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I ntroduction

and AIDS! and to suggest areas for further engagement. It is

informed by the conviction that although some scholars and
commentators note that the trickle of articlesand bookson HIV and
AIDSinthe 1990sbecame* aflood with the turn of the millennium” 2
much more remains to be done. African women theologians have
done acommendable job in pushing HIV high up on the agenda of
African theology. However, other strands of African theology,
including inculturation, black and African liberation theologiesand
reconstruction theology are yet to be “invaded” by the pandemic.
This book explores the challenges posed by the pandemic to the
various strands of African theology. It ispremised on the conviction
that instead of plunging into new “theologies of AIDS’, African
theology initscurrent formisstrategically placed to respond to HIV
and AIDS.

There is aworrying lull in African theology, mitigated (and
masked?) only by the productivity of African women theologians.
Despite bursting on to the scene with vibrancy and militancy inthe
1960s and 1970s, African theology appears to have experienced a
mid-life crisis. Thisisunderstandable for adisciplinethat has been

This book seeksto review African theology’sresponseto HIV

This book uses “HIV” more than “HIV and AIDS” in line with
urrent terminology. The term “pandemic” is used to refer to the extent of
the effects of HIV and AIDS in most parts of sub-Saharan Africa.

2Martha T. Frederiks, “HIV and Aids: Mapping Theological
Responses in Africa,” Exchange 37(1), 2008, 6.
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2 Troubled but Not Destroyed

dominated by men! However, the challenges posed by the HIV
pandemic require that African theology become more contextually
relevant. This book examines how the various strands of African
theology have responded to the pandemic and how they could improve
thisresponse.

Troubling and Destructive Contexts: Theological
Reflectionson HIV and AIDS

A longer narrative is required to provide a detailed analysis of
theological reflections on the pandemic. For the purposes of this
introductory section, it isimportant to note that African theol ogians
have begun to produce full texts on this theme. Musa W. Dube is
undoubtedly one of theleading voices on theol ogy and the pandemic
in Africa. Having previously edited a number of volumes, she has
published abook that bringstogether her essayson thetheme.® Dube
has been consistent in her call for gender justicein thewake of HIV
and AIDS. Her leadership in thisarea can be connected to the Circle
of Concerned African Women Theologians' commitment to focuson
HIV and AIDS.* Chaptersthree and four of thisbook have sections
that seek to interpret Dube'sHIV and AIDS work in the context of
Africantheology.

There have been anumber of significant publications on HIV
and AIDS within the context of theology. Agbonkhianmeghe E.
Orobator has reflected on the role of the church in his From Crisis

SMusa W. Dube, The HIV/AIDS Bible: Selected Essays. Scranton:
University of Scranton Press, 2008. For a review of Dube’'s HIV and
AlDSwork, seefor example, Ezra Chitando and Rosinah Gabaitse, “ Other
Ways of Being aDiviner-Healer: MusaW. Dube and the African Church’s
Response to HIV and AIDS,” in Ezra Chitando, ed., Mainstreaming
HIV and AIDSin Theological Education: Experiences and Explorations.
Geneva: World Council of Churches, 2008, 85-101.

4The Circle has published a number of edited volumes on HIV and
AIDS. See, among others, TeresiaM. Hinga, et al, eds., Women, Religion
and HIV/AIDS in Africa: Responding to Ethical and Theological
Challenges. Pietermaritzburg: Cluster Publications, 2008.
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to Kairos: The Mission of the Church in the Time of HIV/AIDS,
Refugees and Poverty.® The African Jesuit AIDS Network (AJAN)
published the book, AIDSand the Churchin Africa,® while Benezet
Bujo and Michael Czerny edited another volume, AIDSin Africa:
Theological Reflections.” Eunice K. Kamaara focuses on gender,
youth sexuality and the pandemic in Kenya.® The Churches United
against HIV and AIDS in Eastern and Southern Africa (CUAHA)
have published avolume, Challenging the Current Understanding
around HIV and AIDS: An African Christian Perspective.®
Ghidain T. Matadi revisitstheodicy in thetime of HIV in his
analysis of the book of Job.® Elias K. Bongmba's Facing a
Pandemic: The African Church and the Crisis of AIDS" provides
fresh perspectiveson thetheme. | have a so reflected on the pandemic
in two volumes of my own.*? James N. Amanze and others have

SAgbonkhianmeghe E. Orobator, From Crisisto Kairos: The Mission
of the Church in the Time of HIV/AIDS, Refugees and Poverty. Nairobi:
Paulines Publications Africa, 2005.

5Michael F. Czerny, ed., AIDSand the Church in Africa: To Shepherd
the Church, Family of God in Africa. Nairobi: Paulines Publications
Africa, 2005.

"Benezet Bujo and Michael Czerny, eds., AIDSin Africa: Theological
Reflections. Nairobi: Paulines Publications Africa, 2007.

8Eunice K. Kamaara, Gender, Youth Sexuality and HIV/AIDS, A
Kenyan Experience. Eldoret: AMECEA Gaba Publications, 2005.

SRiita Aaltonen et al, eds., 2005. Challenging the Current
Understanding around HIV and AIDS: An African Christian Perspective.
Nairobi: Daystar University/ CUAHA.

©Ghidain T. Matadi, Suffering, Belief, Hope: The Wisdom of Job
for an AIDS-Sricken Africa. Translated by Joseph P. Newman with Robert
E. Czerny. Nairobi: Paulines Publications Africa, 2007.

YFlias K. Bongmba, Facing a Pandemic: The African Church and
the Crisis of AIDS. Waco, Texas: Baylor University Press, 2007.

2Fzra Chitando, Living with Hope: African Churchesand HIV/AIDS.
Volume 1. Geneva: World Council of Churches, 2007; and Ezra Chitando,
Acting in Hope: African Churches and HIV/AIDS. Volume 2. Geneva;
World Council of Churches, 2007.



4 Troubled but Not Destroyed

edited the volume, Christian Ethics and HIV/AIDS in Africa.’®
Alongsidethese books, somejournalshave devoted special issuesto
reflections on theology and religion inthe context of HIV and AIDS
in Africa. These include the Bulletin for Contextual Theology,
Missionalia, Journal of Theology for Southern Africa and the
Journal of Religion in Africa.* Postgraduate students in African
institutions have also expressed their views on the theme.®This
confirms that African theology and religious studies have begun
responding to the pandemic. However, | arguethat African theology
needs to be more strategic in its engagement with HIV and AIDS.
It must be noted that while more publications in the field of
theology and the pandemic are from Africa, scholarsin other parts
of theworld have also reflected on thetheme. The Union Theological
Seminary, Pune, India, devoted awholeissue of itsjournal to theme
of HIV and the theological curriculum. In North America, Maria
Cimperman provided ethical reflectionson the epidemic.'” Shetakes
African theologians seriously and integrates their views in her
reflections. Similarly, Donald Messer’s Breaking the Conspiracy of
Slence: Christian Churchesand the Global AIDSCrisis®® interacts
with African reflections on the theme. Robin Gill’s Reflecting

James N. Amanze, et al. eds., Christian Ethics and HIV/AIDS in
Africa. Gaborone: Bay Publishing, 2007.

14See the Bulletin for Contextual Theology 7(1), 2000; Missionalia
29(2), 2001; Journal of Theology for Southern Africa 125 & 126, 2006
and the Journal of Religion in Africa 37(1), 2007.

BEdwina Ward and Gary Leonard, eds., A Theology of HIV & AIDS
on Africa’s East Coast: A Collection of Essays by Masters Sudents from
Four African Academic Ingtitutions. Uppsala: Swedish Institute of Mission
Research, 2008.

18UBS Journal, 4(2), 2006.

YMaria Cimperman, When God's People Have HIV/AIDS. An
Approach to Ethics: Maryknoll, NY: Orbis Books, 2005.

8Donald Messer, Breaking the Conspiracy of Slence: Christian
Churchesand the Global AIDSCrisis. Minneapolis: Fortress Press, 2004.
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Theologically on AIDS A Global Challenge' allowsdiversevoices
on the topic to be heard.

Fromtheforegoing, itisclear that African theological reflections
on HIV and AIDS are undertaken within the context of increasing
scholarly interest on the theme. Thereisalso agrowing realization
that churches and other faith-based organisations are strategically
placed to make effective contributions to the struggle against the
pandemic. African theologiansare called upon to play aleading role
in this quest.

Troubled but Not Destroyed: African Theology and
theHIV Pandemic

Thetitle of thisbook seeksto capture the responses of both African
theology and the continent itself to HIV and AIDS. It isinspired by
the theme of the All Africa Conference of Churches 7" General
Assembly heldin AddisAbaba, Ethiopia, October 1997. Thetheme
was, “Troubled but not Destroyed”. It derives from |l Corinthians
4:8-9. Thetitleacknowledgesthe devastating impact of the pandemic,
while at the same time capturing the tenacity and endurance of the
people. AIDS has troubled Africa. (But) AIDS has not destroyed
Africa. African theology has been paralysed by the pandemic. (Yet)
African theology has covered appreciable ground in responding to
the pandemic.

Chapter onerevisitstheidentity and growth of African theology.
It highlights the main strands of African theology, as well as
describing their responsesto HIV and AIDS. Chapter two discusses
inculturation and the pandemic, drawing attention to the debate on
the status of African cultures in the era of HIV. African women's
theologies and HIV are the focus of chapter three. It describes the
context in which African women's theologies are formulated and
discussesfactorsthat have enabled the Circleto be highly productive.

®Robin Gill, Reflecting Theologically on AIDS: A Global Challenge.
London: SCM Press, 2007.
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Chapter four explores black/African liberation theologiesand HI V.
It explores the diminishing status of these theologies and suggests
that a critical engagement with HIV would raise their profile yet
again. Reconstruction theology and HIV isthetheme of chapter five.
How can reconstruction theology respond to the pandemic? What
are some of the magjor areaswhere reconstruction theology can guide
African communities to respond to HIV and AIDS? Chapter six
concludesthe book. It probesareasripefor further research asAfrican
theology seeksto cometo termswith the pandemic.

This book emerges from the conviction that African theology
can stir African churches and communities to provide effective
responsesto HIV and AIDS. Where Afro-pessimists are writing off
Africa—dueto AIDS, corruption, ethnic wars and other challenges
—this book contends that Africawill, as always, stubbornly refuse
to die. Where one must in all honesty concede that Africaisindeed
troubled, one must also celebrate the fact that it is not destroyed.



CHAPTER ONE

African Theology: History and
Key Features

Introduction
frican theology is well placed to respond to HINDAIDS.!
Since its emayence in the late 1950&frican theology has
laced emphasis on contextual relevance, maintaining that
the theological task iAfrica entails grappling with local realitiés.
AlthoughAfrican theology has not always lived up to this ideal, it
has sought to ensure tiditican issues and needs feature prominently
on its agenda. In the contemporary period, the HIV pandemic has
become an integral aspect of life in most parts of sub-Sakfieam
ConsequenthAfrican theology must respond creatively to the HIV
epidemic.
This chapter seeks to examine the charactsirichin theology

and provide an overview of its historical development. It highlights
the key concerns difrican theologians and the major trends in
African theologyproviding a background to the chapters that fallow

This book tends to use “HIV” more than “HRNJAIDS” to register
the need to ensure that Hldoes not progress ®WIDS. | also use
“pandemic” to refer both to the extent of théeefs/impact of HIVand
AIDS. In some instances, the term “epidemic” is also used.

2See for example Gwinyai Muzorewkhe Origin and Development
of African TheologyMaryknoll, NY: Orbis Books, 1985.

7



8 Troubled but Not Destroyed

An appreciation oAfrican theology — that is, historical development,
key themes and challenges — will facilitate the analysis of the challenge
of HIV andAIDS to the theological task on the continent.

African Theology: The Naming Debate
Scholarship lives by its debates over terminology and many terms
and concepts used in the humanities remain contdstese include
religion, literature, historyphilosophy and others. Scholars have
expended considerable eggetrying to clarify these concepi®here
is no unanimity regarding the meaning of most of the terms that
enjoy a lot of currency in the humanities @&idcan theology is no
exception.There is considerable debate over its meaning, and
alternative labels have been put forward.

In general African theology refers to thefeft to reflect on
Christianity utilizing African concepts and categorie#. is an
attempt to express the Christian faitifinican thought patterns, a
theology that seeks to “drink froffrican wells” * African theology
is predicated on the conviction thfsfrican beliefs, contexts and
experiences must provide the basis for theological reflectisiniaa.

The final communiqué of the PAfrican Conference ofhird-World
Theologians, December 17-23, 19A¢cra, Ghana, outlines the
major concern dAfrican theologythus:

We believe thafAfrican theology must be understood in the
context ofAfrican life and culture and the creative attempifofcan
people to shape a new future that isedé#nt from the colonial past
and the neo-colonial preseiihe African situation requires a new
theological methodology that is tifent from the approaches of
the dominant theologies of thgest.African theology must reject,

SEdwardW. Fashole-Luke, “Footpaths and Signpostdfacan
ChristianTheologies”,Scottish Journal of Theolod34(5), 1981, 385-
414.

“Tinyiko Sam Maluleke, “Black andfrican Theologies in the New
World OrderA Time to Drink from our OwiWells”, Journal of Theology
for SouthernAfrica 96, 1996, 3-19.



African Theology 9

therefore, the prefabricated ideas of No#thantic theology by
defining itself according to the struggles of the people in their
resistance against the structures of domination. Our task as
theologians is to create a theology that arises from and is accountable
to African peoplé.

There is debate over the first use of the term in scholarly publications,
as well as over the precursorsidfican theology This dimension

is particularly important as a term might enjoy a lot of currency
before being used in writing. In the caséfifcan theologythere is
growing acceptance that it was first used in 1956 in the publication,
Des Petes noirs s’interogent (Some Black Priests adel).’
African Catholic priests were making a passionate plea for the church
to reflect anAfrican flavour They insisted thaffricans had the
right to express their religious commitment in their own language,
without interpretation from outsiders.

SPanAfrican Conference of hird World Theologians, December 17-
23, 1977,Accra, Ghana, “Final Communiqué”, in Kofippiah-Kubi
and Segio Torres, eds.African Theology En Route: Paperoifn the
Pan African Confeence of Thid World Theologians, December 17-23,
Accra, GhanaMaryknoll, NY: Orbis Books, 1979, 193.

%Klaus Hock highlights the various starting point&ffcan theology
that have been identifie@hese include the Donatist movement, Kimpa
Vita, African “Church fathers” likéAjayi Crowther while others insist
thatAfrican theology only came into being after the 1960, earlier
movements like Pan-Africanism and negritude paved the waffican
theology See Klaus Hock, “Appropriatedibrancy: ‘Immediacy’as
Formative Element ilfrican Theologies”, in Klaus Koschorke, ed.,
African Identities andAorld Christianity in the Wentieth Centuy.
Wiesbaden: Harrassowitzerlag, 2005, 13-126.

"Rosino Gibellini, ed.Paths ofAfrican Theology Maryknoll, NY:
Orbis Books, 1994, p. 6. For a useful analysis of the views of the pioneers,
see Benezet Bujo and Juvenal llunga Muya, edfsican Theology in
the 2% Centuy: The Contribution of the Pioneeiolume One. Nairobi:
Paulines Publication&frica, 2003.
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Christianity has a long history &frica, having been brought
to NorthAfrica during its earliest stageand existing in a fairly
unbroken manner since the Coptic churches of Egypt and Ethiopia.
It is therefore dificult to pin down the proper historical period
associated with the term. Some scholars contend that reflections by
the early church fathers in Nor&frica in the third and fourth
centuries qualify aéfrican theology Kwame Bediako, a leading
African theologian from Ghana, has examined theological reflections
from early African Christianity and by pioneeringfrican
theologians.

The termAfrican theology is also contested on theological and
ideological grounds. If every community has the capacity to reflect
on God, then it is possible to associate the term with reflections on
God in the pre-Christiamfrican traditional/indigenous religions.
Since it is now generally agreed that the concept of Gédrica
predates the arrival of Christianity and Isl&nt,is admissible to
talk of African theology in the context 8frican Traditional Religions
(ATRSs), the indigenous religious beliefs and practices handed down
from one generation @ffricans to another

The realization thaAfrican theology can be associated with
ATRs has prompted some scholars to add the qualifier “Christian”.
Others make reference to Christian theologiddié¢a to maintain
the distinction and yet others have used the t€hmologia

8See for examplédrian HastingsThe Chuch inAfrica, 1450-1950
Oxford: Clarendon Press, 1994.

*Kwame BediakoTheology and Identity: The Impact of Culiwpon
Christian Thought in the Second Centwand ModermAfrica. Oxford:
Regnum Books, 1992

19See for example, John S. Mbifipncepts of God iAfrica. London:
SPCK, 1970.

BSee for example, Jesse N. K. Mugamtiiican Christian Theology:
An Introduction Nairobi: EasAfrican Educational Publishers Ltd, 1989.
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Africand.*? The overarching concern is to retain the integrity of
African Christian theological reflections in the wake of criticisms of
syncretism or “diluting” Christianity with traditionAfrican beliefs.

Although the qualifier “Christian” is important, this study
adopts the termafrican theology to describe theological reflections
byAfrican Christians, for two main reasons. Firgthe term “African
theology” continues to enjoy a lot of currency widely used by
scholars, and is convenient and accurate. Secqurdigtitioners of
ATRs have not publishédrican theologyIn other words, adherents
of ATRs have not called their reflections on God “African theology”.
The addition of the label “Christian” tends to be redundant: only
ChristianAfrican theologians have producaftican theology

Apart from the debate over the adequacy of the concept, there
is another issue, relating to use of the singular or the plural. Is there
oneAfrican theology or is it more helpful to talkAfrican theologies
in the plural?There are valid reasons for applying the plukéiica
is a vast continent; theologies have egeerfrom various strands
(inculturation, liberation, womes, reconstruction), as well as the
different confessions (Catholic, Protestakitican Independent,
Pentecostal). Howevein this study the singular is adopted for an
ideological reason: | regard all the various expressioAdrman
theology as concerned with ensuring that Christianity promotes
abundant life irAfrica.

African Theology: An Overview of theHistorical Development
African theology has emged out of the quest to ensure that the
Christian faith speaks tafrican realities in arAfrican idiom. It
seeks to addresdrican issues seriously and to prevent loss of identity
amongAfrican converts to ChristianityWhereas in the missionary
period, converts were encouraged to cut their ties to their religious

12Kwesi A. Dickson, “Towards aTheologiaAfricana”, in Mark E.
Glasswell and Edwan/. Fashole-Luke, eds\ew Estament Christianity
for Africa and the \fld: Essays in Honour of Hay Sawyer. London:
SPCK, 1974, 198-208.
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and cultural past (a theme that persist&fircan Pentecostalism),
African theology mainly promotes continuity between the old and
the newlts key goal is to ensure that Christianityfinica reflects
anAfrican ethos, outlook and flavaur

The historical development &frican theology has been
sketched and detailed in a number of books and artidRecently
efforts have been made to familiarize readers with the major
personalities involved in the engence ofAfrican theology** This
study which focuses on the challenges posed by thegaindemic
to African theology does not preoccupy itself with the intricacies
surrounding the developmentAdfican theologylnstead, it describes
the key issues around the egmmce ofAfrican theology placing
emphasis on how these issues are relevant to the contemporary
challenge of HIVandAIDS. John Parratt has rightly noted that a
number of factors, not all of them religious, have contributed to the
rise ofAfrican theologyIn the following section, | highlight some of
its key influences.

Christianity as a Fogign andAlienating Religion

Although it is now generally accepted that the image of European
and NorthAmerican missionaries waging an incessant war against
African culture is simplistic, it remains true that, for the most part,

conversion to Christianity has involved embracing a totally new

13See for example, MuzorewBhe Origin and DevelopmentAfrican
Theology Emmanuel MarteyAfrican Theology: Inculturation and
Liberation. Maryknoll, NY: Orbis Books, 1993 and John Parratt,
Reinventing ChristianityAfrican Theology dday, Grand Rapids:
Eerdmans, 1995.

1“Benezet Bujo and Juvenal llunga Muya, ed&ican Theology in
the 2% Centuly: The Contribution of the Pioneeiolume One. Nairob:
Paulines Publicatiomfrica, 2003 and Benezet Bujo and Juvenal llunga
Muya, edsAfrican Theology in the 21Century: The Contribution of
the PioneersVolumeTwo. Nairobi: Paulines Publicatiordrica, 2006.

13John ParrattReinventing Christianity13.
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culture.African converts have struggled to distinguish the gospel
from Western cultureAfrican theology has emged as an &brt to
separate the two and to “rewrap the Christian faith indigenotfsly”.

The pioneerindgifrican theologians were keen to emphasize
that conversion to Christianity must be accompanied by cultural
continuity For them, Christianity had to find roots in thiican
soil. African culture could not simply be writtenfads evil and
backwardAfrica’s religious past was not to be discounted so easily
Christianity had to be sensitiveAdrican culture in order for it not
to become a superficial religion.

By the end of the 1950s, a generation of mission school-trained
African theologians had issued the clarion call for the church in
Africa to engage native culture more meaningfdihey challenged
the church to uphold the integrity of the conversioAfoicans by
upholding positiveAfrican cultural values and practices. More
critically, they also sought to highlight the distinction between the
gospel andVestern culture.

African theology has been motivated by the desire to make
Christianity a trulAfrican religion, contending th&ffrican converts
must feel that the religion addresses their deepest needs and fears. If
Christianity fails to do this, it will continue to be experienced as a
foreign religion, the religion of the white m&nChristianity must
no longer be alienating\fricans must feel that they are an integral
part of “the commonwealth of the new Israel”.

Power to the Peopléfrican Nationalism
The 1960s — “a golden spring of independénica” '8 — witnessed
numeroug\frican countries becoming politically independéitie

8JohnWesley Zwamunondiita Kurewa, “The Meaning African
Theology”, Journal of Theology for Southe#dfrica, 11, 1975, 32-42.

"Kwame BediakoChristianity in Africa: The Renewal of a Non-
Western ReligionEdinbugh: Edinbugh University Press.

B8Adrian Hastings A History of African Christianity 1950-1975
Cambridge: Cambridge University Press, 1975, 132.
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conviction that political independence must be accompanied by
theological and ecclesiastical independence explains the determination
shown byAfrican theologiansThe emegence of theAll Africa
Conference of Churches (AACC) in 1963 added to the quest for an
African theology The AACC espouses a pan-African agenda and
its rhetoric on totalAfrican independence galvanizédrican
theology*® African theology insists thdtfricans have the requisite
intellectual skills to make their own independent reflections on their
experiences of God, and its practitioners, like their nationalist
counterparts, have gwed thatAfricans have the right to express
themselves using their own categori@fican nationalism has
influencedAfrican theology by placing emphasis on the capacity of
Africans to charter their own destiny in the various spheres of life.

It must be borne in mind thafrican nationalists and
theologians have a lot in common. Firsthpth are the product of
the mission school. Secondboth had to fight institutional racism.
While African nationalists were “seeking the political kingdom”,
African theologians sought to ensure that blacks were fairly
represented in church structur@kirdly, African nationalists and
African theologians shared common ideological grolihey were
convinced thaffricans were in no way inferior to Europeans and
had the mandate to assert their autonoRourthly some of the
publications oAfrican nationalists, such as Jomo KenyattA©Rs,
were adopted b&frican theologiansThe search for “lost ancestral
values” unitedifrican nationalists andfrican theologians.

The Spirit Speak#frican Independent and Indigenous Cthes
African theology has been defined as such by scholars with Protestant
and Catholic backgrounds. Evangeliédiican theologians like

1%See for example, Efiong UtuRfisions ofAuthenticity: The
Assemblies of th&ll Africa Confeence of Churhes Nairobi:All Africa
Conference of Churches, 1997.
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Byang Kat8® andTokunbohAdeyemd! have also contributed to
the growing corpus dfrican theologyTheologians fromAfrican
Protestant and Catholic churches have led the way in calling for
African theology as they feel thatrican Independent/Indigenous/
Initiated/Instituted Churches (AlC8have been more creative in
Africanising ChristianityThey challenge their own churches to utilize
the insights of th&ICs in formulating a relevant Christianity for
Africa.

AICs have always sought to integrate Christianity/inidan
culture and emeged as a response Africans to a Christianity they
experienced as a foreign religi&AIC leaders in various parts of
Africa averred that they were led by the Holy Spirit to break from
missionary churches. Ogbu Kalu, a distinguished Nigerian church
historian, describes it as a “wave” that swept acro$srdiit parts
of Africa before the FirstWorld War and especially during the
influenza epidemic of 1918.

ManyAfrican theologians have put forwadiCs as paragons
of how to indigenize ChristianityAlthough their valorisation is
problematic (given, for example, gender disparities in /3s),

2Byang Kato,Theological Pitfalls in AfricaKisumu: Evangel
Publishing House, 1975

2TokunbohAdeyemo, Salvation inAfrican Tradition. Kisumu:
Evangel Publishing House, 1975.

ZEzra Chitando, “Naming the Phenomenhe Challenge odfrican
Independent Churches3udia Historiae Ecclessiasticae 31,1, 2005,
85-110.

ZSee for example John S. Pobee and Gabriel Ositdhican
Initiatives in Christianity: The Gowth, Gifts and Diversities of
IndigenoudAfrican Churches -A Challenge to the Ecumenical Movement
GenevaWorld Council of Churches, 1998.

#0gbu U. Kalu, “ATrail of Ferment inAfrican Christianity:
Ethiopianism, Prophetism and Pentecostalism”, in Klaus Koschorke, ed,
African Identities and fld Christianity in the WentiethCentur.
Wiesbaden: Harrassowikzerlag, 2005, 28.
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it must be acknowledged thatCs take theAfrican worldview
seriouslyThey have sought to ensure that their followers encounter
Christianity as aifrican religion and for the most part manage to
inculcate a sense of belonging amongst their membleey.address
existential issues that confront their members and have extended
healing services to othAfrican Christians and traditionalists.

The Growth of African Theology
Having examined three of the major factors that influenced the rise
of African theologyit is important to highlight the dérent phases
in its growth. From the mid 1950s to the presAfrican theology
has undeagone various changesn overview of these phases will
enable the reader to appreciate Wifiycan theology must respond
to the challenge of HINANdAIDS in the contemporary period.

Adapting Christianity to théfrican Context: The First Phase of
African Theology

The earliest phase African theologywhich can be dated roughly
between 1956 and 1973, concerned itself with the call to adapt
Christianity to thé\frican context. Catholic and Protestarfitican
theologians demanded that the churchfiica be truly indigenous

and also queried the interpretatiomdfican cultures and religions

as primitive.

From the Catholic side, Belgian missionary Pladidmples’
Bantu Philosophypublished in 1945, was quite influentisédmples
maintained that indigenoédgrican religions were characterized by
the principle of “vital force”Alexis Kagame an¥incent Mulago,
both Catholic priests, were influenced Tsmples.They sought to
integrate Christianity withfrican culture?® These contributions by
French-speakingfrican theologians need to be acknowledged as
the discipline tends to concentrate on publications by English-
speakingifrican theologians. Only a fefrican theologians from
the Lusophone region, such as Jose Chipenda, receive attention, and

%John ParrattReinventing Christianity10-11.
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then only when they have written in English, thanks to the dominance
of English inAfrican theologyas in other disciplines.

John S. Mbiti from Kenya and E. Bolaji Idowu of Nigeria
emeped as key voices on the need to develofsfaoan theology
Mbiti published books and articles African beliefs and practices
that could be integrated African Christianity Idowu called for an
indigenous church andagred that the concept of GodAfrica was
as systematic as any that could be found elsewhere, including
Christianity?®

The first phase oAfrican theology is important in that it
represents the period whafrican intellectuals articulated the need
for African theology and took decisive steps to frame its identity
Catholic and Protestant theologians from both Francophone and
AnglophoneAfrica called for a theology that would spring from
their own soil This dimension is vital as the churchAifiica seeks
to respond déctively to the challenge of HIYNdAIDS.

Pioneers ofAfrican theology insisted thaifricans had the
relevant intellectual resources to address the issues confronting their
continent. In calling for aAfrican theology these pioneers were
urging theAfrican church to be contextually sensitive and relevant.
The church had to preoccupy itself with answedifrgcan questions.
Today the HIVepidemic is asking numerous hard questiafrican
theology has a duty to respond to these questions.

Towards a Self-RelianAfrican Chuch: The Second Phase of
African Theology

The second phase African theology was, roughlpetween 1974

and 1989The mid-1970s witnessed growing confidence on the part
of the church irAfrica. The late 1980s, on the other hand, saw the
demise of communism and prepared the path for the transformation
of the political landscape in many part®\@fica. The second phase

®Ezra Chitando, “African Christian Scholars and thel$ ofAfrican
Traditional ReligionsA Re-Evaluation”Religion30, 2000, 391-397.
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is characterized by the willingnessAdfican theologians to elaborate
on most of the themes identified by the pioneers.

TheAACC Third Assembly in May 1974 in Zambia marked a
turning point in the radicalization of tAdrican churchThe meeting
called for a moratorium on overseas aid in personnel and finance.
While this stance remains controversial — given the theological
interpretation of the church as one body — one must appreciate the
spirit that informed such a standde conviction thadfricans must
become self-reliant in all aspects of life inspired the call for a
moratorium.

As mostAfrican nations sought to consolidate the gains of
independencéfrican theologians were exploring and explaining
the importance tafrican Christianity of the continerst’culture and
religion. The second phaseAfrican theology saw more university
Religious $udies departments establishing course®DbRs and
African theology along with an increasing acceptance of, and
emphasis on, these new areas of academic enquiry

The concept of God in indigenous religions continued to receive
attentior?” alongside other themes. Consultations were held in various
parts of the continent on how to conceptualise and indigenize
Christian theologies iAfrica. The debate on terms like
“indigenization”, “adaptation”, “translation”, “Africanization” and
otherg® showed a willingness to ensure that Christianity ffokan
realities into account.he quest for a relevant theology Adrica?®
was truly underway

During this phase, the theme of Christology was subject to
more scholarly interesfidrian Hastings expressed the view that it

ZISee for example Gabriel M. Setiloarfédhe Image of God among
the Sotho-3wana RotterdamAA Balkema, 1976.

BStephen Kaplan, “Théfricanization of Missionary Christianity:
History andTypology”, Journal of Religion imAfrica 16,3, 1986, 166-
186.

2Hans Jugen Becken, edRelevant Theology fohfrica, Durban:
Lutheran Publishing House, 1974.
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had thus far received limited attenti®nA number ofAfrican
theologians utilizedfrican concepts to explore the meaning of Christ
in anAfrican context. In particularCharles Nyamiti, a Catholic
theologian fromTanzania, reflected on Christ as an ancéstther
African theologians also explored the theme of Christology using
different categories.

VariousAfrican beliefs and practices were examined in this
phaseThese included rites of passage, ancestral beliefs, the concept
of salvation and others. Marriage as a major rite of passadygcan
societies received a lot of attention, with mafstcan theologians
defending the practice of polygamy/polygny in the face of scathing
attacks on the practice from missionaries.

The Second PhaseAifrican Theology: Examining its Significance
This phase oAfrican theology is significant for a number of reasons.
Firstly, African theology spread to most parts of sub-Sahafiaca.
During the first phase, contributions froiest, East and Central
Africa were dominant. In the second phase, practitioners from
SoutherrAfrica began to contribute to theological debate, thereby
ensuring that the discipline was more widely distributed.

During the second phase, the scopeAfrican theology
expandedAlthough the issue of defining the subject remaitied,
there was a growing acceptance of the viabiligfatan theology
Reflections on black theology in Sowilfrica also increasetf,as
the struggle against apartheid gained momentum. Similduty
struggle for liberation in present-day Namibia and Zimbabwe was

%0Adrian HastingsA History of African Christianity 1950-1975
Cambridge: Cambridge University Press, 1979, 52.

81Charles Nyamiti,Christ as ourAncestor: Christology &m an
African PerspectiveGweru: Mambo Press, 1984.

%2John S. Pobedpward anAfrican TheologyNashville:Abingdon,
1979.

3See for exampldllan Boesak,Farewell to InnocenceA Socio-
Ethical Sudy on Black TheologyMaryknoll, NY: Orbis Books, 1977.
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intensifying. Through its Programme to Combat Racism (PCR), the
World Council of Churches provided material and theological support
to liberation struggles in Southefdrica.®* The need for blacks to
define themselves theologically amidst racial oppression became
pronounced.

Publications on the theological significance ofAfrican sense
of community amplified the importance of this theme, identified by
the pioneers. Scholars fromfdifent parts of the continent highlighted
the challenges posed by teaching the salvation of individual souls to
people who subordinated the individual to the commLiFity church
here had to contend with tAdrican sense of communal solidatity
they agued® Mbiti had popularised the centrality of community to
African life with the saying, “I am because we ateAfrican
theologians elaborated on this theme by illustrating how their
communities placed emphasis on the collective, as opposed to the
individual.

To a considerable extent, the second phasé&ican theology
is characterized by the determination to move foatting for an
African theology taloingAfrican theologyAlthough the complaint
thatAfrican theologians “mostly talk about doing such a theol&gy”
continued to be voiced, there was progress in extending its scope,
which was enhanced in the third phasAfoican theology

%Canaan S. BananBplitics of Repession and Resistance: Face to
Face with Combat Theologweru: Mambo Press, 1996.

%See for example Kwesi Dickson,Theology inAfrica. Maryknoll,
NY: Orbis Books, 1984, 62.

%8John S. Mbiti,African Religions and Philosophyondon:
Heinemann, 1969.

S’Ambrose M. Moyo, “The Quest fokfrican Theology and the
Problem of the Relationship between Faith and Culturghe
Hermeneutical Perspective&frican Theological Journal?2, 2, 1983, 95.
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Experimentation and Expansion: The ThiPhase ofAfrican
Theology
The third phase dkfrican theology can be dated from 1990 to the
present day2008.The 1990s brought a lot of hope and optimism,
especially with Namibia attaining of independence in 1990 and the
demise of apartheid in Soutfrica in 1994. Churches iAfrica
actively participated in the democratisation proce¥sesile African
theologians experimented with diverse therbss phase dAfrican
theology has clearly been the most challenging, with the HIV epidemic
devastating most parts of sub-Sahakéica. It is also the period
when the Circle of Concernédrican WomenTheologians emged
as the leading producer éffrican theology Theologies of
reconstruction also came to the fore during this period, as discussed
below

The third phase &frican theology has in many ways continued
to address the themes that preoccupied scholars in earlier phases.
The relationship between Christian @&fdcan culture has remained
in focus, with many scholars sustaining the call for Christianity to
take on arAfrican flavour While we do not agree with Jesse N.
Mugambis contention that during the 1960s and 19%b&an
theology tended to sigfr from a lack of definition and direction, we
accept his interpretation that in the contemporary period there is a
greater focus oAfrica. He writes:

During the 1980s, severAlfrican Christian theologians of the
younger generation began to write whican readership in mind.
The 1990s opened to considerable theological literature produced
in Africa by African scholars, primarily foAfrican readershifp®

%See for example Paul @fd, ed,The Christian Chuwhes and the
Democratisation oAfrica. Leiden: E. J. Brill, 1995.

%Jesse N.K. Mugambkrom Liberation to Reconstction: African
Christian Theologwfter the Cold \&r. Nairobi: EasAfrican Educational
Publishers, 199511
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Critics ofAfrican theologyhoweveyrcontend that the discipline has

not been able to build on the momentum of the earlier phEHseg.
suggest that it has been caught up in the “prescriptive” stage, where
scholars have continued to call fafrican theology However
considerable ground has been covered, and the field has become
more diverse than beforEhe visibility ofAfrican womens theologies
confirms the growth and expansionAdfican theology during its

third phase.

African Theology: Extending the Scope

The third phase dfrican theology has seen practitioners elaborating
on themes that arose in previous phases. Reflections on Christology
increased significantl$f,in different parts of the continent, scholars
utilized African Christological titles like Chief, Healekncestor
Elder Brother and others to interpret the significance of Christ in
Africa. African women theologians also examined the meaning of
Christ toAfrican women.According to Martey“[C]entral to the
Christological reflection ofAfrican female theologians is the
experience of women in patriarchal society and male-dominated
churches*

The third phase of\frican theology has withnessed more
reflection on ecclesiologyioneeringhfrican theologians protested
that the church iAfrica was too foreign in its outlook, and expended
considerable engy endeavouring to ensure that the churdfiica
has a structure attuned to thieican context. Both Protestahand

4“See for example, S.@bogunrin, J.OAkao, D.O.Akintunde and
G.M. Toryough, eds.Christology inAfrican Context(Biblical Sudies
Series No. 2). Ibadan: NABIS, 2003.

“Emmanuel E. MarteyAfrican Theology: Inculturation and
Liberation, 82.

42See for example Jesse N.K. Mugambi and Laurenti Magesa, eds.,
The Chuch in African Christianity: Innovative Essays in Ecclesiology
Nairobi; Initiative Publisher®dACC, 1990. Some chapters areAfyican
Catholic theologians.
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Catholic® African theologians have utilized local realities tgua
for a contextually relevant church.

While the importance of the Bible &drican Christianity and
theology had already been noted, it was in the third phase that more
publications on the Bible appeared. Mugambi examined the biblical
basis for evangelisatigtiwhile HannahW. Kinoti and John Mary
Waliggo edited a volume on the BibleAifrican Christianity*® Gerald
West and Mus#®/. Dube also edited a volume on the BiblAfirica.*
These studies highlighted the importance of the sacred fkidan
Christians.

The scope oAfrican theology has been extended considerably
in the third phase. More students pursuing doctoral studidada
and abroad have examinedfdient themes idfrican theology
including ethics, points of convgence betweeTRs and
Christianity the contribution offrican creative writers and others.

If previouslyAfrican theology expressed a slogan and a wish, it is
now very much a realifyexpressed in diérent trends, as outlined
below

Trendsin African Theology
Having highlighted the diérent phases éffrican theologyone must
turn to trends within itThis is critical, since each trendAfrican
theology responds to the HBpidemic in a specific walthough

“See for examplégbonkhianmeghe E. Orobatdrhe Chuch as
Family: African Ecclesiology in its Social Contedairobi: Paulines
PublicationsAfrica, 2000.

44Jesse N.K. MugambiThe Biblical Basis for Evangelisation.
Nairobi: Oxford University Press, 1989.

%HannahW. Kinoti and John Maryaliggo, eds.,The Bible in
African Christianity Nairobi: Acton, 1997.

“Gerald O.West and MusaV. Dube, eds.The Bible inAfrica:
Transactions, fajectories, Tends.Leiden: Brill, 2000.
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there is merit in referring #frican theologies! there are convincing
reasons for retaining the singul@he diferent trends can be taken

to represent unity in diversityhe diferent trends are bound by a
common goal: to ensure thafrican Christianity avails abundant

life to its adherents, as | havegaed aboveAs with the individual
periods in the preceding section, the trends noted below should not
be viewed too rigidlyThere is considerable overlap across the
different categories.

Inculturation: Upholding the Integrity dkfrican Cultues

The quest to integrate Christianity afsftican culture has been a

key feature throughoutfrican theology From its inception in the
1950s and early 19604&frican theology has insisted thatrican
culture should have a major role in the growtAfoican Christianity
Generations difrican theologians have refused to accept the verdict
that their culture is pagan, and have protested against the tendency
of most missionaries to conde#fnican culture and promoi&festern
values in the name of Christianitfbiti writes:

It was very unfortunate, therefore, thsfticans were told by
word and example, by those who brought them the gospel that they
first had to become culturally circumcised before they could become
Christians (according to the form of Christianity developed in the
home country of those missionariés).

It must be reiterated that masfrican theologians regaifrican
culture as a significant source for the theological taskfiita.
They are convinced that there are many positive valuggican
culture that are compatible with the gospel. Consequéhdy call

4Luke L. PatoAfrican Theologies”, in John de Gruchy and Charles
Villa-Vicencio, eds.Doing Theology in Context: Southfrican
PerspectivesCapeTown: David Phillip, 1994, 154.

“John S. Mbiti, “Christianity andfrican Culture”, Journal of
Theology for SoutherAfrica 20,4, 1977, 29.
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upon their church to integrate these valdesording toAmbrose
Moyo, Christianity must embrao&frica’s cultural heritage and
dialogue with thé\frican worldview He elaborates:

This means taking th&frican experience and cultures seriously
and allowing them also to participate in the transforming power of
the gospel, so that in them and through them the love of Christ
might be made manife4t.

The debate on inculturation has been gaining momentum from within
African Catholicism.Aylward Shorter a Catholic missionary
provided a detailed discussion of what inculturation entailbe

period after théfrican Synod (1995) has seen more deliberations
on the subjeciThere are searches for appropriate §ifuChristian

art and dance, discussed by Laurenti Magesa in his book assessing
the extent of inculturation in selected countries in Basta.>*

As noted in foregoing paragraphs, alternative terms have been
used to describe the process of relating Christianifrican culture.
Terms like translation, indigenization, acculturation,
conceptualisation, accommodation and otfieeek to capture the
attempt to make Christianity relevant inf&fnican contextAfrican
culture is interpreted positivelwith theologians placing emphasis
on “points of contact” between Christianity ahfdican culture.

African Cultue inAfrican Theology: Key Issues
This study seeks to exploAdrican theologys most efiective
responses to the HIV epidemic. It is therefore important to analyse

“*Ambrose MoyoZimbabwe: The Risk of IncarnatiocBenevaworld
Council of Churches, 1996, 14.

%0 Aylward Shorter Towards a Theology of Inculturatioriondon:
Geofrey Chapman, 1988.

5L aurenti Magesanatomy of InculturatiorMaryknoll, NewYork:
Orbis Books, 2004.

%2John S. PobeeSkenosis: Christian Faith in aAfrican Context.
Gweru: Mambo Press, 1992, 23-41. See also note 27 above.
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the key issues regardifgrican culture withinAfrican theology
allowing an analysis of possible reactions to the HIV epidemic by
scholars who operate within the inculturation paradigm.

Firstly, it is clear that the strand of inculturationAfrican
theology has provided valuable information on various aspects of
African culture.Alongside anthropologists, creative writers and
historiansAfrican theologians have played a major role in describing
African beliefs and practices, resulting in a wealth of information
relating toAfrican rites of passage, spiritual beliefs and other aspects
of life. African theologians have made a significant contribution to
knowledge oAfrican culture.

Secondly the inculturation trend irfrican theology is
characterized by a positive evaluatiom@ican culture. Emaging
against the backdrop of the colonial experience in whicican
culture was minimizeé inculturation presentfrican culture as
valuable and worthy of preservation. Generation®\foican
theologians have defended their culture againstgeisaof being
backward and unsophisticat@dhe inculturation trend is defined by
its commitment to the dignity éffrican culture.

Thirdly, inculturation discourses have left a legacy of critique
in African theologyWhile mostfrican theologians have passionately
defendedAfrican culture, they have been willing to acknowledge
that it has certain aspects that are not compatible with the gospel,
showing a willingness to thoroughly examiAé&ican culture.
According to Josialyoung, “in no case, then, &fricanization
essentially represtinisation: only elements truly complementary to a
Western, Christian orthodoxy appear desirabidrican theology’*

Fourthly, African theologians operating within the model of
inculturation have been creative in their endeavours to relate

3See for exampl®alentin MudimbeThe Invention oAfrica: Gnosis,
Philosophy and the @er of Knowledgendianapolis: Indiana University
Press, 1988.
54Josiah UYoung,Black andAfrican Theologies: Siblings or Distant
Cousins™aryknoll, NY: Orbis Books, 1986, 70.
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Christianity toAfrican culture. In those instances where they felt
that anAfrican ritual is vital, but that certain aspects clash with
Christian values, they have proceeded to develop Christianised
versions of the rituallhis dimension is important as we consider
the role ofAfrican theology in the era of HNINdAIDS, asAfrican
theologians are being called upon to develop alternative rituals to
replace those that might increase vulnerability to.HIV

Reaffirming Blackness: Ovaming Oppessive Buctures: Black
andAfrican Liberation Theologies

Although the tendency has been to limit black theology to South
Africa and to discuss liberation theology with particular reference
to contexts outside Soukfrica, this study brings the two aspects
togetherThis is justified on the grounds that the central goal of both
black theology and dAfrican liberation theology is to ensure that
black people enjoy abundant life. Both approaches are motivated by
the desire to overcome poverty and fieaf the dignity of black
people.

As it developed in Southfrica in the 1970s, black theology
emphasized the need for black people to utilize the Christian faith in
the struggle against apartheid. Bonganjalo Gobaeat that the
central concern of black theology was how the oppressed black
Christian community could access the liberating activity of God in
Christ® Black theology emged out of the conviction that black
people feature prominently in Gedlan.This was revolutionary in
a context dominated by apartheid.

Black theology has been defined by the struggles of black people
against racism and their quest for dignglack theology has sought
to expose the hypocrisy of the white Christians who dominated and
oppressed black people by manipulating the Bible and thedtogy
pays particular attention to socio-political issues, laying bare the

%Bonganjalo Goba, “Doindheology in SouthAfrica: A Black
Christian PerspectiveJournal of Theology for Southeaidrica 31, 1980,
24,
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structures that continue to oppress black people. Marxist analysis
enabled black theology to engage in critical social analysis.

Black theology in Souti\frica has interacted with black
theology in NorthAmerica, although each has its own separate
identity. Both forms seek to empower black people against racial
oppression and poverfijhey “are one voicé” that calls upon black
people to work for their total liberation. Black theology endeavours
to enegize black Christians in particulamd the black community
in general, to anticipate “a new heaven and a new earth”. It takes
issues that confront the black community serigusig makes them
the starting point for theological reflection.

Black theology makes a “preferential option for the poor”, a
concept well established in Latkmerican liberation theologyt
interprets the Bible in a liberating washowing that God as the God
of the oppressed. Such interpretations are consistent with the
conviction that God sides with the ppoppressed and nganalized.

God has consistently opposed injustice and discrimination, black
theology asserts. Gaddecisive intervention in Christ confirms that
God takes the side of the excluded, according to black theologians.

Resisting Dehumanisation: Liberation Theologyinica

The attainment of political independence did not immediately improve
quality of life for the majority oAfricans.As black theology gained
momentum in SoutAfrica in the 1970s, most partsAfrica were
re-examining the meaning of political independence. It quickly
became clear that the lowering of the colonial flag did not result in a
dramatic transformation of the socio-economic situation for the
majority of the citizens. Indeed, in countries like Uganda (with Idi
Amin), Nigeria (under successive military regimes) and Zaire (under

%See for example ltumeleng J. Mosdkihlical Hermeneutics and
Black Theology in Southfrica. Grand Rapids: Eerdmans, 1989.

5’Simon Maimela and Dwight Hopkins, edég are One ¥ice: Black
Theology in the USAnd SoutlAfrica. Braamfontein: Skotaville, 1989.

%8James H. Coné5;od of the Opmssed. Nework: Seabuy, 1975.
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Mobutu Sese Seko), the dream of independence became a nightmare
underAfrican “leaders” — who were more “rulers” than leaders!

Theological reflection on the post-colonial situatioAirican
countries gave rise to case-specific theologies of liberation. Jean
Marc-El&° bluntly pointed out the poverty that continued to
dehumanise the majority éffricans. Canaan Banafiaalled for
“combat theology” in order to dismantle oppressive economic and
political systemsAs mentionedafrican theologies of liberation have
been influenced by Latdéimerican liberation theologglthough they
respond to concrete situationgiifrica.

Liberation theology ilfrica challenges the churchesfrica
to strike a balance between preaching a futuristic gospel and
challenging oppressive structures in the here and bibe black
theology in Soutkfrica, liberation theology in other parts of the
continent calls for the emancipation of the oppressed. It proclaims
freedom, justice and the restoration of the dignity of those who toil
under all forms of oppression.

Both these theologies pay particular attention to dldbsreas
inculturation theology has tended to celebraftacan culture,
theologies of liberation are more cautious, highlighting the fact that
Africans occupy dfiering social and class positions. Soffiecans
have accessed political and economic power and abuse this power to
the detriment of the majoritifFurthermore, they have used culture to
subdue the majority

African liberation theology has been keen to draw attention to
how poverty irAfrica affects individuals, social groups and the state.
Engelbert Mveng underlines the extent to which this poverty is an
anthropological and structural phenomefibther liberation

%Jean Marc-ElaAfrican Cry. Maryknoll, NY: Orbis Books, 1986.

%Canaan S. BananBplitics of Repession and Resistance: Face to
Face with Combat Theolog§weru: Mambo Press, 1996.

8Engelbert Mveng, “Impoverishment and Liberatiéntheological
Approach forAfrica and thél hird World”, in Rosino Gibellini ed Paths of
African TheologyMaryknoll, NY: Orbis Books, 1994, 154-165.
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theologians have challenged the church to be actively involved in
resisting poverty and dehumanisatidhey have called upon the
church to stand with and for those who have been trampled upon
and dismissed as non-persons.

Africa Crucified: Key Issues in Black adrican Liberation
Theologies

Black andAfrican liberation theologies can play a major role in
responding to the HIV epidemic. Serious questions have been asked
concerning black theology in Sowfrica and the USAThe end of
apartheid in SoutiAfrica and the emgence of a black majority
government in 1994, as well as other relevant issues have led to
calls to abandon black theology in Soéftica.? On the other hand,
Alistair Kee contends that black theology in the US8ead* This

study agues that the HIlVepidemic provides a remarkable
opportunity for black theology to demonstrate its relevance in both
contexts.

Firstly, black theology has preoccupied itself with issues that
confront black communities. It is surprising to note that although
HIV has devastated black communities, black theology is yet to make
it a major focusThe HIV epidemic dfiers an opportunity for black
theology to reassert its concern with issues relating to the rights and
welfare of black people.

Secondlythe HIV epidemic brings to the fore most concerns
that have been at the heart of black thealddese issues are
connected to povertyacism, discrimination and the quest for social
justice. Black theology therefore needs to examine and highlight how
the material conditions of black people have resulted in increased

%2For a clear discussion of the issues, and an insistence on the
relevance of black theology to Sowtfrica, see for exampl&inyiko S.
Maluleke, “BlackTheology Lives! — On a Permanent Crisid3durnal of
Black Theology in SoutAfrica 9,1, 1995, 1-30.

SAlistair Kee, The Rise and Demise of Black Theologgndon:
Ashgate, 2006.
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vulnerability to HIV, Black theology is well placed to investigate the
continued maginalization of black people in d@rent parts of the
world.

Thirdly, African liberation theology has paid particular attention
to the question of governance in post-colorifilica. It has
sufficiently demonstrated that oppressionAfgican governments
remains oppression, and is therefore unacceptable. In the specific
context of HIV insights fronAfrica liberation are likely to galvanize
African churches to challenge leaders who loot and plunder national
resources while many people living with HIV are condemned to lives
of poverty and premature death.

Fourthly, black andAfrican liberation theologies focus on the
need to transform communitiéehey seek to restore agency to the
poor and the mainalized, which is particularly important in the
era of HIV andAIDS. There is need to recognize the agency of
people living with and &kcted by HIVandAIDS. Black andAfrican
liberation theologies seek to mobilize those who have been rendered
powerless and invisible to rdimm their value and dignitywhich
orientation is invaluable to black communities struggling against
HIV.

Although there has been debate on the relationship between
black theology in Soutlfrica andAfrican theology there is a
growing consensus that the two are closely relédfEldey have both
experienced growth during the fdifent phases outlined in the
foregoing sectionWhile black theology has been experiencing an
identity crisis in Soutlfrica, this study regards the Higpidemic
as a major challenge that has the capacity to reinvigorate it.

Hearing the Lament of the Daughters of EthiopgMrican

Wobmens Theologies

The third phase difrican theology has been characterized by the
irruption ofAfrican womens theologies/Vhile the two earlier phases

84See for example Emmanuel E. Martedyfrican Theology:
Inculturation and Liberation.
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were marked by almost exclusively male reflections, the 1990s saw
African women theologians announcing their arriVdhile Mercy
Amba Oduyoye had published in the late 1970s and 18&0san
women theologians were not very visible prior to the gerce of

the Circle of Concernedfrican WomenTheologians (called “the
Circle” in short).The formation of the Circle paved the way for the
increased visibility of femal&frican theologies from the 1990s.

The arrival of women theologians has changed the face of
African theology decisivelyThrough the CircléS their voices are
clearly heard. Refusing to keep quiet until church and society address
African womens$ concerns, women theologians have been militant.
They have called the church to accotiahaging that it has not
accompanied women in their struggle against patriarchy

African womens theologies (the plural form can also be applied
as the practitioners themselves uphold it) primarily focus on the
liberation ofAfrican women from oppressive religio-cultural, political
and economic systemBhey constitute a significant dimension of
African theologies of liberatiolongside their male counterparts,
African women theologians struggle agaiisica’s maginalization
in the global economic arena. Howeubey proceed to show how
African women are the poorest of the poor

Where generations of maldrican theologians have generally
defended\frican culture African women theologians have been more
critical and have drawn attention to patriarchafa#ting and life-
denying beliefs and practiceslthough they engage in cultural
hermeneutic¥’ they siftAfrican cultural practices with far greater

%See for exampl@eresia M. Hingeet al, eds.,Women, Religion
and HIV/AIDS inAfrica: Responding to Ethical and Theological
Challenges Pietermaritzbwg: Cluster Publications, 2008.

%Mercy A. Oduyoye,Daughters ofAnowa: African Wbmen and
Patriarchy. Maryknoll, NY: Orbis Books, 1995. Chapter 8.

’Musimbi R. A. Kanyoro, Introducing Feminist Cultural
HermeneuticsAn African PerspectiveCleveland:The Pilgrim Press,
2002.
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caution than their male counterpa/Astican women theologians
have named and condemned cultural practices that diminish weomen’
worth.

The Circle has emged as a highly productive theological forum
or body Covering all the linguistic zones of the continent, it has
ensured that womesmissues are an integral part of the agenda of
Africa theologyThe Circle has promoted theological reflections by
women in a context where they are generallygimalized and has
encouragedéfrican women theologians to be assertive in the quest
for social transformation.

African women theologians have been incisive in demonstrating
how religious and cultural practices have Wftican Christian
women “groaning in faith® Whereas black theology aAdrican
liberation theology have placed emphasis on race and economic
structuresifrican womens theologies privilege gendé&hey employ
gender analysis to lay bare the oppressioAfo€an women and
illustrate how religious ideologies have been deployed to keep these
women subjugated.

African womens theologies are undertaken in contexts
characterized by a lot of lamentatiohithough there is also a
celebration of life, there is a longing for a better world characterized
by gender justicéfrican women theologians are freedom fighters
who are mobilizind\frican women to resist all forms of oppression.
They have summoned “the will to ari§&nd overcome domination.

It is crucial to point out that it is no longer possible to refer to
African theology without havingfrican womens theologies in mind.

Due to the sheer volume and quality of reflection in this field, there
is need to accept that they have moved from the periphery to the
centre. Even the most rabid male chauvinist must now acknowledge

%Musimbi Kanyoro and Nyambura Njoroge, e@&aning in Faith:
African Women in the Household of Gddairobi: Acton, 1996.

Mercy Oduyoye and Musimbi Kanyoro, edshe WI to Arise:
Women, Tadition and the Chuh inAfrica. Maryknoll, NY: Orbis Books,
1995.
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the output byAfrican women theologians; their work has come to
be an integral part &frican theology

Radical Sisters: Key IssuesAfrican Wbmens Theologies

Male theologians are no longer the sole producé&®ichn theology

It is no longer admissible to line up male practitioners only and
claim to have done justice Adrican theologyWith clarity, passion

and compassiofiAfrican women theologians have announced their
arrival. One of the most significant issues agimey from their writing

is the need to pay particular attention to the needs, concerns and
capacities of women, since earlier phasesio¢an theology were

not suficiently attuned to them.

African women represent the only group of theologians who
have researched and published consistently oraiHAIDS.™* How
African theology responds to the HIV epidemic, the central concern
of this studylargely depends on the proposals that have been put
forward by the Circle. Eéctively therefore, reflections on theology
and the HIVepidemic inAfrica have to take the contributions of
African women seriously and as a point of departure.

African womens theologies dér an opportunity to examine
the intersections irfrican theology in generallhe womers
theologies are related to inculturation, liberation, oral and
reconstruction theologie$hey challenge the inculturation project
by highlighting the highly gendered naturéffican culturesThey
share the quest for justice with liberation theologies and have also
utilized aspects of oral theolagyhe desire to establish just and
thriving communities also characterizes theologies of reconstruction.

Virginia M. M. Fabella and Merci. Oduyoye, eds., 1988Mth
Passion and Compassion: THinbrld Women Doing Theology
Maryknoll, NY: Orbis Books.

"See for example, Isaba&l Phiri, Beverley Haddad and Madipoane
Masenya, edsAfrican Women, HIV/AIDS and Faith Communities in
Africa. Pietermaritzbwg: Cluster Publications, 2003.
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African womens theologies have also critigued some of the
sources of\frican theologywith African culture, the Bible anéliCs
identified as major sources. In the preceding section it was noted
thatAfrican women theologians do not assume &fetan culture
is innocentThey have also called for genesansitive re-readings
of the Bible in the era of HNandAIDS,”? and have also drawn
attention to the subordination of women in mangs.

African womens$ theologies have the greatest potential to
connect theological reflections to communities of faitthough
there are no compelling reasons for theology to always be linked to
the so-called “grassroots” or “ordinary believers”, theologies that
seek to make a ddrence in the era of HIYieed to do sdiomen
theologians have succeeded in mobilizing women in remote parts of
Africa to be actively involved in their own liberation.

Christological reflections b&frican women theologians in the
context of HIVandAIDS will help clarify the meaning of Christ to
vulnerable women and girle/ho is Christ to a woman living with
HIV, without access to antiretroviral drug®ho is Christ to women
who are survivors of rape and abuse? How does the girl child heading
a household hear the invitation by Jesus to bring her heavy burdens
to him?

Overall,African womens theologies have become by far the
most vibrant trend iAfrican theologyWhile the inculturation and
black theology schools especially appear to be struggling to take
their ideas furtheAfrican womens theologies do not seem to be
suffering such uncertaintyit is therefore likely that the “radical
sisters” who seek to dismantle patriarchy will provifeican
theology with the most creative strategies as it seeks to respond to
HIV andAIDS.

2See for example, Musdl. Dube and Musimbi Kanyoro, ed&rant
Me Justice! HIV/AIDS and Gender Readings of the Bible
Pietermaritzbug: Cluster Publications, 2004.
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Non-Written Theology is also Theology: Oral Theology
The debate over whether material that has not been committed to
writing should be placed at the same level as that which has been
written is not confined téfrican theology It has emaged in the
studies of, for exampléfrican history literature and philosophy
DefensiveAfrican intellectuals have chged that writing does not
necessarily add value to histplijerature or philosophy and, in the
specific case ofrican theology someAfrican theologians have
called for the recognition of oral theolagy

It is surprising to note that@uments in favour of oral theology
became pronounced during the third phag€ri¢an theologyltis
likely that as theologians became more confident about their
discipline, they could defend the status of oral theol®grhaps
trying to do this during the earlier phases would have given
ammunition to those who were dismissifgican theology

Essentially oral theology refers to the diverse, non-written
modes of expressing theological ideasalternative label is “popular
theology”, that is, reflections on faith undertaken by the majority of
people of faith. Oral theology endeavours to democratise theology
and prevent it from becoming the preserve of trained professionals.
It is particularly appealing iAfrican contexts where written opinions
have not reached the majority

Oral theology is rooted in the quest for non-elitism. It is
motivated by the realization that millions Africans engage in
theological reflection and although this theology might not be written
down, it is expressed in prayers, songs, dances and other ways.
Proponents gue that it is not persuasive to overlook such theology
on the basis that it is not in a written form, as to do so is to fall
victim to the fallacy that the written word is superior to the oral.

Oral theology celebrates the power of the spoken and refuses
to privilege written theologyAfrican theologians who uphold the
integrity of oral theology are convinced that it is a powerful medium
for expressing faithA song that grips the heart is moréeefive
than a theological treatise, thegae At any rate, the preoccupation
with the written word is recent phenomenon, especialBfiita.
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According to Harold Coward, thé/est has tended to place more
emphasis on written scripture. He writes:

For modern Christians and for some Jews, it is frequently the
written Bible that evokes awe, rather than the power of a memorized
and recited scriptural word that is “lived with” orally in ligical
practice as well as in everyday lifehis dominance of the written
text for modertWesterners is partly a result of the impact of modern,
print-dominated culture on religious experience. But it is quite out
of line with the traditional experience of scripture as found in the
five world religions. In each religion the scripture began orally and
to varying degrees has remained a basically oral phenonienon.

The proposal to recognize oral theologyAiinica is therefore an
integral part of resistance Western domination. Oral theology
endeavours to respect the theological ideas of those who have not
benefited from formal training. HowevexomeAfrican theologians
envisage close collaboration between academic and oral theology
For Kwame Bediak@frican academic theology is being challenged
“to be in close contact with the vernacular apprehension of the
Christian faith and with its roots in the continuing realities of the
primal world-view”

Other VWys of Theologising® The Significance of Oral Theology
Oral theology has not attained a high profilAfncan theology
despite the fact that although literacy has become key to the
development of the contineAffrica retains a lot of its oral traditions.

It has been predominantly non-African theologians who have outlined

"Harold CowardSaced Wrd and Saced Ext: Scriptue in VWrld
Religions.Maryknoll, NY: Orbis Books, 1988, 161.

Kwame BediakoChristianity inAfrica, 86.

The title is influenced by Mus®. Dube, ed.Other Wys of
Reading:African Women and the BibleGeneva:World Council of
Churches, 200.
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the significance of oral theologyartin Otf® has produced a valuable
volume on art as a medium of theological expressiéirica. Healey
and Sybertz have called for African narrative theology There
have been some reflections on the theological significareicdn
Christian name% These works provide insights into the rich potential
of oral theology irAfrica.

Oral theology is strategically placed to address the HIV epidemic
in Africa. While deep theological reflections on H&e necessary
there is also need to utilize oral theology to communicétetefely.

A prayer on HIVandAIDS might be more égctive than a thick
volume on theology and the HI¥pidemic.This is particularly
important when the tget audience might not have access to the
publications due to limitations associated with the use of European
languages, levels of education and other factors.

Oral theology inAfrica reawakens the debate: for whom do
African theologians write? Do they write for external or overseas
audiences, their peersAffrica and abroad, or for “ordinar®frican
believers? How relevant are theological reflections that do not address
the existential situation of the majority of people? By giving priority
to the theological expressions of lay people, oral theology serves as
a check on the potentially elitist character of academic theology

Like African womens theologies, oral theology provides an
opportunity to examine overlapsAfrican theology For example,
storytelling is a major characteristic of oral theologginca. It is
closely connected to the continentich tradition of oral literature.
African women theologians have employed storytelling in their
writings and sometimes utilize oral theologéhile some critics have

Martin Ott, African Theology in ImageZomba: Kachere Books,
2000.

"Joseph Healey and Donald Sybefiawards anAfrican Narrative
Theology Nairobi: Paulines Publications, 1996.

8See for example Ezra Chitando, “Theology from the Underside: The
Case ofAfrican Christian Names in ZimbabweJournal of Theology for
Southern Africal01, 2, 1998, 23-34.
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glibly dismissed such articles as “mere stories”, they are valuable
as they give theology a human face.

Oral theology should not be thought of as “spontaneous and
simple”. It can indeed be “well thought-out and de€fiis is
particularly necessary whenfefts are being made to utilize oral
theology in the struggle against HIMere is need to produce songs,
prayers and sermons that egieze communities to respond to the
HIV epidemic inAfrica.” Oral theology should be harnessed to
transformAfrican communities into compassionate and determined
armies in response to HI&hdAIDS.

Rebuilding the Continent, Reigniting Hope: Theologies of
Reconstruction
The final trend we will discuss in this studygican theologies of
reconstruction. In the 1990s, there egaer an appealing strand in
African theology; Mugambi? CharlesVilla-Vicencid® and Ka
Man&? proposed theologies of reconstructidithough with diferent
emphases, they allgued thaiAfrican theology needed to refocus
and take up the theme of reconstruction. Reconstruction theology
would ensure that the church made a critical contribution to the
development of the continent.

It is critical to note that reconstruction theology shares a lot in
common with, and endeavours to build on, earlier tren8fican
theology Like African liberation theologyreconstruction theology

® See for example Musd/. Dube, edAfrica Praying: HIV/AIDS
Sensitive Sermon Guidelines and LgyrGeneva:World Council of
Churches, 2003.

8Jesse N.K. Mugambkrom Liberation to Reconstction: African
Christian Theology after the Colda®WNairobi: Easffrican Educational
Publishers, 1995.

8CharlesVilla-Vicencio, A Theology of Reconstction: Nation-
Building and Human Right€apeTown: David Phillip, 1992.

82K& Mana,Christians and Churches of Africa: Salvation in Christ
and the Building of a Newfrican Society Yaounde: Editions Cle/
Auropong -Akuapem: Regnumfrica, 2002.
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contends that political independence has not transformed the lives
of ordinaryAfrican citizens, unlike the earlier hopes. In line with
African womens theologies, reconstruction theology calls for the
envisioning of a “new heaven and a new earth”. Reconstruction
theology contends théatfrica can yet shake bfll the negative
labels associated with it and attain health and prosperity

Whereas the Exodus motif (Exodus 3) dominated liberation
theology reconstruction theology utilizes the books of Ezra and
Nehemiah.These books are selected because they illuminate the
challenges and prospects of reconstruction. For K& Mana,
reconstruction theology enggss from the devastation caused mainly
by “truly insignificant”African leaders. He writes:

At the dawn of independence and also during the period
characterized by military dictatorships, we saffica undego a
crisis as a result of truly insignificant people who usurped power
and occupied leadership positions in many ofAftican states, as
the guides of our destingpart from a few who left behind fond
memories of their reign, many of our heads of state did not have
what it takes to build for the future.

The leaders were totally iffettive, mentally bankrupt and
lacked any political will, deficiencies camouflaged by pompous and
verbose speechebBhey resembled puppets who repeated formulae
prepared elsewhere, and implemented measures planned in other
countries.They appeared shallow and lacked the strength of
character needed to enable them the lead the p&ople.

K& Manas sharp rebuke dAfrican political leaders highlights
reconstruction theologg’critique of the paradigm of liberation in
African theology Proponents of liberation theologygae that the
project of liberation has not improved the quality of life for the
majority ofAfrican citizensThere is an ent need for the continent
to rebuild its ruinsThis will allow Africa to regain its dignity in a
world in which it is ridiculed and abused.

83K&a Mana,Christians and Churches of AfricaQ.
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Reconstruction theology challenges theologians, churches and
communities irAfrica to work towards building new communities.
From the ruins of collapsed postcolorddtican societies must
emepe a robust and confidestfrica. It is Africans ourselves who
must take centre stage in the rebuilding of the continent. Such a task
is too sacred to be outsourc@tie task of theologians is to envision
the future (K& Mana), paying particular attention to,lawman
rights and economic justice i{M-Vicencio), and reconciliation,
confidence-building and re-orientation (Mugambi).

Africa BornAgain?®* Key Issues in Reconatition Theology
The latest trend iAfrican theology reconstruction theologyas
not been as popular as one might have anticipated. Critical reviews,
for example byTinyiko S. Malulek& chage that reconstruction
theology especially in the works a&filla Vicencio and Mugambi,
tends to be too quick to dismiss earlier paradigfatentin Dedj®
has also provided an informative review of the key concerns of
reconstruction theology

The theme of reconstruction is quite appealing in the context
of anAfrica seeking to emge from the death and destruction caused
by AIDS. Mugambis multi-layers or levels of reconstruction
(personal, cultural, ecclesiastical and socio-economic) are
particularly important in the wake of the HIV epidemic. It is therefore
critical to ask how HIhecessitates reconstruction at thededint
levels.

K& Manas blistering attack on the mediocrity of most
postcolonialAfrican leaders becomes even more relevant against
the background of the HIV epidemic. Leadership is undoubtedly a

8Julius M. Gathogo, “ASurvey on anAfrican Theology of
Reconstruction”Swedish Missiological Them®88§, 2, 2007, 148.

%Tinyiko S. Maluleke, “The Proposal for a Theology of Reconstruction:
A Critical Appraisal”’,Missionalia22, 3, 1994, 245-258.

%Valentin Dedji,Reconstuction and Renewal iAfrican Christian
TheologyNairobi:Acton, 2003.



42 Troubled but Not Destroyed

major factor in the quest to provide effective responses to the
epidemic. Reconstruction theology challenges the churcAdisda

to take their prophetic role seriously by askixfgcan leaders to
demonstrate the required vision.

Reconstruction theology interacts closely with other concerns
in Africa. Although calls to collapse alfrican theology into
reconstruction theolodyare premature, reconstruction theology
resonates with some key economic and political programmes on the
continent, especially the New Partnershipifsica’s Development
(NEPAD).88 As its proponents demonstrate in their work,
reconstruction theology enablafrican theology to interact with
other disciplines.

Reconstruction theology justifies the contention ffaican
theology remains alivelThe creativity shown by its proponents
confirms thaffrican intellectuals are willing to push the boundaries
of their discipline as far as possibldie ensuing debate is necessary
especially the critique by sorAfrican women theologians like Musa
W. Dube.

Alivebut Searchingfor Relevance: African Theology
This chapter has provided an overview of the growtAfatan
theology and an outline of the trends that have getein the
discipline. Since its emgence in the late 1950s until the
contemporary periodAfrican theology has sought to make
Christianity relevant to théfrican context.Across the diierent
phases and paradigmdrican theology has preoccupied itself with
ensuring that the Christian faith is articulated irAfnican idiom,
and that it facilitates quality of life for the adherents.

At the heart oAfrican theology is the conviction that the church
must respond to the actual, lived realitief\bfcan converts and

8Julius M. Gathogo, “ASurvey on anAfrican Theology of
Reconstruction”, 148.

8Josiah K. Murage, “Development and Reconstruction Theologies
of Africa”, Swedish Missiological Them®s, 2, 2007, 149-170.
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communitiesThe existential needs Africans must constitute the
core business of the church. Through inculturation, black and
liberation theologies, womes’'theologies, oral theology and
reconstruction theologifrican theology seeks to make Christianity

a relevant religion to millions &fricans.

Although African theology has been vibrant, and numerous
books and articles have been published, there are some questions
regarding the role of the discipline. Ha#érican theologians
succeeded in responding to the needs of ordisiigans, or have
they succumbed to the lure of the ivory tower? How Afiican
theologians strive to ensure that their reflections have at least some
relevance to the lives of ordinakfricans?To what extent amfrican
theologians willing to contribute téfrica’s reawakening and
development?

These guestions must continue to challeiigean theology
as it searches for relevance in postcoloffata. All the different
paradigms offrican theology must examine their connectedness to
the day-to-day realities of millions &fricans. Since most
practitioners ofAfrican theology are based in universities and
theological colleges, they must transform these institutions into
vibrant research centres that are engaged in the revitalization of the
continent.

In the following chapters, this study illustrates how the HIV
epidemic challengeAfrican theology to be creative and provide
guidelines to churches and communitiegfrica. In its diferent
modes of expressiofrican theology must regard the Hlahd
AIDS epidemic as &airos the “moment of truth” wheAfrican
theology comes to terms with the challenges posed by the diseases.
The following chapter focuses on inculturation theologies and the
epidemic.






CHAPTERTWO

Healing Culture: Inculturation
Theology and HIV

Introduction

s demonstrated in chapter oddrican theologians have
Aplaced a lot of emphasis on their cultéyeross the dierent

phases, generations and trends, these theologians tjaed ar
that Christianity irAfrica must come to terms witkfrican cultures.
They have maintained that the churches must engage in meaningful
dialogue with local culture3his is a direct response to the negative
attitudes toward#\frican cultures that tended to dominate the
missionary approaches. Howemte reality of HIVandAIDS forces
African churches to rethink their defensive attitude towafdsan
cultures.

This chapter examines the impact of the HIV epidemic on
inculturation theologies iAfrica. It is built on the assumption that
African theology is called upon to respond to this crisis as a matter
of urgency African cultures have been heavily implicated in HIV
andAIDS discourses; consequeniyfrican theology must provide
insights into the appropriation African cultures in the era of HIV
The chapter gues thatAfrican theologians must be creative in
upholding positive cultural values while challenging negative beliefs
and practices.

45
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Inculturation Theologiesin Africa: An Overview
As this chapter focuses on the challenges encountered by inculturation
theologies in the face of HI¥NdAIDS in Africa, it is necessary to
discuss briefly the key concept of inculturatid«s noted in the
previous chapteinculturation emeyed from the need to “convert
Christianity toAfrica”. African theologians have complained about
the foreignness of Christianjignd ague that the gospel thafricans
inherited from the missionaries tends to be artificial and does not
speak to the existential needsAdficans. John Parratt outlines the
historical context in the following words:

There was a widespread feeling of alienation frdfastern
theology a conviction that the Christian faith, as it had been
presented, lacked immediacy and relevance téfitiean situation
and that it had failed to tak&frican traditions seriously
Consequentlythe need to integrate the traditional worldview into
Christian theology became an egiaeg theme. Severadfrican
theologians, especially iWestAfrica, began to enunciate guidelines
as the directions such a theology should take.

Inculturation theologies iAfrica emege from the conviction that
the continens cultural and religious past is critical to the formation
of its own Christian identitiesThey contend that the process of
conversion to Christianity must be accompanied with cultural
continuity, instead of the radical break that missionary ideology
demandedrlheologies of inculturation iAfrica are built on the idea
that native cultures are a valuable resource to the growth and vitality
of Christianity

In his detailed analysis of inculturation, ClemenAMajawa,
a Catholic theologian, gnes that the Secolatican Council (1962-
1965) played a major role in the popularity of the term. He cites
Pope John IE reference to inculturation as the incarnation of the
gospel in native cultures. Majawa elaborates on thierdifice

$John ParrattReinventing ChristianityAfrican Theology dday:.
Grand Rapids, MichigarWilliam B. Eerdmans, 1995, 14.
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between “adaptation”(a term that was in vogue earlier) and
inculturation:

“Adaptation” still suggests a ready-made Christignitfich
does not change anything of substance, and does not suggest an
equal relationship of reciprocity in its contact with other cultural
traditions. “Inculturation”, on the other hand, signifies the insertion
of the Christian message, analogous to Clsrigttarnation in
human historylt recognizes the responsibility of local churches to
shape the future of the church in their own part of the world and
the enrichment the universal church is to gain from this experfence.

Proponents of inculturation seek to ensure that Christianitfyica
is informed by and draws frodfrican cultures.They ague that
God is revealed iAfrican cultures, hence there is need to preserve
them. Rejecting the dismissalAfrican cultures as backward and
barbaric, they maintain tha&frican Christianity can only be
meaningful to its practitioners if it takes worshipers’ cultures
seriouslyAfrican theologians who operate within this model have
challenged the church to embra&fican cultures.They have a
positive (though often selective) approach towards these cultures.
African nationalists share the same positive approach towards
African cultures ag\frican theologians. C. M. Brandgues that
the growth of nationalist consciousness in the colonial world led
subject peoples “to reappraise their own cultural heritage and religion
in positive terms, thereby posing a new challenge to Christj#mity
foreign import of their masters.African nationalists regarded the
struggle for liberation as involving the political and cultural
dimensions. Retrievingfrican cultural heritage was critical, as the

2Clement C.A. MajawalntegratedApproach toAfrican Christian
Theology of InculturationNairobi: Creations Enterprises, 2005, 9.

3C. M. Brand, “African Nationalists and the Missionaries in Rhodesia”,
in Michael F C. Bourdillon, ed.Christianity South of the Zambe¥ol. 2.
Gwelo: Mambo Press, 1977, 75.
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colonial project had dismissed it. Liberation was to be undertaken in
both political and cultural terms.

Inculturation theologies are also informed by the activities of
the African Independent/Indigenous/Initiated/Instituted Churches
(AICs).Although there were many reasons behind the gemee of
AICs, the need to take thfrican worldview seriously features
prominently among therAICs have been acknowledged as key
actors in the struggle to make the gospel meaningf@frioans.
Scholars from dferent parts of the continent acknowledge &iéts
have covered appreciable ground in engadifrigcan cultures!
Proponents of inculturation theology utilixkCs in their theological
reflections.

The discourse on inculturation is also found in other disciplines
that are close tafrican theology Some scholars isfrican biblical
studies have applied the concept of inculturafldrey contend that
there is a close connection between the BibleAdnidan cultures.
Whereas the early missionaries mainly preached the gospel of radical
discontinuity these scholars seek to bring the Bible into dialogue
with African cultures. Justin Ukpong, one of the leaditigcan
biblical scholars who promote inculturationyaes that there is need
to upholdAfrican cultures among those who convert to Christianity
He has provided useful reflections on biblical inculturation in the
African contextThus:

| define biblical inculturation as a dynamic on-going process by
which people consciously and critically appropriate the Bible and
its message from within the perspectives and with the resources of
their cultures. It is a hermeneutic process of appropriation which,
in the case oAfrica, is concerned to make a specificallfrican
contribution to biblical interpretation and actualise the creative

‘See for example DefAyegboyin and SAdemola IsholaAfrican
Indigenous Chuthes:A Historical PerspectiveLagos: Greater Heights
Publications, 1997; arAllan H. Anderson African ReformationAfrican
Initiated Christianity in the 20 Centuy. Asmara:Africa World Press,
2001.
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power of the Bible imAfrican society Its focus is orAfrica’s
anthropological empowerment and cultural iderttity

Overall, the inculturation strand has been the dominant éfgéan
theologyAfrican theology has been preoccupied with the recovery
of African identity in the wake of Christianity and European culture.
Although practitioners dhkfrican theology have come from diverse
backgrounds, they have been united by the quest for the restoration
of respect foAfrican culturesThis debate has surfacedAfrican
liberation and women'theologies as wellhere has been a growing
appreciation of the need fafrican Christianity to embrace its own
cultures. Howevethe emegence of the HI\pandemic poses some
serious questions to the inculturation project.

Site of Sruggle: African CulturesintheEraof HIV

Culture

1. We will commit ourselves as church to reflect on positive and
negative aspects of culture, identifying harmful practices and
working to overcome them. In particulare will recognize the
ways in which culturally supported behaviour can make women,
girls and also boys more vulnerable to HIV

2. We will propose alternative rites and rituals in place of harmful
practices.

3. We will challenge our churches, ourselves, and the structures
to which we relate, to examine and address culture, traditions,
and practices that enable the spread ofHIV

3Justin S. Ukpong, “Inculturation as Decolonisation of Biblical
Studies inAfrica”, in S. O.Abogunrin, ed.Decolonisation of Biblical
Interpretation inAfrica. Ibadan: NigeriaAssociation for Biblical &idies,
2005, 35.
"~ ®World Council of ChurchesPlan of Action: The Ecumenical
Response to HIV/AIDS ixfrica. GenevaWCC, 2002, 1.
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In the citation above (from thBlan of Action that brought the
Ecumenical HIVandAIDS Initiative inAfrica (EHAIA) into being),
African church leaders and theologians meeting in Nairobi, Kenya,
from 25 — 28 November 2001 set the tone on the cultural impact of
HIV. It is no longer possible to adopt an uncritical attitude towards
African cultures in the face of the HI&pidemic.There is need to
examineAfrican cultural beliefs and practices, with the intention of
promoting positive aspects that minimize the spread of HIV and
overcoming harmful practices that facilitate it.

UnfortunatelyAfrican church leaders and theologians have not
lived up to the ideals that they articulated so well inRken of
Action To date, very little creativity has been witnessed in terms of
proposing alternative rites and rituals in place of harmful practices.
African theologians operating within the inculturation paradigm
appear to have been overcome by the sheer impact of HIV and are
yet to demonstrate their relevance.

The realization thahfrican cultures, like all human cultures,
are fallible, is not a recent development. Inculturation theology has
always promoted the idea of selecting “progressifatan beliefs
and practices for integration with the Christian faifthough culture
is “the whole way of life, material and non-material, of a human
society”/ its different components can be isolated and scrutinized.
Inculturation theology has adopted such an approach and has sought
to promote positive cultural practices.

Inculturation is a direct response to the minimizatiokfo€an
cultures in Christianity irAfrica, as agued aboveWhereas the
missionary period was characterized by the tendency to dismiss
African cultures, inculturation seeks to identify positive values and
retain them ifrican Christianity Inculturation theologians contend
thatAfrican cultures are too rich to be jettison€deirs is an “attempt

"Aylward Shorter African Culture An Ovewiew: Socio-Cultural
Anthropology Nairobi: Paulines Publicatioddrica, 1998, 22.
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to marry Christianity with thafrican world-view so that Christianity
could speak with aAfrican idiom and accent”

This marriage faces a number of challenges in the wake of the
HIV epidemic. First, there is need to ensure that all the beliefs and
practices that have been accepted as “Christiaiftica should be
classified under that label. Religious historians have demonstrated
that religions do not sit still; they are always evolving. Some beliefs
are modified while others are abandon&filican theologians are
therefore challenged to scrutinize Christianitjfrica, to identify
beliefs and practices that are informedWigstern cultureslhey
can then transform or adjust these beliefs and practices in line with
contemporary realities.

Second, there is a need to establish whether the Christian and
African beliefs and practices that are being harmonized are indeed
life-affirming. This is critical, as both religions have life-denying
aspectsThe HIV pandemic requires that inculturation theologians
make life in the face of destruction and death the preferential option.
Practices that enable the spread of HIV must be examined before
integration with Christian ones. It is also critical dfrican
theologians to realise that not all “Christian” beliefs and practices
enhance life; therefore, they must be critical of both traditions.

Third, inculturation theologians require a lot of creativity in
proposing alternative rites and rituals in the time of HiMmany
instances, popular theology has marched ahead of acaileitan
theology In some parts of Zimbabwe, for example, “wife inheritance”
has evolved in the wake of HBAJAIDS. Symbolic inheritance has
become populawith emphasis shifting towards providing security
rather than taking over sexual duties. Oliver Mtukudzi, an established
musician and cultural workehas popularised the sayingihaka
sandi bond&(“inheritance is not all about the marital bedlhese

8Simon S. Maimela, “Religion and Culture: Blessings or Curses?”
in Simon S. Maimela, edCulture, Religion and Liberation: ceedings
of the EAWOTPanAfrican Theological Confence, Harae, Zimbabwe,
January 6-11, 1991.Pretoria: np, 1994, 2.
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innovations have taken place without the intervention of professional
theologiansThis raises major questions about their relevance, as
communities of faith appear to be more creative than professional
theologians.

Fourth, there is need to review the ideological use of culture.
Inculturation theologians have generally tended to adopt an innocent
reading of cultureThe HIV epidemic demands the application of a
more critical approacls | shall illustrate in the next chapteulture
and religion have been deployed as instruments of oppression.
According to Rondwedzi Nengwekhulu:

The application of culture and religion by the dominant classes
within the societyas instruments of oppression and exploitation,
is sustained and mediated by a network of institutions which are
actively involved in the performance of a process of transmission
of cultural and religious norms, customs, ethics and usages which
perpetuate and reproduce the culture and religion of oppression
and exploitation from one generation to another and from one
historical epoch to anothdnstitutions involved in this process of
the reproduction of culture and religion to oppression and
exploitation include, amongst others, the fansighools, the mass
media, eté.

The task foAfrican inculturation theology in the time of H&htails
critically examining culture to identify instances of its use as an
instrument of oppressioitoo often, men have promoted harmful
cultural practices in the name of preserving “African cultiémen
have been made sacrificial victims in an ideologically sponsored
crusade to “safeguardifrican culture.The HIV epidemic invites
African inculturation theologians to approach these cultures in the
spirit of discernment.

*Randwezi Nengwekhulu, “The Dialectical Relationship between
Culture and Religion in thetisiggle for Resistance and Liberation”, in
Simon S. Maimela, edCulture, Religion and Liberation24.
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Old Concept, New Context: Principles of Inculturation in the

Era of HIV

African women theologians have brought the inculturation project
into questionThey have catalogued numerous cultural practices
that endanger the welfare of women in the era of. Hb/some
extent, the epidemic appears to cast serious doubts on the viability
of inculturation. IfAfrican culture exposes women and men to HIV

is it not better to transplant it altogether?

In an article entitled, “The Challenges of HiYIdAIDS on the
Hegemony of Eurocentric Christianityhe Context of Lesotho”,
Rasebate I. Mokotso calls upéirican theologians to resist the
wholesale condemnation dffrican beliefs and practices by
Eurocentric ChristianityHe traces the historical context in which
the mission school and mission hospital have been used to trivialise
African interpretations of health and healing. He underscores the
need forAfrican Christianity to tap positive indigenous beliefs and
practices in the time of HIVAccording to him:

The differences between Basotho culture and academic
Christianity should be no longer viewed as permanent factors of
tension among the Basotho, and both thedihices and similarities
should be constructively andfe€tively exploited to confront the
AIDS crisis.This could be achieved through the readiness of Basotho
professional theologians for a Christianity/culture dialogical
process. Dialogue means interaction between parties wiénedtit
views. It is diferent from monologue in which one party makes
analysis and conclusions about the other pérgyattitude that has
dominatedWestern Christianity?

Very few proponents of inculturation have come forward with
suggestions as to how to the enterprise remains sustainable in the
era of HIV. John MarywWaliggo, a Catholic theologian from Uganda

’Rasebate I. Mokotso, “The Challenge of Hi#MdAIDS on the
Hegemony of Eurocentric Christianity: The Context of Lesothe5otho
Journal of Theology, 1, 2008, 62.
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who has published widely on inculturation, is an exception. He has
come up with four major principles of inculturation to guide the
project in the era of HIVThis section dwells on his formulation, as
they represent a nobldeift to address the HI¥pidemic. | have not
encountered any other scholar who articulates the principles of
inculturation in response to HIW such a clear way

According towaliggo, first:

We need to identify those mamenuineAfrican values and
practiceswhich, when challenged by Christian teaching and
modernity (they) remainpositive, tue, noble and capable of
resistingand eventually defeating this deadly epidethic.

One can detetWValiggo’s defence of the integrity 8frican culture.

He is convinced, like many oth&frican theologians, thakfrican
culture cannot be writtenfadasily He contends that there are many
genuinéAfrican values and practices that could be used in response
to the HIVepidemic and gues that these includdrica’s concern

with life, family value of educating children in the appreciation and
proper use of their sexualjtgommunity values of caring for one
anotheythe medical and healing values and the spiritual-religious
values that focus on Gadpower?

One can deduce th#faliggo privileges “Christian teaching
and modernity” in the inculturation projedifrican beliefs and
practices must be measured against these principles if they are to be
accepted, he gues. In addition, he places emphasis on the capacity
of particular beliefs and practices to overcome HRAAIDS. In
this regard, he is quite consistent with the trend in inculturation
theologies irfrica. They do not uncritically endorsgdrican culture,

BJohn MaryWaliggo, “Inculturation and the HIV/AIDS Pandemic
in the AMECEA Region”, African Ecclesial Reviewd7(4), 2005 and
48 (1), 2006, 294. ltalics original.

bid., 294.
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but seek to salvage only the positive dimensions. Nonetheless, there
is need to acknowledge that what is “life-saving” is essentially
contestedThere is also no unanimity over what “Christian teaching
and modernity” entail.

In the second stage of his quest for relevant afettafe
inculturation in the era of HINValiggo writes:

We also identify thoséfrican values and practicesvhich in
the light of Christian teaching and modernpiteedmodification
and purificationin order to protect life better in the presence of
HIV/AIDS. Any African custom, tradition or practice which
undermines the united fight against the spread of HIV/AIDS must
be properly dealt with by all stakeholders, including church leaders
and pastoral agents.

Waliggo calls for the transformation of so&ican values and
practices in the wake of HIANdAIDS. In his examples, he
concentrates on the possibility of HIV transmission through
circumcision knives and razor blades. He is convinced that if people
are equipped with the relevant information, they will be willing to
modify the practices and promote lifiéhis is a useful intervention;
howeverwho has the authority to “modify and purifrican values
and practicesWhat happens if the community decides that the
Christianised ritual no longer represents autheffican values
and practices?

Having begun with positive values and practices and proceeded
to those that require modificatiowaliggo proceeds to the third
stage. For him;

To be identified too are somfdrican traditional customs and
practices which should be fully abandoned and replaced by newly
thought-out Christian ceremonies and symbdlsese are very
many particularly in thefuneral ritesandfinal funeral rites
traditional mariages initiation and circumcision ritesamong

Bbid., 294.
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others in our ethnic groupBhe church should courageously identify
these ceremonies and give strong catechesis on how they should be
done in an entirely Christian and modern way so that they enhance
both Christian morality and respect of positive moderiityrder

to protect lifel*

Here, one can see the common ground between a male theologian
like Waliggo andAfrican women theologians on the question of
transformingAfrica culture.With more opportunities for dialogue,
African women theologians and their male counterparts can work
together to promote life.

Pursuing the re-evaluationAfrican cultures in the context of
HIV, Waliggo proposes the abolition of those indigenous practices
that endanger people. In his fourth principle, he counsels as follows:

We should put emphasis on practices, customs and traditions
which in the presence of HIV/AIDS and Christian teaching and
the demands of human rights and the equality of men and women,
should be fully abolished or controlled by our societies, if we are to
prevent and contain the prevalence of HIV/AIDS through proper
living of our Christianity*

Waliggo identifies widow and widower inheritance, polygathg
sub-culture of defilement, incest and rape, sex work, pornography
homosexuality and the commercialisation of sex for all as negative
aspects of globalisation that needent attentiod® He shows great
concern for “Christian teaching”, “positive modernity” and “human
rights”. For himAfrican customs and practices are not cast in stone;
they can be modified, replaced or abolished in response to
contemporary needs.

| have dwelt oitWaliggo’s principles of inculturation in the era
of HIV andAIDS because very few theologians have reflected on

“bid., 295.
Blbid., 295.
¥lbid., 295-296.
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the theme with such clarity and courage. Obvigusigre will be
debate as to what is really “Christian teaching” or “positive
modernity”. Nonetheless, the principles he expounds are important.
They constitute a significant point of reference in discourse on
inculturation in a time of HIVThey ofer valuable insights on how

to “heal culture” in the face of the pandemic.

Ancestral Wisdom, A Contemporary Challenge: African
Cultural Resourcesand theHIV Challenge

In her evaluation of the CirclkeHIV andAIDS work, Dube observes
that there has been a tendency to focus on the negative aspects of
African culture. She expresses the concern that this might perpetuate
the colonial and colonizing rhetoric. She suggests that the Circle
(and indeed othefrican theologians) should invest in identifying
positive cultural values that can be used in the struggle against HIV
andAIDS.

What is lacking in the Circle’cultural engagement with HIV
andAIDS is an equal highlighting of the positive aspects of various
African cultures that have helped our communities to survive and
stay alive even with dire lack of material resources su&Ras
and food. Good examples here include community spirit; the care
for orphans and the sick by the family; the communal counselling
and support during bereavement. It is the duty of the Circle to
explore the philosophies, theologies and theories that hold various
African communities together and enable the communities to
survivel’

In order to be relevant to the struggle against the HIV epidemic,
African theologians must invest in identifying strategic cultural
resourcesThere is an @ent need to retrieve positive aspects that

"MusaW. Dube, ‘In the Circle of LifeAfrican WomenTheologians
Engagement with HNANdAIDS,” Consultancy Report Submitted to the
Ecumenical HIVandAIDS Initiative in Africa (EHAIA) Theology
Consultant, Harare, 2006, 27.
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have equippeéfricans to uphold life, even as death stalks and attacks
with disturbing frequencyit is the duty ofAfrican theologians to
mobilize communities to stem the tide of HMdAIDS.

Like Dube Waliggo is convinced that there are adequate cultural
resources i\frica to combat the epidemic. He identities “inner
African enegies” that should be integrated in the fight against HIV
andAIDS, which include théfrican concept of the familyrhis has
enegizedAfrican communities to look after its more vulnerable
membersWaliggo also praises thdrican sense of community or
neighbourliness and challenges the church to emulatsfiican
sense of the family and communal solidatity

Waliggo agues that the renewed interest in post-death rituals
that include honouring the dead, cleaning around their graves and
honouring ancestors is a positive development. He also identifies
African wisdom, found in proverbs, stories and skills as a useful
resource that has enabled communities to cope with the epidemic.
Equally significant folWaliggo areAfrican healing systems. He
argues that modern scientific doctors and experts do not have
exclusive rights to finding a cure to H_AhdAIDS. According to
him, “[tlhe cure may and can come from any angle of the world,
including the most un-expecte#.”

Dube andNValiggo provide valuable insights regarding positive
dimensions offrican culture that have assisted communities in their
response to the HI¥pidemic.These insights, howevetend to
concentrate on those positive cultural aspects that have facilitated
caring for people living with or &cted by HIVandAIDS. There is
need to invest more resources into investigating positive cultural
beliefs and practices, and their role in prevention.

African Traditional Religions (ARs) place emphasis on
preventing disease, misfortune and deAttherents oATRs are
encouraged to undertake ritual action in order to prevent diseases.

18John MaryWaliggo, “Inculturation and the HIV/AIDS Pandemic
in the AMECEA Region”, 302-303.
¥lbid., 304.
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In many instances, traditional healers empower their clients to face
the world by giving them charmshis idea could be integrated in
the social marketing of condomsAfrica:

One key idea that could be central to preventidoref is the
utilization of protective charms against harmful spirits and forces.
Individuals are given charms and amulets to wafddahgerous
spirits. Condoms can be promoted in this contékey could be
viewed as another protective charm against the destructive spirit of
HIV andAIDS. This is consistent with the cosmology AfRs
(African Indigenous Religions) in which all negative forces can be
stopped. Condoms become another strategy for confronting a deadly
opponent of life, HIVandAIDS.?°

One is of course aware of the controversy surrounding condoms in
the church and theologit goes beyond the scope of this study to
review the debate on condoms as a prevention strédeggtheless,
it is critical to note that there is growing acceptance within the
churches irAfrica that “fighting condoms” is countgaroductive.
Inculturation theologians therefore face the challenge of fitting
condoms into both th&frican and Christian worldviews. Perhaps
the promotion of life in both traditions might serve as a starting
point. Typically, African theologians also wish to respédtican
culture and place emphasis on the need to address the issue of age
and gender when handling the theme of sexuafitpther words,
there is a need to be sensitive to cultural values regarding sex
education.

Another cultural aspect that could be built on in prevention is
the idea of the man as the protector of the fantilis likely that
most African women theologians would call for mordogfs to
deconstruct the notion that men are protectors. Howavdhe
interim, the idea can be utilized to encourage men to be more
responsible in their sexual lives. In their quest to fulfil their roles as

2Ezra ChitandoAfrican Indigenous Religions in the HANdAIDS
Context Module 5. GenevalCC, 2007, 42.
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protectors, men must be challenged to abstain, be faithful or use
condoms. In addition, men must be reminded of the need to protect
children in the era of HIV

Within the varioug\frican languages, there are many proverbs
and sayings that show the value of taking the right course of action.
Perhaps the major drawback in the response toafidAIDS in
Africa has been the dominance of foreign communication models. It
is more effective to disseminate HI'¥ndAIDS information using
the local idiom, as such information is more readily absorbed than
messages couched in foreign concepts. It is therefore necessary for
African theologians to collaborate with colleaguesAfnican
languages and develop moréeefive communication.

Healing plays an important role African cultures The era
of epidemic poses new challenges as traditional healers claim that
they can cure HNANdAIDS. Some Christians have also made similar
claims. Itis crucial foAfrican theologians to integragdrican beliefs
and practices relating to health and healifilgere is need for
creativity as antiretroviral drugs (MR) have had a positive impact
and have brought hope to mahydividuals who had been written
off have changed into “new productive citizert§’African
theologians must lead the way bguaing thatARVs are an integral
part of Gods intervention to address H_ANhdAIDS.

IntegratingAfrican indigenous approaches to health, Christian
healing andVestern biomedicine requires bringing these medical
systems into dialogue. Her&frican theologians must avoid the
extremist position that traditional medicine is adequate in overcoming
the HIV epidemic. Neither must they allow the arrogand&/estern
biomedicine to frustrate ffrts to restore health withiAfrican

2ASee for example, S. @bognunrin, ed.Biblical Healing inAfrican
Context Biblical Sudies Series. No. 3. Ibadan: Nigerrssociation for
Biblical Studies, 2004.

2Ricus Dullaert, ed.Care for the Cagegivers ManuaAmsterdam:
Het Spinhuis, 2006, 69.
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communitiesThere is need for openness to the possibility of a cure
coming from diferent sources, a¥aliggo agues.

The centrality of life t?ATRs must find its way to the heart of
African theology as it seeks to respond to the ldpidemic.The
theology of death has been allowed to dominate, with communities
specializing in mourning and designing fancyficaf. Perhaps the
“otherworldly” dimension of Christianity has supplantedAffiecan
concern with life in its fullness. Laurenti Magesa maintains that the
promotion of life is expected to inforAfrican ethical decision-
making?®

If African theologians endeavour to harness Alfiecan
celebration of life, there would be greater momentum in the struggle
against the HIV epidemic. Prevention programmes in church and
society would be enhance&ks HIV is a serious threat to life, there
would be greater mobilization of the community to counter its
negative dects. Similarly programmes for care and support would
receive more attention, as communities would strive to promote life.

Overall, the challenge remains Adrican theologians to explore
the continens heritage for windows of opportunity and resources to
counter the HIVepidemicWhile acknowledging the problematic
aspects ofAfrican culture, they must invest more intellectual
resources and time to the task of identifying positive cultural beliefs
and practices. From the beginning, inculturation has been motivated
by the conviction thakfrican culture provides an invaluable resource
in the formulation ofAfrican Christian identitiesThe HIV challenge
has made it @ent forAfrican theologians to sensitise the church
and society on the role African culture in mitigating and eventually
overcoming the epidemic.

HIV and thelntegrity of African Cultures
Waliggo and Dube have been particularly articulate in calling for a
more balanced approach to the questigkfiatan cultures and HIV

Z aurenti MagesaAfrican Religion: The Moral Taditions of
Abundant Life Nairobi: Pauline Publication&frica, 1997, 77.
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This has to be understood against the background of negative images
of Africa that tends to dominate global neAfica is often portrayed

as a place of wars, disease and death and the HIV pandemic worsens
these pre-existing stereotypdss a result, most malAfrican
theologians have been hesitant to challeXgiean cultures in the

wake of HIV. They are concerned that they would be endorsing the
verdict thatAfrican cultures are “heathen, demonic and death-
dealing”.

The church irmAfrica has posted some notable results in the
quest for inculturation. In particulathe Catholic Church has
promoted the use of indigenous musical instruments, dances, symbols
and concepts. Diérent Protestant denominations ai€s have
also fused Christianity amfrican culturesTo a very lage extent,
Christianity inAfrica now has a distinctivelfrican outlook.The
remaining challenge is, how to respond to contenéifritsan cultural
beliefs and practices that increase vulnerability to.HIV

The Methodist Church of Southehfrica agues that there is
need to respect culture, tradition and practice as it seeks to respond
to the pandemiclhus:

The Methodist response to people living with HIV/AIDS should
be sensitive to peopk’culture, traditions, customs and religious
practices. Our approach must encourage those aspects of culture
that promote healing and wholeness (death and dying, communal
care for the dying, bereavement and mourning and caf¢DS
orphans). In line with Christian ethics we will commit to identifying
and challenging harmful rituals and practices where culturally
supported behaviour makes people more vulnerable t¢*HIV

The whole area of health and healing needs to be approached with a
lot of caution and sensitivity in the time of HI& discussed above.
To a very lage extent, mission churches have embraced biomedicine

#The Methodist Church of Southefirica. 2006.Revised HIV&
AIDS Srategy & ImplementatiofPlan., 11.
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as the paradigm for interpreting health and healing. Churches in
Africa play a major role in the provision of health. Church Health
Associations are key stakeholders in the health delivery systems of
manyAfrican countries. Howevethere is a need for creativity when
approaching traditional ar®IC forms of healing in the context of
HIV andAIDS. Some traditional healers and prophets claim to “cure”
HIV andAIDS.?% Inculturation theologians need to come up with
creative solutions to the challenge by appreciating the crossover
between the diérent therapeutic systems.

There appears to be an egiag consensus that the pandemic
raises serious questions regarding the practice of polygamy — or
more accuratejypolygny — inAfrica. Although theoretically polygny
does not increase vulnerability to HIV if all the partners are faithful,
studies on human sexual behaviour indicate that in most cases there
are extra-marital sexual activitiekhe continental Qyanization of
African Instituted Churches (OAIC) has undertaken massive HIV
andAlIDS-awareness campaigns. In Zimbabwe, the Union for the
Development ofApostolic Churches in ZimbabwaAfrica
(UDACIZA) has drafted an HN\AndAIDS policy that discourages
polygny and promotes monogariiis confirms the contention that
African culture is dynamic and responds to new challenges.
Inculturation theologians must study such changes and propose
solutions to emgjing issues relating #frican cultures.

Creativity is also required to tackle female genital mutilation,
male circumcision, widow cleansing and other rituals in the context

ZFor a recent discussion on health and healing Afracan context,
see for exampléddam K.Arap Chepkwonyed.,Religion and Health in
Africa: Reflections for Theology in thes2Centus. Nairobi: Paulines
PublicationsAfrica, 2006.

%See for exampldheodroAssefaleklu, “Female Genital Mutilation
(FGM) as a Risk Factor for HIMransmission‘A Theological-
Anthropological Critique”, in Edwin&Vard and Gary Leonard, eds.,
A Theology of HN\& AIDS onAfrica’s East CoastA Collection of Essays
by Masters tidents fom FourAcademic InstitutiondJppsala: Swedish
Institute of Mission Research, 2008,21126.
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of HIV andAIDS. It is necessary to undertake thorough studies of
these practices and engage in serious theological reflection on whether
to suggest abandonment, modification or retention. Cletrty
guiding hermeneutical principle must be promoting wholeness of
life for women, children and men who participate in these rituals.
Only those cultural beliefs and practices that enhance life must be
upheld in the time of HIMOther practices will require modification,
replacement and control, as suggestedMayiggo. Inculturation
theologians need to be actively involved in these exercises and provide
leadership.

There are many positive aspect@\frican cultures that need
to be retained and emphasised in this time of epiddingse include
the sense of communal solidarity that plays an important role in
prevention, care and support. Notions of purity and dategarthings
on appropriate sexual behavipnmale responsibility and protection
of life are vital for mobilisingAfrican communities to provide
effective responses to HlVhternal critique, openness and capacity
for transformation all imply thafrican cultures are not closed texts
that are set to frustratefefts to harness them in the struggle against
the pandemic.

Itis therefore crucial for non-governmentajanizations, faith-
based gyanizations and activists involved in the struggle against
HIV andAIDS to avoid demonisingfrican cultures in the face of
the epidemicThere is need to appreciate tAftcan cultures, like
all human cultures, have positive values and practices that are vital
to the overall response to the epidemic. Mishael C. Mutgkiesr
that traditionalTanzanian values regarding sexual purity are
compatible with the Bible and must be promoted in the face afHIV
Inculturation theologians in variousfrican contexts need to
interrogate their cultures and promote positive values and practices.

ZMishael C. Mutaki, “HIV and AIDS in Tanzania:Toward
Reinforcement of Integrated Christian Ethics in Combating the
Pandemic”, in James Mmanzeet al, eds.,Christian Ethics and HIV/
AIDS inAfrica. Gaborone: Bay Publishing, 2007, 168.
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They must also suggest the transformation and abandonment of
problematic rituals and beliefs in the face of HINDAIDS.

Conclusion
African culture has been implicated in discourses on.HIV
Unfortunately most malé\frican theologians operating within the
paradigm of inculturation have not provided reflections on how the
enterprise could be undertaken within the context of the epidemic.
From the foregoing, it is clear that the H&pidemic asks gent
guestions oAfrican theologyThe inculturation trend in particular
is challenged to justify its relevance as some aspe&fa@dn culture
have been identified as fuelling the spread of .Hv the other
hand,African womens theologies have demonstrated a lot of
creativity and passion in their engagement with the pandemic. In the
following chapter | examine the response African womens$
theologies to HIVandAIDS.






CHAPTERTHREE

African Women’s Theologies and HIV

Intr oduction

This chapter focuses @frican womens theologies and the

pandemic, ajuing that whilst mal@frican theologians have

promoted inculturation, women theologians have adopted a
more critical attitude towardafrican cultures. African women
theologians call for the transformation African cultures in the
time of the pandemiclThis chapter outlines the context in which
African women theologians began writing on the pandemic and
suggests more themes for reflection, acknowledgingAfratan
women theologians are clearly leading in the area of theological
reflections on HIVandAIDS.

Visible andAudible Daughters of Ethiopia: An Overview of
African Women'sTheologies

Chapter one provides a more extensive overviedrafan womens
theologies. For the purposes of this chapialy a few key issues
will be highlighted. Coming to the fore in the 1998ican womens
theologies have privilegesfrican womens experiencedVhereas
the African male voice had dominated the theological scene up to
this point, women theologians now emed to insist on the right of
women to be seen and heard. Mercy Oduyoye played a major role in
mobilising African women theologians to form the Circle of
Concerned\fricanWomenTheologians — the Circle — which has
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provided a formal platform for established and agimey women
theologians to express themselvedthoughAfrican women had
provided valuable theological reflections prior to the ejaece of
the Circle?

The early phases African theology were exclusively masculine
in outlook; womers concerns did not feature promineniljith the
emegence of the Circle, more women theologians appeared and they
applied the tool of gender analysis to highlight patriarchal oppression
and sufocation of womenThey placed emphasis drer-story,
balancing the focus on men with womeeXperience#cross the
different geographical, linguistic and cultural zones, as well as
spanning the various disciplines in theology and religious studies,
Circle activists have emged to decisively alter the faceAdfican
theology?

From the outset, the Circle has not been afraid to “get its hands
dirty” by raising and tackling real issues thdeaf women irAfrica.
Whereas maldfrican theologians, partakers of the patriarchal
dividend, have had the luxury of (sometimes) engaging in abstract
theological thought, the setting in lifeAfrican women theologians
precludes such a possibilitpespite their high levels of education
and professional accomplishments, midgtan women theologians
grapple with patriarchy and its death-dealing practices with worrying
regularity Patriarchy haunts them in the home, church, institutions

1See for example, Mercsimba Oduyoye Introducing African
Womens$ TheologyShefield: Shefield Academic Press, 2001.

2For a detailed review of meetings and themes, see Leny Lagerwerf,
“African Women Doinglheology -A Survey’ Exchangel9, 1, 1990, 1-
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%0Ogbu U. Kalu, “Daughters of Ethiopia: Constructing a Feminist
Discourse in Ebonytfkes,” in Isabel. Phiri and Sarojini Nadaeds.,
African Women, Religion, and Health: Essays in Honor of &&mba
Ewudziwa OduyoyeMaryknoll, NY: Orbis Books, 2006, 61.
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and society at lgie.As a result, their writings are informed by their
life experience$.

Where maléfrican theologians have generally been keen to
defendAfrican cultures, their female counterparts have been more
critical. They ague that the Bible andfrican cultures promote
patriarchy and the subjugation of women. Promoting cultural
hermeneutics whelsrican cultures are tapped for their life-giving
values and negative traits are dropped, they call for a review of
African cultures.According to Musimbi Kanyoro, cultural
hermeneutics is informed by the view that culture must not be
romanticisedAccording to her“[IJt was necessary to come to terms
with identifying in our cultures those things that were beautiful and
wholesome and life-&fming and to denounce those which were
denying us life and wholeness.”

Whereas malAfrican theologians have enjoyed the privilege
of leading churches, theological institutions and other church-related
institutions,African women theologians have operated “from the
margins”. Patriarchy has bestowed power and status toAfradan
theologiansAfrican women theologians have had (and continue) to
wage bitter struggles to be seen and heard. Departments of theology
and religious studies and seminaries remain bastions of male
authority | have agued elsewhere, in relation to the academic study
of religion, that “one could maintain that in many countries there
was a transfer of power from European male&ftwan males in
departments of religious studi€éOdduyoye, Elizabethmoah, Isabel
Phiri and Musa&V. Dube represent some of the leading Circle voices

4See for example, IsabApawo Phiri and Sarojini NadafWhat's
in a Name? Faing aTheoretical Framework foAfrican Womens
Theologies,”Journal of Constructive Theolody? (2), 2006, 5-24.

SMusimbi Kanyoro,Introducing Feminist Cultural Hermeneutics:
An African PerspectiveCleveland: Pilgrim, 2002, 5.

8Ezra Chitando, “Sub-Sahardirica,” in Gregory D.Alles, ed.,
Religious 8idies:A Global \lew. New York: Routledge, 2008, 121.
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to have emayed from departments of theology and religious studies
in Africa.

Circle activists come from diverse disciplines in theology and
religious studiesThey are united by the need for the transformation
of society to enable women and children (and men) to enjoy abundant
life. Nyambura Njoroge is one of pioneering fen#sfigcan ethicists;
Dube, Sarojini Nadar and Madipoane Masenya are biblical scholars,
while Phiri and Fulata L. Moyo have a background in the academic
study of religion.This multidisciplinary approach has enabled the
Circle to have a broad perspectiVdere is no single overriding
“Circle methodology”, apart from putting womenssues first.

Without doubt, the Circle has enged as the leading producer
of theological reflections on HNANdAIDS, both inAfrica and
globally. It is regrettable that a book entitiRdflecting Theologically
on AIDS: A Global Challengédoes not devote didient space to
the achievements of the Circle in this exercise. Phiri and Nadar
describe the Circle’engagement with the pandemic in the following
way:

Finally, between 2002 and 2007, the Circle declared Eitd
AIDS to be a major priority of research and advocacy for change
and empowerment.he Circle recognised that the gendered nature
of HIV andAIDS, particularly inAfrica, compels its members to
reflect theologically on these issues, and to empower communities
through conscientisation. Given that religion is often the vehicle
for promoting stigma and discrimination, the Circle has prioritised
its role in education-raising on these matters. Such education is
born out of deep theological reflection on the context of HIV and
AIDS. This theological reflection has also borne fruit in
mainstreaming HIVandAIDS into the theological curriculum of
institutions ..8

"Robin Gill, ed.,Reflecting Theologically oAIDS: A Global
Challenge London: SCM Press, 2007.
8Phiri and Nadar‘What’s in a Name?” 15.
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If one needs to be aware of the contemporary developméyiteem
theology one has to be familiar with the writingsAdfican women
theologiansAs | agued in chapter one African womens theologies
were previously at the peripheryAdffican theologythey nowdefine
African theology When commentators moan that, “African
theologians have become dormant”, they are falling prey to the
exclusivist definition of the disciplinédfrican women theologians
have demonstrated high levels of scholarship and social activism,
particularly in relation to HIVandAIDS.

Aggrieved Hearts, Militant Pens: African Women
Theologians and HIV

Since the 1990s, there has been a low-key but intense debate between
male and femaléfrican theologians over the status African
culturesAs noted abovéfrican womens theologies exploded onto
the scene in the 1990s, fundamentally transformiAgkingAfrican
men to ugently remove their feet from the neckg\@ican women,
these women theologians have been forthright and clear in their
pronouncementsThe Circle has emged as a highly ganised,
theologically articulate and practicallyfetive group in its response
to African womens issues, especially on HAAdAIDS.

African women theologians have drawn attention to patriaschy’
systematic oppression of women in most parts of sub-Sahfaiem
Where the church has tried to substitute harmful cultural practices
with Christianised versions, there has been a movement from one
patriarchy to anothefFulata L. Moyo agjues that although some
denominations in Malawi have transformed the traditional
chinamwaliinto the Christian ritechilangizq the patriarchal
underpinnings have remained intact. She gbsir

Yetchilangizolike chinamwaliteach(es) women to serve men’
sexual needs as if women have no sexual identity or needs of their
own. In addition, church leaders who encourage women’
participation inchilangizocommonly ofer Christian pre-marital
and marital counselling that sustain these same messages. In both
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contexts, the church inadvertently reinforces womgalnerability
to HIV/AIDS.®

Moyo’s critique of an inculturated rite highlights the tension between
African male and women theologians in the era of.NWWereas
male theologians and church leaders would have been satisfied that
chilangizo“preserves cultureAfrican women theologians like Moyo
probe the rite further to expose its patriarchal biddesy conclude
that both the traditional and Christianised rite increase wamen’
vulnerability to HIV It is therefore crucial foifrican theologians
to be on the look out for the coalescence of traditional and Christian
patriarchies?

In their theological reflections on HI¥NndAIDS, African
women theologians have problematised culture and gendare
with our observation in chapter two that culture is not ideologically
neutral African women theologians have highlighted the extent to
which culture has been used to keep women in bondage.
Unfortunatelythis has increased womsrulnerability to HIVMusa
W. Dube calls upon theologians and others to be actively involved in
transforming culture and gend8he extends the following invitation:

Any theologian, lecturerleader or worker who lives in the
human-rights era — who believes in democraanyd wants to
contribute positively to the fight against HIV/AIDS, which is turning
our dark-peopled continent into a red fire-inflamed continent of
death — must not only seek to understand fully how gender is socially
and culturally constructed, how it disempowers half of humanity
how it fuels the spread of HIV/AIDS, but also to change gender

°Fulata L. Moyo, “Sex, GendePower and HIV/AIDS in Malawi:
Threats and Challenges Women Being Church,” in Isab@l. Phiri
and Sarojini Nadareds. On Being Chuh: African Women$ \bices and
Visions.GenevaWorld Council of Churches, 2005, 131.

10See for exampldnna Chitando and Ezra Chitando, &@&ting
SisterhoodWomenAfrican Theologians and CreatiViriters,” Exchange
34, 1, 2005, 22-38.
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construction so that it empowers mamd women. It is up to the
society to be instrumental in change and transformakiompresent
set-up benefits no one — men or worten.

African women theologians have also underlined the need to transform
cultural beliefs that continue to disempower women. Such beliefs
increase womeg'vulnerability to HIV Throughout their writings,
members of the Circle have bemoaned wom&tk of economic
power as a major factor behind the epidemuisproportionate
impact on womenWhere most maléfrican theologians have
celebratedAfrican cultures African women theologians have
identified culture as a sponsor of wonmeslubjugationWriting on

the socio-economic and cultural factors that have left women in
Zimbabwe struggling for survival, Sophie Chirongoma has
catalogued the challenges. She writes:

Pervasive gender inequaljtpoverty and the violation of
womens rights is propelling the spread of HAhdAIDS among
women in ZimbabweTraditional practices and violencdext their
ability to enjoy a healthysafe and stress-free existeridee adverse
and multi-faceted impact of these forces, combined with a social
system of patriarchy continues to deny women their rights under
customary law?

The approach towards the HIV epidemic that has been adopted by
the Circle is ugent and militantAfrican women theologians have
been outraged by the chursHailure to identify with vulnerable

UMusaW. Dube, “Culture, Gender and HIV/AIDS: Understanding
andActing on the Issues,” in Mus@/. Dube, ed.HIV/AIDS and the
Curriculum: Methods of Integrating HIV/AIDS in Theological
ProgrammesGenevaWorld Council of Churches, 2003, 85.

12Sophie Chirongoma, “WMmens and Childrers Rights in thélime
of HIV andAIDS in ZimbabweAn Analysis of Gender Inequalities and
its Impact on Peopls’Health,”Journal of Theology for SoutheAfrica
126, 2006, 49.
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women in the era of HIVIhey have seen church leaders making
impressive pronouncements on solidarity with women and getting
press coverage; howeydhese pronouncements have not been
followed by concrete actions. Consequentig majority ofAfrican
women continue to wallow in poverty and gender oppresSios.

HIV epidemic thrives on such fertile ground, hence the lament of the
Circle.

The militancy of the Circle is understandable, given the general
neglect of HIVandAIDS in African theology It would appear that
maleAfrican theologians have categorized the epidemic as beyond
the scope of the discipline. Leading mafecan theologians like
John S. Mbiti and others have not provided theological reflections
on the HIV epidemic. It has been left to the Circle to provide
theological leadership on this thefie.

Prophesying to Deadly Cultues in Church andAfrican

Traditions: The HIV andAIDS Ministr y of MusaW. Dube
Perhaps the publications and activities of Mlis®ube of Botswana
are best placed to illustrate the leadershipAtsfcan women
theologians in the area of HI®NdAIDS. Serving as a theology
consultant on HNandAIDS in EHAIA, between 2002 and 2004,
Dube has emged as a leading authority on theology and iV
Africa. She has persuaded, cajoled and rebuked church leaders and
theologians in her quest to ensure thftcan churches déred
effective responses to the HBpidemic* In chapter four | discuss
Dubes contribution téfrican liberation theology in the era of HIV
andAIDS.

13See for exampl@eresia M. Hingeet al, eds.,.Women, Religion
and HIV/AIDS inAfrica: Responding to Ethical and Theological
Challenges Pietermaritzbwg: Cluster Publications, 2008.

14See for example, Musd. Dube,The HIV& AIDS Bible: Selected
Essays Scranton: Scranton University Press, 2008.
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UpholdingAbundant Life

Dube’s work and writings on theology and the Hjgidemic show

her to be a theologian of lifgVriting in an environment saturated
with disease, stigma and death, Dube stubborfilyreflife. Where
Afro-pessimists are willing to write bthe continent, Dube seeks to
enegise the continent to behold “a new heaven and a new earth”
(Revelation 21:1While acknowledging the devastation brought by
the epidemic, Dube refuses to grant death the last word. She proclaims
life amidst despair and death. IWwarld Council of Churches module

for Theological Education by Extension (TEE), Dube invites her
readers to have a new perspective. She writes:

My dear learnercome closer to m&and with me Please put
on your binocularsWatch and pray with me. Let us watch this
heavenly vision with John at Patmos, right here where we have
been exiled and where we long for home — a new heaven and a
new earth. | believe that what we shall see with John at Patmos is
the best capture of what this module is about — namalysearch
for new stories that counteract the H&dAIDS horror story in
our lives through weaving new and warm stories of hope,
compassion, healings joljffe and justice-loving world®

Dube is unrelenting in her call to the churctAfnica to promote
justice. For herthe church has the mandate to be compassionate in
the era of HIVandAIDS. In her manifesto, “Preaching to the
Converted: Unsettling the Christian Church”, Dube reminds the
church of its obligation to provide love, care and support to people
living with HIV andAIDS. She calls upon the church to overcome
stigma and discrimination, and to work towards justice. In her

MusaW. Dube,Reading the NeweBtament in HIVand AIDS
Contexts Module 4.Theology in the HIV& AIDS Era Series. Geneva:
World Council of Churches, 2007, 167.
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writings Dube challenges the church to uphold a theology of
compassion?

Dube is convinced that deadly cultures in churchAfnidan
traditions have sponsored the spread of HiVAfrica, with dire
consequences for women and children. Using her expertise as a
biblical scholar she mines the biblical text for the meaning of
prophecy and the role of a prophet. For Dube, there isganur
need for prophetic action in the era of HRfophets insisted on
justice, preached hope and assumed the role of teachers. In the face
of HIV in Africa, there is need for prophetic action that exposes
death-dealing practices in the church afdcan cultures.A
prophetic church that follows the example of eighth-century Israelite
prophets and Jesus denounces injustice and promotes life, Dube
contends’

Taking Childen Seriously

The era of HIVandAIDS demands tha&frican theology accords
more space to childrefihe epidemic has given rise to millions of
orphans, most of whom face bleak futures. Dube has been alert to
the impact of the epidemic on childrenAfrica and espouses an
activist-oriented theology of childrentights in the era of HIdnd
AIDS.*® This entails challenging patriarchal approache¥iitan
cultures that tend to mginalize children.

Reading the Bibl&fresh

Dube’s conviction is that the Bible should be read with Hivd
AIDS lensesThis task becomes particularlygent in the wake of

the subordination of women. Gender readings of the Bible in the era

¥Musa W. Dube, “Preaching to the Converted: Unsettling the
Christian Church,Ministerial Formation93, 2001, 38-50.

"MusaW. Dube, “The Prophetic Method in the N&astament,” in
MusaW. Dube, ed.HIV/AIDS and the Curculum, 44.

¥MusaW. Dube, “Fighting with God: Children and HIV/AIDS in
Botswana,"Journal of Theology for SoutheAfrica 114, 2002, 33.
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of HIV andAIDS empowerAfrican women® and enable them to
sing new songs of freedom, unlike the prevailing situation where
they were condemned to leading miserable liddscan women

who read the Bible afresh in the era of HIV are able to name
oppressive religious and cultural ideologies, and to imagine a new
world.

Resisting Colonial and Colonising Discourses
However Dube is too conscious of the impact of colonialism and
missionary ideologies okfrican consciousness to condeffnican
cultures totallyln line with the inculturation school, she finds positive
values inAfrican cultures that can be appropriated in the struggle
against the HIV epidemic. Dube regards the practice of divination
as a valuable opportunity to reconstdfrican communities in the
wake of HIVandAIDS. Divination enables communities to come
togetheridentify the problems threatening their well being, and come
up with solutions. Dube therefore encourafjigean communities
to engage in introspection and commit themselves to the task of
mitigating the dicts of, and eventually overcoming, HiVidAIDS.
Dube has consistently reminded H&dAIDS activists in
Africa to refrain from writing of African culturesWhile accepting
that there are mangfrican cultural practices that require
transformation, she recognizes that the same cultures have resources
that could be utilized in the struggle against the pandehiays
conscious of the power of European culture to domifidieibe
invitesAfrican theologians to mine their own traditions, as well as
to reconstruct existing practices, in generatirfdgative responses
to the epidemic.

MusaW. Dube, ed.Other Vays of ReadingAfrican Wbmen and
the Bible GenevaWorld Council of Churches, 2001.

2MusaW. Dube,Reading the NeweBtament in HIVand AIDS
Contexts 161.
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Teaching Life: Dube and thelransformation of African
Theological Education in the Era of HIV

Reading the signs of the times, Dube embarked on a crusade to ensure
that theological education Africa was attuned to the reality of the
HIV epidemic. She had to be creative as she was one of the pioneers
in this field. Her conviction has been thafrican theological
institutions are strategically placed to provide leadership in the era
of HIV andAIDS and have the capacity to galvanise communities
to stem the tide.

The underlying philosophy in Dulsestrategy is thaifrican
theological institutions have been caught up in intellectual poverty
and theological mediocri} They have not been able to live up to
expectations in the era of HANAAIDS. AlthoughAfrican theology
prides itself as a contextual theolody inability to tackle the HIV
epidemic signals that this is more a claim than a fect result,
Dube has sought to mobilise theological institutionéfinca to
become relevant through addressing the pandemic.

Dube employed three dominant strategies to pershizdan
theologians to respond to HI¥ndAIDS. First, she aganised
Training of Trainers workshops across most parts of sub-Saharan
Africa. Working with EHAIAregional coordinators, she held regional
and national workshops to equip theological educators and church
leaders to respond to HIENdAIDS. These workshops provided
basic information on the HIV epidemic, as well as reflections from
diverse disciplines. Dubgbverriding conviction has been that every
unit of theology and religious study can make a meaningful
contribution to the struggle against HividAIDS.?? The workshops

ZMusaW. Dube, “Theological Education, HIV/AIDS and other
Challenges in the New Millennium,” in J. Galgalo and_& Marquand,
eds.,Theological Education in Contempoygkfrica. Eldoret: Zapf, 2004,
105-130.

2MusaW. Dube, “IntroductionTowards Multi-sectoraleaching in
a Time of HIV/AIDS,” in MusaW. Dube, ed.HIV/AIDS and the
Curriculum, xi.
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encouraged theological educators to examine how their own
disciplines could be utilised in response to the pandemic.

The second strategy employed by Dube was to spearhead
research and publication on theology and the pidemic id\frica.

Lack of interlocutors has stifled theological reflections on HIV and
AIDS on the continen he availability of some publications on the
theme has given rise to the misleading assumption that the market is
now awash with material on the theme. In fact, reflections on the
HIV epidemic inAfrican theology are yet to appear consistently
Dube has played a major role in encouraging theologians to publish
on HIV andAIDS.

Cognisant of the need to address popular theplglye edited
the volume Africa Praying: A Handbook on HIV/AIDS-Sensitive
Sermon Guidelines and Ligy.>® The handbook has been widely
used as it guides church leaders fe@fve communication on HIV
andAIDS. Dube has also published widely on various aspects of the
pandemic. Her essays confirm her creativity and leadership in the
areas of biblical studies, missiolgdlreology gender and the HIV
epidemic?

The third strategy that Dube has used to mobilise church leaders
and theologians iAfrica is presentations at major conferences and
seminarsA fiery and articulate public speakshe is to be credited
for challenging church leaders to move from denial to engagement.
She excoriated them for their passiyitiocility and theological
rigidity. She bemoaned their shallowness, and called for their
conversion to the struggle against the epidemic. Dube has certainly
unsettled manyfrican theologians, but her sense of mission has
propelled her to defy the odds.

= MusaW. Dube, ed.Africa Praying: A Handbook on HIV/AIDS
Sensitive Sermon Guidelines and LigyrGeneva:World Council of
Churches, 2003.

2 MusaW. Dube,The HIV& AIDS Bible. Selected Essagcranton:
Scranton University Press, 2008.
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Overall, Dubes HIV andAIDS ministry provides a useful
example of interventions B®frican women theologians. Her status
as a scholaactivist is consistent with the thrust of the Circle.
Whereas some regard activism as diluting scholarship, Dube (and
the Circle) highlights the need to tie theological reflection to the
existential needs d&frican communities. Modipoane Masenya, a
SouthAfrican woman biblical scholar and theologiarjrats this
stance. She avers:

The advent of the Human Immunodeficiendgyus (HIV) and
the consequemcquired Immunodeficiency Syndrome (AIDS) —
hereinafter referred to as HIV/AIDS — cannot leave any concerned
Bible interpreter in the Southeifrican region unchanged.he
change must be one in favour of active involvement in the lives of
suffering peoples, rather than taking a detached staihéechange
must be geared at saving and preserving life rather than in joining
hands with the forces of death, to consign nvsfnican peoples to
death.AIDS has come to challenge those of us who have taken
comfort and refuge in the study of the biblical past, even at the
expense of addressing thegant contextual concerns of Bible
readers, to get out of our comfort zones in order to Work.

| have cited Masenya at length because she captures the activist
concerns of the Circle very well. Dubé1lV andAIDS work reflects

this orientationWhile calling for excellent scholarship and deep
reflection, she maintains that the central focus must be on defeating
HIV.?5 Lofty and abstract theological formulations that do not
transform the lives of women, children and men living under the

BMadipoane Masenya (ngwana Mphabhlele), “HIV/AIDS Afrdcan
Biblical Hermeneutics: Focus on Southé&fnican Women,” Chakana:
Intercultural Forum of Theology and PhilosopBy 5, 2005, 25.

%For a review of Dube'HIV andAIDS work, see for example, Ezra
Chitando and Rosinah Gabaitse, “OtWAéys of Being a DivineHealer:
MusaW. Dube and théfrican Churchs Response to HI\AndAIDS,”
Sudia Historiae Ecclesiasticad4, 2008, 29-54.
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shadow of HIVin Africa are severely limited, shegares; ifAfrican
theologians want to be relevant in the era of kihéy need to climb
out of their ivory towers and engage with the threats to life.

Singing Down theWalls of Patriarchy: African Women
Theologians and Harmful Cultural Practices

Tambudzai casts furtive glances around the rofrher right
are her fathersTheir grey heads and composure demand respect.
To her left are her mothers, silent with inscrutable facess,"Y
will go,” she declares in her tender but firm voice. Her fathers clap
their hands respectfullyvhile her mothers break into controlled
ululating. As Tambudzai rises to go to her new people, her old
people do not know whether to celebrate or to cry: for, matithey
can do is to salute her for her heroic action.

| have dramatised the story ®&mbudzai. It is a story that is
replicated many times in Zimbabwe. It is the story of teenage girls
who are forced into marriage as their extended fampggyment to
an avenging spiritnNgoz). Traditional Shona beliefs surrounding
murder dictate that in most cases the spirit of the deceased will
demand a teenage girl from the extended family of the mur&imer
will be expected to contribute to the growth of the deceadiedage
by giving birth to many childreradition teaches that once the girl
has been selected, she has to contpifering, misfortune or early
death will haunt her and her family if she refuses to cofiply

The forced marriage of teenage girls for traditional religio-
cultural reasons exposes them to HWmost cases, no HIkésts

ZIFor a gripping account of the indigenous beliefs and practices
associated with placating an avenging spirit, see for example Charles
Mungoshi, “Sacrifice,” in Charles Mungoshialking Sill . Harare:
Baobab Books, 1997.

#See for example Michael.€. Bourdillon, Shona PeoplesAn
Ethnography of the Contempogafhona, with Special Reégrce to their
Religion.3¢ edition. Gweru: Mambo Press, 1987.
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are undertaken to at least ensure that the man is not living with HIV
at the time of ritual marriage (I am not hereby endorsing the practice,
| am just suggesting a lesser evilhe rights of the teenage girls are
trampled upon in the name of protecting the lineage and saving it
from extinction After men have killed each other (which is equally
regrettable), it is the young girl who has to pay the pfibelsystem

of Trokosiin South-eastern Ghana, where girls as young as seven
are given by their families to a shrine in order to atone for a family
transgression, exposes children in a similar.vdgican women
theologiansand childrers rights activists have rightly protested
against this form of abuge.

The story ofTambudzai demonstrates the extent to which
patriarchy is willing to go to sacrifice girl-children and womniEne
conspiracy by society forces young girls to sacrifice their health and
well being in the name of upholding culture and tradition. Mothers
are forced to comply with patriarchal dictates that increase their
children’s vulnerability to HIVAlongside condemning the practice
of forcing young girls to marry for religio-cultural reasofsgjcan
women theologians have identified a number of other cultural beliefs
and practices that increase wonsawilnerability to HIV

Circle publications are replete wigffrican cultural practices
that have a bearing on the HBpidemic.These include female
circumcision or female genital mutilation, widow inheritance, widow
“cleansing” and polygamyVidow “cleansing” is particularly singled
out as it entails having a man “purifying” the widow through sex.
Circle writers from diferentAfrican contexts have provided detailed
descriptions of how some cultural practices increase wamen’
vulnerability to HIV.

2See for example, Dorothy B. B. Akoto, “Women and Health in
Ghana and th@rokosi Practice:An Issue ofWomens and Childrers
Rights in 2 Kings 4: 1-7,” in Isabél. Phiri and Sarojini Nadareds.,
African Wbmen, Religion and Health: Essays in Honor of ¢fekmba
Ewudziwa OduyoyeMaryknoll, NY: Orbis Books, 2006, 9610D.
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In their engagement witlfrican cultural realities in the era of
HIV, African women theologians have drawn attention to the gendered
nature of the bias against womé&hey have catalogued ha\rican
women are rendered powerless due to indigenous and missionary
religious ideologies. Brigalia Bam writes:

Worse still, are the many irrational cultural and theological
taboos and stigmas attached to women in the church and to women
ministers in particulaiThe Bible continues to be used and abused
in order to exclude and oppress wom&vhere the Bible is
incorrectly or improperly used, culture is brought in to ensure that
women remain slaves of slav@s.

Circle activists like Oduyoye, Kanyoro, Njoroge, Phiri, Dube, Moyo
and others have called for a fundamental transformatiafrichin
cultures in the era of HI\t is no longer possible to invoke culture
and tradition in order to continue oppressing women, they contend.
Cultural practices that compromise wonghnéalth and well being
in the wake of HIV should be interrogated and discarded or modified,
they insist.

WhereAfrican women have been sacrificed to placate
patriarchal desires, Circle writers have demanded ju3ties. have
not hesitated to expose and name forces of death that have been
baptised and sponsored in the name of “preseAfimgcan identity”.
Where some makfrican theologians contend that thfgican sense
of community protects everyonéfrican woman theologians
highlight gender oppression and patriarchal selfishiélsere most
maleAfrican theologians valoris&frican culture African women
theologians employ the hermeneutics of suspicion to draw attention
to the vulnerability of women.

%0Brigalia Bam, “Wbmen and the Church in (Southfrica: Women
are the Church in Southfrica,” in IsabelA. Phiri and Sarojini Nadar
eds.,On Being Churh: African Womens$ \bices and 8ions 13.
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“Your Daughters Shall Pophesy”:3! African Women
Theologians and HIV

Writing on theology/religious studies and HIN Africa without
interacting in some way with publications Byrican women
theologians is strangéThis is becausafrican women theologians
have been consistent and systematic in their focus on the subject.
The foregoing sections have drawn attention to the Cscle’
engagement with HINScholars researching on religion and kivV
Africa need to interact with the reflections of the Circle on this theme.
To refuse to do so on grounds that the material is “too theological”
or “full of lament” is to take the easy (non-academic) way out.

How has the Circle been able to gain so much groiine?
Circle’s focus on HIVandAIDS is a result of planning and the
desire to transform the lives of ma@strican women. In 2002, in
AddisAbaba, Ethiopia, the Circle held its third pan-African meeting.
The theme of the meeting was, “SexigBa and HIV& AIDS:
AfricanWomen Challenging Religion, Culture and Social Practices.”
The Circle drew up a fowrear strategic plan (2002 — 2006) where
the theme of HIVandAIDS occupied centre stage. Similarly the
Circle’'s PanAfrican Conference held ataounde, Cameroon, in
September 2007 focused on H¥WJAIDS. The theme was, “The
Girl-Child, African Women, Religion and HNANdAIDS: Gender
Perspectives.”

%1l am indebted to Puleng LenkaBula for her inspired reading of Joel
3:28 in a paper presented at the SoutlAdrican Missiological Society
Congress, 19-22 January 2007, at the University of Pretoria, Pretoria
SouthAfrica. See also, Puleng LenkaBula, JAurney on the Path of an
African FeministTheologian and PioneeMercy Amba Oduyoye:
Continuing the Pursuit for Justice in the Church and Sqti&ydia
Historiae Ecclesiastica84, 2008, 1-27, especially 22-24.

%2Contributions to thdournal of Religion in Afric87, 1, 2007, “AIDS
and Religious Practice in Ea&frica” do not cite any publications by
African women theologians.
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The Circle has prioritised research and publication on HIV
andAIDS, as well as transforming the curricula of theology and
religious studies to reflect the reality of the epidemic. Between 2003
and 2006, the Circle had published five edited books on theology
and HIVandAIDS. IsabelA. Phiri, Beverley Haddad and Modipoane
Masenya edited a volume entitlefrican Women, HIVandAIDS
and Faith Communiti€swhich appeared in 2003. It examines the
role of faith communities in transforming the liveg\fiican women
in the era of the epidemic. In 2004, the volume edited by Dube,
Grant Me Justice: Gender Readings of the BibleppearedThe
chapters provide valuable insights idtfsican womanist biblical
interpretation in the wake of HI¥ndAIDS.

People of Faith and the Challenge of HIV/AIDSlited by
Mercy Amba Oduyoye and Elizabetimoah, was published in
20043 ElizabethAmoah, Dorcag\kintunde and DorothyAkoto
edited the bookultural Practices and HIV/AIDSAfrican Womens
\oices® It also appeared in 200African Wbmen, Religion and
Health: Essays in Honor of MeyAmba Ewudziwa Oduyoyedited
by Phiri and Nadamwas published in 2008.Teresia Hingaet al
edited the volumaMomen, Religion and HIV/AIDS iAfrica:

%lsabelA. Phiri, Beverley Haddad and Modipoane Masenya,, eds
African Wbmen, HIV/AIDS and Faith CommunitidRietermaritzbig:
Cluster 2003.

$MusaW. Dube and Musimbi Kanyoro, edssrant Me Justice:
HIV/AIDS & Gender Readings of the BibRietermaritzbug: Cluster
Publications, 2004.

3MercyA. Oduyoye and Elizabethmoah, ed.People of Faith and
the Challenge of HIV/AIDSbadan: Helicon Press, 2004.

%ElizabethAmoah, Dorcag\kintunde and DorothyAkoto, eds.,
Cultural Practices and HIV/AIDSAfrican Womens \bices. Accra: SWL
Press, 2005.

¥lsabelA. Phiri and Sarojini Nadaeds. African Women, Religion
and Health: Essays in Honor of MgrAmba Ewudziwa Oduyoye
Maryknoll, NY: Orbis Books, 2006.
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Responding to Ethical and Theological Challenfabat
appeared in 2008 hese books refifm the Circles commitment

to research, publication and curriculum transformation in the era of
HIV andAIDS. Circle chapters in the Francophone and Lusophone
regions have also published on the theme of theology and the HIV
pandemic.

Circle publications on the HIV epidemic are not abstruse
theological reflections. Rathdhey speak to the actual realities of
women, children and memhey constitute a passionate plea to the
church and society to deal justly with women in the face of a
devastating epidemic. Utilising the story-telling method, case studies,
biblical interpretation and other devicafican women theologians
prophetically speak truth to powdihey denounce a Barabbasian
spirit that enticegfrican communities to sometimes choose death
ahead of life®

African women theologians have been eloquent and articulate
in expressing womes vulnerability to HIVWhere some have been
content to document and expose practices that worsen the situation,
African women theologians have been willing to engineer social
transformation.Their work demonstrates the value of socially
engaged scholarship, as | havgusd above.

African Women’sTheology isAfrican Theology:*°An
Appr eciation in the Era of HIV

%Teresia M. Hingaet al, eds. Women, Religion and HIV/AIDS in
Africa: Responding to Ethical and Theological Challenges
Pietermaritzbug: Cluster 2008.

%9l am indebted to K& Mana for his interpretation of Mark 15:15 in the
era of HIV andAIDS in a paper presented at the Circle PRdrican
Conference, September 2007Yiaounde, Cameroon.

“This evokes the sub-title of Brigalia Basrarticle, “Women and
the Church in (Southfrica: Women are the Church in (Soutiyica,”
in IsabelA. Phiri and Sarojini Nadareds,On Being Churh: African
Womens \bices and Mions,8.
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Any serious student @ffrican theology who seeks to establish its
response to HIV will have to interact with the work of the Circle. If
the general trend has been to tuck aMaizan womens theologies
as a footnote under the “real” or “biggekfrican theology* the
reality on the ground now demands acknowledgemenithiaan
womens theologies are the key aspecA@ican theology In the
specific case of HNandAIDS, African womens theologies now
define and set the pace ffrican theology

The academic and activist leadership of the Circle in the
response to the HI¥pidemic has rescuédrican theologyMost of
the leading mal@frican theologians have not published on the HIV
epidemic, as | have noted. It remaindgidiflt to establish why this
has been the casko begin with, all theologians are free to select
particular themes for reflectiom.he theme of HIVandAIDS
therefore might simply not have appealed to most rAfiean
theologians. Howevein chapter one, we noted tiditican theology
places emphasis on contextual relevaite HIV epidemic is a
contemporaryfrican reality The question therefore still remains:
why have most maléfrican theologians not &dred in-depth
reflections on the HI\pandemic, as has been the case Afititan
women theologians?

It is important to appreciate the generational shift that has
occurred irmAfrican theologyThe third phase dkfrican theology
spanning the period 1990 to the present, has been characterised by a
decrease in publication by the second-generafiocan theologians.
The observable trend has been for some of them to move from
university settings into church leadership or administration in
ecumenical bodies. It would therefore be unfair to expect them to
publish specifically on HIVandAIDS when they have generally
reached a position to say that they have “fought the good fight,
finished the race and kept the faith” Timothy 4:7). Perhaps now

“Anna Chitando and Ezra Chitando, €&Ving SisterhoodMomen
African Theologians and Creatiwfriters,” Exchange34, 1, 2005, 22-
38.
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the task falls to “younger” theologians or those who are still actively
involved in teaching, research and activism.

African women theologians have stepped up to promote
theological reflections on the HIV pandemic. In this section, | seek
to identify some of the factors that have facilitated the Cscle’
growing visibility and impact in the field of HP'endAIDS. This is
a preliminary analysis: other authors, including the Circle, are likely
to come up with additional factors.

Firstly, the Circle has evolved into a highly visiblgamnization
at the heart of a movemeithe idea of having coordinators for the
linguistic regions (Francophoné&nglophone and Lusophone)
facilitates collaboration. Circle General Coordinators, Musimbi
Kanyoro (1996 — 2002), Isabel Phiri (2002 — 2007) and Fulata L.
Moyo (2007-) have been passionately committed to the emancipation
of African women.The fact that the Circle is anganised entity
with members and coordinators, enables it to address specific issues
like HIV andAIDS more efectively.

SecondlyCircle planning and communication facilitates focus
on identified issue®A good example is how the 2002 Circle pan-
African meeting irAddisAbaba, Ethiopia, clearly outlined the Circle
engagement with HNAnNdAIDS. Having a clear vision about the
Circle’s focus on research, publication and curriculum transformation
in the wake of HIVandAIDS has enabled the group to remain
focusedTheCircle Newsletteplays a major role in disseminating
the latest developments in the field. It also avails information on
new publications, research and funding opportunities and activities
by members and chapters.

Thirdly, the Circle has taken up the challenge of mentoring
seriously Many of the leading\frican women theologians have
actively supported the academic careers of gimgcolleagues.hey
have provided opportunities to other women theologians to attend
conferences, publish journal articles and chapters in books. Circle
publications on HVandAIDS have given voice to some ergarmy
African women theologiangihis “sisterto-sister” solidarity has
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enabled the Circle to enggr as the leading producer African
theology

Fourthly, African women theologians have networked with
organizations that share similar concerns and intefe@s¢sCircles
collaboration with the Ecumenical HAAdAIDS Initiative inAfrica
(EHAIA) and theworld Council of Churches (WCC) is a good case
in point. Such networks have enabled the Circle to be at the heart of
moves to make the churches “HB@mpetent™ The partnership
between the Circle andale Divinity School also enhanced the
Circle’s capacity to research and publish on HRAIDS. A number
of African women theologians were fundedrase research fellows,
through the Centre for Interdisciplinary Research (CIRAhis
initiative enabled som&frican women theologians to get access to
the latest developments in the field of HARdAIDS, and to publish
on the theme.

The creativitycommitment and competence that the Circle has
shown in its engagement with the HIV epidemic must be applauded.
This has catapultetfrican womens theologies from the ngins to
the centre of the field:heir reflections on liberating readings of the
Bible, ethicsAIRs and other fields in the era of HRAve provided
valuable insightsThe Circle has emged as the key player irfefts
to respond to the pandemicAifrica.

Enhancing the Circle’s Engagement with HI\V Some
Reflections by an Outsider
One of the most important aspects of the work of the Circle is that it
invites dialogue and critique. Circle authors have done well to avoid
special pleadinglhey might have employed a strategy whereby they
could claim, “we are women theologians, egiag against

42The Ecumenical HIVandAIDS Initiative in Africa (EHAIA)'s
vision is to ensure that churches become “ldNAIDS Competent.”

$See for example, MgaretA. Farley “The Yale Divinity School
Initiative onAIDS,” in Robin Gill, ed. Reflecting Theologically oAIDS:
A Global ChallengeLondon: SCM Press, 2007, 139-151.
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formidable odds; please be sensitive and kind in your criticism.”
Male theologians and activists who do not interact with Circle under
the guise of “non-interference” are perpetuating the condescending
attitude towardgfrican womens theologies. Circle authors possess
more than adequate intellectual resources to defend their theological
enterprise.

Peer evaluation has been an integral part of the Csrcle’
activities. Dube has undertaken a comprehensive review of the
Circle’'s engagement with the Hi&pidemic. She observes that the
Circle has become the leading body in the production of theological
reflections on HIVandAIDS. Circle members have played major
roles in the integration of HI'YNdAIDS in theological programmes,
she contends. Howeveahe identifies a number of issues that require
attention.These include the need for methodological rigour in
fieldwork, avoiding generalizations, paying attention to positive
terminology avoiding negative and colonizing imagesAfican
indigenous religions, and broadening the scope to include reflections
on HIV andAIDS from other discipline$!

Alongside the issues raised by Dube, | would like to make some
observations regarding the Cirdeéngagement with the HIV
pandemic. First, the available scholarly reflections are mimetiok
within academic contexts, that is, universities and theological
institutions.The Circle might wish to consider producing Haxid
AIDS materials that reach women and girls within churchies. is
not to endorse the verdict that the Circle is elffiftjs to request
that the Circle diversifyThe popularity of Dub&'Africa Praying
bears witness to the need for publications that address non-
professional theologians in the era of HAMJAIDS. The Circle

4“MusaW. Dube, ‘In the Circle of LifeAfrican WomenTheologians’
Engagement with HNANdAIDS,” EHAIA Consultancy Report submitted
to the Harar& heology Consultant @ite, 2006.

4Carrie Pembertorifrican Women Theologians in Dialogue with
the Vst Leiden: Brill, 2003.
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can provide theological reflections on gender-based violence,
prevention, treatment literacy and other themes.

Second, the Circle needs to build on its efforts to converse
with African male theologian¥Vhile it remains true that many male
African theologians are trapped in patriarchal comfort zones, HIV
calls for ugent dialogu€eT he cooperation of men will enhance gender
justice.Theologies oAfrican women need to grant some space to
the liberation of masculinities. Collaboration with men in the project
of creating a “new heaven and a new earth” might yield favourable
results.

Third, HIV challenges the Circle to invest heavily in political
literacy Although some Circle activists like Oduyoye and Dube have
addressed socio-economic and political issues, the bulk of Circle
literature focuses on culturgvhile this is valuable, the struggle
against HIV calls for a critical analysis of politics at the local, national
and international levels. Leadership makesfardifice in the response
to HIV. It is therefore crucial for Circle authors to address political
issues in their reflections on HIV

Fourth, there is ample space for diversity as the Circle analyses
the impact of the HI\bnAfrican womenAs matters currently stand,
most of the contributions critiqurican culture and patriarchy in
churches, and adopt a re-reading of the Biblese approaches
have been helpful in putting HIftmly on theAfrican theological
agenda.There is now room for experimentation with other
approaches. Circle members with backgrounddérinan philosophy
could applyAfrican feminist ethics to the HI\épidemic African
women theologians trained in religious studies could also examine
how the teachings of the tifent religions could be appropriated in
the struggle against HI\New Circle publications must provide a
sense of freshness. Howeyvtrere remains much to be gained in
repetition as it suggests that issues raised earlier would not have
been dealt with (adequately).

Fifth, and critically the first phase of the Circkeéngagement
could lagely be characterised as the deconstruction phaséave
argued throughoutAfrican women theologians have been
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instrumental in making HNandAIDS a major theme idfrican
theology The overall thrust has been to identify religio-cultural beliefs
and practices that increase wonsavulnerability to HIVThe next
phase of the Circle’engagement with HIVhight shift towards
reconstruction. How do we, as women and mekfriada, rehabilitate

our cultures and rebuild our communities against the background of
the devastation caused by HiWidAIDS?What are some of positive
cultural beliefs and practices that we can utilise in the quest to recover
from the efects of the epidemic?

Conclusion
This chapter has summarised the view&foEan women theologians
concerning the need to transfoffican cultures in the era of HIV
| have agued that when one looks for thfgican theological response
to HIV, one must necessarily (and almost exclusively) focus on the
work of the Circle. Howevet have also gued that there is ample
and promising space for dialogue between women and men engaged
in African theologyThe congruence between the thoughts of Dube
andWaliggo regarding the identification of positive cultural beliefs
and practices illustrates this poifihe following chapter discusses
the challenge of HI\Yo black andhfrican liberation theologies.



CHAPTER FOUR

Walking with the Walking Wounded:
Black and African Liberation Theologies
in the HIV Era

Intr oduction
The previous chapter focusedAinican womens theologies
and HIV. This chapter shifts attention to black akftican
liberation theologies. How is HIV challenging them to expand
and deepen their scop&?Phy do black andAfrican liberation
theologians appear hesitant to reflect on the pandemic?

Black Theology: Upholding the Humanity of Blacks
In its heydaySoutbAfrican black theology was militant, robust and
articulate. It asserted its presence and was highly vigittiressing
itself primarily to the struggle of black people against apartheid in
SouthAfrica, it was unambiguous in its insistence that blacks were
full human beings, created in the image of God. Drawing inspiration
from the suffering of black people and invigorated by the vision of
freedom, black theology was vibrant from the 1970s to the early
1980s.

Chapter one described the major issues that have characterised
black theologyBlack theology emeges out of the context of the
denial of the humanity of black people. It is informed by the memory
and experience of the subjugation, enslavement and humiliation of

93
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blacks in their encounters with, especialiyites, and other races.
Desmond MTutu, one of the leading exponents of black theqlogy
explains its key concerns:

Black Theology arises in a context of Black feuing at the
hands of rampawhite racismAnd consequently Blackheology
is much concerned to make sense theologically of the Black
Experience whose main ingredient is Blackfetifig, in the light
of God’s revelation of Himself in the Man, Jesus Christ. It is
concerned with the significance of Black Existence, with liberation,
with the meaning of reconciliation, with humanization, with
forgiveness. It is much more aggressive and abrasive in its
assertions, because of a burning and evangelistic zeal, as it must
convert the Black man out of the stupor of his subservience and
obsequiousness, to the acceptance of the thrilling and demanding
responsibility of full personhood, to make him reach out to the
glorious liberty of the sons of Gdd.

AlthoughTutu uses masculine language (as was the trend during the
time), he makes it clear that the lived experience of black people
constitutes the “raw material” for black theologje starting point

has always been the existential reality facing black people. Black
theology addresses itself to the humiliation of blacks, their poverty
and hopelessness. It endeavours to lift black people from being “the
wretched of the earthto their rightful status as full human beings.
Black theology wages war against all forces that prevent black people
from enjoying their humanity in full.

The building blocks used in constructing black theology include
the daily struggle of the black community is motivated by the
desire to liberate black people wherever they endure social injustice.
Black theology makes a preferential option for poor blacks, whose

Desmond M.Tutu, Hope and Suffering: Sermons and Speeches
Johannesbgr Skotaville, 1983, 58-59.

2Frantz FanonThe Wetched of the Ed&n. NewYork: Groove Press,
1968.



Walking with the Walking Wounded 95

lives are dominated by defing and early death. It is the concrete
problems facing the black community that inspire black theology
According to itAfrican-American proponent, James Cone:

There is only one principle which guides the thinking and action
of black theology: an unqualified commitment to the black
community as that community seeks to define its existence in light
of God’s liberating work in the worlél.

Although black theology strives for the highest levels of
sophistication, it insists that theological reflections must be relevant
to the struggles of the black communiBjack people in dferent
parts of the world face povertyacial discrimination and
maiginalization.They are stereotyped and caricatured as intellectually
inferior, driven by instinct and morally bankrupt. Black people have
been forced to fight for freedom and justithis struggle continues.
Black theology has been a powerful medium for expressing the black
struggle for freedom and dignity

In SouthAfrica, black theology proclaimed “farewell to
innocence® and called upon the church to be in active solidarity
with the oppressed black majoritff recognized black peopke’
“unquestionable right to be freéBlack theology has therefore
entailed “resistance and hogeEvoking the titles of these key
publications in black theology serves to highlight the point that it

3James H. Coné) Black Theology of LiberatiorMaryknoll, NY:
Orbis Books, 1986, 10.

“Allan Boesak,Farewell to InnocenceA Socio-Ethical fdy on
Black Theology and PoweMaryknoll, NY: Orbis Books, 1976.

Sltumeleng J. Mosala and Bdtthage, edsThe Unquestionable Right
to be Fee Braamfontein: Skotaville, 1986.

5CharlesVilla-Vicencio and John de Gruchgds.,Resistance and
Hope: SouthAfrican Essays in Honour of Beyers Nau@apeTown:
David Phillip, 1985.
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was very much attuned to the struggles of black people. However
black theology appears to have fallen on hard times.

Exhausted and Irrelevant? Challenges Facing Blackheology
Black theology in SouthAfrica has experienced a slump since the
1990s. Most of its practitioners have not been publishing. Only a
few younger black theologians likenyiko Sam Maluleke have
continued to publiskAlthoughAlistair Kee might have overstated
the case when he deemed black theology in both the Uniates Sf
America andifrica redundant,it is certainly true that black theology
faces a major crisis.

There are a number of indicators or manifestations of the crisis
that black theology in Southfrica is facing currentlyFirst, as
indicated above, the production line of black theology appears to
have stopped. One of the key distinguishing features of an academic
discipline is visibility through publication. Books, journals, electronic
debates, conferences and other communication strategies demonstrate
the vibrancy of a discipline. In the particular case of black theplogy
there have been no major books, journals, nor conferences since the
1990s. Critics may therefore feel justified tgae that the discipline
has undergone a decisive decline.

Second, the leading voices in black theology are no longer as
audible as they were previoushs noted above, there is a worrying
absence of literature that consciously locates itself within the matrix
of black theologyindividuals who used to publish black theological
reflections like Desmontiutu,Alan Boesak, Frank Chikane, Simon
Maimela, Mokgethi Mothlabi and others are no longer doing so.
Their voices have become inaudible in the new political dispensation.
This has fuelled the perception that black theology has run out of
steam.

Third, and closely connected to the foregoing, the emergence
of the majority government in Soulfrica in 1994 appears to have

"Alistair Kee, The Rise and Demise of Black Theolodgyondon:
Ashgate, 2006.
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plunged black theology into uncertainBabriel Setiloane had hinted

that black theology was too dependent on the BlackVihide
scenario. He suggested that as soon as the blacks attained their
liberation, black theology “would go out of busine&Fhe reality

of political independence for the black majority and the end of
apartheid appears to have wrong-footed black theology in South
Africa.

Fourth, and closely related to the point raised above, a good
number of black theologians have been absorbed into various
positions since the enggnce of democracy in Sowfrica. This is
clearly understandable as they have skills to contribute to the process
of nation building. Howeveas | noted in the discussionAfnican
theologians and the HIV epidemic, taking up other responsibilities
has left black theologians with no time to publish their reflections.
This has resulted in a significant gap in the discipline. Maluleke
expresses his feeling of having been abandoned in the following
words:

As a young theologian in post-apartheid Scfifica and post-
ColdWar Africa, | suddenly experience intense and acute spiritual
and intellectual “lonelinessThis is both bad and good. Bad because
I miss the defiant, passionate and humorous “image of Gmafitu
theology of Desmondutu. There is a huge, gaping hole that has
been left by my esteemed mentors and colleagues, Itumeleng Mosala,
Takatso Mofokeng, Simon Maimela, Simangaliso Mkhatswa, Frank
Chikane and others — all of whom have gone “secular” by becoming
all manner of administrators and state functiondries.

8Gabriel M. Setiloane, “Theologicdrends inAfrica“, Missionalia
8 (2), 1980, 49.

°Tinyiko Sam Maluleke, “The Rediscovery of thgency ofAfricans:
An Emeging Paradigm of the Post- Cdldar and Post-Apartheid Black
and African Theology” Journal of Theology for Southerfrica 108,
2000, 21.
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While some younger black theologians like Maluleke have continued
to publish and to be actively involved in theological issues, it is fair
to state that, on the whole, black theology no longer enjoys the
prominence it used tdhe inability to confront contemporary issues
like poverty unemployment, violence and others has left many
lecturers using the past tense to refer to black theofsglyshall
argue belowthe HIV pandemic brings to the fore many themes that
are of interest to black theology and could reinvigorate the discipline.

Searching for Inspiration: African Liberation Theology
The paralysis that has gripped black theology has afectad
African liberation theologyAfrican liberation theology has been
dominated by the quest to ensure that political liberation translates
to freedom and prosperity for the majority of the citizahigh a
particular interest in sociologhfrican liberation theologians trained
have paid particular attention to the wretched conditions under which
the majority ofAfricans continue to surviv&his is so despite the
courage that they demonstrated in the struggle against colonialism
and the high hopes they had upon the attainment of political
independence.

One theme that has come up consistently in the woAdsicén
liberation theologians such as Engelbert Mveng of Cameroon,
Laurenti Magesa ofanzania, and Canaan Banana of Zimbabwe
and others is that the transfer of power from the colonialists to the
indigenous elite has not resulted in a dramatic improvement in the
quality of life for mostAfricans. Consequentlythe struggle” has
not endedAfricans must continue to fight for economic liberation
and social justice.

As Maria Cimperman, a NortAmerican ethicist observes,
“African liberation theology implicates and challenges the Chufch.”

In particularAfrican liberation theologians call upon the church to
take up its prophetic rol@hey are critical of théfrican church

Maria Cimperman, WheGods People Have HIV/AIDSAN
Approach to EthicsMaryknoll, NY: Orbis Books, 2005, 30.
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leaderships tendency to befriend the ruling elite in thefatiént
countries.This prevents them from challenging corruption,
dictatorship and other excessive practices by politicians. Patriok R
provides a detailed description of the churches’ failings:

By and lage the leadership of our church does not have a strong
prophetic tradition. Church leaders have attended rallies of ruling
parties; they have prayed sycophantically and celebrated
domesticated litwies that entrenched rather than challenged the
wrongdoing of elites; they have accepted cash donations without
enquiring into their source; they have not demanded transparent
and accountable election procedures, fixed terms fadegfand
monitoring procedures for themselves; they have facilitated church
structures that in some way parallel the hegemonic and authoritarian
civil structures; they have withheldfefing institutional and legal
protection to grassroots activists being persecuted for their justice
ministry; they have remained silent when confronted with issue
after issue that called for angent public response. Most
disturbingly was the failure to discern and denounce the
disproportionate s€dring of women as victims of male powér

| have cited Ran at length as he catalogues the challenges facing
African churchesThe failure to speak truth to power has eroded the
churchs standing as a powerful member of civil sociéfiyican
liberation theology calls upon churches to protest whiitan
politicians transform the revolutionary slogaA]dta continuéto
“A looter continud. It challenges churches to call political leaders
to account and to ensure that resources are distributed equitably
Despite the worsening socio-economic situation in Wibsian
countries, liberation theologyprofile has not grown significantly
Reflections by Mveng, Marc-Ela, Banana, and Magesa remain
definitive to dateAs with black theologyone may also assert that

Upatrick Rran, “The Shifting Contexts of Sin”, in Patricly&, ed.,
Sructures of Sin, Seeds of Liberatiofiangaza Occasional Papers No.
7. Nairobi: Paulines Publications, 1998, 16.
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African liberation theology has undergone considerable decline. Since
the 1990s, there have been very,fiéany, publications that can be
classified agfrican liberation theologyHoweveras | shall illustrate
below there have been useful reflections that provide glimpses of
the way forward. Unlike black theologtis more dificult to establish
why, given its relevancéfrican liberation theology has not become
more prominent on the continent. In the paragraphs békmek to
explain the decline d&frican liberation theology at a time when its
insights are most needed.

To begin with, it must be acknowledged tA&ican liberation
theology has always been the less dominant trend, with inculturation
tending to be more popula®mganizations like the Ecumenical
Association of hird-World Theologians (EAWOT) that are heavily
influenced by Latiimerican liberation theologians have promoted
African liberation theology? However it has not enjoyed a lot of
growth and popularityMostAfrican theologians have operated within
the paradigm of inculturation.

Second, the general decline of liberation theology ifiediht
parts of the world hasfatctedAfrican liberation theologyLiberation
theology drew considerably from Marxist analysighough John
Parratt is correct in observing that tkfeican context has not been
preoccupied with classical Marxist social analysisis worth noting
that the decline of Marxism as a political ideology in the late 1980s
affected liberation theologyAfrican liberation theology lost its
impetus and is now almost extinct. Howewhe challenge of HIV
has brought many of its key themes to the fore.

Third, mos#frican governments have been ruthless in handling
dissent. It is much safer fafrican theologians to write about culture
and the need to promote African Christian identityDespite the

12See for example contributions to the journdlices fom the Thid
World.

13John ParrattReinventing ChristianityAfrican Theology dday.
Grand Rapids, Michiganwilliam B.Eerdmans Publishing Company
1995, 21.
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wave of democratisation that swept through many pardrafa
in the 1990s, many governments remain intolefdritan liberation
theology poses a danger to their grip on povera result, the
discipline has not been very popular améifigcan theologians as
it can entail persecution, and even assassin&tion.

Fourth, the emgence of reconstruction theology (which deals
with similar themes) might have drawn more theologians to it, leaving
liberation theology less subscribed. Reconstruction theology sounds
more forward-looking and appealingfrican liberation theology
has found it dficult to achieve prominence, although it remains
highly relevant.

A Preferential Option for Blacks? HIV, Race andTheology

Black people are by far more disproportionatefeeted by HIV
andAIDS than any other rac&@he pandemic continues to leave a
trail of destruction among blacks Africa and in the diaspora. It
does appear that HIV has made “a preferential option for blacks”.
While this has given rise to conspiracy theories, with someicigar
that blacks are genetically more vulnerable to HIV infection because
of the nature of our CCR5 receptors, it remains clear that the
dimension of race remains key to discourses on the panéfdraic.
black people who have survived the horrors of slavery and
colonialism, it is dificult to dismiss lightly the chge that HIVhas
been designed to obliterate the black r&ehile such conspiracy
theories cause alarm and despondegtimy should be understood
within their historical context.

It is surprising to note that black theology has not devoted
sufficient enegy to exploring the significance of the very high rates
of HIV infection among black#s | noted above, black theology

“Many African governments are keen to promote church leaders
who sing their praises, while actively persecuting those who criticise
them.

BRichard C. Chirimuuta and Rosalind J. Chirimuwtals, Africa
and RacismLondon: Richard Chirimuuta, 1987.
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has placed the experiences of black people at the centre of theological
reflection. It is therefore in a position to analyse the theological
significance of HIVandAIDS seeming to set up a permanent base
within the black communityWhere is the God of liberation when
millions of blacks succumb BIDS?What does the pandemic do to
the confidence of blacks, who have already had to endure racism
and humiliation before HIVT0 what extent does the pandemic
provide an opportunity to bring to the fore perennial problems that
confront black communities in dérent parts of the world? Does
HIV challenge blacks in ddrent parts of the world to form a united
front to counter it and other destructive forces? One would assume
that black theology would grapple with such questions as it seeks to
interpret the epidemic.

Dube has ajued that the racial aspect of HRéeds to be
appreciatediccording to her‘in these days one is seen to wear the
‘badge’ of HIV andAIDS by virtue of geographical and racial
identity."*8 It is institutional racism that allows some rich nations to
impose travel restrictions on people living with Hihe majority of
whom are blackThe non-availability of antiretroviral drugs to the
majority of those who need them would be inconceivable if they
were predominantly white. Dube is convinced that social injustice,
globalisation, unjust international relations and other factors that
increase vulnerability to HIV are underpinned by racism.

In interrogating the disproportionate impact of HHNJAIDS
on black communities, black theology needs to retrieve the dimensions
of urgency and agencilack theology has consistenthgaed that
the liberation of black people cannot be postponed; not even by a
single day! It is an gent undertakinglhe HIV epidemic also draws
attention to the need for agen8lack people and those among us

¥MusaW. Dube, “Introduction: Little Girl, Get Up!” in Nyambura J.
Njoroge and MusaV. Dube, eds, Talitha Cum! Theologies oAfrican
Women 9.

"MusaW. Dube, Talitha Cuml A Postcolonial Feminist and HIV/
AIDS Reading of Mark 5: 21-43", in Nyambura J. Njoroge and Misa
Dube, eds;Talitha Cum! Theologies oifrican Wmen 135.
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with HIV must be actively involved in their/our own liberation.
Agency underlines the active participation of thfeetkd people in

the process of liberation. It is built on the conviction that liberation
cannot be outsourced. It is the responsibility of those experiencing
oppression and mginalization to work for liberation.

As black theology considers the devastating impact of HIV
among black communities, it must seek to reconnect with black
existential philosophyThere has been a steady output by black
thinkers on what it means to be black in a world that is principally
anti-black.What are the implications of existence in black? More
crucially, what does it mean to be black in a world that associates
HIV with blackness? How can blackness be a signifier of liberation
when the popular media ties it to backwardness, disease and death?

Black theology must once again agise blacks on the continent
and in the diaspora to be proud of their racial identithv in
particular exacerbates racial stereotypes that project blacks as
carriers of disease. Emphasising the God of liberation who is intensely
interested in the liberation of black people, black theology must
empower black people to resist HiBlack theology upholds the
dignity of blacks and this dimension must be accentuated in the face
of the pandemic.

Of all the strands d&frican theologyit is black theology that
is strategically placed to spearhead preventifamtefWithout being
alarmist, black theology must draw attention to the devastating impact
of AIDS in the communitylf the world appears to care little about
who dies, black theology must promote self-care in the black
communityWhere blacks have been socialised to demean themselves,
black theology must inculcate a sense of self-love and valbere
media images show black women as sex objects, black theology
must promote respect for black women. Self-care entails black people
seeing themselves in a new way ethicist Maria Cimpermangues,
“three specific markers of self-care in terms of HAINJAIDS are
commitment to growth, relationality and self-acceptarite.”

8Maria CimpermanWhen God People Have HIV/AIDS0
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Black theology must invest heavily in promoting awareness
and prevention of HIVandAIDS in black communities. By
encouraging black youth to defy negative images of themselves and
their sexualityblack theology would be contributingedtively to
prevention gbrts. Individuals and communities with low self-esteem
provide a healthy environment for the transmission of. Hli\s
therefore crucial for black theology to reassert the value of blackness,
and to equip communities to resist HIV

While solidarity based on a perceived existential threat might
be questionable in the eyes of some critics, it could dnecarthat
the devastation caused AIDS necessitates gent joint action by
black people throughout the world. Black theologians might wish to
consider HIVas an opportunity to fge trans-continental solidarity
among blacks. Given the impact of HIV among blacks, there is scope
for black theology to consider policies and actions to stem back the
tide. Black theology imfrica, the USA, Britain and other places
needs to build syngies in the response to HIV

Black theological reflections in the time of HIV must engage
seriously with ChristologyVho is Christ to millions of blacks whose
lives have been touched BYDS? What does Christ, who was
rejected as an outcast, say to blacks who are stigmatised? How does
Christ portray the liberator God for blacks whose lives are cut short
by AIDS? Black theology needs to develop Christologies that reflect
the reality of HIVandAIDS.*®

Challenging Povety, Promoting Abundant Life: Black and
Liberation Theologies in the Era of HIV
Both black theology in Soutkfrica andAfrican liberation theology
have placed emphasis on overcoming poveRgsearch has
confirmed that HIVand poverty are mutually reinforcing/hile

19See for example Mus&. Dube, “Towards an HIV/AIDS Christology:
Christ the Compassionate Healer and Liberation in the Mestament”.
Unpublished paper presented at EHAIA Conference, Johannesburg,
November 2003.
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poverty does not cause Hlthe disease thrives in contexts of
poverty It is therefore not surprising that the impact of Hids

been most severe in those parts of the world where poverty appears
to have set up a permanent base. The WCC study docuaeiny

AIDS, provides a detailed analysis of the “covenant” between HIV
and poverty

At the root of the global socio-economic and cultural problems
related to HIV/AIDS are unjust distribution and accumulation of
wealth, land and powerhis leads to various forms of malaise in
human communitiesThere are more and more cases of economic
and political migration of people within and outside of their own
countriesThese uprooted peoples might be migrant workers looking
for betterpaying jobs or refugees from economic, political or
religious conflicts. Racism, gender discrimination and sexual
harassment, economic inequalities, the lack of political will for
change, huge external and internal debts, critical health problems,
illicit drugs and sex trades, including an increase in child
prostitution, fragmentation and ngamalization of communities —
all these factors, whichfatct “developed” as well as “developing”
societies, form a web of interrelated global problems which intensify
the vulnerability of human communities to HIV/AIBS.

Black andAfrican liberation theologies are expected to engage with
the issues raised abovieheir emphasis on structural sin(s) is well
placed to clarify the vulnerability of blacks to HIVis by continuing
to fight poverty that the struggle against HIV and other forces of
death can post significant victories. Black theology needs to provide
leadership to the fight against poverty and HIV by drawing attention
to structural factors that sponsor these two forces of death.

Black theology needs to contribute to preventidores. African
liberation theology has also sought to promote the quality of life in
the postcolonial period. Poverty frustrates preventidortsfas it

2World Council of Churches-acing AIDS: The Challenge: The
Churches’Respons& WCC 3udy DocumentGenevaWorld Council of
Churches, 1997, 14-15.
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minimises people’'sense of value. Communities and individuals that
wallow in poverty tend to adopt highly fatalistic attitudes to life.

HIV thrives in contexts where communities and individuals feel
constrained to make the right health choiddmsis:

It has been widely gued that the presence of social capital is
linked to positive health outcomes. For example, the promotion of
condom use and other saf®@x practices is most likely to succeed
where young people feel that they are in command of their lives
and are supported by trusted network and positive role models. In a
context where violence, substance abuse and social divisions are
the order of the dapocial cohesion and a sense of community are
stifled (and) prevention programmes are unlikely to gain wide
acceptance.

Poverty and its associated consequences, social disempowerment,
and lack of access to healthcare facilities and treatment for HIV
infection hasten the spread of HIV in the most vulnerable sectors
of society?!

Although the authors of the passage cited above quickly add that
AIDS is not constrained by class, it is clear that its most fertile
ground lies in context of povertiPoverty leads to behaviour that
increases vulnerability to HIVFurthermore, individuals who are
forced by circumstances to take up high-risk jobs tend to engage in
sexual practices that make them more vulnerable toMévi in the
military, miners and truck drivers fall into this categddiack and
African liberation theologies must provide viable strategies to
overcome poverty and empower vulnerable individuals and groups.
Itis poverty that forces many women (and some men) to engage
in sex work. Poverty condemns many people WwithS to their
early deaths because they cannfardfantiretroviral drugs. Poverty

2 iz Walker, Graeme Reid and Morna CornéMaiting to Happen:
HIV/AIDS in Soutt\frica — The Bigger Pict@ London: lynne Rienner
2004, 74.
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invites death in the time &IDS. The challenge therefore is for
black andAfrican theology to refuse to grant the last word to poyerty
disease and deaifhey must challenge corrupt systems and promote
health and well-being.

One of the most popular biblical texts in black @ifdcan
liberation theology is “I have seen thdliafion of my people who
are in Egypt, and have heard their cry because of their taskmasters;
I know their suferings, and | have come down to deliver them out of
the hand of the Egyptians” (Exodus 3:7-8). In his reflections on this
passage, Desmoriditu agued that God is actively interested in
human liberation.

This act of saving a rabble of slaves, this highly political act
called the Exodus in the Bible became a paradigmatic event, one
which came to be seen as the founding event of the people of God,
what constituted them, His people and other divine events were
described in the light of this event as the Christians later were to
describe everything in their salvation history in the light of the
death and resurrection event of Jesus Christ. God showed Himself
there as a saving God, as a doing, an active kind of God, not one
who was fond of delivering eloquent speeches, as a gracious God
(they did no deserve to be saved, they could not merit being saved);
and he showed himself to be a God of liberation, the great Exodus
God, who took the side of the oppressed, the exploited ones, the
down-trodden, the mginalized one&?

Black theology must retrieve the idea of the God who hears the cry
of the oppressed in the era of HAfrican liberation theology must
champion the concept of a God who hears the cry of orphans in
Africa. It must proclaim the God who stands with those who face
premature deaths because they cannot access antiretroviral drugs.
Black theology must reclaim the God who intervenes on behalf of
those who find themselves vulnerable to HIV

2Desmond M.Tutu, Hope and Sufferings0-61.
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In his reflections on the theme of the Exodus, Moiseraele P
Dibeela, a youndfrican theologian and church leadadopts an
HIV andAIDS perspective. He maintains that the Jubilee movement
that calls for the fagiveness of debts owed bhird-World countries
to Western economies is critical to the struggle against &hy
AIDS. Crucially, in the spirit of black theologye detects an act of
divine and human partnership in the liberation procdss.evokes
the concept of agency that | referred to eark&od enters into
partnership with humans in the act of saving them. Dibeela also
contends that international injustice sponsors the HIV epidemic.
According to him:

God continues to be interested in the plight of the people of the
world who sufer injustices. Most of these people are in Tinérd
World, and they sdiér at the hands of globalisation and the elite in
theWest. Many of these people are deniddrdfible anti-retroviral
drugs to delay their deaths froRiDS, they suffer from being used
as cheap labourand are watching the degradation of their
environment. Despite these, God says ‘| have seen the misery of
my people,’ and invites human agents to partner with God to release
them?

Black theology andAfrican liberation theology must promote

abundant life in the era of HIVhey must challenge unemployment
and landlessne¥s— factors that fuel poverty and increase
vulnerability to HIV Furthermore, they must prophetically uphold
the rights and dignities of those among us with HIV

BMoiseraele PDibeela, “International Injustice”, in Mus&. Dube,
ed., Africa Praying: A Handbook on HIV/AIDS Sensitive Sermon
Guidelines and Litugy. GenevaWorld Council of Churches, 2003, 259-
260.

#Takatso Mofokeng, “Land is Our Mothek Black Theology of
Land”, in M. Guma and L. Milton, edsAn African Challenge to the
Church in the 21 Centuy. CapeTown: SouthAfrican Council of
Churches, 1997, 42-56.
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Transforming Gender: Black and African Liberation
Theologies in the Time of HIV

In the discussion on Mus&. Dubes approach to liberation in the
era of HIVin the next section, | shallgure that she has a definite
bias towards the vulnerability African women, noting thafrican
liberation theology has been dominated by men. Black theology has
been equally dominated by men, although the need to listen to
womens voices has been rais€dn the USA, womanist theologians
have been critical of the tendency to privilege the experiences of
black men over those of womén.

Alongside the reflections by the Circle, black akfdican
liberation theologies need to highlight the predicament of black
women in the face of HIMhey need to take heed of the observation
by Ruth Muthei James that, “the crisis of HAdAIDS makes the
plight of women even bleaker and heightens tgenecy with which
the issues of poverty and discriminatory cultural practices must be
addressed? It is critical thatAfrican womens quest for abundant
life be embraced in other strandsAdfican theology Refusing to
get involved on the basis that “the Circle is already doing it” would
be irresponsible, especially for theologies that are concerned with
total hu

Black andAfrican liberation theologies are called upon to reflect
on the multiplicity of challenges thafrican women have to contend
with in the era of HIVApart from increased vulnerability to infection,

“See for example Roxanne Jordan, “Black FemiRgology in
SouthAfrica”, in Simon Maimela and Duright Hopkins, ed&k are One
Voice: Black Theology in the US#nd SouthAfrica. Braamfontein:
Skotaville, 1989, 51-59.

%See for example Delores ®lilliams, Sisters in the Wlerness:
The Challenge of Bnanist God-talkMaryknoll, NY: Orbis Books.

Z’Ruth Muthei James, “Factors that Render the Girl-Chiltherable
to HIV/AIDS in Kenya”, inT.M. Hinga,A.N. Kubai, P Mwaura and H.
Ayanga, eds\Women, Religion and HIV/AIDi& Africa: Responding to
Ethical and Theological Challeng&etermaritzbiug: Cluster 2008, 15.
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the burden of care has fallen disproportionately on women. It is
mainly women who care for the increasing number of orphans, do
voluntary work in home-based care and have to endure an increased
workload, for example, in the fields.

As Dubes critique of globalisation illustrates (I elaborate on
this theme below)African women have been forced to engage in
desperate acts for the sake of survigédican women theologians
have agued that theology in the context of globalisation must
highlight its negative consequences on the majoritAfatan
women?® Such theological reflections must be incorporated in black
andAfrican liberation theologies.

Challenging Masculinities
Perhaps black arffrican liberation theologies will become more
relevant in the time of HIV if they dare to liberate masculinities. It is
by transforming unequal gender relations that the struggle against
HIV will post impressive results. In a preliminary study oritiiean
churches and masculinities in the time of Hisigued that serious
engagement with men is required if women, children and men are
going to thrive®

Dwight N. Hopkins, a black theologiangaies that for black
theology of liberation, the emphasis must be on the presence or
absence of liberation and the practice of freedom in gender
relationships. He gues that white male culture in the UBAs
perpetuated stereotypes about the black male géincteates myths
that many black men have embrackckording to him:

25onjaWeinreich and Christoph Ben®IDS — Meeting the
Challenge: Data, Facts, Backgund Geneva:World Council of
Churches, 2004, 29.

2Philomena N. Mwaura and Lilian. D. Chirairo, etiegology in the
Context of GlobalisationAfricanWomens ResponséNairobi EATWOT
Womens Commission, 2005.

%0Ezra ChitandoActing in Hope:African Chuches and HIV/AIDS
Vol 2. GenevaWorld Council of Churches, 2007, chapter four
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Black men, in the broader culture, are portrayed as being more
physical, powerful and strongeneaning more sensuous and sexy
As the perfect sexual superméyirican American males are seen
as connoisseurs of the sexual act, having the most endurance and
physical equipment, and possessing a being (i.e., an ontology)
motivated by a life in pursuit of the sexual act. Black men, in the
logic of these myths, are more emotional, volatile and
unpredictablé!

Hopkins challenges the dangerous masculinities that are promoted
by such myths. He proposes a more liberating approach to
masculinity; one that places emphasis on mutudiéyuges black
men to embrace self-love (a concept that resonates with self-care
discussed above) and work towards liberation. Like Dube, Hopkins
finds Jesus as a role model for todayew black heterosexual male.
He admires how “Jesus talked to, spent time with, listened to,
answered questions of, healed and empowered women to become
their full selves.™?

For Hopkins, a reconstructed black masculinity no longer
subscribes to male chauvinism, male privileges and patridBtdok
and African liberation theologies need to take the theme of
reconstructing and liberating masculinities seriously in the time of
HIV. Masculinities that do not subject women, children and other
men to violence are an asset. Masculinities that are rooted in respect
for women and responsible use of power are a valuable resource in
the response to HIV

Black andAfrican liberation theologies therefore need to expand
their scope to include the transformation of gender relatigkfs@an
contexts of HIVTogether with inculturation aniffrican womens
theologies, they must promote the attainment of gender juBkiee.
tendency to relinquish reflections on gendeAfdcan women
theologians must be challeng@the reality of HIVrequires that all

sIDwight N. Hopkins, “ANew Black Heterosexual MaleXpices
from the Thid World 24,1, 2001, 29.
*bid., 32.
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strands ofAfrican theology contribute to the struggle for gender
justice. Two African theologians, Mus®@/. Dube andlinyiko Sam
Maluleke, have provided valuable insights into dican liberation
theology can respond to HBNJAIDS. The following sections focus
on their reflections.

MusaW. Dube and Liberation Theology in the Era of HIV
Although she has made her mark as a Nestament schol&and
African woman theologian, Musé&/. Dubes work has a strong
liberationist strand. It is fair to state that amdkfgcan women
theologians, her work comes closesAtacan liberation theology
While a longer narrative is required to try and account for this aspect
of her work, in this preliminary study | will raise two factors. First,
Dube locates herself firmly in postcolonial discow¥s@ne of the
key themes in post colonialism is the uneven power relationship
between former colonial subjects and their oppressbeseconomic
injustice sufered by formerly colonialised nations features
prominently in post colonialism. Dube has built on this background
to draw attention téfrica’s maginalization in the global economic
order This has increasefrica’s vulnerability to HIV she agues.

SecondlyDubes location in Botswana, a fairly staBl&sican
democracyfacilitates her awareness of the value of good governance.
Hers is a more tolerant community where opposing political views
are not regarded as a danger to the survival of the state. She
acknowledges that comparativeghe is “much more empowered
thanAfricans from other countries®.Dube has been militant in her

%3LovemoreTogarasei, “Mus&V. Dube and thet8dy of the Bible in
Africa”, Studia Historiae Ecclesiasticaéd, 2008, 55-74.

34See for example Mus&/. Dube, Postcolonial Feminist
Interpretations of the BibleX Louis: Chalice, 2000.

%MusaW. Dube, “Social Location as ady-telling Method of
Teaching in HIV/AIDS Contexts”, in Mus&. Dube, ed.HIV/AIDS and
the Curriculum: Methods of Integrating HIV/AIDS in Theological
ProgrammesGenevaWorld Council of Churches, 2003, 105.
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call for the few wealthy nations to deal fairly wiffrica. She
bemoang\frica’s poverty and exclusion from global economics.

In a number of essays on the HAhdAIDS, Dube has
highlighted the value of applying liberation hermeneutighilst
the church has tended to interpret HIV narrowly in terms of personal
sin, Dube, in line with liberation theologglaces more emphasis on
structural sinAs maleAfrican liberation theologians havegared,
“economies of death” have sponsored devastation and
dehumanisation. Dube has oped that the church has not been as
keen to address structural sin as it has been to address individual
sin.According to her:

Clearly, the challenge confronting the church and its mission in
the HIV/AIDS and its mission in the HIV/AIDS and globalisation
era is the need to address structural sins with an equal commitment
with which individual sin is addressed. Members of society/church
may very well know and believe in the values of abstinence and
faithfulness, but social injustice does not always allow them to live
by these valuesTheological strategies of confronting structural
sin are therefore vital, for HIV/AIDS is not just about individual
lack of morality but also an individuad’ lack of social justice in
their lives3®

Dube rightly agues that the church has the responsibility to dismantle
oppressive structures. One key text that helps to unlock Bube’
approach to mission in the era of Hi&/Luke 4:16-20This is the
“Jesus manifesto”, where Jesus spells out his mis§loa.entails
preaching good news to the pgaroclaiming release to the captives,
recovering of the sight to the blind, setting at liberty those who are
oppressed and proclaiming the acceptable year of the Lord. Dube
has been heavily influenced by this passage, and regards it as
paradigmatic for the churchprophetic ministryespecially in the

%MusaW. Dube, “Theological Challenges: Proclaiming the Fullness
of Life in the HIV/AIDS and Global Economic Erdhternational Review
of Mission91, 363, 2002, 542.
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time of HIV andAIDS.%” At the heart of the prophetic ministry is
active resistance to all life-denying forces and systé&his.locates
Dubes reflections on the churchmission in the era of HIffirmly
within liberation theology

Dube places liberation at the centre of the chgnd@sponse to
the HIV epidemic. Confronted with an oppressive patriarchal system,
the church has a responsibility to stand with women in their struggle
for liberation, she gues.When rich countries reduddrica to a
source of cheap labour and raw materials, the church must protest.
When adults do not recognize the rights of children, the church must
follow the example of Jesus and honour childfefotal human
liberation — inclusive of all those who are maralized and
dehumanised — must become the focus of the church in the time of
HIV.

Dube’s Critique of Globalisation in the Era of HIV
In common with liberation theologyemphasis on the socio-economic
context, Dube has been a consistent critic of globalisation. Indeed, it
is instructive to note that in most of her writings, she discusses
globalisation and the HI€pidemic togetheFor herboth are authors
of death. Dube chges:

Clearly, a number of social conditions, encouraged by
globalisation, such as povertack of education, entrenchment of
gender inequalities and cultural views of inequatlscreased access
to health services, mobilitysex work industrygirl trafficking,
unemployment makes globalisation the fertile ground for the spread
of HIV/IAIDS. Globalisation also decreases quality care for the
infected since health services are privatised and profit oriented.

%See for example, Mus&. Dube, “SermonThe Spirit of the Lord
is upon Me”, Pittsbugh Theological SeminaryJSA, March-April 2006.
Unpublished.

%MusaW. Dube, “Fighting with God: Children and HIV/AIDS in
Botswana” Journal of Theology faBouthern Africal14, 31-42.
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For example, anti-retroviral [drugs] remain unaffordable and
unavailable to millions of people who need th&m.

For Dube, while God created the world and saw that it was
good, giant multi-national companies and monetary bodies (the
International Monetary Fund akidorld Bank) were colonising Gaal’
creation®® Dube sees globalisation as an iniquitous system that
prevents the majority from partaking freely of the fruits that are
available in God garden. She explodes the myth of the global village,
arguing that there is no equality but injustice in the new world
economic ordef*

As anAfrican woman theologian, Dube brings to the fore a
theme that is often glossed over by male liberation theolodiiss.
is the impact of the unjust global economic systedfooan women.

In her dramatic “Wenty-Two Years of Bleeding andifthe Princess
Sings!”, Dube vividly shows the impact of globalisatiorAdrican
women. Crushed by patriarchglobalisation and HIVAfrican
women survive against the od#tsDube’s work consistently
underscores how globalisation and the ldpitdemic have leftfrican
women extremely vulnerable. In her re-reading of the story of the
Samaritan woman in John 4:1-42, she maintains that the history of
African women is not a happy ordongside enduring the humiliation

Musa Dube, Talitha Cuni Calling the Girl-Child andMomen to
Life in the HIV/AIDS and Globalisation Era”, in Isab&pawo Phiri,
Beverley Haddad and Madipoane Masenya, &ftscan Wbmen, HIV/
AIDS and Faith CommunitiesPietermaritzbyy: Cluster Publications,
2003, 79.

4Musa Dube Shomanah, “Praying the Larérayer in the Global
Economic Era”,The Ecumenical Reviedf,4, 1997.

“MusaW. Dube, “Inhabiting God GardenAre We in the Global
Village or in Gods Garden”, Ministerial Formation96, 2002, 31-37.

“2MusaW. Dube, “Twenty-Two Years of Bleeding andti8 the
Princess Sings!”, in Musd/. Dube and Musimbi Kanyoro, ed&rant
Me Justice! HIV/AIDS and Gender Readings of the Bible
Pietermaritzbug: Cluster Publications, 2004, 186-199.
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suffered by the whole continemfrican women have been the
hardest hitAccording to Dube:

In colonial times,African women were systematically
maiginalized from education, church roles and clerical jobs, and,
like the whole continent, they were dispossessed and denied their
basic human rights. In contemporary tim&fsican women are the
hardest hit: they are in refugee camps, they live with poverty and
starvation; they are caught in the violent civil and ethnic wars and
oppressive international financial policies; and they live with and
die of AIDS.*3

Dube contends thatfrican women endure double oppression;
alongside the mgmalization of the continent, they are also oppressed
on account of their gendddnfortunatelythe church has not been
prophetic in challenging globalisation, patriarchy and .H)Jbe

calls upon the church to be in active opposition to forces that deny
life to the majority ofAfricans. In line with liberation theology’
focus on dismantling stifling systems, Dub@/ork envisages a new
era when poverty and disease will be vanquished. Globalisation will
give way to more equitable economic relations between nations, and
gender justice will be achieved.

Liberating Masculinities in the Era of HIV : An Overview of
Dube’sVision

It is critical to note that, unlik&frican male liberation theologians,
Dube includes the liberation of men from patriarchy within the scope
of her definition of liberation. CrucialjAfrican male liberation
theologians have tended to concentrate on political and economic
themesThe major reason is historical. Parratt is right when he asserts
that, “in common wittAmerican black theology (and indeed Latin

“MusaWenkosi Dube, “John 4: 1-42 Fhe Five Husbands at the
Well of Living Waters:The SamaritanMoman andifrican Women”, in
Nyambura J. Njoroge and Mu®a Dube, eds.Talitha Cum! Theologies
of African Women Pietermaritzbug: Cluster Publications, 2001, 42.
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American liberation theology), womenissues were not in the
forefront in the early debates abddfitican theology’# Dube writes
at a time when gender justice has become a major theme, especially
in the wake of HIV

Men’s own liberation from patriarchy is a salient feature of
Dubes liberation theologyThis is a major departure from the
liberation theology articulated by mekithough the Circle has not
yet begun to pay more attention to the theme of masculifitees,
number of authors have drawn attention to the need to engage men.
Kwok Pui-Lan observes that Oduyoye decried the fact that those
theologians who gue passionately for liberation are talking about
the liberation of only half of thafrican population if they neglect
the abject poverty dfrican woment® Oduyoye is therefore calling
for holistic liberation. Musimbi Kanyoro yearns “for a time when
the men in the churchesAifrica will be prophetic about the things
that adversely &ct the lives oAfrican women!®

Dube therefore expands the concept of liberation to embrace
the notion of mers liberation from patriarchyBoth black and
liberation theology ayue that the oppressor is also a victim of his/
her oppressionAs long as the oppressed person is not free, the
oppressor is oppressed! Liberation sets both the oppressed and the
oppressor free. Dube utilizes this concept guarthat men need to
resist patriarchy in order for them to be frAs.a NewTestament
scholar Dube mines the biblical text to find examples of men who
defied patriarchal values and norms.

44John ParrrattReinventing Christianity50-51.

“For preliminary reflections, see for example Ezra ChitaAdting
in Hope: African Chuches and HIV/AIDS GenevaWorld Council of
Churches, 2007, chapter four

4Kwok Pui-Lan, “MercyAmba Oduyoye andfrican Womens
Theology”, Journal of Feminist tBdies in Religion20, 1, 2004, 10.

4Musimbi R.A. Kanyoro, “Engendered CommuiiakeologyAfrican
Womens Contribution tarheology in the 251 Century”, in Njoroge and
Dube, eds.Talitha Cum! Theologies dkfrican Women 176-177.
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In her re-reading of Mark 5: 23-43 where Jesus restores life to
Jairus’ daughter Dube detects a model of using an@ower to
empower others. Shegares that Jairus and Jesus are liberated men
who are willing to use their strength to empower others. She suggests
that men in diierent contexts need to emulate such role models and
facilitate the liberation of others.

Both Jairus and Jesus are powerful men, but they used their
power to empower the powerless. | believe that this model highlights
that the powerful men in our families, churches, academy and
society do have a role in building gender empowerment and in
fighting against the forces of death that globalisation and HIV/
AIDS unleash against the girl-child of toddy

Alongside incorporating the gender dimension, Dube regards
liberation in the era of HIV as recognizing the full rights of people
living with HIV orAIDS. An outspoken activist against Hi¢lated
stigma and discrimination, Dube has promoted the active involvement
and visibility of people living with or &cted by HIV Her theology

of compassion entails respect for and recognition of people living
with HIV. Throughout her writing, Dube insists that liberation in the
era of HIVandAIDS remains elusive if communities do not show
compassion. For hemeaningful and total liberation isfrica
currently implies availing medication to all those whose very lives
depend on it. Dube’focus on people living with HI\0r AIDS
amplifies the concept of liberationAdrican theology*®

Black Theology and HIV: An Overview of Tinyiko Sam
Maluleke’s Reflections
Although | have ayued that black theology appears to be in decline,
and that it has not responded to the pilemic, the work dfinyiko

“Musa Dube, “8litha Cum! Calling the Girl-Child an&/omen to
Life in the HIV/AIDS AND Globalisation Era”, in Phiret al, eds.
African Wbmen, HIV/AIDS and Faith Communitje3S8.

4°See especiallyMusaW. Dube,Theology of Compassion.
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Sam Maluleke deserves recogniti@rprofessor of black arfrican
theology at the University for Sougtirica (UNISA), Maluleke has
published widely on the subject. He is a much sought-after speaker
at conferences and workshopsAfrica and abroad. In 2007,
Maluleke became the President of the Sdiftican Council of
ChurchesAt the time of writing (2008), Maluleke was Executive
Director of Research at UNISA.

Maluleke stands out as one of the very few n#dlécan
theologians or scholars of religion who have tak&itan women
theologians seriously and have proceeded to dialogue with them
(others would include John S. Pobee and Ogbu U. Kalu). Perhaps
this would explain his engagement with Hi#en the fact that the
Circle has published widely on the theme. Maluleke provides valuable
insights into how black theology can address the HIV epidemic in an
effective way

In an article originally published in 2001 entitledpWards an
HIV/AIDS — Sensitive Curriculum”, Maluleke tdred some creative
proposals. He chged that the HIVpandemic has precipitated a
crisis in black and\frican theology He agued that the pandemic
presented a nekairosand was destined tofatt the discipline in a
fundamental wayHe maintained that as contextual and liberation
theologies had asserted themselves by the sheer force of their
timeliness and relevance, they were now called upon to address HIV
andAIDS. He went on:

Given the devastation and havoc that HIV/AIDS is causing in
much ofAfrica, it is amazing that the curricula of institutions of
theological education iAfrica have not been “invaded” by HIV/
AIDS issues in a powerful wayvhat could be more relevant for
theology inAfrica today than the question of HIV/AIDS?

Malulekess call for the development of an HAWdAIDS-sensitive
curriculum for theological institutions Africa was an inspired one.

STinyiko Sam Maluleke, “dwards an HIV/AIDS - Sensitive
Curriculum”, in MusaWw. Dube, edHIV/AIDS and the Cuiculum, 62.
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He appealed to theological educators to include the pandemic on
their teaching and research agenda. He wondered how theological
education irAfrica could aford to neglect the most prominent issue

of our time.This could only worsen “theological impotence,” he
chaged.

As one of the pioneers in the field of mainstreaming HIV in
African theological programmes, Malulekentervention was a
crucial oneAlthough many theological educators were persuaded
that “something” needed to be done, there were very few proposals
of “what” could be done, and “how” it could be accomplished. Using
his familiarity with black andéfrican theologies, Maluleke counselled
that there was no need to imagine that a theology ofadiAIDS
in Africa would have to be formulated “from scratch”. He contended
thatAfrican theology would provide guidelines for the theology of
HIV andAIDS, especially in relation to the themes of race, class
and genderHis application of the black theology lenses becomes
clear in the following statement:

Although no one is immune frolIDS, it is the poor in the
world’s poorest sections who are most at Wgkicans are no more
promiscuous than, for example, Europeans, but they are much poorer
and therefore much more vulnerable to the pandemic. It might not
be farfetched to suggest therefore that a theology of HIV/AIDS is
the face of a new “theology of liberatiori®.

The last sentence in the citation is significant. Maluleke hoped that
the HIV epidemic would inform a new theology of liberation.
Unfortunately this has not yet happened, apart from reflections by
Dube and Maluleke himselAs | have agued,African women
theologians have put forward some creative proposals, but these
mainly relate to culture. Socio-economic and political issues have
not featured prominently in the writings of the Circle. Puleng

*bid, 68
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LenkaBula, a black feminist ethicist, couches her critique in the
following words:

There are other life concerns that egeefrom unjust economic
systems, such as hypeapitalism or economic globalisation, the
entrenchment of violence through miniaturization, the vulgar
commoditisation of life (including the ownership of life forms; the
abuse of women, children and vulnerable boys and men through
unjust and exploitative practices of human ficking; sexual
violence) which also require our analyses and/or transformation.
When cultural hermeneutics is used as if it is the only means of
discerning the theological or moral experiences of women and those
who are on the receiving end of injusticeé\frica, it runs the risk
of not attending to other issues that undermine fullness of life for
God’s people and creation Africa.>?

Maluleke's location as a black theologian is also clear in his entries
in Africa Praying He places emphasis on overcoming oppressive
political and economic systems that promote HINJAIDS.
Maluleke identifies with the mgmalized and downtrodden: people
living with HIV, children and women. He notes that there are millions
who are excluded from the global meal table due to poyverty
patriarchy racism, sexism and the Hipidemic>® He challenges

the church, governments and society to partner with God in the
struggle against oppressive systems that fuel HIV and death.

In his interpretation of the story of the rich man and Lazarus
(Luke 16:19-31), Maluleke reiterates the close connection that exists
between poverty and HIMn typical black theology fashion, he
refuses to spiritualise povertinsisting that it is the prevailing
economic model that condemns many people to powetyeckons

52Puleng LenkaBula, “AJourney on the Path of &frican Feminist
Theologian and PionegvlercyAmba Oduyoye: Continuing the Pursuit
for Justice in the Church and in Societyty@a Historiae Ecclesiasticae
34, 18-19 (1-27).

Tinyiko Sam Maluleke, “Lord Supper”, in Mus&V. Dube, ed,
Africa Praying 64.



122 Troubled but Not Destroyed

that the global economic order that facilitates the spread of HIV is
clearly unsustainable:

How many poor people will be able to endure the indignity of
poverty to smell delicious food from the next door and not rise to
demand, rob or plunder? How many poor people will not succumb
to the temptation of selling their bodies and souls in exchange for a
little food on the tablePhis is what makes poor people so susceptible
to HIV/AIDS in our times. In this sense, Lazarus is an exception
who cannot be used as a role model. For many poor people are not
able to wait for heavenly reward&et even as the poor rise in protest
and are forced to use survival tactics, they can only put themselves
in further risk and dangé&t

Liberating Masculinities: Maluleke and the Call for a “New
Man” in the Time of HIV

If Dube has been preoccupied witfrican womens$ vulnerability
in the time of HIVV Maluleke has sought to transform masculinities.
He has reflected on the need for a “new man” who actively resists
HIV and stands with women and children. He observes that men
have enjoyed physical and emotional pquasmwell as the power of
authority to lead and make decisions. Unfortunatelgn have abused
this power as seen in child abuse, domestic violence and rape. For
him, men need to regard power as an opportunity to makeedie.

Maluleke is convinced that there is a lot of work to be done
before men becomefettively involved in the struggle against the
HIV epidemic. He contends that there is a crisis of masculisty
solution, he suggests that men must be taught new ways of being
men. For him, men must be weaned from distorted notions of
masculinity that thrive on power and dominance. Men should be
liberated from the false belief that they must rule and comritand.

>Tinyiko S. Maluleke, “Poverty and Destitution”, in Muga Dube,
ed,Africa Praying, 228.

Tinyiko S. Maluleke, “Men and Fatherhood”, in Musa Dube, ed,
Africa Praying, 185-187.
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Maluleke challenges the church and society to re-socialise men
to value relationships and embrace new concepts of pavker
Dube, he suggests that liberating masculinities are characterised by
positive uses of powerather than dominance and control. He
lambasts the insatiable thirst to own, possess and cosgggesting
that it leads to sexual violence in the time of FA\Maluleke also
argues that there are religious and cultural resourcafica that
can be utilized to reconstruct masculinities. Scholars of religion and
theologians ilfrica have the responsibility to provide leadership in
the liberation of masculinities in the time of HiV

Maluleke is a highly creative and analytical black theologian
who has interrogated systems that promote disease and death in
Africa. He has challenged the church to move from the graveyard to
abundant lifé® In contexts where considerable ingenuity has been
shown in making collapsible dofs > Maluleke calls for a celebration
of life. Where communities enter into covenants with d@athd
conspire to condemn women to lives of violence and mistaiuleke
proclaims freedomWhereAfrica has been written bbecause of
HIV, corruption and other forces of death, Maluleke remains
convinced that “God wishes to transform the valley of death into a
valley of life and hope®

*Tinyiko S. Maluleke, Presentation during the track on “Liberating
Masculinities” at the Circle of Concernédrican WomenTheologians.

5Tinyiko S. Maluleke, Plenanjddress to théfrican Association
for the Sudy of Religion Conference, Gaborone, Botswana, 08-13 July
2007. Unpublished paper

%Tinyiko S. Maluleke, “The Graveyard, the ‘Escaped Convict’ and the
Girl Child: A Mission of Awakening,An Awakening of Mission”,
International Review of Missio863, 2002, 550-557.

*Tinyiko S. Maluleke, “Of Collapsible Céihs andways of Dying”,
Ecumenical Review4, 3, 2002, 313-332.

%Tinyiko S. Maluleke and Sorojini Nadaguest editors. 2002.
Journal of Theology for SoutheAdrica 114.

8Tinyiko S. Maluleke, “Hope: ‘Prophesy to these Bones™, in Musa
W. Dube, edAfrica Praying 104.
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It requires a longer study to do justice to Malulskeflections
on HIV. What needs to be emphasised in this study is that he is one
of the few leading maléfrican/black theologians who have
interpreted HIV as a major theological issue of our time. He has
courageously engaged the Circle in dialogue, and has been a
consistent proponent of gender justice in the time of. HH\
pioneering work provides critical insights into black theolsgy’
engagement with the epidemic.

Dube and Maluleke: ChallengingAfrican Liberation and Black
Theology toAddress HIV

It is of course significant that Dube and Maluleke have played

pioneering roles in theological reflections on HAWdAIDS. The

two belong to the fourth generationAdfican theologiansThey do

qualify to be classified as youAdrican theologians as they rose to

prominence in their mid-thirtie§.hey peaked very early in their

academic careershese are intellectually gifted, hard-working and

politically-conscious individualsThey have been able to provide

academic leadership on a complex subject.

Second, their social locati®mas young people in Southern
Africa implies that HIVis not for them a fafetched, abstract concept.
Botswana, Dubs’countryand Malulekes SouttAfrica have some
of the highest HIMnfection rates in the worl@heir settings in life
are therefore diérent from those offrican theologians in, say
most parts ofVestAfrica. Living in contexts where death has become
a way of life, the two theologians have had to confront, negotiate
with and reflect on HIV

Third, although Dube is trained in the Ndwstament and
Maluleke in black andfrican theologythey take théfrican milieu
seriouslyThey are willing to critique globalisation and its negative
impact onAfricans. They interrogate international and national

52MusaW. Dube, “Social Location as ady-telling Method of
Teaching in HIV/AIDS Contexts”, in Mus&.. Dube, edHIV/AIDS and
the Curiculum, 101-12.
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corruption, injustice and other negative factors. They are not narrow
or regimented in their theological focti$iis enables them to examine
the impact of HIVfrom the perspective &frican liberation and
black theology

Fourth, the two theologians retain the original meaning of the
concept of gendeWhile many scholars have reduced gender to
“women’s issues”, Dube and Maluleke do not lose sight of the role
of men in responding to the HIV epidemic. Maluleke questions the
tendency to associate power with domination: “Are there more
positive, more life- and communityfafning notions and practices
of power?® Both scholars challenge the church and society to nurture
redemptive masculinities.

Fifth, the works of Dube and Maluleke make a preferential
option for people living with HIYthe maginalized and the poor
They illustrate the possibilities fékfrican liberation and black
theology to tackle HIVBY pressing for fair trade practices,
challenging rampant injustices and upholding the rights of people
living with HIV, black andAfrican liberation theology would be
making valuable contributions to the overall response to the epidemic.

Sixth, Dube and Maluleke include cultural liberation in their
reflections on HIVThey efectively overcome the perennial division
of African theology into inculturation and liberatiorheir holistic
approach to liberation is important in the time of Hi\Serves as a
reminder of the fact that liberation in the context of HIV mustinclude
all dimensions. Dube and Maluleke confirm that the HIV epidemic
makes the convgence of the inculturation and liberation strands of
African theology an went undertaking.

Conclusion
In this chapter | have gued that black andfrican liberation
theologies have undgone stagnation and decline since the 1990s.

%Tinyiko S. Maluleke, “The Graveyardman, the ‘Escaped Convict’
and the Girl-ChildA Mission ofAwakeningAn Awakening of Mission”,
552.
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Black theology in SoutAfrica has been &fcted by the demise of
apartheid, the absorption of some of its practitioners into government
and the retirement of others. On the other hAfrian liberation
theology has not been able to raise its profile at a time when
postcolonialAfrica’s problems have multiplieds a result, these
strands ofAfrican theology have not been able to spearhead
reflections on HIVandAIDS. | have agued that the works of Dube
and Maluleke dkr exciting opportunities to black amrican
liberation theologies in the era of HIW the following chaptend

shift attention to the role of reconstruction theologies in contexts of
HIV in Africa.



CHAPTER FIVE

“Let Us Rebuild”: Reconstruction
Theology and HIV

theologies and illustrate their relevance to the struggle against

the epidemic. It is important to consider the role of
reconstruction theology in facing HI¥s it is the latest strand in
African theologyTheAll Africa Conference of Churche$ &eneral
Assembly held itvaounde, Cameroon, 22-27 November 2003, had
the theme, “Come let us rebuildIn fact, it is surprising that
reconstruction theologwhich emeged in the 1990s when thdesfts
of the pandemic became pronounced, has hardly begun to reflect on
this theme in a direct wayhis situation requires gent attention,
hence the reflections in this chapter

This chapter seeks to outline the key themes in reconstruction

Re-launchingAfrica: An Overview of ReconstructionTheology

The militant and hard-hitting critiques of postcolo#ifilca’s social,
political, economic and religious paralysis have not been enough to
repositionAfrica. The continent has continued to languish under the
label of “underdeveloped countries”, that are euphemistically being
(re)classified as “emgmg economies”. Instead of ergérg, most

1See, Kasonga wa Kasonga and et Mukuna, edsCome Let
Us Rebuild: A Report of the AACC 8" General Assembly, Yaounde,
Cameroon, November 22-27, 2003. Nairobi:AACC, 2006.
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African economies are subrgérg under the deluge of globalisation,
mismanagement, corruption and a litany of other problems. Ppverty
extreme human rights violations and civil unrest appear to have
attained permanent resident statu&fimca.
Emenging in the 1990s, reconstruction theology seeksfar of
a “new start” tdAfrica.2As indicated in chapter one, reconstruction
theology inAfrica is predominantly associated with Jesse N.K.
Mugambi? CharlesVilla-Vicencid and Ka ManaAlthough these
three maleAfrican theologians have clear tifences in their
understanding of the task of reconstruction theqltiggy have a lot
in commonThey are all convinced that reconstruction theolotpref
the greatest opportunity to the churcifrica to transform society
First, reconstruction theology erged from an optimistic phase
in the history ofAfrica. The early 1990s promised so much for the
continent. In many countries, the one-party state gave way to
multiparty democracyn 1994, Soutlfrica became a democracy
following Namibias independence in 199There were high hopes
that the continent would build on the egieg democratic systems
to achieve unprecedented economic growth. Reconstruction theology
emepged within this context, with its proponents anticipating the
churchs contribution tdAfrica’s prosperityThe fall of the Berlin

2In Zimbabwe Voluntary Counselling an@esting Centres are called
“New Start Centres” as they assist individuals to come to terms with
their HIV status (especially if they are HIV positive).

3See for example Jesse N.K. Mugambrom Liberation to
Reconstruction: African Christian Theology after the Cold War.
Nairobi: East African Educational Publishers, 1995 and Jesse N.K.
Mugambi,Christian Theology and Social Reconstruction. Nairobi:Acton,
2003.

4CharlesVilla-Vicencio,A Theology of Reconstruction. Cambridge:
Cambridge University Press, 1992.

5Kéa ManaChristians and Churches of Africa Envisioning the Future:
Salvation in Christ and the Building of a New African Society. Yaounde:
Editions Cle, 2002.
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Wall in 1989 was seen as allowiAdrica to determine its own
political destiny

Second, reconstruction theology voices dissatisfaction with
liberation theologyIn the previous chapter | highlighted the key
concerns of liberation theologwhich has sought to challenge
underdevelopment and dictatorship. It utilises the Exodus motif in
which God identifies with the struggling blacks. Mugambi difid-
Vicencio are particularly strident in their criticism of liberation
theology Mugambi contends that liberation theology has been
preoccupied with dismantling oppressive systems, but is not helpful
in taking the continent forward. For him, reconstruction theology
places the continent on a forward-looking platform and overcomes
the inherent limitations of previous theological paradigms. He says
of reconstruction theology:

This theology should be reconstructive rather than destructive,
inclusive rather than exclusive; proactive rather than reactive;
complementary rather than competitive; integrative rather than
disintegrative; programme-driven rather than project-driven;
people-centred rather than institution-centred; deed-oriented rather
than word-oriented; participatory rather than autocratic;
regenerative rather than degenerative; future-sensitive rather than
past-sensitive; co-operative rather than confrontational; consultative
rather than impositiondl.

Mugambi’s contention is that liberation theology lacks a proactive
agenda. It tends to concentrate on overcoming oppression, but is not
capable of rolling out a programme for moving ah¥dth-Vicencio
shares Mugamls’criticism of liberation theologyde contends that
black theology has been essentially a theology of resistance.
According to him:

Liberation theology in SoutAfrica has been essentially a
theology of saying “NO”. It required us to say a simple and firm

8Jesse N.K. Mugambkrom Liberation to Reconstruction, xv.
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“NO” to apartheid, racism, sexism, exploitation and all phoney
forms of reformWe did not have to be very thoughtful or intelligent
to get this rightA little guts was all that was required of most of
us’

AlthoughVilla-Vicencio simplifies black and liberation theolpbg

is in basic agreement with Mugambi regarding the need to go beyond
it. Reconstruction theology is presented as a more sophisticated
successor to black theolad@roponents of reconstruction theology
contend that it is better suited to medtica’s contemporary
challengesWhereas black and liberation theology were relevant
during the struggles for independence, they aver that the new situation
requires a dferent approactdvocates of reconstruction theology
are persuaded that itfefs an ideal platform for re-launchiAdyica

on a more promising platform.

Third, reconstruction theology resonates with political,
economic and ideological programmes that have been proposed in
efforts to lift Africa out of its economic problem§habo Mbeki of
SouthAfrica has been promoting the ideafdfica’s Development
(NERAD). NEPAD has been touted as the programme that will
transformAfrica’s fortunes.Theologians operating within the
reconstruction paradigm project a new era whieica will become
prosperous. Julius K. Murage contends that AIEB in line with
the theology of reconstruction. Hayaes:

In fact, NERAD is an articulation of politicians in an attempt to
reconstruchfrica while the theology of reconstruction is an attempt
by theologians to respond to the renewal and transformation of
Africa. NERAD as a reconstructive development model attempts to
give hope tdAfrica like the reconstruction theolody

"CharlesvVilla-Vicencio cited inValentin Dedji,Reconstruction and
Renewal in African Christian Theology, Nairobi:Acton Publishers, 2003,
75.

8Julius K. Murage, “Development and Reconstruction Theologies of
Africa”, Swvedish Missiological Themes95, 2, 2007, 155.
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Fourth, reconstruction theology embraces most of the themes in other
strands ofAfrican theology This is understandable, since
inculturation, black theology angifrican womens theology are
concerned with transformation. Inculturation seeks to reconstruct
Christianity so that it reflects &ifrican ethos. Black and liberation
theologies seek to reformulate Christianity so that it becomes life-
giving to blackAfricans. African womens theologies seek to
overcome patriarchy and reconstruct gender relations. It is the
presence of these themes that has led Julius M. Gathogo to suggest
that allAfrican theology be subsumed unddrican Theology of
Reconstructiof As noted belowthis is s problematic proposal.

Fifth, it is significant to note that mo&frica women theologians
have not embraced reconstruction theoldgya very lage extent,
they have ignored it completel@thers, like Musa Dube, contend
that proponents of reconstruction theology are unrealistic regarding
Africa’s opportunities in the age of globalisatibhey also feel that
reconstruction theology has not paid attention to patridfdky a
result, the notion that reconstruction becomes the dominant paradigm
in African theology is highly debatable, as other strandgrdan
theology do not feel adequately represented.

O, SheolWhere isYour Destruction? (Hosea 13:14):
ReconstructionTheology and HIV

Reconstruction theology is well placed to respond to HIV as it
addresses the issue of rebuilding after destru&i@s has brought
death and devastationAdrica and continues to decimaidrica’s
young adults. It has left millions of children orphaned. Many
economies have been weakened as the labour force succumbs to the
pandemicAgriculture has been severelyeadted, while child-headed
households have become a reality in many communifies.

®Julius M. Gathogo, “ASurvey on anAfrican Theology of
Reconstruction (AOR)”, Svedish Missiological Themes 95,2, 2007, 148.
Vbid, 128, note 22.
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pandemic continues to threaten development across most parts of
sub-SaharaAfrica.™

The task facing reconstruction theology in the time of HIV is
how to mitigate the impact of the pandemic. It is striking to note that
the proponents of reconstruction theology have not provided detailed
reflections on how HIMthreateng\frica’s vitality. There is some
need to examine factors that enable the spread ofrtA¥fica and
to propose strategies that will unleasnica’s enegy to counter
forces of death and destruction. Njongonkulu Ndugane, a church
leader from Soutlfrica, looks forward to a reconstructed future
when he writes:

We can educate our children and help them develop the life
skills that will keep them from ever becoming infecté¢e can
rebuild our nations as just and caring societies and we can show
the world thatAfricans can bring life out of death, order out of
chaos and hope out of hopelessnéf&scan secure the future, today
But we must never lose sight of the prize: a generation without
AIDS .22

Reconstruction theology has an important role to pladfiica’s
efforts to overcome the negative impact of the pandemic. In his
reflections on reconstruction theolo@yugambi sees reconstruction

as taking place at ddrent levels: personal, cultural and ecclesial
reconstruction. | reflect on these and other themes in the context of
HIV andAIDS below

Rebuilding Individuals and Families
HIV has had a devastating impact at an individual letigira and
discrimination endured by many people living with HIV has resulted

BJohn lliffe, The African AIDS Epidemic: A History. Oxford: James
Currey 2006.

2Njongonkulu Nduganéi World with a Human Face: A \Voice from
Africa. GenevaWCC, 2003, 63.
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in loss of confidence. Others have been weighed down by self-
stigmatisationAfrica will not be able to move forward when millions

of its citizens are unable to realise their full potential due to the
negative dects of HIV.

Reconstruction theology must galvanise people living with HIV
It must equip people living with the virus to adopt positive lifestyles.
It must empower these people to overcome negative thoughts and
facilitate the adoption of productive lived/here HIV paralyses
individuals, reconstruction theology must agiee them. Even in
the absence of antiretroviral drugs, people living with HIV must
have the confidence to face life with courage and hope.

Personal reconstruction in the time of HIV is not restricted to
people living with HIVThere is need for men in particular to invest
in self-care, as gued in the previous chaptas part of the process
of personal reconstruction, men must review their attitude to sexuality
and powerMen need to adopt safer sexual practices and invest in
love and intimacyMen who have reconstructed their values are assets
in Africa’s struggle against poverty and under development.

Alongside the reconstruction of individuals, familieafrica
are in dire need of rebuildingfrican Catholic theologians have
proposed théfrican family as a model for the chur&n-However
the HIV pandemic has had an indelible impact oritiiean family.
Child-headed households are indicative of this cridig. absence
of men in stories of familiesfaicted by HIVandAIDS in Kwazulu-
Natal* reinforces the idea of crisis in families. Reconstruction

13See for exampldgbonkhianmeghe E. Orobatdfhe Church as
Family: African Ecclessiology in its Social Context. Nairobi: Paulines
PublicationsAfrica, 2000.

14philippe Denis and Radikobo Ntsimane, “Absent FathWwisy Do
Men Not Feature intBries of Familiedffected by HIV/AIDS in Kwazulu
-Natal?” in Linda Richter and Robert Morrell, ed@aba: Men and
Fatherhood in South Africa, CapeTown: Human Sciences Research
Council, 2006, 237-249.
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theology must provide insights into the empowerment of families in
the era of HIV

Fatherhood requiresgent attention in the face of HIValues
relating to responsibility and care must be inculcated. It is shocking
to read about fathers raping their daughters and failing to provide
effective leadershipVithout succumbing to patriarchycould still
be agued that fathers need to take their responsibilities seriously in
the era of HI®

Empowering Communities and Nations

African communities and nations have demonstrated remarkable
resilience in the face of the devastation caused byatidAIDS.
Howeverthere are clear fault lines that have ayadr Reconstruction
theology has a definite role to play in assisfifigcan communities
and nations to literally pick up the pieces in the aftermath of the
pandemic.

If reconstruction theology is to overcome the geaof being
too academic, its practitioners must come up with concrete and
practical proposals on how to rebui#drican communities and
nations. One of its proponents, Murage, finds resonance between
reconstruction theology and NEB.¢ HoweverAfrica has had its
fair share of brilliant economic blueprints that have not been
implemented. Instead of takiddrica out of its povertythey have
pushed the continent deeper and deeper into the abyss of
underdevelopment.

The “recreation oAfrica’!’ following the impact of the HIV
pandemic is inextricably tied #frica’s apparently neveending

15See for example, Linda Richter and Robert Morrell, eBaba:
Men and Fatherhood in South Africa. CapeTown: Human Science
Research Council, 2006.

18Julius K. Murage, “Development and Reconstrucfldreologies
of Africa”, 155.

17See for example Ezra Chitando, “The Recreatidkfia¢a’: A Study
of the Ideology of théfrican Apostles of Zimbabwe Exchange 32, 3,
2003, 239-249.
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struggle against povertpfrican economists, social scientists,
liberation theologians and other experts have underscored the point
that HIV and poverty are Siamese twiiis.say this is not to allege

that poverty causes Hl¥ut it is to acknowledge the fact that poverty
increases vulnerability to HMMccording to Christo Greyling, an
African religious leader living with HIV

HIV and poverty are closely linked and each in turn increases
the other; HIV/AIDS increases povergnd poverty increases the
risk of HIV infection and the impact of HIV/AIDS on families and
communities®

Africa will not successfully overcome the challenge of HNJAIDS
without engaging with the issue of poverty in a creative. Whg
pandemic has made a “preferential option for the poor”, who in most
cases are blacls with black andAfrican liberation theologies,
reconstruction theology must provide a “way forward”, out of
Africa’s apparent covenant with poverjuman rights and HIV
and AIDS activist Justice Edwin Camerentomments on the
shocking statistic that two thirds of all those living with HIV are in
sub-SaharaAfrica highlight the need to fight against poveite
stresses this point by saying:

Those figures starkly mirror the more general disparities in our
world between those who control and those who have been
dispossessed; those who have, and are surrounded and are well
attended, and those whose circumstances are the oppdBig.
therefore mirrors, but it also accentuates, the disparities of our
world.®

18Christo Greyling,Poverty, HIV and AIDS The Challenge to the
Churches in the New Millennium. London: Catholic Institute for
International Relations, 2002, 13.

®Edwin Cameron, “Foreword”, in Li¥Valker, Graeme Reid and
Morna Cornell,Waiting to Happen: HIV/AIDS in South Africa: The
Bigger Picture. CapeTown: Double $rey Books, 2004, 7-8.
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Reconstruction theology must guiieican communities and nations

as they seek to rebuild in the aftermath of Htvhust provide new
and creative strategies for the contingmttonomic development.
After too many false starts, the time has coméfaca to mobilise

its God-given natural resources to achieve economic growth.
Emenging out of the crisis brought about by the pandeiiica
must “step forth in faitt?® and hope.

Revamping Governance Systems

SomeAfrican political leaders like Robert Mugabe of Zimbabwe
are quick to dismiss ideas like “human rights”, “good governance”,
“democracy” and others as conceptd\vafstern glamour that are of
no relevance to the lives of millions of contemporsricans.These
are ideological smokescreens used to gloss over neo-colonialism,
Mugabe chages. Using powerful anti-colonial rhetoric, he wonders
whether th&Vest can teachfrica any lessons about democracy and
human rights. Can perpetrators of the slave trade and colonialism
claim to be paragons of human rights? Can those who “bomb
democracy” inté\fghanistan claim to be champions of democracy?

While the rhetoric from postcoloni#frican leaders and
intellectuals like Mugabe is impressive, reconstruction theology must
expose the hypocrisy of most of these leadérsy give the wrong
perception that somehoifricans deserve less than the rest of
humanityAlthough globalisation has disadvantagédica seriously
Africa’s leaders remain Igely responsible for the sad state dias$.
At a time when HIV is placing a major strain on their countries’
health systems, they find time and money to fight senseless wars.
When children orphaned b&IDS struggle to find food, they
shamelessly speed away in the latest and flashiest luxury vehicles

2Africa Step Forth in Faith” was the theme of tAd Africa
Conference of Churches (AACC) ninthssembly in Maputo,
Mozambique, December 2008. See Nicholas Otieno,Aédca, Sep
Forth in Faith: Sub-themes in the Theological Imperatives of the AACC
Ninth General Assembly. Nairobi: AACC, 2008.



“Let Us Rebuild” 137

imported from EuropeWhen people living with HIVstruggle to
access life-saving drugs, masirican leaders are willing to add a
new wing to the state house!

Reconstruction theology must provide insights into the
leadership question as the continent counts its losses due to HIV
Nyambura Njoroge has gmed that the pandemic brings the
leadership issue iAfrica to the fore? Africa is in dire need of
effective and charismatic leadership in the face of,Hidverty
violence and a plethora of other ills. Unfortunategry few political
and religious leaders have emed to propel the continent to greater
heights.The inspired leadership that characterised the struggle for
independence has dissipaté&tie majority ofAfrican leaders are
mediocre and uninspiring.o say this is not to lapse inffro-
pessimism: it is to state the truth that hurts!

Reconstruction theology must challenge postcolonial
dictatorships that prevent citizens from enjoying abundant life.
Alongside black and liberation theolgdymust equip churches to
advantage the pad8ince women constitute the majority of the poor
as a result of the feminisation of povenmtgconstruction theology
must engagAfrican womens theologies in a more deliberate way
All these theologies must guide the churchfiica to defeat poverty
MatthewTheuri makes the following valid observation:

One should note that when tA&ican church addresses itself
to the poorit does so in an inclusive manner; the poor who die of
hungerthose materially and economically poitre sick, illiterate,
unemployed, exploited and underpaid, those in drought and flood-
stricken areas, victims of both tribal clashes as well as other persons
whose rights to be fully humans have been violated due to ethnic

ZNyambura J. Njoroge, “Theology oft&&vardship inTimes of
Monumental Sdering”, in Nicholas Otieno, edAfrica, Sep Forth in
Faith, 86 (66-87).
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cleansing, detention, both physically and mentally harassed
persong?

By challenging oppressive postcolorddtican governments and
their misallocation of resources, reconstruction theology will provide
a source of hope in the time of HIRRevamping archaic and
unresponsive governance systems will enAbliea to tackle HIV

and other challenges mordegdtively. By promoting sensitivity to

the plight of the poor and disadvantaged, democracy and good
governance reconstruction theology will contribute immensely to
Africa’s revival.

Reconstituting Gender Relations

Gender inequality facilitates the rapid spread of HIV in sub-Saharan
Africa. | have outlined howfrican women theologians and some
black theologians have demonstrated how gender inequality has left
African women more vulnerable to HIYReconstruction theology
must equigfrican communities with strategies to reconstitute gender
relations in the time of HIV

The task of remaking gender relationéfrican reconstruction
theology emages from the contention that gender is not handed down
from heaven in a fixed form. Gender relations are a result of
socialization. Culture plays a central role in prescribing how men
and women acAccording to Dube:

Something as deep and as pervasive as gender needs a range of
social support that helps maintain it and keep it alive through the
generations. It can only thrive through myth and cultural and

2MatthewTeuri, “Poverty inAfrica”, in Mary N. Getui and Emmanuel
A. Obeng, edsTheology of Reconstruction: Exploratory Essays. Nairobi:
Acton, 1999, 240.
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religious beliefs that give a stamp of approval and a “blessing” to
what is certainly a social contraét.

Gender activists regard the social construction of gender as providing
a window of opportunitylf gender relations are a product of
socialization, there is hope that human communities can reshape
them. Oppressive behaviour can be unlearnt by both women and
men. Reconstruction theology must place emphasis on thgesmer
of gender justice in the face of HiW Africa.

The HIV pandemic challenges the churchAifica to work
with young men in particul&@f Young people are more open to new
ideas and ways of doing thingss Africa prepares to re-launch
itself in the aftermath of HIMyoung men must be encouraged to
embrace alternative masculinities. Reconstruction theology must
equip them to embrace gendmquitable values and practicébey
must be trained to shun violence against woniérs will enable
African women to unleash their full potential and contribute to
Africa’s economic growth.

Rebuilding Africa’ s Confidence
African politicians, philosophers and intellectuals have constantly
struggled againgtfro-pessimism. Global media networks specialise
in beaming images of chaos and death fAfnica. Genocide in
Rwanda, famine in Ethiopia, record hyperinflation in Zimbabwe,
harrowing narratives of rape in the eastern Democratic Republic of
the Congo, child soldiers in Sierra Leone; the list is endigbde
defenders oAfrica are at pains to insist thafrica is not a dark

ZMusaW. Dube, “Culture, Gender and HIV/AIDS: Understanding
andActing on the Issues”, in Mus@. Dube, edHIV/AIDS and the
Curriculum: Methods of Integrating HIV/AIDS in Theological
Programmes: GenevaWorld Council of Churches, 2003, 88.

ZEzra ChitandoActing in Hope: African Churches and HIV/AIDS.
Vol. 2. GenevaWorld Council of Churches, 2007, 52.
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continent®the HIV pandemic appears to confirm that nothing good
comes out oAfrica.

Africa’s confidence has been heavily dented by &tdAIDS.

This has worseneéffrica’s negative image in worldfafrs. Africa
emepes from the pandemic as a diseased and dying continent, at
least in the eyes of those who have always associated it with
backwardnesdlongside the stigma of being black (in the eyes of
racists) Africans now carry the additional burden of being perceived
as disease carriers. Reconstruction theology has the pressing
responsibility of restoring the confidenceAdficans that has been
shattered by HIVAfricans have been criticised for having low
standards of sexual ethid$ey have been lampooned as uncreative,
in continuing to succumb ®WIDS in large numbers when infection

is avoidable for the most part. Reconstruction theology must equip
Africans to defy these negative perceptions and demonstrate that
they (we) can achieve as much as other peoples and contifents.
we can!

The HIV pandemic has leffrica devoid of confidenceA
continent that has been reeling from a plethora of problems has found
itself facing a devastating enerfy\part from destroying families
and communities through death, the pandemic has left the region
unsure of itself. Reconstruction theology must revive the spirit of
Africa. It must empoweAfricans to emeage from the crisis with
renewed hope.

How can reconstruction theology achieve the lofty goal of
rebuilding Africa’s confidence@he HIV pandemic provides a
remarkable opportunity for theology to move from the ivory tower
to address the daily struggles of the people. Proponents of
reconstruction theology are being challenged to engage churches and
communities in the “journey of hopérhey need to ensure that their
message reaches the grassroots and strikes a chord with the lived
reality ofAfricans.

“See for example Fritzt&€nger ed;Africa is not a Dark Continent.
Tangaza Occasional Papers No. 17. Nairobi: Paulines Publicafiarzs
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Although the call for reconstruction theology has been well
received within thé\ll Africa Conference of Churches (AAC®),
very few non-specialists are familiar with its central messHgs.
is unfortunate, ad\frica desperately needs the message of
reconstructionAlongside the established scholarly channel of
communication through books and journals, practitioners of
reconstruction theology need to utilise the print and electronic media.
They must also appropriate oral theology to ensure that new songs,
plays, sermons and litgies that celebrate reconstruction are
performed.

African Agency andAfrica’ s Reconstruction

Africais littered with grandiose blueprin&sfrican visionaries have
continued to imagine a new continent. Sanigst of the impressive
plans remain locked up infafe cabinetsThis is due to a number of
factors, including the refusal by most politicians to entertain new
ideasAfrican political élites have tended to monopolise power and
frustrate technocrats. More cruciallfricans have waited for
external players to bring their developmental agendas to fruition.

African reconstruction theology should remiffiticans that
we are our own liberator3he task of fighting HIVis squarely
ours; we cannot outsource it to othdrse challenge of rebuilding
Africa falls on the shoulders Africans. Cardinal Renato R. Martino
makes it clear th@frican agency is crucial #frica’s reconstruction
and development. It is necessary to cite him at considerable length:

But nobody can savAfrica from oblivion without the
collaboration ofAfricans themselves. SaiAtigustine said that God
created you without you, but will not save you without you. If
yesterday the history (ofjfrica was shaped one way or another by
foreigners, whatifrica will be tomorrow will lagely depend on

%Jose B. Chipend&. Karamaga, J. N. K. Mugambi and C. Omari,
eds., The Church of Africa: Towards a Theology of Reconstruction.
Nairobi: AACC, 1991.
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your eforts today Therefore, work hard towards the construction

of a living environment for all, with a special thought to your
children who will be your pride tomorrov&ruggle to leave them a
harmonious society founded on the recognition of the dignity of
each person, where transparency and honesty prevail and where
attention is given to the weak and the most vulneréble.

The passage cited above makes it clear that Afinag will be is
down to whaive will do asAfricans. Emeging from the ashes of
HIV, genocide, xenophobia, ethnic cleansing, gender oppression and
other challenges, a new generationAdficans must take
responsibility for the future of the contine¥ies, the memory of the
slave trade, colonialism, neo-colonialism and the negatigetsfof
globalisation must be kept alivées, the ongoing racism against
blacks in most parts of the world must be underlined. But the world
does not owdfrica a living.We Africans must stop mourning and
get on with the task of rebuilding our beautiful continent.

Reconstruction theology must reiterate the responsibility of
Africans in rebuildingAfrica after the destruction brought about by
HIV and other challenges. For too loddrica has searched for
salvation from outside. Believing the myth that it is a poor continent,
Africa has perfected the art of carrying the begging bowl. It is high
time the continent utilised the available resources creatively and
efficiently. Africa is endowed with more than adequate resources to
climb out of poverty

Of course, the human family has the responsibility to travel
with Africa as it seeks to recover from the devastatitfigces of
HIV andAIDS. Debt cancellation will go a long way in freeing
African budgets to channel resources towards reconstruction.
Reforming the global economic system will all&fvica to compete
more favourablyHowever the onus is still upon us Africans to
transform the economic fortunes of our continent.

ZRenato R. Martino, “The Church in Internationaig@nizations”,
in Fritz Senger ed;Africa isnot a Dark Continent, 23.
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Embracing Information Technology and
Realigning Education Systems

Africa continues to lag behind the information revolutidithough
a few countries like Rwanda have invested heavily in information
technologymostAfrican countries have proceeded as if computers
were never inventedVhere ministries of science and technology
exist, they are severely unefeinded, and many departments in such
ministries do not even have computers. How didfeisa hope to
compete in the global village when it is way behind in information
technology? Information is poweagoes the adage.

Reconstruction theology needs to remifidican educationists
of the value of relevant education systems. Notable steps have been
undertaken to mainstream HRBAJAIDS in the school curricula.
There is need for more creativity to ensure that young people in
Africa receive life skills educatiof.he vulnerability of the girl-
child must feature prominently in order to prevent their abuse by
older peopleYoung people must be empowered with knowledge about
human sexuality and the prevention of HIV

The church irAfrica owns educational institutions, including
universities?® Reconstruction theology requires the church to
transform these institutions into centres for the recreatidfriof.
Graduates dhfrican educational institutions, especially the church-
related ones, must be creators of wedltiey must not specialise in
mastering information that is of little or no relevancefocan
condition.

Reconstruction theology needs to provide insights into how to
ensure thakfrica’s education systems addressAfrezan existential
reality,. Whose questions do these systems answer? Do they find
sustainable solutions to pressing issues like poveuyger HIV
andAIDS and other challenges? Ddrican education systems
answer the guestions thafrican communities are asking, or do

#See for example Solomon Zwana, “Church-related Universities as
a Manifestation of New Frontiers in Missidrhe Zimbabwe Experience”,
Missionalia 35, 2, 2007, 71-88.
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they sheepishly follow debates generated elsewharBaulo Freire
suggests, oppressed communities need to embark on problem-solving
education, which is revolutionary and prophétic.

The training of pastors and other church administrators equally
needs to undgo transformation in the wake of HIReconstruction
theology requires that the personnel to undertake the rebuilding of
Africa be technocrats with multiple talents. Gone must be the days
when the minister could only proclaim the word of God, important
though this task isThe era of reconstruction demands that the
minister must provide leadership in the various sph&helogical
education must equip the minister to enable her/him to collaborate
with the community in re-launchirffrica.

Ensuring Africa’ s Food Security
In 2008, the global food crisis became a major issue. ForAsfoiren
countries, this was nothing netihey have lived with food shortages
for the most part. In Southe#drica, HIV has had a major impact
on agriculture. By attacking the productive age group, it has
decimated the labour forcEhis has had a negative impact on food
production. Furthermore, many caregivers are forced to leave the
fields to attend to the needs of people living wAtDS.

The increase in the number of people taking antiretroviral drugs

in Africa also makes the question of food security ayent one.
People in treatment need to eat well if the medication is tddumtieé.
It is therefore crucial for the continent to invest heavily in food
security This is a viable strategy in mitigating the impact of the
pandemicAfrican agricultural systems must be revamped in order
to enable them to meet the growing demand for food.

“Give us our daily bread” is an integral part of the Lefétayer
Hunger is a violation of human rights. Especially in the time of HIV
the right to food must be high on the agenda déffattan theologians.

2Paulo FreirePedagogy of the Oppressed. 30" Anniversary Edition
with an Introduction by Donaldo Macedo. Néerk: The Continuum
International Publishing Group, 2004, 84.



“Let Us Rebuild” 145

Africa has adequate land and expertise to feed its people. Itis therefore
a scandal that mardfricans do not have access to food. In her
analysis of the food crisis &frica, Mary N. Getui agues thaf\frican
theologians must address the food crisezording to her:

Itis an issue that is relevant féheology of Reconstruction for
it is recognized that there is a problem, and there is a possibility of
resolving it. The solution can only come from and wittfrica
and particularly the Church and more so theologians who have a
responsibility to make the gospel relevant and meaningful to the
peoples of various situatiods.

The church must put the land it owns in many countries to maximum
use in order to address the food crisis in the time of &hdAIDS.
Unfortunately in most instances the land has been retained as a
status symbol. Reconstruction theology must challenge the church
to demonstrate leadership ifesftive land utilisation and employing
more eficient agricultural practice#\n Africa that can feed itself

will be more confident and will also achieve more on the global
platform.

Conclusion
Reconstruction theology has emed as the latest trendAfrican
theology with some commentators like Gathogo suggesting that it
should now unite all other approaches. Despite gimgiat a time
when HIVhad been a reality #frica, reconstruction theology has
not grappled with the pandemic. Perhaps this is due to the fact that
reconstruction theology is a “happy and optimistic” theolbtjy
contradicts its vision of a robust and succedsfiuita. Howeverin
this chapter | have identified a number of themes that reconstruction
theology needs to interact with as it seeks to guide the continent out
of the devastation caused by Hlvheeds to provide insight into the

S0Mary N. Getui, “The Food Crisis #sfrica”, in Mary N. Getui and E.
Obeng, eds.Theology of Reconstruction.
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rebuilding of individuals, families and communities and the
transformation of governance systems. It must work towards
equitable gender relations, rebuildiAdrica’s confidence and
emphasiséfrica’s agency in reconstruction. Reconstruction theology
needs to challeng&frica to embrace information technology and
transform education systems. It must guide churches to ensure the
continents food securityBy responding to the challenges posed by
HIV, reconstruction theology will become more relevaaftica’s
struggle for health and well-being.



CHAPTER SIX

Summary, Evaluation and Conclusion

eology has attracted considerable scholarly attention. Its
uiding ideology has been to ensure #imican issues and

concerns are at the top of the theological agenddrica. It has
called for theAfricanization of ChristianityThis call has been based
on the observation that the gospel was broughfrioa clothed in
European attirél hrough inculturation, blackfrican womens, and
reconstruction theologie&frican theology has made a significant
contribution to theology

Despite its focus oAfrican issuesAfrican theology has not
grappled with HIVandAIDS in a satisfactory mannd?erhaps only
African women theologians can be applauded for their consistent
focus on the theme. Only a few makeican and black theologians,
like Tinyiko S. Maluleke on the Protestant side Agbonkhianmeghe
Orobator on the Catholic side, have explored the implications of
HIV on the theological task isfrica. The material that has been
published so far tends to be exploratory in character

This chapter seeks to provide an evaluatidkfraan theologys
engagement with HIMt identifies the main issues that have been
covered in the diérent strands difrican theology as discussed in
the foregoing chapters. It then proceeds to identify areas for further

Sce its appearance as a viable academic disciglfnean

Martha T. Frederiks, “HIVand AIDS: Mapping Theological
Responses iafrica”, Exchange/,1, 2008, 22.
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reflection. It agues that there is ample scopeAfiican theology to
examine the implications of HI¥ndAIDS.

A Sruggling Person Has Got to Move On:
African Theology and HIV

The Cicle of Concernedfrican Women Theologians

After the initial hesitance in the 1980s and 199@s¢an theology

has undertaken positive steps to analysed&hdAIDS. Of particular
significance are the publications of the Circle of Concefigdan
WomenTheologians. In chapter three | discussed the Cgcle’
engagement with the pandemic. | noted tA&ican women
theologians and scholars of religion have highlighted the impact of
inequitable gender relations on worreewilinerability to HIVI also

drew attention to factors that have enabled the Circle to have such a
consistent focus on the pandemic.

Through the writings of the Circléfrican theology has
described the role of religion and culture in aiding the spread of
HIV. The Circle has also catalogued harmful cultural practices that
endanger the welfare of girls and women. By capturing the central
part gender dynamics play in os&’ulnerability to HI\ the Circle
has made a valuable contribution to global discourses on gender
religion and health.

The Circle has made some creative breakthroughs in the area
of the Bible and HIVBiblical scholars in the Circle like Mus#.
Dube? Madipoane Masenyand others have brought fresh insights
into the role of the Bible in responding to the pandeiitiey have
illustrated the importance of utilising gender lenses to understand

2See for example, Mus&. Dube and Musimbi Kanyoro, edSrant
Me Justice! HIV/AIDS and Gender Readings of the Bititermaritzbug:
Cluster 2004, and MusaV. Dube,The HIV and AIDS Bible: Selected
EssaysScranton: University of Scranton Press, 2008.

3See for example, Madipoane Masenya (ngwan’a Mphahlele),
“Seeking Security through Marriage: Ruth 1: 6-18 Placed und&irian
Womans HIV andAIDS Lens”, Journal of Constuctive Theology3, 2,
2007, 57-70.
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illness and health in the time of HIVhe Circles HIV andAIDS
biblical criticism ofers a new approach to biblical studies.

Through the Circles writings,African theology has put HIV
firmly on the agenda of theolog@ircle writers have explored various
themes that highlight the need for theology to respond to the pandemic.
The Circles partnership with institutions abroad and the writing of
dissertations and theses on Circle contributions to discourses on HIV
also confirmAfrican women theologiansuccess in tackling HIV
andAIDS.

As | aigue in chapter threéfrican women theologians have
rescuedAfrican theology in relation to its engagement with HIV
Against patriarchal control in the church, homes, theological
institutions and departments of religious studfdsican women
theologians have raised the flag of the disciplifkey have
demonstrated leadership and creativity in responding to the pandemic.
They have also challenged men to change their behaviour in the
wake of HIV

Inculturation Theologies
The strands oAfrican theology that have been dominated by men
have not been as forthcoming Aican womens$ theology in
addressing HIVHowever there has been notable progress.
Inculturation theology mainly seeks to ensure that Christianity in
Africa takes anmAfrican flavour It entails takingAfrican rituals
practices and religious beliefs seriously

As noted in chapter two, John Mawaliggo, a Catholic
theologian from Uganda, hagered useful principles of inculturation
in the time of HIV He suggests upholding genuiigican values
and practices that are useful to the struggle; those that need
modification and purification; those that must be replaced by newly
thought-out Christian ceremonies and symbols, and those that must
be fully abolished or controlled by our societies.

4John MaryWaliggo, “Inculturation and HIV/AIDS Pandemic in the
AMECEA Region”,African Ecclesial Review7,4,2005 and 48,1,2006,
290-308.
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Although the Oganisation ofAfrican Instituted Churches
(OAIC) has not published on the activities of its members, many
AICs are implementing inculturation in the time of HVieir church
leaders have become alert to traditional beliefs and practices that
increase vulnerability to HIVIn Zimbabwe, the Union for the
Development ofApostolic Churches in Zimbabwe (Africa)
(UDACIZA) adopted an HIVandAIDS policy that discourages
polygamy and the early marriage of girls, and promotes the
empowerment of womenrhis is a good example of inculturation
theology

Inculturation theologians have generally failed to match the
creativity that local communities have demonstrated in addressing
HIV. Non-professional theologians have appiialiggo’s principles
of inculturation while systematic theologians in seminaries and
universities remain at a loss as to how to reformulfitean beliefs
and practices in the time of HIVhey have proceeded to uphold
valuableAfrican values and practices, and have modified, replaced
and abandoned others in the face of HIV

The HIV pandemic dirs a remarkable opportunity to
practitioners of inculturation theology to demonstrate their relevance.
They need to dialogue witkfrican women theologians to identify
problematic cultural beliefs and practices. By working with church
leaders and community elders, inculturation theologians could help
in the process of transformimgrican culture in the time of HIV
This will also change the communities’ perception of theologians as
individuals who focus on everything else but their pressing existential
needs.

Black andAfrican Liberation Theologies

Black andAfrican liberation theologies focus on the need to ensure
that the church idfrica enables the poor to climb out of poverty
and lead wholesome lives. In chapter fowbserved that black and

SUDACIZA, “HIV andAIDS Policy”, Harare, 2005. Sponsored by
USAID and Futures Group.
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African liberation theologians have, surprisinggmained detached
from HIV andAIDS issuesThis is a major disappointment, given
the close connection between blackness, poverty and HIV

Maluleke, a Soutlfrican black theologian, has enged as
one of the few voices on the theme of black theology and® HB&/
has challenged the church to work hard to eliminate poverty and
promote the rights of people living with HIWlaluleke provides
valuable perspectives on how black Afiican liberation can tackle
the pandemicThrough re-reading biblical passages and taking the
interests of the mgmalized as a priorifyMaluleke illustrates the
importance of black andéifrican liberation theology to discourses
on HIV. Orobatora Catholic priest from Nigeria, has applied insights
from black theology in his reflections on the mission of the church in
the time of HIV refugees and poverty

Although material on HIV and black/African liberation
theologies is limited, it serves to confirm the extent to which race
and class accentuate vulnerability to HDUbe has successfully
highlighted the extent to which blagltrican women, the majority
of whom are poqrstruggle to survive in the time of HIVhis has
raised the importance of reflecting on gendace and class in
contexts of HIV It challenges the proponents of globalisation,
showing how HIV has shown “a preferential option” for poor blacks
in Africa and other parts of the world.

African liberation theology is well placed to contribute to the
struggle against HIV due to its emphasis on challenging oppressive
and wasteful postcolonial governments. If the struggle against the
pandemic is to be worfrica will need intelligent, creative and

5See for examplelinyiko S. Maluleke, “Poverty and Destitution”,
in MusaW. Dube, ed.Africa Praying: A Handbook on HIV/AIDS
Sensitive Sermon Guidelines and Liyir GenevaWorld Council of
Churches, 2003, 225-228.

"Agbonkhianmeghe E. Orobatéirom Crisis to Kaios: The Mission
ofthe Chuch in the Tme of HIV/AIDS, Refugees and PdyeNairobi:
Paulines Publication&frica, 2005.
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sensitive leader§hey must be willing to channel resources towards
education, health and social servicEbey must outgrow the
depressing habit of building status symbols and engaging in military
adventurismAfrican liberation theologians can play a crucial
advocacy role in the time of HIV

Reconstruction Theologies

Emenging in the 1990s, reconstruction theologies initialkedd a

lot of excitement and promise to the contingiiey sought to lead

the church and community out of the depths of hopelessness and
despair to a new era of hope and prospéityveverthe devastation
caused byAIDS appears to have taken the glodstiogologies of
reconstruction. Practitioners of reconstruction theologies have not
been keen to examine the implications of HIV to the project of
reconstruction irfrica.

Reconstruction is an appealing concept, given the destruction
caused by HIVandAIDS in most parts of sub-Sahar#frica.
Scholars iAfrican theology will need to undertake patient analysis
of the role of reconstruction theology in responding to.Hhkey
will need to examine its significance tdfats to re-launch the
continent on a more optimistic footing after too many failed attempts.

Now We Seein Part: Areasfor Further Research
The area offrican theology and HI\is wide. Many themes have
received cursory treatment, and await more detailed analysis.
Although Martharl. Frederiks suggests that “nowadays the market
is inundated with material @&IDS and theology?® a critical analysis
shows that much more remains to be done. In this section, | seek to
highlight some areas for further research.

Oral Theology and HIV
African theologians need to invest considerablegnierexploring
the role of oral theology in responding to HIM chapter one |

SMarthaT. Frederiks, “HIVandAIDS”, 22.
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indicated that oral theology is indeed an integral paAfotan
theology Of all the various strandsAfrican theologyoral theology
appears to be the best placed to makefantefe contribution to the
struggle against the pandemic. Oral theology speaks to the heart of
theAfrican. It communicates through poetspng, dance and other
strategies. Communicating HI¥ndAIDS prevention messages
through these channels is likely to reach midrizans than through
books and journal articles.

The challenge facingjfrican theologians in the time of HIig
how to mobilise oral theology to defeat the pandemic. How are
communities using songs, sermons, dance, names, paintings and
chants to promote life and hope in the time of HIV? For example,
what is the theology behind giving names like Miracle, Hope, Doubt
and others to children who are born with HW/hen communities
are “singing for life®® and mocking death, what are the theologies
of life that they are developing?

Oral theology has an important role to play in the struggle
against HIVin Africa. Researchers need to document the extent to
which individuals and communities of faith have deployed oral
theology in response to the pandeithat are some of the lasting
images that they have drawn? Have they used carvings to express
their lament? How has the preaching integrated #i9AIDS?

In many countries in sub-Saharsfrica, electronically recorded
gospel music dominates the airwaviEss is connected to the rapid
spread of Pentecostalism in the regioHow is the theme of HIV

°I am indebted to Manoj Kurian for his poem, “A Prophet Called
Doubt” for this name.

©Gregory BarzSinging for Life: HIV/AIDS and Music in Uganda.
New York: Routledge, 2006.

11See for example, Ezra Chitan@®nging Culture: A Study of Gospel
Music in ZimbabweResearch Report no. 121. Uppsala: Nordiska
Afrikainstitutet, 2002 and John Collins, “Ghananian Christianity and
Popular Entertainment: Full CircleMistory in Africa31, 2004, 407-423.
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andAIDS addressed in gospel music? Does it fuel stigma and
discrimination for people living with HIMor does it promote the
ethics of compassior®hat is the underlying theology of Hivi
African gospel music?

Prayers, especially spontaneous ones, are a wonderful resource
for ascertaining the prevailing theological attitudes towards the
pandemicAfrican theologians need to record the prayers that address
HIV andAIDS. They need to pay attention to the intonation, style,
theological assumptions and attitudes towards the pandEnaig.
must also suggest prayers that promote care and support towards
people living with HIV

In many parts offrica, young people have staged plays that
seek to raise awareness of HINDAIDS in church and societyhe
power of performance rooted in local culture facilitates the
communication process. Howevyerery few researchers have
examined the theologies embodied in these performaiites.
theology that is “acted and danced out” might have greater power to
transform society than esoteric theological reflections on HIV and
AIDS.

Christology and HIV

The theme of Christology has received considerable attention in
African theologyVariousAfrican titles/concepts have been applied
to Christ. Black theologians ardrican women theologians have
described who Christ is to themhe HIV pandemic challenges
African theologians to explore its implications to Christoldino

is Christ to a person living with H\NAn orphan in the time of HJV

a caregiver or a pastor who is always visiting the sick and burying
the dead?

The area of Christology in the time of HIV promises rich
rewards to scholars who are willing to explore it. In fact, there could
be close connections between this theme and oral theology discussed
aboveWhat are the dominant images of Christ that are communicated
in songs, sermons, dances, names and paintiigsds Christ to
anAfrican continent that is dying fro&lDS and living with HIV?
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Ecclesiology and HIV

As with Christologysome scholars have examined ecclesiology in
anAfrican context. Howevewnery few scholars have proceeded to
analyse what the HIgandemic means to the churclhirnca. What

does it mean to be “one body” when some members of that body are
living with and afected by HIV? How can the church claim to be
the body of Christ when some of its members have to endure stigma
and discrimination? Cruciallyvhat is the mission of the church in
the time of HIVandAIDS?

Researches on ecclesiology in contexts of HRAIDS in
Africa will need to explore the extent to which the pandemic calls
for a restructuring of the church. Should women continue to be
maminalized in leadership positions when they are running home-
based care programmes and looking after the $i€kth there be a
church inAfrica that addresses HIWithout the critical role of
womenWhy has womers outstanding leadership in the response
to HIV not translated to leadership in the formal church structures?

The HIV pandemic challenges the male leadership of the church
to rethink the concept of powarlale dominance has prevented the
church from providing déctive responses. Children, youth and
womens groups have shown a lot of creativity in responding to the
pandemic, while the “ditial” male leadership has been hesitant to
get involved. Unfortunatelysome maléfrican theologians have
not been willing to delegate authority to vibrant groups within the
church that are keen to respond to HIV

Ecumenism and HIV

HIV has precipitated grassroots ecumenistsmens church groups
defy the rigid denominational barriers that the male leadership guards
so jealouslyAs they visit the sick, at funerals and memorial services,
African Christian women demonstrate Christian unity in a practical

2lsabelApawo Phiri and Sarojini Nadaed; On Being Chueh:
African Womens \bices and Mions.GenevaWorld Council of Churches,
2005.
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way. In some instances, they show Christian hospitality by sharing
the communion at a time when the “learned” male theologians are
still debating whether it is appropriate to do so. Researchers need to
document and reflect on how ecumenism has been generated by
“ordinary” believers in the time of HLV

The need to pose a united front against the pandemic has seen
Catholics, Protestanis|Cs and Pentecostals sharing FHHRNCDAIDS
resourced® African theologians need to carry out further research
into the extent to which the pandemic has promoted ecumenism in
Africa. By paying attention to formal and informal collaboration by
churches as they respond to Hi¥searchers will help to clarify this
promising developmerithe crisis has ééred new possibilities for
working together across faith traditions.

Theological Reflections by People Living with HIV
People living with HIVare a valuable resource to the chusch’
responsé? However African theologians have not compiled/
facilitated theological reflections by people living with HIN
theology places emphasis on experience (as it must), it is vital for
theological reflections by people living with HIV to be accorded top
priority in African theology

African theology will benefit immensely from theological
reflections by people living with HIM hese reflections would address
themes related to stigma and discrimination, the image of God,
suffering, salvation, hope and othétRResearchers and activists

18Ezra ChitandoActing in Hope:African Chuches and HIV/AIDS.
Vol.2. Genevaorld Council of Churches, 2007, 77.

¥World Council of ChurchesPlan of Action: The Ecumenical
Response to HIV/AIDS isfrica. GenevaWorld Council of Churches,
2001, 7.

For an analysis of the book of Job byAdrican Catholic theologian,
see for example Ghislaih Matadi,Suffering, Belief, Hope: Thei¥dom
of Job in amAIDS — &ickenAfrica. Nairobi: Paulines Publicatiorddrica,
2005.
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need to document the thoughts and ideas of people living with HIV
These would become a rich resourceAfnican theologians and
others.

Masculinities, Gendebased blence and HIV

The role and responsibility of men in the time of HIV has become an

important theme. | have highlighted how Maluleke has challenged

men inAfrica to provide sensitive responses to the pandemic. Men

enjoy power and authority in the home, church and community

African theologians need to explore merésponsibility in the era

of HIV. They need to suggest programmes to transform masculinities.
While African women theologians have passionately and

eloquently written about gendbased violence and how it exposes

women to HIV male theologians have been hesitant to contribute to

the discourse and to suggedeefive interventions. Reflections on

masculinities, genddyased violence and HWill broaden the scope

of African theology

Theology of Childen and HIV
To a very lage extentAfrican theology has been adult-centr&fier
expressing frustration with male perspectiv&fjcan womens
theologies irrupted in the 199@dthough they have included children
in their reflections, they remain focused on adult isstlies.HIV
pandemic calls upohfrican theology to place children at the centre.
As African theology extends its scope, it needs to grant space
to the voices of children. How do children living with HIV view God
and Christ2Vhat do children who head households say about the
churchWhat do children who have been abused say about life on
this earthAfrican theology needs to interact with children if it is to
contribute meaningfully to the creation of a child-friendly world in
the era of HIV

HIV: DominatingAfrican Theology?
This study might give rise to the unfortunate conclusiorfradan
theologys value solely depends on théeetiveness of its response
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to the HIVpandemic. Far from i&frican theology has an independent
and autonomous existence apart from its engagement with HIV
However African theology prides itself as being contextually
sensitive. HIVdominates thAfrican contextTherefore, one would
expectAfrican theology to tackle HNANdAIDS in an informed and
liberating way

The story of HIVandAIDS in Africa is not a happy one. In
fact, it is depressing. Kfrican theology is to be overwhelmed by
the pandemic, there is a high possibility that this might create the
impression that the story Africa is only one of disease and death.
There is therefore need for creativityAfrican theologys response
to HIV.

African theology has the opportunity to reframe the story of
HIV andAIDS in Africa. It must celebratafrica’s resilience in the
face of a formidable adversaAfrican theology needs to highlight
howAfrica’s values have enabled it to survive in the face of death.
Africa’s creativity determination and solid faith must be celebrated
in African theologys engagement with HIVFrom the tragedy of
HIV andAIDS has come a story of courage, creativity and the
determination to live and defy deathfrica’s response to the
pandemic bears testimony to the nesay-die spirit of théfricans.

Can anything good come outAfrica?Are there any positive
developments from HIVh Africa? These are questions that lead to
straightforward answers féfro-pessimistsThey would contend
that nothing good comes outAfrica and that the story of HI6
entirely negative. | would like to suggest an alternative interpretation.
African theology must highlight the extent to which the pandemic
provides a valuable opportunity for reflecting on the injustices that
characterise the world tod&ccording to Japhet Ndhlovu and others:

AIDS has become a mirror that reflects the injustices and
inequalities, stigmatisation and prejudices that already exist in
society In severely décted regions, it is a cultural phenomenon
that is turning the world upside down and challenging the
institutions of society at every level. Reflecting on FHINDAIDS
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is therefore also a matter of recognizing deep-seated cultural,
political and economic realitig$.

African theology needs to approach the HIV pandemic as an
opportunity to transform the world. Inculturation theology must
examine how cultural beliefs and practices increase or reduce
vulnerability to HIV. Womens theologies need to continue to
interrogate gender relations in soci@lack andifrican liberation
theologies must critique the impact of poverty and race on
vulnerability to HIV Reconstruction theology needs to explore
resources for re-launchirfgrica as it responds to HI¥nd other
crisis.

Africa: RiseUp and Walk

HIV has found fertile ground iAfrica. Significantly Africa has
refused to be written bBfCommunities have been staggering from
the devastating #dcts of the pandemic, but they are still standing.
This is significant, foraccording to Shona ancestral wisdom,
“Kudzadzarika hakuzi kudonha— “Staggering is not falling”.
African theologians need to work with local communities in the spirit
of Peter at the gate of the temple; “ | have no silver and gold, but |
give you what | have; in the name of Jesus Christ of Nazareth, walk”
(Acts 3:6)Y African communities need to utilise resources that are
available locally to defeat HIV

Africa is paradoxically poor and yet incredibly ridw. a very
large extent, its situation is similar to the story of the man who
languished for thirty-eight years next to the pool because he had

8Japhet Ndhloviet al, “North-South Collaboration in @ime of
AIDS: The Challenge of t8§yma”, in Elizabeth Knox-Seith, edQne
Body: Noth — South Reflections in the Face of HIMJAIDS. Volume
1. Copenhagen: Nordic-Foccisa Church Cooperation, 2005, 5.

1 am indebted to Nicta Lubaale, General Secretary of the
Organisation ofAfrican Instituted Churches (OAIC) for his reflection
on this theme in Durban, Soufrica, 12 October 2008.
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nobody to assist him (John 5:1-8frica has all the resources that
can lift it out of poverty and miserWhat is required is creativity
and efective leadershipAfrican theologians need to be actively
involved in mobilizing the church and other religious communities
to ensure that this vision becomes a reality

Refusing to succumb to HI&nd a cocktail of illsifrica must
“rise up and walk”. It has had too many false starts. Doom and
gloom must be replaced by optimism and hdpe.children oAfrica
must live!The women offrica must live!The men oAfrica must
live! Africa’s resources must be utilised in a sustainable way!

African Theology and HIV: Troubled but not Destroyed

The chapters in this book confirm tiAditican theology has responded
to the HIV pandemic in an uneven mannéfithout granting too
much power to HIVit appears reasonable t@gae thatAfrica’s
prospects for development are closely linked to how the continent
responds to the pandemic. It is therefore crucidfiocan theology
to address the pandemithis will equip graduates dkfrican
theological institutions and departments of religious studies to work
with African communities to respond to the pandemiieatively.

Africa is bleeding from the devastatindeets of HIVandAIDS.
Like the woman who had endured a flow of blood for twelve years
(Luke 8:43-48)Africa searches for healing. Economic programmes
developed by outsiders have Ié&ffrica poorer Experiments by
Africa’s own sons and daughters, many of whom have been obsessed
with power have not pulled the continent out of the dungeons of
poverty African theology of reconstruction might yet guidigica
in the context of HIV

Africa theology like most disciplines on the continent, has
struggled with HIVandAIDS. It is required to provide direction and
hope. It must rechge communities where cries of mourning dominate
the soundscape. It must equip communities to believe that after the
final “no” comes a “yesl’African theology must refuse to allow
HIV and the forces of death it collaborates with to defeat life. It
must mobilise the entire continent to declare:
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We are dficted in every waybut not crushed; perplexed, but
not driven to despair; persecuted, but not forsaken; struck down,
but not destroyed... (Il Corinthians 4:8-9).






Appendix!
Course Syllabi

Theology of HIV and AIDS
Instructor: Dr. Lilian Dube, Assistant Professor, University of San
Francisco, Department of Theology and Religious Studies

|. CourseDescription

This course discussestherole of religionin the context of HIV and
AIDS. It presentsthe challenges of HIV and AIDSto contemporary
African theology in particular, and Christian theology in general.
The course redefineswhat it meansto be the churchinaworld where
AIDS ravages the lives and dignity of millions. Thus the course
introduces theology of HIV and AIDS as a theology of passion,
compassion, hopeandlife.

Il.Learning Objectives
This Course seeks to:

e  Study and understanding HIV and AIDS pandemic that has
socio-political, economic, cultural and religious causes and
effects.

o Contextualize HIV and AIDS (Africa) in order to gain in-
depth insights and still be able to relate with the global
picture.

1] am grateful to Lilian Dube and the University of San Francisco for
permission to use this course outline. Lecturersin other institutions can
adapt the course outline as per their institution’s guidelines.
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e Examine the church’s involvement with communities that
areinfected and affected by HIV and AIDS

e lllustrate the importance of community praxis in doing
theology of HIV and AIDS.

e Proposeatheological campaign against HIV and AIDSthat
has a global appeal.

I11.Instructional Procedures
e Lecture/discussion

e Reading assignments
e Written assignments
° Play
e Research

V. Book List

Required Texts

Elias K. Bongmba. Facing a Pandemic: The African Church and
the Crisis of AIDS. Baylor University Press, 2007.

Musa W. Dube. Ed., HIV/ AIDS and the Curriculum: Methods of
Integrating HIV/AIDS in Theological Programmes, WCC
Publications, 2003.

Ezekiel Kalipeni, Susan Craddock, Joseph R. Oppong, and Jayati
Ghosh, HIV and AIDS in Africa. Beyond Epidemiology,
Blackwell Publishing, 2006.

Ogbonkhianmeghe E. Orobator, From Crisisto Kairos: The Mission
of the Churchinthe Time of HIV/AIDS, Refugeesand Poverty.
Paulines Publication, 2005.

V. Course Requirements

a) Participation and Discussions (10%)

Attendancepolicy

Class participation is based equally on attendance and class
interaction. Attendance at all class sessionsis mandatory. Regular
class/group discussionsare akey component of thelearning process
inthiscourse. They will supplement and integrate the readingsrather
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than repeat that material. For this reason, missing a class damages
the learning process and subsequently, your grade. Students are
allowed two absences without question. After that, grades will be
penalized 1/3 of a grade for each absence (i.e., from aB+ to aB).
Students missing morethan 4 class sessionswill be asked to withdraw
form the course, or risk failure. Students learn as much from in-
class discussion asin reading the texts.

Late paperswill not be accepted unless submitted with avalid
reason (which must be accompanied by a memo from the Dean's
Office). It is difficult to write make-up exams that test the same
body of knowledge provided on thefirst exam. Asaresult, | will not
give make-up examsbut will instead assign aresearch paper to count
for the missed exam. Students must compl ete every assignment in
order to passthe class. Asarule, | will return papersto you within
one week of their submission to me. | am happy to read drafts of
papers. They should be submitted to me at least three days before
the paper isdue. | can generally get them back to you within 24-48
hours.

Assessment Criteria
e Regular attendance, sleeping in class counts as an absence
Critical reading before each class for aknowledge of main

themes

o Attentive respectful listening to the instructor and others
views

e Shareinsights and judgments based on reflective reading/
listening

e Raisecritical questions and articulate themin class

Confidentiality

Students bring avariety of personal and professional experiencesto
the classroom environment. Given the quality of, and, frequently,
the sensitivity of, issuesraised in class projects and discussions, the
matter of confidentiality embraces the students, as well as faculty.
Unless specifically authorized by the class member, fellow students
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should hold any sensitive information shared in strict confidence.
Such information is not to be considered open for discussion or
dissemination outside the classroom context.

b. Written Assignments

Careful attention must be given to spelling, grammar and overall
mechanics as these will affect your grade. Papers are due on the
assigned date at the beginning of the class period. Late paperswill
be dropped a full letter grade for each week day that it is late, so,
start writing early.

Quizzes (20%)

Quizzesfocusonthelevel of comprehension of thethemesand issues
inthe assigned literature and how it relatesto the lectures and class
discussions. Therewill be FOUR unannounced quizzes with short-
answer guestions to be taken during class only. NO outside class
arrangementswill be made for quizzes. Missing classwill therefore
adversely affect your overall gradein an extensive manner.

AIDS Campaign Play (40%)

Thisclass project requiresthe studentsto work together indesigning
an HIV and AIDS campaign play. The play isdeveloped in thelast
45 minutes of every Wednesday class beginning Week 6. My roleis
to facilitate discussions and moderate proceedings while students
take charge. Thefollowing will therefore only serve asaguideline:

Week 6:

In groups of fivesstudents brainstorm and i dentify acampaign theme
for alocal audience in San Francisco with an international appeal.
They make an argument to justify their theme.

Week 7:

Groupstaketurnsto present their play proposalsto the classfollowed
by aclassdiscussion aimed at clarifying issuesand collapsing similar
themesto determine the number of scenes.
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Week 8:

The class create binding working rules that will guide grading and
appoint two directors who will take charge of the play proceedings
making sure that the group themes are all included and the cast is
well involved.

Week 9: Rehearsal (1)

Week 10: Rehearsal (2)

Week 11: Rehearsal (3)

Week 12: Rehearsal (4)

Week 13: Rehearsal (5)

Week 14: Dress Rehearsal (open to the university community)
Week 15: Final Presentation

Exams (15% each)

There will be two final assignments, one take home movie-based
assignment and asitin exam covering material from lectures, readings
and discussions. They will test student comprehension of the subject
aswell astheir reflective and analytical skills.

VI.Academiclntegrity:

Any and all forms of academic dishonesty will result in an automatic
“F” for the entire course, and the student will be reported to the
Committee on Student Academic Honesty as well as the Dean of
Arts and Sciences. Every student has an obligation to understand
how to properly cite sourcesin aresearch paper, and to know what
plagiarismis. Pleading ignorancein the case of plagiarism doesnot,
therefore, congtitute alegitimate excuse. All papers submitted in the
course are subject to inspection by turnitin.com, an online resource
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designed to detect unoriginal material. By remaining inthiscourse,
itistheresponsibility of every student to understand and accept full
responsibility for any acts of plagiarism.

VII. Grading Scale
A =90 - 100%
B =80-89%
C=70-79%
D =60 - 69%
F = Below 60%

VII1. Class Scheduleand Reading Assignments:
Week 1:
Introduction

e Housekeeping

e Theology defined

Student Theological Statement/Journey (to berevisited twiceinthe
term).

Week 2:

Theology of HIV/AIDS
e Définition
o Objectives

Musa Dube, Ed., HIV/AIDS and the Curriculum: Methods of
Integrating HIV/AIDSin Theological Programmes, 2003: (59-83;
77-83).

Elias K. Bongmba. Facing a Pandemic: The African Church and
the Crisis of AIDS. Baylor University Press, 2007: (41-70).
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Week 3:

TheHIV and AIDS Pandemic in Africa
e AIDSHistory
e Stigmaand Spread

Ezekiel Kalipeni, Susan Craddock, Joseph R. Oppong, and Jayati
Ghosh, HIV and AIDSin Africa. Beyond Epidemiology, Blackwell
Publishing, 2006: (1-10, 15-28)

Elias K. Bongmba. Facing a Pandemic: The African Church and
the Crisis of AIDS. Baylor University Press, 2007: (9-40).

Week 4:

Children of AIDS
e Child-Headed Households
e Grandparents

Ezekiel Kalipeni, Susan Craddock, Joseph R. Oppong, and Jayati
Ghosh, HIV and AIDSin Africa. Beyond Epidemiology, Blackwell
Publishing, (2006: 305-322).

Week 5:

Sexuality and HIV and AIDS in Africa
e Migrant Masculinities
e Invisible Homosexuality

Musa Dube, Ed., HIV/ AIDS and the Curriculum: Methods of
Integrating HIV/AIDS in Theological Programmes, WCC
Publication, 2003: (1-9).

Ezekiel Kalipeni, Susan Craddock, Joseph R. Oppong, and Jayati
Ghosh HIV and AIDSin Africa. Beyond Epidemiology, Blackwell
Publishing, 2006: (144-154, 155-166).
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Week 6:
Cultural Entrapments

Ezekiel Kalipeni, Susan Craddock, Joseph R. Oppong, and Jayati
Ghosh HIV and AIDSin Africa. Beyond Epidemiology, Blackwell
Publishing, 2006: (89 -121).

Movie: Yesterday
Week 7:
Poverty, Sex and HIV and AIDS
e Risky Behaviourin Slums
e TheRoleof IMF & World Bank

Ezekiel Kalipeni, Susan Craddock, Joseph R. Oppong, and Jayati
Ghosh HIV and AIDSin Africa. Beyond Epidemiology, Blackwell
Publishing, (2006: 167-174, 192-212).

Week 8:

African Religionsand HIV and AIDS
e Conceptionsand Misconceptions
e Therapy

Week 9:
The African Church on HIV and AIDS

Elias K. Bongmba. Facing a Pandemic: The African Church and
the Crisis of AIDS. Baylor University Press, 2007: (95-130).

Ogbonkhianmeghe E. Orobator, From Crisis to KAIROS. The
Mission of the Church in the Time of HIV/AIDS, Refugees and
Poverty. Paulines Publication, 2005: (86-121)

Week 10:
The Church’s Compassionate Ministry
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MusaDube HIV/AIDSand the Curriculum: Methods of Integrating
HIV/AIDSin Theological Programmes, 2003; (113-142).

Ogbonkhianmeghe E. Orobator, From Crisis to KAIROS: The
Mission of the Church in the Time of HIV/AIDS, Refugees and
Poverty. Paulines Publication, 2005: (121-142).

Week 11:

TheBibleand HIV and AIDS

Musa Dube, ed. HIV/AIDS and the Curriculum: Methods of
Integrating HIV/AIDS in Theological Programmes, 2003: (10-23,
24-34).

Musa W. Dube and Musimbi Kanyoro, Eds., Grant Me Justice!
HIV/AIDS & Gender Readings of the Bible. Maryknoll, NY: Orbis
Books, 2004.

Week 12:
Black/African Liberation Theology and HIV and AIDS

Ogbonkhianmeghe E. Orabator, From Crisisto Kairos: TheMission
of the Church in the Time of HIV/AIDS, Refugees and Poverty.
Paulines Publication, 2005: (68-73).

Week 13:
Theology of Enculturation and HIV and AIDS

Ogbonkhianmeghe E. Orabator, From Crisisto Kairos: TheMission
of the Church in the Time of HIV/AIDS, Refugees and Poverty.
Paulines Publication, 2005: (74-85).

Week 14:
Feminist Theology and HIV and AIDS



172 Troubled but Not Destroyed

Ogbonkhianmeghe E. Orobator, From Crisisto Kairos: TheMission
of the Church in the Time of HIV/AIDS, Refugees and Poverty.
Paulines Publication, (2005: 121-138).

Musa Dube, Ed., HIV/AIDS and the Curriculum: Methods of
Integrating HIV/AIDSin Theological Programmes, 2003: (84-100).

Week 15:
Presentations
Exam
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