than on doctrine or ritual. Though its insistence on gnosis (wisdom) 

seems to differ from the Christian stress on agape (love), this difference 

is seen as complementary rather than conflictual. Christians also promote 

contemplation, while Buddhists practice compassion. Adherents of both 

religions unite in calling for an option to be poor. Many Christians take 

easily to Buddhist methods of concentration like zen or satipatana. 

Dialogue with followers of Confucianism and Shintoism takes the 

form of collaboration in actions for peace and/with justice. 

Today there is a growing awareness of the need for dialogue with fol¬ 

lowers of cosmic or traditional religions. On the one hand, people, es¬ 

pecially subaltern groups, are increasingly aware of their cosmic roots 

and, on the other, Christians appreciate their interest in the affirmation 

of life, their sense of community and harmony with nature. 

There are an increasing number of common human communities, es¬ 

pecially at grassroots levels, in which people belonging to different re¬ 

ligions come together to promote common human values like justice, 

community, and peace. What unites them is not some abstract, rational 

global ethic, but an ongoing conversation that respects different iden¬ 

tities but also strives for consensus, because the ultimate principle of 

community is dialogue between people who respect and appreciate each 

other. Diversity is then seen as richness. 

Michael Amaladoss, sj 

See also: Cosmic/Metacosmic Religions, Cross-textual Hermeneutics, 

Mission. 
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JUSTICE 

Justice is a central concept in Third World theologies; it is under¬ 

stood as an intrinsic element of the gospel message and, therefore, it is 

the goal of Christian living. Accounts of justice in Third World theolo¬ 

gies are not intent on establishing one general theory, but, grounded in 

the specific reality of marginalized and oppressed peoples, they point to 

liberative theological/ethical praxis and are aimed at undoing oppres¬ 

sion in relationships, structures, and societies. 

The cries of the poor and the oppressed are the starting point for jus¬ 

tice. Oppression refers to the constraints and the deep injustices that are 

part of unquestioned norms, habits, symbols, and assumptions present in 

the ordinary behaviors of people, in media and cultural stereotypes, and 

in the structural features of organizations, institutional living, bureau¬ 

cratic hierarchies, and market mechanisms. There are different causes 

for, as well as different kinds of, oppression, all of them equally unjust: 

exploitation, marginalization, powerlessness, cultural imperialism, and 

systemic violence. 

Using oppression of the poor and marginalized as their source and 

locus, Third World accounts of justice attempt to be discourses specific 

enough to force options and concrete enough to play a central role in 

devising strategies to bring about radical societal change. Third World 

accounts of justice articulate concrete historical projects in which op¬ 

pressed people have a protagonist role, contributing to what is norma¬ 

tive for society. In other words, because of their liberationist perspec¬ 

tive, Third World accounts of justice are not only about rights but also 

about responsibilities; they are about the rights of oppressed people as 

moral subjects and agents as well as about their responsibilities for the 

social consequences of personal behaviors and institutional policies. 

In Third World accounts of justice, the Judeo-Christian scriptural 

understanding is a key element. Justice in the Hebrew scriptures refers to 

righteousness (tzedek), not in the contemporary sense of behavior ac¬ 

cording to ethical, legal, psychological, religious, or spiritual norms, but 
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in the sense of fulfillment of the demands of specific relationships, whether 

these are relationships with human beings, the rest of creation, or God. 

This understanding continues in the New Testament, where justice does 

not happen by default but has to be' brought about and maintained by 

those involved in relationships characteristic of persons as social beings. 

Instead of focusing on rights, Third World theological accounts of 

justice focus on solidarity with the poor and the oppressed. Solidarity 

moves away from the false notion of disinterestedness and is grounded 

instead on a commonality of interests and responsibilities that all must 

share for the welfare of all peoples and of the world at large. Solidarity 

recognizes the interconnections that exist between oppression and priv¬ 

ilege, between richness and poverty. It also refers to the cohesiveness 

that needs to exist among oppressed and marginalized people and their 

communities of struggle. Solidarity insists on the need for oppressors to 

listen to the oppressed, who, precisely because they have little or nothing 

to protect in present structures, have much to contribute to alternative 

understandings and structures that will make justice possible. Dialogue 

and mutuality, which are not possible without a sincere appreciation 

and acceptance of differences and diversity, are specific practices of 

solidarity that lead to actions on behalf of justice. 

The historicity, contextualization, and concreteness of all Third World 

accounts of justice make them an evolving reality. Insofar as they point to 

concrete, historical realities, these accounts are programmatic visions fully 

able to be implemented in our world. However, given the limitedness of 

humanity, Third World accounts of justice recognize that justice cannot 

be fully realized in this world. As religious-theological understandings 

these accounts take into consideration the fact that the unfolding and full 

realization of the reign of God are beyond any one realization of justice. 

Ada Maria Isasi-Diaz 

See also: Oppression, Reign of God, Solidarity, Violence. 

Bibliography 

Ada Maria Isasi-Diaz, “Solidarity: Love of Neighbor in the Twenty-First Cen¬ 

tury,” in Mujerista Theology (Maryknoll, N.Y.: Orbis Books, 1996). 

Iris Marion Young, Justice and the Politics of Difference (Princeton, N.J.: 

Princeton University Press, 1990). 

JUSTIFICATION 

Justification has been understood, and correctly so, as a synonym 

for humanization. Usually, however, only the psychological aspect of 
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the human being has been touched: feeling oneself to be free and rec¬ 

ognizing oneself as a finite subject without constantly needing to be 

affirmed before God, others, and oneself. That is not enough in a di¬ 

vided world in which the excluded are breaking into history. There 

is a deep relationship between the dehumanization of feeling, the 

need for approval as a human being, and bodily, cultural, and social 

dehumanization. 

A Third World theological reading of justification in a context in 

which the poor are discriminated against and threatened in their exis¬ 

tence demands that the accent be placed on the justice and grace of 

God, who raises the excluded to the dignity of being son or daughter 

of God. Rather than speaking of “reconciliation with the sinner,” it 

speaks of God’s solidarity with the excluded. The root of justification is 

solidarity between the Triune God and those threatened with death. It 

refers to the unconditional solidarity of God in Jesus Christ, which ex¬ 

tends even to the suffering of the cross and to the solidarity of brothers 

and sisters. God’s reconciliation with the sinner is an aspect of justifica¬ 

tion by grace but it is not the only one. 

Such an act of God’s solidarity has enabled the excluded to recover 

their dignity as free sons and daughters. When they hear the cry of aban¬ 

donment on the cross, they believe that God has not only heard the cru¬ 

cified one and raised him but also heard their cries and offered them the 

possibility of resurrection. Hence, when the gift of justification is ac¬ 

cepted, the right to live is defended. 

Moreover, inasmuch as it is by faith and not by the law that one is jus¬ 

tified, the excluded and humiliated become aware that they are agents, 

that they can act for themselves. No longer are they objects either of the 

law or of any patriarchal system reducing them to slavery. Upon being 

justified by the faith of Jesus Christ and by faith in him “who gives life 

to the dead and calls into being the things that are not” (Rom. 4:17), 

the excluded thereby enter with power as a sons or daughters of God 

into the logic of life, where the fundamental criterion is the right of all 

to a worthy life and to peace. 

Interhuman solidarity is a sign of justification. This solidarity does not 

come from the words of a law that demands justice for reaching justifi¬ 

cation. Solidarity proceeds from grace and develops in grace. One who 

acts out of love for God in order to accumulate merits denies free justi¬ 

fication, because such a one remains subject to the regime of law rather 

than that of grace. 

Going beyond the traditional Protestant understanding of justifi¬ 

cation, which emphasizes individual and private sin, Elsa Tamez has 

reinterpreted justification from the point of view of the marginalized. 

She has reconceived it as humanization, whereby people are renewed and 
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rendered worthy through the power of God, so that they can be choosers 

of their own history, aided by the power of the Spirit. 

i 

' ’ Elsa Tamez 

(Trans. Phillip Berryman) 

See also: Option for the Poor, Reign of God, Salvation, Solidarity. 
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KAIROS DOCUMENT 

The Kairos Document was a spontaneous response of faith to a life and 

death political crisis in the apartheid South Africa of 1985. It was signed 

by 153 Christians from the full range of South Africa’s different church 

traditions. Few theological statements in modern times have had such 

a powerful impact. 

Of particular interest is the manner in which the theology of the doc¬ 

ument was formed. In June 1985, at the height of the oppression of the 

apartheid regime, a small group of people met to reflect upon the sig¬ 

nificance of this political crisis for Christians. The reflection was organ¬ 

ized by the Institute for Contextual Theology in Johannesburg. The 

killing and imprisonment of children, the violent suppression of all op¬ 

position, assassinations, and the recently declared state of emergency 

were recognized immediately as not only a crisis for politics but also for 

the church. “Both oppressor and oppressed claimed loyalty to the same 

[Christian] church,” notes the document. “The church is divided 

against itself and its day of judgment has come.” 

As the discussion group included more and more people, the con¬ 

viction grew that this was indeed a kairos, a moment of truth, a God- 

given opportunity, and a challenge to decisive action. What was needed 

was not another statement from above, but a challenge from below to the 

churches and to all Christians. 

One of the great strengths of the document was its clear social and 

theological analysis of a particular moment of history. Three kinds of 

theology were recognized as operating in the crisis: a state theology, 

a church theology, and a prophetic theology. State theology simply 

justified apartheid, with all its repressive violence, making special use 

of Romans 13 to demand that Christians obey the state. The Kairos 
Document condemned this as heretical, blasphemous, and diabolical. 

Church theology, the kind of theology implicit in the statements of 

the churches about apartheid, was condemned as lacking in social 

analysis, calling for reconciliation without justice, appealing for re¬ 

forms from above, and treating the apartheid regime as a legitimate 

government. 

What the situation called for was a truly biblical and prophetic theol¬ 

ogy, which the document described as a concrete, confrontational, and 

hopeful call to action based upon an honest reading of the signs of the 
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times. The government must be condemned as tyrannical, illegitimate, 

and a reign of terror. And Christians were called to act. 

Inspired by the success of The Kctiros Document, a group of black 

evangelicals published Evangelical Witness in South Africa, criticizing 

the indifference or neutrality toward apartheid of most evangelicals. A 

group of Pentecostals did the same in a document entitled A Relevant 

Pentecostal Witness. A few years later, representatives from eight coun¬ 

tries where Christians were being oppressed by other Christians pub¬ 

lished jointly an international “kairos document” called The Road to 

Damascus. 

Frank Chikane 

Albert Nolan, op 

Molefe Tsele 

See also: African Independent Churches, Apartheid, Liberation, Liber¬ 

ation Theologies: African, Racism, Violence. 
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LAND 

In many ancient cultures, there was a link between the gods, the peo¬ 

ple, and the land. It was believed that the deity or deities gave the land 

to the people to cultivate as a source of life and sustenance. The land be¬ 

came, therefore, the possession of the whole community, and any par¬ 

ticular family inheritance must remain within it and within its extended 

family. In other cultures, the land was thought to have been given to the 

king as representing the gods, and he was entitled to dispense it to the 

people as he willed; he also had the right to claim it back. 

In indigenous and aboriginal cultures, land is perceived both physi¬ 

cally and spiritually as an integral part of the web of life and has an in¬ 

timate relationship with human beings. In a sense, the land is sacred, 

which, of necessity, has ecological implications. As a result of this inte¬ 

gral relationship between human beings and the land, various rituals 

and ceremonies were developed to guide the religious, social, and po¬ 

litical life of communities in times of dearth and plenty and also to in¬ 

fluence issues of war and peace between neighboring tribes and nations. 

Land is the beginning and end of all indigenous theologies. 

In the biblical tradition, elaborate laws concerning the land governed 

the life of the people. Ultimately, land was connected with justice, be¬ 

cause God is a God of justice. Since it was and is easy for the rich to dis¬ 

possess the poor of the land, the jubilee year provided a way to restore 

justice (Lev. 25). Although it is impossible to know whether the jubilee 

provisions were ever fully implemented, they reflected God’s concern for 

justice in the community. Generally, however, the understanding of land 

moved from a tribal territorial claim of a people and their god to a more 

universal understanding of God and the world. This universal strand was 

interspersed within a greater body of material that was more nationalist 

and exclusive (Lev. 25:27; Ps. 24:1). The movement toward greater uni¬ 

versality was integrally connected with a growing understanding of the 

inclusive nature of God. At certain stages, it was believed that god/gods 

could only operate within their own territory and for the welfare of their 

own people. The integrity of the land was to be preserved and defended 

from the surrounding enemies. It was a sacred task to consult the gods 

and even take them to the battlefield. These were holy wars, and victory 

was perceived as a victory of the god over other gods. For the children 

of Israel, the experience of the exile began to shatter some of the narrower 
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concepts of God and the land. Many people had to live outside the land, 

and God began to be perceived as concerned about other people and 

lands. As God was the creator of the wprld (Isa. 45:18), the land must 

be shared with others (Ezek. 47:22-23). One of the most important 

books in this regard is Jonah, which expresses, through a beautiful story, 

the concept of God who cares even for the enemies of Israel. 

This inclusive view develops even further in the New Testament where 

God is portrayed as a God who loves the whole world: indeed, the good 

news of Jesus Christ must spread to all the world (John 3:16; Mark 16: 

15). There is no longer only one land or one people, but all lands and 

all people. The incarnation sanctifies and sacramentalizes the world, and 

the concept of the reign or kingdom of God replaces any narrow un¬ 

derstanding of any land. Although this universal understanding guided 

the church for the first three centuries, we see, after the fourth century, 

a return to the particularity of Palestine as the Holy Land. 

Naim Stefan Ateelc 

See also: Aboriginal Theology, Indigenous Theologies, Palestinian 

Liberation Theology, Third World Theologies in the First World: 

Native American. 
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LIBERATION 

In the Hebrew Bible, the word for salvation also means liberation, as 

well as deliverance, rescue, and freedom from bondage. The term “liber¬ 

ation” gained additional prominence in theology and biblical studies 

since it was first used by two Third World theologians: James H. Cone in 

A Black Theology of Liberation in 1970, and Gustavo Gutierrez in A The- 

ology of Liberation in 1973 (which initially appeared in English in 1970 

in an abridged form in Theological Studies entitled “Notes for a Theology 

of Liberation”). Each author used the term independently of the other. 

Gutierrez explains that “the historical process in which Latin America has 

been involved, and the experiences of many Christians in this process, led 
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liberation theology to speak of salvation in Christ in terms of liberation.” 

It better expresses the longing that arises from the innermost hearts of 

the poor and oppressed, and opens them to receive the saving love of 

God. Gutierrez discerns different dimensions of liberation: liberation 

from social situations of oppression and marginalization; liberation from 

all forms of inner servitude; and liberation from sin, which breaks our 

friendship with God and other human beings. In short, Gutierrez equates 

“to liberate” with “to give life.” 

In his writings, Cone speaks ofliberation as sanctification. To be sanc¬ 

tified is to be liberated, that is, politically engaged in the struggle for 

freedom. Sanctification does not mean substituting inward piety for 

social justice. Liberation, however, is not exclusively a political event but 

also an eschatological happening. If the oppressed, while living in his¬ 

tory, can see beyond it, salvation or liberation is not simply freedom in 

history, it is freedom to affirm that future that is beyond history—God’s 

own eschatological future. 

In An Asian Theology of Liberation, published in 1988, Sri Lankan 

theologian Aloysius Pieris reviews various perceptions ofliberation. In 

pagan Rome, stoic perception sees liberation primarily as spiritual/ 

personal/interior. Roman theology that christianized stoic ethics goes 

further and mitigates, with Christian love, social antagonisms between 

the various divisions of society. Structural change, however, is secondary 

to and a consequence of interior spiritual liberation. The minimal view 

commonly attributed to Marxists restricts liberation to class struggle of 

the poor aimed at socioeconomic justice. In contrast to these three 

positions, Pieris sees biblical revelation as advocating a unitary percep¬ 

tion ofliberation that admits a mutuality of dyads—personal/social, 

spiritual/material, internal/structural—whenever these are predicated 

of sin. Second, liberation is a religious experience of the poor. It is the 

God-encounter of the poor, the poor by choice (the renouncers) and 

the poor by circumstances (the anawim of Yahweh). Third, liberation 

is a joint venture of God and the people (poor) covenanted into one in¬ 

divisible Saving Reality, though the final glory remains a gratuitous gift 

of God. And, fourth, it is not merely individuals, but also racial group¬ 

ings, cultures, peoples, and nations, that are called to perfection (cf. 

Matt. 5:48). The crucial fact is that nations are judged by their victims, 

Christ himself being the “victim-judge” of nations (Matt. 25:31ff.). 

Third World liberation theologies generally see liberation in a com¬ 

prehensive way—as both personal and structural—though they may ac¬ 

centuate one or other aspect of it. Because Third World women suffer 

from multiple oppression, Third World women doing theology under¬ 

stand liberation as freedom from all bondage: from androcentric practices 

in society, economic inequalities, racial and ethnic discrimination, and 



124 LIBERATION IN WORLD RELIGIONS 

other forms of domination and exploitation. It is the work of all. As Maria 

Pilar Aquino puts it, liberation concerns both women and men in the task 

of constructing new—more equal and njore human—ways of living to¬ 

gether. It is the imaginative construction of new relationships among 

human beings as well as human beings with the earth. Thus, in the Third 

World, liberation is not a mere theme in liberation theology; it is its goal. 

Virginia Fabella, mm 

See also: Liberation Theologies, Third World Theologies in the First 
World, Feminist Theologies in the Third World, Third World Women’s 
Theologies. 
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LIBERATION IN WORLD RELIGIONS 

Liberation, or protest, has been the source of the origin of many re¬ 

ligions. Judaism began with the liberation of a slave people from 

bondage, and the motif of liberation continues to be the heart of the 

theological understanding of the yearly celebration of the Passover. 

Buddhism began with the Prince Siddhartha’s “protest” against the in¬ 

ability of the ritualistic and philosophic religion of his time to give an¬ 

swers to the concrete experience of suffering. Islam arose in the context 

of the Prophet Muhammad’s alienation from the religious, social, and 

economic conditions of a time that encouraged superstition, subjuga¬ 

tion, and economic exploitation. Jesus, coming himself from a depressed 

region of his country and announcing God’s solidarity with the poor, 

the marginalized, and the oppressed, presented a serious threat to the 

religious and political establishments of his time. In the Indian context, 

not only Buddhism but also Jainism and Sikhism were religions that 

rose in protest against the prevailing situation. Liberation, it would 

seem, is at the heart of these religions. 

It is important to note, however, that “liberation” within religious 

traditions has different levels of meaning. First, liberation has an onto- 
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logical or transcendental connotation generally based on quests to un¬ 

derstand the nature of the cosmos and human existence within it. Thus, 

in Hinduism, for example, in its Advaitic expression, liberation means 

the liberation from avidya or ignorance that hides the true nature of the 

universe and the unity of Brahman and Atman. When ignorance is re¬ 

moved the soul is “liberated” to find its unity with the Ultimate Real¬ 

ity. Similarly, in classical Buddhism, “enlightenment” liberates humans 

from the false sense of ego and the craving, tanha, which is at the heart 

of both suffering and the successive births that perpetuate it. Christian¬ 

ity, too, in its classical expressions, is dominated by an ontological un¬ 

derstanding of sin as a human condition from which one needs to be 

liberated, and this liberation is understood in mystical terms as the in¬ 

corporation of persons, through faith, into the salvific event of the death 

and resurrection of Jesus Christ. 

Within all such religions there is also a second level of understanding 

of liberation, in which humans are liberated in order to live a more au¬ 

thentic human life, expressed especially in terms of the social conse¬ 

quences of liberation to relationships in society. 

Today, a number of religions place greater emphasis on a third level 

of understanding of liberation, in which religion serves as the power and 

resource for human liberation as a concrete historical experience. In 

some situations the Islamic faith has functioned as a primary tool to 

confront and overthrow oppressive regimes, and to bring about social 

change. The Qur’an categorically denounces zulum, oppression, and 

seeks to protect the interests of the poor and the weak. It holds that it 

is within religious law for the weak and subjugated to use “liberative vi¬ 

olence” to defend themselves, and for the faithful to use such violence 

to liberate those who are being oppressed. Islam also puts much em¬ 

phasis on the inner jihad, the liberative struggle to battle the enemy 

within oneself, which is in fact characterized as the greater jihad. 

Some proponents within Buddhism have begun a movement of 

thought and action, known as “engaged Buddhism,” in the traditionally 

Buddhist countries of Asia. The widespread poverty, unbearable social 

ills, and relentless political oppression of the masses have led some Bud¬ 

dhist monks and lay leaders to want to change the image of Buddhism 

from a religion of “introspective withdrawal” to one that liberates people 

from all forms of bondage. “Socially engaged Buddhism” can be observed 

in the evolution of the Buddhist monk as a person who is deeply con¬ 

cerned with the socioeconomic and political predicaments of people. 

The aim is to mobilize the Buddhist laity to address their socioeco¬ 

nomic, political, and spiritual conditions, and to work toward the ame¬ 

lioration of conditions that produce suffering for themselves and other 

beings. 
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Engaged Buddhism is also deeply concerned with the inroads into the 

spiritual life of the people made by the free-market ideology and con- 

sumeristic culture. Thus the struggle against economic and sociopoliti- 

cal oppression is also seen as a struggle to liberate the community from 

the greed and self-indulgence that hinder true spiritual liberation. 

Traditions like Hinduism, Confucianism, Taoism, and Shinto are more 

complex than those religions that began as prophetic protests, and for 

centuries they have played a role in maintaining the stability, harmony, 

and continuity of the community. Recently, these religions have come 

under pressure to make a commitment to liberative justice within society. 

Hinduism is a classic case of a religion in which one can discern a 

variety of movements at the same time. On the one hand, classical 

Hinduism has come under much criticism for the socioeconomic or¬ 

ganization of the society along the lines of varnashmma dharma or the 

caste system. The division of the society according to intellectual, rul¬ 

ing, commercial, and labor functions is legitimized in the Vedas, the 

most ancient of the large corpus of Hindu scriptures. Its manifestation 

today into numerous jatis, determined by birth, strictly hierarchical, and 

with no room for social mobility, has been widely condemned. 

In the long history of Hinduism, however, there have been repeated 

attempts, also by those from the “higher” castes, to challenge, reform, 

reinterpret, or disregard the caste system and the practices it imposes. 

Today many Hindu intellectuals and social activists are attempting to 

reinterpret the scriptures of classical Hinduism in ways that would, in 

their conviction, bring out the liberative intentions and potentials that 

have not been developed or have been suppressed. Mahatma Gandhi, 

in addition to contributing to such thinking, also used religion as the 

primary inspiration and resource for his nonviolent political struggle to 

liberate India from British rule. 

Given the long history religious traditions have had in the human story, 

it would be correct to say that the attempt to link religion and liberation 

to the interpretation and practice of religion has only begun. Within a 

number of religious traditions these attempts are somewhat patchy and 

isolated and happen at the margins of religious life. The strengthening of 

the link between religion and liberation in all its dimensions—spiritual, 

communal, and sociopolitical—may well be the way to secure a mean¬ 

ingful role for religion in the future of human affairs. 

S. Wesley Ariarajah 
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LIBERATION THEOLOGIES 

African 

Liberation as a theological category in Africa is a hermeneutic that 

analyzes and interprets African cultural, political, and socioeconomic 

realities in the light of the gospel of Jesus Christ with the goal of trans¬ 

forming the oppressive status quo. Liberation is, thus, Africa’s acquisi¬ 

tion of a new theological self-understanding. It has challenged Africans 

to discover who they are—as people in God’s image—and has given them 

the determination to participate in God’s liberative activity in history. 

Liberation has become the African theological choice for anthropo¬ 

logical dignity over against anthropological poverty. It is the African 

quest for true humanity. 

Liberation theology in Africa emerged primarily in response to white 

oppression and Western cultural imperialism. But it is also a response to 

oppression of Africans by Africans, including the oppression of women. 

Consequently, different approaches to liberation have given rise to dif¬ 

ferent theological movements with different histories, emphases, and 

functions. Despite these differences, a common critical component of 

liberation theology in Africa is cultural liberation. Recent developments 

in African theological hermeneutics have emphasized the need to over¬ 

come the traditional separation of culture from socioeconomic and po¬ 

litical relations. For Africans, liberation is necessarily an act of culture. 
Cultural resistance has been an effective weapon and tool in critiquing 

the entire colonial system. 

A true revolution is evident in the great cultural movements in Africa, 

namely, Nigritude, the African Personality, and the Black Conscious¬ 

ness Movement (BCM). These cultural movements have influenced re¬ 

ligious thought and have also been sources of theological motivation. 

In the African theological reality, culture is perceived to be holistic, 

embracing not just traditional symbols and customs but also every di¬ 

mension that regulates societal life. Consequently, varieties of libera¬ 

tion theology have developed. One type addresses issues of race and 
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finds expression in South African black theology. Another addresses 

sex or gender as expressed in African feminist or women’s theology. 

A third form focuses on culture and finds expression in inculturation 

theology. A fourth form emphasizes poverty and attempts to redress 

the oppressive socioeconomic and political structures—civil and 

ecclesiastical—expressed in the more narrowly defined African libera¬ 

tion theology. 

South African black theology, having drawn much theological insight 

from North American black theology, was the first liberation-oriented 

theology to appear in Africa. It took seriously the experience of black 

people rooted in a history of racial oppression and economic exploita¬ 

tion. Black theology began as a theological expression of the Black Con¬ 

sciousness Movement, which aimed at conscientizing blacks and arous¬ 

ing them to become vehicles of their own liberation. Its second phase 

began in the 1980s with conferences organized by the Black Theology 

Task Force of the Institute for Contextual Theology. This phase took 

seriously Marxist analyses of society and also included feminist theo¬ 

logical perspectives. Veritably, the new post-apartheid phase, ushered in 

by nonracial democracy, challenges all black theologians to consider, 

among others, the themes of reconciliation and black empowerment in 

theological hermeneutics. 

African women’s theology is the theological articulation of African 

women’s experiences of sexism and gender inequity in both church and 

society. African women theologians focus on their own specific chal¬ 

lenges and join other women in the analysis, deconstruction, recon¬ 

struction, and advocacy that will foster the healing of human broken¬ 

ness and the transformation of society. They raise questions that confront 

the androcentric bias that has informed the predominantly patriarchal 

religious traditions of Christianity. Doubtlessly, women’s theology is 

unleashing a new dynamic that should vitalize African theological 

reflection. 

African (Christian) inculturation theology takes culture as its point 

of departure. It rejects Western theological paradigms and emphasizes 

the African worldview and thought forms. Colonial oppression belittled 

African culture. Liberation, therefore, is not only political, it must also 

be cultural. The central theme of African inculturation theology is a 

theme of liberation. Correctly understood, liberation and inculturation 

are two names of the same process. African theology has a particular 

focus on inculturation as the manifestation of liberation from foreign 

oppression in both secular and ecclesiastical terms. This emphasis on 

religio-cultural liberation is what distinguishes its theological hermeneu¬ 

tics from Western theology. 

African liberation theology sets Africa’s socioeconomic and political 

struggle within a theological context. It defines poverty in anthropo- 
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logical terms and draws attention to all structures—political, economic, 

ecclesial, religious—that dehumanize and impoverish the African cre¬ 

ated in the image of God. 

There are other currents of liberation that engage the attention of 

Africans. Some theologians attach great significance to spiritual healing 

and insist that spiritual liberation must be the foundation for authentic 

liberation, with all other components by-products of the healing process. 

Emmanuel Martey 

See also: Apartheid, Black Consciousness, Bible: Africa, Christolo- 

gies: African, Contextualization, Inculturation, Third World 

Women’s Theologies: African. 
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Asian 

Liberation theologies in Asia emerged as a way of rectifying the ear¬ 

lier overly emphatic attempts to make the gospel relevant to Asia’s reli¬ 

gious traditions by shifting the emphasis to Asia’s socioeconomic reali¬ 

ties. However, the concern for the dispossessed had not been totally 

absent in Asian theological reflection. Long before Latin American theo¬ 

logians put the poor at the center of theological discourse, Asians were 

engaged with issues faced by the economically disadvantaged. For in¬ 

stance, Toyohiko Kagawa (Japan), and those who were inspired by him, 

like Shigeru Nakajima, were involved with the problems of labor and re¬ 

flected on them theologically. M. M. Thomas (India), though not em¬ 

ploying liberation categories, made a significant contribution to building 

up a theology that had political, social, and ethical consequences. Mar 

Osthathios, the Orthodox metropolitan, worked out a classless society 

modeled on the doctrine of the Trinity. 

The current Asian theology of liberation differs from that of Latin 

America in a number of ways. First, no liberation in Asia can be simply 

confined to the Christian church. For liberation to be meaningful to 

90 percent of Asia’s non-Christian poor, one must take into account 
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the prophetic and protest voices found in both the oral and the writ¬ 

ten traditions of Asia’s religious and cultural heritage. Second, Asian 

liberation theology does not have a bxoad popular base in the Asian 

churches comparable to the basic Christian communities (the excep¬ 

tion being the Philippines). Rather, it is promoted through networks, 

study centers, and individual theologians who opt for the poor. Third, 

for its social analysis it relies more on Asian folklore and stories than on 

Marxism. These stories are used to expose, challenge, and lament the 

injustices and the absurdities of the society. Finally, it does not have 

the function of critiquing a prevailing system that is informed by Chris¬ 

tian values. 

Besides the two significant theologies ofliberation in Asia, namely the 

Korean minjung (common people) theology and the Filipino theology 

of struggle, other theologies of religion also have liberation as their 

main focus. Minjung theology, while clearly informed by the liberation 

concept, derives much of its hermeneutical resources from the histori¬ 

cal experience of the Korean people associated with the term bun (ac¬ 

cumulated anger). It sees theology as a social biography of the minjung 

and encourages them to shape their history rather than be shaped by it. 

The second example of Asian liberation theology, the Filipino theology 

of struggle, emerges from political oppression, martial law, and condi¬ 

tions that deny a people rights and freedom. It sees struggle as the 

primary context of theological reflection; thus Jesus’ passion and death 

become an important paradigm—not a passive one but a symbol of 

challenge and resistance. The other example is the theologies of reli¬ 

gions that have liberation as their focus. The pioneer and prominent ex¬ 

ponent of such theological undertaking has been the Sri Lankan Jesuit 

Aloysius Pieris. He has been passionately pleading for the incorporation 

of various liberative aspects of Asian religious traditions that advocate 

voluntary poverty as a way of renouncing mammon. 

Asian liberation theologies demonstrate that within Asia’s vast reli¬ 

gious traditions there are resources that can be profitably utilized not 

only for theological illumination but also for political and social trans¬ 

formation. Some examples are the employment of Hindu bbukti (de¬ 

votion), the Filipino koreo (liturgical-cultural performance), the Korean 

shamanistic ritual of gut (offering to gods), Gandhian principles, and 

even the practice of Zen Buddhism. 

Recently we have seen the emergence of voices that had been ex¬ 

cluded from mainstream theological discourse by systems imposed by 

culture and patriarchy. In India, the dalits (the name chosen for them¬ 

selves by the outcastes of Indian society) are trying to bring to the fore 

the glaring social reality of the caste system and endeavoring to work 

out a theology based on the principle of equality. In Japan, the bu- 
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mkumin, the people discriminated against on the basis of ceremonial 

pollution, have recovered the crown of thorns as a symbol that points 
both to the pain of marginalization and to a future liberation. Asian 
women have been trying to bring together two disparate but inter¬ 

connected realities—Asianness and womanness. Indigenous peoples 
draw upon two fundamental concepts, anti-pride and anti-greed, to 

work out a theology in opposition to caste pride and consumerism. 
These theologies, like all theologies of liberation, arise out of being 

wounded. Once sidelined, now the subalterns have emerged to tell 
their own story on their own terms; in the process they have discov¬ 

ered a new self-identity, self-worth, and self-validation. Teruo Kurib- 
ayashi (bumkumins), Arvind Nirmal (dalits), Nirmal Minz (tribals), 

and Asian women such as Aruna Gnanadason, Kwok Pui-lan, Virginia 
Fabella, and Chung Hyun Kyung were all pioneers, not only in re¬ 

moving the distortion and mystification perpetuated by the reigning 
theologies of Asia, but in using them to reclaim their legitimate posi¬ 

tion and affirm their wish to take their place in reinvigorating Asian 

theologies. 
At a time when the pressure of postmodernism has caused metanar¬ 

ratives to be viewed with suspicion in the West, liberation as a meta¬ 

narrative has yet to realize its potential in Asia. Its fruition depends not 

only on the ability of Asian Christians to disconnect from their colonial 
past, but also on their willingness to divest themselves of their colonial 

intentions to make all of Asia Christian. 

R. S. Sugirtharajah 

See also: Burakumin Liberation Theology, Dalit Theology, Liberation 

in World Religions, Minjung Theology, Theology of Struggle, Third 

World Women’s Theologies: Asian, Tribal Theologies. 
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Latin American 

The core of the gospel is the proclamation of the reign of God to real 

people living in particular historical situations. Around the middle of 
the 1960s, the conviction arose in Latin America that poverty, in which 
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the immense majority of its population lives, is not only the most seri¬ 

ous social issue of the continent but also the greatest challenge to the 

announcement of the gospel, and, in consequence, to reflection about 

the Christian faith. 
To affirm this perception is by no means to neglect the economic, po¬ 

litical, and cultural dimensions of poverty. On the contrary, this per¬ 

spective leads us to pay attention to the complexity and the roots of that 
situation. This is the setting for social analysis, a methodological tool 

that helps us be conscious of the ultimate meaning of poverty, which, 

at its deepest level, means death. Poverty is also a permanent and major 
violation of the first human right—the right to life. This includes physi¬ 

cal death due to hunger and sickness, as well as cultural death, when 

people are discriminated against and despised for racial, gender, or cul¬ 
tural reasons. This is what we mean when we speak of poverty: while the 

economic dimension is important, it is only one of the aspects of poverty. 

Because poverty signifies the destruction of people and peoples, we are 
not faced simply with a social problem but with something that is con¬ 

trary to the kingdom of life proclaimed by Jesus. 

Liberation theology has grown out of these interwoven elements. 
Like any theology, it is a language about God. In the final analysis, this 

language is its only theme. The question we face, then, is how to find a 
way to talk about God as love to people who are suffering from poverty 

and oppression. How are we to tell the poor that they are daughters and 

sons of God? What words are we to use to proclaim the God of life to 
men and women who die unjustly? 

Liberation theology argues that in order to speak of God, one must 
first contemplate God’s love and then put into practice the command¬ 

ment to love our neighbors. Together, worship and commitment to 
others comprise thc first act, the praxis. After, and only after praxis, are 

we able to theologize. This is the second act, the reflection on praxis in 
the light of the word of God. 

When we are ready to theologize, we must first establish ourselves on 
the terrain of following Jesus Christ in a stage of silence before God. 
This will allow us subsequently to speak, to formulate a discourse on 

God in an authentic and respectful manner. Theology will then be 
speech that has been enriched by silence and by our capacity to listen to 

the word of God and the sufferings and hopes of other persons. 

Liberation theology tries to employ a prophetic and a mystical way of 
speaking about God. This mystical language recognizes the presence of 
the gratuitous love of God in our lives. The language of prophecy de¬ 

nounces the situation—and its structural causes—of injustice and the 
marginalization of women and men. Without prophecy, the language 

of contemplation risks failing to “bite” on the history in which God acts 
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and in which we meet God in the other, especially in the poor. And 
without the mystical dimension, prophetic language can narrow its 

horizons and weaken its perception of the gratuitous love of God, the 
ultimate source of joy. 

These two ways of speaking about God seek to communicate the gift 

of the kingdom of God revealed in the life, death, and resurrection 
of Jesus. This communication inspires what is called the preferential op¬ 

tion for the poor, the main and concrete expression of the theology of 
liberation. 

Significant early works in Latin American liberation theology include 
A Theology of Liberation (1973) by Gustavo Gutierrez and Juan Luis Se- 

gundo’s The Liberation of Theology (1976). Ground-breaking works in 
christology include Jon Sobrino’s Christology at the Crossroads (1978) 

and Leonardo Boffs Jesus Christ Liberator (1978). Jose Miranda’s 
Marx and the Bible: A Critique of the Philosophy of Oppression (1974) was 

one of the earliest biblical studies and Clodovis Boffs Theology and 

Praxis: Epistemological Toundations (1987) was a major contribution in 

methodology. Dates refer to the English-language editions; in all cases, 
Spanish or Portuguese editions were published earlier. 

Gustavo Gutierrez 

See also: Bible: Latin America, Christologies: Latin American, Ecclesi- 

ologies: Latin American, Hermeneutical Circle, Option for the Poor, 

Poverty, Praxis/Orthopraxis, Reign of God, Social Analysis, Theologi¬ 
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The uniqueness of Malaysia’s great diversity of peoples, cultures, re¬ 
ligions, and languages is seen not only as an asset but also a creative 

challenge for Christian theology. Islam’s status as the official religion 
has required a considerable adjustment of the Christian church, a process 

still going on today. Over the past three decades, Malaysian Christians 

have often found developments related to Islamization frightening and 

difficult to understand. 
Malaysian Christians have an identity with many roots, a loyalty that is 

national, and a faith that is worldwide. Although Christianity has grown 

and greatly diversified in the last three decades, it has not yet become 
indigenous, inculturated, or contextualized. International links and in¬ 

fluences, however, have been reduced. 

Christian theological controversy has been largely stimulated by is¬ 
sues from the West, notably denominational doctrinal differences and, 

more recently, the rise of Pentecostal movements. Indigenous theo¬ 
logical thinking emerged only recently, when Malaysian Christians 

were challenged by the socio-political and religious environment of its 

Islamic context. It must also be noted that a substantial part of the 
agenda of Christian theologians in Malaysia has been to liberate Chris¬ 

tianity from its Western matrix. Malaysian Christians have also been in¬ 

spired by the intellectually vigorous faith of other Christians living in 
religiously pluralistic situations who have fully integrated their faith 
with all aspects of life. The Christian community in Malaysia realizes 

that it needs to rely on a faith and spirituality that resonate with local 

sensibilities and address local challenges without losing its Christian 
identity. 

In general, Roman Catholic theology follows mainly the official po¬ 
sition held by the Vatican, and the Protestant side emphasizes more 

pietism and individual salvation. There have been, however, some 
prominent voices from the Qatholic church in Malaysia who have taken 

an incarnational approach to contemporary issues and realities. One of 
them is Paul Tan, a senior Jesuit priest who has been actively involved 

in the Malaysian Consultative Council for Buddhism, Christianity, Hin¬ 
duism, and Sikhism, and the Christian Federation of Malaysia. 

Hwa Yung, a leading Protestant theologian, shows how many Asian 
theologians have failed to break out of their Western captivity. He ar- 

134 
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gues that an authentic Asian Christian theology will emerge when there 
is a recovery of confidence in the two areas of culture and gospel. He 

argues for a theology of social engagement that will holistically integrate 

the spiritual, personal, and physical dimensions of human existence. 
Such an ethic should help move Asian Christianity from its tendency to¬ 

ward self-preoccupation within the spiritual realm into active social en¬ 

gagement as a Christian duty. 
Similarly, Ng Kam-Weng, a theologian at the Kairos Research Cen¬ 

tre, is developing a more realistic attitude among Christians toward 
Islamization. He highlights concerns arising from the dangers of Is- 
lamization, fearing that it will diminish the full participation of Chris¬ 

tians in the government and undermine religious freedom and the full 

expression of the Christian faith. Both Paul Tan and Ng Kam-Weng 
have developed specifically Malaysian apologetics for Christianity that 

address Muslim theological criticisms. Their main concern has been to 
defend orthodox Christian doctrines: Tan from a liberal theological per¬ 

spective informed by Schleiermacher, and Ng from an evangelical per¬ 

spective based on scripture. S. Batumalai, an Anglican priest and formerly 
a lecturer at Seminari Theoloji Malaysia, has sought to interpret the 

gospel so as to encourage Christians to break away from narrow-minded 
communalism and develop a genuine love and appreciation for people 

of other ethnic and religious groups. The work of Batumalai follows 

most closely developments in the conciliar tradition. 
In the last decade, a group known as Women in Theology and Min¬ 

istry has sought to develop feminist theologies related to the Islamic 

context, dealing primarily with issues of justice for women. This group 
has established contact and cooperation with other women’s groups, 

such as the Sisters of Islam, who are similarly engaged. 

Malaysian theology is also emerging from the voices of people. Al¬ 
though not often expressed in literary form or well-articulated, theology 

is sometimes written and illustrated by local artists (including cartoon¬ 

ists), poets, journalists, human rights activists, and others—both Chris¬ 
tians and people of other religions. Lay people, such as Tan Chee-Khoon 

and Cecil Rajendra, have also played prominent roles in highlighting 

issues related to injustice, poverty, and human rights. Cecil Rajendra, 
a lawyer and human rights activist, has used the medium of poetry to 

articulate his theology. 
At the threshold of the third millennium, Christians in Malaysia are 

called to meet additional challenges, including a new interest in the study 

of Christian theology among the laity due to increasingly demanding 
encounters with people of other faiths. The stage has been set for a re¬ 

newed interest in Christian thinking in Malaysia and for more partici¬ 
patory ways of theologizing that involve the laity. Theologizing in the 
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context of multi-religious Malaysian community must be more seriously 

taken into account, and pro-active theologizing must be more on the 
agenda rather than reactionary theologizing. 

> * 

Albert Sundararaj Walters 

See also: Inculturation, Interreligious Dialogue, Liberation Theolo¬ 

gies: Asian. 
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MARTYRDOM 

“Martyr,” a Greek word meaning “witness,” describes a person who 
gives witness to his or her faith or convictions. It is not merely some¬ 

one who is killed or who dies for a cause, but someone who “gives up 
life,” conscious of “losing” it in order to “gain” it. 

The martyrs of the first three centuries of Christianity surrendered 
their lives by challenging the intolerance of the Roman Empire, which 

confined them to a hidden existence in the catacombs. When Chris¬ 

tianity was recognized as a legitimate religion by Emperor Constantine 
in the fourth century, the situation changed. During subsequent cen¬ 
turies, men and women, a number of them from the Third World, have 

died as a result of other arbitrary actions against various expressions of 

religion. Ninety-three Korean martyrs were recognized by the Roman 
Catholic Church as having died for the faith, but thousands were killed 

during the persecution that raged from 1839 to 1846. Between 1885 
and 1887, twenty-two African youths suffered martyrdom under an im¬ 
petuous Ugandan ruler. Although their individual names are recorded, 

they are better known as the “martyrs of Uganda,” and were canonized 
by the Roman Catholic Church in 1964. Protestants were also put to 
death during the same persecution. 

Starting in the 1960s, a multitude of martyrs emerged from among 

Christians in Latin America and elsewhere in the world’s South. What 
is new, however, is that those giving their lives in the second half of the 
twentieth century did not surrender them in defense of worship or re¬ 

ligious freedom, but in defense of the poor, people whose rights were, 
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and are, denied them and who are killed before their time by disease, 

unemployment, lack of knowledge, and despair. A related new devel¬ 
opment is that these martyrs’ deaths often came at the hands of “Chris¬ 

tian” governments that felt threatened by those who proclaimed that 
God takes the side of the poor. 

In Latin America the martyrdom of Oscar Romero, the archbishop 
of San Salvador who was murdered at the altar on March 24, 1980, is 

paradigmatic. Displaying a martyr’s mind-set on the eve of his “hour” 
he said: “As a pastor I am obliged to give my life for those whom I love, 

and that is all Salvadorans. Martyrdom is a gift of God that I don’t think 
I deserve. But if God accepts the sacrifice of my life, may my blood be 

a seed of freedom and a witness to hope in the future. I do not believe 
in death without resurrection. If they lull me I will rise in the Salvado¬ 

ran people.” 

Maria Lopez Vigil 

See also: Liberation Theologies: Latin American, Option for the Poor. 
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MARXISM 

Marxism has been at the same time an intellectual tradition of social 

analysis and theory, a revolutionary critique of capitalist society, aspira¬ 
tion for a socialist organization of society, and a ruling ideology, in the 

critical sense in which Karl Marx himself used that notion. While Marx 

has been an intellectual source and a powerful instrument in the polit¬ 
ical history of the world, Marxism can best be seen as a long and diver¬ 

sified process in which there have been numerous and sometimes con¬ 
flicting theoretical and political interpretations (from V. I. Lenin, Leon 

Trotsky, and Rosa Luxemburg to Mao Zedong, Antonio Gramsci, Louis 

Althusser, and Georg Lukacs). The relation between Marxism and the 
Christian religion is particularly complex. On the one hand, particularly 

in Marx’s early thinking, it takes up the Judeo-Christian prophetic tra¬ 

dition and builds its own “secular theodicy of progress toward a good 
life”; on the other hand, it develops a critique of religion in general and 

of Christianity in particular as an alienating ideology. 
In the Third World theologies that have developed since die 1960s, and 

particularly those that are commonly designated as liberation theologies, 
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Marxism has been understood and incorporated in different degrees and 

conditions as (a) an instrument of social analysis (in theories of depend¬ 
ence and class analyses); (b) a critique of ideology in general and of reli¬ 

gion in particular as ideological instrurrients of domination; and (c) an in¬ 
vitation to revolutionary change (sometimes in conditions of peasant, race, 

or colonial oppression). Liberation theology’s dialogue with Marxism has 

dwelt on concrete questions related to social change rather than on philo¬ 
sophical issues, which have been more prominent in the European dia¬ 

logue. While popular movements related to liberation theology have been 

inclined to socialism and cooperated with Marxism in terms of social 
change, they have rejected Marx’s atheism and have been strongly critical 

of “existing socialism.” 

Jose Miguez Bonino 
(Trans. Phillip Berryman) 

See also: Dependency Theory, Ideology, Liberation, Liberation The¬ 

ologies, Social Analysis, Socialism. 

MARY/MARIOLOGY 

Liberation theologians in the Third World are doing a rereading of 

Mary that meets the demands of our time. In particular, this rereading 

gives witness to the privileged moment in which all of humanity is 
living—the awakening of women’s historical consciousness. 

In Latin America, certain points must be emphasized with regard to 
the hermeneutic used to speak about Mary. First, the cry of poor and 

believing people to Mary is a cry seeking hope. Mary is hope, the 
mother and protector who does not abandon her children. This is what 

makes up the spirituality of the Latin American people, and specifically 

their Marian spirituality. Second, the few texts about Mary in the New 

Testament are used by each historical period and context to construct 

its image of Mary. Latin American liberation theology does so from its 
own perspective—the option for the poor. Third, the reign of God is 

essential for this hermeneutic. It goes beyond the person of Jesus to af¬ 

fect the entirety of his movement in which men and women are actively 
involved. Among them is Mary, with her passion for God’s justice, with 

her dangerous and subversive memory. Marian dogmas must be con¬ 
sidered from the viewpoint of these hermeneutical principles and pon¬ 

dered in view of the ecclesial and pastoral key—the option for the 
poor—that has left a basic imprint on the Latin American church. Mary 
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becomes the symbol of the people who believe and experience the ar¬ 
rival of God, who now belongs to the human race. Mary is thus seen in 
a new light. 

Mary is mother of God. Beneath this title of glory, and the luxuriant 

images of her usually presented by traditional piety, lies motherhood as 
service and as inspiration for the church that wishes to be the servant of 
the poor. 

Mary is virgin, but not in a moralizing and idealized sense. Rather, 

her virginity has to do with the glory of the all-powerful God, which is 

made manifest in the powerless and despised in the eyes of the world. 
Mary is “immaculate,” the pledge of assurance that the utopia of Jesus 

is realizable on this earth. This is a confirmation of God’s preference for 
the humblest and the most oppressed. The so-called Marian privilege is 

actually the privilege of the poor. 

Mary is “assumed into heaven” and so humankind and especially 
women have the dignity of their condition recognized and assured by 
the Creator. Mary’s exaltation is the glorious culmination of the mystery 

of God’s preference for the poor and defenseless in order to make God’s 

presence and glory shine forth. 
In Asia, women theologians have also reinterpreted Mary according 

to their emerging liberative consciousness. Together with Jesus, Mary 

is seen as a model of the fully liberated human being in whom Asian 
Christians can find their source of empowerment and inspiration. Pre¬ 

viously, most Catholic teachings on Mary were used to justify women’s 

subordination to men while the Protestant tradition’s repudiation of 
Mariology may have been a way to avoid addressing the reality of women’s 

conditions. Asian women’s suffering and wisdom have contributed to the 

reimaging of Mary. 
Mary as virgin makes Mary a self-defining woman who does not have 

a “derived” life as “daughter, wife, and mother,” and is therefore free 

to respond to God’s call. Mary as mother means giving birth not only 
to God but to a new humanity. Saying yes to becoming God’s mother 

was saying yes to God’s plan to save broken humanity. 
Asian women also see Mary as sister, a woman who showed her soli¬ 

darity with other women, the weak and defenseless; this was verified by 

her visit to Elizabeth. Mary is further recognized as a model of true dis- 
cipleship who heard and accepted God’s word and practiced it with 

courage and determination. In Asia, women’s devotion to Mary is more 

evident than devotion to her son, perhaps because Mary is a woman 
who understands the plight and pain of women. 

Mary is honored under many titles. As Our Lady of Guadalupe, who 
appeared with native features to the Indian Juan Diego in 1531, Mary 

has become a sustaining symbol of Latin American and U.S. Hispanic 
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identity and spirituality, a source of fresh theological reflection on Christ 

and the new humanity, and a more comprehensive and open-ended con¬ 

cept of God as a mestizo God. 

Maria Clara Bingemer 
(Trans. Phillip Berryman) 
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MASK DANCE 

The Korean mask dance is a performing art developed in the late eigh¬ 

teenth century in villages in Chosun, Korea. Although suppressed under 

the Japanese colonial rule (1910-1945), it was revived in the 1970s by 
the university student movement for democracy as a protest against dic¬ 

tatorial military regimes. Among the many forms of mask dances, the 

most popular is the Bong San Tal Chum (mask dance originated in the 
Bong San of northwestern Korea). The mask dance is staged (a) to 

ridicule the corrupt Buddhist monks who lost their spiritual power, (b) 
to make fun of illiterate literati who lost their intellectual power, and (c) 

to expose the plight of minjung women. Korean minjung theology un¬ 
derstands mask dances as part of minjung’s cultural resistance movement. 

David Kwang-sun Suh 

See also: Han/Han-puri, Minjung Theology. 
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MESTIZAJE CONSCIOUSNESS 

Mestizaje, the biological-spiritual mixture of peoples, is as old as hu¬ 

manity itself. It is the natural product of human encounters and especially 
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of the multicultural spaces of the planet. Yet, it appears that it has al¬ 

ways been sociologically and psychologically difficult and even abhor¬ 

rent, for the mestizo person is never certain of which humanity he or she 

should try to become—the mother’s or the father’s. Where does the 

mestizo fit in? Where does she or he fully belong? It appears that the mes¬ 

tizo will always be at the margins of full belonging, not fully accepted, 

fully valued, or fully trusted by either of the parent groups. This first 

stage is marked precisely by the lack of any mestizo consciousness; rather, 

it is the consciousness of “non-being” that predominates. 

Mestizo consciousness begins as persons born of two different human 

groups begin to claim their own new identity, no longer trying to join 

one of the parent groups while rejecting the other, but working to de¬ 

velop the new psychology and spirituality that is at the very depths of 

their innermost being. Mestizaje consciousness begins as the new group 

passes from a sense of “non-being” to an excitement of “new being.” 

In the mestizaje consciousness, the newly formed group gradually and 

creatively pulls together various elements of the parent cultures so that 

the new culture that emerges is neither an extension nor a denial of either 

parent group, but a new child coming into maturity. Mestizaje con¬ 

sciousness moves from the shame of denial to the celebration of the new 

humanity coming into existence. 

Virgilio P. Elizondo 

See also: Third World Theologies in the First World: Hispanic, Third 

World Women’s Theologies: Hispanic. 
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MILITARISM 

Militarism, a policy of aggressive preparedness, has the basic compo¬ 

nents of military organization, arms purchase, military industrialization, 

and outright military aggression. Beginning with the invasion of their 

lands by foreign colonial masters, most Third World countries have ex¬ 

perienced a long history of militarism. After gaining independence, a 

great number of countries suffered the rule of dictatorships or military 

governments that relied heavily on military force to suppress the people’s 
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movements. When dictatorships proved ineffective, governments often 

resorted to low-intensity conflict by using paramilitary groups that in¬ 

cluded death squads. 

After the end of the cold war in the 1990s, conflict shifted from the 

East-West to the North-South. At present, global militarism is increas¬ 

ing, which seems to be a result of worsening economic polarization of 

the North and South, increasing environmental constraints on economic 

growth and development, and increasing poverty. Many developing 

countries, particularly in East Asia, have increased their military buildups 

and even resumed nuclear testing, such as India and Pakistan. Generally, 

however, militarization today has shifted from the defense of political 

power to the defense of economic interests. Political analysts see future 

wars stemming from resource and environmental conflicts, from the 

mass movements of desperate peoples, and from violent attempts to ad¬ 

dress the increasing imbalance between the rich and the poor. 

Militarism is an important concern for theology, as are the genocidal 

wars and ethnic conflicts present today, such as in Rwanda and Bosnia. 

The principle of nonviolence is advocated by many theologians, al¬ 

though some liberation theologians point out the inconsistency of main¬ 

stream church policies that may condemn revolutions but not violence 

perpetrated by the military. Theologians must emphasize the terrible 

effects of wars and armed conflicts on peoples, especially on women, who 

are always victimized and often raped, regardless of which side wins. 

Feminist theologians, in particular, connect sexism and militarism, both 

irrational realities based on the desire to dominate. 

When Third World theologians question the amounts of money used 

for military activities, which could be better spent to alleviate poverty 

and provide jobs, they exercise their prophetic voices. They should call 

for alternatives, including demilitarization and developing a sustainable 

environment. They should promote conscientization to end patriarchal 

values and attitudes and advocate the gospel message of peace and love. 

Mary John Mananzan, osb 

See also: Capitalism, Globalization, Liberation, Reconciliation, 

Violence. 
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MINJUNG THEOLOGY 

Minjung theology is a Korean theology of liberation developed in the 

1970s. Minjung is a Korean word for the people, the politically op¬ 
pressed, economically exploited, culturally marginalized, the poor and 

powerless. It was born in the struggles of the Korean minjung for basic 
human rights and democratization and against the oppressive process 

of economic development and militarization. 

Major proponents of minjung theology in the 1970s were Suh Nam 
Dong, Ahn Byung Mu, Hyun Young Hale, Kim Yong Bock, and Suh 

Kwang Sun (David), who actively participated in the people’s move¬ 
ments and reflected on their experience of acting in solidarity with the 

struggling minjung of South Korea. Ahn Byung Mu articulated the 
o chlos (downtrodden) in the Gospel of Mark as the minjung of the time 

of Jesus. Minjung theologians share his view that Jesus was a minjung 

and a friend of minjung. Furthermore, the Jesus event of the cross and 

resurrection was a collective event of minjung in their struggles for liber¬ 

ation. Suh Nam Dong introduced the concept of hun, a unique Korean 
word for the feelings of injustice imposed on the poor and oppressed. 

The minjung movement seeks to overcome and liberate the deep 

seated ban of the people. Kim Yong Bock has emphasized that the 
minjung movement is a messianic political movement, and Hyun 

Young Hale’s major contribution is the discovery of Korean minjung’s 

mask dances. 
The 1980s saw the emergence of two significant emphases: the min¬ 

jung chmc\\ movement, initiated by second-generation minjung theo¬ 

logians who were active in urban and industrial contexts; and the fem¬ 
inist minjung theologians, who made use of their indigenous Korean 

heritage, especially the shamanistic tradition. In the 1990s, the Associ¬ 

ation of Minjung Theologians was formed. Minjung theologians have 
taken up the issues of peace, justice, and the reconciliation of a divided 

Korea as pertinent. As Korea faces a financial crisis at the close of the 
century, minjung theology has been challenged by the plight of the 

minjung, who are faced with sudden unemployment, deprivation, and 
a new economic exploitation as a result of globalization. 

David Kwang-sun Suh 

See also: Han/Han-puri, Mask Dance, Shamanism. 
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MISSION 

Mission means “sending.” One is sent with a message or task. While 

Christians have always felt that they were engaged in mission in the 

world, sent by Jesus to proclaim and witness to the good news of the 

kingdom of God (Matt. 28:18-20), their understanding of their task 
has varied in the course of the past two thousand years. In the begin¬ 

ning it was witnessing to a new, counter-cultural way of life. After the 

conversion of Constantine, when the church became closely linked to 
the state, the growth of the church went hand in hand with the growth 

of the empire. This linkage grew stronger during the period of colo¬ 

nization and continued until recently. Mission became almost a cru¬ 
sade. In the Eastern churches it had a more liturgical overtone and was 

centered on the celebration of the Eucharist as continuing the mysteric 

saving activity of Jesus Christ. After the Reformation, mission came to 
be identified with the proclamation and acceptance of the revealed truth 

about God, the world, and life (the Creed) on the one hand, and an in¬ 

terior response in faith to the Word of God on the other. 
In the postcolonial era, amid a resurgence of the religious identities 

of newly liberated people everywhere, an increasingly positive appreci¬ 
ation of other religions became common among Christians. This led to 

a new understanding of mission as a deepening, a broadening, and a 

sharpening. One sees Godself engaged in mission in the world, seeking 
to share God’s life with people and sending for this purpose the Word 

and the Spirit in various ways, in various places, and at various times. 
Mission therefore acquires a Trinitarian depth. Mission becomes con¬ 

templation of God’s activity among a particular people and discernment 
of how one can best coordinate with and serve God’s plan. 

Mission is seen as God’s good news, proclaimed and realized by 

Jesus, entering into dialogue through the service of the church with the 
whole reality of the world and seeking to transform it in the power of 

the resurrection. In the context of the freedom of God’s Spirit, who is 

active among the people in ways unknown to us and the freedom of the 
people who respond to God, the way of mission is essentially dialogue. 
Mission is then seen as a threefold dialogue of liberation, inculturation, 

and interreligious dialogue. Our partners in dialogue are the people 

who are conditioned by their socioeconomic and political structures, on 
the one hand, and by the meaning systems offered by culture and reli¬ 

gion, on the other. The mutual dependence of these human realities 
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means that this threefold dialogue becomes mutually involving so that 

we cannot do any one of them adequately without also doing the others. 

However, one or another dimension might receive greater emphasis in 

a particular area under special historical circumstances. Latin Americans 

speak more about liberation, Africans are challenged more by gospel- 

culture dialogue, and Asians, having given rise to all the great religions, 

are more alive to the demands of interreligious dialogue. 

This threefold dialogue is seen to have a particular structure. Jesus 

proclaimed the good news of the kingdom and called for conversion. 

He sought to free people from oppressive social and personal situations. 

In a world in conflict, he chose the side of the poor, the powerless, the 

sinners, and the marginalized of his day, promising them liberation 

through deed and word (Luke 4:18-21). Following Jesus, our mission 

is to opt for the poor, look at the world through their eyes, challenge 

the oppressors to conversion, and seek to transform the world, thereby 

ushering in God’s reign. An option for the poor and the promotion of 

justice then become the focus around which the threefold dialogue of 

mission becomes structured. Thus, mission is prophecy that challenges 

people to conversion and transformation so that God’s kingdom may 

come. Such a goal adds an eschatological urgency to mission. 

The goal of mission, then, is the promotion of the kingdom of God and 

of the church as its symbol and servant. Our mission is the mission of 

Jesus. The church is not the ark of salvation, but a dynamic community 

that is called and sent to serve God in God’s own mission of building up 

God’s kingdom in the world. Such a mission is open to receive people who 

feel called by the Spirit to become disciples of Jesus in the church to 

collaborate in his project to transform the world into the kingdom of 

God. 

Some people who still look at mission as a means of church extension 

set in opposition the proclamation of the good news with dialogue. But 

proclamation and dialogue are complementary. We cannot proclaim the 

good news to people who are free as humans and in whom the Spirit of 

God is active except by entering into dialogue with them. Dialogue will 

not be authentic if we do not share with people our own deep faith 

convictions. 

In the economically and politically globalizing world that is at the same 

time fragmented culturally and religiously, authentic mission does not 

depend on the power of politics, money, the media, or the mirage of 

easy “salvation” from the world’s ills, but on the challenging witness of 

counter-cultural communities that have the courage to live as disciples 

of Jesus, according to the gospel values of freedom and community, jus¬ 

tice and love. In today’s world this may demand a radical self-emptying. 

Michael Amaladoss, sj 



146 MODERNITY/POSTMODERNITY 

See also: Colonization, Inculturation, Interreligious Dialogue, 

Liberation, Option for the Poor, Rek?n of God. 
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MODERNITY/POSTMODERNITY 

Among Third World theologians, Latin Americans have engaged sig¬ 

nificantly with issues of postmodernity, which have influenced many intel¬ 
lectuals, particularly affluent young people with global connections. Post¬ 

modernity shares some characteristics typical of times of crisis: a widespread 

sense of insecurity, the refusal of a particular type oflife and conscious¬ 
ness, and a sensation of discontinuity in the common course of history. 

How is postmodernity related to modernity? Two different approaches 

may be used to answer this question. The first understands postmoder¬ 
nity as a complete break with modernity. Modernity is the historical and 

social movement that arose in the sixteenth century, whose main subject 
was the emerging bourgeoisie, who pursued a project of conquering the 

world economically, politically, and culturally. The soul of modernity lies 
in the will to power (domination) based on an individual’s performance. 

Indeed, modernity Westernized the world, destroying differences, 
bringing cultures and races into subjection, systematically exploiting the 

resources of nature, and reinforcing patriarchy. Modernity created the 

first world civilization based on technology, science, and Western values. 
Postmodernity, then, seeks to break away from this project. It reaffirms 

difference, proclaims the right of existence of the other, and affirms that 

anything can be valid with a right to exist. 
The second approach sees postmodernity as the continuation and 

supreme realization of modernity. Individuals now enjoy full freedom 
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and establish their own values. Every way of life has its own justification. 
Nothing is to be normative or prohibitive. Universal visions or meta¬ 

narratives, such as the Enlightenment, capitalism, Marxism, or Chris¬ 
tianity, have little significance. In the Third World, however, liberation 

as a metanarrative is still valid. Such all-encompassing projects, say post¬ 

modern critics, have led to wars with millions of people killed. Instead, 
the basic principle of postmodernity calls for pluralism in all forms. 

Lifestyles, literary forms, codes of conduct, philosophical schools, and 

religious traditions are on the same level; all are equally valid. 
Postmodernity, however, must itself be critiqued. The subjects of 

postmodern discourse and practices are most often the children of the 
capitalist and industrialized consumer society. They are the ones who 

can take an “anything goes” stance, those who do not have to struggle, 

those whose life is already assured. But that is not the case for most of 
humankind. 

A second critique of postmodernity notes that because of its lack of 

concern for a better humankind, postmodernity does not point toward 
an improvement on modernity. Since its beginning, modernity has 

manifested destructive traces. One need only glance at Western impe¬ 
rialism, the history of violence and oppression over peoples, races, and 

gender, and the sick fascination with violence in social relations and in 

the imagery of mass media. In this sense, postmodernity continues to 
express modernity’s homo demens side (which has always gone hand in 

hand with the homo sapiens side). 

A third critique is that philosophical traditions have always rejected the 
notion that “anything goes.” The torturer’s destiny cannot be the same 

as that of the victim. If modern society is structured around individual¬ 

ism, then a tradition of solidarity and the age-old struggle for justice in so¬ 

ciety must be elaborated in order to move ahead. It is solidarity and the 
pursuit of ever more inclusive modalities of justice in society and more 

participatory communities that will constitute the seminal forces of a new 
order and a meaningful metanarrative. Our shared life must be structured 

economically, politically, and culturally so that it satisfies certain demands 

of humankind and ensures minimal justice for all. Only ethical norms rec¬ 
ognized by all can result in compatible institutions of human socialization. 

On the positive side, postmodern discourse may signify a hope for the 

victims of modernity, which include the peoples of the Third World, and 
a hope for the end of domination, destruction, and the exclusion of al¬ 

terities and differences. Postmodernity has freed individuals and peoples 

from being forcibly boxed into totalitarian institutions with their rigid 

ethics, religions, and globalizing philosophies. For those with a com¬ 
mitment to social justice, ethics emerges as a dimension of personal au¬ 

tonomy and as a decision of responsibility toward others. Such an ethic 
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is personal without being individualistic; it is an ethic of the human being 

as being in relationship, always being in the world with others. 

Postmodernity reveals the end of the will to dominate others and na¬ 
ture that was the result of modernity. It raises the urgency of a new, 

emerging paradigm that reconnects all with all—with the earth, with 

cultural differences, and with the Supreme Reality—within a planetary 

perspective that includes every person and every thing in creation. 

Leonardo Boff 

See also: Justice, Liberation, Moral Theology/Ethics. 
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MORAL THEOLOGY/ETHICS 

The terms “ethics” and “morality” are often used interchangeably to 
designate the judgments we make about right and wrong behavior. This 

is historically warranted. “Ethics” is derived from the Greek word ethos, 
meaning the “character” or “custom” of a people. The Latin word mos, 

from which our term “morality” derives, also refers to the customs or reg¬ 

ular practices of a social group. Hence, both these terms have to do with 
the expected practice of a community and, by extension, its indivi¬ 

dual members and what is believed to be right or wrong in a social con¬ 

text. 
The four major branches of ethics correspond to the various lands of 

tasks undertaken. Collectively, all the branches are shaped by certain 
fundamental assumptions about reality or worldviews, either secular or 

religious. Generically, all ethical systems attempt to identify the charac¬ 
teristics of a life worth living, but Christian ethics undertakes this task 

with reference to Jesus of Nazareth. It is the disciplined attempt to ex¬ 

plain the significance of morality for Christians and to identify those 
norms that should inform and guide Christians in the way they live. 

The first branch, semantics, focuses on the logical analysis of moral 
terms or systems. The second, moral epistemology, poses questions about 

the foundations or origin of moral knowledge. Of these two branches, 

the latter is of greater interest to moral theologians, but their answers 
to questions about the basis of moral knowledge are anything but uni¬ 

form. While all agree that the Christian tradition should be decisive in 
the formation of character and in judgments of moral obligation, the 



MORAL THEOLOGY/ETHICS 149 

understanding and interpretation of the specific content of that tradi¬ 

tion vary from place to place. Third World theologians argue, for in¬ 

stance, against a universalist interpretation of the insights drawn from 

the Bible, theology, or church practices. Moreover, they insist that these 

explicitly Christian sources are insufficient guides for moral insight. An 

ethicist must also take account of philosophical principles and methods, 

empirical information about the world to which ethical judgments are 

directed, and the experience of the people those judgments are in¬ 

tended to inform. 

The third branch is descriptive ethics, which is concerned with the fac¬ 

tual investigation of moral behavior and beliefs, without making any 

value judgments. It differs, therefore, from the fourth branch, norma¬ 

tive ethics, which offers prescriptive directions about moral selfhood and 

moral action. It seeks to recommend a way of acting either to achieve 

certain goals or to respond to certain relationships. Precisely because of 

its prescriptive focus, normative ethics generates a great deal of contro¬ 

versy. The available Christian metaphors for articulating ethical norms, 

such as love, imitating Christ, and the idea of God’s kingdom, are sub¬ 

ject to a wide range of interpretations. 

The distinctive contribution of Third World voices to Christian ethi¬ 

cal discourse is their emphasis on the dynamic and dialectical relation¬ 

ship between norms and context, seeing the latter as the lens for under¬ 

standing the issues relevant to their interests. Among the many issues at 

the heart of ethical analysis in Third World countries are the pervasive 

sense of alienation experienced by their citizens and the multiple levels 

of tyranny that dominate their existence. Both evils diminish and un¬ 

dermine the quality of life and impose harsh or impossible conditions 

upon their victims. 

Christian ethicists from these countries argue that we should judge 

the validity and credibility of ethical norms by their sensitivity to these 

mutually reinforcing evils and by their efficacy in shaping moral visions 

by which to overcome them. Yet, the manifestation of alienation and 

tyranny has taken different forms in these countries. Where they are ex¬ 

perienced at the cultural level, the approach has been to emphasize cul¬ 

tural integrity and awareness as the locus of moral development. Such 

a concern for culture has sometimes obscured the moral ambiguity of 

cultural prescriptions, resulting in the uncritical acceptance of many op¬ 

pressive aspects of the dominant culture. 

In places where the evils of alienation and tyranny are produced and 

maintained by social, economic, and political systems (whether domes¬ 

tic or external), liberation has been prescribed as the appropriate goal 

of the moral life. This goal calls for a radical realignment of the inter¬ 

ests that constitute the collective life, with priority given to the econo¬ 

mic and political empowerment of the poor and oppressed. Thus, the 
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ethics of liberation challenges those who benefit from unjust structures 

of domination to commit themselves to and participate in the struggle 

to affirm the human dignity of the marginalized. It also asks the victims 
of such structures to view themselves as subjects rather than objects of 

history, thereby refusing to accept their situation as inevitable. This 

understanding of ethics has defined the activities of various liberation 

movements in Latin America, Africa, and Asia. It is also the impetus for 

several other issue-oriented movements, such as the Ogoni movement 
in southern Nigeria. 

The goals of cultural renaissance and socioeconomic and political em¬ 

powerment are mutually reinforcing, not exclusive. Both are predicated 

upon the realization that part of colonial oppression in Third World 
countries was the belittling of their cultural values. Underlying both vi¬ 

sions is an inclusive understanding of freedom or liberation as an ethi¬ 

cal good, connoting both political freedom and cultural achievement. 

Ethics is not only a diverse but also a complex field of study. While 

its diversity results from the multiple voices that shape the discipline, its 
complexity stems from the very subject matter of the moral life. The ap¬ 

propriate moral disposition is to be aware of and affirm this diversity and 
complexity as constituting the organizing framework for Christian wit¬ 

ness. Any attempt to reduce ethics to a single schema of thought and 
action smacks of moral paternalism with all its totalitarian implications. 

Simeon O. Ilesanmi 

See also: Human Rights, Liberation, Modernity/Postmodernity, Pas¬ 
toral Theology. 
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MUJERISTA THEOLOGY 

(See Third World Women’s Theologies: Hispanic) 

MYANMAR THEOLOGY 

It is evident that a Christian community existed in Myanmar, for¬ 

merly called Burma, beginning in the early sixteenth century. Since 

then, Christian churches have endured through various political systems, 
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including a monarchy, colonial rule, a parliamentary democracy, a so¬ 

cialist government, and now military rule. Though the churches’ theo¬ 

logies have developed as they encountered these various sociopolitical 
milieus, theology in Myanmar has seldom been systemized; rather, it 

has been formulated and communicated orally as pulpit theology. A the¬ 

ology of communication used during the monarchical period became a 
theology of confrontation during the colonial period; a theology of con¬ 

quest was used during the period of parliamentary democracy; and fi¬ 
nally, a theology of dialogue begun in the socialist era continues with 
the present military regime. 

Christian theology in Myanmar uses two different approaches to the 

gospel. In a primarily Buddhist culture, the traditional exclusive teachings 
of Christian churches are no longer found constructive. Thus, a new in¬ 

clusive approach is used in encountering other religions. God is no longer 
depicted as a Person who has been revealed in one particular religion 

alone, but as a non-Person, a transcendental Reality, who is creator and 

preserver. Jesus Christ is portrayed not merely as a historical figure, but 

as the fulfillment of the Truth (Dhamma) discovered in all religions. 
The second approach emphasizes gospel elements latent in the pri¬ 

mal religio-cultures of various ethnic groups to express the Christian 
gospel in a more intelligible way. The current theological challenge, 

then, is not to Christianize the people, but rather to Myanmarize the 

gospel. Political restrictions compel Christians to take a prophetic stance 

and hold patiently to hope in God and to fulfill their roles of being 
“light and leaven” in the society. 

Simon P. K. Enno 
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MYTH/FOLKTALE 

Myth and folktale are collective terms used to denote some of the re¬ 

ligious and cultural beliefs and practices of people, the origin of which is 
not fully known. They deal with gods, superhuman beings, and extraor¬ 

dinary events, and are used for symbolic communication. In the past, 

myths were preserved unreflectively among peoples of different cultures. 
Human beings have always looked for answers to certain basic ques¬ 

tions concerning the origin and purpose of creation, the goal of life, the 

mystery of death and life after death, and the phenomena of good and 
evil. These questions have stimulated people to search for satisfactory 

answers, despite their historical and cultural differences. Surveys of the 
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world’s different societies reveal that myths form a vital element of all 

systems of thought, both in primitive and advanced societies. An ele¬ 
ment of “sacredness” is involved in most myths. 

Myths provide a holistic vision of the cosmos that includes chaos and 
disaster, as well as human fears and sufferings, hopes and joys. Stories 

of gods underscore the role of humans as responsible stewards of the 

universe, and they are often based on ideas of cosmic unity and synthe¬ 

sis. The heroes, pictured as exemplary beings, enable humankind to 
meet the challenges of the world. The legends of saviors help people to 

struggle against evil with hope and courage. 
Many Third World theologians have drawn on myths and folktales as 

sources of theology. Particularly noteworthy are the contributions of 

C. S. Song, a Taiwanese theologian, whose The Tears of Lady Meng, 
Third Eye Theology, and Tell Us Our Names present story theology from 

an Asian perspective, bringing together culture, religion, history, and 

the suffering of the Asian people. In Daughters of Anowa: African 
Women and Patriarchy, Mercy Amba Oduyoye, a Ghanaian feminist 

theologian, explores her context as revealed in “folktalk”—the 

proverbs, folktales, and myths of the African community, showing how 
they perpetuate the patriarchal oppression of women within society and 

the church. 

Myths portray both masculine and feminine elements. Different types 

of myths relate to a variety of cultural and religious notions. Modern 
scholarship on myths affirms that a meaningful assimilation of them can 

bring about personal and social transformation. 

Leelamma Athyal 

See also: Culture, Narrative Theologies. 
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NARRATIVE THEOLOGIES 

Narrative theologies employ narratives and stories as both method 
and resource for the theological task, and do not limit stories to illus¬ 

trative purposes. Christian theology, right from its beginnings, has been 

a narrative theology because it is grounded in the narratives of the life, 
death, and resurrection of Jesus the Christ. Yet, as it developed, Chris¬ 

tian theology has tended to be dominated more by theologies that op¬ 
erate on a conceptual and propositional level than on a narrative level. 

In recent years there have been deliberate attempts to restore theol¬ 
ogy to its narrative character. Third World theologians have been in the 

forefront of this venture. They have worked out narrative theologies in 
three distinct ways. First, liberation theologies from the Latin American 

setting, minjung theology from Korea, and other such liberation theo¬ 

logies have built their theological reflection on “praxis,” which is heav¬ 
ily informed by the stories of those who are oppressed and marginalized. 

Second, Asian theologains have formed contextual and inculturated 

theologies using the folk stories of the people of Asia. The Tears of Lady 
Meng: A Parable of People’s Politieal Theology by C. S. Song and Water 

Buffalo Theology by Kosuke Koyama illustrate such an approach. Third, 

preaching as a theological exercise has operated, generally, with the pri¬ 
macy of narrative within the Third World context. The styles of preach¬ 

ing, such as Kalachebam, Harikatha, and others in India, are illustrative 

of this method of theologizing. 

M. Thomas Thangaraj 

See also: Cross-textual Hermeneutics, Myth/Folktale, Theological 

Methodologies. 
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OPPRESSION 

The awareness of oppression and the struggle against it constitute the 

starting point of all liberation theologies. Oppression generally refers to 

the human experience of suffering due to poverty, exploitation, abuse, 
violence, or alienation. Liberation theology, however, views oppression 

as going beyond individual emotional or psychological pain to indicate 

social conditions that are structural or systemic. Such social, economic, 

and political arrangements lead to an unfair distribution of wealth and 
power and maintain beliefs and attitudes that perpetuate the hold of the 

elite on positions of power. Moreover, they generally support the in¬ 
terests of a dominant minority (whether local or foreign), and impose 

an elite or foreign set of values and way of life on the poorer majority. 

Oppression takes on other forms as well, namely, systemic attempts 

to subordinate women, people of color, older people, people with dis¬ 

abilities, and homosexuals, and to deny them equal access to resources 
and opportunities. All forms of oppression are interconnected, designed 

as they are to exclude people from the normal benefits of society and to 
strip them of their human rights. The majority of Third World women 

are triply oppressed by virtue of their sex, race, and class. 
Liberation theology condemns oppression as evil, as sin, and as grave 

injustice, and calls for the transformation of persons and structures to 

overcome it. 

Arche Ligo 

See also: Militarism, Option for the Poor, Patriarchy/Hierarchy, 

Racism, Sexism, Violence. 

OPTION FOR THE POOR 

A central dimension of biblical vision, likewise present in the other 

great religions, is that God has become God of the poor and the out¬ 
cast and that compassionate solidarity with the poor is the decisive cri¬ 

terion of authentic religion and fidelity to God. This has been seen as 

especially significant and pressing at the end of the twentieth century 

among the poor majorities of the world. 

154 
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In the Hebrew Bible (especially in Exodus, the Prophets, and the 

Psalms), God is not insensitive to suffering or neutral toward injustice, 
but rather feels tender compassion for oppressed people and demands 

that the faithful act accordingly: “I have heard the cry of my people in 

Egypt” (Exod. 3:7); “I desire mercy, not sacrifices” (Hos. 6:6); “may 
[the king] defend the oppressed among the people, may he save the 

poor and crush the oppressor” (Ps. 72:4). 

In the Christian testament, and especially in the synoptic gospels, the 
option for the poor is seen as the key to the practice and message of 

Jesus. He presents himself as the Messiah of the poor and oppressed, as 

one who belongs to the lowly people and chooses his disciples from 
among them, and who approaches the outcast and eats with sinners 

(Mark 1-3; Luke 4 and 7). With deeds and words he announces “the 
reign of God,” which is coming to change things on earth on behalf of 

the poor and those who suffer (Mark 1:14; Luke 6:20ff.; James 2:1-7). 

For Jesus—the Son who knows the Father like no one else—the God 
of the reign “has hidden these things from the wise and learned and has 

revealed them to the simple. Because that was what he has wanted,” be¬ 
cause that has been his option (Matt. 11:25-26). As Jesus himself 

teaches with his parables, it is the God of Lazarus, of lepers, and tax col¬ 

lectors, who, in the face of the indifference and rejection of the mighty 

and the well fed, gives orders to go out into the highways and byways 
to fill up his wedding hall with “the poor, invalids, the blind” (Luke 

14:21), Or, as Mary sings, it is God who “tumbles the mighty from 

their thrones and raises up the humble,” who “fills the hungry with 
good things and sends the rich away empty”(Luke 1:52-53). 

Hence, for Jesus, as for every authentic religious experience, love for 

God is validated as true only in the practical love of whoever shares with 
one in need (1 John 3:11-18), whoever “becomes a neighbor” of the 

one beaten and robbed on the roadside (Luke 10:36-37). And Jesus 

personally identifies with the “suffering faces” of the poor and outcast 
in our own history; whether we serve them or refuse to serve them, take 

on their cause as our own or fail to do so, will ultimately judge our en¬ 

tire life (Matt. 25:31-46; 7:21-23; James 2:14-17). 
Therefore, Jesus calls all to be converted from the idolatry of money, 

to overcome the temptations of power and prestige, to serve God as 
the only Lord. That way, we, like Jesus, will experience the “blessed¬ 

ness” of “those who have the spirit of the poor,” of those who volun¬ 

tarily opt to take on the cause and share the condition of the poor of 
the earth, seeking above all the “the reign of God and his justice,” and 

knowing that everything else—like daily work and the Father’s care— 

“will be given you besides.” Such blessedness, like that of Jesus, and 
with the power of the Spirit, is stronger than opposition and rejection, 
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and is victorious over failure and death (Matt. 4-7; Rom. 8; John 
16:20-24). 

Today Christian churches are gradually turning back to the poor ma¬ 
jorities of the earth—with their tremendously unjust deprivations and 

likewise with their reserves of humanity in solidarity and their religious 

faith—and they recognize there the call and hope of the Spirit of God 
for the world of the twenty-first century. Thus we are learning to look 

at life and society “from the viewpoint of the poor”; to seek the practi¬ 

cal mediations (pedagogical and pastoral, economic, social, and politi¬ 
cal) so as to be respectfully and effectively in solidarity with them; to 

support the active role of the poor in the churches (out of their base 
communities) and in society and history. 

Ronaldo Munoz, sscc 
(Trans. Phillip Berryman) 

See also: Justice, Liberation, Liberation Theologies, Oppression. 

Bibliography 

Donal Dorr, Option for the Poor: A Hundred Tears of Catholic Social Teaching, 

rev. ed. (Maryknoll, N.Y.: Orbis Books, 1992). 

Gustavo Gutierrez, The Power of the Poor in History (Maryknoll, N.Y.: Orbis 

Books, 1983). 

ORTHODOX THEOLOGIES 

Orthodox theologies center on the Holy Trinity. The Triune God 

gives himself freely to humanity. The Lord’s Prayer affirms the Father¬ 

hood of God (Matt. 6:9, Luke 11:2). The Incarnation of the Word, the 
logos, who is in the bosom of the Father, has made the Father known to 

us (John 1:14, 18). “He, indeed, assumed humanity that we might be¬ 

come God. He manifested Himself by means of a body in order that we 
might perceive the Mind of the Unseen Father,” says St. Athanasios 
(On the Incarnation §54). The birth, death, resurrection, and ascension 

of Jesus Christ were accompanied by cosmic events. Christ reunited the 

whole of the Cosmos to Paradise. The Holy Spirit, sent from the Father 
in the name of the Son, sanctifies all those who believe in Him. The One 

God, Father-Son-Holy Spirit, opens up the dimension of the unique¬ 

ness of the human person, as the image of God. We are no longer indi¬ 
viduals, but persons molded after the Holy Trinity. Orthodox theolo¬ 

gians call this process the deification of the human person. 
In the Orthodox mind, theology is not separable from the church. 

The church, the house of God, is the koinonia, the community of shar- 
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ing (Acts 2:43-47, 4:32-35). Orthodox liturgy is a process in which the 

whole church participates: the bishop, the priest, the deacon, and all the 
members of the church, young and adult, male and female. Through 

baptism, the human person becomes a new creation in Christ. As the 

Christian receives the chrism, the anointing, he or she becomes partaker 
of the Holy Spirit (2 Pet. 1:4). The liturgy of the Eucharist unites the 

faithful with Christ and with one another: “through the only one body, 

his own, he sanctifies his faithful in mystic communion, making them 
one Body with him and among themselves” (St. Cyril the Great). 

Orthodox theology adheres to holy tradition, which is the continu¬ 

ing presence of the Holy Spirit in the church. The Bible, the seven sacra¬ 
ments, the apostolic teachings, the ecumenical councils, the teaching of 

the church fathers, and ascetic and mystic life have been integrated in 
tradition as the living memory of the church, and represent the unity, 

continuity, and integrity of Orthodox theology, since the beginnings of 

Christianity. 
The two families of Orthodox churches (the Eastern Orthodox and the 

Oriental Orthodox) were separated at the Council of Chalcedon (451 ce). 

However, through theological and official dialogue, they discovered that 

both families of churches follow the same spiritual tradition, but express 

the same faith in different terminologies and in different languages. 

Maurice Assad 

See also: Holy Spirit, Trinity. 
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* 

PACHAMAMA 

For the Andean Aymara and Quechua people, Pachamama/Mother 

Earth is the source of life and is considered a divinity. These people, pri¬ 
marily farmers, have daily contact with the earth and observe and admire 

the miraculous drama of life. They maintain a dialogical relationship with 
Pachamama by means of rituals and a feast that begins on August 1 and 

ends at the carnival season in February. These rituals focus on the fer¬ 

tility of the fields, animals, and human life. From an inculturated An¬ 
dean Christian perspective, the Andean peoples recognize in Pachamama 

the maternal face of God who engenders, nurtures, and sustains all forms 

of life. 

Domingo Flanque Chana 

See also: Culture, Inculturation. 

PALESTINIAN LIBERATION THEOLOGY 

Palestinian liberation theology addresses the Israeli-Palestinian con¬ 

flict from the faith perspective of Palestinian Christians. Its emphasis is 

on justice as a foundation for peace. Palestinians face daily occupation, 
violence, and human rights violations. The Israeli perpetrators and many 

Christian Zionists justify these acts, not only on a historical and politi¬ 

cal basis, but on a biblical one as well. Palestinian Christians need to ad¬ 
dress these issues and interpret the Bible, especially the Old Testament, 

in a way that promotes justice, peace, and reconciliation. The life of 
Jesus Christ as a Palestinian Jew who lived under occupation presents a 

model of faith and praxis. His inaugural address in Luke 4, with its em¬ 
phasis on justice and liberation for the oppressed, his proclamation of 

the jubilee, and his teachings on love and nonviolence, offer inspiration 
and guidance. 

Perennial to this theology is a biblical theology of land that challenges 

Israeli exclusivity, racism, and discrimination. It confronts the narrow 

biblical interpretation of Christian Zionists and promotes an inclusive 
understanding of God and neighbor. In addition, this theology helps 

Christians to work for the unity and renewal of the church and for a 

158 
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more accurate international awareness of the identity, presence, and 
witness of Palestinian Christians as well as their contemporary concerns. 
It encourages people from around the world to work for a just, com¬ 

prehensive, and enduring peace informed by truth and empowered by 
prayer and action. 

Palestinian liberation theology was first articulated in Naim Ateek’s 

book, Justice, and Only Justice: A Palestinian Theology of Liberation. 
Ateek was preceded by a number of Palestinian Christians who ex¬ 

pressed their theology in telling their personal stories of Israel’s injus¬ 

tice. Notable is Father Elias Chacour’s Blood Brothers. Some Palestinian 
theologians prefer to use the term “local theology” (Geries Khoury) or 

“contextual theology” (Mitri Raheb) rather than “liberation theology.” 

Naim Stefan Ateek 

See also: Land, Racism. 
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PARADIGM SHIFT 

The word “paradigm” is being increasingly used by different groups, 

nearly always preceded by the adjective “new.” The aim is to indicate 

the new frames of reference that characterize our knowledge and how 
we understand the world. In this sense, the word paradigm does not 

mean the reproduction of a model or a pattern, as, for example, in study¬ 
ing grammar, when one verb is conjugated by using another verb as an 

example or model. Today, its meaning is extended to the understand¬ 

ing of the relations between different events and situations in human 

history. 
A paradigm results from the movement of history and culture, and it 

is now regarded as important for understanding that history and cul¬ 

ture. Thus, it can be said that the very history of human relationships 

gives rise to “keys” for understanding it. In this sense, a paradigm may 

be regarded as a key for reading and understanding history. Even so, a 
key cannot explain everything that happens; its function is partial but 

nonetheless indispensable. As a rule, new paradigms are said to arise at 
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moments of crisis or times of great social and scientific creativity, that 

is, at times when the frames of reference we have for explaining our his¬ 

tory are seen to be insufficient. 
A paradigm is not only important for present history, but can also be 

used to reread past history in relationship to present history. Its function 

becomes that of a critical frame of reference having to do with certain 

behaviors from the past that are still quite present. 
Although paradigms have always existed to some degree, as the new 

millennium dawns, certain authors, like Thomas S. Kuhn, have used 

the term to point to the most significant aspect of changes undergone 
by humankind, especially in the physical and mathematical sciences. 

The word “paradigm” has quickly taken on a broader and more gen¬ 
eral use and is now common in the social sciences, history, philosophy, 

and theology. 

Each new paradigm leads us to adopt new instruments for under¬ 

standing our reality and our ethical postures. It brings us to a better 

knowledge of the world in which we live and helps us change in varied 
ways. Thus, many scholars, particularly women, regard feminism as a 
new paradigm for understanding human relations in various domains of 

social life. Since the emergence of feminist movements in different parts 
of the world, the way human life is understood is no longer the same. 

Feminism critiques the idea and the claim that male science is universal. 

Through gender analysis it reveals how human relationships are con¬ 
structed on the basis of hierarchical cultural behaviors that mark the su¬ 

periority of the male to the female sex. 
From another standpoint, ecology is also regarded as a new para¬ 

digm. It highlights the dimension of interdependence among all living 

beings and leads to the need for social and political projects that take 

into account the complex web of life and all the living beings com¬ 
prising it. 

This brief consideration of these two examples sheds light on the im¬ 
portance of the term “paradigm” as a tool for understanding our own 

understanding and as a tool for transforming our relationships. 

Ivone Gebara 

See also: Ecofeminist Theology, Epistemological Break, Theological 

Methodologies. 
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PASTORAL THEOLOGY 

Pastoral theology refers to a critical reflection on the presence and 

caring activity of God, and of human persons before God, within the 

social contexts of the world. It is pastoral because of its focus on the care 

of persons and communities. It is theological because it reflects on the 

activity of God as understood through the various practices and docu¬ 

ments of faith. Pastoral theology has a strong praxis orientation. 

Although there are common themes in the pastoral theological ac¬ 

tivities across the Third World, there are also regional emphases. In 

Africa the quest for cultural and anthropological wholeness has meant 

that pastoral theology has tended to engage in re-framing oppressive 

colonial views and depictions of African humanity while seeking more 

culturally appropriate ways of understanding and communicating the 

gospel. Traditional cultural practices of healing continue to be an im¬ 

portant source of succor as is the struggle against institutionalized 

racism in the form of apartheid and its after-effects in South Africa. 

Latin America has highlighted poverty and socio-economic oppres¬ 

sion and focused its pastoral theological reflections in those areas. The 

quest for liberating action by and for all has been a major concern of 

Latin American pastoral theologians. 

In Asia the context of pluralism, especially in the area of religious tra¬ 

ditions, has set a scene in which pastoral care often includes dialogue 

and peacemaking between practitioners of different religions. Pastoral 

theologians in Asian contexts have often found ways of drawing on a 

vast array of religious and spiritual traditions. The many Asian texts and 

traditions must be taken into account and Asians often feel that those 

that are Christian are often more recent and not necessarily as profound 

as the more ancient ones. In most areas, the quest for humanity has su¬ 

perceded the quest for religious supremacy. 

Throughout the Third World pastoral theology must face the reality 

of sexism although the place and role of women differs vastly from place 

to place. Some groups maintain matrilineal kinship structures in which 

lineage is traced along the mother’s line. There are also matrilocal groups 

where the family is centered around the mother. Nevertheless, patriarchy 

is never far away. The struggle of women for social and sexual justice is 

a relevant pastoral concern. However, as has been pointed out by Third 

World women, pastoral theology in the Third World has been most 

clearly seen in the following activities: the praxis of empowering mar¬ 

ginalized peoples; seeking just and meaningful roles for women in 

church and society; the struggle for economic justice and ecological har¬ 

mony; reconciliation and peacemaking between varying groups; and car- 
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ing for victims of war and violence, as well as for people in dire need re¬ 

sulting from climatic as well as human catastrophes. 

Pastoral strategies adopted have included socio-economic and politi¬ 

cal analysis; hermeneutical analysis in which texts and traditions have 

been examined; the praxis orientation of liberation theology; the religio- 

cultural and anthropological analyses of African theology; working to¬ 

gether in groups; symbolic collective action; and the nurturing of spiri¬ 

tualities that encourage intra-personal, inter-personal and corporate 

human development, while paying attention to ecological matters within 

the context of relationships with the Divine. 

Pastoral theology in the Third World, then, has served to extend the 

traditional Western emphasis on pastoral counseling for individuals in 

their inner personal journeys. Pastoral theological praxis focuses prima¬ 

rily on care for the totality of the human person’s experience—socially, 

economically, politically, and spiritually. 

Emmanuel Yartekwei Lartey 

See also: Basic Ecclesial Communities, Liberation Theologies, Option 

for the Poor, Patpjarchy/Hierarchy, Poverty, Sexism. 
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PATRIARCHY/HIERARCHY 

As a term, patriarchy is composed of two Greek words: Ttomjp (father, 

ruler, leader) and ap%fj (beginning, origin, foundation, divine power). 

It translates to English as “the rule of the father” because the lather fig¬ 

ure is the foundation of the social order. The meaning of this term is 

traced to ancient societies in which authority was concentrated in the 

male heads of family and power was defined by the ability to control 

property and people in the household and state; it was believed that this 

was ordained by divine command. As an analytical category today, pa¬ 

triarchy refers to a global societal system maintained by powerful elites 

largely composed of monied, educated, Western Euro-American males 

who, in alliance with Third World powerful elites, control all aspects of 
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life and rule over women, children, nature, and other males. Such a 

global system is characterized by unlimited competition, possession of 

goods, greed, and control—both physical and symbolic. Patriarchy ar¬ 

ticulates a system of privileges that benefit the ruling elites against the 

subordinated peoples and nature and that maintain women at systemic 

disadvantages. It has been identified as a system of graded subjugation 

that evolves and molds the roots of entire civilizations. Currently, patri¬ 

archy combines and multiplies neocapitalist exploitation, neoliberal col¬ 

onization, alienating systems of meaning, controlling religious tradi¬ 

tions, dehumanizing racism, social exclusion, cultural oppression, 

depredation of nature, and the sexual subjugation of women and of 

homosexuals. 

As an intrinsic component of patriarchy, hierarchy is a term that refers 

to the system of elitist privileges and graded subjugation that permeates 

every aspect of human society, including religion and church. Hierarchy 

is a term composed of two Greek words, lepot; (sacred, holy) and dp%rj 

(see above), and designates an order of things that is believed to be sa¬ 

cred. As an analytical category, it exposes the historical dynamics in¬ 

volved in the unilateral centralization of social power, the male-centered 

symbolic constructions (also called androcentric), the pyramidal struc¬ 

turing of human society, and the sacralization of androcentrism as in¬ 

struments of socio-political, physio-cultural, and symbolic control. The 

hierarchical ordering of patriarchal society and religion is validated by 

androcentric ideologies, values, and traditions, and it provides support 

for sexism. Androcentrism is the legitimizing ideology of patriarchy as a 

hierarchical order. It sets forth the idea that the male is the norm for 

what it is to be human and it reflects the belief that social inequalities 

between men and women are justified on the basis of the distinct gen¬ 

der attributes that culture and religion have defined for each sex. His¬ 

torically, gender attributes affirm higher and superior values, functions, 

and social roles for males to the detriment of females. Androcentrism, 

therefore, fails to acknowledge that gender stereotypes are unjust cul¬ 

tural and religious constructions that can and should be changed if the 

intrinsic dignity of women and men is to be honored and promoted. 

As a hierarchical whole, patriarchy has been adopted and legitimized 

by all of the existing world religions, notably Islam, Buddhism, Judaism, 

and Christianity, and also by Chinese and Third World native/indige¬ 

nous and Black religions. The real malice of patriarchal religion is clearly 

seen in the impact it has on the lives of poor and oppressed women in 

the Third World who suffer from physical violence as an accepted socio¬ 

cultural practice and are forced into a system of structural alienation, 

dependence, and self-denigration. Third World critical feminist theo¬ 

logy denounces the contribution of patriarchal religion to the pervasive 
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reality of violence against women, children, and nature. This theology 

affirms that religion cannot be used to legitimize a societal system that 

dehumanizes women and men, deprives women of self-worth and auto¬ 

nomy, and degrades nature. It also asserts that the theological enter¬ 

prise cannot be used to validate patriarchal churches, androcentric theo¬ 

logies, and sexist relationships. Critical feminist theology in the Third 

World takes seriously the contributions of feminist theory and feminist 

movements to construct its religious vision of the Holy One, of the 

world, and of humanity. Such a vision understands the Holy One as es¬ 

sentially compassionate, just, and life-giving; it asserts that women and 

men are called to the wholeness of life in God; to relate to one another 

on the basis of justice, solidarity, and mutuality; to establish egalitarian 

societal models that truly reflect God’s salvation and grace; and to main¬ 

tain a way ofliving free of injustice and violence. The vision and com¬ 

mitment of this theology is progressively eroding the foundations of the 

current patriarchal church and society. 

Maria Pilar Aquino 

See also: Feminist Theologies in the Third World, Globalization, Op¬ 

pression, Sexism. 
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PEACE 

In a world plagued by conflict and despair, it is often difficult to grasp 

the true meaning of peace. Broken lives, displaced and uprooted people, 

malnourished children, and innocent victims of war and ethnic conflict 

are widespread throughout the oikoumene, the “whole inhabited world.” 

It is a shameful fact that at the end of the twentieth century humankind 

is still confronted with numerous armed conflicts involving the illegal use 

of military force and other forms of violence. The designation of funds 

from the budgets of national governments to strengthen military forces 

and buy arms—conducted in the name of national security—diverts re¬ 

sources needed for life and prosperity. Because of an unimaginable rate 
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of genocide, summary executions, massacres, and torture, the twentieth 

century will go down in history scarred by the blood and suffering of the 

innocent. 

But the people who are victims of the forces of principalities and pow¬ 

ers of this passing age are broken but not defeated. They live in hope 

that lasting peace will be experienced during their lifetime and not only 

after their death. In such a context it is necessary to ask ourselves what 

the true meaning of peace is. And what is the nature of a peacemaking 

ministry? 

In Hebrew, the word for peace is shalom. It refers to such things as 

wholeness and health, prosperity and security, political and spiritual 

well-being, whereas the popular notion of peace is often limited to the 

absence of war or to inner tranquility. These are only a part of the true 

meaning of peace. Shalom is much more than a truce or peace in one’s 

heart. It involves ensuring that people have enough to eat, that children 

do not die of malnourishment, that people have opportunities for em¬ 

ployment, and also that individuals go to bed at night without fear of 

being abducted or killed. 

One of the fundamental tasks of peace-building is to work unceas¬ 

ingly to create structures, whether they be governmental, social, or eco¬ 

nomic, in which human life and human rights can be preserved and sus¬ 

tained. The path to peace can be found only in the struggle for justice. 

Working for justice automatically involves a person in peacemaking and 

in enacting the words of Jesus, “Blessed are the peacemakers, for they 

shall be called the children of God” (Matt. 5:9). 

Rienzie Perera 

See also: Militarism, Salvation, Violence. 

PENTECOSTALISM 

The youngest and most rapidly growing branch of world Christian¬ 

ity, Pentecostal churches have an estimated 450 million believers con¬ 

centrated mainly in the Americas, Africa, and Asia. Contrary to the tra¬ 

ditional view that modern Pentecostalism has its single birthplace in the 

1906 revival of Azusa Street (Tos Angeles, USA), recent research has 

shown a polycentric development with common roots in the evangeli¬ 

cal revivals and the holiness movement of nineteenth-century Anglo- 

Saxon Protestantism. 

Pentecostalism may be divided into three streams, all of which refer 

to the second chapter of Acts as the birth of the Christian church and 



166 PEOPLE'S MOVEMENTS 

the paradigm for Christian experience in all ages. Classical Pentecostal - 

ism refers to denominations that originated in the North American re¬ 

vival. Their main features include glossolalia, speaking in tongues, as 

necessary initial evidence of Spirit-baptism and a fourfold theological pat¬ 

tern: Jesus saves, baptizes in the Holy Spirit, heals, and will come again. 

The charismatic movement describes the irruption of Pentecostal spir¬ 

ituality within traditional churches (Catholic, Protestant, and Ortho¬ 

dox) since the early 1960s. Recently, some of these movements have or¬ 

ganized themselves separately in the so-called “non-denominational 

churches,” leading to what is described as neo-Pentecostalism, some 

promoting a kind of “prosperity theology.” 

Indigenous or autochthonous Pentecostalism refers to movements that 

emerged from local revivals or from independent groups that separated 

from the missions of classical Pentecostalism. In general, they are more 

open to the influence of local patterns of religious experience. 

Some typical features of early Pentecostalism—namely, oral and nar¬ 

rative theology and liturgy, whole body involvement, dreams and vi¬ 

sions as ways of divine talk, cross-racial and gender pluralism, ministry 

of {not for) the poor, etc.— are better represented in the third stream. 

It is also this stream that is having the strongest impact in the poorest 

sections of Third World populations. 

Juan E. Sepulveda 

See also: African Independent Churches, Holy Spirit. 
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PEOPLE'S MOVEMENTS 

People’s movements refers to groupings of people who are mobilized 

for empowerment and social change. Usually initiated by the poor and 

marginalized sectors of Third World societies, people’s movements 

provide these groups with the vehicle, organization, network, and 

means with which they can address specific issues or social concerns. 

Examples would include indigenous people’s councils resisting gov¬ 

ernment projects that would destroy the environment as well as their 
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ancestral homes, and consumer groups protesting the rising prices of 

basic commodities. 

Regarded as representing the genuine interests of the common people 

and a sign of hope for the struggling poor in their quest for a fuller life, 

people’s movements gained the support of established groups such as ec¬ 

umenical and interfaith associations, peace and human rights organiza¬ 

tions, and small ecclesial communities. As a multisectoral endeavor, the 

various groups came together to analyze the situation, discuss strategies, 

and act conceitedly toward social transformation. During the last decades 

of the twentieth century, however, particularly with the escalation of eco¬ 

nomic globalization, people’s movements (especially in certain Asian 

countries) became ambiguous, as they broadened out in the direction of 

citizens’ movements (or civil society). Politically and ideologically more 

diverse, there is a shift in orientation and in relating to state and elite 

power as new groupings tackle the issues of population, reproductive 

health, gay rights, violence against women, ecological protection, and so 

on. There is a shift from the poor to middle-class consciousness, from the 

vision of transforming society to accommodation. Because civil society, 

as the new direction of people’s movements, is critical of the people’s 

movements of the past as too radical, ideologically narrow, violent, and 

rigid, it appears to favor the status quo. 

The diversity in people’s movements is their strength as well as their 

weakness. A greater variety of people can be included to work for the 

enhancement of life; at the same time, divergences point to the inher¬ 

ent danger of manipulation by the divide-and-rule tactics of govern¬ 

ment and capital. Third World theologies need to be critically aware of 

the diversity in people’s movements, if they are to be truly liberating for 

the peoples of the Third World, particularly the majority poor, margin¬ 

alized, and oppressed. 

Arche Ligo 

See also: Chipko Movement, Globalization, Justice, Liberation. 

POPULAR RELIGION 

Within the great meaning systems and the mosaic of regional tradi¬ 

tions are semi-independent forms of popular religion. These religious 

forms involve beliefs and organization, ritual and celebration, world¬ 

view and wisdom. While the major teachings of the “world religions” 

(also referred to as metacosmic soteriologies) are generally adopted, it 

is the beliefs and practices inherited from the primal religion (or cosmic 
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religiosity), deeply imbedded in the hearts and minds of the ordinary 

people, that give these forms their specifically “popular” character. 

Popular religion arises from people’s need for a symbolic relationship 

with what is sacred and foundational. It arises from their yearning for 

wholeness. As their search is done in the midst of everyday life as well 

as in special times and places, popular religion contains features of op¬ 

pression and fatalism as well as of joy and freedom. As in the great reli¬ 

gions and primal religions alike, there are elements that humanize while 

others dehumanize. For example, Christianity has been allied with racist 

colonialism; at the same time, it has served as an inspiration for eman¬ 

cipation struggles in the Third World. Primal religion has a strong re¬ 

liance on magic (sometimes conjured against individuals), yet it displays 

an innate respect for the earth and the cosmos. 

Despite its ambiguities, popular religion remains a great reservoir of 

the wisdom, the aspirations, and the hopes of the masses. For many mil¬ 

lions of human beings—the majority poor of the Third World living in 

conditions of deprivation and neglect—popular religion is a way (often 

the only way they have) to manage life, that is, to find identity and mean¬ 

ing. It is what gives the poor, the ordinary people, the will to survive. 

Yet official church teaching judges the people’s religion to be natu¬ 

ral (as opposed to divinely revealed) and superstitious, even branding it 

as idolatrous in the past, evaluating it on the basis of modern critical 

reason. Yet modernity itself has fostered opposing phenomena (e.g., 

fundamentalism that seeks security, and intercultural religious move¬ 

ments), and puts up with absolutes and idols (e.g., the individual, money, 

consumption, totalitarian power), which both fascinate and alienate the 

ordinary people. 

In recent years, Christian theology and popular religion have en¬ 

countered each other. Third World theology is taking seriously the spir¬ 

itual and symbolic language of the ordinary people. In milieus that are 

multicultural and multireligious, it has engaged in interreligious dia¬ 

logue that has furthered the collaboration among the different religions 

for the greater well-being of humanity and the integrity of creation. 

Third World theology has incorporated in its faith reflection the art and 

the healing practices, the rites and celebrations, the struggle against evil 

and other basic aspects of popular religion. 

Theology has begun to appreciate the core of the syncretist spirituality 

of the people: their feasts and rituals (e.g., the dance in black traditions, 

the Hindu Puma offering, the healing rite in shamanism), the relation¬ 

ship with ancestors and spirits in nature, their native wisdom and ethic of 

reciprocity—all of which have their own meaning and can be regarded as 

mediations of revelation. Ultimately, the criterion for assessing popular 

religion is not orthodoxy, but love for God and neighbor. In other words, 
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what people do together so that the abuse of the poor, the cosmos, the 

women and children, the neglected races and cultures, is overcome. 

Christian theology is being reconstructed as it interacts with popular 

religion. As it treats in a profound way the faith and life of the ordinary 

people, it will be less dogmatic, elitist, and academic. Ultimately, Third 

World Christian theology can be articulated in a relevant way only in¬ 

sofar as it takes seriously the option for the poor and their religiosity. 

Diego Irarrazaval, CSC 

See also: Inculturation, Salvation, Spirituality, Syncretism. 
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POSTCOLONIALISM 

Edward Said’s Orientalism (1978) opened up the discussion on what 

has become known as postcolonial theory. His most critical challenge to 

colonialism was that the “Orient” was basically a political, ideological, 

and imaginative creation of European culture during the post-Enlight¬ 

enment period. Orientalism was therefore a discourse of the West that 

controlled the nature and shape of knowledge as well as the ways it was 

produced and disseminated. Homi Bhabha hence defines “postcolonial” 

as a tool that functions to direct our attention to “bear witness” to in¬ 

equities in modes of representation between the West and the non-West. 

In other words, the term “postcolonialism” has come to mean not only 

a simple periodization after Western countries dominated militarily, but 

also a methodological revisionism that enables a wholesale critique of 

Western structures of knowledge and power since the Enlightenment. 

Postcolonial theory is most essential to Third World theological re¬ 

flection if one understands it as a critical tool addressing primarily impe¬ 

rialism’s general and continuing ideological roles in peoples and cultures 

of the Third World countries. In effect, without using the term, Third 

World theologies have, since their inception, already engaged themselves 

in a postcolonial task when they challenge the Western construction of 
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Christianity and reformulate contextual theologies that aim to free 

themselves from being a tool of the colonial masters. This engagement 

was based on knowledge provided by the Enlightenment. Current post¬ 

colonial theory goes beyond, among other things, binary notions and ac¬ 

knowledges that the contact between the colonizer and the colonized is 

complicated and intertwined. However, if one takes seriously the critiques 

raised by postcolonial theorists, Third World theologies have yet to ben¬ 

efit from postcolonial critics by taking on a self-critical perspective toward 

their strong dependence on a Third World identity. This dependence has 

resulted in their freezing themselves within a category of difference 

designed by the West. Therefore, in their continuous search for a way 

forward, Third World theologies must find ways to break free of the 

restrictive demarcation constructed by the West. 

Wong Wai Ching 

See also: Colonization, Decolonizing Theology. 
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POVERTY 

One of the significant contributions of Third World theologies has been 

to put poverty at the center of theological discussions. Given the disparate 

conditions in which these theologies arise, their articulation of poverty, 

too, differs from context to context. It was the Latin American theologians 

who first took seriously the cause of poverty for theological reflection. The 

failure of the development decade of the 1960s, the widening of the gap 

between the poor and the rich, and the complacency with which the dom¬ 

inant theologies of the time overlooked this reality prompted Latin Amer¬ 

ican theologians to re-articulate poverty as a structural issue. They saw it 

as a by-product of social and economic systems, rather than assigning the 

blame to the poor themselves. Among others, Gustavo Gutierrez defined 

poverty as a subhuman existence without the basic necessities, a scandalous 

state incompatible with the Bible. In their view, poverty is not the fault of 
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the poor. It can and should be eliminated, and the Bible has its own built- 

in safeguards such as the Sabbath laws, tithing, and the Jubilee Year of the 

release that offer the poor a fresh start in life. 

In Africa, people face socio-economic poverty as well as another land 

of poverty that the late Engelbert Mveng, a Cameroonian theologian, 

called anthropological poverty. This is not about exterior circumstances 

nor about not having material possessions. It is about the interior of 

African selfhood that has been affected as centuries of colonialism 

robbed Africans of their own ways of living and their cultural heritage. 

Sadly, the resulting low self-esteem has caused them to internalize the 

values and models of their oppressors. Deliverance from such a state is 

provided in the Song of Zachariah, Mary’s Magnificat, and in the char¬ 

ter of the Beatitudes. 

In the Asian context, in God’s Reign for God’s Poor (1999), Aloysius 

Pieris has proposed a new “covenant” christology based on two categories 

of poverty: the voluntary poverty of those who as followers of Jesus re¬ 

nounce Mammon, and the forced poverty of the masses of people who as 

vicars of Christ are the victims of Mammon, of organized consumerism 

and greed. The way to eradicate poverty is to undertake voluntary 

poverty, which is biblically sanctioned. The hermeneutical underpinning 

is provided by the biblical notion of God’s active opposition to Mammon. 

What is important is not freedom from poverty, but the freedom that 

comes from poverty. Therefore, in Pieris’s understanding, Asians struggle 

not against poverty, but against Mammon. Voluntary poverty does not 

mean leading the life of an ascetic but leading a life based on simplicity, 

sufficiency, and respect for both human beings and the ecological order. 

While these three models are not exclusive, they are relevant and ap¬ 

plicable beyond their contexts. All three models concur that the poor 

do not need charity but justice, so that instead of waiting for crumbs 

to fall from the master’s table, they can take their legitimate place at 

the table. 

R. S. Sugirtharajah 

See also: Option for the Poor, Solidarity. 
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PRAXIS/ORTHOPRAXIS 

The term praxis enters into liberation theology as a claim that theo¬ 

logy has a new function: that of critical reflection on praxis. Initially, it 

means paying attention to what is done by Christians and the faith 

community and by using it as material for reflection. Subsequently, an 

effort is made to understand it more broadly, whether by giving weight 

to the Aristotelian tradition of connecting praxis with an ethical di¬ 

mension, or by illuminating it with the light of faith. 

A distinction is made between praxis and practice. Practice refers to 

action in a particular sector of human life, such as educational practice, 

while praxis is made up of the entirety of human practices in the social 

realm. The nature of praxis depends on its impact on reality: maintain¬ 

ing it (conservative practice), modifying it within the same fundamen¬ 

tal structure (reformist practice), or radically transforming it (revolu¬ 

tionary practice). Liberation theology considers all human praxis to be 

the object of its reflection in the light of revelation. It seeks to avoid two 

extremes, that of alienation (theology unrelated to praxis) and that of 

pragmatism (action without faith-reflection). 

Liberation theologians are bound to praxis in four ways: they take ma¬ 

terial from praxis for their reflection; they offer the results to those en¬ 

gaged in praxis; they allow themselves to be criticized by praxis; and they 

build their theology while being involved in a concrete praxis. 

Liberation theology views historic and liberating praxis in relation to 

the oppression of the poor. In theological terms, theory corresponds to 

faith, and praxis to charity. In this sense, praxis is an integral part of 

faith, insofar as it is an expression of Christian activity in the pursuit of 

justice, solidarity, and charity. 

The term orthopraxis qualifies praxis from the standpoint of Christ¬ 

ian faith. It means that that praxis corresponds to gospel criteria and 

principles, interpreted in the course of the church’s living tradition. 

Liberation theology stresses orthopraxis not to eliminate orthodoxy, 

which in the past had uncontested primacy in Christian life but often¬ 

times merely meant adherence to an obsolete tradition or a debatable 

interpretation. Rather, the intent is to achieve a balanced relationship 

between right belief and right action to the mutual nourishment of both 

(Gutierrez). 

Joao B. Libanio 

(Trans. Phillip Berryman) 

See also: Liberation, Social Analysis, Theological Methodologies. 
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PROSTITUTION 

The traditional definition of prostitution is the sale of sexual services, 

or the performance of sexual services for remuneration. Some feminists 

think this definition focuses exclusively on the used and fails to mention 

the abuser. An alternative definition is the use of a person for sexual sat¬ 

isfaction in exchange for money or other mercenary consideration. There 

are many types of prostitution, ranging from the geisha type of enter¬ 

tainers to street “hookers.” Prostituted persons are mainly women and 

girls although some males, especially young boys, may also be prosti¬ 

tuted. In the context of the Third World, mail-order brides and overseas 

contract workers, especially entertainers, who are considered victims of 

women-trafficking may not necessarily become prostitutes but are often 

in situations that can lead to prostitution. 

In contemporary times, many factors have arisen to promote prosti¬ 

tution, such as tourism, the presence of foreign military bases, and mas¬ 

sive developmental projects, particularly when these exist in a context 

of perennial economic crises. The main reason for persons to engage in 

prostitution is economic need. A contributing factor is the cult of vir¬ 

ginity existing in many traditional societies that makes women feel to¬ 

tally worthless when they lose their virginity. Thus, many prostitutes are 

victims of incest, rape, or sexual harassment in the workplace. 

Feminist theorists have analyzed prostitution uncompromisingly as 

“the ultimate in the reduction of women to sexual objects which can be 

bought and sold and forms the foundation of women’s oppression.” Pros¬ 

titution is also a form of male sexual violence against women. Prostitution 

sends the message that women are sexual objects and that sexual harass¬ 

ment is an acceptable way to treat women and girls when men pay for it. 

In the last two decades, advocates for prostituted women have in¬ 

creasingly maintained that prostitution is sex work and should be le¬ 

galized to protect the rights of the women sex workers. Without di¬ 

minishing the urgency of protecting prostituted women, many 

feminists still maintain that prostitution in itself is oppressive, that the 

“choice” of women to work as prostitutes is so limited by formidable 

constraints as to put into question the reality of choice. This is partic¬ 

ularly true in Third World countries. 
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Third World theology, which takes as its starting point the struggle of 
peoples against oppression, considers prostitution an important concern. 
Having in mind Christ’s attitude toward prostitutes, theologians refrain 
from having a moralistic attitude toward the prostituted women. Rather, 
they consider the socio-economic and gender factors that drive them to 
prostitution. Condemned instead are the oppression and exploitation 
exercised by greedy people and the market system that takes advantage 
of economic need to lure women and children to a life fraught with the 
dangers of physical violence, disease, drug abuse, and degradation as 
human beings. 

While there is yet no fundamental solution to prostitution, there is a 
continuing struggle to give emergency help and to rehabilitate prosti¬ 
tuted persons, and there are also militant moves to defend their rights. 
A fundamental solution includes revamping economic policies and 
structures on a national and global level and bringing about a radical 
change in patriarchal consciousness and relationships. 

Mary John Mananzan, OSB 

See also: Human Rights, Oppression, Patriarchy/Hierarchy, Sexism, Vi¬ 
olence. 
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RACISM 

Racism is a concept based on the assumption that an aggregate of de¬ 
scendants of a common ancestral origin have innate superior character¬ 

istics, coupled with a belief in their right to dominate others who differ 

decisively from their own distinct identity traits. In other words, racism 
can apply to any group of immanent relations (family, tribe, people, na¬ 

tion) who possess the power to define rights, duties, and liberties; to le¬ 
gitimize ideologies, theologies, and systems of value; to assign myths to 

various members of the human family, which, in turn, invariably divide 
human ontology between persons and non-persons. 

From antiquity to the present time have come traditionalist hierar- 
chal paradigms of phenotypical, genealogical, and/or geographical de¬ 

terminism. Supposedly, reliable signifiers of measurable dimensions 
exist among the human species, to the least advanced, barbaric savage 

categorization, to those positioned at center-stage as the most highly 
evolved subjects in all areas. In short, the historical conditioning sur¬ 

rounding racism reinforces certain bodies of humans as being relegated 

to physical, moral, intellectual, and cultural inferiority, while members 
of the mainstream population use narrow and rigid codes to bestow 

upon themselves privileged classifications as the inherently superior em¬ 

bodiment of normative humanity. 
Racism gained wide currency under the aegis of European expeditions 

of conquest. As a serious moral evil, racism grew dramatically as a way of 

justifying brutal, exploitative, and oppressive structures of domination 
and subordination. People in the Third World were defined as inferior 

heathens, objects of conquest in so-called just wars for the glory of lungs 

and God. Due to the great spectrum of Eurocentric hegemony—slavery, 
apartheid, imperialism, colonialism, genocide—racism is now commonly 

referred to as being synonymous with white supremacy, the alleged di¬ 

vinely ordained “rightness of whiteness.” 

Katie G. Cannon 

See also: Apartheid, Oppression, Violence. 
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RECONCILIATION 

Reconciliation refers to a process of restoring a broken relation be¬ 

tween different parties. In Africa, as in most parts of the world, there are 

as many different processes of reconciliation as there are cultures. But 

the aim is always to ensure that the shattered relationship is repaired and 
re-established on solid and lasting grounds. It is worth noting that the 

communal dimension of reconciliation is highly valued in many Third 
World societies. 

In Rwanda, for example, the traditional judicial system called Gacaca 

is an effective means for solving conflicts and reconciling people in¬ 

volved in litigation. The Gctcaca system functions as an unofficial court 
whose decision is binding on everyone in the community. The senior 

elder serves as prosecutor while some members of the community vol¬ 

unteer as witnesses on behalf of both defendant and plaintiff. After a 
thorough examination of all the facts, the senior elder asks the defen¬ 

dant if he or she acknowledges those facts and if he or she is willing to 

ask for forgiveness. When the defendant apologizes, the harmed party 
and the community always forgive him or her. In consultation with the 

community, the elders determine the punishment of the wrongdoer. 
Very often people agree on material compensation, such as an animal, 

a piece of land, or simply some beer to be drunk by all present in the 
Gacaca as a sign of harmony, which is now restored. 

Since the 1994 genocide, the Rwandan judicial apparatus has con¬ 

fronted thorny practical problems posed by insufficient human and ma¬ 
terial resources while thousands of people await trial on charges of geno¬ 

cide. As a result, the government has decided that villages should use the 
Gacaca system to deal with those charged with simple crimes such as loot¬ 

ing or destruction of properties during the genocide. In some provinces, 
the Gacaca system has already borne fruits leading toward reconciliation. 

Efforts toward national reconciliation have also been undertaken in 
South Africa. In May 1995, the Parliament created the Truth and Rec¬ 

onciliation Commission (TRC) in order to bring about unity and rec¬ 
onciliation after the horrors of apartheid. Amnesty was offered to those 

who would tell the truth about “gross human rights abuses” commit¬ 
ted during apartheid. During the TRC hearings, public acts of forgive¬ 

ness proved to be the most powerful way to free victims of apartheid 
from their tormented past. 
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The practices of Gctcctca in Rwanda and the TRC in South Africa pro¬ 

vide structures for rebuilding the society, but they do not guarantee for¬ 
giveness or the healing of memories. This is why people seek help from 
religions, which can provide a spiritual dimension to deal with broken 

lives and produce social reconciliation. 

From a Christian perspective, reconciliation starts with God’s initia¬ 
tive and is, first and foremost, God’s work. God begins this process with 

victims by restoring their humanity. Reconciled with God and with self, 

a victim is enabled to bear the suffering and forgive the wrongdoer. 
Thus, repentance on the part of the wrongdoer and forgiveness on the 

part of the victim are not conditions for reconciliation but consequences 
of it. Reconciliation appears to be a matter of grace that must be sought 

and accepted. 
Sacrament and rites of reconciliation are practiced by some Christian 

churches. For instance, for the Catholic church, the sacrament of rec¬ 

onciliation is very important for healing. But it still remains a personal 
and private affair. The practices of reconciliation in the churches would 

be more beneficial if the churches integrated cultural elements that 
stress the communal aspect of reconciliation. 

Anicet Setako, SJ 
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REIGN OF GOD 

The concept “reign of God” signifies God as creator, sovereign, sole 
authority, and controller of the universe, as manifest in God’s relation¬ 

ship with humanity and all creation. As a political metaphor, the king¬ 
dom of God in the biblical tradition points to God as ruler of history, 

protecting and liberating people from pain, injustice, and oppression. 
Though kingdom of God is still used, many theologians prefer to use 

“reign” because the former has connotations of male overlordship and 
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superiority. Reign also incorporates “kftidom,” which encompasses the 

ideas of group and relationship, shared by all people. In many parts of 

the Third World, reign of God is expressed through the indigenous 

names and attributes of God, many of which imply the invisible but 

present reality of a gender-neutral God. A major concern in the Third 

World, confronted by rampant anti-life forces, has been whether God 

is present and why God allows such evil. The reign of God presupposes 

social justice, freedom, fulfillment, healing, restoration, reconciliation, 

community, communality, and, indeed, life. 

Mary Getui 

See also: Justice, Liberation Theologies, Salvation. 
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REVELATION 

Revelation is a central idea that pervades all facets of Christian thought 

and practice. It is a free gift, a grace, and its purpose is human salvation. 

It refers to God’s self-disclosure to and interaction with human beings, 

and the appropriation of that disclosure by human beings. The idea of 

revelation is rooted in the Bible. From the very beginning, the Bible 

presents God as disclosing Godself to human beings in various ways and 

entering into covenant relationships with them. In creation, we have 

God’s primary and fundamental self-disclosure to humanity (Rom. 

1:20). Human beings are not passive recipients of God’s self-disclosure 

but active participants in the process (Gen. 8:20-22; Exod. 19-20). The 

religion of Israel, for example, is a response to God’s self-disclosure to 

Israel’s ancestors. Yet it is God that makes such a response possible. Only 

those enabled by God can recognize and appropriate God’s self-disclosure 

in the world. However, the appropriation of revelation is often mixed 

with human imperfection, even in the case of Israel’s history. We are, 

therefore, to discern what in history belongs to genuine revelation and 

what to human imperfection. 

Revelation is an on-going process. In Christianity, the people of God 

mediate it in the Old Testament, while in the New Testament revela¬ 

tion reaches its fullness in Jesus as mediator (Heb. 1-2). In the incar¬ 

nation whereby Jesus represents the entire humanity, God disclosed and 

continues to disclose Godself to humanity in Jesus. Jesus’ life and per¬ 

sonal interaction with people during his earthly ministry constituted the 
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highest form of God’s redeeming self-disclosure to humanity and 

reached its fullness in the resurrection. Now, in his risen state, Jesus’ rev¬ 

elatory-redemptive activity continues in the world through the Holy 

Spirit (Matt. 28:20). Individuals or groups may be enabled by God to 

appropriate the disclosure. While, in some cases, such disclosures may be 

for the spiritual nourishment of individuals only; in other cases, they may 

be for public dissemination. It is the teaching authority of the church that 

has the competence to discern between the two. 

God’s self-disclosure to humanity does not take place in a vague gen¬ 

eral way but within specific situations in the normal course of history; nor 

is it restricted to Christian history but is experienced by non-Christians as 

well. Though most of the human race lives in the Third World and is poor 

and exploited, the revelation of God in the history of this two-thirds of 

humanity has been mostly ignored. Most non-Christian religions in the 

Third World today show elements of divine truth in their tenets, such as 

belief in the divine. Some of these religions have scriptures while others 

do not. The presence of divine truth in these religions indicates divine 

self-disclosure to these people and their appropriation of it. This becomes 

understandable considering God’s covenant with Noah (Gen. 9:8-17) 

that involved all humanity and was not abrogated by the covenant with 

Israel. Furthermore, Third World theologies have called attention to the 

biblical emphasis on God’s preferential option for the poor and Jesus’ 

identification with them: God today makes the poor and oppressed peo¬ 

ple of the world and their history a preferential way of revealing who God 

is, what God is like, and where God is to be found. It is the work of Third 

World theologians to help to uncover this revelation. 

Justin S. Ukpong 

See also: Option for the Poor, Reconciliation. 
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RITUALS 

(See Worship/Rituals) 



SALVATION 

In the Judeo-Christian tradition, salvation is the story of the journey 

of humankind and the world—from the first creation (Gen. 1:1) to 

the new creation (Rev. 21:1-5). It encompasses the story of Israel’s 

beginnings (Gen. 12-Judges), the subsequent story of the Israelite 

people (1 Sam.-Ezra), and the perceived story of prehistorical begin¬ 

nings (Gen. 1-11). 

The original core of this story is Israel’s confessional story of the pa¬ 

triarchs through Moses to Joshua (Deut. 26:5-9), later expanded for¬ 

ward to include the story of the kings (Samuel and Kings), still later 

backward expanded to include the “story” of the beginnings in prehis¬ 

tory (Gen. 1-11), until eventually it takes the final form as we have it in 

some of the psalms and the historical books of the Hebrew Scriptures. 

The overarching theme is not, as is sometimes believed, the spiral of 

humankind’s sin and the hope to be redeemed from it. Rather it is 

about the drive for life and life-blessings: land, progeny, liberation from 

slavery, alliance with God, harvests, secure homes, and so on (see, for 

example, Deut. 7:12-16). Because the Exodus is the key event, the most 

significant life-blessing in this story is justice (Deut. 24:17-22). 

The classical prophets carry the story further by planting seeds of hope 

for a better and definitive story in the future. Again, that history is about 

life-blessings and justice (Isa. 65:17-25). It is the prophets who moved 

the story toward expectations of eschatological salvation. Salvation— 

eschatological salvation—in the New Testament is about the coming 

into being of a new world and a new history with life-blessings. Jesus’ 

preferred name for it is the reign or kingdom of God. The reign or king¬ 

dom of God, according to Jesus, based on his re-contextualization of 

Isaiah, is a new earth with such life-blessings as health for the sick (blind, 

lame, lepers, deaf), life for the dead, good news of liberation to the poor, 

release to captives, liberty to the oppressed, a jubilee year, and justice to 

the nations (Matt. 11:2-6, 12:18-21; Luke 4:16-21, 6:20-21, 7:18-23; 

Mark 1:14-15). 

The second part of each beatitude in Matthew provides another win¬ 

dow to the biblical meaning of the reign or kingdom of God or escha¬ 

tological salvation. Again, the beatitudes speak of a new earth with a 

new history, where the following blessings are envisioned: divine filia¬ 

tion (5:9), seeing God (5:8), experiencing compassion (5:7), inheriting 
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the earth (5:5), laughter and joy for the sorrowing poor (Luke 6:21b), 

food for the hungry (in Luke 6:21a, satiation of real hunger; in 

Matthew 5:6, of hunger for righteousness), liberation of the ‘anawim, 

the poor and oppressed (Luke 6:20). Salvation also encompasses the de¬ 

struction of satanic powers (Matt. 12:28; 1 Cor. 15:24-28); resurrec¬ 

tion from death (Luke 20:34-36); and the unity of all things in Christ 

(Eph. 1:9-10), where “God is all in all” (1 Cor. 15:28). 

Other significant names for eschatological salvation are: the “new 

heaven(s) and new earth” of Revelation 21:1 (a new world or a new cre¬ 

ation) and the “age to come” of Mark 10:29-30 (a new and different 

alternative history in the future). 

Biblical salvation is seen as having both a future aspect (Luke 13:29) 

and a present aspect (Luke 17:21). As a future reality, the reign or king¬ 

dom of God will be realized at the “close of the age,” that is, at the end 

of our present history. Although, therefore, there is a life soon after the 

death (“going to heaven”) of each individual, our ultimate destiny is 

not heaven but rather that new world and new history at the close of 

the present time. As a reality in Jesus’ time, salvation took the form of 

life-giving blessings through Jesus’ actions. In our time, it should like¬ 

wise take the form of life-giving blessings enfleshed in a humane social 

order. Such a social order would include, for example, employment, job 

security, the right to organize for workers, land for peasants to cultivate, 

liberation from oppression for women and children, rights to ancestral 

lands for indigenous peoples, a healthy mother earth, and humane al¬ 

ternatives to neo-liberal globalization. 

The reign/kingdom of God is associated with four principal Christ 

events. The first is the ministry/practice of Jesus when he first proclaimed 

the reign/kingdom of God (Mark 1:14-15). The death of Jesus was a 

consequence of his conflictive kingdom proclamation (Mark 14:1-2). Its 

mystical meaning is reconciliation and atonement for sin, a life-blessing 

par excellence in the Christian economy of salvation (1 Cor. 15:3-5; Col. 

1:20). The resurrection of Jesus was a vindication of Jesus’ kingdom prac¬ 

tice and death (Phil. 2:5-11). The risen Jesus is the first fruit and the first 

born into the reign/kingdom of God (1 Cor. 15:20). He has become 

the indwelling Spirit that guarantees our own resurrection in the final 

kingdom (Rom. 8:9-11). Jesus is the cosmic Christ that binds together 

all things (Eph. 1:9-10). Finally, the parousia of Jesus is the sign that the 

reign/kingdom of God will have come in its fullness (Luke 21:25-28). 

Biblical salvation, therefore, is not for souls but for persons, for the 

natural world (Rom. 8:19-23), and the universe. The blessings of sal¬ 

vation encompass everything that gives life, including, but not limited 

to, divine life, sanctifying grace, or beatific vision. It is not narrowly lim¬ 

ited to the private sphere of the individual person but also has to do with 
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the social, political, economic, and other dimensions of life. If the con¬ 

temporary term “liberation” is taken to refer principally to the social 

(economic, political) sphere, then such liberation is part of salvation. 

One may not limit the Christ-events to the paschal mystery (death and 

resurrection); rather, they must encompass his whole career, beginning 

with the ministry and culminating in the parousia. 

Carlos H. Abesamis, SJ 

See also: Atonement, Bible, Christologies, Eschatology, Justification, 

Liberation, Option for the Poor, Reign of God. 
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SEXISM 

This term can be defined as an analytical category that serves to ex¬ 

amine the historical reality of distorted understandings and uses of so¬ 

cial power in relationships between men and women. Sexism has been 

present in all the social models created by humans throughout the world, 

including modern historical socialism and capitalism. Its roots are found 

in the system of patriarchal domination and exploitation of women on 

the basis of sex. Patriarchal societies are characterized by the privileged 

position granted to men against the subordinate position of women in 

all areas of life. Sexism enforces both the unequal power relationships 

between men and women and the cultural behavior that controls and 

disempowers women. As such, sexism is the historical manifestation of 

androcentric ideologies, cultures, and religions. As a patriarchal religion, 

Christianity has been a major contributor to the preservation of sexist 

social relationships, theologies, attitudes, and behavior. 

Sexism is a major component of Third World societies, cultures, and 

theologies, due to the strong dominance of the patriarchal system 

throughout the Third World. Nonetheless, it is only recently that Third 

World theologians, especially liberation theologians, have been open to 

examine sexism as a distinct component of the global patriarchal sys¬ 

tem. The neglect of these theologians to analyze critically the role of 

sexism has only contributed to deepen the causes that maintain poor 

and oppressed women and children in unjust conditions of living. 

Although the major world religions have been born in the Third World, 
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they are permeated by patriarchy and have been unable to challenge sex¬ 

ism. Critical liberation theology, especially feminist theology, is com¬ 

mitted to the eradication of patriarchy and considers sexism to be a sin 

because it damages the inner being of women and men. Feminist theo¬ 

logians agree that sexist attitudes and beliefs are conducive to violence 

against women. Therefore, insofar as Third World theologies accept 

and tolerate sexism, they are responsible for the many forms of violence 

to which Third World women are subjected. The struggle against the 

sin of sexism is not optional for Third World liberation theologians, 

feminist or not-feminist. Involved in this issue is the authen ticity of lib¬ 

eration as the historical expression of God’s justice and salvation. 

Maria Pilar Aquino 

See also: Feminist Theologies in the Third World, Oppression, Patri¬ 

archy/Hierarchy, Third World Women’s Theologies, Violence. 
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SHAMANISM 

Shamanism is a set of magico-religious practices found in various 

areas of the world, usually among nonliterate peoples. Since it antedates 

the coming of metacosmic religions such as Buddhism and Christianity, 

it is considered an indigenous religion; and because certain shamanistic 

elements have been incorporated in world religions, it is also considered 

a form of popular religiosity. One of the vital elements of shamanism is 

its cosmology, which assumes that the entire cosmos is inhabited by a 

multiplicity of spirits (including those of dead ancestors) that have the 

power to affect the lives of human beings. 

Still practiced in both the First and Third Worlds, shamanism retains 

its vitality in some regions, for instance, in South Korea. Although it is 

looked down upon by elitist intellectuals as a “primitive” religion that 

provides a facile form of escapism, South Korean people (particularly 

the minjung, that is, the struggling, oppressed masses) have discovered 
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in it a source of inspiration and power. With its ethos of harmony rather 

than competition, its place for playfulness in prayer, its deep-rootedness 

in the rituals of daily living, and its sensitivity to the cosmic forces that 

pervade our world, shamanism is a powerful cultural resource for the 

South Korean people in their struggle for liberation. 

Shamanism is of special significance to Korean women. In striking con¬ 

trast to the male-dominated Buddhism and Christianity, in which women 

play a passive and secondary role, shamanism gives them a dominant 

place. Fully 90 percent of the active shamans in South Korea are women. 

Shamanism has also had an important influence on Korean women’s 

theology. Their methodology follows steps similar to the shamanistic 

ritual to assuage women’s pain: first, speaking and hearing women’s 

experience of suffering and oppression; second, naming the source of 

their oppression; and third, ehanging the unjust situation by action lead¬ 

ing to individual and collective healing and liberation. 

Chung Flyun Kyung 

See also: Han/Han-puri, Minjung Theology, Third World Women’s 

Theologies: Asian. 

SIN 

Sin signifies not only any word or deed or thought that is a trans¬ 

gression of religious law, but also the self-conscious disregard of God’s 

will for each person to become a responsible social-self. The first under¬ 

standing gives attention to serious offenses in the personal sphere that 

cause individual estrangement from God, and the second focuses on 

socio-cultural factors of oppression that tamper with the communal 

imago Dei. 

Of particular interest to the Third World theological context is how 

sin is defined. In some contexts sin is perceived as embedded in the 

structures of society. Latin American theologians focus specifically on 

the class structure and economic oppression of society, while Third 

World feminist theologians explore the multiple social evils of gender, 

class, race, and culture. Some point out that oppressed people are not 

only the “sinners,” but also the “sinned against.” 

In the African-American perception of sin, of particular interest is the 

work of Howard Thurman. Thurman does not begin with original sin, 

the reference to the universal and hereditary sinfulness of humankind 

since the fall of Adam and Eve. Rather than focus on formulated doc¬ 

trines that connect all people with rebellion against the order of creation 
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and subsequendy dividing into distinct typologies mortal and venial 

sins, Thurman is more concerned with the general development of God 

consciousness or lack thereof. 

Thurman argues that sin moves in two concentric circles. The com¬ 

pact inner circle is the individual sin of shirking the responsibility to be 

in right relation with God, and the surrounding supervening circle is 

the communal sin of violating the inherent relatedness of inclusive well¬ 

being for the society. 

In Thurman’s thought, sin is reshaped in the religion of Jesus, a tech¬ 

nique of survival for the oppressed. All interactions either encourage 

wholeness or brokenness. All experiences either nourish religious ex¬ 

posure to truth or snuff it out. How this is determined is clearly stated— 

sin is anything that fragments, prohibits, or interrupts the progress from 

outward life to inward life and to outward life in a justice-maldng world. 

Katie G. Cannon 

See also: Moral Theology/Ethics, Oppression, Violence. 
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SOCIAL ANALYSIS 

Liberation theologians working with Third World impoverished 

urban and rural workers soon realized the importance of social analysis 

for doing theology. Social analysis is defined as a deliberate team effort 

to investigate and evaluate the conditions of life (economic, political, 

cultural, etc.) of one’s own community, or the community one is com¬ 

mitted to, in order to transform such conditions in accordance with 

God’s liberating plan. 

A basic presupposition of social analysis is that transformative pastoral 

action inspired by the Christian faith requires serious research into the 

social conditions from and for which such action has arisen. In other 

words, faith and good intentions alone are never sufficient to make ours 

a better world. Many of the real, albeit off-overstated, linkages of (Chris¬ 

tian) social analysis to (secular or atheist) Marxist social theories stem 

from this presupposition, as well as from the fact that contemporary 

Third World liberation movements have often experienced conver¬ 

gences with, if not direct influences of, socialist groups. 
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Nonetheless, the sense and practice of social analysis among Third 

World Christians have deep roots both in the tradition of Roman 

Catholic social teaching and in the history of the Catholic Action move¬ 

ment, both in Europe, where it originated and from where in the 1940s 

and 1950s a large percentage of Roman Catholic missionaries carried 

the movement to the Third World, and in Latin America, where the first 

forms of liberation theology emerged in the 1960s among clergy linked 

to Catholic Action. Of crucial importance is the “see-judge-act” method¬ 

ology of life revision, particularly as it was conceived and practiced in 

the Young Christian Workers’ branch of Catholic Action. This method¬ 

ology required an effort to understand life in its own right, before and 

as a prerequisite to any theological reflection about reality. It was also 

indispensable to pastoral decision-making. The “see-judge-act” approach 

decisively favored a heightened regard for the use of the social sciences 

(sociology, anthropology, history, economics, etc.) by pastors and theo¬ 

logians, often pairing such use with a more critical stance toward the 

traditional understanding of philosophy as the foundational discipline 

of theology. This new perspective was decisively impressed upon dozens 

of Third World clergy and lay leaders in the latter third of the twenti¬ 

eth century through the decisive mentoring of Francois Houtart, the 

noted Belgian sociologist of religion. 

This methodology became somewhat “canonized” in Roman Catholi¬ 

cism through a process marked by the new papal social encyclicals, above 

all John XXIIFs Pacem in Terris and Paul Vi’s Populorum Progression as 

well as by Gaudium et Spes, the most influential document arising from 

the Second Vatican Council. This methodology played a significant role 

at the Second Latin American (Roman Catholic) Episcopal Conference 

held in 1969 in Medellin, Colombia, and was not entirely irrelevant to 

Protestant developments in the 1960s and 1970s, as expressed, for in¬ 

stance, in the positions of the World Council of Churches toward Third 

World liberation movements. The noted “hermeneutical circle,” at least 

as understood by Third World theologians, is a critical extension of the 

“see-judge-act” method of pastoral action, and social analysis is one of 

its key elements. Similarly, the adult literacy method of “conscienti- 

zation,” developed by Paulo Freire and pioneered in Brazilian Catholic 

Action movements, contributed most to the understanding and central¬ 

ity of social analysis in Third World liberation theologies. 

Social analysis, while inextricably linked to the social sciences by its 

consistent attention to the latter and its propensity to legitimize itself 

by reference to them, distinguished itself from the so-called social sci¬ 

ences by its attachment to the Christian faith; its rejection of “objec¬ 

tive,” “neutral” research done “on” the poor without their proactive 

participation; and its overt option for the conscious self-liberation of the 
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oppressed (as main agents and beneficiaries of both social analysis and 

social change). These latter two characteristics contributed to signifi¬ 

cant, albeit implicit, collisions between practitioners and proponents of 

social analysis, on the one hand, and Marxist groups and theories, on the 

other. Likewise, the last two traits have repeatedly pitted Northern/ 

Western Christian groups and understandings against the grasp and 

practice of social analysis by Third World liberation theologians. 

Otto Maduro 

See also: Hermeneutical Circle, Social Location, Theological Method¬ 

ologies. 
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SOCIAL LOCATION 

Social sciences have defined “socialization” as the process through 

which “individuals internalize the values, standards, and mores of soci¬ 

ety at large.” Such internalization will inevitably condition the way in 

which people understand and express their views on religion, ethics, 

politics, or economics. One’s social location has to be taken into ac¬ 

count in the interpretation of texts, ideologies, and attitudes. This prac¬ 

tice, also called a “hermeneutics of suspicion,” has been applied to bib¬ 

lical texts, to theological texts, and to decisions, behaviors, and attitudes 

of Christian individuals and institutions by liberation and feminist theo¬ 

logians. A person, group, or institution, can, however, take a critical 

view of their own location and voluntarily position themselves differ¬ 

ently, as in, for example, making an option for the poor. 

Jose Miguez Bonino 

See also: Bible, Hermeneutical Circle, Ideology, Social Analysis. 

SOCIALISM 

There is no universally accepted definition of “socialism.” It can be 

understood as a political movement that has as its goal the overcoming 
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of a capitalistic ordering of society and greater social justice in the dis¬ 

tribution of income and property—if necessary by socializing the means 

of production. It tends to put the interests of society as a whole before 

those of the individual. Argentine socialist Juan B. Justo (1865-1928) 

defined socialism as “the struggle to defend and elevate the workers 

(pueblo tmbajador) which, guided by science, tends to achieve a free and 

intelligent human society, based on a collective means of production.” 

The concept of “socialism” is a relatively young one. In 1827 an Eng¬ 

lish trade union publication used the term, and since that time it has 

been linked to the idea of the workers’ struggle for emancipation. Early 

socialism, which developed especially in France after 1789 in opposi¬ 

tion to individualistic liberalism, was critical of private property and fa¬ 

vored production cooperatives for the self-help of the workers. This 

type of early socialism, sometimes labeled associationism, was promoted 

quite early in Latin America by thinkers such as Esteban Echevertia. 

Marx and Engels opposed their own “scientific socialism” to this type 

of early “utopian socialism.” 

As of the Second World War, various socialist movements and ide¬ 

ologies began to crystallize throughout the Third World, largely as a 

manifestation against colonial or neo-colonial dominance. They blend 

elements from indigenous cultural and religious traditions that reject 

capitalistic egoism and materialism and emphasize community and sol¬ 

idarity, with particular interpretations of Marxism (e.g., Islamic or Arab 

socialism; Buddhist socialism; the Ujamaa movement in Tanzania; 

Cuban socialism). For many Third World Christians, socialist political 

options seem those most akin to the biblical imperative of justice. 

Nancy E. Bedford 

See also: Capitalism, Ideology, Marxism. 

SOLIDARITY 

Solidarity is the process-action of being united with the cause and po¬ 

litical project of a person or a group. To be in solidarity means to share 

solidly the other person’s struggle for justice, peace, and harmony. Sol¬ 

idarity is built on mutual respect and trust, sustained by accountability, 

and strengthened by one’s spirituality. 

Solidarity is particularly significant to people in the developing coun¬ 

tries and to Third World theologies. First, international solidarity calls 

world attention to their struggles and moves people to action. Second, 

national and sectoral solidarity strengthens the power of the people’s 
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movements. Finally, women’s groups and women’s ways of doing the¬ 

ology experience solidarity as a living and sustaining spirituality. Soli¬ 

darity among women is “beyond bonding,” to use a phrase of Virginia 

Fabella. It means creating together a safe space, shared power, strategic 

linkages, and action toward social transformation. 

True solidarity can transcend the barriers of race, class, gender, age, 

and creed. It is both a gift and a responsibility. 

Elizabeth S. Tapia 

See also: Feminist Theologies in the Third World, Justice, Option for 

the Poor, Third World Women’s Theologies. 

SPIRITUALITIES 

Spirituality is our connectedness to God, to our human roots, to the 

rest of nature, to one another and to ourselves. It is the experience of 

the Holy Spirt moving us and our communities to be life-giving and 

life-affirming. Throughout the Third World, spirituality is celebrated in 

songs, rituals, and symbols that show the energizing Spirit animating 

the community to move together in response to God. 

Spirituality is a cry for life and for the power to resist death and the 

agents of death. It provides the strength to go on, for it is the assurance 

that God is in the struggle. It fulfills the quest for self-discovery, self- 

affirmation, and self-inclusion, so the whole human community can live 

fully as human beings created by God. 

Different cultures and contexts in the Third World enrich all of Chris¬ 

tian spirituality. African peoples call Christians to a life-force that is 

earthed and efficacious, where life is celebrated through myths and sym¬ 

bols in a spirituality that creates and sustains community. An emphasis 

on the importance of balance and harmony is brought by Asian Chris¬ 

tians who draw on traditional Asian religious practices. From Latin 

America comes an awareness of the blessedness of the poor and the ne¬ 

cessity to analyze those conditions that lead to and sustain poverty. From 

indigenous peoples flow respect for the land, a sense of community and 

of close communion with God, and new sources of spiritual energy. The 

marginalized peoples of the First World bring gifts of self-naming and 

identity and a sense of the importance of human dignity and human 

freedom. 

Christian spirituality in the Third World is rooted in the Jesus of the 

gospels, the Jesus who experiences conflicts, undergoes suffering, shares 

in joys and sorrows, and who remains faithful to his mission even when 
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it brings him death on the cross. Following Jesus means being critical 

of power within the structures of society when they engender injustice 

and oppression. It means working for a just society, feeding the hun¬ 

gry, and fighting for the liberation of those who are oppressed. 

Christian spirituality in the Third World is also rooted in the Bible, 

the same Bible that was formerly read to the people and that was used 

as an instrument for the spiritual conquest of America, Africa, and Asia. 

Now the people read it for themselves. It has been necessary to free the 

Bible from wrongful, oppressive readings and to recover its text, its his¬ 

tory, and its inspiration on the basis of local traditions of revelation and 

salvation. God’s self-revelation is, first of all, present in our created 

world and in other peoples’ cultures and religious traditions from the 

beginning. The Bible, then, is a second book of revelation, revealing the 

fullness of God’s word as it is interpreted and appropriated by the com¬ 

munity in a spirit of prayer, faith, and celebration. 

The goal of spirituality is to support the fullness of life. Spirituality is 

that which permits us to make sense of life. In the words of Indian theo¬ 

logian Samuel Rayan, “As our method is incarnate in our theology, so 

our spirituality is enfleshed in our commitment to and work for the lib¬ 

eration of the oppressed.” To be committed to the people’s struggle for 

life is to be committed to a world where there shall be justice, freedom, 

and new respect for all of creation. Commitment varies with the partic¬ 

ular context of struggle. To a Ghanaian it might mean speaking for the 

rights of women in church and society. For a Mexican Anerican it 

might involve leading a group of poor men and women to demonstrate 

against the policies of a local bank. For a Filipino, perhaps mobilizing 

to protest the renewed U.S. military presence. To a South Korean it 

might mean working toward the reunification of the Korean people and 

for peace. Commitment might lead to harassment, marginalization, ec¬ 

clesiastical sanctions, arrest, torture, or even death. To be committed 

means there is no cost too great when one joins God’s mission to make 

the world a place where life is valued for all of God’s creation. Faith in 

Jesus Christ and love of neighbor must lead the Christian to a concrete 

commitment to the struggle for the liberation of the oppressed and the 

transformation of the world. 

Various EATWOT Members 
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SYMBOLS 

The term “symbol” is from the Greek noun symbolon whose verb form 

symballein means literally “to throw together.” The term is derived from 

an ancient Greek practice whereby a contract or agreement between two 

people was often sealed by breaking a coin, a piece of pottery, or a ring 

into two pieces and each partner keeping one half. The two pieces, called 

symbola, when brought together, served to identify the legitimate part¬ 

ners in the contract. The word later came to mean a sign that bound 

members of a group together. In ecclesiastical usage it designates the 

profession of faith, the creed, that binds Christians together, and the im¬ 

ages and instruments through which aspects of that faith are expressed. 

For example, the fish is an ancient Christian symbol for Christ. 

In modern usage symbol means something in which a reality expresses 

itself. It may be natural, as smoke is a symbol of fire, or socially consti¬ 

tuted, as a dove is a symbol of peace. Socially constituted symbols are 

chosen based on their natural qualities in relation to the realities they 

are intended to express. Symbols are rooted in human experience, and 

are essential to human interaction. All communication uses symbols. 

Human beings spontaneously identify with, respond to, and let their 

behavior be guided by symbols. 

In Third World cultures where, in general, most people live very close 

to nature and do not separate the sacred from the secular, and where 

the spiritual realm is seen as a dimension of the material, symbols play 

a crucial role in social relations and in religion. An animal, fish, or tree 

may be the symbol of identity and unity of a clan. Rituals heavily loaded 

with symbols make up the center of religious worship, and sacrifice, 

which involves the slaughtering of animals, is a high point in these rit¬ 

uals. Sickness or any evil threatening the life of the community is cast 

away by symbolic gestures in rituals. For example, in the traditional re¬ 

ligion of the Ibibio people of southern Nigeria, to heal an illness 

thought to be caused by the water goddess, a white hen is offered in 

sacrifice. A hen is offered because a female deity is involved, and the 

white color symbolizes the purity and beauty of the water goddess. The 

offering is made at a riverside, which symbolizes the dwelling place of 

the goddess. The hen is waved over the head of the patient and then 

thrown alive into the river to symbolize giving the hen’s life to the god¬ 

dess in exchange for that of the patient. 
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Religious symbols are polysemous and guide the mind to encounter 

the ultimate. Because theology deals with the ultimate reality, theolog¬ 

ical language is highly symbolic. In inculturation theology in Africa, for 

example, Christ is symbolized as Ancestor or Elder Brother; the church 

is symbolized as family; and the communion of saints as the assembly of 

ancestors. The Christian religion centers on Jesus the Christ as the sym¬ 

bol of God’s renewal of creation, and Christian theology has to do with 

God’s continued renewal of creation in Christ through the Holy Spirit. 

When Third World theology describes Christ as liberator, this is sym¬ 

bolic language pointing to the liberation movement as a process of the 

renewal of creation in Christ. 

In every age, theological symbols respond to the needs of the age, 

which, in turn, change according to societal situations. Inculturation 

and liberation motifs have become basic theological symbols of our age 

in the Third World. The struggle of Third World people today for iden¬ 

tity and liberation symbolizes concern for cultural diversity and justice 

in the world. That Third World people make up the majority of the 

Christian population and are the most vibrant Christians today and yet 

are at the margin of Christian history symbolizes God’s saving hand in 

human history calling for the abolition of boundaries that exclude and 

divide the human community. 

Justin S. Ukpong 

See also: Inculturation, Liberation, Liberation Theologies, Worship/ 

Rituals. 
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SYNCRETISM 

Syncretism continues to be a critical and controversial issue in global 

theological discourse, partly accentuated by the increasing number of 

voices from the Third World. However, many Third World theologies, 

particularly those born out of liberatory praxis, tend to reject the no¬ 

tion of syncretism as the indiscriminate mixing of religions. Rooted in 

a vision of an “oppression-and-exclusion-free” reign of God, they in- 
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sist upon the need for vigilance against any betrayal of the Christian 

faith, but they also hold that cultural interaction and symbolic trans¬ 

formation of the gospel are critical for the gospel to be liberative and 

relevant in diverse contexts. In fact, syncretistic processes may be seen 

within the biblical corpus itself and in the whole of the history of the 

church. 

Attitudes to syncretism depend upon the social location of the theo¬ 

logian. In the past, pronouncements of syncretism have been made by 

those in privileged places of power within the church, defenders often 

of institutional knowledge and integrity. Power has been a critical issue 

in any re-evaluation of syncretism. Further, syncretism appears to be 

unsettling and pejorative when seen from an essentialist, static, and bi¬ 

nary mind-set, which is often characteristic of colonial or Eurocentric 

worldviews. Within such a world, religious identities and truth are often 

seen as fixed, sealed, and once-for-all delivered entities. Syncretism is 

seen as an external and primarily intellectual process of “amalgamating” 

two or more incompatible religions. 

In contrast, most Third World theologies are formed within a post¬ 

colonial framework in the midst of conflict and struggles. Religious 

identities are not seen as fixed. Religion and culture are seen as noth¬ 

ing if they do not concern people. As people-centered, religious identi¬ 

ties are relational, dynamic, and integrative. Religious meaning emerges 

within a process of communal interaction and social judgments. There¬ 

fore, syncretism, the process of integrating the gospel into cultural codes, 

is seen as an inevitable part of living the faith within the matrix of the 

Third World. Consequent diversity and difference are held as significant. 

One can live with partial understanding and in liminal situations. Synthe¬ 

sis and hybridity need not be feared; instead, they may point to creative 

new ways of being in the world. 

As all growth necessarily involves mutation, formation of new reli¬ 

gious identities also involves syncretism. There is life-generating as well 

as death-dealing syncretism. Unwitting accommodation of the gospel to 

individualism and capitalist consumerism among many Christians in the 

West is clearly a form of death-dealing syncretism, as is the uncritical ac¬ 

ceptance of the attitude of patriarchal cultures toward women in the life 

of the churches. Therefore, it is critical that Christians across cultures 

commit themselves irrevocably to mutual accountability and critique, 

and that together they identify the signs of authenticity of Christian 

faith and life as they engage in liberating praxis for a domination-and- 

fragmentation-free human community in the perspective of the reign of 

God as manifested in Christ Jesus. 

Christopher Duraisingh 
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TAIWANESE THEOLOGIES 

Contemporary Taiwanese theologies draw upon the history and cul¬ 

tures of Taiwan for their resources. Similar to other Third World the¬ 

ologies, Taiwanese theologies concern the social, political, and eco¬ 

nomic well-being and, most particularly, the identity problems of the 

Taiwanese people. Generally speaking, they are constructed upon the 

missionary experiences of the churches as well as the historical and cul¬ 

tural experiences of the people. 

Christian mission in Taiwan occurred in three separate waves. The 

first took place in the seventeenth century when Dutch missionaries 

from the Reformed Church accompanied the Dutch East India Com¬ 

pany to southern Taiwan and began evangelizing the aborigines. Sev¬ 

eral years later the Spanish arrived in northern Taiwan, establishing the 

Catholic church. The second wave began in the middle of the nine¬ 

teenth century, when Catholic and Presbyterian missionaries rekindled 

Christian evangelism. After the end of World War II, the third wave 

began, consisting primarily of the arrival of mainstream Christian de¬ 

nominations from the Chinese mainland, along with the defeated Chi¬ 

nese nationalist government. The particularity of its historical experi¬ 

ences, especially colonization, has heavily influenced the development 

of its contextual theologies. 

During the 1970s, the Presbyterian Church in Taiwan expressed its 

concerns with socio-political issues, domestic oppressions, and dicta¬ 

torial domination. Then in the late 1970s, the Commission for Theo¬ 

logical Concerns of the Christian Conference of Asia (CTC/CCA) ini¬ 

tiated a series of consultations to search for motifs for contextual 

theologies in Asia. Two themes proposed by Taiwan’s consultation were 

Homeland theology and Chhut Thau Thin. Both themes emphasized 

the historical experiences of suffering, including colonization, martial 

law, and the confusion and distortion of identity caused by the policies 

of the colonizers, especially contemporary threats of imperialism that 

might deny the rights of self-determination of the Taiwanese people. 

Wang Hsien Chi, a former professor at Tainan Theological College 

and Seminary, is known as a founder of Homeland theology. He has ex¬ 

amined issues relating to the ethnic, cultural, and political identity of 

the Taiwanese people. Huang Po Ho has investigated the themes of 

Chhut Thau Thin (“to raise one’s head out of darkness to see the blue 
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sky and breathe the spring air”), a traditional proverb of Taiwan that he 

interprets as a hope for liberation. Chhut Thau Thin theology is based 

on the historical experiences of the struggle for self-determination of 

the Taiwanese people by means of an analysis that intersects the gospel 

and culture. These two theologies differ primarily in their methods, 

with Homeland theology more of a political theology, and Chhut Thau 
Thin a theology that relates culture and gospel. 

During this same period of time, the Catholic Church focused more 

on issues of inculturation based on the traditional cultures of China. 

Huang Po Ho 

See also: Colonization, Contextualization, Inculturation, Indigenous 

Theologies. 
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THAI THEOLOGY 

Thailand, called Siam until 1939, is a country in Southeast Asia. Thai¬ 

land, or Muang Thai, means “the Land of Free Men.” Thai people have 

always been proud of their freedom as Thailand is the only Southeast 

Asian country that has not been colonized by the West. Today, it is gov¬ 

erned by a democratic system with a prime minister as the elected head 

of government. However, the king still plays an important role and is 

highly respected as a spiritual leader by all Thai people. When Thailand 

was hit by an economic crisis in 1997, it was the king who advised the 

Thai people on how to cope with the crisis. 

Even though Buddhism is the main religion in Thailand, religious free¬ 

dom does exist and the Thai government recognizes Christian organiza¬ 

tions and churches. The first Christian missionaries to arrive in Thailand 

were the French Jesuits in 1665. The first Protestant missionaries reached 

Bangkok in 1828. Two major contributions made by both Roman 

Catholic and Protestant missionaries were Western forms of education 

and health care. Many Christian schools acted as agencies to propagate 

Christianity to students, irrespective of their religious background. 

The most challenging task for Thai Christians is communicating the 

gospel to Thai Buddhists. Thai Christians have followed the Western 

Christian teaching of belief in eternal life. The Lord Buddha taught that 

the cause of suffering derives from human desire. For many Buddhists, 

eternal life can mean long-lasting suffering. Many Thai Buddhists under- 
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stand that their suffering derives from the law of karma. Thai Chris¬ 

tians, by contrast, believe that suffering derives from human sin, which 

causes guilt in those who have done wrong. This Christian teaching 

poses a problem in Thai culture, where wrong-doing leads to feelings 

of shame rather than guilt. 

Thai Buddhists believe that a person can do nothing but accept one’s 

birth, age, illness, and death. Thai Christians emphasize grace and the 

salvation offered to all through the life, death, and resurrection of Jesus. 

While Buddhism and Christianity in Thailand move in different direc¬ 

tions, the book of Ecclesiastes in the Old Testament contains teachings 

that are able to bridge the gap between Christianity and Buddhism. 

Seree Lorgunpai 

See also: Interreligious Dialogue. 

THEOLOGICAL METHODOLOGIES 

The awareness that theology can and must be regional has taken shape 

in recent decades. Most Third World theologians, that is, theologians of 

the world’s South, now realize that it is impossible to speak about a gen¬ 

eral and universal theological method without taking into account that 

it is inevitably situated historically and socially. One cannot speak about 

a particular and regional theological methodology without connecting 

it in its basic foundations with the more general type. 

Faith, which is theology’s object, has one dimension that is universal 

and perennial, and another that is particular and historical. Accordingly, 

theological method must also encompass these two dimensions. In this 

sense, there is no separate method for liberation theology or women’s 

theology; what exists is an overall theological method into whose or¬ 
ganon the respective liberating or feminist apparatus must be integrated. 

Theological methodologies of the Third World must always be situated 

within the general horizon of fundamental theological methodology; 

otherwise, they will lose their radical identity and originality. 

Object and perspective of theological method. The object of theology is 

God in God’s own mystery, the God of revelation. The revealed God, 

however, is the God who liberates the oppressed people and who has sent 

Jesus as messiah of the poor and sinners. Therefore the very notion of the 

biblical God includes the idea of liberation, understood in its concrete¬ 

ness and in its full radical sense. The mystery of God will always be the 

central theme or the subject of theology. Theology sees everything with 

God’s eyes and theology’s proper perspective is the faith perspective. 
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While the mystery of God is the formal, object of theology, its material 

object is everything: God and the world, the church, and society. 

Inasmuch as faith is the inheritance of the entire church, theology is 

always ecclesial. It must make its own the patrimony accumulated by 

the great tradition of the people of God, such as the teaching of the 

church councils, theologians, lives of the saints, and popular piety. 

Faith, the deriving principle or source of theology, has three funda¬ 

mental dimensions. 

The experiential dimension corresponds to the fides qua. Faith is first 

the experience of mystery. All authentic theology is based on an expe¬ 

rience of faith, a spirituality. Hence, in the world’s South, we speak of 

the experience of God in the poor. Indeed, the poor constitute a privi¬ 

leged place, albeit not the only one, where God is manifest. The Bible 

and experience both justify speaking of a spiritual and epistemological 

privilege of the poor. 

The cognitive dimension is the fides quae, faith that becomes doctrine 

and that seeks to be true. The primordial witness of Christian faith is 

recorded in sacred scripture. Here, likewise, the perspective of the poor 

provides a particular inflection. From that perspective, which is lived 

out especially in base communities, the biblical texts and the data of 

faith acquire a particular resonance, made up of concreteness, solidarity, 

and hope. 

The practical dimension is the fides formata, that is, faith informed by 

love and its works. It is only when it is practiced that faith becomes truly 

intelligible. If faith sheds light on praxis, praxis likewise sheds light on 

faith by means of a dialectical return. The theologies of the South have 

highlighted the practical or liberating dimension of faith. 

Secondary perspectives. Besides the clearly delimited topics within 

theology, other problematiques or approaches run through theological 

reflection and are significant. There are five in particular. 

The social or liberating perspective takes up the dramatic question of 

the poor and the outcast, massively present in the South of the world. 

Liberation theology has arisen and become established around this 

problematique. 
The ethnic or cultural perspective spells out the problematique of eth¬ 

nic groups and of those who are different, including the issue of incul- 

turation. That has been the starting point for black theologies and in¬ 

digenous theologies. 

Thc feminist or gender perspective discusses the patriarchy that has 

existed for millennia and types of women’s emancipation. Out of this 

concern has emerged the now flourishing feminist theology, which has 

particular connotations in the South of the world, stressing the synergy 

of gender and socio-structural change. 
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The ecumenical perspective strives to take into account the riches of 
other Christian confessions and the truth of other religions. In the 
world’s South, this twofold exchange emphasizes grassroots work and 
commitment to justice. 

The ecological perspective strives to overcome a strictly anthropocen¬ 
tric worldview by considering human beings in their organic connec¬ 
tion to nature. The South’s ecological theology seeks to connect the 
“cry of the earth” to the “cry of the poor” (Leonardo Boff). 

These perspectives are not all situated on the same level. The social- 
liberating perspective seems to run through everything so extensively 
and intensively that it tends to affect all theology, no matter how general 
or particular. 

In order to take into account the problematique that underlies the dif¬ 
ferent perspectives, theology makes use of analytical mediations. These 
are the theoretical instruments that theology borrows from the existing 
culture and uses as “auxiliary sciences.” A socio-liberatory theology, for 
example, makes use of the social sciences, such as sociology or eco¬ 
nomics; theology from an ethnic perspective employs anthropology, 
history, and so forth. However, the appropriation of other sciences 
within theology is done under the critical governance of faith. In the 
field of social sciences, this is valid not only for the Marxist tradition, 
but for the liberal one as well. 

Philosophy, for its part, enters in a constitutive manner into theo¬ 
logical discourse insofar as the latter presupposes the question of being 
and of existence. The South seeks to give due appreciation to popular 
wisdom, the spontaneous philosophy of the people. 

All these particular perspectives do not in any manner replace the pri¬ 
mary and general perspective of theology: the perspective of faith. Rather, 
they connect with it. 

Proper language of theology. Theological language is necessarily ana¬ 
logical: it speaks through comparisons. There are two types of analogy: 
conceptual (God as being, goodness, and so forth), which is preferred 
by scholarly theology; and metaphorical analogy, which uses images and 
symbols (God as Father, and so forth), which is preferred by the Bible 
and the people, and in pastoral activity. The theologies of the South par¬ 
ticularly emphasize metaphorical language, because of its evocative and 
mobilizing power. 

A theologian, however, must be very aware that no language is ade¬ 
quate to the ineffable Mystery. There is a growing awareness in the 
world’s South that the ultimate language of theology is non-language: 
the silence of adoration, of course, but also the silence of committed love. 

Goals of theology. Three goals have been proposed: knowledge of 
God (the theoretical end), experience of God (the affective end), and 
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obedience to the will of God (the practical end). This latter is the basis 

on which the theologies of the South, anchored in the practice of 

faith, articulate these goals. Theological knowledge does not have it¬ 

self as its own end, but rather it is aimed as its mediate and indirect 

end at experience of God. 

Theological knowledge must end in the practice of faith. Such is the 

ultimate end of theology on earth: serving faith as it is experienced and 

practiced. The theologies of the South insist on this, fully aware that a 

theology devoid of critical seriousness renders poor service to both ex¬ 

perience and practice. 

Three moments of theological method. We need to distinguish be¬ 

tween the method by which theology is produced, the theoretical- 

epistemological viewpoint; and the method by which it is presented, 

the practical-expository viewpoint. From the strictly theoretical- 

epistemological standpoint, it must be said that the process of theological 

construction takes place in three moments. The starting point is the pos¬ 

itive moment. It is the memory of what God has said or done on behalf 

of the world. It is a hermeneutic, and therefore critical, reason. In theo¬ 

logical practice, that means that the Bible must be the first and most im¬ 

portant book in all theology, inasmuch as it is the “soul of all theology.” 

In the theoretical or speculative moment, theological reason strives, 

insofar as possible, to clarify the mysteries of faith, by analyzing and sys¬ 

tematizing data and raising new questions. 

The practical or operational moment, largely ignored in classical and 

modern theology, is the privileged function in the theologies of the South 

for which “acting” represents a constitutive moment of all true theology. 

However, from the practical-expository standpoint (whether peda¬ 

gogical or pastoral) that is preferred in the South due to the committed 

nature of its theology, the theological and methodological process fol¬ 

lows a rhythm that is different but also threefold, namely the method 

of see (analytical mediation), judge (hermeneutical mediation), and act 

(practical mediation). 

If the starting point of one method or another seems to be different, 

that is simply because of their concern, which is theoretical-epistemolog¬ 

ical on one side and practical-expository on the other. Even so, there is 

an underlying epistemological correspondence between them. Whether 

one process or another is used is entirely a matter of convenience: the im¬ 

portant thing is that faith and life be brought into confrontation; the 

entry way does not matter. Placing the pole of life as constitutive of theo¬ 

logical method is one of the greatest strengths of the theologies of the 

world’s South. 

Clodovis Boff 
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THEOLOGY OF STRUGGLE 

The theology of struggle is a name for the theology that has emerged 

in the Philippines. It received its name in the 1970s, especially at the 

height of the Filipino struggle during the years of martial law, when 

some theologians reflected on their involvement in the national strug¬ 

gle. But it has deep historical roots, for Filipino Christians have reflected 

on their struggle against foreign and domestic forces ever since Spanish 

colonization. 

It may be said that the theology of struggle belongs to the genre of 

liberation theology, but its distinctive emphasis is on the struggle even 

as it aims for liberation. The struggle is not simply the process that is di¬ 

rected toward the goal, because the struggle itself is constitutive of the 

goal. When the struggle is seen as a journey that is in itself an experience 

of a transformed life, it makes sense that the theologians of struggle speak 

simultaneously of the spirituality of struggle. Struggle is an expression of 

a deep spirituality. 

While the theology of struggle focuses on the transformation of in¬ 

dividual lives and society, it points not only to a struggle outside of 

theology, but to theology itself as a domain of struggle. The theology 

of struggle is not only an interpretation of the struggle, but is at the 

same time a struggle for interpretation. Theology is an arena of strug¬ 

gle, and Filipino theologians know that they must reclaim their right to 

theologize. 

Moreover, as a theology that is expressive of the people’s plight and 

faith, the theology of struggle can only be a theology of the people. It is 

for this reason that some Filipino theologians prefer to speak of “people’s 

theology.” Not to be forgotten in the use of the generic term “people” 

is the significant and active role that women have played in the struggle 

and in the articulation of a people’s theology. A people’s theology can 
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only claim to be truly expressive of the people if it is informed by the op¬ 

pression, struggle, and vision of women. In short, the theology of strug¬ 

gle is a political, epistemological, and theological necessity. 

Eleazar S. Fernandez 

See also: Feminist Theologies in the Third World, Liberation Theologies. 
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THIRD WORLD 

The term “Third World” is understood in various ways, from a purely 

geographical sense to a sociopolitical description. It was originally used 

in 1952 by the French demographer Alfred Sauvy, who saw similarity 

between the nations moving toward independence from colonial pow¬ 

ers and the Third Estate in France demanding freedom and equality 

during the French Revolution. The term soon became a useful desig¬ 

nation of the international reality: the “First World” referred to the 

powerful, capitalist nations, mostly of the West; the “Second” to the so¬ 

cialist countries of the East; and the “Third” to the non-aligned “un¬ 

derdeveloped” and “developing” countries in the rest of the world. 

Currently “Third World” is used as a self-designation of peoples who 

have been excluded from power and the authority to shape their own 

lives and destiny. As such it has a supra-geographic denotation, de¬ 

scribing a social condition marked by social, political, religious, and cul¬ 

tural oppressions that render people powerless and expendable. Thus 

Third World also encompasses those people in the First World who 

form a dominated and marginalized minority. 

For many years, the term “Third World” has been widely used, but 

toward the last years of the twentieth century, it has been called into 

question, especially after the demise of the Second World in 1989. Sub¬ 

stitutes have been forwarded (such as “South” or the “underside of his¬ 

tory”) but a term such as “two-thirds world” seems to indicate numbers 

rather than a quality of life. 

Theological groups in the Third World, for example, EATWOT, affirm 

the term as valid and significant for their self-identification, and maintain 

it for its theological and evangelical relevance as an alternative voice. 

Virginia Fabella, mm 
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THIRD WORLD DEBT 

Third World debt refers to the massive borrowing, which has remained 
largely unpaid, undertaken by Third World governments in the 1970s. 
Oil-rich countries produced an excess of petrodollars that were de¬ 

posited in commercial banks in the First World. Hence, money became 

easily available at attractive interest rates to developing countries, most 
of which were under dictatorial rule at that time. Due to corruption and 

faulty development projects, funds that could have alleviated poverty 
and served national interests were often misdirected, with most ending 

up in dictators’ private coffers. 

Although onerous debts are not confined to the Third World, the 
problem is not so much the amount owed but the capacity of the debtor 

country to service the loan and to pay back the principal. In 1992, for 

example, Mexico publicly announced its inability to do either, which 
triggered the “debt crisis.” The increase in oil prices and in interest and 

currency exchange rates, together with falls in commodity export prices 
and low levels of inflation, caused foreign debts to skyrocket. Mexico’s 

problem was not unique. 
The World Bank and International Monetary Fund (IMF) have ini¬ 

tiated structural adjustment programs (SAPs) that entitle debtor coun¬ 

tries that comply to receive new loans in order to pay off old ones. SAPs 
not only ensure that loans are repaid but they also accelerate the inte¬ 

gration of local economies into the global economy. Aggravated by the 
flight of capital and misguided priorities, SAPs have neither decreased 

Third World debt nor improved the economic well-being or social 
condition of the people, especially the poor. 

As debts piled upon debts, there was no way out, especially for the 

low-income, highly indebted countries. The need to reduce the debt 

burden became evident, but none of the proposed strategies for debt re¬ 
lief went far enough. Concerned groups in both the First and Third 

Worlds see debt cancellation, rather than just debt relief, as the only 
pragmatic and moral solution. It is on record that Third World debtors 

have already paid back much more than they had originally borrowed. 
Concerned Christians initiated the Jubilee 2000 campaign, an ecumeni¬ 

cal, worldwide movement “to cancel the crushing international debt of 

impoverished counties by the new millennium.” The movement takes its 
inspiration from the book of Leviticus in the Hebrew Scriptures, which 
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describes a year of jubilee every fifty years to correct social inequalities 

and cancel debts. The movement calls for a definitive debt cancellation 
not conditioned on policy reforms that perpetuate poverty or environ¬ 

mental degradation, but which would benefit ordinary people and facil¬ 

itate their participation in determining the priorities of their national and 

local economies. 

Virginia Fabella, mm 

See also: Capitalism, Colonization, Globalization, Poverty, Third 

World. 
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THIRD WORLD THEOLOGIES IN THE FIRST WORLD 

Introduction 

There are four major groups of racial-ethnic minorities in the United 

States who are doing theology: Native Americans, African Americans, 
Hispanic Americans, and Asian Americans. People of African, Asian, 
and Caribbean descent in Britain, as well as some other groups, are also 

undertaking theological reflection. Each of these groups has complex 

and different histories and cultures that have influenced the origin and 
the development of their theological discourse. Theology is always 
made when people seek to understand the ultimate meaning of their ex¬ 

istence in relation to their neighbors and their God. Who are we? Why 
were we created? What is our purpose in the world? How a people an¬ 

swer these questions and the sources from which they derive the answers 
define the nature of their theological discourse. 

To be oppressed means that a people’s answers to questions about 
their identity have been imposed upon them. In the United States, 

racial-ethnic minorities live in a society whose religio-cultural and socio¬ 
political values have been defined by an ideology of white supremacy. 

The English Puritans who landed at Plymouth Rock in 1620 believed 
that they were God’s chosen people, the New Israel, elected by God to 

civilize and christianize the “New World.” Their idea of Christianity 



THIRD WORLD THEOLOGIES IN THE FIRST WORLD 205 

emphasized not only the Calvinist theme of the absolute sovereignty of 

God but also a similar rule of the white Anglo-Saxon race over others. 

The dominant expression of Christianity in the United States has been 

primarily Protestant. However, the Catholic Church, though a minority 

denomination and often itself persecuted, supported the white Protes¬ 

tant ruling class in their justification of the right of whites to extermi¬ 

nate, enslave, and segregate non-Europeans. Protestants and Catholics 

not only provided religious justification of the government’s exploita¬ 

tion of minorities, they also oppressed them within their own com¬ 

munions. The indigenous people, Blacks, Hispanics, and Asians were 

defined as the “Other” who either had to be converted to the “white 

Christian way of life” by willingly accepting their inferior status, or they 

did not deserve to exist. “The only good Indian is a dead Indian” was 

the expression of this value in the popular mind of white America in re¬ 

lation to the original people of the continent. Similar dehumanizing 

characterizations were made in regard to minorities from Africa, Latin 

America, and Asia. To be “colored” in the United States meant to be 

only partly human—“three-fifths” was the portion set for African slaves 

by the Founding Fathers in the Constitution of 1787. 

As long as racial-ethnic minorities accepted their assigned places in 

the society as defined by the dominant white race, they were often al¬ 

lowed to exist. Many minorities, however, resisted the white definitions 

of their humanity and fiercely asserted their right to define the terms of 

their existence. The history of America is also the history of their resist¬ 

ance. It is a history from the underside of the American story, largely in¬ 

visible to others who do not share or identify with its legacy. 

To understand the rise of liberation theologies among racial-ethnic 

minorities in the United States, it is necessary to know something of the 

history of their struggle to be recognized as human beings in a land that 

defined them as non-persons. Our liberation theologies have not been 

borrowed from Latin America, Africa, or Asia, even though we have 

been greatly stimulated by our brothers and sisters of the Third World 

and have learned much from them. Our thinking about God, however, 

has been initiated by and created out of our different cultural histories 

and our continuing struggles for freedom in the United States. 

Liberation theologies among U.S. minorities cannot be correctly in¬ 

terpreted by using the historical and theological categories of white peo¬ 

ple. Neither can they be placed in one general theological framework, as 

if they shared the same cultural history and perspective on God. As the 

liberation theologies in Latin America, Africa, and Asia are different, so 

are the theological reflections among minorities in the United States. We 

are not only different; our differences sometimes clash. Racial-ethnic mi¬ 

norities often live in separate communities and the white ruling classes 
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are often quite successful in dividing us from each other, thereby creat¬ 

ing animosities between our communities. Many of us, however, are 

determined to overcome the barriers that separate us so we can make a 
common cause in our struggle for freedom. But we cannot forge a gen¬ 

uine solidarity with each other unless we show mutual respect and 

appreciation for the uniqueness of each other’s cultural history. 

James H. Cone 

Asian American 

Asian American theology refers to the theology articulated by those 
Asian Americans who address theological issues from Asian American 

perspectives. Asian American theologians include all Asian descendants, 
whether born in the U.S. or naturalized, as long as they grapple with 

Asian American theological issues. From the beginning, Asian Ameri¬ 

can theologies have voiced theologies for their churches rather than for 
academia. 

Japanese American. In the early 1970s before his election as bishop of 

the United Methodist Church, Roy Sano envisaged an apocalyptic role 
for Asian American Christians. His apocalyptic understanding was of a 

sudden collapse of the unjust and racist power structures. If such an 

apocalyptic ending would not come about on its own, he suggested that 
we make it possible. In the same period, Paul Nagano developed an 
Asian American indigenous theology. Its strategy was called UAI Power.” 

In Japanese, AI stands for Asian identity and love. It involves the hu¬ 

manness of the people as well as participation, belongingness, and inde¬ 
pendence. In addition, Nagano considered theology as an agent of 

change in society. Since the early 1990s, Rita Nakashima Brock has ar¬ 
ticulated her poignant christology from an Asian feminist perspective. 

Opposing the unilateral interpretation of divine power projected in pa¬ 

triarchal christologies, she proposes an erotic, relational power of God 
based on Asian sensibilities and process theology. Since the mid-1990s, 

Fumitaka Matsuoka has sought unity in the effort of liberating minority 
groups and has explored an alternative way of understanding race rela¬ 

tions. Through truth-telling, reconciliation, and interracial community¬ 
building, he works to achieve a new form of race relations. 

Chinese American. In the 1970s, Chinese American Wesley Woo as¬ 
serted that theology is our integrity of faith in God who calls us to full 

and authentic humanity. For Woo, it must be founded on the Scriptures, 
insight-action, and the corporate context of Asian American experiences. 

His theological methodology consists of prophetic confrontation, the 
debunking of dehumanizing realities, and the understanding of corpo- 
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rate salvation. In the 1990s, David Ng advocated a sojourner theology 

of Asian American churches. He treated sojourners as pioneers—people 

on the Way (Christ and Tao) to the community of hope and vulnera¬ 
bility. His visions moved toward diversity, unity, and solidarity. 

Korean American. Since the 1970s, Sang Hyun Lee has developed his 
“pilgrim theology” to comfort and guide Korean American churches. 

Introducing “pilgrimage” as a theological paradigm, Lee interprets Ko¬ 

rean immigrants’ marginality as a sign of a sacred calling and finds its ul¬ 
timate form in Jesus. In the 1990s, based on the yin-yang philosophy, 

Lee Jung Young worked on the creativity of marginality. Rather than 
moving a group from a margin to the center, he redefined the meaning 

of margin as the place of creative matrix. In the throes of the Los Ange¬ 
les eruptions in 1992, Andrew Sung Park developed his theology of 
transmutation based on the Asian, particularly Korean, culture. He sees 

ban (the long-accumulated suffering of a victim) as a critical problem 

and offers the virtue of seeing of Asian culture as its method of social 
transformation. Genuine seeing elicits mutual enhancement (transfor- 

mity) that surpasses the unity and diversity of the multicultural society. 
In contrast with feminism and womanism, Young Hertig uses the term 

yinism for Asian American feminism. Tinism seeks to overcome the false 
dichotomy deriving from a dualistic paradigm: margin against center, 

male against female, and humans against nature. Through the holistic 

and dynamic principles of yin and yang, yinism seeks to heal the prob¬ 

lematic relationships of gender, class, and race. Ai Ra Kim stresses the 
role of religious institutions within Asian-American churches. By using 

the authority of the Bible, the Korean American church perpetuates in¬ 

stitutional sexism at home and in the community. She calls for reform in 
the church. In a similar vein, Jung Ha Kim is concerned about the role 

of religious institutions within ethnic communities and the relative 

importance of gender and race/ethnicity in shaping the identities of 
women of color. By examining the interrelationships among religion, 

gender, race/ethnicity and social status, she brings her socio-theological 
insight to women’s studies, race/ethnicity studies, and the Asian Amer¬ 

ican church. 

Although diverse, Asian American theologies have grappled with the 

issue of ethnic identity and have pursued ecclesiastical and social trans¬ 
formation through an evolutionary rather than a revolutionary vision. 

Andrew Sung Park 

See also: Han/Han-puri, Christologies: Asian American, Third World 

Women’s Theologies: Asian American. 
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Black Liberation Theology in Britain 

Black liberation theology in Britain is a means by which black people 
of African, Asian, and Caribbean descent have made sense of the ideas of 
God, and humanity made in the image of God. It is also the interpre¬ 
tive instrument by which they oppose all attempts to justify the denial 
of black humanity. British black theology, then, is a contextual response 
of Third World people who, by design or default, find themselves living 
in the First World. 

The contextual realities of black people in Britain are shaped by many 
factors, including the influences of the slave trade, imperialism, colo¬ 
nialism, and neo-colonialism. In addition, there are the historic and con¬ 
temporary inequities in economic, political, and socio-cultural spheres. 
Confronting these challenges are the tenacity and outright determina¬ 
tion of black people to insist upon their dignity as human beings made 
in the image of God, and therefore endowed with the right and respon¬ 
sibility to so live. Increasingly, too, the challenge of the young black is 
for respect, not as immigrant, but as full citizen. 

In the midst of and in response to these realities, black liberation theo¬ 
logy in Britain has followed two clear routes. First, the sheer presence of 
black Christians in Britain has led to an assumptive and prophetic theol¬ 
ogy that is legitimized by a theological anthropology based upon hu¬ 
manity made in the image of God. Because God has created every per¬ 
son from the same physical and spiritual substance, all are of equal value 
in their God-given diversity. This theological premise insists simply and 
profoundly that “I am”; it does not so much seek liberation from oppres¬ 
sion as take it, without regard for those who appear to deny this reality. 

Second, black liberation theology in Britain reacts and protests against 
the scandalizing injustice of racism, white elitism, and black exclusion. 

The reality is that black people exist in Britain—socially, economically, 
and politically—as weak minorities who are constantly oppressed by per¬ 

sonal and institutional racism based upon a white supremacist ideology. 
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Even within the church, black Christians find persistent attitudes of elit¬ 

ism in white-led churches, resulting in attempts at excluding blacks. This 
attempt at exclusion is prevalent from the church pews to the corridors 
of ecclesiastical power. 

Britain has a rich tradition of black theologizing dating back at least 

to the slave trade epoch, including explicit and implicit forms, expressed 
orally and through writing. In the Middle Ages, literary forms were 

used as in, for example, the works of Olaudah Equiano and Ignatius 

Sancho. During the post-1950s period, believers engaged in both oral 
and activist forms. Today, as we enter the twenty-first century, literary 

and activist theologizing as means of engagement have become more 
dynamic. 

A number of developments in praxis stand out, particularly since the 

1950s. One of the most significant expressions of theological praxis 
has been the establishment of black-led (African, Asian, and 

Caribbean) churches across Britain. These have acted as seedbeds for 
the development of black self-worth, and as places to nurture black 

Christians for wider participation in all spheres of life in Britain. These 

black-led churches command community-wide respect and encourage 
black people belonging to “mainline” white-led denominations to 
take their rightful place within them. As a result, black caucuses have 

established themselves within these churches as instruments of em¬ 

powerment. During the 1970s the demand for respect and the search 

for cultural and spiritual identity led to a form of black consciousness 
that resonated with the U.S. model, but which expressed itself in 

Britain in the form of Rastafarianism, an Afrocentric religion. By the 
1990s this had given way to an embrace of Islam, in its black expres¬ 

sive form, particularly among younger black people. Other significant 

developments include the formation of black-led church agencies, ec¬ 
umenical projects, social and economic initiatives, and increasing po¬ 
litical involvement. Publications by black theologians appear with 

greater frequency in academic studies and reports of research. Three 
primary centers for training, research, and publication are the Black 
Theology in Britain Forum at The Centre for Black and White Chris¬ 
tian Partnership, Birmingham; the Institute of Black Theology at the 

Urban Theology Unit, Sheffield; and the Black Faith in Britain Pro¬ 

ject at the University of Birmingham. 

Joe Aldred 

See also: Black Consciousness, Racism, Third World Theologies in the 

First World: Black Theology in the United States. 
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Black Theology in the United States 

The term “black theology” first appeared as a description of a theo¬ 
logical movement in the United States with the publication of James H. 
Cone’s Black Theology and Black Power in 1969. Its meaning was de¬ 
rived from a community of African American clergy and lay persons who 
were struggling to understand the meaning of their identity as blaek and 
Christian in the white racist society of the United States, which also 
claimed to be Christian and the leader of the free world. If the Christ¬ 
ian faith has nothing to do with black people’s struggle for justice, as 
implied in the silence of America’s white theologians regarding slavery 
and oppression, how then is it possible for African Americans to affirm 
their identity as being both black and Christian? What has the gospel of 
Jesus Christ to do with the black struggle for freedom in a society that 
refused to acknowledge African Americans as human beings? These 
were the questions that initiated the development of a black theology 
of liberation. 

As a theological discipline, black theology arose out of the Civil Rights 
and Black Power Movements of the 1950s and 1960s, as defined by the 
life and work of Martin Luther King, Jr., and Malcolm X. The meaning 
of the word “black” in black theology was derived from the black na¬ 
tionalist philosophy of Malcolm X. The meaning of the term “theology” 
in the phrase was derived from Martin King. The idea of a black theo¬ 
logy came into being as black clergy political activists attempted to re¬ 
concile Christianity and Black Power, Martin King and Malcolm X. 

The historical roots of black theology, however, go back to the be¬ 
ginning of African slavery in the United States and the founding of black 
independent Baptist and Methodist churches in the late eighteenth and 
early nineteenth centuries. The central theological claim of black theo¬ 
logy is that the God of the Exodus, prophets, and Jesus can be known 
only in the struggles of the poor for liberation. Christian theology, 
therefore, is language about God’s liberating activity in the world on 
behalf of the freedom of the oppressed. 

Because the public meaning of the Christian gospel has been almost 
exclusively identified with the dominant cultures of white Americans and 
Europeans, who are primarily responsible for the victimization of blacks 

and other colored peoples throughout the world, African-American 
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theologians of the 1960s concluded that many Christian symbols had to 

be radically transformed and redefined in the light of the struggles of the 

poor for freedom. That was why they began to speak of a black theology 

of liberation, referring to God and Jesus as black in order to emphasize 

God’s solidarity with the oppressed. Instead of turning to the white the¬ 

ologians of America and Europe for an analysis of the gospel, African 

Americans began to re-read the Bible in the light of their own history 

and culture, as well as the contemporary black liberation struggles. 

James Cone published A Black Theology of Liberation in 1970 and 

God of the Oppressed in 1975. Other important interpreters of black theo¬ 

logy in the U.S. included J. Deotis Roberts and Gayraud S. Wilmore. 

During the 1980s and 1990s, black theology developed in three im¬ 

portant directions: the rise of womanist theology; the emergence of new 

voices in biblical studies; and the return to the religion of African slaves. 

Since African American women were invisible in the black male lib¬ 

eration theology, black women broke their silence and began to speak 

of “womanist theology.” They derived the term “womanist” from Alice 

Walker’s In Search of Our Mothers’ Gardens (1983), where she defined 

it as “a black feminist” who is “committed to survival and wholeness of 

entire people, male and female.” While black male theologians empha¬ 

sized the biblical theme of liberation as defined by the Exodus, pro¬ 

phets, and Jesus, womanist theologians emphasized the theme of sur¬ 

vival as defined by the biblical character, Hagar, whom God, in contrast 

to the Israelite slaves, did not liberate. Womanist theologians do not 

deny the importance of liberation as a biblical theme in the African- 

American community. Rather they claim that liberation is not the only 

theme in the Bible and the African-American community. Also present, 

especially among women, in scripture and in the black experience is the 

theme of survival. Womanist theology critiques black liberation theol¬ 

ogy for failing to take African-American women’s experience seriously 

in their discourse about God. Prominent interpreters of womanist theo¬ 

logy include: Delores Williams, Jacquelyn Grant, Kelly Brown Douglas, 

and Katie G. Cannon. 

Although the biblical message of liberation defined the center of black 

theology from its beginning, academically trained biblical scholars were 

few in number. But since the publication of Cain H. Felder’s ground¬ 

breaking work, Troubling Biblical Waters: Race, Class, and Family, 

African-American biblical scholars have begun to re-read the Bible in the 

light of the themes of liberation and justice and the “racial motifs in the 

biblical narratives.” Stony the Road We Trod: African American Biblical 
Interpretation, edited by Cain H. Felder, represents five years of col¬ 

laboration among African-American biblical scholars. They are chal¬ 

lenging the Eurocentric focus of biblical scholarship and are discovering 
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an African presence in the Bible that white biblical scholars either ig¬ 

nored or marginalized. 

The third development in black theology is being shaped by a second 

generation of young black theologians who are seeking to deepen black 

theology by returning to its sources in the slave narratives, sermons, 

prayers, songs, and folklore. Cut Loose Tour Stammering Tongue, edited 

by Dwight Hopkins and George Cumming, is their major text. Hopkins 

has also published Shoes That Fit Tour Feet: Sources for a Constructive 
Black Theology. Both books identify the religion and culture of African 

slaves as the most important starting point for shaping the future direc¬ 

tion of black theology. 

Black women and men in all theological disciplines have begun a cre¬ 

ative conversation and are working together for the improvement of the 

quality of life in the African American churches and community. Black 

theology arose out of black churches and continues to be closely linked 

with them. In the African American community, the struggle for libera¬ 

tion and survival is not alien to the black religious community but rather 

is an essential part of it. 

James H. Cone 

See also: Bible: African American, Christologies: African American, 

Third World Women’s Theologies: African American. 
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Hispanic 

U.S. Hispanic (or U.S. Latino/a) theology emerged in the United 

States in the 1980s. For a number of years, Latin American liberation 

theology had influenced the pastoral and theological reflections of 

Latino/a Christians in the United States. Eventually, however, these 

pastoral workers and theologians felt the need to contextualize their 

reflection in the particular experience of the U.S. Latino/a commu¬ 

nity. They recognized that the sociohistorical context of Latinos/as 

living in the United States was distinct and, in significant ways, dif¬ 

ferent from the Latin American context. Thus, to be true to the 

method they adopted from Latin American liberation theology, they 

would need to reflect explicitly and systematically on the praxis of the 

U.S. Latino/a community. The “fathers” of this theological move- 
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ment were Virgilio Elizondo, among Catholics, and Justo Gonzalez, 

among Protestants. 

One salient characteristic of the U.S. Hispanic context is its complex¬ 

ity and diversity. The U.S. Latino/a community is diverse not only with 

respect to economic class, gender, race, and religious affiliation, but also 

with respect to country of origin, language (some U.S.-born Latinos/as 

grow up with little or no knowledge of Spanish), and tenure of residency 

in the United States. Many commonalities do exist: e.g., most U.S. His- 

panics are poor. Nevertheless, any analysis of “the” U.S. Hispanic com¬ 

munity should keep in mind the great diversity underlying the similarities. 

Within this diversity, U.S. Hispanic theologians have pointed to cer¬ 

tain key characteristics of the U.S. Hispanic sociohistorical context: the 

historical experience of mestizaje, racial-cultural marginalization, and 

popular religion. Drawing on his own experience as a Mexican Ameri¬ 

can growing up in San Antonio, Texas, Virgilio Elizondo has written 

extensively on the experience of mestizaje, or racial-cultural mixture, as 

a locus for theological reflection. Reading the Christian tradition and 

scriptures through the “lens” of that historical experience, he has under¬ 

scored the social and theological significance of Jesus Christ’s Galilean 

Jewish identity. Coming from Galilee, a borderland of mixed races, cul¬ 

tures, and religions, Jesus was rejected by the elite of his time. Yet it was 

precisely among the mestizos/as of Galilee that God chose to become 

incarnate. Through the person of the mestizo Jesus, those persons who 

are racially and culturally marginalized are revealed as privileged wit¬ 

nesses to God’s salvific action in the world (Elizondo). 

The history of mestizaje in the “New World” remains forever marked 

by the violence and conquest that gave birth to the mestizo people of the 

Americas. A first mestizaje resulted from the attempt to impose European 

cultures on indigenous and African peoples; this second mestizaje in¬ 

volves the ongoing attempt by the dominant U.S. culture to impose its 

own values and worldview on Hispanics. Yet, paradoxically, it is among 

these victims of history that God’s love and power are made manifest. 

God’s solidarity with U.S. Hispanics and all marginalized peoples is 

affirmed, above all, in popular religion. Elizondo and other U.S. His¬ 

panic theologians have examined, for example, the theological, racial- 

cultural, and social significance of Our Lady of Guadalupe. As that as¬ 

pect of U.S. Hispanic culture most treasured by the community and, 

thus, most immune to assimilation, popular religion remains an essen¬ 

tial source of identity in the face of a dominant culture that encourages 

and, indeed, demands assimilation. As a constant reminder of God’s 

love for all peoples, especially the poorest, and as an affirmation of the 

inherent dignity of U.S. Hispanics, popular religion is the birthplace of 

U.S. Hispanic liberation in a culture that is alien and alienating. 



214 THIRD WORLD THEOLOGIES IN THE FIRST WORLD 

Within the larger U.S. Hispanic theological movement, women play 

an increasingly important role. Ada Maria Isasi-Diaz has systematically 

elaborated a mujerista theology that takes as its methodological start¬ 

ing point the lived experience of U.S. Latinas. As such, mujerista theo¬ 

logy distinguishes itself both from Euro-American feminist theologies 

and U.S. Hispanic theology insofar as the latter reflects the experience 

and interests of Latino males. 

Though most U.S. Hispanic theologians identify themselves as Roman 

Catholic (as does the majority of the Latino/a population), the number 

of Latino/a Protestant theologians continues to grow, along with the 

number of Protestants in the larger Latino/a community. While ac¬ 

knowledging the Catholic historical roots of Latino/a culture in general, 

Protestant Hispanics like Justo Gonzalez have emphasized, especially, 

the scriptural bases for Latino/a theology. At the same time, they point 

to similarities between Latino/a popular Catholicism and Latino/a pop¬ 

ular Protestantism, such as the shared values of family, community, and 

celebration. 

U.S. Hispanic theology remains a diverse historical movement that, 

as such, continues to evolve. By according a central role to culture, mes- 
tizaje, and popular religion in the development of a comprehensive, his¬ 

torical liberation project, U.S. Hispanic theologians have already made 

important contributions to Third World theologies. 

Roberto S. Goizueta 

See also: Christologies: Hispanic, Mestizaje Consciousness, Praxis/ 

Orthopraxis, Third World Women’s Theologies: Hispanic. 
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Native American 

American Indians first encountered Christians under colonialism; every 

discussion of this relationship must begin, but by no means end, with this 

catastrophic context. While Native peoples have certainly been victimized 

by the racist and culturecidal agenda of Euroamerican Christianity, they 

have also creatively appropriated die white man’s religion on their own 
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terms. The voices of Native American theology demand justice, repara¬ 

tion, and even the redefinition of theology itself 

Edna Chekelelee, a traditional Cherokee storyteller, tells a tale about 

“Jesus before Columbus Time” in which she constructs a definition of 

Jesus through the sacred directions orienting each Cherokee village and 

the colors associated with each direction. Jesus is red, the color of east, 

because of his purest blood and success; he is white, the color of south, 

because he makes peace; he is black, the color of west, because he hon¬ 

ors the dead; he is blue, the color of north, and green, the color of Earth, 

because he loves wisdom and respects his Mother. When Columbus asks 

how the narrator knows this, Mrs. Chekelelee responds that long before 

the arrival of Europeans the Cherokee knew the presence of God in their 

hearts. This story embodies what Kiowa novelist N. Scott Momaday de¬ 

scribes as “a long outwaiting”—a resistance and overcoming in which 

Indian people assume the names and even religion of their enemies, but 

still manage to preserve their innermost souls. 

Edna Chekelelee’s story braids the meanings of Jesus together through 

the strands of space and color, which possess sacred connotations for vir¬ 

tually all Native peoples. The importance of space to Native theologizing 

sharply distinguishes “Fourth World” liberation theologies from their 

“Third World” counterparts. George Tinker (Osage) argues that the way 

many liberation theologies reduce nationness to classness remains inap¬ 

propriate to the struggles of American Indians for self-determination. Be¬ 

cause Indian selves and communities are so closely tied to particular 

places, subsuming these land-based identities under economic categories 

“promise[s] no better than the continuing cultural genocide of indige¬ 

nous peoples.” Tinker alternatively offers the biblical concept of basileia 
(kingdom), which he reinterprets through a spatial understanding that 

places humans and all other forms of life firmly within the circle of cre¬ 

ation. Other Native inflections of Christian theology include the asser¬ 

tion of multiple Old and New Testaments, and imagining salvation as the 

restoration of balance and harmony. 

Some American Indians have preserved their souls by calling Chris¬ 

tians back to true biblical principles. For instance, William Apess, a nine¬ 

teenth-century Pequot and itinerant Methodist preacher, strongly re¬ 

buked the Euroamerican theological establishment for preaching that 

God meant Indians to be destroyed and replaced by white Christians. 

He also refused to excuse individuals for being misled by religious lead¬ 

ers. Apess declared that these Christians could (and should) have read 

the Bible for themselves; if they had, they would have discovered that 

Indians were not made to be the objects of manifest destiny’s wrath. 

Steve Charleston (Choctaw) has articulated a Native People’s Chris¬ 

tian theology in which he attempts to find common ground between 
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traditional and Christian Indians and to promote nothing less than 

Christianity’s second reformation. Acknowledging an “Old Testament 

of Native America” affirms that American Indians are not “just foot¬ 

notes for Western colonial expansion” (Charleston, in Treat, p. 73). It 

also recognizes that because indigenous peoples possess a radically dif¬ 

ferent history than that of Europe or the Mediterranean, they possess 

their own distinctive covenants with God. 

Some Native theologians have suggested the possibility of multiple 

New Testaments as well. For instance, William Baldridge (Cherokee) 

perceives profound parallels between Selu, the Corn Mother, and Jesus. 

Their stories proclaim the good news that Selu, the Daughter of God, 

and Jesus, the Son of God, feed the hungry, love their children, and die 

sacrificially for the continuing good of their communities. They are rel¬ 

atives rather than enemies. As theological constructs, the Old and New 

Testaments of Native America emphasize the refusal of Indian Chris¬ 

tians either to relinquish their past or assent to Christianity’s often 

imperialist monoculturalism. 

Finally, American Indians have re-imagined Christian theology through 

their interpretation of salvation as the restoration of balance and har¬ 

mony. For Native North Americans, the maintenance of balance, or the 

dynamic interrelationship that structures the world and prevents dom¬ 

inance by any one entity, is both a core cultural value and a sacred re¬ 

sponsibility. Disrupting this balance through neglect or disregard en¬ 

tails negative, and sometimes catastrophic, consequences for individuals 

and communities: suffering, illness, injustice, and environmental degra¬ 

dation. Salvation as the attainment of balance demands that Christians 

orient themselves to the world not only through a spirituality but also 

through an ethic of reciprocity. 

Indeed, this spirituality and ethic of reciprocity also describe the 

larger Native American engagement with Christian theology. In what 

exists as a parable of this process, Rosemary McCombs Maxey (Musco¬ 

gee), the first Indian woman ordained by the United Church of Christ, 

reminisces about the Sunday afternoons she spent at Weogufkee Indian 

Baptist Church. It was here that non-Native missionaries “condemned 

us to hell, then offered a way back with an altar call. In return, we would 

sing them songs, feed them, and laugh a lot. When the missionaries 

weren’t there, we imitated them, and told their stories with our own 

embellishments and endings.” It is through just such acts that Ameri¬ 

can Indians have not only survived five hundred years of colonialism, 

but also forged theological perspectives with profound implications for 

the future of Christianity. 

Laura E. Donaldson 
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See also: Christologies: American Indian, Third World Women’s Theo¬ 

logies: Native American. 
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THIRD WORLD WOMEN'S THEOLOGIES 

Introduction 

Third World women’s theologies entered the theological scene dur¬ 

ing the last quarter of the twentieth century. Since then, Third World 

women have been making their presence increasingly felt and their 

ideas heard in a world that had rendered them invisible and voiceless 

in the past. The movement began slowly. The early generation of Third 

World women theologians was schooled in Western theology, which 

they accepted, though some had a gnawing sense it did not fit their 

situation. 

Their encounter with the emerging liberation theologies in the 1970s 

altered their theological viewpoint. They found themselves in agree¬ 

ment with the analysis of the Third World reality of poverty and op¬ 

pression, the new articulations based on context and rooted in praxis, 

and the general critique of the so-called “universal theology.” Though 

the women admittedly gained much not only from the Third World lib¬ 

eration theologies but also from the feminist (liberation) theologies 

coming from the West, they gradually recognized the inadequacies of 

these theologies: the former as male-dominated and the latter as white- 

oriented. Moreover, as Third World women delved more deeply into 

their context, culture, and experience, they realized they had a different 

word to say about God than their Third World brothers or First World 

sisters. And that word would be different even among themselves. 

The earliest attempt to “be different” was by Indonesian theologian 

Marianne Katoppo in 1979. Her Compassionate and Free: An Asian 

Woman’s Theology was based on her experience in her own country as 

the “other,” a woman from Minahasa. In the following decade, Third 

World women made a conscious effort to do theology from their own 

perspective. This involved two important components: first, a critical 

understanding of women’s multiple oppression and their secondary 
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and subservient role in both the church and society; and second, active 

involvement in the struggle toward a new world of just and reciprocal 

relationships. 

Doing theology from a Third World women’s perspective became a 

concerted endeavor, particularly in the Women’s Commission of the 

Ecumenical Association of Third World Theologians (EATWOT), 

which initiated a program precisely for this purpose, inviting non-mem¬ 

bers to its consultations. To begin the process of theological reformu¬ 

lation, dialogues were organized with women from the grassroots, for 

they constitute the majority of Third World women. Our theologies are 

primarily accountable to these women. To lend credibility to our state¬ 

ments, we favor quoting a poor woman from a depressed urban area or 

a miner’s wife in contrast to the First World practice (including that of 

Western feminists) of citing scholars or experts. To be relevant to Third 

World women, our theologies must necessarily be inclusive, contextual, 

and liberational, besides being pluralistic and ecumenical. 

The work of reformulating theology from the perspective of Third 

World women entails both reworking classical themes such as christol- 

ogy and ecclesiology, as well as reflecting on current concerns, such as 

the growing violence against women and the ecosystem. Today more 

women are writing on Third World women’s spirituality, and some have 

begun to work on hermeneutical principles and methodology. The 

Bible is important to women, and their efforts include fresh interpreta¬ 

tions of biblical texts that take into account gender issues and also dif¬ 

fering multicultural and multireligious milieux. They do theology with 

“passion and compassion,” which they may express in poetry and song 

and through art and story-telling. Life is central and women affirm their 

solidarity with all who struggle for life. Although Third World women’s 

theologies strive for the empowerment of women, their ultimate aim is 

the full humanity of all. Third World women hope that their experience 

and perspective will be incorporated (not just subsumed) in all libera¬ 

tion theologies. Without women’s contributions as an integral part, no 

theology in the Third World can be truly life-giving or liberating for the 

church or for society. 

Virginia Fabella, mm 
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African 

In Africa, women’s theological discourse consists not only of words 

but of transformative action. Participants come from all walks of life, 

disciplines, and educational backgrounds. Not all read or write, but all 

talk, pray, and sing. The appearance of women on the theological scene 

in North America opened African women’s lips to say their own words 

publicly. Before then, the voices of African theologians were not gen¬ 

der specific; women merged their voices with men’s and they were often 

indistinguishable. Gender and sexuality were repressed except when 

women were chided on moral or theological grounds. Although African 

women wrote on mission and other theological themes, they did so 

with scant reference to women, or not at all. 

The situation changed in the mid-1970s as women-centered theology 

began to deliberately portray women’s lives and thoughts on theological 

issues. It set forth women’s visions and strategies for attaining more 

wholesome living. It was and is a theology that strongly critiques those 

aspects of African culture that dehumanize women, and it searches for 

those aspects that are empowering. This approach to human life repre¬ 

sents a healing theology intended to eliminate the stereotyping of men 

and women. It is intentionally dialogue-oriented and consciously invites 

and honors all voices. The theology emphasizes the dignity of the human- 

woman as a being akin to the Divine and aids women in their struggle to 

transform negative myths surrounding women’s bodies and capabilities 

into a theology of the resurrection of the body. It seeks to replace hier¬ 

archy with mutuality. 

African women’s theology also attempts to be inclusive. While there 

is an effort to include all of Africa, a deliberate focus is directed on in¬ 

dividual ethnic groups rather than nations, as national boundaries 

served only the purposes of colonizing Europeans. We prefer to high¬ 

light the diversity that constitutes Africa, not shying away from the fact 

that varying theologies arise within different religions or faith families. 

In 1989 The Circle of Concerned African Women Theologians was 

inaugurated to allow women of differing religious traditions to come to¬ 

gether to create an atmosphere for multi-religious discourse, to build 

solidarity among women, and to identify the most critical areas for dia¬ 

logue and action by the whole community. It is to this end that women 

seek to enrich gender-related language about God because the predom¬ 

inantly male image has tended to result in a world and theology that are 

androcentric rather than theocentric. A more inclusive image of God 

reflects more accurately our experience of God because the source of both 

female and male being. It also reflects more accurately the mixed images 

that appear in ethnic concepts of God. This chosen path is necessary 
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for a theology that can nourish people who live daily in multi-religious 

encounters. It is a theology that takes Africa seriously as a location of 

many religions and many cultures. In this sense, we can say it is culture- 

sensitive. 
African women’s theology, particularly the forms presented in The 

Circle, is intentionally libemtive, although there are African women who 

adhere to dogmatic theologies, including theologies that are deliberately 

dismissive of African culture. Such theologies are often Bible-centered 

and oriented toward traditional theology taught from the pulpits, show¬ 

ing little concern for the historical circumstances that produced it. The 

Circle begins doing theology with theological discourse and dialogue, 

which then nurtures liberative and transformative thinking. Such reflec¬ 

tion urges action. Action leads to further reflection, which then flows 

back into praxis. This emphasis on and sensitivity to praxis in the com¬ 

munity and society emphasizes how transforming structures within com¬ 

munities can be a means of changing women’s lives and consequently 

the lives of men and children. 

In forming their liberative theology, many African women employ a 

“narrative” theology, utilizing their life-experiences and sharing their re¬ 

flections in the form of stories, thus extending the study of theology be¬ 

yond the academic realm. They also express theology in poetry and lyrics 

in an attempt to heal the dualistic breaches that have been imbibed from 

Western education. They struggle to make religion a dynamic, relevant, 

and liberative force that will enhance human life and sustain the ecosys¬ 

tem. This community approach to human life, based on relationships 

among human beings and between humans and the Divine, is necessary 

to nourish people who experience daily multi-religious, multi-cultural, 

and multi-racial encounters. 

This women-affirming theology seeks the shalom of all creation, con¬ 

scious that it is one body and that when one part hurts eventually all will 

be hurt. Through this approach to theology, people are encouraged to 

work for transformation and development of the societies in which they 

find themselves and the faith communities to which they belong. 

In sum, this genre of African women’s theology seeks the transfor¬ 

mation of individuals as well as the societies and structures they create, 

a re-reading of the scriptures of African religions, Christianity, Islam, 

and other ethno-cosmic religions, and to reconfigure sexist myths and 

the culture of male-entitlement and female self-abasement. We who 

contribute to this theology believe that God demands life-giving cre¬ 

ativity of the whole human race, especially of those whose voices are yet 

to be heard. 

Mercy Amba Oduyoye 



THIRD WORLD WOMEN'S THEOLOGIES 221 

See also: Bible: Africa, Christologies: African, Feminist Theologies in 

the Third World, Liberation Theologies: African. 
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African American 

Women of African descent in the United States continue to exist as 

women of the Third World, albeit in a First World country. They have 

been and continue to be marginalized and oppressed because of the 

multiple impact of their race, gender, and usually economic status. As a 

result, they have developed a liberating theology that emerges from 

their historical experience, which they name “womanist.” Although 

based on the original definition of womanist developed by Black nov¬ 

elist Alice Walker, they have moved beyond Walker to encompass their 

particular oppressions as black, female, and usually poor as a critical as¬ 

pect of their self-definition. In doing so, they have created a new lan¬ 

guage and a renewed self-identity. 

Womanist theology emerged as women of African descent in the 

United States engaged in the study of theology realized that their pres¬ 

ence was taken for granted. It seeks to affirm their roles as women who 

have been full and active participants in the history of black Americans 

and the United States itself. Both feminist and black (male) liberation 

theologians have erred historically in claiming to speak inclusively, while 

basing their theologies primarily on the respective experiences of only 

white women or black men. Womanists assert that full human libera¬ 

tion can be achieved only when all forms of oppression are equally ad¬ 

dressed. Thus, their emphasis is on the building of community by rely¬ 

ing on the resources of all, male and female, young and old. 

A major resource has been the Uniting of their historic experiences as 

slaves without control over their lives or bodies with the biblical figure 

of Hagar, the concubine of Abraham. Hagar, the only one to speak to 

God face to face, and her experience are seen by womanists not only as 

affirming their efforts to survive in a hostile world but also indicating 

that they can thrive, keeping the black family and the black community 

intact. Womanists challenge the negative stereotypes that still abound 

around women of color with regard to their sexuality (seen as overtly 
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promiscuous or neutered) and also leadership roles within the black 

family and society (seen as emasculating and unfeminine). They seek 

ways to heal and be healed. At no time do they accept a restricted role 

in working for a better future for their people. 

Leading womanists such as Katie Cannon mine the lives of black 

women as a resource for identifying the ethical values and assumptions 

of the black community, while Jacquelyn Grant explores the signifi¬ 

cance of Christ’s life, death, and resurrection for that same commu¬ 

nity, acknowledging that his maleness is not the issue but that his di¬ 

vine co-suffering as shared with the black community is of critical 

importance. Delores Williams condemns the historical surrogacy of 

black women and seeks a way of affirming their strength in the face of 

social and structural evil. She has called for an emerging dialogue that 

is liturgically effective, morally grounded, and also confrontational. 

She seeks to engage the black church to confront the issues of sexism, 

homophobia, and classism that serve to undermine its message of 

liberation. 

Other womanist theologians, Protestant and Catholic, are engaged 

in exploring ways in which black women have been made invisible in 

both church and secular society. They call for new ways of speaking and 

seeing, a new language that shows forth the critical role of women as 

“bearers of culture” in both church and society. They also explore the 

lives of black women who came before them, and are reclaiming them 

as challenging and true role models for all women to follow. 

Womanist theologians seek a better world for all of God’s people, re¬ 

gardless of race, gender, ethnicity, class, or sexual orientation. Their im¬ 

mediate goal is to reclaim the voices of black women in order to help 

strengthen and rebuild the black community. Their ultimate goal is the 

development of a theology that liberates all people. 

Diana L. Hayes 

See also: Bible: African American, Christologies: African American, 

Feminist Theologies in the Third World, Third World Theologies in 

the First World: Black Theology in the United States. 
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Asian 

In the late 1970s, Asian women began to do theology consciously 

from the perspective of women as they related the Bible and their faith 

to Asia’s socio-political and religio-cultural realities. Many of their writ¬ 

ings appear in the theological journal In God^s Image. Theologically 

trained women formed associations in Korea, Taiwan, Indonesia, India, 

and the Philippines, among others, and ecumenical networks that facil¬ 

itated mutual exchange and critical dialogue. Some of the important fig¬ 

ures include Marianne Katoppo (Indonesia), Mary John Mananzan, 

Virginia Fabella, and Elizabeth Tapia (Philippines), Cho Wha Soon, 

Chung Hyun Kyung, Lee Oo Chung, and Sun Ai Lee Park (Korea), 

Kwok Pui-lan (Hong Kong), Hisako Kinukawa (Japan), Nantawan 

Boonprasat Lewis (Thailand), and Aruna Gnanadason and Stella Bal- 

tazar (India). 

Several important issues emerged. First, the relation between gospel 

and culture is significant because Asian women theologians recognize 

there are both oppressive and liberating elements in the Asian and 

Christian traditions. Second, since the Bible occupies a pivotal place in 

church life, the interpretation of the Bible from women’s perspective is 

crucial for theology. Third, women theologians have engaged in dia¬ 

logue with women of other religious traditions to discuss feminine rep¬ 

resentation of the divine, the use of inclusive language, and strategies 

for transforming society. Christian women theologians have also rein¬ 

terpreted Christian doctrines, including christology, Mariology, and ec- 

clesiology, and developed a spirituality for affirming life. 

Many Asian women emphasize the liberating heritage of the Bible by 

lifting up such women as Ruth and Naomi, Hannah, Miriam, Deborah, 

Mary Magdalene, and Mary the mother of Jesus as role models. Others 

have reclaimed the tradition of oral interpretation of scriptures in Asian 

cultures to retell, dramatize, and perform stories of biblical women, giv¬ 

ing them voice and subjectivity. Reading the Bible through the lenses of 

socio-political analyses and cultural anthropology, Asian women theo¬ 

logians demonstrate the commonalities of struggles between biblical and 

Asian women. An emerging approach uses the insights of cultural stud¬ 

ies and postcolonial theories to understand how biblical texts and their 

transmission have been influenced by empire-building and colonization. 

Asian women live in a religiously pluralistic world, with enchanting 

gods and goddesses. Their religious imagination is influenced by the ex¬ 

pansive religious language and metaphors of the divine in Asia and the 

symbolic structure in the cultural environment. Some women theolo¬ 

gians have recovered feminine images and metaphors of the divine in 
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both the Asian and biblical traditions. They point out that many Asian 
religious traditions emphasize the interplay between the feminine and 
the masculine, yin and yang, and heaven and earth, and challenge the 
predominant usage of male metaphors and images in liturgy, theology, 
and preaching in Asian churches. 

A critical question for women theologians is, “Who is Jesus Christ for 
Asian women?” Mananzan and Fabella understand Jesus as a fully lib¬ 
erated human being whose prophetic ministry challenged the status quo 
and transgressed the religious and ethnic boundaries of his time. Chung 
and others turn to their shamanistic tradition and reinterpret Jesus as a 
priest of hem, a feeling of hopelessness and indignation against unjusti¬ 
fiable suffering. Gnanadason and Baltazar speak of Jesus as the embod¬ 
iment of Shakti, the creative feminine principle in Hinduism, and Kwok 
has begun searching for organized models for Christ that provide al¬ 
ternatives to anthropocentric and colonialist interpretations of Christ. 

Women in the Catholic tradition have reclaimed Mary as a co¬ 
redeemer for human salvation and a fully liberated human being, instead 
of a docile, obedient, and sanctified mother. She accepts the challenge of 
the Holy Spirit and has a profound historical sense of the destiny of her 
people. As a self-defining woman, she defies cultural customs of her time, 
follows Jesus to the cross, and continues his ministry after his death. As a 
model of discipleship, she symbolizes a woman who yearns for liberation 
from oppression and who nurtures the hope of new humanity. In the 
Philippines, for example, the dark-skinned Madonna becomes a patron 
for women’s resistance against colonialism and oppression. 

More and more Asian women are becoming aware of the misogynist 
teachings and patriarchal and hierarchal structures of the churches. They 
challenge the churches to recognize women as full members of the body 
of Christ and equal partners in ministry. They maintain that the church 
needs to challenge its own sexism before it can serve as a beacon of hope 
for society. Instead of a body-denying and other-worldly form of Chris¬ 
tian spirituality focusing on prayer and meditation, Asian women the¬ 
ologians develop a life-affirming spirituality that integrates body and 
soul, inner and outer worlds, and contemplation and social action. This 
spirituality affirms the creative power of women, the interrelatedness of 
all things, and the sacredness of earth. Such spirituality will enable Asian 
women to struggle against the exploitation of the global economic 
order, sex tourism, militarism, classism, and gender oppression. 

Kwok Pui-lan 

See also: Bible: Asia, Third World Women, Christologies: Asian, Femi¬ 
nist Theologies in the Third World, Han/Han-puri, Shamanism. 
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Asian American 

Asian American women defy all forms of simple categories that 

homogenize. They include women from continental Asia and the Pa¬ 

cific Islands and their descendants who were born and/or raised in 

North America. They occupy various social locations as (im)migrants, 

refugees, citizens, and un-/under-documented aliens who speak flu¬ 

ent, limited, or no English. In spite of the vast diversity in their walks 

of life, two self-conscious commitments have enabled Asian American 

women to coalesce and do theology together: first, they define North 

America as their own “home base,” and, second, they attempt to re¬ 

sist all forms of domination. Reflective of their own social locations 

and commitment to end domination, their theologies unpack the in¬ 

terlocking relationships between race, ethnicity, gender, heterosex¬ 

ism, class, and (neo-)colonialism. As such, their theologies point to 

Christianity as the locus of both patriarchal oppression and potential 

liberation. 

Further, due to the varying degree of their exposure and affinity to cul¬ 

tural and religious “Asian” traditions, Asian American women’s theolo¬ 

gies challenge much of what Christian traditions are based on: the mu¬ 

tually exclusive binary opposition between the sacred and the profane, 

life and death, women and men, and the East and the West. As ex¬ 

emplified in the proliferation of Asian American women’s works, espe¬ 

cially in the past two decades, doing theology that is both contextualized 

and liberating requires multi-religious sensitivities as well as interdisci¬ 

plinary methodologies. 

Since Asian American communities are so diverse, theological reflec¬ 

tions from Asian American women take different routes. Rita Naka- 

shima Brock has constructed a christology through the lens of the 

abused child and has studied prostitution in Asia and the United States. 

Jung Ha Kim and Ai Ra Kim study how Korean American women in 

immigrant and ethnic churches negotiate their identities and the role of 

religion in cultural passage from Asia to America. Greer Anne Wenh-In 

Ng has written on inclusive language in worship and Asian festivals. 

Naomi Southard examines the Asian goddesses as resources for em¬ 

powerment, and Young Mi Angela Pak recovers early history of im- 
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migrant women and their autobiographies to understand their religious 

experience. 

. \ Jung Ha Kim 

See also: Third World Theologies in the First World: Asian Americans. 
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Hispanic 

To name oneself is a powerful act. A name provides identification as 

well as a conceptual framework, a point of reference, and a mental con¬ 

struct for understanding and relating to persons, ideas, movements. This 

is the main reason why a group of Latina women in the United States 

who are keenly aware of how sexism, ethnic prejudice, and economic op¬ 

pression subjugate them call themselves mujcristas. The explanations of 

their faith and its role in their struggle for liberation are articulated in 

mujerista theology. This theology enables them to have a protagonist 

role in the women’s movement, a role they had not hitherto had within 

the feminist movement controlled by the dominant women’s group. 

Important understandings of mujerista theology are the following. 

First, liberation is not an individual but a community struggle that en¬ 

ables the development in Latinas of a strong sense of moral agency. 

Second, following St. Anselm’s understanding of theology as “faith 

seeking understanding,” the source of mujerista theology is the lived ex¬ 

perience of Latinas, in which religion plays an important role. This does 

not preclude church teaching and traditions, biblical understandings, or 

religious understandings and practices labeled “popular religion” that 

are mainly a mixture of Christianity, African, and Amerindian religions. 

Third, mujerista theology is a communal theology: the materials devel¬ 

oped in this theology are gathered primarily during reflection sessions 

of groups of Latinas meeting for this purpose in different parts of the 

United States. Fourth, mujerista theology has learned much from 

Euro-American feminist and Latin American liberation theology, but it 

adds a critique of Latino culture as well as of the dominant culture in 

the United States and denounces racism and ethnic prejudice. 
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The first publication dealing with mujerista theology—then called 

Hispanic women’s liberation theology—appeared in 1987. 

Ada Maria Isasi-Diaz 

See also: Feminist Theologies in the Third World, Third World Theo¬ 

logies in the First World: Hispanic. 
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Latin American 

Women theologians in Latin America have discovered their vocation 

and mission through their involvement with women in poor areas who 

have become organized. They have become spokeswomen for these 

women, whom they regard as their sisters and companions. They have 

made it their aim to reflect upon, organize, and make heard what these 

women from poor communities share—though in an unsystematic and 

unpolished way—as they gather in Bible circles, mothers’ clubs, and in 

other settings. Imbued with their faith experience, these poor women 

carry out responsibilities for various struggles which they assume on be¬ 

half of their people. The resulting theological discourse is therefore an 

incarnated theology, done in solidarity and in feminine plurality, fun¬ 

damentally collective and communitarian. Above all, it is an engaged 

and committed theology. 

This theology is not based on the purely rational; it involves both 

feeling and reason, sensibility and reflection. It is a theology where con¬ 

templation and gratitude find fulfillment in thinking and speaking of 

topics that are perennially reflected upon and elaborated, and constitute 

the treasury of God’s revelation to God’s people. 

Theology done by Latin American women is therefore closely con¬ 

nected with spirituality. It arises from a spiritual experience that is 

thought out and explicated. It is organized on the basis of a desire that 

arises from minds and hearts yearning for liberty and struggling for 

liberation. 

There are women’s groups that focus on feminist theology and spir¬ 

ituality, and ecofeminism. Among them is the Chile-based women’s 

collective more commonly known by the name of the journal it publishes, 
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Con-spimndo. The members participate in rituals and workshops in¬ 

corporating Pachamama ceremonies, and reflect on the theological 

implications of matters and events affecting Latin American women. 

On the whole, Latin American women theologians, as interpreters of 

and spokespersons for experience that is lived and suffered, do not limit 

themselves to issues related to gender. Rather, they speak about and re¬ 

flect on all the themes in theology, doing so from their particular per¬ 

spective as women. In so doing, theology is enriched and becomes more 

human and more broadly theological. Most women theologians in 

Latin America do not do theology apart from men. Rather, theologiz¬ 

ing with men, they desire to build God’s reign, the dream of Jesus re¬ 

alizable in this world. 

Maria Clara Bingemer 

See also: Basic Ecclesial Communities, Bible: Latin America, Feminist 

Theologies in the Third World, Liberation Theologies: Latin American. 
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Native American 

Since American Indian women were often special targets of evange¬ 

lization, it seems especially appropriate that they are now engaging Chris¬ 

tian theology on their own terms. However, Native women speak in very 

different theological dialects than those enunciated by non-Natives. For 

example, many American Indian languages possess no pronouns. Because 

of this, Native women tend to imagine God in much less sexually differ¬ 

entiated terms than Euro-American theologies. Another dialect emerges 

through the use of oral tradition and storytelling, which, in American In¬ 

dian cultures, provides the people with moral, religious, and intellectual 

instruction. 

Some American Indian women have created indigenous christologies 

by linking the story of Jesus with particular stories of their own peoples. 

The realm of literature has also offered a powerful forum for Native 

women’s theologizing. In Linda Hogan’s (Chickasaw) novel, Solar 

Storms, four generations of fictional women living in the community of 

“Adam’s Rib” rewrite the book of Genesis and, in so doing, transform 

the meaning of covenant by including animals, plants, land, and water 

as equal participants. Perhaps the most unique dialect comes from the 
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fact that, historically and spiritually, Native women were and are at the 

social and spiritual center of their societies, and their religious discourse 

reflects this status. Walking in balance, loving in connection, and speak¬ 

ing in their own tongues: these actions constitute the transformative 

and dynamic heart of American Indian women doing theology. 

Laura E. Donaldson 

See also: Christologies: American Indian, Feminist Theologies, Third 

World Theologies in the First World: Native American. 
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TRIBAL THEOLOGIES 

Tribal people are regarded as distinct from the main line national soci¬ 

ety in many nations of the world. They claim their indigenous status in 

many modern nations today. Tribals understand the world in terms of re¬ 

lationships. Nature, human beings, and spirit are dependent on each 

other as organisms. Land, forest, water, and air are God-given with no 

ruler or national government having proprietary ownership of them. 

Human beings are custodians of everything around them and must relate 

with everything as a relative and friend and live in harmony with them. 

Love, truth, and justice are ordained by God and are administered in 

society through the customary laws. The tradition of “gift child” (India) 

and “peace child” (Papua New Guinea) enables them to resolve conflicts 

and restore peace and harmony in human life. 

The Ashur Kahtmi among the tribals of Chotanagpur (India) shows 

tribal concerns for environment and provides a method to deal with en¬ 

vironmental issues in the modern industrial age. God intervenes in 

human affairs to maintain an earth that is pollution free and balanced. 

Space is more important than time for tribals. Land is life and with¬ 

out land life is not possible. Colonial governments and modern inde¬ 

pendent nations have been instrumental in destroying the inalienable 

tribal rights over land by implementing modern concepts of develop- 
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ment. Tribals are among the communities suffering most in the world 

and continually face questions of survival. Theology must address both 

the tribal context and concepts. 
i 

Nirmal Minz 

See also: Indigenous Theologies, Land. 
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TRINITY 

To speak of the Trinity within the Christian tradition means speak¬ 

ing of God or of one God in three different persons: Father, Son, and 

Holy Spirit. It is a “concept” for making explicit the understanding of 

the notion of God as experienced by the first Christian communities. At 

that time, Christian theologians wanted to connect the Greek notion of 

God as “unchangeable substance” with the presence of God in the Son 

Jesus, Emmanuel, God-with-us. They spared no intellectual effort in 

passing on a doctrine that has stood for centuries. As this millennium 

draws to a close a number of critical studies, especially by feminist the¬ 

ologians, have opened up historical, philosophical, and theological dis¬ 

cussions on different portions of Trinitarian theology. 

The doctrine on the Trinity is marked not only by a sexist vision of 

the divine reality, inasmuch as the three persons are expressed histori¬ 

cally in the masculine, but also by a vision that includes a particular un¬ 

derstanding of the human person stamped by Greek philosophy. This 

conception projects onto God the idea that a being can be unique and 

personal and, at the same time, multiple; that is, three persons acting 

independently and connectedly. This notion of person plainly bears the 

imprint of an idealistic philosophy that is the product of a particular 

moment in the history of Christianity. 

Some contemporary theologians are not simply criticizing the phi¬ 

losophy present in this idea, but they are trying to “re-imagine” differ¬ 

ent routes toward a more just and equitable understanding. Some of 

these theologians stress that the relationship between unity and multi¬ 

plicity is part of everything that exists: God is the expression of every¬ 

thing existing and everything is the expression of God. There is another 

“intuition” of the divine mystery, which holds onto its aspect of one¬ 

ness and, at the same time, is comprised of multiplicity. Thus, “all” can 

be said to live in God and God in “all.” Each being in its own way shares 
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in oneness and multiplicity. This approach retrieves the relational char¬ 

acter of the ancient Trinitarian doctrine. God is not a powerful being in 

isolation but is captured in human relationships and in relationships 

with nature and with the cosmos. We leave behind an abstract and 

metaphysical concept to touch the level of common human experience. 

That is the point at which the beauty and complexity of life becomes 

palpable for us. Such relationality is synonymous with the connected¬ 

ness and interdependence of all lives. In this sense, the Trinity suggests 

above all else the relational reality that constitutes us. Re-reading the 

Trinity entails a philosophical and ethical posture of emerging from in¬ 

dividualism and moving out of the hierarchical relationships found in 

social institutions and especially in religious institutions. Such a per¬ 

spective avoids fixation on male images and becomes open to the male 

and the female and, indeed, far beyond them. It also opens us to an un¬ 

derstanding of the relationship with God as “something vital” in which 

we exist, are, and grow. This conception of the Trinity leads us to think 

that we are simply “in God,” that we are in the “greater mystery” with 

our good or bad actions and beyond them. 

While it is true that various contemporary theologies have explored 

various paths toward “re-imagining” the Trinity, it is also true that rel¬ 

atively few have taken this path. At this end-of-century moment, con¬ 

servative and fundamentalist forces are seeking to restore traditional 

doctrines, which means security, order, and hierarchical obedience. Such 

attitudes are regarded as crucial for maintaining fidelity to a certain 

Christianity and for maintaining a society that privileges small groups. 

Only the future will be able to tell us which understanding of the 

Trinity will be most widespread. What is certain is that we can no longer 

hold onto a single and dogmatic understanding, while ignoring cultural 

differences and the specific problems being raised by different human 

groups. 

Ivone Gebara 

See also: Christologies, God, Holy Spirit, Theological Methodologies. 
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URBANIZATION 

The process of the concentration of populations in urban centers is 

linked closely to the processes of economic, political, cultural, and reli¬ 

gious change. Since the industrial revolution and the development of 

capitalism, the phenomenon of urbanization has taken on a universal 

character, although, today, the most densely populated cities are located 

in the Third World, while the major urban centers of the developed 

North have seen their growth slowed as their inhabitants escape to sub¬ 

urbs and satellite cities. 

Most Third World cities have colonial origins whose culture and in¬ 

terests are reflected in their locations—as ports or strategic intersec¬ 

tions of overland routes—and in their urban design. Throughout the 

Third World, most of the world’s population is tending to concentrate 

in cities in which poor migrants have given shape to multiple kinds of 

“informal economies,” while only a portion of them have obtained 

steady work. Spatial and cultural segregation, growing irregular self- 

employment, and the poverty associated with criminal violence, drug 

traffic, and consumerism have caused the inhabitants of large cities to 

feel less secure and more fearful. Extensive and often corrupt police 

bodies aggravate such feelings and result in a situation that impedes the 

development of persons and the human community. Meanwhile, the 

poor have created their own houses and their neighborhoods, driven 

by increasing migration from countryside to city, with only feeble sup¬ 

port from their governments. They often maintain their own traditions 

and values and with scarce resources they challenge the norms of the 

city of the elites, usually while occupying spaces little suited for human 

habitation. 

Against this background, governments attempt to pursue decentral¬ 

ization and social policies aimed at reducing the gap between rich and 

poor, but with little success. More hope-inspiring are the many prac¬ 

tices of solidarity that, with great effort on the local level, the “margin¬ 

alized” themselves are undertaking to deal with the daily challenges of 

survival, minimum housing, and a lack of basic services, including space 

for shared life and recreation, popular education, and culture. In all of 

this, we can recognize the action of the Spirit, who “breathes where she 

will” to “infuse life” in the midst of the many forces of death and to pre¬ 

pare in the midst of the poor a “new city” where justice will dwell. 
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Certainly, poor city dwellers need the support of governments and of 

the “developed” sectors of the citizenry—but on the condition that 

they be refashioned to serve the processes of liberation and develop¬ 

ment set in motion by those poor inhabitants. Similarly, Christian 

churches must increasingly recognize that their base communities or 

small congregations contain the initial “cells for the building up of the 

church . . . and [are] a primordial factor for human promotion and de¬ 

velopment” (Medellin, 1968). It is there that the poor gradually dis¬ 

cover themselves as persons in communities that are “sign and ferment” 

of a new city, with the mission of bringing the reign of God and God’s 

justice to all. For its mission in the large city, churches undoubtedly 

need other spaces, lay movements, and mass media. But, most of all, 

they need a deep conversion and reform from the gospel standpoint of 

the poor majorities—a conversion in parish ministries, in the services 

provided by communities of religious men and women, and in the min¬ 

istry of priests and bishops. 

Ronaldo Munoz, SSCC, and Mario Garces 

(Trans. Phillip Berryman) 

See also: Basic Eccleslal Communities, Colonization, Poverty, Solidarity. 
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VIETNAMESE THEOLOGY 

Christianity appears to have entered Vietnam in the first decades of 

the sixteenth century. An edict of 1663 mentioned that in 1533 there 

had been a prohibition of the diffusion of the Christian religion. In the 

following decades, sporadic attempts to evangelize Vietnam were car¬ 

ried out by mostly Portuguese Dominicans and Franciscans, but their 

efforts bore no long-lasting fruits. It was only with the arrival of the 

French Jesuits in Cochinchina in 1615 that Christianity began to take 

root. From 1615 to 1659 the bulk of missionary work was done by the 

Jesuits, of whom the most famous was Alexandre de Rhodes. Mission¬ 

ary work in the next two centuries, though highly successful, met with 

grave difficulties caused by the political strife between Tonkin and 

Cochinchina, the padroado system, the Rites Controversy, and above 

all by repeated and bloody persecutions, during which some 130,000 

Christians were killed. In spite of these severe difficulties the church ex¬ 

panded rapidly. In 1933 the first Vietnamese bishop was consecrated. 

In 1960 Pope John XXIII established the Vietnamese hierarchy, divid¬ 

ing the church into three ecclesiastical provinces. 

One political event that traumatized the church was the decision by 

the 1954 Geneva peace conference to divide the country at the 17th 

parallel, resulting in the formation of the Democratic Republic of Viet¬ 

nam (communist North Vietnam) and the Republic of Vietnam (anti¬ 

communist South Vietnam). Shortly afterwards, some 900,000 people, 

mostly Catholic, emigrated from the North to the South. Again, in 

1975, following the defeat of the South by the North, several hundred 

thousand South Vietnamese, most of whom were Catholic, left the 

country to seek refuge in the West. 

It is against this historical background that Vietnamese theology 

should be understood and assessed. In the second half of the twentieth 

century, church activities in the North were severely restricted; no seri¬ 

ous theological training was allowed and no theological scholarship was 

possible. In the South, on the contrary, from 1954 to 1975, conditions 

for church life and theological development were highly favorable. Not 

only did the church benefit from a massive influx of Christians from the 

North, but it also underwent the renewal generated by Vatican II. 

The development of Vietnamese theology was greatly facilitated by 

the opportunities, mainly for priests and religious, of studying abroad, 
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primarily in Rome and Paris. Doctoral dissertations have been written 

on the history of mission in Vietnam, inculturation, Vietnamese ances¬ 

tor veneration, Vietnamese indigenous religions, Vietnamese philoso¬ 

phy, and various aspects of Vietnamese culture, themes that contribute 

to an elaboration of Vietnamese theology. It must be said, however, 

that to date there has not been developed a Vietnamese theology com¬ 

parable to those of Korea, Japan, or the Philippines. In general, Viet¬ 

namese theology can be elaborated only by means of a reflective en¬ 

counter between the Christian faith and traditions of various religions 

in Vietnam, the tarn tai philosophy (heaven, humanity, and earth), the 

worship of ancestors, and the struggle for integral liberation. 

Peter C. Phan 

See also: Inculturation, Indigenization, Interreligious Dialogue. 
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VIOLENCE 

Violence, a challenge to all of creation, takes many different forms: 

the violence of natural disasters such as earthquakes and floods; violence 

against the environment caused by exploitation and pollution; the vio¬ 

lence of racism; the violence of disease, including hiv/aids; the violence 

of poverty, hunger, and economic dependence; the violence of crime 

and unemployment; violence against women; and the violence of mili¬ 

tarism, war, and genocide. As the twentieth century ended in an explo¬ 

sion of violence, thousands were killed in Central America, Sri Lanka, 

Rwanda and Burundi, Congo, East Timor, as well as in Bosnia, Kosovo, 

and Northern Ireland, and thousands, including children, were sense¬ 

lessly mutilated in civil wars in Sierra Leone and elsewhere. As the new 

millennium dawns, approximately 300,000 children serve as soldiers. 

Throughout many locations in the Third World, the violence of the 

twentieth century was a continuation of the violence and exploitation 

of colonialism, undertaken in many cases with the complicity of the 

church. 

Serious theological reflection on issues of violence in the Third World 

began in the mid-1960s. Influenced both by the Second Vatican Coun¬ 

cil’s attention to the social teaching of the Roman Catholic church and 

by the World Council of Churches’ attention to racism, theologians 

paid greater attention to the call of Jesus Christ to act in life-giving ways 
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against all forms of oppression, including violence. Their reflections 

took many different paths. In Latin America attention was given to the 

institutionalized violence, also known as structural sin, that occurs when 

unjust political, economic, and social systems are deliberately main¬ 

tained even when they deprive the vast majority of people of their basic 

needs. One of the most significant figures in Latin American theology 

and the church, Dom Helder Camara, said it was the duty of all human 

beings and all Christians to help the children of God to escape from the 

“inhuman situation” in which they find themselves. Emphasis was given 

to the presence of the reign of God within human history, and theo¬ 

logical reflection on violence often made use of the hermeneutical cir¬ 

cle of “see, judge, act.” 

James H. Cone, and other African American theologians as well as the¬ 

ologians in South Africa, focused on the violence and sinfulness of racism, 

noting that the gospel demands that Christians take sides with the victims 

of injustice and not with the oppressors. As was true of Helder Camara, 

Cone pointed out that Christians cannot remain neutral: “God created 

us as one humanity, made for each other because we are God’s children. 

But the condition of the poor is a blatant denial of our oneness.” 

The theological reflection of Engelbert Mveng, a Jesuit priest from 

Cameroon, took a different path. Mveng focused on the violence of “an¬ 

thropological annihilation,” the systematic elimination of the humanity 

of a people, as occurred in Africa as a result of the slave trade and colo¬ 

nization. He also reflected on “anthropological impoverishment,” which 

he saw as the destruction of the dignity of persons as daughters or sons 

of God. Those persons bereft of “their identity, their dignity, their free¬ 

dom, their thought, their history, their language, their faith universe,. . . 

their hopes, their ambitions”—the legacy of centuries of slavery and col¬ 

onization—challenge the church, the gospel, and the reign of God. 

Asian theologians have identified a growing culture of violence in Asia, 

mainly as a result of economic globalization. Doing theology in the Asian 

context thus involves naming its violent effects, among which is the mas¬ 

sive exploitation of Asian peoples and resources causing worsening and 

degrading poverty and irreversible ecological destruction. Through so¬ 

phisticated media technology, globalization imposes an invasive mono¬ 

culture and consumerism that threaten what Asians hold as good and 

noble and that wound the spiritual and religious attitudes of the people. 

The military is used as an arm of globalization. Although there has been 

a decrease in the number of military regimes, there has been a substantial 

increase in arms purchases, augmenting the incidences of violence in the 

region. In 1999, the ruthless intimidation and killings of thousands of 

East Timorese by anti-independence militias, armed and backed by In¬ 

donesia’s military, epitomized the culture of violence in Asia. 
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During the last decade of the twentieth century, Third World women 

theologians reflected on violence against women, noting that wherever 

there is generalized violence, as in times of war, natural disasters, social 

upheavals, and ecological violence, women and children bear the brunt 

of the hardships. They have also concluded that most violence against 

women is rooted in the mutually reinforcing heirarchies of patriarchy 

and androcentrism in cultures, religions, and economic systems. A 1994 

conference brought together women theologians from North and South 

to seek to transform the contexts that generate violence, to assert au¬ 

thority over their own bodies, and to develop a cultural hermeneutic to 

guide them in resisting death-dealing cultural demands and victimization, 

including the violence of economic dependence. 

All theologians—men and women alike—must work together to pro¬ 

mote human worth and dignity for all people. They must help people 

move from struggling to survive toward living life fully. This includes 

support for all peace-making efforts; advocacy of care for the global en¬ 

vironment; and promotion of full economic, social, and human devel¬ 

opment, including employment, education, housing, and health care for 

all of God’s people. As the new millennium begins, theology must open 

the eyes of people from all cultures and religious traditions so they see 

that all unjust use of power by human beings results in violence, violence 

that is most often manifested against the sectors of society that do not 

share or participate in the arena of power. 

Mercy Amba Oduyoye 

See also: Children, Liberation Theologies, Oppression, Patriarchy/ 

Hierarchy, Poverty, Sexism. 
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WOMANIST THEOLOGY 

(See Third World Women’s Theologies: African American) 

WORSHIP/RITUALS 

Worship is a world phenomenon whereby human beings express their 

relationship with the Supreme Being through signs, symbols, and ges¬ 

tures in homage, reverence, and adoration. In the Third World, wor¬ 

ship ranges from indigenous rituals in open fields to Christian liturgies 

in churches. Each religion and cult has its own form and place of wor¬ 

ship, such as a shrine, a temple, or a mosque. 

Most indigenous communities in the Third World, maintaining that 

spirits are present everywhere, still perform the primordial ritual of rever¬ 

ing the good spirits and appeasing the malevolent and angry ones. These 

rituals aspire to maintain harmonious relationships with the invisible cos¬ 

mic forces (including spirits of dead ancestors) that are virtually regarded 

as gods and goddesses. They also seek favors of these deities. The Ifugao 

farmers in the Philippines, for instance, perform a ritual to the rice god 

for an abundant harvest. Rituals that celebrate the cosmic cycle of birth, 

death, and new life; the unity of the visible with the invisible world; the 

sacredness of the earth; and healing rituals form part not only of indige¬ 

nous people’s worship but of popular religiosity. 

Third World Christians, while sharing one faith in the God of Jesus 

Christ, express their worship in various ways. Prior to Vatican Council 

II, Catholic liturgy, as the official public worship of the Roman Catholic 

Church, was characterized by uniformity cast in a “Roman” mold. Vat¬ 

ican II put an end to this monocultural rigidity by encouraging liturgi¬ 

cal renewal to “foster the spiritual adornments and gifts of the various 

races” for “an ever-increasing vigor to the Christian life of the faithful.” 

Since then, conscious efforts have been made to develop meaningful and 

creative liturgies that are pluriform. Some attempts to inculturate the 

liturgy have involved reclaiming worldviews and cultural traditions that 

incarnate or give expression to the Christian faith within local culture. 

In Africa, inculturation of the liturgy means incorporating movement 

and gestures that derive their meaning from the community’s experience 

of the universe. These actions include going barefoot, tapping the hands, 
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swaying the body in dance, and emitting strident cries. As one African 

liturgist claims, when adopted in the Christian liturgy (as in the Zairean 

liturgy), “they not only carry the ancestral memory of the African peoples 

but become carriers of the memory of Jesus the Christ.” 

In India, inculturation includes scriptures of other faiths. Indian eu- 

charistic liturgies make use of bhajan, singing, and amte (waving a tray of 

light, flowers, and incense three times) taken from Brahminic Hindu cus¬ 

toms. Folic and tribal dances also enrich the liturgy, creating an atmosphere 

in which the local people truly feel at home. In eastern Indonesia, too, 

liturgical dancing is generally part of a feast or celebration. 

In Latin America, liturgical renewal seeks not only to “inculturate” 

but also to “historicize” the liturgy by the creative use of symbols 

wherein the people express their struggle for life. Initiated mostly by the 

Christian base communities, liturgical renewal includes fasts, vigils, 

non-violent movements, and popular liturgies such as those celebrating 

the memory of Latin American martyrs. 

Although most Protestant churches in the Third World have main¬ 

tained the form of worship service passed on to them from their parent 

churches in the West, many of them have contextualized their music and 

prayers. Some major innovations have been initiated by women members. 

In South Korea, for instance, an ecumenical “Women Church,” however 

small, arose from women’s struggle for full humanity. One of its impor¬ 

tant features is the drama worship, which, combining biblical texts with 

women’s life stories, becomes a new message of God for Korean society. 

The rituals reflect the interconnectedness of women, their relationship to 

nature, the need of healing, and the promotion of justice, peace, and the 

unification of Korea. Unlike the Roman Catholic Church, which excludes 

women from its official priesthood, the Women Church is led by ordained 

women from different Protestant denominations. Worship that legit¬ 

imizes classism, racism, casteism, and sexism is dehumanizing and alien¬ 

ating. True worship is that which liberates and calls people to wholeness. 

Margaret Shanthi, icm 

See also: Ecclesiologies, Inculturation, Indigenous Theologies. 
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