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PREFACE

Setri Nyomi

So God created humankind in his Image, in the Image of God he
created them; male and female he created them. (Genesis 1: 27)

In the creation account of the very first chapter in the Bible, the emphasis laid on God creating
humanity as male and female in God’s Image is very significant. However, throughout history,
cultural and other social factors have led even believers to think and act in ways inconsistent
with this basic truth of both male and female being created in the Image of God. In so doing,
such people have yielded to values that seem to glorify gender injustice. Men in many cultures
have adopted hegemonic attitudes and ways of life and have oppressed women, and far too
often they justify such behaviour either by reference to Bible passages or church doctrines.

A rereading of the word of God, acknowledging that human beings (male and female) are
created in the Image of God, demands that we act differently. Such an acknowledgement is
inconsistent with any way of life which makes a man a kind of “demigod” over women. If
men have been culturally and socially conditioned to having a hegemonic self- understanding,
our coming to faith in Christ calls us to begin putting off this “burden” and to begin to learn
ways in which God calls men and women to partnership, in living in community as well as in
engagement in God’s mission.

This is what this book is about. The book is a result of men and women of God reading the
word of God and daring to ask critical questions about how we can be more faithful to God in
how women and men relate. The book has been developed with sensitivity to invite men into
dialogue and critical examination of what it means to be a man in today’s society. It is neither
confrontational nor prescriptive, but takes into consideration that gender analysis needs to
be contextual and must be done with gender justice perspectives. While some men who see
their identity in the “macho” cultural construct may find the contents of this book challenging,
many faithful Christians who are ready to be faithful to the Word of God will find this book
resourceful and will see it as a valuable instrument that will strengthen their faith as they
commit to the vision of partnership reflected in God’s intention for women and men.




I give thanks to my colleagues who have worked very hard on this manual - to Rev. Patricia
Sheerattan- Bisnauth who has led this effort on behalf of the World Communion of Reformed
Churches and its predecessors. A special word of thanks is due to Rev. Dn. Philip Vinod
Peacock for contributing to this manual and co- editing it. We are grateful to all from our
churches and seminaries that participated in workshops and consultations through which
this manual has emerged, as well as all the contributors and editors. This work is done in
partnership with other ecumenical sister organizations. We note especially the partnership of
the World Council of Churches through its women team leader - Dr. Fulata Lusungu Moyo. We
are also grateful to Ms Daphne Martin- Gnanadason for assisting in bringing this volume to
birth. T am grateful for how Dr. Aruna Gnanadason has placed her years of rich experience at
our disposal in reading through this manual and helping in finalising the product.

In 2003, the World Alliance of Reformed Churches produced its first gender manual, Created
in God’s Image: from hierarchy to partnership with a focus on women. In this volume Created
in God’s Image: from hegemony to partnership the focus is on men. It is our hope that this
manual may be used as an important instrument to promote men as partners, through a
process of fostering positive masculinities.

We commend this manual to all people of faith. Let us dare to affirm in our attitudes and
actions that we believe women and men are created in God’s Image and when we move away
from hegemony to partnership we will be more faithful to God.

Rev. Dr. Setri Nyomi

General Secretary,

World Communion of Reformed Churches
Geneva
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MESSAGE FROM THE WORLD COUNCIL
OF CHURCHES

This gender training manual, the product of a collaborative process of the World Council of
Churches (WCC) and the World Communion of Reformed Churches (WCRC) since 2007, is for
me an important signpost on the path to that visible unity which is our goal in the ecumenical
movement. Jesus’ prayer “that they may all be one” (John 17:11) is not a call to unity at any
cost; it is a call to a unity that is inseparable from the call to commitment against all forms of
discrimination. “Positive masculinity” and the potential for full partnership between men and
women has been the theme of recent study within the ecumenical movement, particularly in
the WCC’s programmatic work on women in church and society. We have been seeking ways
of building a “just peace” community of women and men, in which men play their role side by
side with women, in nurturing mutual partnership and especially in ending violence against
women. We appreciate the initiative taken by the World Communion of Reformed Churches
in this gender training manual and affirm the ecumenical collaboration of the WCC and the
WCRC in this endeavour.

Since 1948, when the WCC formally came into being, the importance of women and men
working together in the search for unity has been a theological and methodical given. Although
there were not nearly as many women as men at our first assembly in Amsterdam, some
watershed statements that have guided the ecumenical movement were declared by women
like Kathleen Bliss.! A generation later in 1975, the Nairobi assembly report analyzed Christian
unity in the church as a community of women and men. Section II of the document, “What
Unity Requires”, makes the following argument:

The relationship of women and men must be shaped by reciprocity and not by
subordination. The unity of the Church requires that women be free to live out the gifts
which God has given to them and to respond to their calling to share fully in the life and
the witness of the Church.?

1 Kathleen Bliss’ statement made at the Amsterdam Assembly in 1948, adopted in its Message, remains a motto of
the ecumenical passion for visible unity: “We intend to stay together!” (See “Bliss, Kathleen” in Dictionary of the
Ecumenical Movement 2™ ed., Geneva: WCC Publications, 2002) 123.

2 For the full section report, see : David M. Paton (ed.). 1975. Breaking Barriers Nairobi 1975: The Official Report of
the Fifth Assembly of the World Council of Churches, Nairobi, 23 November- 10 December, 1975. London/ Grand
Rapids: SPCK; Wm. B. Eerdmans; 59- 69 (introductory information) 57- 58.




The Uppsala assembly’s decisions became the starting point for a process that led to the
recommendation® by the Nairobi assembly in 1975 for a study to be undertaken by Women
in Church and Society in collaboration with Faith and Order that led to the Sheffield
Consultation and report on The Community of Women and Men in the Church (1981 and
1983, respectively). The Ecumenical Decade of Churches in Solidarity with Women (1988 to
1998), and its popularization of the Apostle Paul’s concept of our Christian lives as “Living
Letters” witnessing for Christ, played a significant role in the process as a result of which the
WCC declared the Decade to Overcome Violence (DOV), 2001- 2010, whose culmination will be
marked by the International Ecumenical Peace Convocation (IEPC) in 2011.

As the WCC moves towards the IEPC at Kingston, Jamaica in May 2011, and beyond in its
commitment to just peace, this gender manual will be part of the harvest of good practices
that we would like to share with our member churches and partners as a testimony to peaceful
partnership. As a community of women and men together, we can deconstruct misconceptions
about being men that seem to uphold violence and domination as “masculine” traits, and we
can work towards re- socialization for just peace. The modules of this manual examine gender,
masculinity, identity and the sense of self, sexuality, gender- based violence, leadership, power
and partnership. Discussion of the content can open a space where both men and women may
explore their relationships to one another in the face of the social construction of gender roles,
values and responsibilities that are imposed by contextual assumptions in church and society.
Activities described in the manual are designed in creative ways that invite participants to
consciously examine the processes of socialization of men and boys, and how social, cultural,
religious, economic and political contexts influence such processes.

For the WCC, therefore, this gender training manual is an important contribution to the
process of building a just, peaceable community, made up of women and men, which will
bear holistic testimony in response to our Saviour’s call for unity. I recommend this manual to
all our member churches so that the journey towards unity may continue to be an adventure
engaging both women and men of all ages and abilities.

Rev. Dr. Olav Fykse Tveit
General Secretary,

World Council of Churches
Geneva

3 Women and church unity: Recognizing that the catholicity of the Church requires the community of men and
women in its life, we recommend that the churches participate fully in the study on the Community of Women
and Men in the Church, with consideration of issues of theology, Scripture, tradition and ministry. We ask the
churches to engage in serious theological reflection on these issues, especially in relation to the issue of the
nature of the unity we seek. Ibid. 69
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INTRODUCTION

Patricia Sheerattan-Bisnauth

movements alone cannot bring about justice and peace in human relationships.

Religious influence is significant in deepening spirituality which nurtures life and
promotes justice and right relationships as essential in socialization, community building,
culture, norms and values. The church is increasingly being challenged to participate in the
struggles for justice, peace and right relationships between and among people. Today’s grave
threats to life including the increasing prevalence of violence against women, HIV and AIDS
and the fragmentation of families and communities pose an urgent challenge for churches to
act with renewed vision and energy for gender justice and partnership. Gender justice refers
to just and right relationships, mutual respect and accountability, respect for creation and
the rights of both women and men to live life in fullness. It is also an important instrument in
addressing gender and economic injustice, climate justice, violence, HIV and AIDS and a whole
range of societal issues, which are rooted or affected by power relations between women and
men. Gender relations are a major structure of all societies. It is a fundamental building block
for church and society.

There is an increasing realization that governments, international agencies and social

Inrecent decades ecumenical organizations and churches have included women’s concerns and
gender justice on their agendas. The World Council of Churches Ecumenical Decade in Solidarity
with Women (1988 to 1998) brought new energy, momentum and recognition to women’s
work. This process contributed to the promotion of women’s concerns as a crucial issue for the
churches. The World Communion of Reformed Churches (former World Alliance of Reformed
Churches) has done significant work on gender awareness and leadership development rooted
in the principles of gender justice and partnership. The ecumenical vision is based on the
belief that the Church of Jesus Christ belongs equally to both women and men, who are both
called to work for mutual respect, dignity and for caring communities, based on justice, love,
understanding and right relationships. The main objectives of the gender justice programme
are to challenge patriarchy, to enable churches to name and address gender injustices, to




strengthen women’s
participation in the
ecumenical movement,
and to facilitate renewal
and transformation of
churches and support
their public witness
for justice and peace.
“Challenging patriarchy
is not about hating men.
It is about building a
more humane system
where men are not
pressured to satisfy a
very restricted notion
of manhood and the
limitations placed on
women are removed

o,

so all can enjoy more

fruitful lives and
relationships.” Althea Perkins, University of Guyana.

Women’s movements in church and society have been a source of strength in broadening
the agenda of the ecumenical movement, including the struggle against sexism, racism,
casteism, tribalism, xenophobia and homophobia. Today’s women continue to build on this
legacy, offering alternatives for ushering in a better world where people live in mutual respect
and compassion for each other. Increasingly, there is the recognition that the justice and
partnership we seek will not advance significantly without strengthening men’s partnership
in the struggle for gender justice. We can no longer see gender justice as primarily a women’s
concern. It is a concern for men, women and the whole society and requires both men and
women to work in partnership. Men have a great stake in this issue and can benefit from a
process of education and awareness to be better men, sons, fathers, brothers, partners and
lovers.

Men as partners: promoting positive masculinities

In 2006 the former WARC (now WCRC) in collaboration with the WCC and the United Methodist
Church began a process of gender conscientization for men to promote positive masculinities
and men’s empowerment for partnership of women and men. This process is aimed at
unravelling various forms of manhood from a faith perspective. It takes various approaches,
which examine and question hegemonic masculinity and provide space for creating enabling
environments in which men and women work towards re- defining, re- ordering, re- orienting
and thus transforming dominant masculinity. Re- reading and studying the Bible with the
perspectives of gender justice is essential in the process. This also has possibilities for
further positive impact on society as hegemonic masculinity is transformed through critical
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consciousness of dominant social systems and structures in the political culture, religious
institutions, economic and social models, family, community and civil society.

Created in God’s Image: From Hegemony to Partnership is based on the understanding that
gender includes both men and women and any attempt to transform gender relations must
be inclusive of both. It takes into consideration the fact that patriarchy also stereotypes and
marginalizes men, and is a barrier that prevents men from living life in fullness. Men are
placed at the top on the pyramid of human relationships and are systematically encouraged
to view power as dominating and controlling. Men, like women, have been socialized with
deeply- held beliefs and values which form the basis of how gender is constructed. They also
carry the weight of societal expectations of being masculine, which in many cases requires
that they show bravery, virility, aggressiveness, dominance, competitiveness, insensitivity and
emotional repression. Men are generally socialized into not dealing with their sense of self,
especially their emotions, fears, and vulnerabilities. Often, they exercise violence against women
so as to maintain their gender privileges of male authority. For example, in the Caribbean, a
man or male child who does not show his capacity for aggressiveness as a demonstration of
his manhood is called a “sissy”, “anti- man” or “unmanly”. To be non- violent, sensitive and
caring is considered to be “woman- like” which is viewed as being inferior. It is expected that a
“real man” flexes his muscles to show his power, which testifies to his masculinity. This logic
holds well at all levels of the society and also extends beyond the realms of gender relations,
for example, powerful states flex their muscles through military violence to ensure their
hegemonic place in the world, and through economic violence to accumulate and maintain
their economic and political power.

Promoting positive masculinities is important in dismantling this paradigm of power which
is prevalent in the world. Such a process is critical in building men’s capacity to be partners
with women and in ending gender injustices and working to build wholesome communities.
Increasingly, men are engaging in processes aimed at defining a new understanding of
masculinity - what it means to be a man and to rediscover themselves and their place in church
and society - alongside women. Men’s organizations and networks are being established to
address men and gender concerns and to look into their needs and ways of transforming
their understanding of men, masculinities and gender. The World Communion of Reformed
Churches (WCRC) and the World Council of Churches (WCC) are committed to support men in
their work to build and promote positive masculinities and to foster partnership. Their work
on Men as Partners: Promoting Positive Masculinities is carried out in collaboration with local
churches in the process of gender conscientization as an effective tool for transformation.
This process reflects critically on the Bible, theology, history, culture and identity, race, class,
caste, tribe and class structures that support and frame gender injustices.

About the manual

Created in God’s Image: From Hegemony to Partnership is a Church Manual on Men as Partners:
Promoting Positive Masculinities. It builds on the gender manual, Created in God’s Image:
From Hierarchy to Partnership, which was developed and published by the World Alliance of
Reformed Churches (WARC) in 2003. It embodies and builds on the rich experiences gained
from workshops, which were done from 2006 to 2010 in St Maarten, Malawi, Guyana and Kenya.




The workshops were organized by WARC in collaboration with the WCC, local churches and
seminaries and were facilitated by a network of male theologians, pastors and lay persons in
partnership with women theologians, pastors and lay persons. The overall goal of the manual
is to enable churches and social organisations to promote gender justice and partnership
of women and men through the development of leaders, who model good examples. It is
intended to make a significant contribution to justice and transformation in church and
society. The approach is not to demonize men or to instill feelings of guilt and powerlessness
but to peel away the layers of gender construction which are key to understanding manhood
within specific cultural, economic, political and social contexts. The overall aim is to make a
difference by transforming dominant forms of masculinity which are destructive to women,
men, families and society as a whole.

The manual is a dynamic resource that can be adapted to meet the needs of diverse communities
and societies. It can be updated and enriched to ensure its relevance to local contexts. Churches
should be encouraged to take an ecumenical and interfaith approach and, where possible,
to hold joint workshops. The manual includes theological and biblical resources on men,
masculinity and gender. The main topics are: understanding gender, masculinities, identity
and sense of self, sexuality, gender based violence, leadership and power and partnership. The
concepts of masculinity and gender are aimed at enabling men to be more conscious of gender
as a construct that affects their own lives as well as those of women. Masculinity is explored
from the experiences and teachings of social practices, behaviours and power constructions
by which men become conscious of themselves as gendered subjects. It is designed for
participants to critically and sensitively examine the socialization of men and boys and the
influence of social, religious, economic and cultural contexts on this process. Participants will
be engaged in sessions of self- awareness, socialization and sexuality as they study the Bible
and examine masculinity against the background of culture, religion, social environment and
how these play a significant role in shaping male roles and identities. They will connect with
stories of gender based violence and develop strategies for churches to take action and for
men to say no to violence against women. The modules include activities for discussion on
how men’s experiences, beliefs and values form the foundational basis of masculinity and the
role of the church in this formation.

The manual was developed using a highly participatory methodology, which provides a helpful
approach for critical examination of masculinity, men and gender through theology, social
analysis, life experiences and interactive learning. Reading the Bible is an important aspect in
the conceptualization of the manual - as a basis for reconstructing masculinities, which are
not based on competitiveness, power, control, violence and the repression of emotions.

The development of the manual takes into consideration cognitive, behavioural, psychosocial,
theological and spiritual dimensions of education for change. It draws on the pedagogical
approaches of adult learning and popular education and opens the way to work with men and
women at all levels where both lay and ordained persons can be engaged in the process of
promoting positive masculinities and partnership.

This manual very intentionally focuses its attention on gender from the perspective of the
community of women and men and attempts to empower men and women to contribute
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of their best to society. At this time, the new quest for identity by sexual minorities is not
addressed - it is a concern of the churches and will for some time continue to be a difficult
and at times controversial issue. But, it is a pastoral concern and a question of justice to other
gendered people who do not easily fit into the categories of male and female - therefore it
will need to be addressed both as a sociological fact and as a theological imperative. Monica
Melanchthon, in her helpful Bible Study found in Section 4 of this manual, points out that
the varied (and sometimes contradictory) texts in the Bible which deal with issues of human
sexuality, in all its variety, need to be unraveled and read in context.

The methodology of this manual is informed by the pedagogy developed by Paulo Freire,
which requires a highly participatory and transformative process of critical consciousness,
analysis and strategic thinking. According to Freire, the process of conscientization enables
persons and groups to reflect on their context and to think strategically, opting for ways which
are informed by and empowered by critical reflection. Participants will engage in dialogue
and experience personal empowerment in the process. The approach places importance on
the contextual framework, life experiences, communication methodologies and relevance of
people’s needs, and seeks to engage men and women at the levels of mind, heart, soul and
Spirit.

Structure of the manual
The manual is divided into the following sections:

Section I provides a background to the book, a facilitator’s guide. It includes principles
and description of the methodology and a variety of tools and techniques to help stimulate
participation. Facilitators should feel free to make changes to meet their particular style of
facilitation and to respond to local needs. Facilitators are also encouraged to do their own
research and use additional information.

Section II provides a reaffirmation of the principle of partnership between women and men
and gives a theological and a biblical framework and resources for men, masculinity and
gender awareness. It includes writings on reading the Bible in the context of sexuality and the
political economy.

Section III contains eight modules with theological resources and Bible studies.

Section IV provides the following resources: Bible studies on key topics and texts, sermon
notes, liturgical resources, a glossary of key words and concepts and references.

)




TRANSFORMATIVE MASCULINITIES IN
PARTNERSHIP FOR GENDER JUSTICE

James Tengatenga

have only two: everything they do and everything they say.” One of Dolly Parton’s songs

In my doctor’s office is an interesting plaque which reads, “Women’s faults are many. Men
says: “My mistakes are no worse than yours just because I am a woman.”

There is a battle raging: men against women. The solution for a long time has been to talk
to women and empower them for the struggle. There is no doubt that when bringing groups
from the margins it is necessary to have them apart for empowerment without the dominant
lot. However, the dominant lot always reads such action as ganging up against them and,
in reaction, either sneer at the programme or work out rightly against it. This is what has
happened with gender work. It has been construed as women trying to work against men
to emasculate them. Mutuality, interdependence and partnership envisaged by advocates for
gender equality and justice are missed. With their masculinity considered to be at stake, men
feel threatened and see the world rising up against them and this causes them to become
defensive.

The work thus becomes one of gender peace and the transformation of masculinity.
Without peace there will be no justice and without both there will be no partnership. This
may require isolating the males for some socialization on gender issues; as a way to affirm
their masculinity; and, engendering a proper perspective on the same. This may sound like
empowering the already powerful but, if done well, may help men face the truth about the
hegemonic masculinity they live and use. Hopefully such an exercise can lead to a discovery of
masculinity which is not defined by its difference (and superiority) to the feminine. Patriarchy
needs debunking but cannot be debunked in a heated battle. It needs a safe place where the
truth can be confronted without anyone losing face.

Self- esteem and self- worth have to be understood to be intrinsic to our humanity and not based
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on subjugation and hegemony. Gender is not about neutering of the sexes or the creation of
an androgynous society. Sex difference was intended by God so that human beings can be
complementary to each other. However, it has to be acknowledged that there is a serious
differential set by our patriarchal society and hegemonic masculinity. The internalisation
of this by both sexes is part of the problem. There needs to be a transformation of the
self-understanding of males, leading to an appreciation of their masculinity by both sexes
regardless of what gender role they play in society.

Some people believe that the masculine has to be defined by what it is not and by a caricature of
the female. (It goes something like this: The masculine cannot be defined without the inferior
female. Therefore masculine equals not female but the dominant and hegemonic.) This, it is
assumed, leads to all the biological differences, advantages and superiority which in turn are
applied to subjugate and not to complement the other and, consequently leads to violence as
a demonstration of these qualities. The woman who dares to be different is breaking the law/
norm. If by chance that breaking of the norm is taken positively she is taken to be “male” since
superiority and prowess in any form is understood to be male. In our language people say of
such a woman: “Mkazi amene uja ndimwamuna” (translated: That woman is a man!). Even
male weakness is understood to be superior to femaleness. It is as if the female is the epitome
of weakness. A wimp is a woman!

For many centuries, women around the world have struggled against gender-based
subordination and its multiple manifestations - including violence and abuse inflicted
upon them by male partners and family members. However, it continues to be a way of
life for far too many women and girls in all communities, rich and poor, the world over.
Domestic violence is often not seen as a social problem but as a private matter between
aman and his wife. In many cases her partner accepts it as a part of “married life” and
as a normal means of discipline of a woman. It is also accepted that the woman is the
property of the man and what he does with his property is his business. If this kind of
violence is done outside of the home and against someone who is not a relative, it is
then moved to another level and is seen as a public matter to be dealt with by the law.*

The injustices perpetrated against women have roots in these perceptions and attitudes. In
order to fully redress the imbalances and eradicate the abuses and abusive tendencies in
the males it is imperative that men change their perceptions of women and see women'’s
empowerment and ascension not as a threat but an egalitarian and equitable approach to
the mission of God in the world. For God created them male and female and gave them the
authority to subdue the earth. Not one without the other but both. The Genesis 2 account of
the creation story has been interpreted to make it sound as if the male was created first and
then the female, as an afterthought in light of male loneliness. Such understandings reinforce
the negative treatment of women.

The exercise will, therefore, also need to address our biblical heritage, which has been used to
reinforce the hegemony. The patriarchy of the Old Testament and some of the Pauline corpus
will need to be reviewed in the light of partnership and gender justice. Not only is biblical

4  Patricia Sheerattan-Bisnauth, Created in God’s Image: From Hierarchy to Partnership, A church manual for
gender awareness and leadership, World Alliance of Reformed Churches (Geneva Switzerland, 2003). 122




hermeneutics at issue here but also a hermeneutic of suspicion needs to be applied to our
cultural and social contexts together with the changing dynamics of our societies that have led
to calling into question gender role stereotypes.

Partnership will not be achieved if the gender dividend continues to favour the male in
employment and remuneration both in our secular society and in the church. Matters of
leadership will therefore need to be faced squarely just as the issues raised by affirmative
action. If the church is an instrument of God in God’s mission, partnership in mission means
male and female in partnership and not masculine hegemony with token women in leadership.
The matter of justice, which is part of God’s shalom, has to be reflected in the structures of
those who are called to be his body. It is, therefore, the height of hypocrisy for the church
to champion justice if its structures mirror the unjust structures of society. It is therefore
imperative for men and male leaders to begin to appreciate that the hegemony in which they
live and wield power is not of the Gospel.

It is important for the church to influence decisions and choices in accordance with
Christian values which include compassion instead of greed, care instead of selfishness,
cooperation instead of competitiveness and respect for human rights instead of serving
structures and systems that are created to exclude rather than to include people. This
must be done with an inclusive perspective in which the possibility exists to transform
society into one that cares for all people.’

Given the different contexts in which we live one cannot claim that there is one understanding
of masculinity. Even though the discussion has dealt with the matter as though that were the
case, it is recognized that there are many manifestations of hegemonic masculinity. This being
the case the matter of the socialization of males and the male child will need to be looked into.
What will also need to be borne in mind is that this is but one of the many attempts to redress
the imbalance leading to true partnership. It is also hoped that this will advance the dialogue
towards the realisation of equality of men and women in God’s mission. “In Christ there is
neither male nor female...” for we are all called and empowered by the same Spirit.

/3

5 Ibid. 110
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FACILITATOR'S GUIDE

Patricia Sheerattan-Bisnauth

Methodology

he modules and activities in this manual are designed to meet the needs of adult learners.

The learner is viewed as a partner, bringing valuable experiences, skills and knowledge

to the learning process. This methodology is influenced by the rich international field
of education for change and a popular education approach. It aims to be learner- centred
and empowering, beginning from where men and women are located, and acknowledging and
integrating their knowledge and experiences through shared and highly participatory learning
processes.

Created in God’s Image: From Hegemony to Partnership is offered as a self- paced tool, which
means that facilitators can use it at their own pace - in one or several workshop sessions, and
in an order that makes sense within the local context. It takes into consideration the varied
and diverse cultural and social contexts of its users. It therefore encourages adaptation to
such needs, for example, through the inclusion of facilitation and learning styles that are
culture- specific. It also allows for concrete and relevant examples of local issues in an effort
to deepen participants’ understanding of how gender differences influence the way issues are
perceived, understood and responded to at various levels of society.

Stories and case studies are used to bring to life the issues and to enrich the discussion. These
stories are from various cultural settings and are used to stimulate discussions and for people
to share similar experiences. They help to stimulate reflection, analysis and discussion on key
issues. You need to note that the stories in the book are true but most names and identities
have been changed for discretion.

Facilitators are encouraged to familiarize themselves with local perspectives on gender issues
and socialization processes and agencies - such as schools, the church, the media - as well
as specific cultural forms, and to bring these to the workshop discussions. Preparation of
additional handouts on local gender issues is encouraged. Facilitators should also obtain
information on the history, theology, statement of faith, structure and polity of the churches
that will participate in the workshop.




Gender, as discussed throughout the manual, is a challenging concept. As with any new concept,
the terminology used can create obstacles to learning if it is not explained and understood.
A glossary of terms and concepts is provided in Section IV to accompany the manual and
should be consulted to make the learning a qualitative experience. You may also need to add
terminology from the local context.

Facilitation: a leadership style

The role of the workshop leader is that of a facilitator. Facilitating is a form of leadership that
does exactly what the word implies - facilitates the process, participation and activities. It is
unlike the “top down” version of teaching where teachers are seen as the experts and students
listen, absorb and learn. Facilitative leadership enables a process of education for change
and requires a different approach to learning. We suggest a facilitative approach for these
workshops.

The term facilitation can mean different things to different people. For our purpose, to facilitate
means to make learning a more involved and inclusive process. We view the facilitation style
as one which incorporates the expertise of both facilitators and all participants in the learning
process. The approach is built on the assumption that participants are not empty vessels to be
filled with knowledge but that they come to the workshop with life experiences, knowledge and
skills. The facilitator can thus be described as a leader who uses his/her expertise to enable
the experiences and skills of participants to emerge, and to inform and shape the discussion,
adding new information, and encouraging processes of critical thinking and analyses.

The Bible Study approach in this manual recognizes and values the epistemological privilege
of the marginalized. It uses the facilitation style where the role of the facilitator is also an
animator, encouraging a high level of participation. Group work is helpful in this process. You
may also consider creating groups according to age and sex, depending on the themes, topics
and issues to be addressed. For example, in the Masculinity workshop in Eldoret, Kenya, the
larger group was divided into younger men, older men and women. The facilitator can be
creative about how the groups are divided.

The Bible Study facilitator needs to prepare by reading the theology and Bible resources in this
book and others researched. He/she must study the text, context and issues addressed. In his/
her introduction to the Bible Study, the methodology should be briefly introduced, to explore
the meaning of the text in the light of the context of those who are reading it. The facilitator
should indicate that there are no right and wrong answers but the point is to encourage
everyone to speak.

A successful gender awareness workshop depends to a large extent on the knowledge and
skills of the facilitator. In addition to the skills mentioned above, it is important that the
facilitator is skilled and knowledgeable in gender perspectives and clearly understands how
gender roles are played out in church ministries, structures and systems. He/she should
be a person, preferably from the church, who is experienced in conducting gender- related
workshops and leadership training.
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Making facilitation work - giving and receiving feedback

Giving and receiving feedback are essential elements of a highly participatory process. How
this is done is important not only to facilitate input and feedback from all involved, but also to
build trust, to empower, and to encourage an inclusive and democratic process. The facilitator
can empathize with participants by acknowledging when he/she has also understood the issue
they are raising. This builds bridges and demonstrates that the facilitator is also willing to
learn. The facilitator can offer suggestions for alternative ways of looking at a problem. In
dealing with gender sensitivities, there are likely to be participants who object to or resist
what is being said or done. It is important not to ignore this resistance or to criticize those
who resist. Many people are uncomfortable with change and, in the case of gender discussions,
men are more likely to put up barriers to participating.

It is important to acknowledge different perspectives and to challenge them in a constructive
manner. Some of the activities in the earlier modules in the manual are structured to allow
for work in groups of the same sex. These can be very effective in helping both men and
women take ownership of the issue and become more effective participants in the rest of the
workshop.

Working with discomfort/sensitivities

In any group work or workshop there are likely to be moments of discomfort when incidents
upset participants or touch upon deep sensitivities. Education for social change challenges
us to confront and deal with issues which touch us deeply. Confronting gender inequalities
not only challenges us personally but can evoke painful memories. Some participants may be
living with fear and violence or may carry the painful impact of these in their lives.

Promoting positive masculinities needs to build into the training process the capacity to deal
with discomfort and sensitivities. This can lead not only to a productive workshop, but also
build trust, strength and the ability to make lasting changes in the lives of both men and
women. It is important to be prepared to deal compassionately with any incident which may
occur.

For some activities there are Notes to the facilitator to help the facilitator to respond to such
discomfort and sensitivities. Here we provide some general suggestions:

»

K¢ Prepare ahead, with your co- facilitator and/or resource persons if there are any, for
sensitivities or discomfort that may arise. Identify a discreet place, away from the large
group, in case it is needed. Be prepared to take breaks if and when required.

Ny Watch out for symptoms of discomfort - such as silence, other nonverbal behaviour,
personal attacks, side conversations and challenges that attempt to deny other perspectives.
Also watch out for non- participation or reluctance to participate in activities as this often
has an adverse effect in small group dynamics.

K/} Acknowledge what you see is happening and provide support to talk about feelings and
emotions, keeping in mind that this is not a therapy session. Seek permission to pursue
the issues raised and exercise judgment on how far you can go in dealing with them.




Ny Say what you see and, if possible, deal with the issue openly. For a highly emotional
situation you should consider calling a break and work with the person(s) to bring some
healing to the issue. Decide with the person(s) involved as well as resource persons on how
to proceed. Remind participants of the ground rules they developed on giving support
and on confidentiality.

S’ provide enough time for healing. Activities which deal with delicate issues should not be
dealt with at the end of the day when there is not enough time for emotions or sensitivities
to be adequately responded to before the close of the session. Encourage support of other
participants, by being alert to offers of such support.

2 ge prepared to move on to the next activity and do so when you see that the group has
gone as far as they can with the situation. It may be helpful to highlight key points and
indicate where in the workshop these may be discussed further. You can sense how much
of this summary will be useful without referring again to the situation. Some form of
closure will be necessary before you move on to the next activity.

Working with the modules

The modules have been developed to provide a solid understanding of the concept of
masculinity and gender construction and its impact on the lives of men and women in the
church and in society in general.

The Bible studies provide a special space for the life experiences of participants to interact
with their faith and belief. They also bring new perspectives on certain issues and, for many
participants the studies may present a new approach to the Bible. The facilitator should prepare
adequately beforehand by reading the text and background material before the session and
allowing for creative and different perspectives among participants. The facilitator should
decide when to give assignments in relation to biblical studies and where necessary to remind
participants to read texts and background material before coming to the workshop.

Each module is structured to:

improve participants’ awareness and understanding of the issue
provide stimuli for discussion and critical inputs and feedback
encourage analysis based on improved information and understanding
provide a biblical and theological framework for understanding

assess key points and lessons learned from the module

Review of the day and of the module

Reviewing the module and each day’s activities is important and helps to monitor progress on
the workshop agenda agreed by participants. The review reminds participants of how much
they have covered, key lessons learned and discussion points, and informs on next steps. It
provides opportunities to make necessary changes such as adjustment in time management
or in the agenda. Generally it provides a picture of the progress made in the particular module
or day and in the workshop as a whole.




Section 1

CREATED IN GOD'S IMAGE from hegemony to partnership

Reviews should be “crisp” and brief and can be done at the end of the day or at the beginning
of the following day. An easy approach to the review is to facilitate a brief summary of key
lessons learned and highlights of the activities and discussions. It can be prepared ahead of
time on a flipchart. The facilitator may also want participants to add to her/his presentation.

There are a variety of interesting and stimulating ways to do reviews. While the facilitator may
need to present the review verbally, he/she can also use visual aids such as drawing a spiral
or circle to trace what was covered within the specific module or day. If the facilitator chooses
to use visual aids, at the end of each review the drawings can be mounted on the wall to trace
the journey of participants’ learning. These drawings make good visual aids and very valuable
resources for participants as they move forward to the next module.

Tools, techniques and energizers

Workshops need a variety of tools, techniques and energizers to ensure that participants
remain engaged in the learning process. Using a variety of exercises will help stimulate and
invigorate the learning process. The exercises take into consideration that adults learn best
by using a variety of senses and experiences. They keep participants alert by dealing with
boredom, fatigue and low energy. It is important to keep in mind that most adult learners may
not be used to sitting in a workshop for long periods.

Some of the exercises provided here may be familiar to the facilitator, but we have included
descriptions, purposes and suggestions on how to use them. The facilitator can add others
they may know and have found useful. We suggest that the facilitator look upon this section
as a “tool kit” in which helpful exercises and ideas are placed to make her/his work more
enriching and rewarding.

Brainstorming

Description: Brainstorming is used to gather as many ideas as possible in a limited time
frame. The aim is to free and stimulate the imagination in order to come up with new ideas
for the task at hand.

How it is done: The group is given a specific question to
examine. A fixed time limit should be set for brainstorming.
Make sure everyone understands the question before you start
and ensure that everyone has a chance to express her/his ideas.
The facilitator needs to ensure that the group is focused and to
monitor the time carefully.

A note- taker will ensure that all ideas are written on the
flipchart/chalkboard. All ideas are valid at this point. Note-
taking should be clear and should try to use participants’
words as much as possible. Both the facilitator and note- taker
are also participants in the activity.

Each person tosses in any idea which occurs to her/him. No one
is allowed to criticize, judge or comment upon the ideas until




the time for brainstorming is up. Creative thinking should be encouraged and ideas that may
seem strange should not be ignored!

After the list is completed, discussion and evaluation of the ideas and suggestions takes place.
The list is refined and some ideas are eliminated or combined. Depending on the use for which
the items are intended, the group could go on, for example, to set priorities.

If all that is required is a list of ideas on a particular issue, the activity can be stopped when
the list is ready.

Case studies

Description: A case study is basically a story giving a description of a situation and is followed
by questions for discussion. Stories of people from other communities with similar problems
to those of participants make ideal subjects for case- study analysis.
The case study should be designed in such a way that the story is
relevant to participants’ experiences. Participants should be given
enough time to read, think and discuss it.

Why use it: To discuss examples of common issues or problems
in a safe environment. The case study offers opportunities for
participants to develop problem- solving skills and to promote
group cohesion. It enables participants to analyze situations similar
to ones they may have to deal with at home and to determine how they can respond, including
identifying alternative behaviours and solutions to those commonly used.

How it is done: The facilitator distributes a written case study that describes a relevant
situation or problem to be addressed. Participants read the case study, and identify issues
which relate to the activity. The case study can also be dramatized and used to look at the
experiences of participants from an objective point of view.

Creative visualization

Description: Creative visualization is a tool used in education techniques to amplify cognition
and thinking and to develop and share ideas. It is a process of creating calming pictures or
images in the mind.

Why use it: It helps to provide a simple, gentle and effective
way for drawing out and improving the internal dimension of
participants and it can also help them to relax. It helps to clear
the minds of participants for exercises such as visioning.

How it is done: The facilitator optimizes the use of environment
and language and draws on the signal of her/his five senses
and imagination. A suitable environment is a pleasant and quiet
garden where participants are led in a brief exercise to relax and
clear their minds.
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Ask participants to close their eyes and use a soft or gentle tone and language that will prompt
participants to create a certain image in their minds. Speak slowly, allowing time for them to
imagine.

Games

Description: Games are structured activities, requiring a
certain number of players who play according to set rules
in order to accomplish a task. Games must be well thought
out and be relevant to the situation.

Why use them: Games are usually a fun and effective way to
engage participants in learning new problem- solving skills.
Carefully constructed games that are not intimidating can
engage even the most hesitant of learners.

How they are done: Facilitators can easily invent games that help participants grasp new
information or practice new skills. Here are some suggestions to help plan games:

2" mvolve participants in developing games, e.g. ask for ideas, questions, etc.
Ny Develop rules that are clear and easy to follow. These should be written up and posted

-
X Encourage participants to work in teams so that both strong and weak players are evenly
distributed.

Role play

Description: Role play usually involves two or more persons who enact parts in a scenario
designed to help clarify an issue or problem. It is used to help people visualize an issue or
situation, to assess consequences of decisions made and actions taken, and to provide an
opportunity for participants to see how others might feel and/or behave in a given situation.
It is also used to provide a safe environment for participants to explore problems they may
feel uncomfortable discussing in real- life situations.

Role play helps participants who are more comfortable in acting out an issue that may be
difficult or painful to explain. It can also be a fun and energizing method for participants to
deal with tough issues or situations, particularly those dealing with power and control.

Why use it: To visualize and present a situation in order to bring out different perspectives,
issues that are not transparent, multiple dimensions of an
issue, etc.

How it is done: Participants either act out roles from a ¢
given script or are asked to design a script based on a given
situation. It is important to remind participants that they are
playing roles and not themselves. Observers watch, and while
the norm is not to interfere, some scripts call for interactive
audience participation.




The facilitator should provide instructions if the script is to be developed or distribute an
already developed script. Time should be allowed to read and prepare, where necessary. The
following are useful suggestions:

a) Prepare necessary props ahead of time and hand these out to the groups

b) Ensure that instructions are clear

¢) Allow adequate time for performance, including where interaction is used

d) Provide time for reflection and feedback, asking questions such as:
1. Players - how they felt during the role play
2. Audience - what the players did well/what they could have done differently
3. Interactive audience - how they felt participating, how it worked for them

4. All - what learning or insights they have gained.

Small groups

Description: Small groups are used mainly for discussion
purposes. They allow learners to share their experiences
and ideas or to solve problems in a more focused manner.
Small groups are also used to improve problem- solving
skills, to help participants share with and learn from each
other, as well as to give participants a greater sense of
responsibility in the learning process. They are also used
to promote teamwork, to bring diverse perspectives to
problem solving, to address problems of learners who are
not comfortable in a large group, and to clarify personal
values.

Why use them: To allow for participation in a less threatening context - often shy people will
speak more freely in a small group; to accomplish several tasks at the same time; to provide
the opportunity for different leaders to assert themselves; to break the training rhythm; to
produce written products; to help participants meet each other.

How they are done:

' Group tasks and objectives should be clearly defined. A group leader should be appointed
who understands the tasks and products for each small group

NGy Groups appoint a note- taker who will report on behalf of the group

=
G Groups can be homogeneous or heterogeneous - for mixed groups, “count off”

£’ For different tasks, the group composition can be changed. @"/]
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SECTION 2

READING THE BIBLE IN THE CONTEXT OF
GENDER JUSTICE AND SEXUALITY:

Uncovering new meanings in the Bible -
methodologies for rereading and reinterpreting texts

The Image of God for today: some insights on the Imago Dei

Patriarchy and the political economy of the Biblical culture

Towards a liberatory Christian theology for men:
interrogating the gendered self

Towards a theology of partnership of men and women



UNCOVERING NEW MEANINGS IN
THE BIBLE - METHODOLOGIES FOR
REREADING AND REINTERPRETING
TEXTS

Philip Vinod Peacock

the reformed tradition the Bible is pivotal in discerning matters of faith and order, it is

the definitive source of authority and therefore the serious study of the Bible is central
to the life and work of the reformed churches. For centuries the Bible has inspired ordinary
people to act in extraordinary ways, to speak truth to power, to struggle for justice and to
discern the right thing to do in times of controversy. The beauty of the Bible is that it is not
only a book that we read but it is also a book that reads us.

The study of the Bible is a challenging and a rewarding activity. Within the context of

Yet how are we to understand what the Bible says to us today, after all the Bible was written
at least 2000 years ago in a context and culture and does not seem to resonate with the world
in which we live today. The Bible uses words, language, metaphors and imagery that is alien
to our experiences today and it is not as though we can summon the authors of the Bible to
explain what they meant. To act as though the words of the Bible have eternal relevance is to
allow ourselves to slip into the dangers of fundamentalism and to deny the history and the
context within which the Bible was written. Therefore to understand the Bible today requires
that we actively engage with the text of the Bible; the context within which the Bible was
written; and the context today. In other words a study of the Bible requires that we engage in
interpreting the Bible in a way that is relevant and speaks to our present contexts. Technically
this act of interpreting the Bible is called hermeneutics, where hermeneutics is defined as the
science or perhaps the art of uncovering meaning.
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There are many methods by which the Bible can be interpreted. Biblical scholars have devised
several ways in which the Bible can be studied. In this manual many different ways are used
to interpret the Bible. In the following sections we shall explore some of these methods. We
shall do this by looking at Text and Context, Suspicion and Generosity, Imagination and
Remembering and finally post- colonial hermeneutics.

Text and Context: To look at the context in which the text arises is to realize that the Biblical
text arises out of a particular context and situation of human life and that it is not a ‘given’.
To interpret the text from this perspective attempts to try and determine what the author of
the text was trying to convey to the readers, what the intent of the author was so to speak.

To understand that the text is human production is important because it enables us to
understand that the text though inspired, and more importantly inspiring, was not dictated to
the authors that wrote it but rather they wrote out of their own faith experiences in the light
of the revelation they had received. To understand the text therefore it is necessary for us to
understand the historical circumstances within which it was produced.

Biblical scholars often speak of the two eyes of hermeneutics where while one eye looks behind
to the people and the situations that were involved in the creation of the text, the other eye
looks forward to the present and the present context. It is the ‘eye in front’ that seeks to
discern the present situation, it uses the tools of social analysis to understand the present
reality, the basic assumption being that the text has to be made real and only becomes real in
the light of the present context. To emphasize the context is to emphasize that the text does
not have an eternal meaning, that Biblical truth does not hang in the air, but that it comes to
life when it is read in the light of the present reality.

Suspicion and Generosity: We must understand that the text of the Bible has been used
through the ages to either uphold or critique a particular context in a particular moment of
time. The feminist offering to Biblical hermeneutics is to enable us to understand that the
Bible, in both its authorship and history of interpretation, was written in a patriarchal context
and therefore lends itself to the support of patriarchal values. The text is therefore never
neutral and has tended to support hierarchy and exclusion. The question of who is saying
something and within which socio- economic context the statement is being made are critical
tools which enable the reader to make clear the biases and legitimacies of both the interpreter
as well as the text. In the present context however some argue that such an approach to
the text has to be tempered with what they would refer to as a hermeneutic of generosity
because these texts are a vehicle of human divine mediation, for the faith community. From
this perspective one is invited to adopt a reverential position towards the text while at the
same time affirming the commitment of both the text as well as the interpreter to human
worth and human emancipation.

Imagination and Remembering: Another way of reading the Bible today is to use the tools of
imagination and remembering. To use the tools of imagination and remembering invites us to
move beyond the confines of the text itself to hear the voices of those who have either been
silenced or left out by the text and its historical interpretations. While Biblical hermeneutics is
a function of the written word, the use of imagination invites us to listen to those voices that



are missing. Therefore for example,
when employing this method we would
be invited to consider the voice of
Vashti when we are reading the Book
of Esther. This process of imagination
is often done using the methodology
of storytelling and drama and the
readers are invited to participate in
the story of the Bible by joining their
life stories to the story of the text. This
creative process enables the readers to
highlight certain aspects of the text
that speak to them as well as plays the
dual role of drawing the community
into the experiences of the characters
in the text. Such a reading draws
parallels between the experience of
the reader and the experience of the
characters in the text. Closely related
to the role of imagination is the role
of remembering. This is to say that
people’s history plays an important
role in the hermeneutical process. This
process would invite people to bring in
their personal narratives as a way to understand and determine the meaning of the Biblical
text for them.

Remembering, using personal and community histories, also plays the role of “re- membering”
of a community that has been broken by violence. Reading the Bible with tools of imagination
and people’s stories and histories also has the potential to bring healing to broken communities.

Lastly and possibly of greatest importance today, when reading the Bible together in the light
of our experience of ‘empire’® is the offering of post- colonial hermeneutics. This method
invites us to understand the Bible as a book that is constantly engaged with empire and invites
us to read it from that perspective. The Bible after all, is a book that has been written in the
context of empire, be it the Egyptian, Assyrian, Babylonian, Greek or Roman empires. It is the
story of the people of God as they attempted to live out God’s truth in the context of empire
that breaks human relationships and subsumes women and men to the logic of empire and
empire building. This hermeneutical school invites us to critically study the text in the light of
a faith response to empire. It draws parallels between our experience today and the experience
of the people of the Bible who also struggled in the context of empire. 3 =

6 The word ‘empire’ as defined by WARC, in its Accra Confession, (2004), refers to the coming together of economic,
cultural, political and military power that constitutes a system of domination led by powerful nations to protect
and defend their own interest.
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THE IMAGE OF GOD FOR TODAY: SOME
INSIGHTS ON THE IMAGO DEI

Philip Vinod Peacock

Introduction

over, the question of the worth of human life seems as pertinent today as ever. The

time has come for us to clarify our thinking on the human person. That is to say what is
theological anthropology? From very ancient times theological thinking within the Judeo-
Christian heritage has considered the Imago Dei or the Image of God to be the corner stone of
thinking on who humans are and on their relationship to God’, to other humans, and the world
around them. The effort of this essay will be to re- look at some of the theological insights that
have been made about the Image of God and to see what relevance this can offer us for our
understanding of the human person in our present context.

In the light of the terrible violence that is perpetrated on women and children the world

The concept of the Image of God is essentially a Biblical one, though it has to be mentioned
that it has a far greater role to play in systematic theology than in Biblical theology. The fact is
that the term ‘Image of God’ is mentioned only five times in the Bible three of which are part
of the Priestly writings in Genesis. These occurrences are to be found in Gen. 1: 26, 27, Gen.
5:1, 3 and Gen. 9:6. However it should also be mentioned that this concept is the background
for the understanding of Psalm 8:5, Wisdom 2:23 and Ecclesiastes 17:3 and that it is also used
as a traditional concept for the understanding of certain New Testament passages such as
James 3:9 and I Cor. 11:7. Yet while there are only a few passages which refer to the concept of
humans being in the Image of God in the Bible itself, the volume of literature which has been
written about it is expansive, both in terms of the quantity as well as the fact that it has been
addressed repeatedly throughout Christian history.

Thinking on the Image of God is found from the times of the early Church. Origen, Gregory

7 Jurgen Moltmann God in Creation: An Ecological Doctrine of Creation (London: SCM Press, 1985) 215



of Nyssa and Augustine have used this concept in their writings in early times, as have
theologians such as Pannenberg® and Moltmann® in the present time. The concept has also
found its significance in important church documents such as Gaudium Et Spes of the Roman
Catholic Church and even the Covenant on Justice, Peace and Integrity of Creation of the
World Council of Churches. Indian theologians such as Abhishiktananda'® have also explored
the depths of its meaning while, at the same time, the concept also has a special place for
feminist theologians.!!

The effort of this essay however will not be to offer a historical analysis of how the concept
has been used over time and context, nor will it attempt an exegesis of the relevant passages
but rather will raise certain theological themes and concepts that have arisen out of the notion
of the Imago Dei and will make an attempt to draw out an understanding of these for a
relevant Christian Anthropology for our times.

The Image of God is indicative of a special designation of human beings

While there is considerable debate of what the term ‘the Image of God’ could indicate, of
one thing we can be certain: that the concept is indicative of a special designation of human
beings. In the Genesis creation narratives we find that the creation of humans is distinct
from the creation of the other creatures on two grounds. Firstly, we note that while the other
creatures are created after their own kind it is only humans that are created in the Image of
God. Secondly we also note that while the rest of creation is created by the word of God it
is only humans that are created by the special act of God. The German theologian Moltmann
while making this point says, “Human beings come into being, not through God’s creative
word but out of his special resolve.”!> We must understand the Image of God in humans is that
characteristic which separates us from all of creation. This understanding of humans being
separate and even over and above creation has had its negative and disastrous implications, a
point that we will deal with later, but the point that has to be made here is that at least for the
creation narratives humans are to be distinguished from the animals.

This point of course has serious implications for conceptions of humanity that derive from
using biology as ideology. It immediately brings into question the entire ideology of social
Darwinism!3. There can hardly be any doubt that Darwin’s theory of evolution has had its
social significance for the human community. The theory of the survival of the species has not
only had its relevance for the animal kingdom but it is often applied to the human community
as well as a justification of the fact that the strong will thrive while the weak perish. Insights
from the Animal Kingdom are used to justify this kind of position; therefore the displacement
of Indigenous Peoples and the usurpation of Indigenous lands is justified on the ground that

8 Wolfhart Pannenberg Anthropology in Theological Perspective (Edinburgh: T&T Clark, 1985) 43 - 74

9 Jurgen Moltmann God in Creation: An Ecological Doctrine of Creation Op. Cit., 215 - 244

10 Abhishkitananda Saccidananda (Delhi: ISPCK, 1974) 163 - 174

11 Chung Hyun Kyung To be human is to be created in God’s Image in Ursula King ed. Feminist Theology from the
Third World: A Reader (London/Maryknoll: SPCK/Orbis Books, 1994) 251 - 259

12 Moltmann Op. Cit., 217

13 Social Darwinism is a pejorative term used for various late nineteenth century ideologies which, while often
contradictory, exploited ideas of survival of the fittest. While the most prominent form of such views stressed
competition between individuals in free market capitalism, it is also associated with ideas of struggle between
national or racial groups
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some will have to bear the cost of development. The ideology of competition and the devastating
effect it has on the poor and the marginalized is also justified using similar arguments. But the
use of biology as ideology is not only restricted to social Darwinism.

Feminists have long struggled against this use of biology as ideology while insisting that
gender roles are a matter of social construct and are not natural. Among the many excuses
that are offered for patriarchy is of course that similar tendencies are to be found among
the animals. The striking point of the Genesis narratives is that humans are not animals
and therefore analogies between the animal kingdom and human kind cannot be made. Just
because a particular behaviour is prevalent among animals it does not mean that the same is
natural for humans. For, after all, humans are distinguished from the rest of creation because
they are created in the Image of God.

The Image of God is only realized in the context of community

It is significant that Genesis 1:27 reads, “So God created humankind in his image, in the Image
of God he created them, male and female he created them.” What is being indicated to us here
is that the totality of who God is cannot be represented by a single human. In fact the Image
of God as a community of being as represented in the three persons of the Trinity can only be
represented in human community as a totality. That is to say that no one human or even a set
of humans can claim that they are made in the Image of God or are God’s representatives here
on earth. Rather only whole humanity together can claim that they are in the Image of God
together. This has serious implications for our world today. The implication being that God is
best represented by diversity, the whole diversity of the world in terms of different cultures,
genders, races, castes, sexual orientation and religious experience only can represent who God
is. This means that no culture, gender, race, caste, sexual orientation or religious experience
can claim superiority over another. It is only together that all of them represent who God is.

This manner of thinking also says something to us about the character of God. For a very
long time patriarchal religious traditions have seen God in exclusively male terms. This is, of
course, the use of religion as ideology where male dominance on earth is justified because of a
male Father in heaven. But to claim that the Image of God is represented in human community
is also to say that God cannot be represented by one gender only. In fact the Biblical text is
very specific about this: God can only be represented by both the genders. Therefore seeing
God as only male is a distortion of who God is and is only a partial understanding of God. In
traditional Christianity, idolatry is defined as either making God what God is not or making
only a part of God into the whole of God. If we see God in only male terms then we are guilty
of the sin of idolatry.

If “Image of God” can only be understood in the context of community then we must also
understand that the Image of God also speaks about sustaining this community. A much
neglected text in the understanding of the Biblical terminology of the Image of God is Gen.
9:6 which says, “Whoever sheds the blood of a human, by a human shall that person’s blood
be shed: for in his own image God made humankind.” While this text has often been used to
show that the Image of God continues after the fall the ethical implications of this text are
not often looked into. The obvious implication of the text is that human blood ought not to be



shed because humans are made in the Image of God. This obviously shows us that not only is
God’s Image best represented by community but also that the Image of God is an imperative
for us to uphold and sustain human community and not destroy it by bloodshed. Jesus takes
this one step further when he says that even despising another human is equated to murder
and is therefore against the Image of God in that person. In the terms of Jesus then, hatred
and prejudice are also factors that do not sustain community but rather destroy the Image of
God in humans.

The Image of God is indicative of a special relationship between God
and humans

Not only is the Image of God indicative of a special designation of humans over and above
the animals but it is also indicative of a special relationship that humans have with God. To
claim that humans are made in the Image of God is also to claim that to be able to understand
God we must look at humans. This is a thought that has echoed throughout the ages of the
Church. The background to this is a Greek thought which would claim that ‘like knows like’
and therefore humans being in the Image of God are able to understand God in a special way.
Asian feminists however do not see this in an individual sense but more in a collective way.
Chung Hyun Kyung, the Asian feminist theologian informs us that for Asian women God is
defined by the experience of suffering and hope of Asian women. For her the key to theology
is anthropology and not the other way around. In this sense the collective experience of the
suffering of Asian women and the hope that they have in their struggle for liberation defines
who God is for Asian women. Therefore for Asian women, God is not the ultimate reality or
the prime mover who does not get involved with creation, rather God is a God who takes the
side of the poor in history, a God who struggles for justice, a God who is met in struggles for
justice',

Being in the Image of God offers a sense of power to humans

Biblical scholars inform us that the concept of the Image of God comes from an Egyptian
royal theology. This theology would state that the Pharaoh and only the Pharaoh is in the
Image of God on earth, the Pharaoh is God’s representative and reflection. The biblical text is
a democratization of this view. It subverts this royal ideology and democratizes it by claiming
that it is not only royalty who are in the Image of God but that all of humanity is made in the
Image of God. This offers a sense of power and self- worth to humans. It is no wonder that the
idea of the Image of God has an important place in various liberation theologies. Particularly in
the feminist movement the claim of being in God’s Image has for long been a point of political
issue. This is seen in Asian feminism with the Asian Women’s Resource Centre for Culture and
Theology even bringing out a journal titled In God’s Image. While it is good that we understand
that all are made in the Image of God and not only men or the upper castes or other dominant
groups, one also has to admit that there are certain dangers related to issues of the Image of
God offering a certain sense of power.

Firstly it must be clarified that the danger of claiming to be in God’s Image can lead to humans

14 Chung Hyun Kyung Op. Cit., 252
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becoming monsters. While this is not true of oppressed and marginalized groups making this
claim, it definitely is a danger when groups who are in power make this claim. This then has
the danger of humans acting like God. This was also a danger that is noted in the creation
narratives itself where humans who are made in the Image of God, try to become like God.
The theme of creation attempting to become like its creator and its subsequent dangers is a
recurrent one in literature. Frankenstein, Isaac Asimov’s I, Robot and the Terminator trilogy
are all examples of this. In our times we have the very real example of the former American
President believing that he is God’s representative here on earth to carry out the justice of
God, with disastrous consequences. The same can be said of groups and communities who
believe themselves to be God’s chosen. To claim to be in the Image of God can therefore have
its negative fall out when coupled with political and economic power.

The second danger of claiming to be in the Image of God is that this power is often directed
towards nature. Lynn White, the historian of medieval technology, wrote a very short article on
how the present environmental crisis has its roots in western Christianity. He makes the claim
that interpretations of the Genesis claims of being made in the Image of God and dominating
the earth lie at the root of the environmental crisis.'> While this claim has been adequately
contested as being too mono- causal and that White has been hasty in his judgment to lay the
entire global environmental crisis at the feet of Western Christianity, one cannot deny that
there are interpretations of this manner which exist and have had this negative fallout.

The question we have to answer is how to perceive the power of being in the Image of God in
an appropriate way in our contexts today. One approach would be to reinterpret what is meant
by the term “Image of God” in the Biblical text. T. Hembrom, for example, shows us that the
Biblical injunction to dominate does not convey any meaning of destruction or extermination
but rather that it suggests ‘to keep it under control’ something so that it does not bring harm
to another.'¢

The approach of the early church theologians!” gives us another point of view when they
speak of a distinction between domination as status and domination as activity. To be able to
rule is one thing, to actually do so, is another. Therefore we understand ourselves as being in
the Image of God but do not act on the power that could result from such an understanding.
It should be mentioned that the early church theologians also had the understanding that
humans could not act on this as a result of the fall.

A third approach, and probably the best one, would be to link domination and the Image of
God. This view would see that humans are to dominate in the sense that God would dominate.
That is to say humans are really called to care and have stewardship of nature rather than to
exploit it for their own material benefit.

Closely related to this is an ancient view that it is Christ who is truly in the Image of God.
Christ is both the archetype and prototype of the Image of God. If this is true then we are
called into an imitation of Christ who is the true Image of God. Then we should use power in

15 Lynn White The Religious Roots of Our Ecological Crisis in Science 155, 167, 1203 - 1207

16 T.Hembrom The Santals: Anthropological - Theological Reflections on Santali and Biblical Creation Traditions
(Calcutta: Punthi Pustak, 1996) 169

17 Commonly referred to as Church Fathers



the sense that Christ used it, that is to give it up, to opt for powerlessness. The powerlessness
that Christ calls us into is not a meek submission to those who rule and abuse their status as
being in the Image of God; rather it is a protest against this abuse of power. There is a greater
power in this powerlessness that acts as a subversive movement against all who use power to
abuse others and nature.

Further we must ask the question who are in the image of Christ in the world? We are all
called to be imitators of Christ, but Matthew 25 also speaks of Christ being found in the
poor, the hungry, the thirsty and those in prison. The implication for us is that the image of
Christ and therefore also the true Image of God is to be found in the marginalized and in the
dispossessed. Therefore we can say that the true Image of God today is found in the many
starving Dalits in India; that the Image of God is found in the many women all over the world
who have to walk long distances in search of water for their families; that the Image of God is
found in the prisoners in Abu Gharib and Guantanamo Bay.

Image of God as a project

I conclude this essay by pointing to an old debate on the relationship between the words image
and likeness that are used in Gen.1:26- 27. Biblical scholars assure us that the words are used
synonymously and that too much should not be made of the two different words that are used
here. Yet this has not prevented theologians from making all kinds of distinctions between the
two and wrestling to expose theological insights from both of them. Among those who have
made distinctions between these words is the early theologian Irenaeus, in fact he may have
been the first to make such a distinction. To Irenaeus, image is not perfection but rather a
task whose fulfillment is found in likeness. This gives us the indication that being in the image
and likeness of God is not to be understood as a gift that is given to humans but rather it is a
goal to which we should aspire. The Image of God then becomes a project that all of humanity
is called to participate in so that we may become more like God. This is not in the sense of
becoming rulers on or even of the earth but rather that we are called to build and sustain
community and diversity. That we do not aspire to power but taking the example of Christ that
we count equality with God nothing to be grasped, but to empty ourselves taking the form of
a slave taking human likeness. To be in the Image of God is a project wherein we do not try to
become gods on the earth but rather in imitation of Christ become more human. -

D
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PATRIARCHY AND THE POLITICAL
ECONOMY OF THE BIBLICAL CULTURE

Ezra Chitando

the background culture that informs the biblical text is patriarchal. This means that men

are the dominant figures in culture and society. It is men who are vested with power
and authority. It is men who act as leaders of the community. Women and children count for
very little in the community. It is not surprising that the Old Testament is preoccupied with
the activities of the patriarchs. These are men who become founders of the nation of Israel.
They are shown as having been obedient to God, as well as having direct access to God. Women
and children are predominantly portrayed as the supporting cast to the drama of faithful
men. In the New Testament, patriarchal values and assumptions run through. However, Jesus
challenges these and suggests a model of gender justice.

The Bible is a sacred text that has emerged out of a particular culture. Like most cultures,

It is important to bear in mind that the overall patriarchal context shapes attitudes towards
human sexuality. When men have been socialized to be dominant and to regard their desire as
paramount, there is a likelihood of sexual abuse. Mutuality and equality in sexual relations is
difficult to attain in such an environment. There is therefore a need to read the Bible critically
to challenge patriarchy and promote a healthy sexuality. Fortunately, the Bible contains
many liberating passages that promote gender justice and equity in sexuality. The task of the
facilitator is to work with participants to appreciate the significance of these passages.

The following issues are vital for appreciating the need for men to read the Bible critically to
promote gender justice:

2" No reading of the Bible is neutral. Many readings of the Bible have been influenced by
patriarchal dominance

2" Writers and interpreters of the biblical text have historically been male. There is an
underlying male bias in most of the texts



=
#" Male readers need to constantly check whether their interpretations of texts are not being
affected by the privileges they enjoy as men

=
£’ There are “texts of terror” that openly celebrate male dominance and violence. These need
to be re- read in order to be relevant to the struggle for gender justice

.
#2" Male readers who are committed to gender justice must continuously challenge themselves,
other men and women who wish to use the Bible (consciously or unconsciously) to uphold
inequitable gender justice in the name of “protecting and maintaining social order.”

Reading the Bible for the Liberation of Masculinities

Patriarchy derives its justification from religion and culture (alongside other sources). In
many instances, religion is used to justify male dominance in culture and society. Men have
appealed to religion to justify their positions of power and influence. Especially within the
church, they claim that Adam (who they regard as male) was created first (Genesis 2:7). Men
use this creation story to support their dominance in society. Furthermore, they appeal to
male figures in the Bible (e.g. Abraham, David, Solomon, Jesus, Paul, etc.) as examples of God’s
“preferential option for men.” They assume that since men play key roles in the biblical text, it
follows that men in contemporary society must have control of all leadership positions.

It is important that men read the Bible with an open mind to challenge dangerous ways of
being men. Too many times, men have read the Bible to promote oppressive gender relations.
Reading the Bible for the liberation of masculinities means that when men read the Bible, they
must do so with the express aim of promoting gender equitable behaviour. This term means
promoting behaviour that puts both women and men at an equal footing. For too long, the
Bible has been read to promote harmful gender relations. It has been used by men to justify
sexual and gender- based violence, the marginalization of women and the silencing of children.

Men must forgo the privileges that patriarchy and gender injustice bring to them. They must
read the Bible to identify ways of acting and being that do not cause pain and suffering to
children, women and other men. Whenever a biblical passage appears to suggest that it is
appropriate for men to enjoy power and authority, they must be critical and suggest alternative
interpretations. In the following section, we shall look at a few examples of how a particular
biblical passage can be read as promoting the liberation of masculinities.

Real Men: Luke 8: 40-56

Get a number of participants to read the passage aloud. If time permits and the group has the
capacity, have some members of the group act out the passage.

1. What is the story about?

2. Who are the key characters in the story?

3. Identify the male characters in the story.

4. What do we learn about Jesus in this story?

5. What do we learn about the disciples in this story?
6. What do we learn about Jairus in this story?
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7. How does Jesus become an example of a gender equitable man in this story?
8. How does Jairus become an example of a gender equitable man in this story?

Key points for the facilitator to highlight

Ky Jesus responds to the suffering of other men. When Jairus begs him to go to his house
to save his daughter, he obliges. Many men are not willing to respond to the suffering of
women, children and other men.

2
K67 Jesus is a sensitive man “Who was it that touched me?” Many men have been socialized to
be insensitive or to suppress their feelings. Jesus emerges as a man who is in touch with
himself.

|
X&) Jesus respects the dignity of the woman. In his cultural context, she had been made
unclean. However, he interacts with her as an equal.

- |
K<) Jesus realises that as a man he has an existing relationship with the woman. He calls her,
“daughter.”

- |

X< Jesus shares power with a woman. Many church leaders will refute this, but power went
out of Jesus to the woman. Why do current male followers of Jesus refuse to share power
with women? (Musa W. Dube has emphasized this very point in her writings.)

|

K67 Jesus does not bow to social pressure and conventions. In verse 49, he ignores what the
man was saying. If men are to effect social transformation, they need to have the courage
to ignore social pressure and proceed to challenge oppressive beliefs and practices.

Ky Jesus cares for the welfare of the girl child. During his time (as now), girl children (and
children in general) did not have a very high social standing. He also ensures that the child
is fed.

2 1 all this, it is critical to emphasize the humanity of Jesus. Too many times, men will
quickly say, “but that was Jesus!” and wriggle out from acting on an issue to bring
transformation. Jesus was fully human, that is why he cried, felt pity, etc.

Ny Jairus is the ideal father - he stops at nothing to ensure health and life for his daughter.
Jairus is humble - he forgoes military protocol to reach his intended goal. Jairus recognizes
the value that his daughter has and does all he can to get her restored. Jairus recognizes
his limitations. Many men are not willing to accept vulnerability and weakness.

A weeping male Saviour of the world: John 11: 1- 44

Ask for volunteers to read the passage aloud. If time permits and the group has the capacity,
have some members of the group act out the passage. The weeping of Jesus must be pronounced!

Who are the key characters in this story?

What do we know about each one of them?

What kind of man is Jesus in this story?

What do we learn about being a man from Jesus’ attitude to Lazarus in this story?

W e



5. How can men be “moved” to action in the face of gender- based violence and HIV in our
communities?

Some more concerns to raise:

- |
£’ The socialization of the boy child to not cry in public, as it is considered “unmanly”, cuts
across most societies

=
2" Men’s repression of emotions is costly - health wise and in the sense of preventing
revolutionary transformation (Jesus was “moved” to perform the miracle of raising
Lazarus).

7
K6/ Jesus’ commitment to a friend demonstrates what men can achieve if they commit
themselves to a cause. They too can work out contemporary “miracles” of promoting
gender justice and challenging oppressive gender ideologies.

L' 1 Jesus, God in human form, could express emotions, why do ordinary men appear afraid
of showing emotions?

Redemptive Masculinities: Principles

In order toread the Bible in a manner that allows men to be liberated from harmful masculinities,
there is need to embrace key principles. These principles will assist men to challenge the
privileges that patriarchy bestows on them. As we shall see in the Module on the Making of
a Man, the patriarchal dividend refers to the benefits that men enjoy for no other reason
than for the fact that they are men. It takes courageous men and men of conviction to refuse
to enjoy these privileges and work for gender justice. In this section we would like to draw
attention to principles that can enable men to read the Bible in liberating ways.

1. A firm understanding that God created women and men equal. If this basic principle is
grasped, men will uncover new meaning in all biblical passages that appear to suggest
that women occupy a rung lower than men in society.

2. A clear commitment to partnership between women and men as co- workers with God.
Partners are not in competition. The Baha’i faith puts it across very well when it likens
men and women to the wings of a bird: if one wing is broken, the bird cannot fly. Humanity
needs both women and men to be at their best if there is to be progress.

3. A dogged refusal to use violence in relationships. Christianity promotes love, dialogue
and friendship. The use of violence in personal relationships must find no place in the life
of a man who regards women and children as created in the Image of God.

4. Consistent questioning of the notion of headship. Men have abused the notion of headship
to marginalize women and to insist on their viewpoints in gender relations. Headship is
no license for men to command women and children.

5. Openness to the capacity of women, youth and children to lead. God’s gifts are not limited
to men. It is vital for men to accept that women, youth and children can lead. -
A
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TOWARDS A LIBERATORY CHRISTIAN
THEOLOGY FOR MEN: INTERROGATING
THE GENDERED SELF

Joseph Prabhakar Dayam

also in so many ways shaped our contemporary approaches to the task of theology and

the content of theology. My acquaintance with feminist theology occurred when I came
to UTC for my B.D. programme. Like any other male from a conservative Christian background
from South India, I came with my own theological prejudices and “spiritual” practices that
were shaped by patriarchy. Until then the only way in which I was taught to address the divine
was as the Father. Though I was aware that God is mystery, I somehow came to believe that,
that mystery unveiled itself as a male God. I also believed that I inherited my sinful nature
from my mother as a consequence of what Eve seemed to have done in the Garden of Eden.
Consequently I also held my view very strongly that whatever Paul (whoever that Paul was)
said about the necessity of women to remain silent in the Church, was the word of God.

Feminist theological discourses have not only challenged traditional theologies but have

As I went to a seminary as a student I began to hear a new language that I was not so familiar
with. It was not that my vocabulary in English was insufficient. What I began to discern at
UTC was the usage of a language that had a new orientation. Both in the chapel services and
the class rooms, it was almost normative that both the faculty and students used inclusive
language. As I began to read some of the writings of feminist theologians, I began to come to
a new theological consciousness. By the time I had finished my B.D. I was convinced that the
liberation of women is a faith issue. In my own vocation as a pastor I did preach on issues
related to women’s liberation. However the gender question was posed more as an issue of
women. I also held that liberation from patriarchy is something that women need, not being
aware that it is primarily men who need liberation from patriarchy! Such a thought, that it is
precisely men who need liberation occurred to me only when I got married to a woman who



was raised to think independently for herself and who refused to accept gendered roles. I came
to a greater awareness of my gendered self when Ilost to her in arm- wrestling. I stopped arm-
wrestling with my wife in the presence of my kids. It is this awareness of my own bondage to
the hegemony of patriarchy that pushed me to engage in further research in feminist theology
as I began my doctoral studies and I did a course under Rosemary Radford Ruether on “the
Divine Feminine.” It was not merely an academic pursuit but it was also a spiritual quest, a
quest for my own liberation and I was profoundly influenced by her theology. As a matter
of fact, the first article I wrote for publication was titled “Gonthemma Korika: Re- imagining
Divine Feminine in Dalit Theo/alogy.”'® My acquaintance with feminist theology helped me
realize that men too need a theology of liberation: a theology that would help men experience
liberation from the hegemony of patriarchy and become partners with women in their struggle
for gender justice. It is a way by which men seek their own salvation.

Why is it necessary?

K/} We, as men, created this problem of unjust relationships and it is our responsibility to
transform this situation. We are the perpetrators of patriarchy and our initiation into
Christian discipleship - our kinship with Christ, should anticipate dismantling of this
structure as an integral part of the coming of the reign of Love.

Ny We, as men, need liberation from our bondage to the gendered self, a distorted perception
of being male. A liberatory theology for men envisions men living an authentically human
life that is proleptically inaugurated (i.e. anticipated) in the person of Jesus the Christ. It
promotes positive masculinity.

The shape of such theology

I think men should not claim what we do in advocacy of gender justice to be a feminist
theology because feminist theology needs this separation from male theology for we know
from history how in the name of advocacy the discourse could be appropriated and given
token affirmation. Feminist theology needs its own identity “so that it may find itself and its
own concerns undisturbed” (Moltmann, Experiences in Theology, p. 269).

1. An audit of the gendered self

Theology as a discourse on human communities’ attempt to make sense of their collective
living, within a horizon of a shared understanding of the divine, the human and the world
begins with a critical reflection on human existence. All our theological imaginations stem
from a critical correlation of our analysis of “human existence” with the way in which we
understand the divine self- disclosure as articulated in the sources that the community holds
as being sacred. They inform, shape and augment each other. However, as we analyze human
existence, we privilege certain human experiences as of utmost importance. While the Western
theologies of the 20™ century privileged the experience of the world war situation and the
trauma that is experienced by the parties involved, the liberation theologies of Asia and
Latin America privileged the experience of the poor. Feminist theology and other identity

18 Some feminist theologians have preferred to use the expression Theo/alogy to refer to “Goddess talk” as the basis
of their theological reflections.
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theologies rightly insisted that we can not talk about a ‘general human experience’ unless we
locate power and powerlessness in their concrete historical manifestations as we delineate the
human situation. A liberatory theology for men therefore begins with an awareness of uneven
power distribution between the sexes, in all spheres of life, and questions the positioning of
male cultural, political and economic power so as to morally empower men to be just, free and
peaceable. It begins with an audit of the gendered male self. It involves taking an inventory
of influences that shape our being, the perspectives that we hold as being males, and the
practices that function as codes that convey our self perception. It also involves auditing our
theological and spiritual symbolic structures so as to discern how these symbols legitimize
power concentration in men. It is coming to an awareness of being located in a position of
‘power’ so as to expand our locale that ensures sharing of power with the other. It is to engage
in a critical examination of our gendered selves.

2. An acknowledgement that traditionally theology has legitimized
patriarchy

Theology, in general, has taken patriarchy to be a divinely ordered human structure of power.
Karl Barth, for instance, in 1934 wrote to an early feminist theologian Henriette Visser’t Hooft
that “the whole Bible presupposes patriarchy, not matriarchy, as the temporal and earthly
order of the relationship between man and woman” and we must accept this ‘fact’ as God-
given’ “like the fact, for example, that the chosen people to which Christ belonged just did not
happen to the people of Carthage or the Spartans, but was the people of Israel. Consequently
the patriarchy presupposed in the Bible is one of “God’s particular divine directives in respect
of the way he acts with human beings.”

This brief quote from Barth suggests how theology in general has legitimized patriarchy and
patriarchal imaginations of the divine, human and of the world. This in turn has legitimized
power being concentrated with men and its perpetual dehumanizing affects on both women
and men.

3. Revisiting and reconstructing theological themes that we hold
central to our faith

A liberatory theology for men therefore needs to question and deconstruct the traditional
theological imaginations and engage in a re- imagination of the theological framework that
would engender human emancipation - the emancipation of men from the sinful patriarchal
structure. It seeks to reconstruct theological themes that would positively shape the being
and the becoming of the male self that understands itself as being coequal and codependent
in, and coinheritor of, the new humanity that comprises of men and women. It is a theology
of partnership.

Re-imagining the Divine

I  We must say No to a God of absolute power and yes to God as absolute love, which
expresses itself in the divine pathos. Borrowing language from my own confessional
tradition a liberation theology for men has to be a theology of the cross not a theology of



glory. Perhaps the God of absolute power should die; perhaps that God already died in the
Christian tradition, that claims that God revealed Godself in Christ and that Golgotha and
the Grave are the sites of God’s self disclosure.

II  Re-imagination of the divine feminine in our theological project: Christian theology in the
Indian context responded to the gender question at two levels: 1) it argued for an inclusive
language in its theology and liturgy, like the incorporation of expressions such as “Our
Parent” or “Our mother.” It was more of an attempt to be politically correct than a serious
theological engagement. 2) In adoption of feminine metaphors in understanding the
divine, we tended to talk about the feminine traits of the divine. In so doing we have fallen
into the trap of essentialism. What is called for perhaps is to engage in conversations with
the Goddess traditions and rework our symbolic structure that would privilege the idea
of Goddess over God. In that sense, our theology needs to transforms itself into a theo/
alogy.

Image of God and Image of Christ as potential candidates for
theological interrogation and imagination in evolving positive
masculinity

In its search for an authentic expression of being human, Christian theology sought to explain
it by using the biblical category, Imago Dei, the Image of God. It is suggested that the Image
of God constitutes the mark of the divine in human. Traditional theology appealed to this
category to foreground its argument that human beings are different from and superior to
animals. Such an imagination arises out of an anthropocentric reading of the Genesis texts of
creation. We are aware that such a human centered reading of the Image of God alienates us
from the rest of creation resulting in the exploitation of God’s creation. In such a context we
need to engage in an alternative reading which affirms the dignity of human beings and the rest
of the creation at the same time. In its interpretation, it has also been used to legitimize the
supposed supremacy of men over women. Thus the creation account was abused to legitimize
patriarchal hegemony. However, there is an equally prominent strand of interpretation that
affirmed the equality of men and women. The affirmation of the Image of God in human
beings provided a firm foundation for the affirmation and reclamation of human dignity and
the church’s engagement in human rights struggles.

Several interpretations have been offered in trying to understand the biblical notion of the
Image of God. Perhaps the most helpful among them was the notion of relationality and
complementarity. The Image of God within, is that which places us in a relationship of “I and
Thou”, both between God and human, and human and fellow human, both male and female.

The Image of God perhaps needs to be understood not merely as a static being but as a
promise. It is to understand our being as an evolving or becoming being that would have the
image of Christ as its horizon. Christ, as the first fruit of creation, invites us to participate
in the new creation in which any notion of hierarchy is broken down. As a promise it offers
hope of the emergence of a new humanity. Liberation for men involves being initiated into this

possibility. &E/]
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TOWARDS A THEOLOGY OF
PARTNERSHIP OF WOMEN AND MEN

Philip Vinod Peacock
Introduction

What do we mean by partnership?

is an axiom that would have universal acceptance across all communities of faith

irrespective of denominational difference, theological tradition, geographical location
and cultural orientation. In the present patriarchal ordering of gender relationships, however,
we have to acknowledge that both men and women are part of a structure in which often men
generally make the decisions. Men as a class benefit from this and women as a class bear the
cost. For instance a UN report points out that women make up half the world’s population, a
third of its official work force, perform almost two- thirds of the world’s work hours, receive
only a tenth of its income and own less than one hundredth of the world’s property. In most
societies around the world today the situation of women is characterized by poverty, violence
and lack of power to make decisions over choices that affect their own lives. This being the
case, the question is not so much one of partnership as much as it is about the nature of that
partnership? While it is intended that partnership means equality, the language of partnership
is often appropriated and subverted to actually support unequal gender relations. Sadly this is
often done by the church and theology.

There can be no denying that it is God’s will that women and men are partners. This

Partnership as hierarchy

In the context of the church, sometimes the language of partnership is used for hierarchical
relationships that justify the subordination of one gender to the other. Men in this context
are seen as the dominant partner and women are expected to be subordinated to men. This is
often the content of most preaching in our churches; particularly the kind of preaching that is



done at weddings. In this understanding of partnership, women are relegated to the role of the
helpers of men and are expected to be subservient to the desires and demands of men. Literal
reading of the second creation narrative and certain texts from the Pauline Epistles are used
to justify this hierarchical theology.

This understanding of the ‘partnership’ of women and men is however contrary to the vision
of Jesus that sought to reorient the understanding of domination from the perspective of the
powerless. Within the context of the patriarchal society that Jesus lived in, the child/slave lay
at the very bottom of the social hierarchy. It is in this context that Jesus speaks of receiving
the kingdom of God as a child (Mark 10:15). This statement is not to be understood as a call to
innocence but rather is should be seen as a challenge to relinquish relationships that are based
on the domination of and power over others. It is obvious then that this model of dominant
partnership in the context of hierarchy is contrary to the will of God for women and men.

Partnership as complementarity

At other times the language of partnership is used in the context of complementarity. This
view is embedded in the understanding that men and women have uniquely distinct character
and abilities that are ‘natural’ to their gender. Therefore men are seen to be aggressive,
rational and providers while women are seen to be passive, emotional and nurturing. In the
context of relationships then, men and women are understood as complementing each other,
each having their specific role in the world, family and church. Sociological studies, however,
have more than adequately shown us that characteristics and ability are social constructs. We
are socialized into these forms of behaviour and attitudes from childhood, for example my
extended family often tell my two year old son not to cry because he is a boy, his twin sister, is
however given no such advice. Moreover, between women and men, there are only two abilities
that are exclusive to one sex, they are childbirth and breastfeeding, both of which are abilities
that women have and men do not. Both sexes are perfectly capable of involvement in all other
tasks and roles.

Complementarity, however, is often nothing more than a thinly veiled line for keeping
women in subordinate positions while using the language of partnership. The difficulty
with complementarity is that is prescribes specific roles and tasks for each of the sexes/
genders often in a manner that is convenient to those men who have the power. It is a way of
segregating the sexes that is beneficial to men as a class. While at seminary, I was complaining
while washing clothes, one of my classmates said that if I hated washing clothes, I should get
married, implying that washing was women’s work and after marriage I would have to do none!

The gospels indicate to us that Jesus was one who undermined this understanding of
complementarity by challenging the roles assigned to women and men in both his relationships
as well as in his own lifestyle. He considered women his friends and often engaged them in
theological discussions (Luke 10, John 4). Jesus was also one who challenged gender stereotypes
and demonstrated this in his own in his own lifestyle; the gospel of John for example tells us
that Jesus wept when he heard the news of Lazarus’ demise.
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Further the epistle to the Galatians in 3:28 speaks of the removal of gender distinctions in the
new community of Christ. The language of this verse indicates to us that in the new community
that Christ inaugurates there is no place for distinctions (discrimination/prejudice/injustice/
inequality) based on culture, race, work- relations or gender. The church is instead called into
the active resistance of such distinctions by presenting itself as an alternative community of
justice and equality for all.

Partnership in the context of justice and equality

It is within the context of the struggle for an alternative community of justice and equality
for all, the call of every Christian, that we must locate any discussion of the partnership of
women and men. It is in this sense that we must resist and reject the appropriation of the
language of partnership by those who wish to speak of it in the context of either hierarchy or
complementarity. The discussion on the partnership of women and men should be grounded
in the framework of justice, equality and the building of an alternative community that are
based on Kin- dom'? values. To insist on this however means two things, firstly it means that
we must be open to all our relationships being scrutinized, be these relationships between the
‘first world’ and ‘two- thirds’ world, the rich and the poor, relationships between races and
castes and gender relationships. All relationships must be tested against Kin- dom values that
articulate God’s desire for justice for all and particularly those who are oppressed.

This being true, it is gender relations then, that must first be open to scrutiny simply because
this is the largest and most widespread form of structural discrimination. Moreover gender
discrimination involves all of our intimate and personal relationships that extend from the
bedroom, to the kitchen, to the work place and to the church. Moreover, the body of religious
and theological legitimization that in involved in gender discrimination is tremendous and
represents a demonic threat against all who desire to live lives that are faithful to the calling
and imitation of Jesus.

Additionally, the discussion on a partnership of women and men should also be cognizant of
the connections between patriarchy and other forms of injustice and discrimination including
injustice based on economic factors, race, caste and ecological injustice.

It is in this context that we can claim that partnership of women and men must mean the full,
equal participation of women and men in all spheres of life - be it the home, the work place or
the church. This necessitates an understanding that patriarchal structures and relationships
exclude women from full equal participation and that these must be transformed according to
the values of the kin- dom. It further means that men as long as they participate and perpetuate
patriarchal structures and relationships are excluding themselves from the creation of and
participation in the just and equal community that God desires.

The creation of this new community requires both the deconstruction of ideologies and
theologies that perpetuate patriarchy as well as the creation of new theologies which speak
of women and men as free and equal partners. It requires both the organization of women

19 The word Kin- dom is used so as to assert fellowship and camaraderie rather than “Kingship” that has associations
with power and hierarchy.



for liberation as well as alternative socialization for boys and men into caring nurturers who
will respect women and girls. It requires both the transformation of social and economic
structures as well as the transformation of personal relationships so that women and men can
live authentically as partners. It requires both the repentance of men as well as for them to
stand with women in solidarity as helpers in the struggle for a new society.

Useful theological models

Speaking from a Christian theological perspective there are two models of relationships that
offer us insight into partnership of the nature that we are speaking of. The first is the model
of the Trinity and the second is the model of Koinonia.

Trinity

Traditionally Christian theology has spoken about the doctrine of the trinity in terms of
substance and being. But at the heart of it the doctrine of the trinity is a way of resolving the
conflict between unity and difference. It seeks to bring about a convergence between unity
and difference. Seen in this way the doctrine of the trinity speaks to us of an ideal community
in which the three persons of the Godhead are distinct but are yet mutually interdependent
on each other. While one must acknowledge the difficulty of the doctrine of the trinity being
explained in exclusively male terms such as Father and Son, the intent of the doctrine is to
provide a model of leadership and relationship in which no person of the Godhead is greater
than the other, yet each is not separate but is influenced by the other. In traditional theological
terms this is explained as perichoresis. Here the individuality of each of the persons of the
trinity is maintained while at the same time each person shares in the life of the other in a
non- dominating sense. The doctrine of the trinity offers us a model of collective leadership in
which each of the three persons is seen to exist harmoniously without extinguishing anybody.
Everybody has a unique place in that community and no one dominates the other. Further
the model of the trinity upholds the values of community and service, not in a hierarchical,
oppressive sense, but rather in terms of inclusiveness and mutuality. In this sense it is possible
that the male terminology of the doctrine of the trinity could be read as a possibility for men
to act in alternative ways.

Theologically what is important for us to remember is that the doctrine of the trinity is
Communicato Idiomatico that is to say that it is a communicable property of God that can
find its analogy in human community. In this sense the doctrine of the trinity acts as a model
community that should find its replication in human community and specifically in gender
relationships.

Koinonia

Another model for just and equal partnerships could be found in the understanding of Church
as Koinonia. The feminist theologian Elisabeth Schiissler Fiorenza is known for expounding
this model as offering an alternative to hierarchical gender relations. Koinonia is a Greek term
that occurs twenty times in the Bible and in our Bibles is translated as fellowship, sharing
or sharing in common. It is better translated as shared partnership or commitment. Its first
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occurrence is in Acts 2:42 and here it refers to the mutuality and sharing of life and property
that marked the early church. The basis of Koinonia is the common fellowship (koinonia) that
we share in Jesus Christ (1 John 1:6- 7). Therefore it is the communion that we share in Christ
that becomes the model of our communion with each other.

Theologically it is the Church that is seen as koinonia where fellowship and sharing are the
basis of the Church. This understanding of Church as koinonia is the opposite of what Schiissler
Fiorenza has coined as kyriarchal®, or Lord centered. In this sense it is the fellowship of the
church that is opposed to its hierarchical structural formulations that is the mark of the
church. This brings into focus the necessity of right relationships or righteousness and justice
as against hierarchy and ‘lord centeredness’ while speaking of human community.

In terms of gender relations then, Koinonia offers us a model of shared partnership, collegiality
and co- responsibility.

Rethinking gender relationships

The question is how do we as men use these two theological models in the context of the
home, in the context of work and in the context of the church to speak of just and equal
partnerships? The following represents some indications in this direction.

Rethinking a theology of marriage and family

While the family is proclaimed as the place where nurture and care takes place we must
also realize that the family is the location where gender socialization takes place, it is the
place where the first chains of patriarchy are forged, it is also the place where men not only
dominate but learn to do so, often using violence. Given this, it is of urgent need for us to
rethink our theology of marriage and family.

Traditionally, the institution of patriarchal family and marriage has been expounded as the
will of God for the world. However what is evident from the sayings of Jesus and the writings
of Paul is that marriage is, like celibacy, also a calling (Matthew 19:3- 12, I Corinthians 7).
Likewise having children is not the natural result of marriage but rather it is a conscious
choice that a couple makes together.

The purpose of marriage is not procreation but rather love and mutual companionship. It is
the sharing of the lives of two people together and therefore should be based on koinonia and
not on dominating models of kyriarchy. The marriage relationship should also be based on a
Trinitarian model of maintaining individuality while at the same time each sharing in the life
of the other. If this be the case then there can be no place for domination or violence within
the context of marriage. If there is violence, it denies its very basis and is therefore no longer
a marriage. The concept of saving the marriage does not arise, we should think in terms of
saving the survivor from further violence, possibly even death. In as much as the Trinitarian

20 Kyriarchy - Elisabeth Schiissler Fiorenza uses this word, derived from the Greek words for “lord” or “master”
(kyrios) and “to rule or dominate” (archein) which seeks to redefine the analytic category of patriarchy in terms of
multiplicative intersecting structures of domination...Kyriarchy is best theorized as a complex pyramidal system
of intersecting multiplicative social structures of superordination and subordination, of ruling and oppression.
(Glossary, Wisdom Ways, Orbis Books New York 2001)



model maintains individuality this extends to the individual’s body as well. In the context of
marriage based on a just and equal partnership each partner must understand that they do
not own or control the other’s body, sexuality or fertility. Even among a married couple, no
means no! We must wake up to the serious issue of marital rape.

Further we must also find ways in which the family can become a site for an alternative
socialization of men and boys into becoming more nurturing and caring. This becomes even
more essential in the context of the growing role of the market systems in which profit
dominates the human person and value and the non- market values such as sharing, caring
and nurturing are being quickly eroded. In this context, to resist the ideology of the market, we
must find ways in which the family can reinvent itself. so that it can be a place where children
are born and are brought up in love and security. At the same time it is important that we
open spaces for alternative families to find acceptance and welcome.

Rethinking a theology of work

Patriarchy is not only an attitude or an ideology but has its basis in economic relations.
Patriarchy involves the appropriation of women’s labour. Given that the largest global division
of labour is on the basis of gender, seeking a partnership of women and men also calls into
question the gendered division of labour.

Patriarchal marriage has ensured a convenient arrangement for men whereby their domestic
needs are taken care of by women, since household work is considered as women’s work. Not
only does the economic system not count household labour as work because it is not paid for,
but the patriarchal structure devalues it as an economic activity. Work in the context of the
household is not considered work at all, even though tasks such as cooking, cleaning, washing
and household management require back breaking labour and much planning. Further women
who are employed ‘gainfully’ often face the double burden of work, working both inside and
outside of the household.

If a partnership of men and women is based on a model of koinonia, which is sharing, this
should refer to a sharing of the household work as well. This should move beyond the claim of
‘helping’ with the household work, which still relegates the responsibility of household work
to women. The fact of the matter is that men should take charge of household responsibilities
and childrearing. This is particularly necessary if we need to become responsible fathers,
husbands and partners.

At the same time men should stand in solidarity with women in the struggle for more job
opportunities, better working conditions and better remuneration. There are still several
places in the world where women are paid less than men for the same work.

Rethinking a theology of leadership in the context of church

Lastly it has to be realized that working towards a partnership of women and men has to affect
Church structures and organizations as well. Unfortunately the church remains the last boys
club, even though its pews often have more women than men. If we are to follow a Trinitarian
model of leadership it should challenge us into rethinking our ecclesial and administrative
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structures that are led by singular males to structures that are democratic, non- hierarchical
and gender just. We should rethink church administration as working through consent rather
than unilateral decision making.

The church should further learn to recognize the spiritual gifts of women and recognize the
legitimate right of women to be leaders and pastors. Further there should be learning from
the spirituality of women.

Most of all the church should present an alternative pattern of gender relations to the world. It
should be the forerunner in articulating a theology and ideology of partnership of women and
men, a theology and ideology that has the possibility of transforming the world!

Questions

1. Can you offer specific examples of how people speak of partnership but mean something
else?

2. What insights does the model of the trinity offer us for how Christian families should
function?

3. How would you use the Trinitarian model to speak of gender justice in the context of a
theology of work?

4. What are the other theological models that you can think of that can speak of just and
equal partnerships between women and men? What are the possibilities and problems of

using these models? r
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MODULE 1

GETTING STARTED - SETTING
THE CONTEXT AND WORKSHOP
OVERVIEW

Where are the
men?

Dale A Bisnauth and Solomuzi Mabuza

n the Sunday following Christmas
Olast year (2009), I attended worship

at the Presbyterian Church in the
village where I was born and grew up. It was
a relatively good-sized congregation, but
was almost entirely composed of women. In
fact, only three of us were men, and two of us
were visitors. I asked: “Where are the men?”
The women explained that they had gone to
the rice-fields. Earlier that same day, I had
attended another worship service where
women and men sat in different sections of
the church building. The contrast was stark:
while the section of the women was fairly well
populated, that of the men was almost empty.
In South Africa some men drop their families
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off at Church on a Sunday morning and go
off to do something that interests them, and
return to take their families home. I imagine
that this state of affairs was repeated in
the majority of churches that morning, and
perhaps, is repeated almost every Sunday
morning, not just in Guyana and South Africa
but in other parts of the world as well.

Women and children fill the church pews
every Sunday. And, as the boys approach
puberty and are able to make decisions for
themselves they also wander away from the
church in droves, leaving the women to fill
the pews. This begs the question ‘where are
the men in the church?’ Don’t we need men
to play their meaningful role in the church?

There are possibly several factors that can
explain the absence of men in the churches.
Among these are possibly both the perception
among men of the increasing irrelevance of
religion in their lives, but also at another level
a perception that the church is a ‘woman’s
place’ since women, within a gendered
society, are seen to be controlled by men.
One man absented himself from worship for
a long time because he was miffed by the
way his female friend was treated; he came
to the conclusion that church-people are
all hypocrites, who leave their ethics in the
church when they leave after the benediction.

Other explanations are: “macho” men believe
that religious practices are mainly for women
and children; one can worship perfectly well
at home alone; and so on. Nothing serious,
more stuff akin to gossip than to gospel,
with no serious implications for faith! One
gets the feeling that all of these excuses
will vanish once the men are challenged to
examine them in the light of God’s call to
the individual Christians to work out their
personal faithfulness in this engagement in
which service is consonant with worship.
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While a few congregations can boast of good
attendance on the part of men across the main-
line denominational spectrum on Sundays, the
fact is that the species of male worshippers is
a dwindling breed. The question, “Where are
the men?” must be relevant for any project
which targets men as the vehicles for change
in the Christian community in the urgent
and compelling matter of promoting positive
masculinities. What is the point, we may
ask, of compiling a “Resource Manual for

Men”, to sensitize
them of their own
need to review
their perspective
on masculinity,
and then, to be
facilitators in the

process for change
among their peers
in the Christian
community, if
those peers are
conspicuous by
their absence? Is
this not a waste of
time, money and
effort?

When Christian men
get grounded in
the content of this
manual, they can
bring an important
contribution to the
empowerment  of

themselves and
other men. They
can work  with
it ecumenically

in clusters of
congregations or
with youth groups,
men’s organizations
and  programmes
to nurture church
leaders. Also men, who are indifferent to
attending worship, may find in this process
engagement that is personally fulfilling,
topical and relevant, giving them a new
sense of witness and mission. Imaginative
leadership is what is necessary to convert
concern into action for gender justice and
partnership.




Description

This introductory session
context, framework and im
workshop and provides parti
overview. The story above,
Men?” is aimed at connecti
with the issue of the decreas
men in the church. It is mea
some thoughts and brief dis
and church.

The session provides an o
the church or organizatio
workshop on Men as Part
Positive Masculinities to welco
and to contribute to the lo
the workshop. It begins t
enabling participants to b
shared responsibility. It inc
for participants to get to
build community, share e
concerns, review the workshi
establish ground rules.
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Objectives of the session

=
2" To understand and appreciate the
context and framework of the workshop

'ﬂ
#2' To introduce themselves and get to know
others in the workshop

- |
K<) To share information about their skills,
experiences and expertise

A
2" To share their expectations and concerns
about the workshop

aQ;l To consider the collective experience
and knowledge they bring to the
workshop and appreciate the workshop
methodology

- |
2 1o develop ground rules and a supportive
learning environment.
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Notes to the facilitator

Prepare well ahead of time and get support of the local church/organisation of
community group. Let them know the importance of such a workshop for the church
and society.

Prepare an overview of the workshop clearly stating its purpose, objectives and
methodology. Background information can be prepared using materials from Section I
of this manual.

Collaborate with the host organization to develop and facilitate this activity. Ensure
that it includes a message from the host organization on the importance of examining
masculinity and gender construction to building a community of women and men in the
church.

Time management is important. You will also need to work out the time for each activity,
given the number of participants and what would work well for that specific cultural
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context.

Activity 1: Welcome and introduction to wor
1. Welcome words by host church/organization

2. Brief overview of workshop by the facilitator

Activity 2: Introduction of participants: paire

1. Introduce the activity. Explain that although some peo
some of the people in the room are new to the group, so
help everyone get to know a little about each other.

2. Ask each participant to turn to the person on their left

Their name, its meaning and where they come fro
Their skills, expertise and role in their churches
One crucial aspect regarding the situation of men

Any other important information that they wish t
their families.

3. Ask each participant to introduce the person they inte
4. Introduceresource persons and any other people in the ro

Review the activity by summing up the rich experiences, kno
Remind participants that the workshop methodology is hig
participation of everyone - bringing life experiences, skill
process and that each person in the room has something to

Activity 3: Expectations and concerns

1. Make two columns headed: Expectations and Concerns o

2. Introduce the activity and ask each participant to share
concern or fear relating to the workshop.

3. As each participant speaks, the facilitator or an assistan
the flipchart under the appropriate headings.

4. After everyone has spoken, read through the expectatio
them appropriately.

5. Review the workshop agenda in light of the expectati
these are covered or can be accommodated in the agend
that cannot be dealt with in this workshop.




Activity 4: Developing ground rules - creating a supportive learning
environment

1.

N

W
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Introduce the activity and ask participants to t
the learning process. (You may consider some
the box below.)

Write these on the flipchart and add your own

Get a consensus from participants that these




MODULE II:

MEN, GENDER AND
SOCIALIZATION

Bible Study: An Analysis of the
Pauline Corpus on Male-Female
Relationships

Dale A Bisnauth

Readings: 1 Corinthians 11:2- 16, Ephesians
5: 22- 33, Colossians 3: 18- 19, 1 Timothy: 2:
11-15

analysis of what St. Paul has had to say on

the matter of male- female relationships.
The first statement we shall consider is
in I Corinthians 11: 2-16. Then, assuming
that Paul wrote Ephesians, Colossians and
1Timothy, we will look at Ephesians 5: 22-
33, Colossians 3: 18- 19 and 1Timothy 2: 11-
15. We know that Paul’s letters were written
to address concrete problems which arose in
the churches which he had founded. We can
safely assume that I Corinthians 11: 2- 16 was
occasioned by what some Biblical scholars
have referred to as “the first woman’s

In this Bible Study, we will attempt an

emancipation movement” in the Church,
inspired by what Paul himself had preached
concerning freedom in Christ. An expression
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of that freedom was a demonstration by the
women of Corinth for the equality of the
sexes by the laying aside of their veils during
services of worship. They were praying and
preaching with their heads uncovered just
as the men were doing. It seems very certain
that in the passage, Paul is speaking to and of
women who were leading the congregation in
acts of worship with their heads uncovered.
Leading in worship was not offensive; the
removal of the veil was offensive in that
time and context. What I wish to underline is
that this had nothing to do with the notion
that bare- headedness on the part of women
would lead men into committing sexual
indiscretions.

Two questions come to the fore: Did the
Corinthian women see in the veil a symbol
of all that opposed their development as
authentic persons? Did they feel that this
act - doing away with the veil - would have
implications for the larger issue of their right
to self- determination? Perhaps not, John
Calvin, the reformer, was later to declare that
the matter of the veil was of no significance
as indeed did Martin Luther. Calvin professed
indifference to it. Paul, however, thought
differently. For him, it was the sign of the
woman’s subordination to the man. Calvin
might have thought that the matter of the
“woman’s shawl”, as he described it, was of
no consequence; but he, like other Protestant
theologians who came after him, considered
the matter of woman’s subordination to
man a very definite and important part of
Christian doctrine. In our time, the veil has
been replaced for the most part by hats, the
chador and the hijab.

For the apostle the woman’s subordination
to the man was part of a larger hierarchy
of superiority/inferiority which reached
up to God “Himself”. As God is the head of
Christ, so Christ is the head of the man who
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is the head of the woman (11:2ff.). And the
apostle used the word “head” to indicate
the one immediately above the lesser in the
hierarchy of divinely constituted authority.
Consequently, for Paul, it was very important
that a person understood his/her place in the
hierarchy and reflect that understanding by
conforming to the proper symbolism as far as
his/her “head” was concerned. Paul’s language
is sharp. The man who prays or prophesizes
with his head covered dishonours his “head”
(Christ) while the woman who does these
things with her head uncovered dishonours
her “head” (man). It would be, symbolically,
as if the man was subordinating himself
to the woman while she, symbolically, was
denying her subordination to the man. This
would confuse the relationship which God
had established between the sexes and this,
in turn, would be contrary to nature as God
had structured it by the ordinance of creation,
and had embedded it in our humanity. What
is the evidence of this structuring, we may
ask. Paul would point us to the text under
review.

The parenthetical remark contained in verses
11 and 12 does not alter the substance of
the apostle’s reasoning: the subordination of
the woman to the man is an essential part of
the hierarchy which God has established to
ensure a proper order in the relationships of
life. But it does offer something of a counter
balance which suggests that the man should
not think only of his priority over the woman,
but also of this dependence upon her in the
divine order, since this dependence is also the
will of God from whom are all things. Paul’s
hierarchical view was derived from Jewish
patriarchal theology and cosmology under-
girded by centuries of rabbinical teaching.
The question for us is: Is the apostle’s
hierarchical view, binding, or even relevant
for us today?

Wives and husbands

The theme of female subordination to the
male is found in Ephesians 5:22- 33. This
passage is similar in content to that which
we have examined in I Corinthians. Again,
the hierarchy of authority is emphasized
although Christ’s subjection to God is not
mentioned. Reference is made only to the
subjection of the wife to the husband, not
of the woman to the man as such. However,
the theological thrust is identical. Indeed,
within the limits of the marriage bond, there
is an emphatic statement of hierarchy. The
marriage relationship is clearly not a matter
of mutuality between equal partners. The
husband is told to love his wife; the wife is
to fear her husband, “fear” denoting a kind
of reverential respect for the husband as the
authoritative head of the family. One cannot
imagine Paul advising the man/husband to
fear the woman/wife. This was unthinkable
for the apostle in his time. The Ephesians
advice is grounded on Paul’s notion of a
hierarchically structured universe. Remove
this notion and the Ephesians advice
collapses.

Similar sentiments are found in Colossians
3: 18- 19, I Timothy 2- 11. That the issue of
subjection is found in I Peter 3:17 is probably
an indication that the matter had attained
doctrinal status everywhere in the early
church. In “all the churches of the saints” too,
it was felt to be “shameful for a woman to
speak in the church” (I Corinthians 14:33b-
35). I Timothy 2:11- 15 provides the reason.
The last verse seems to suggest that although
the woman was the prime mover in the fall
and therefore under a curse in child- bearing
(Gen. 3:16) she would be brought safely
through that experience if “they (i.e. women)
continue in faith and love and sanctification,
with sobriety”.




The Magna Carta of humanity

All this having been said let us now look at
Galatians 3:28, described by some as the
Magna Carta of Humanity. The passage in
which the verse is located reads: “For you are
all sons of God through faith in Christ Jesus.
For as many of you as were baptized in to
Christ did put on Christ. There can be neither
Jew nor Greek, there can be neither bond nor
free, there can be no male and female, for you
are all one in Christ Jesus”(Galatians 3:26-28).
(A pity that Paul did not include “all sons and
daughters of God™!)

For the sake of symmetry, many versions
retain the “neither- nor” of the series and
render the Greek of this text: “neither male
nor female”. Literally, however, Paul says “no
male and female” and, in this sense, reflects
the language of Gen.1:27. Therefore, while
his reference when speaking of the woman’s
subordination to the man is exclusively to
the second creation narrative (Gen. 2:18-
23); here his appeal is to the first creation
narrative. The apostle is not suggesting that
salvation alters the ordinance of creation,
rather it redeems it. Redemption breaches
the structure. Oneness in Christ cannot point
in the direction of man in his solitariness; it
can only point in the direction of man-in-
fellowship. In Christ the basic divisions that
have separated man from his neighbour
and have threatened human fellowship, are
done away with. This is the essential thrust
of the Ephesians and Colossians texts. These
divisions have no place in Christ. The areas
mentioned by Paul in Galatians 3:26- 28 are:
ethnicity, class and gender. In the apostle’s
mind they stand in opposition to the new
oneness or unity which is in Christ. Can we
legitimately add another area: economics?
Ethnicity/race has been dealt with; gender
is under review; “bond and free” awaits
Paul’s encounter with Onesimus, Philemon’s
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runaway slave, before he could advance his
first words on the subject. Meanwhile, the
rest of the Pauline corpus is tardy in catching
up with Galatians 3:2- 8.

It is important that Paul’s declaration of
Galatians 3:26- 28, be placed within his
understanding of the Church - the Body of
Christ - as the one new people of God who
have been baptized into union with Christ.
They all owed their new status as “God’s
children” to the grace of God alone. They
were all debtors to that grace. And so are we.

Paul’s practice

The affirmation that in Christ there is no male
and female was, for Paul, not only a matter of
theory. He began to implement this insight in
his own life and in that of the church, maybe
not as thoroughly as we would have liked.
After all, he was a former rabbi. But whereas
in rabbinic usage a woman was designated
only as the wife of a certain man, Paul greets
women by name: Tryphaena and Tryphosa
(Romans 16:12), Julia (16:15) and Mary (16:6).
He mentions Priscilla (16:3) and even names
her before her husband, Aquila. He names no
less than seven Christian women in Romans
16 which might very well have been a cover
letter carried by Phoebe, a woman whom he
calls his sister (16:1- 2). As arabbi, Paul would
not have addressed a group of women with
no man present as he did at Phillppi, without
hesitation (Acts 16:13), neither would he
have accepted Lydia’s invitation to stay at
her house (Acts 16:15). Paul, the Christian
apostle and evangelist, had moved in his
pilgrimage from Judaism to Christianity! As
an erudite Jewish rabbi he writes as a Jew;
as a Christian growing to maturity he speaks
as the new person that he asks every new
convert to grow into. And remember that he
was writing to a first century Church.
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Paul might have made only a beginning in
implementing his insight represented in
Galatians 3:28. But is it not high time that the
church press on to full implementation of
the apostle’s vision concerning the equality
and partnership of the sexes in Christ? This
would demand of men the renunciation of the
prerogatives, privileges, and powers which
tradition and culture have given him in the
name of masculine leadership. Of women it
will demand courage to share the burden and
responsibilities of life with men, that in love
and humility they may together fulfill their
common destiny as man, created in similitude
to God as male and female - the Imago Dei,
so dear to classical theologians, but also so
important for our self-understanding as
members of the Body of Christ.

Questions for group discussion:

1. How important is Paul’s hierarchical view
of the universe for us today?

Within the Church
Within male- female relationships
Within the family

2. What is a better alternative?

3. Do you agree with the statement that
Galatians 3:26- 28 is the Magna Carta of
Humanity? Justify your position.

)
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Understanding
Gender

Patricia Sheerattan-Bisnauth

Gender - an inclusive concept

Ithough the term “gender” is widely

used today, it is too often employed to

mean “woman” or “sex”.Itisimportant
to note that while “sex” refers to a person’s
biological make- up, “gender” describes their
social definition, that is, the values and roles
society assigns them. Gender is about both
men and women and increasingly recognizes
other gendered persons. Itis a social construct
that is influenced by other forms of social,
religious, cultural, economic and political
processes. Gender is an important tool for
understanding our world and working to
transform it into a place that is better for all.
The underlying principle taken in this manual
is that healthy gender relations based on
partnership are necessary for gender justice
and positive masculinities.
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Gender perspectives examine and unravel
power relations between men and women
as it takes into consideration the causes of
their unequal status, the current division of
responsibilities and gender injustices. Gender
is defined not only on the basis of male/
female dichotomies. It needs to consider
specific historical legacies of vastly diverse
societies, their unique conditions and the
different experiences and realities of their
populations. For example, the shaping of
the Caribbean man needs to be understood
in the contexts of slavery, indentureship?!,
colonialism and neo- colonialism. Violence
and abuse have deep roots in the formation
and sense of self of the Caribbean man, who
was uprooted from family and community
and controlled by the whip. The “incentive”
to work was physical abuse. It would be
helpful for this history and reading the Bible
to be part of the process to be done from this
historical and socio- cultural context. This
will open new ways for positive development
of self.

There are notable differences in gender
patterns within the relationships between
men and women as these intersect with other
forms of social identification, such as race,
ethnicity, class, caste, religion and geographic
location (urban/rural, north/south). Racism,
sexism, classism, casteism and other types of
prejudice tend to be built into the structure
of many societal institutions the world over,
and intensify the inequalities already faced
by women within these groups because they
are women. While women, as a group, are
considered unequal to men as a group, other
forms of social categorization intersect with
sexism to make this inequality even more
complex. For example, women of a particular
class _or caste are likely to be doubly

21 After the abolition of slavery in 1838, the British brought Indians from India to the English speaking Caribbean to
serve as indentured labourers on the plantations. Guyana was the first sugar colony to receive Indian indentured
labourers in the Caribbean.
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discriminated against - as women and as
members of that particular class or caste.
Thus, while at one level they may have much
in common with male members of their class
or caste, for example, in relation to external
influences, within the confines of the class or
caste, they are members of the unequal group
- women. Some men have more privileges
than others, based on their socio- political
and economic power, race, ethnicity and geo-
political location. The disparities between
rich and poor, north and south, black and
white, Christian and Muslim, rural and urban,
older and younger, etc. must be considered
in understanding gender and power.

Gender sensitization and education need
to take into consideration that race, class,
caste and other societal structures intersect
with gender. Therefore, a more complex
understanding and response is necessary to
address inequalities that exist between and
among people around the globe.

Description

This examines how uneq
expectations assigned to w
are reinfor