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EDITORIAL
As we complete two years of the Phase V of the NCCI – ESHA Program next
month, we look back with a sense of gratitude for the amazing ways in which
God has guided the Program in engaging our member churches and some
theological colleges with sensitive issues of sexuality and gender diversities.
We had embarked on a road less travelled and today, we are proud to share
that we are no longer alone in this difficult journey, as we found fellow
pilgrims to join us in solidarity for those marginalized due to their diversities
in sexuality and gender. As a seed dies to give birth to a new plant, a new life,
we had the privilege to see the birth of new life, among the churches we
engaged with, as few of them, such as the Arcot Lutheran Church in
Cuddalore and the Church of South India – Coimbatore Diocese came
forward to start a ministry among Transgenders, while the theological
colleges became more active in their engagement through discussions and
research, such as the Leonard Theological College, Jabalpur, the United
Theological College, Bangalore and the Orthodox Theological Seminary,
Kottayam. We had an amazing South – South East Asian Consultation at ECC,
Bengaluru in February, 2017, which brought together a unique sharing of
experiences and observations of theologians (which included queer
theologians), church leaders and Christian LGBTIQs on this issue from a
single platform.

The articles shared in this issue are a glimpse of these engagements, as they
were some of the papers presented in our workshops with churches and
Editor, Publisher & Printer: Rev. Dr. Roger Gaikwad, National Council of Churches in
?
from
the Asian consultation. A key aspect shared in the discussions of the
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those churches and theological colleges whom we are yet to engage with, to
join us in this exciting journey, to recognize the crucial step that we will be
taking ahead towards building just and inclusive communities. We do look
forward to a deeper engagement with those whom we have engaged with so
far. We take this opportunity to acknowledge with gratitude, all the writers
who have contributed to this issue.
- Fr. Thomas Ninan
Associate General Coordinator, ESHA-NCCI
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Biblical and Theological Perspectives on Human
Sexuality and Gender Identities -Bendanglemla Longkumer*
Rather than condemn and pull away from people whose lives
are messed up after years of drug abuse, sexual immorality, or
greedy materialism, we should meet people where they are.
This includes reaching out and offering the hope of restoration
found in Jesus. - Gabe Lyons

1. Introduction
Human sexuality is a much larger concept than sexual behavior. Its focus is
=
=
=
more on what people are than what they do. This comes out clearly in the
Biblical account of creation. They are made as sexual beings is specifically
linked with their creation in God’s image (Gen 1:27). Biblically therefore
sexuality is integral to human personhood. The creation account also
highlights the relational value and purpose of sexuality.
One of the results of sex revolution during the sixties is that there is
openness about matters related to sexuality. As with many revolutions, the
expectant result is many. It has resulted in understanding sexuality as
something that is common to all people which needs examination, even
within the church. From this vantage point healthy sexual attitudes can be
developed and encouraged. If at all there is a problem it must be explained
and addressed openly rather than condemned, ignored or stigmatized.
Because such attitudes will not make the burden go away; it increases the
weight and such response cannot be the choice of a compassionate
Christian or church.
2. A Liberative Theology from the Perspective of Sexual Minority?
The question of appropriate relation of the church to the excluded bodies
has emerged as one of the major importance in theological deliberations
and churches as well. Many of these deliberations share a concern to
understand them in the light of Christian faith. My theological experiences
have enabled me to understand that Christian faith is not that of being
judgmental but of grace, compassion and hope. I also understand how
difficult it is for a church to be confronted by issues which have long been
*Dr. Bendanglemla Longkumer teaches Christian Theology at Leonard Theological College,
Jabalpur.
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either ignored or not been given attention or even condemned especially
about those groups of people that have been either excluded or stigmatized.
Again one wonders whether such deliberations would reinforce in them that
they are the group who are neither understood nor wanted, neither loved
nor even to be tolerated, given the fact that heterosexuality has long been
understood/accepted as a superior form of sexuality to homosexuality. If
looked at in terms of fulfilling procreation which as it applies to this context
the argument goes: sexuality belongs to the law of nature, but it is ordered
toward a particular purpose, that is the procreation of children. Sexuality
which does not have this end in view violates that order. Homosexuality is
thus a perversion of the natural order and therefore of the law of God.1 This
principle is still strongly upheld in the “sanctity of the home and family”.
Christians are closely linked with the preservation of the life of the family,
basing on which homosexuality is understood as a clear violation of the ideal
of family life. Within this backdrop following are some select biblical and
theological perspectives on Human Sexuality.
3. Biblical and Theological Perspectives on Human Sexuality and Gender
Identities:
Within the given context - as mentioned above - it is important that we
discuss the Biblical texts linking with the theological concept of sin which is
related to the topic of sexuality carefully and critically. Over the years Bible
has been misused for bloody crusades and tragic inquisitions: to oppose
medical science, to condemn cross-cultural/interracial marriages, to
execute women as witches, to support hierarchy based on gender etc.
However Mel White would say that, “We’d like to believe that no person of
goodwill would misuse the Bible to support his or her prejudice. But time
and time again it has happened with tragic results.”2 Given the fact that the
scripture gives us a set of interpretative practices that helps us address new
questions and issues, the community of faith cannot avoid the difficult task
of debating such critical issues and deciding how it applies to our present
context. It is relevant to state Frederic C. Wood’s opinion here,
The Bible was not written to give us a set of rules. The Bible was
1
Theodore W. Jennings, “Homosexuality and Christians Faith: A Theological Reflection,” The
Christian Century (February 16, 1977): 138.
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written to reveal the nature of God and of humanity. From such
a revealing, or revelation, men have traditionally attempted to
derive codes of behavior and principles by which to make
decisions in all of the areas of their everyday lives. If this
revelation is relevant to other areas in which we make ethical
decisions, such as civil rights or academic integrity, I would
hope that it is also relevant to this area of our decisions in
relation to the expression of our sexuality.3
3.1. Recalling God’s Creation
We might recall that in the creation account humans who are created as
sexual being is commanded by the creator to go out and fulfill his sexuality,
by being fruitful and to multiply. The attribute that God is the Creator who
created everything out of nothing (creatio ex nihilo) means that God is
responsible for creating us as sexual being, as male and female. The
differentiation of humanity is another implication of God’s creativity, and
the polarity of sexes is God’s intention (Gen1:27), it belongs to the original
order of creation. The fact that God has created us male and female points
to the relational aspect of humanity and that humanity cannot exist in
isolation but in community. It is the will of God that we are created as
different genders, for which we need not be embarrassed or ashamed of. It
is never despised or dominant, because it was not viewed in isolation rather
in broader context. In response to the fact that God in His order of creation
has created us male and female, we can respond by accepting ourselves as
sexual being. It is also important to accept our sexual identity as male or
female. This certainly does not mean that we must fit into society's rigid
stereotypes, but failure to accept our maleness or femaleness is a rejection
of what God intended.4
3.2. Recognizing the Otherness of the Other
One of the principles illuminated by Barth was that our created, fallen and
redeemed humanity is to be understood as cohumanity. This assertion of
identity is derived from Gen 1:26 that expresses that we are created in the
image of God, as male and female. This two-gender character of humanity
3

Frederic C. Wood, “Sex Within the Created Order,” Theology Today ebsco.pdf, p.394.

4

Harry N. Hollis, “Theological Understanding of Sexuality,” Review and Expositor, 160.

2

Mel White, What the Bible Says and Doesn’t Say about Homosexuality (Lynchburg: Soulforce),
5.
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seems to be the determinant factor of humanity. This principle seems to
wrong homosexuals when contrasted with heterosexuals. However our
humanity as cohumanity cannot be interpreted from sexual or genital aspect
alone.
Sexuality as being part of human person reminds us that we cannot create
ourselves; that we should recognize the other as important, and it reminds
us that humans cannot live in isolation. However in many instances, the
sexual “otherness” of the other is abridged, denied, reduced or violated by
bringing them into conformity with our needs and desires (sexually this is
lust, politically this is oppression). The significance is this- that the otherness
of the other is God’s creation in the image of God, and hence we are
summoned out of our isolation into the cohumanity of love. This principle of
cohumanity enables us to distinguish between the better or worse relations
but not intended to dismiss homosexual relations as worse a priori.
As Christian community, what we can do is respect for other sexual beings.
We can show respect and appreciation for God’s creation by treating others
as persons and not as objects. This calls for mutual respect between
husband and wife in marriage, also respect for other sexual beings in our
social life as well. According to Harry N. Hollis, this response relates to
discrimination against the male or the female. Male arrogance has often
called forth an equally extreme response of feminism. The church can take
the lead in fighting prejudice toward women, but first it must seek to
eliminate discrimination in its own structures.5 Furthermore, the churches
can now reach out to the people to help them understand God’s creative
creation and appreciate the diversity because sexuality was created by God,
transformed among believers by Jesus’ death and resurrection, and
sanctified by the indwelling Spirit. Sexual relations are to express the mutual
respect and love made possible within the “Body of Christ.”6
3.3. Revisiting Texts where Homosexuals are Placed with Suspicion
Correspondingly, the story of Sodom is often interpreted with suspicion that
the city was destroyed because it was overrun by sexually obsessed
homosexuals. In fact the city was doomed to destruction long time back.
5

9
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Listen to what prophet Ezekiel 16:49-50 says: This was the guilt of your sister
Sodom; she and her daughters had pride, excess of food, and prosperous
ease, but did not help or encourage the poor and needy. They were arrogant
and this was abominable in God’s eyes. Both heterosexuals and
homosexuals alike are reminded today that what breaks God’s heart is
when we refuse justice, mercy, love and care to the poor and the needy,
when we spend all we have only on ourselves, and not being humble.
Homosexuality is considered taboo especially for Indian Christians, and
condemned as “an intrinsic moral evil”. Biblical texts that explicitly speak of
same-sex practices (Gen. 19; Judges 19; Lev. 18:22; 20:13; Rom. 1:24-27; 1
Cor. 6:9; 1 Tim. 1:10) do not address the issue of loving homosexual
relations. The reason why it is so is because of the people’s attitude to the
concept of sin. The traditional understanding of sin is ‘missing the mark’.
This triggers the crucial question, how Christian understanding of sin affects
people with different sexual orientation? With heterosexuality being the
accepted norm in all the culture: with the fact that it is the only possible
means of procreation,7 the LGBTQs are viewed as an attack upon the
integrity, sufficiency, authority and the very nature of God who created
males and females.8
Leviticus texts declare same sex relations as an abomination; but no reason
is given as to why it is so. It is just that this is also part of the series of
prohibitions listed among the Holiness Code in the book of Leviticus. Since
these prohibitions are found in the ritual law and are apparently equal in
severity and prohibition against drinking the blood of an animal or having
intercourse with a menstruating woman, or having an ox which gores one’s
neighbor, their pertinence for theological ethics is generally disputed. It is
sometimes asserted that the Old Testament proscribes homosexual acts
because they are non pro-creative, but this connection is never made in
Leviticus- or elsewhere in Scripture. Thus we must ask to what extent we
7
From early centuries, the Church attempted to limit sex to procreation as its natural purpose.
Yet it also idealized celibacy, a sexual ethos felt to be supernatural in its reliance on grace and its
connection with an elite spirituality. On procreative sex, defined as unnatural, was classed with
bestiality and masturbation in penitential manuals, and both its homosexual and heterosexual
forms were forbidden. One main argument drawn from the creation story is that
homosexuality is wrong because same-sex relations do not result in procreation.

Ibid., 161.
8

6

Human Sexuality and the Christian Faith – Episcopal Edition Human Sexuality in the Bible –
Chapter 2
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Phanenmo Kath, Human Sexuality:Endangered Morality in Cybersonic Era (Mokokchung:
TDCC, 2010), 165-66. As disclosed in Genesis 1:26-27, according to God’s design, humans were
created male and female.
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consider the proscriptions against homosexual acts in Leviticus generally
binding upon the Christian conscience.9 Furthermore, Genesis 19 and
Judges 19 are rightly said to narrate God’s judgment upon homosexual rape
and inhospitality. The ancient scholars on one hand did not interpret this as
denunciation of homoeroticism nor their inhospitality/wickedness due to
lack of charity or the sin of pride.
Considerable attention has been given to Romans 1:26-28, because of the
fact that this is the only passage that contains reference to the same sexactivity of both male and female. This passage plays a large role in the
discussions of the church in regard to morality of the sexual relations among
gays and lesbians. Most interpreters conclude that Paul viewed the
confusion of sex roles as characteristics of pagan world and rejection of
God’s created order as well. It also indicates that this was part of Paul’s major
arguments that seeks to demonstrate not only the “fallenness” of the gentile
world but also the sinfulness of the Jews because they failed the Torah. Both
Jews and Gentiles according to the text stand in need of God’s redemptive
activity in Jesus Christ: “all have sinned and fall short of the glory of God”
(3:23). It is important to realize that Paul is not primarily concerned here to
attack specific vices; he uses the illustrations to point to his main theological
argument. This is not to overlook Paul’s judgment of same-sex activity, but it
does suggest that the Apostle is not ‘out to get them,’ as some people have
assumed!10 Today in the modern understanding of human sexuality, which
can speak of a person’s sexual orientation, we can put this issue in a whole
new context and try to reframe the issue of what is “natural” and
“unnatural” intercourse. In this line of thought it is appropriate to state
Norman Pettinger’s observation,
There are also the homosexuals, comprising (so the sociologists tell
us) perhaps eight or ten percent of the total population. For centuries
homosexuals have been condemned by society and rejected by the
churches. Only recently has any compassion and understanding been
shown in our western world to these millions of men and women. This
treatment, so uninformed and unloving, has been a scandalous affair.
It rests upon a misuse of Scripture and a mistaken reading of so-called
"natural law," as well as upon the dislike felt by the majority of people

for those who differ from them in such a crucial way. Modern opinion
is coming to see that homosexuality is not deviant; it is only different
from majoritarian preference and capacity. It is neither criminal nor
(in and of itself) sinful. Its expression in act is likewise neither criminal
nor sinful, provided that certain criteria to which I shall refer shortly
are present in governing it. Of course what has just been said is
controversial.11
4. The Road Ahead
Like many other topics the issue of sexuality in the Bible challenges us to
discern the distinction between what is central and what is peripheral.
There are some narratives that reflect male-centered society valuing male
more than female (Gen 19, Judges 19). In addition to hierarchical relation
between the sexes where the sexual mutuality is distorted (Gen 3:16), there
are passages which are often seen as condemning same sex relations (Lev
18:22; 20:13). On just a surface reading this text might leave one feeling
uneasy, especially if you are gay. A closer look at the book would reveal that
the book being the holiness code includes many sexual laws and numerous
prohibitions. But the question then arises, why people pull these two verses
targeting the homosexuals as if Bible is condemning them and their
activity? It is important to remember that in every age, people of faith are
responsible for setting moral and ethical standards that honor God. But we
people of faith must be very careful not to allow our own prejudices to
determine what those standards should be.12
While it is difficult to demonstrate on the basis of some specific texts, but it
is suggestive of guarding against all forms of promiscuity. This also suggests
that the semen of male was believed to be life-bearing. Hence the
community scorned of any sexual activity in which there was no possibility
of producing children. The sexual activity between males was therefore
seen as contrary to God’s intention of creation (Gen 1). It implies that the
11

Norman Pettinger, “Towards a Christian Theology of Sexuality,” Union Seminary Quarterly
Review, Vol XXX Nos 2-4 (Winter-Summer, 1975): 127.
12

9

10

Theodore W. Jennings, “Homosexuality and Christians Faith: A Theological Reflection,” 139.
Human Sexuality and Christian Faith- Episcopal Edition, Human Sexuality in the Bible, Chapter

2
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Mel White, What the Bible Says and Doesn’t Say about Homosexuality, 13. He further
suggests, Instead of selecting one item from an ancient Jewish holiness code and using it to
condemn sexual or gender minorities, let’s talk together about setting sexual standards that
please God— standards appropriate for heterosexuals and homosexuals alike, standards
based on loving concern, health, and wholeness for ourselves and for others.
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Israelite’s sexual ethics was determined by the priority given to
procreation.13 Thus making heterosexual relationship as the normative
expression of human sexuality and prohibiting any other sexual activity
outside this parameter. It is interesting to note that there is no hint of gender
hierarchy in the creation account; both are created with the same identity
that is, “the image of God” with the same responsibility to procreate.
Jesus the incarnate Word of God is the agent of our salvation. He applies it to
himself as he read out the main task of his ministry (Luke 4:18-19). And as
the gospel story unfolds this emphasis becomes clear in the words and
actions of Jesus (Luke 7:22). In incarnation God became accessible to
humanity and initiated a union between Himself and humanity and the
creation in its entirety. Jesus Christ was sent into the world to seek out the
lost so that we may live through him. He was the atoning sacrifice for our sins
(1John 4:9-11). It was also the expression and manifestation of God’s love to
the world, opening up the possibility of salvation for all. Salvation
overcomes sin and healing prevails over the sin. It brings reconciliation to
the community who has been ostracized. One of the tasks of our theology is
to help the key affected people realize the reign of God through
empowerment, and heal the wounds of ostracizing, stigmatizing and create
a world of compassion, love, care and hope. Let there be “love one another”

13
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Partnering together in the Healing Ministry of the
Church
- Roger Gaikwad*
As we reflect upon this important subject of “Partnering Together” in the
Healing Ministry of the Church, let us remind ourselves of this significant
parable:
"The Parable of the Lifesaving Station"
On a dangerous seacoast where shipwrecks often occur there was
once a crude little lifesaving station. The building was just a hut, and
there was only one boat, but the few devoted members kept a
constant watch over the sea, and with no thought for themselves,
they went out day or night tirelessly searching for the lost.
Many lives were saved by this wonderful little station, so that it
became famous. Some of those who were saved, and various others
in the surrounding areas, wanted to become associated with the
station and give of their time and money and effort for the support of
its work. New boats were bought and new crews were trained. The
little lifesaving station grew.
Some of the new members of the lifesaving station were unhappy

that the building was so crude and so poorly equipped. They felt that
=
=
=
a more comfortable place should be provided as the first refuge of
those saved from the sea.
They replaced the emergency cots with beds and put better furniture
in an enlarged building. Now the lifesaving station became a popular
gathering place for its members, and they redecorated it beautifully
and furnished it as a sort of club.

13
Because the Hebrew pre-scientific understanding was that the male semen contained the
whole of life. With no knowledge of eggs and ovulation, it was assumed that the man’s sperm
contained the whole child and that the woman provided only the incubating space. Therefore,
the spilling of semen without possibility of having a child was considered murder. The Jews
were a small tribe struggling to populate a country. They were outnumbered by their enemy.
You can see why these ancient people felt it was an abomination to risk “wasting” even a single
child. Ibid.

292

Less of the members were now interested in going to sea on lifesaving
missions, so they hired life boat crews to do this work. The mission of
lifesaving was still given lip-service but most were too busy or lacked
the necessary commitment to take part in the lifesaving activities
personally.
Rev. Dr. Roger Gaikwad is the General Secretary of the National Council of
Churches in India.
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About this time a large ship was wrecked off the coast, and the hired
crews brought in boat loads of cold, wet and half-drowned people.
They were dirty and sick, some had skin of a different color, some
spoke a strange language, and the beautiful new club was
considerably messed up. So the property committee immediately had
a shower house built outside the club where victims of shipwreck
could be cleaned up before coming inside.
At the next meeting, there was a split in the club membership. Most of
the members wanted to stop the club's lifesaving activities as being
unpleasant and a hindrance to the normal pattern of the club. But
some members insisted that lifesaving was their primary purpose and
pointed out that they were still called a lifesaving station. But they
were finally voted down and told that if they wanted to save the life of
all various kinds of people who were shipwrecked in those waters,
they could begin their own lifesaving station down the coast. They did.
As the years went by, the new station experienced the same changes
that had occurred in the old. They evolved into a club and yet another
lifesaving station was founded.
If you visit the seacoast today you will find a number of exclusive clubs
along that shore. Shipwrecks are still frequent in those waters, but
now most of the people drown!
The “crude little lifesaving station” with its “devoted members” could be said
to be the dedicated medical missionaries working in different parts of India
at the beginning of the 20th century. Mission Bodies and Churches then
became very enthusiastic about healing ministry. Therefore many of the
mission bodies and their churches became involved in healing ministry. This
led to the development of mission hospitals, the growth of the medical
fraternity, and the formation of Christian Medical Association in India.
However as time passed by, churches thought that healing ministry is the
specialized work of experts (doctors, nurses, paramedics, technicians,
chaplains, administrative staff, etc) committed to the work, and thus
congregation members distanced themselves from their enthusiastic
involvement in the same. A few of the church leaders however took part in
the governance of medical ministries.

294
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Medical ministries were thus confronted with several problems: council
members expected help from erstwhile mission bodies abroad which was
gradually diminishing; there was disagreement on who should be the CEOs
of hospitals – medical professionals or management experts of clergy;
medical institutions were expected to fund themselves - some made
healing a commercial enterprise, while many struggled to keep hospitals
going; some medical professionals quit the institutions they were serving
and started their own services which now became private enterprises,
having no direct connection with churches. Consequently many hospitals
have been closed down, while again several are struggling for survival, and
yet there are some hospitals which are doing well, a few of which being
exemplary. In the present scenario of globalization on the one hand, in
particular the powerful control of medical corporates, and that of right wing
ideologues and cadres on the other, who seek to restrict and even eliminate
Christian medical ministries, concern about partnership in healing ministry
assumes greater importance and urgency.
It is in such a context that we are reflecting on the importance of
partnering together in the healing ministry of the Church.
To start with, we need to do away with the ideological dichotomy we have
tended to follow, whereby the healing ministry of hospitals/medical
associations and the ministry of churches have been compartmentalized in
two boxes. Perhaps the reason for this dichotomy is the narrow
understanding and definition of mission which Christians generally
subscribe to. In the section entitled “Mission as Healing and Wholeness” in
the WCC Document Together Towards Life: Mission and Evangelism in
Changing Landscapes, (presented to the WCC 10th Assembly at Busan,
Republic of Korea, in 2013), healing is described as follows:
Health is more than physical and/or mental well-being and healing is
not primarily medical. This understanding of health coheres with the
biblical-theological tradition of the church, which sees a human being
as a multidimensional unity and the body, soul, and mind as
interrelated and interdependent. It thus affirms the social, political,
and ecological dimensions of personhood and wholeness.
The Spirit empowers the church for a life-nurturing mission, which
includes prayer, pastoral care, and professional health care on the

295
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one hand and prophetic denunciation of the root causes of suffering,
transformation of structures that dispense injustice, and pursuit of
scientific research on the other. (emphasis added)

name, and we tried to stop him, because he does not follow with us” Jesus
said to him, “Do not stop him; for whoever is not against you is for you.”
(Luke 9:49-50)

Since “health is more than physical and/or mental well-being and healing is
not primarily medical” and since the “Spirit empowers the church for a lifenurturing mission, which includes prayer, pastoral care, and professional
health care” we need to realize and reiterate that healing ministry is the
work of the whole church and not merely of professional medics.

In the year of the 500th anniversary of the Reformation which Martin
Luther started, we need a reformation of our healing ministry in terms of
our vision, our governance, our administration, and our services. Let us go
in for becoming partners ministerially, organically or ecumenically so that
symbolically we become like the tree of life, on either side of the river of life,
with its twelve kinds of fruit, producing its fruit each month; and the leaves
of the tree are for the healing of the nations.(cf. Rev.22:2)

Since healing ministry is the work of the whole church, the church
should responsibly “own” and “practice/facilitate” all expressions of
healing, be it prayer, pastoral care and professional health care. Therefore
the above mentioned document goes on to say:
Christian medical mission aims at achieving health for all in the sense
that all people around the globe will have access to quality health
care. There are many ways in which churches can be, and are, involved
in health and healing in a comprehensive sense. They create or
support clinics and mission hospitals; they offer counselling services,
care groups, and health programmes; local churches can create
groups to visit sick congregation members. Healing processes could
include praying with and for the sick, confession and forgiveness, the
laying on of hands, anointing with oil, and the use of charismatic
spiritual gifts (1 Cor. 12). (Emphasis added)

=
=
=

Healing ministry therefore calls for the committed service of the church
congregations where all can contribute, through their people and creationfriendly ministries, with the talents/qualifications/gifts that we possess:
Now there are varieties of gifts, but the same Spirit; and there are
varieties of services, but the same Lord; and there are varieties of
activities, but it is the same God who activates all of them in everyone.
To each is given the manifestation of the Spirit for the common good.
(I Cor.12:4-7)
Let us get rid of denominational/institutional competition. When John
reported to Jesus, “Master, we saw someone casting out demons in your
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engagement between churches and LGBTI groups on
homophobia in Africa**
- Gerald O. West*
Charlene van der Walt†
Kapya J. Kaoma‡
Introduction
This article offers reflection on work that has been done over the past
decade or so in African contexts, across a number of continent-wide
networks. Each of these networks has sought to construct safe and sacred
places for dialogue with diversity, between African LGBTIQ Christians,
African theological educators, and African church leadership.
The emphasis of the article is on theological process rather than theological
content. How we do theology resides at the centre of our current
contestations around sexuality. Our starting point in terms of re-imagining
engagement between churches and LGBTIQ groups on homophobia in
Africa is the actual real presence of LGBTIQ people. Without these people
there can be no re-imagining, there can only be violence. Diversity requires
real diverse bodies.
An epistemological privilege
Perhaps the most significant shift that we must imagine for the churches is
for them to ground their theological work on LGBTIQ sexualities in the lived
experience of LGBTIQ Christians.1 Doing theology from the perspective of
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Given the focus of the workshop in which this paper was presented, Homophobia & the
Churches in Africa: A Dialogue, the emphasis is on Christianity. However, our view is that interreligious and interfaith dialogue and collaboration is crucial.
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and with marginalised sectors is not new. Liberation theologies have made
such a commitment the starting point of the doing of theology. The
epistemological privileging of particular marginalised experience is what
characterises liberation theologies (Frostin 1988).2

shape of scripture God acts in specific social contexts, taking sides with the
oppressed across historical time and geographical space, reminding us of
the fact that marginalised communities are the springboard for Christian
theology, ethics, and ministry (Croatto 1987).

The temptation and the tendency of what the South African Kairos
Document (1985) (Kairos 1985) called ‘Church Theology’ is to impose preexisting theology onto a new site of struggle. Sexuality has become a new
site of struggle and the ‘old’ theology does not fit, for it is founded on
heteropatriarchy. For sexuality in all its God-given fullness to become the
subject of the doing of theology, particular marginalised sexual communities
with their own particular experience must become the primary dialogue
partners in the doing of theology. This does not mean that the long legacy of
Christian theology is to be ignored; what it means is that this historically
inherited theology must be interrogated for its usefulness for the new site of
struggle.

Framed in these ways, doing theology on sexuality requires that we grant an
epistemological privilege to the lived reality of LGBTIQ Christians. We
cannot do theology on sexuality without these realities. Putting it
differently, rather than calling for the development of a new theology of
sexuality/ties (– an object to be produced), the call is for the development of
a sexual theology appropriating as its starting point the embodied lived
experiences of minority sexualities (– a theological process).3

Whereas the process of interrogating may be threatening to the
establishment, it invites all God’s people into a sacred process of knowing
and understanding God’s work in the contemporary context, in which the
churches are called to witness to God’s involvement in the theological
interrogation of the current oppressive situations in which sexual minorities
exist.
Just as the Kairos Document was a “challenge to church” (Kairos 1985, 1986),
calling for repentance and conversion from ‘Church Theology’, so a
prophetic/liberation theology of sexuality challenges the churches to repent
from using the experience of heteropatriarchy as its primary dialogue
partner. African church theologies are not neutral, they are
heteorpatriarchal. But privileging the experience of marginalised
communities ought to be axiomatic for Christian theology. The God of
Christianity is introduced in Exodus as the God who hears the cry of slaves
(Exodus 3:7). The biblical God is also the God who accompanies and leads
the oppressed to the land of freedom, and who through the prophets
protects God’s people from both internal and external oppression. In God’s
fullest revelation, the Son of God is born on the margins of a colonised and
marginalised people (Luke 2:1). It could and has been argued that within the
2
The other characteristic elements of liberation theologies, as analysed by Per Frostin, are also
instructive for the doing of queer theology; see (West 2013, 2015)
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It must also be recognised that LGBTIQ Christians are already doing
theology, often within their own bodies. And although such lived theology is
not always clearly articulated, it is always present. This is what the Kairos
Document referred to as ‘people’s theology’ (Kairos 1986), and the task of
‘prophetic theology’ is for socially engaged biblical scholars and theologians
to come collaboratively alongside people’s theology and offer the biblical
and theological resources required to construct a prophetic theology of
sexuality (Nolan 1996).
From the above it is clear that the churches task is not to apply a ready-made
theology to a contextual reality; the churches task is to do theology with the
contextual reality of LGBTI experience. The starting point for doing this new
sexual theology is the lived experiences written on the bodies of LGTBIQ
people.
Affirming and articulating ‘people’s theology’
Though a public ‘prophetic’ theology on sexuality is important, we as the
church move too quickly if this becomes our focus. The process of creating a
‘queer’ (Cheng 2011) people’s theology is a vital prerequisite. As the Kairos
Document insisted, without people’s theology there can be no prophetic
theology. But people’s theology is not simply a step on the way to the ‘real’
thing; people’s theology is the real thing. It is the theology of the people in
3

Thatcher hints at this when discussing the four classic sources for doing theology namely
Scripture, tradition, reason and experience. Although experience has been included in this list
it has very seldom been appropriated as a relevant and legitimate source for doing theology. By
calling for the development of sexual theology the starting point for ‘doing theology’ changes
to the lived embodied experience of LGTBIQ people themselves (Thatcher 2011).
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that it seeks to address the contradiction between the visible people and the
invisible people. People’s theology does not rest on definitions that reject
‘other people’ in favour of ‘the people’, but seeks to acknowledge the
sacredness of all human beings, even those who are rendered invisible, as
the image of the Creator.
Here is another of the churches’ tendencies, to rush too quickly through
what is a slow and complex process. The doing of LGBTIQ theologies requires
a process that recognises the traumatised realities of LGBTIQ bodies.
Traditional normative theologies of sexuality have traumatised queer
Christians (Cvetkovich 2003). Only slow processes of trust and facilitation in
safe and sacred spaces controlled by themselves (and their invited prophetic
allies)4 can create the necessary conditions for the emergence of a queer
people’s theology (West 2011). In the context of the lived trauma
experienced by LGTBIQ people within faith communities and because of
religiously infused homophobia, the need for safe spaces where the voice of
the oppressed can be heard cannot be overemphasised. Creating safe
spaces for voice, words, song, ritual, and the silence of solidarity to express
the trauma experienced might assist in the reclaiming of agency and the
development of a vocabulary of embodied resistance.5
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The doing of people’s theology returns and affirms the biblical and the
theological to LBGTIQ Christians, for whom the Bible and theology have
usually been whips to chastise them. So while we may want to work with the
centres of power within the churches, the task before us does not begin
here. To focus on the centre is to participate in the violence perpetrated by
the centre. This is why organisations like Inclusive and Affirming Ministries6
and the Pietermaritzburg Gay & Lesbian Network7 are so important. They
already provide the safe and sequestered sites within which queer people’s
theology might be done. And we cannot make the move to a more public
prophetic theology without affirming and building the theological capacity
of queer Christians within such sites.
Such places are not apart from the church for they are part of the church.
Such spaces provide the public theological witness of the rejection of God’s
people on one hand, and the rethinking of the Christian faith and practice
on the other. They testify to the fact that LGBTIQ Christians are not abstract
beings, but people with sacred worth. It is in such sites that God raises up
prophets (within the churches) to raise the theological and ethical
consciousness of justice for the oppressed.

4

Michael White suggests that when people stand together in solidarity, however briefly and
partially, it “…provides us with the opportunity to look back on our taken-for-granted ways of
thinking and being in the world” (White 1997, 141). White believes that this makes it possible
for people to “think outside the limits of what we would otherwise think, to challenge aspects
of our own participation in the reproduction of dominance, and to identify options for action in
addressing disadvantage and inequality that would not otherwise be available to us” (White
1997, 141). By creating a safe space where the voices of traumatized minorities are embraced
within the safety of a caring community of allies the possibility for ‘compassionate witnessing’
exists. Kaethe Weingarten describes the ideal witnessing position in relation to violence as one
of “awareness and empowerment” where we are able to acknowledge losses, to support
mourning and grief, to humanize the enemy, and to witness individual and collective pain with
as much heartfelt compassion as we can muster (Weingarten 2003, 21-38). Through
“compassionate witnessing” and a stance of solidarity the possibility for “reasonable hope”
exists. “Reasonable hope consistent with the meaning of the modifier, suggests something
both sensible and moderate, directing our attention to what is within reach more than what
may be desired but unattainable. Reasonable hope softens the polarity between hope and
despair, hope and hopelessness and allows for (more) people to place themselves in the
category of the hopeful .... Reasonable hope is relational; consists of practice; maintains that
the future is open, uncertain and influenceable; seeks goals and pathways to them; and
accommodates doubt, contradiction and despair”(Weingarten 2010, 7-9).
5

Denise Ackerman hints at the value of genre of lament: “I suggest that the ancient language of
lament offers a vehicle for expressing the raw emotions… The language of lament also offers the
Body of Christ the opportunity to say: ‘We are suffering, we stand in solidarity with all who
suffer, we lament while we believe that there is hope for all in the Good news’”(Ackermann
2004, 25).

302

For it is from such sites that queer Christians must go out to take their
rightful presence in the work of doing prophetic theology. But because the
doing of prophetic theology requires engaging with the biblical and
theological tradition, queer Christians must be thoroughly theologically
equipped to re-encounter the very tradition that has tormented and
traumatised them. This requires a biblical and theological interpretive
resilience that can only be nurtured within a queer people’s theology. ‘Reentering’ the church to do theology is a potentially traumatic experience for
LGBTIQ Christians who have often been driven out from their churches.
Being biblically and theologically equipped for a ‘re-turn’ to the church
builds theological resilience, recovers the agency of queer Christians, and
affirms their dignity.
The “‘Talking Back!’ Think Tank: LGTBIQ Identities and Queer Perspectives”
conference and workshop hosted at the Faculty of Theology, Stellenbosch
University on May 2015 and resulting from the collaboration between the
6

http://iam.org.za/

7

http://www.gaylesbian.org.za/
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BeyersNaudé Centre for Public Theology at Stellenbosch University,
Inclusive and Affirming Ministries, and the Center for Christian Spirituality is
a good example of initiatives that challenge the status quo of church
engagement. The initiative aimed at bringing together, ecumenically, queer
clergy in order to engage the direction of conversation within church
structures. It has often been remarked that there are conversations on
issues queer within the church, thus conversations ‘about’ LGTBIQ people,
but very seldom conversations ‘with’ queer people. The aim of the event
was to make a historical start in the process of determining the queer
agenda within the church by giving voice to the embodied realities of LGTBIQ
clergy and church leaders.
The contested nature of the biblical and theological tradition
Among the factors that would constitute biblical and theological
interpretive resilience is a recognition that ‘the Bible’ and ‘Theology’8 are
not singular things. Not only are they plural, they are inherently contested.
The contestation is internal to the scriptural tradition. This is another area in
which the churches are lacking; they imagine the Bible to have a singular
message and their church theology to be applicable to each and every issue.
As other liberation theologies have begun to realise, a ‘fundamentalism of
the Left’ (Assmann 1976) does not have the capacity, in the longer term
(Mosala 1989), to liberate. And so there is no shortcut. The well-known texts
of LGBTIQ terror must be carefully and critically engaged, as must other
biblical (and all sacred) (Esack 1997, Jamal 2001, Esack and Chiddy 2009,
Palombo 2014) texts. The resources of queer biblical criticism offer a range
of resources for this re-reading task (Goss and West 2000, Stone 2001).
Difficult as it is for the churches to concentrate on the detail of scripture,
prone as the churches are to theologically over-determined interpretations
of particular texts, the more difficult task is to assist the churches to
recognise the contested nature of their sacred text (Brueggemann 1993).
Feminist biblical studies and theology have prepared the ground for such a
task, so there is much to work with, but the very association of queer and
feminist work compounds the problem for our churches.
But creative work can be done, often by coming at the question of the notion
of a contested text obliquely, via a topic that is less contentious. For example,
there are biblical texts that clearly condone slavery, but there are also
8

25

biblical texts that reject and resist slavery. There is not one ‘biblical’ position
on slavery. By working with the topic of slavery, as an example, the notion of
a contested text can be explored more fully, leading into similar work on
sexuality.
My Bible and I
And work with the Bible we must. The Bible must be a site of struggle in our
African contexts. We cannot ignore or bracket the Bible, as has been the
case in much ‘western’ Euro-American queer Christianity. This is why we
also need to do our own African work on queer sexuality. We must engage
the Bible, both the toxic texts and the Bible in general. Re-reading the toxic
so-called ‘homosexuality’ texts demythologises them and enables queer
Christianity to talk back to the Christian establishment (Lings 2013). Rereading these texts also offers other more redemptive interpretive options.
For example, if Genesis 18-19 ‘really’ is about hospitality and not
homosexuality, then perhaps this text can be read for inclusion of and
hospitality towards ‘strange(r)’ sexualities. At the very least, the text speaks
to the role of protecting the stranger from the established culture of the
time. Just as Abram (and later Lot) defended the stranger from abuse, he
also negotiated the protection of the people of Sodom and Gomorrah.
Regardless of where the church sees itself in that story, the need to stand
with the vulnerable is critical to biblical interpretation and appropriation.
However, if we are to move beyond homophobia, we must not allow the
churches to determine which biblical texts are ‘about’ homosexuality.
Biblical texts that speak to inclusion must be appropriated, as must, for
example, the inclusive silence of Jesus on homosexuality. Homophobia in
the churches inhabits a particular biblical shape, and so this biblical shape
must be interrogated and destabilised and replaced with a redemptive and
liberating shape.9 Re-reading the ‘prescribed’ texts and offering redemptive
readings of neglected texts is a part of this destabilising process. This can
only be done if we “take back the Word” (Goss and West 2000), refusing to
allow normative homophobic approaches to the Bible to dominate the
interpretive terrain. Indeed, taking back the Word is in itself an empowering
prophetic act. By reclaiming the biblical basis of our struggles, we reexperience God in new and diverse ways. We learn to re-experience God
anew in the context of the cries of those oppressed because of their
particular sexuality.
9

By ‘theology’ we include the full range of theological disciplines, including the ethical.
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For a discussion on ‘the shape’ of ‘the gospel’ see (Nolan 1988)
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As important as re-reading the Bible is in African contexts, this re-reading
must be corporate and collaborative rather than personal and individual.
The dominant forms of African Christianity have become increasingly
individualised.10 Residual forms of colonial Evangelical theologies have
combined with the commodifying effects of globalisation to produce an
array of individualised neo(colonial)-Evangelical, neo(colonial)-Pentecostal,
neo(colonial)-Charismatic African Christianities (Gifford 2008). By
individualising sexuality theologically, LGBTIQ sexualities are made the
responsibility of individual African Christians. By so doing, the sexual
systems that construct LGBTIQ sexualities as abnormal and sinful are left
unexamined.
Globalisation manufactures not only new forms of Christianity but also
shapes how African Christians respond to the plurality of perspectives
generated by globalisation. On the one hand, globalisation constructs
creative spaces in which LGBTIQ Christians can find solace and support (in
cyberspace for example) outside of their own social systems. However, such
spaces do not directly confront and deconstruct the dominant local systems.
On the other hand, globalisation generates religio-cultural uncertainty
within the dominant traditions, often leading to fundamentalist assertions
that traditional values are sacred and unchangeable, coercing local
individuals to conform to ‘the tradition’.11
Unfortunately, African debates on sexuality are often ‘captured’ by
individualising forms of Christian theology, whether it be the ‘liberal’ human
10

Reiner Kessler’s work on Intercultural Bible Reading is important in this regard. Rather than
thinking of scriptural engagement as an individual/in-group endeavour he calls for the shift to
understating the reader in the Bible reading process as plural. Kessler describes the position of
the reader in Bible engagement process as: “These readers do not simply have the text as object
of interpretation; they have other readers with whom they communicate. Reading the text thus
becomes a double communication. It is communication with the text, as in the traditional
bipolar model. And by means of the text, it is communication with the author. However, reading
also includes communication with other readers. This communication forms a constitutive part
of the process of understanding. Understanding the text is no longer possible without the
communication with other readers. Through intercultural Bible reading, these other readers
are no longer readers who come from the same context. These readers are different from one
another and they are global” (Kessler 2004, 457). The ‘reading with’ approach brings together a
diversity of voices and a range of interpretative tools. A ‘queer reading with’ approach will add
to this the imperative of reading from the position of the oppressed.
11
The effects of globalisation on religion deserves more careful attention; see for example
(Stålsett 2006)
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rights12 orientation we have inherited from the Euro-American debates or
the ‘evangelical’ personal-moral orientation of African Christianities. Each
in their own way assert that their agenda for sexuality is universally
applicable. Euro-American human rights advocates assume that their
western born agenda for sexual liberation is universally applicable.13 Thus,
aside from forcing western forms of gay activism on non-western cultures,
this assumption undermines how sexuality is understood and studied on
the continent (Amory 1997). We must not only take back the Word, we must
take back our African contexts/realities.14
To do African theology on sexuality we must draw on other established
African forms of biblical and theological hermeneutics, such as those found
in inculturation, liberation, feminist/womanist, and postcolonial theologies
(West 2010). These theologies offer communal and systemic perspectives
and resources for doing queer theology. Each of these overlapping and
intersecting15 theologies seeks to interrogate the Christian faith from the
perspective of the oppressed as opposed to the powerful. Though often
uncomfortable for the churches, they allow us to theologise and ethicise in
ways that open us to divine surprises within the faith community and the
world.
However, in drawing from these African theologies we must also recognise
their limits. Each of these has found it difficult to transgress the boundary of
‘decent’ theology. They have restricted themselves to doing ‘decent’
theology, baulking at God’s call to venture, with Jesus and the sex-workers
of his day,16 into doing “indecent theology” (Althaus-Reid 2000).17
12
African articulations of ‘human rights’ discourse are potentially more useful; see
http://www.achpr.org/
13

For a similar argument with respect to feminism see (Mahmood 2005)

14
For example, at the workshop, “Homophobia & the Churches in Africa: A Dialogue” (7-8 April
2016), at which an earlier version of this article was presented, one of the participants
suggested that it would more contextually appropriate to re-write ‘LGBTI’ as ‘ITLGB’, as
Intersexuality and Transexuality were more ‘recognisable’ in African contexts.
15

For an exploration of a range of intersections see (Punt 2011)

16

For detailed work on reading the Bible with sex-workers see (Ipsen 2009); see also (Kaoma
2015).
17

“The queer God”(Althaus-Reid 2003) summons us.
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Intersecting systems
By drawing on African theologies that focus on social systems (including
religio-cultural systems), queer African theology can begin to interrogate the
systems that render LGBTIQ sexualities as abnormal and abhorrent, as unAfrican, demonic, and evil, thus robbing them of their humanity.
Heteropatriarchy is clearly one of the religio-cultural and socio-political
systems that undergirds homophobia. ‘Corrective rape’,18 whether of gay
men or lesbian women, is a sign of patriarchy’s pathology, as it battles
(literally) to bring ‘unruly’ African bodies back into their normative place
within patriarchy, disciplining them. Heteropatriachy’s desire to control
African bodies takes many forms, including the criminalisation of gay and
lesbian sexualities by African nation states. By branding LGBTIQ sexualities
as socially deviant and religiously demonic African governments and African
churches absolve themselves of dialogue with queer communities. Worse,
during times of crisis or elections, homophobia is wheeled out by African
politicians (and taken up by church leaders) in attempts to deflect from
socio-economic matters (Gunda 2010), fuelling homophobia.
Furthermore, by branding LGBTIQ Christians as inherently evil another
dimension is added to the theological task. African Christianities, even those
with Evangelical leanings, have been able to reject slavery because they
were rejecting an evil system. But all forms of African Christianity, including
Africa’s liberation theologies, have found it difficult, theologically, to do
indecent theology, precisely because LGBTI people have been declared to be
inherently deviant (unAfrican) and evil (sinners) (Garner and Worsnip 2001).
The Elmina Statement (Consultation 2015), produced through a dialogical
process between LGBTI Christians, church leaders, theological educators,
18
South Africa is also considered to be the birth place of so called “‘corrective rape’: an act of
violence against women committed by men ostensibly to ‘cure’ lesbians of their nonconforming
sexual orientation – or correct it – the belief being that homosexuality is an imported white
disease (from the colonial empire)” (Di Silvio 2010, 1470). It is especially African women and
girls thought to be lesbian that become victims of corrective rape, with the claimed purpose of
turning them into ‘real African women’. “Attackers, often family members, friends, or neighbors
of the victims, say they are teaching lesbian women 'a lesson' by raping them and 'showing
them how to be “a real woman””(Di Silvio 2010, 1471). Although black lesbians are the main
targets of corrective rape, any woman with a nonconforming sexual identity is at risk, seeing
that the aim or goal is to ‘cure’ or ‘discipline’ or punish any nonconforming sexual orientations.
Thus, any woman thought to be “too different or insufficiently feminine and who fails to stay
invisible is at risk. Accordingly 86% of black lesbians from the Western Cape said they lived in
fear of sexual assault” (Di Silvio 2010, 1471).
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and activists, is a good example of doing African theology on sexuality
outside of the personal paradigm. Adopting a systemic approach to
sexuality, recognising the affinities between the system of slavery and the
system of homophobia – recognising for example that both are constructed
on the desire to control the bodies of denigrated others – shifts the
theological discourse in ways that African pastors and priests have found
useful. Queer sexuality becomes a matter of social justice not personal
morality, and this resonates with Africans who have such a long history of
systemic injustice.
In order to critically and pro-actively engage contextual expressions of
homophobia the importance of intersectional19 thinking cannot be refused.
When negotiating embodied identity and negating the heteronormative
insistence on ‘correction’ through culture validated violence, the multiple
intersecting axes of oppression need to be taken into consideration. When
considering and engaging the embodied realities of, for example, black
lesbian women within the South African township context, the
constellation of factors represented in axes of identity such as race, class,
gender, sexuality, and socio-economic realities need to be engaged at the
complex point of intersection (Deckha 2008).
Analysing Africa’s (intersecting) sexual systems is therefore vital. And to do
this thoroughly will require dis-aggregating ‘L-G-B-T-I’, for these are not the
same, with each inhabiting different yet overlapping sexual systems.
Politically the aggregated designation ‘LGBTI’ is important; existentially
each sexual identity demands its own reality and its own theological work.
Embodied resistance
Central to much of the argument above for a faith the moves beyond
homophobic violence is the insistence on the reclaiming of the body in the
process of doing theology and the appropriation of the body as a site of
revelation. In terms of LGTBIQ people the church context has often been a
painfully reductionist reality as unidirectional discussions around sexual
practice and conduct have often dominated conversations engaging the
interface between faith and minority sexualities (Misibi 2013). The
predominant tone in these engagements has been a moralising emphasis
19
ManeeshaDeckha alludes to academic reflection termed as intersectional when explaining
the aim as follows: “theoretical commitment to recognizing how multiple axes of differences
coalesce to shape human experiences of injustice” (Deckha 2008, 249).
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on what the body ‘should do’.20 So-called Bible-based heteronormativity
dictates (rather than dialogues about) what is ‘natural’ or ‘normal’ in terms
of sexual conduct; and ‘the other’ in terms of this norm will often be
stigmatised as hypersexual/promiscuous or deviant.21
If we are to move beyond homophobia, we must, we argue, push back
against this normative proclamation of what a body ‘should do’ and rather
ask the performative question ‘what can a body do?’ (Butler 1999). By
shifting the emphasis from normative to performative we make space for
more bodies to matter and for the inclusion of the embodied lived
experience of LGTBIQ bodies.22 Drawing on queer theory in doing queer
theology23 we can move towards these goals by engaging in critical reflection
on heteronormativity and the dehumanisation that it has engendered by
the development of a vocabulary for gay/queer people to speak about their
experiences of sexuality, and by the development and promotion of counter
narratives to the dominant.
When risking the endeavour of finding a vocabulary to give voice to our
embodied experience and name our vulnerabilities new imaginings of
solidarity and community are made possible (Butler 1999, Nussbaum 1999).
This human condition of interdependence and vulnerability should be the
20
Jean Comaroff’sengagement with heteronormativity in the context of HIV and AIDS in Africa is
pertinent: “Across Africa…discourses of prevention and shame have been common […]. The
spread of Aids has spurred the vilification of homosexuality […]. It has also licensed the policing
of other forms of sexuality not securely under control of normative authority, hence the
demonization of independent women, immigrants, and youth”(Comaroff 2007, 197).
21

Gust Yep describes this process as follows: “The process of normalization of heterosexuality in
our social system activly and methodically subordinates, disempowers, denies and rejects
individuals who do not conform to the heterosexual mandate by criminalizing them, denying
them potection against discrimination, refusing them basic rights and recognition, or all of the
above” (Yep 2003, 24).
22
Although liberating, this space becomes theoretically contested as identity politics intersects
with the Queer agenda. Queer theory calls for the move beyond the confines of identity politics,
resist any form of dominant/normal construction, to the radical politics of inclusion (Hornsby
and Stone 2011).
23
Patrick Cheng describes queer theology as comprising of the following: “First, queer theology
is LGBT people ‘talking about God’. Second, queer theology is ‘talking about God’ in a selfconsciously transgressive manner, especially in terms of challenging societal norms about
sexuality and gender. Third, queer theology is ‘talk about God’ that challenges and deconstructs
the natural binary categories of sexual and gender identity” (Cheng 2011, 9).
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basis of reimagining – instead of destroying – the possibility of community.
The possibilities of crossing boundaries and standing in solidarity with the
other, when discovering our communal vulnerability, is made poignantly
visible in the 2014 film Pride, when young LGTBIQ activists from London
stand in solidarity with a small mining community in Wales during the
lengthy strike of the National Union of Mineworkers in the summer of 1984.
The film reminds us of the importance of the physical presence of bodies
(Butler 2006, Scott 1990). Speech is not always possible, and so bodily
presence must be recognised as a performative ‘utterance’. Assemblies of
physical bodies have an expressive dimension that cannot be reduced to
speech, for the very fact of people gathering together ‘says’ something
without always relying on speech.
Textures of these theoretical insights can be traced through the decision
making process of the landmark 2015 General Synod of the Dutch Reformed
Church in South Africa regarding the ordination of LGTBIQ clergy and the
possibility of blessing same sex unions.24 The positive outcome of the synod
marked an historical first for mainline Christian denominations on the
African continent. The conditions and processes that gave rise to the
decision has been described by some as a ‘perfect storm’. Although no
exhaustive engagement with the process can be offered here, the role
played by the silent embodied resistance of gay clergy at the General Synod
meeting as well as the stance of solidarity taken by many when speaking on
behalf of the voiceless played no small part in this historical decision. Those
who are so often spoken about in church context were visibly present, an
embodied reminder that our words often create realities for those who are
invisible.
The importance of embodied resistance as an attempt to create a space for
‘more bodies to matter’ within Bible based heteronormative institutions
continues to stay high on the queer agenda, especially considering the
severe backlash against the inclusionary nature of the DRC decision. The
often voiceless embodied challenge to faith communities remains one of
moving from mere friendly communities (that tolerate diversity) to
inclusive communities who celebrate, claim, and insist on diversity.
24

For more comprehensive analysis of the Dutch Reformed Church’s process regarding same
sex relationships see (van Loggerenberg 2015, van der Walt 2016).
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The pastoral threshold
While in this article we have made an argument for a theological process
shaped by the presence and epistemologies of LGBTIQ people, we recognise
that we also need strategic resources for those who are not yet ready to
embrace this theological process.
The long, slow, dialogical processes (Consultation 2016) that enabled the
production of the Elmina Statement are important in facilitating the redoing of African theology on sexuality. By dialoguing diversity rather than
debating diversity, by creating a critical mass of queer Christians, by carefully
identifying church leaders who were willing to listen, by making Bible study
part of the fabric of the encounter, by being attentive to the See-Judge-Act
process, by locating the workshops within a prophetic liturgical
infrastructure, change took place.
But change at the institutional level is slow and fragile, and so homophobia
remains a daily reality for African LGBTI Christians. In the shadow of the
Elmina castle in Ghana we agreed that the single most important resource
for the churches is a pastoral counselling manual that would equip pastors
and priests to meet a minimal pastoral threshold when confronted by
homophobia, particularly ‘protective homophobia’ – that is, organised
opposition to homosexuality as an attempt to protect Africa’s traditional
heritage, religion, and children from the imperial homosexual agenda.
What would be the African Christian minimum pastoral requirement when
asked for protection and support from a gay or lesbian Christian (or their
families and friends), even if that pastor did not ‘accept’ homosexuality? The
current context in which we find ourselves is a ‘kairos’ or ‘Esther’ moment.
Not only will a failure of this ‘minimal pastoral requirement’ push sexual
minorities from the church, it will also force them to find support from
various ‘global’ sources, among them the web. The result will be a less
human and a less godly African church.
By constructing theological resources that facilitate and enable a minimal
pastoral response that is life-affirming and dignity-granting for queer
Christians our churches will have some minimal capacity for theological
change. Fortunately, Jesus reminds us in the parable of the mustard seed
that the beginnings of redemptive faith need only be small (Mark 4:30-32).
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Other matters
Among the other matters that matter in moving the churches beyond
homophobic forms of faith are establishing alliances with those of other
faiths, including specifically African Islam and African (Traditional) Religion.
Each of these faith traditions, like Christianity, is contested, and so is being
summoned by LGBTIQ people of faith to offer affirming theologies. The
contemporary reality is that these faiths are in an unholy alliance, fuelling
each other’s homophobia and feeding the flames of violence.
Traditional theological trajectories, such as ‘creation theology’, while
offering affirming and inclusive theological resources, must be reenvisaged. How do we affirm the dignity of each and every human being as
made in the image and likeness of God without demanding that they
procreate? From Anglicans to Pentecostals to Roman Catholics to Muslims,
the assumption is that sex is for procreation. Since sexual minorities are
assumed not to procreate, their sexual expression is presumed to be against
God’s original plan in creation. It is within this context that African sexual
politics exists. In this regard, there is a need for exploring an African
theology and ethics of sex (and not only sexuality).
No matter what other matters are added to the discussion, provided that
sexual ‘others’ really do matter, African churches have the theological
resources necessary to move beyond homophobia. This paper emphasises
theological process rather than theological content. ‘Doing theology’ in
ways that include as subjects LGBTIQ Christians who have been othered,
objectified, and vilified is vital for our African churches if they are to move
beyond a faith that does violence.
Finally, given that religio-cultural change is slow, it is important for LBGTIQ
Christians and their families and allies to lobby for legal change in African
nation states. While our churches hesitate to protect their own people,
LGBTIQ Christians, we must advocate for the state to take up this task. Legalstate protection in South Africa, for example, has made difference to
LGBTIQ life, even if religio-cultural patriarchy considers the South African
Constitution as undermining its rule (Burchardt 2013).

=
=
=
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Church Engagement in Human Sexuality: Pastoral
Responses Sermon Methodologies
- Michael Schuenemeyer*
Fr. Thomas, Fr. Phillip, Dr. Mathews Chandrankunnel and the planning team,
and to all of you who are gathered here today: the grace and peace of God be
with you.
My good friend and colleague likes to offer a simple, but important truth.
“Life is a sexually transmitted condition.” [repeat].
Such a simple truth and simple truths are often the most powerful.
I’ve been asked to discuss Sermon Methodologies and I want to do that
recognizing the context and purpose of our gathering, a consultation on
human sexuality in the Asia, South Asia region, and acknowledging the
excellent presentations we’ve already been privileged to hear.
Crafting and preaching a sermon is one of the most significant tools faith
leaders have to share the message of the Gospel in a particular time, place
and context, and to do so in a way that is real and relevant to the social
situations – what is happening in community and world around us.
The biblical text is a primary source, and in terms of sermons that relate to
human sexuality, church tradition more frequently puts us in touch with
negative messages about sex and sexuality, “Just say no.” Or conflicting
messages that essentially communicate, “Sex is dirty, save it for the one you
love.”
But I would like to ground todays’ discussion in sex positive values and
assumptions, beginning with, “God gave me sexuality.” In others words, our
sexuality is a gift from God – a good gift from God;
• A Divine Blessing - for expressing love, generating life, mutual
companionship and pleasure;
• To be celebrated with joy, holiness and integrity, and also understanding,
respect, and self-discipline.
*Rev. Michael Schuenemeyer serves as an Executive for Health and Wholeness
Advocacy for the United Church of Christ, USA. Paper presented at the Asian
Consultation on Church Responses to Human Sexuality and Gender Identities during
February 7-9, 2017 at Ecumenical Christian Centre, Whitefield, Bengaluru
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A primary assumption that under girds the Our Whole Lives comprehensive
sexuality education curriculum is, “No matter who we are, we seek to
experience and express our gender and sexuality in ways that are healthful,
pleasurable and loving.”
• All persons are sexual
• Sexuality is a good part of the human experience
• Sexuality includes much more than sexual behavior
• Human beings are sexual from the time they are born until they die
• It is natural to express sexual feelings in a variety of ways
[Our Whole Lives is a comprehensive sexuality education curriculum, a life
span comprehensive sexuality education curriculum produced by a
partnership of the United Church of Christ and the Unitarian Universalist
Association in United States.]
Another critical assumption is that sexuality and Spirituality are
inseparable. In the words of Rev. James B. Nelson retired seminary
professor of ethics at United Theological Seminary in Minneapolis,
Minnesota [from Between Two Gardens]:
“Sexuality and spirituality are inseparable elements of full personhood…
The movement toward a more healed, holistic spirituality and the
movement to a more healed, holistic sexuality cannot be separated. It is not
just that they ought not to be separated; quite literally they cannot be.”
Sexuality encompasses not only sexual behavior and the human
reproductive system, but also gender identity, sexual orientation, body
image, friendship, emotional and spiritual development.
Our Whole Lives in the Gospel values of
• Self Worth –
Every person as a child of God is endowed by God with worth and
dignity that human judgment cannot set aside
• Sexual Health –
Knowledge about human sexuality is helpful, not harmful
Every individual has the right to accurate information about sexuality
and to have her or his questions answered.
319
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Healthy sexual relationships are:
 Consensual and Non-exploitative
 Mutually pleasurable and based on mutual expectations
and caring
Safe - no or low risk of unintended pregnancy, sexually
transmitted infections, and emotional pain.
Developmentally appropriate to the age and maturity of
persons involved.
• Responsibility
We are called to enrich our lives by expressing sexuality in ways that
enhance human wholeness and fulfillment and express love,
commitment, delight and pleasure
All persons have the right and obligation to make responsible sexual
choices
Responsibility includes the values of honesty and keeping
commitments made to others.
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coming near to listen to him. And the Pharisees and scribes were grumbling
and saying, “This fellow welcomes sinners and eats with them.”
Think it’s a good text for discussing sermon methodologies that help us to
build the foundations for opening conversations about human sexuality,
especially for addressing inclusive ministries – that is ministries that include
people who have been demonized and marginalized not only by society, but
also by the church.
The Pharisees and the scribes took great care to observe the Jewish purity
laws, as best they could. They lived-out their devotion to God through the
study and observance of the Torah and by maintaining purity in all matters.
They maintained a separation from others and ate only with those, who like
them, observed the laws of purity.
The fact that Jesus associates with, even dines with, sinners and outcasts is
scandalous to Pharisees and scribes. With the Pharisees and scribes present
to hear his every word, Jesus proceeds to tell three “Lost and Found”
parables, the lost sheep, the lost coin and the lost son, each of which
scandalizes their practice of separation. These parables proclaim the
Gospel message, a message that so consistent with life and ministry of Jesus
who always reaches out to least likely, the outcast, the unclean, the
forsaken, the vulnerable, the weak, the despised and calls them to follow
him. In fact Jesus almost never goes about recruiting the most religious,
virtuous, popular people, and when he does, they reject his values of
generosity, reconciliation, and grace.

• Justice and Inclusivity
Avoid double standards.
Women and men of all ages, people of different races, backgrounds,
income levels, physical and mental abilities, and sexual orientations
must have equal value and rights
Being romantically and sexually attracted to
both genders (bisexual),
the same gender (homosexual) or
the other gender (heterosexual)
are all natural in the range of human sexual experience

This is the rubric of the Gospel. You’ve no doubt heard it said that the moral
arc of the universe bends toward justice. Walter Brueggemann, renown Old
Testament scholar and author (and my professor of OT in seminary), adds,
and the arc of the Gospel bends toward inclusion.

With these values and assumptions as a back drop I want to discuss some
aspects of Sermon Methodologies, especially as it relates to person who
experience stigma and discrimination, who face marginalization by their
community, including their faith community, and who are especially
vulnerable to human rights violations, violence and even death.

It is not heresy to preach inclusion – in fact it is heresy not to.
Who did Jesus turn away? He may have had some harsh words for some of
the religious leadership he encountered, and many of them reject Jesus, but
Jesus never turned anyone away. So why should we? Well, we shouldn’t, not
if we are going to be disciples and follow the way of Jesus.

One of the most well-known parables of Jesus is “The Prodigal Son” (Luke
15:1-3, 11b-32). An important clue to the meaning of the parable comes
from the context in which Jesus shares the parable and we learn this in the
first 2 verses of the passage. “Now all the tax collectors and sinners were

In fact, it is important for us to be clear that we are follows of Jesus, rather
than Paul. And that yes, there are some passages of scripture have more
authority for us than others because the Gospel accounts of Jesus a rubric
for discernment:
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• The Beatitudes and the Sermon on the Mount (which demonstrate
the Jesus did not have a literal interpretation of the Hebrew
Scripture, “You have heard it said… but I tell you.”
• The great commandment.
• Jesus understanding of the character of the Gospel is in the
question he gets from the disciples of John the Baptist (Matthew
11), who come to him and ask, “Are you the one who is to come or
are we to wait for another?” Jesus answered them, “Go tell John
what you hear and see:
o The blind receive their sight
o The lame walk
o The lepers are cleansed
o The deaf hear
o The dead are raised
o The poor have good news preached to them
And blessed is anyone who takes no offence at me.”
• I have come that you may have life and have it in abundance!
It is important for us to put on this lens when we come to the text, the lens of
the Gospel message, the lens of Jesus life and ministry, because it is the lens
through which we see the world and what God may be up to.
But no matter what, we will bring the lens of our life and experiences, but it is
this lens of the Gospel that can help us see what God is saying the churches,
to the people of God, and especially to those who are vulnerable, at risk,
who live at the margins.
We may need help to develop our vision for this perspective – one that is
empathetic and contextual - which is why it is important to create spaces for
dialogue with persons who have been marginalized; taking advantage of
opportunities to build relationships, to read and study their writings, to
listen compassionately to what our siblings in Christ have to say.
But this is our work, is it not? This is how we provide leadership for the great
commandment which calls us to neighborliness.
There are a number of works available from these perspectives. The
Institute of Welcoming Resources (welcomingresources.org) has created an
online resources section. About 6 years ago (or so) the Human Rights
Campaign, the largest LGBTQ advocacy organization in the U.S., published a
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series of reflections based on the revised common lectionary, called Out in
Scripture. These reflections were written primarily by out LGBTQ faith
leaders offering a queer reading of the texts, in other words, a contextual
reflection on how the lectionary text spoke to them and their experience.
They are powerful and I encourage you to explore them (google “out in
scripture”).
Contextual biblical methodologies also offer ways to get at this.
The third of the parables is the Prodigal Son, with three main characters:
the parent, the younger sibling and the older sibling. The late Henri
Nouwen, in his book, “The Return of the Prodigal” says it is a good spiritual
discipline to spend some time focusing on each one and meditating on the
ways we might identify with them. What comes to mind when you put
yourself in the shoes of the parent? Or the younger sibling? Or the older
sibling? What can we learn about the love and grace of God from each of
their perspectives?
Jesus doesn’t tell us what the issues were that led the younger sibling to
leave home. A queer person reading the text could easily resonate with the
struggle of growing up with a sexual orientation or gender identity that
made staying at home difficult. Even if no one had ever bullied him, the fear
of what could happen if parents and family members found out. These are
the consequences of home and community where stigma is allowed to
fester.
Jesus doesn’t tell us what gave the younger brother hope that returning
home could be better, but maybe there was something about the parenting
that instilled that hope, even if it was filled with uncertainty. How might we
imagine encouraging parenting and community nurture that would leave
no doubt about the love and welcome of all God’s children. So much so, that
while a child is still far off, before the child takes the initiative, the parent
goes out to meet them with open arms. Isn’t this the message of the Gospel,
revealing the essence of God’s unconditional love. The grace of God is real
and present before we come to seek it, and it is complete and without
condition. There is no stigma, no shame, no disgrace, only welcome,
hospitality and celebration.
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The older one, not so much… this is a challenge? How do you connect with
the older brother? The older brother is the religious institution, working so
hard to do the right thing all the time… And when there’s this party, which
they’ve never even experienced, it all seems wrong and unfair, right? Full of
resentment and empty of compassion, it’s hard him in that moment even to
acknowledge the relationship either to his father or his brother. He speaks
straight to the complaint… instead saying “Father” as his younger brother
did, he say’s “Listen” and rather than acknowledging his brother he say’s
“that son of yours.”
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It is true, people can only move from where they are. Helping people to find
their empathy, to use the story to build a relationship with aspects of
difference, is key to this task. The Bible stories are a treasure trove. So we
meet people where they are through the story and the life and ministry of
Jesus inspires and accompanies them and all of us as we make are next step.
This is our work, our mission as the church, as siblings in Christ, to live the
Gospel in our efforts to for racial justice, in our work to be accessible to all,
and in our covenants to be open and affirming of people of different sexual
orientations and gender identities.

His father responds, with affirmation, grace and invitation. “You are always
with me.” “All that is mine is yours.” “Your brother, who was dead is alive
again. Let’s celebrate.”
The question at the end of the parable, is will the elder son learn to say
“brother” again, will he join the celebration?
Many of us have determined it is better to live with the consequences of
being open and authentic about who we are, living with integrity and
refusing to stay in the closet. Many of us continue to challenge the church to
recognize us as family, siblings in Christ.
Nouwen said, “The leap of faith always means loving without expecting to
be loved in return, giving without wanting to receive, inviting without
hoping to be invited, holding without asking to be held. And every time I
make a little leap, I catch a glimpse of the One who runs out to me and invites
me into his joy, the joy in which I can find not only myself, but also my
brothers and sisters.” (Henri J.M. Nouwen, Return of the Prodigal Son)
•
•

=
=
=

Jesus and the Samaritan woman at the well
o The woman and her husbands
Zacchaeus
o Marginalization comes in all shapes, sizes and conditions
of life

It takes courage to engage in opening the text to a reading from the
perspective of those who have been marginalized, who have experienced
stigma and discrimination. But it is essential if the church is to fully embrace
and live the Gospel, following the way of Christ.

324

325

July 2017 ncc review

46

Human Sexuality: Homiletical Response towards
Sexual Immorality
- Wapangyingla Ao*
Introduction
The most common definition of theology are the study of God, the study of
religion, the explanation of Christian Faith, the clarification of Christian duty,
the enunciation of doctrinal and moral propositions and the academic
systematization of truth.1 These definitions are not kept ‘just like that,’ but
they are being proclaimed and practiced and are passed down from
generation to generation, which we call as Christian Tradition. Amidst these
definitions, proclamations and practices, the societies of today are faced
with dilemmas, dilemmas of one’s life conduct; what to do and what not to
do, especially the conduct of sexual morality in their life. Not only the
individual, but humanity itself as a whole are very much concerned about
human sexuality, bringing out different issues related to it and try to
proclaim and practice the way that the Christian traditions allows one to be
and to do, failure of which are termed and tagged as immoral beings.
However, within this traditional setup and being pulled by the forces of
sexuality, humanity is being placed in a tight spot. They begin to raise
questions about their attitudes and the churches’ attitudes towards sexual
morality. In this scenario, addressing the issues of sexuality and the response
of Christian ministers, theologians, ethicists, and biblical scholars becomes
very important in communicating the right understanding of human
sexuality.
1. Human Sexuality
Human sexuality is a fundamental modality of the manner in which we relate
to ourselves, to all other people and to God. We exist and function as sexual
beings.2 It is a sign, a symbol, and a means of our call to communication and
*Ms Wapangyingla Ao is a member of Aonokpu Baptist Church, Mokokchung,
Nagaland presently interning at the Youth Concerns of the National Council of
Churches in India.
1

Warren G. Ison, The Cultural Compromise: An Application of the Hegelian Dialectic to the
Church-Cultural Interface (New Delhi: Christian World Imprints, 2016), 6.
2

Phanenmo Kath, Human Sexuality: Endangered Morality in Cybersonic Era (Mokokchung:
TDCC, 2013), 19. (Hereafter, Kath, Human Sexuality)
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communion.3 Sex is God’s gift for procreation, a blessing that should be
practiced only after the marriage. The most important criteria for sexual
behavior are considerate clear for each other above all others, the refusal to
let anything but death separate man and wife from each other, and the
steadfast fidelity of one man to one woman to each other.4 The Bible holds
sex in high esteem, provided it takes place within the prescribed moral
boundaries of marriage. These days, however, the pendulum has swung in
the opposite direction and asceticism is dismissed as ‘old-fashioned.’5
Human sexuality was never intended to be taken in a negative way but
humans have crossed the boundary of holistic understanding of sexuality.
Traditional understandings of morality are replaced with the hedonistic
slogan; ‘if it’s pleasurable, it’s permissible.’ Accordingly, pleasure has come
to be the chief aim of human sexuality. The same bible that places sex on a
pedestal is also teeming with teaching against adultery and unrestrained
cravings for pleasure, for sexuality is part of who we are by virtue of our
creation as sexual beings and how we are treated sexually affects our
personhood. The Bible puts the issue of human sexuality in perspective. It
recognizes that sex can both enrich and enslave, and that wisdom and
discipline are needed to direct one’s sexuality properly. A joyous sexuality
that is restrained by the divinely appointed boundaries is needed to create a
society that glorifies God and encourages harmony with God and God’s
people.6
2. God’s Purpose of Creating Human Related to Sexuality
Sexuality has been exalted in the mystical literature that finds sexual
imagery most congenial for expressing the indefinable experience of union
with God. Ecclesiastes makes a very good case for the first kind of
relatedness in 4: 9-11. Jim Cotter puts it this way, “May you say of each
person who is part of your life, however fleetingly, I need you in order to be
3

James B. Nelson, Embodiment: An Approach to Sexuality and Christian Theology (Minnesota:
Augsburg Publishing House, 1978), 18. (Hereafter, Nelson, Embodiment
4
Wayne E. Oates, “Sex,” in Wycliffe Dictionary of Christian Ethics, ed., Carl F. H. Henry
(Massachusetts: Hendrickson Publishers, 2000), 617. (Hereafter, Oates, “Sex”)
5
Charles Christian, “Human Sexuality,” in South Asia Bible Commentary, general ed.,Brian
Wintle(Rajasthan: Open Door Publications in cooperation with Langham Partnership,
Zondervan, 2015), 1517. (Hereafter, Christian, “Human Sexuality”)
6

Christian, “Human Sexuality”., 1517.
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myself.”7 Sexuality expresses God’s intention that we find our authentic
humanness in relationship. But such humanizing relationship cannot occur
on the human dimension alone for sexuality is intrinsic to our relationship
with God.8 “Sexuality as God created it can be related to a multifaceted
diamond, its light reaching out in many directions and its centre reflecting
the intimacy, which is at the very heart of God.”9 For instance, in the Old
Testament sex played a central role by the means by which a man became a
father, and becoming a father was without exception the most important
event that happened in his entire life.10 The marvellous power of making
new beings in the divine image was a divine endowment, entrusted to
humans as God representative.11
3. Some Bible Verses Related to Sexual Immorality
In Exodus 22:16-17, a man who had intercourse with a virgin who was not
engaged to be married, was expected to pay the bride price and marry her,
unless the father refused permission. Even in that case the man still had to
pay. Deuteronomy 22:28-29, says nothing about the father’s right of refusal,
but adds “he shall not be permitted to divorce her”. Jesus’ practice of
equalizing sexual purity requirements for men and women would speak for
the same expectation of virginity for men at the time of marriage.12 Some of
the biblical verses are - Mathew 15:19-20; Galatians 5:19; Ephesians 5:3;
Revelation 14:8; Revelation 19:2; etc. Fornication used in scripture refers to
a variety of sexual acts outside of marriage including (but not limited to)
premarital sex. It is forbidden, and is listed along with adulterers as those
who will not inherit the kingdom of God.13
7
Jim Cotter, Pleasure, Pain & Passion: Some Perspectives on Sexuality and Spirituality (New
York: Cairns Publication, 1988), 104, Cited by Phanenmo Kath, Human Sexuality: Endangered
Morality in Cybersonic Era (Mokokchung: TDCC, 2013), 32. (Hereafter, Cotter, Pleasure, cited by
Kath)
8

Nelson, Embodiment., 18.

9

Cotter, Pleasure, cited by Kath., 104

10

Kath, Human Sexuality., 30.
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4. Homiletical Response
Homiletic is an art of preaching. The word homilia existed in Greek and was
used in essentially the meaning of its English cognate for many centuries,
just as sermo had a similar place in Latin. Grady Davis sums up the evidence
very well when he says that as a rhetorical term in secular Greek homilia
meant an informal, discursive talk characterized by digressions, but in its
technical Christian meaning, it came soon to refer to an ordered exposition
of a passage in scripture.14 We face a different world today then what the
early church faced. The present day church appears to be having
transmission trouble. It appears to be confused in regarding itself more as a
reservoir than as channel. Churches lack numbers but prisons are full, minds
are enlightened but morals are decadent.15 In this contemporary life
situation, one need real sermons that try to face the real problems of the
people. A Preacher has a responsibility to set forth the Christian principles
and point out where the existing social order is at variance with them.16
Doctrinal preaching which aims at instructing the people methodically in
the truths of the gospel should combines exposition with application. It
should clear up difficulties gathered in the minds of the listeners in respect
to important truths and facts of Christianity and provide a firm foundation
for effective ethical preaching.17
Preachers lives in a world torn by forces of immorality, which menace the
people of God to whom he/she ministers, and himself/herself as the
minister.18 The wave of sexual immorality is high among the life of the
people today. It has almost become today’s fashion. We are making
ourselves influenced by all the postmodern developments which is not
limited only among the youths but is also extended towards the adults, who
in some way again influence their young ones or younger ones. In this
scenario, preachers should see their preaching task as in large part, the
redemption of human. It is a theological as well as ethical task in which
14
O. C. Edwards, Elements of Homiletic: Method for preparing to Preach (Minnesota: A Pueblo
Book, 1990), 7.
15

Lloyd M. Perry, Biblical Preaching for Today’s World (Chicago: Moody Press, 1979), 152.

Ibid., 31.
16

Ibid.,104.

Robert A. J. Gagnon, “Sexuality,” in Dictionary for Theological Interpretation of the Bible,
general ed., Kevin J. Vanhoozer(North America: Baker Academic, 2006), 741.

17

Ibid., 126, 127.

13
Ronald L. Koteskey, General Psychology for Christian Counselors (Nashville: Abingdon Press,
1983), 212.

18
Oswald C. J. Hoffmann, “Preaching,” in Wycliffe Dictionary of Christian Ethics, ed., Carl F. H.
Henry (Massachusetts: Hendrickson Publishers, 2000), 525.
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preachers raise critical questions that will uncover and engage in the
discourses of both ‘corruption’ and ‘redemption.’19 Preachers can also adopt
creative methods like conducting seminars, organizing plays, skits, etc., not
only in the indoor church settings but also in outside or street settings where
anyone can witness, learn and change.

DEVOTION
RADICAL LOVE AND RECONCILIATION:
The Word became a Body1
John 1: 1-14

Conclusion
Preaching is God’s greatest gift to a servant of God no matter what and
where he/she serves. However, with the advancement and the critical mind
set of the people, one might face difficult situations. For we are living in an
age where the listeners know better than the preachers, where listeners
listen with hundred eyes that are incomparable with the two eyes of the
preachers. Therefore, there is demand for well structured, prepared and
updated sermons, by keeping up with the changes of time. Any method and
kinds of preaching will be effective, provided those are prepared with prayer,
fully dependent on God, Biblical based and Spirit filled preaching, confident
and authoritative. Above all, the preaching should blend with the lifestyle of
the preacher.

1

In the beginning was the Word, and the Word was with God,
and the Word was God. 2He was with God in the beginning.
3
Through him all things were made; without him nothing was
made that has been made. 4In him was life, and that life was the
light of all mankind. 5 The light shines in the darkness, and the
darkness has not overcome it.
6

There was a man sent from God whose name was John. 7He
came as a witness to testify concerning that light, so that
through him all might believe. 8He himself was not the light; he
came only as a witness to the light.
9
The true light that gives light to everyone was coming into the
world.10He was in the world, and though the world was made
=
=
=
through him, the world did not recognize him. 11He came to that
which was his own, but his own did not receive him. 12Yet to all
who did receive him, to those who believed in his name, he gave
the right to become children of God—13children born not of
natural descent, nor of human decision or a husband’s will, but
born of God.
14

The Word became flesh and made his dwelling among us. We
have seen his glory, the glory of the one and only Son, who
came from the Father, full of grace and truth.
Openness to Unsettle Ourselves!!
This passage recognizes a deep intent of God or highest form of wisdom to
take the form of a human body to identify Godself with many forms of
human bodies and gender orientations. The incarnation here is in a sense an
abstract idea becoming a concrete reality in one's own lifetime and
1

19

John S. McClure, Otherwise Preaching: A Postmodern Ethics for Homiletics (Missouri: Chalice
Press, 2001), 138.
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Excerpts from the devotion conducted by Dr Rohan Gideon at the Workshop on
“Understanding human sexuality and gender diversities: Towards an inclusive church,”
organized by the NCCI – ESHA Program with the North West India Council of Churches at
Butler’s Memorial Girls School, Delhi on the 6th of May, 2017.

331

July 2017 ncc review

52

experience. With God becoming the flesh, the incarnate God has the
elements of a human body. As Larry Rasmussen explains the Incarnate God
through his vivid imagination: “Jesus is not a fleeting docetic visitor, not a
ghostly bearer of Gnostic truth, but mortal, real flesh and blood from the
country side. Joseph tickles his bear bellybutton and covers his bare bottom;
Mary puts his hungry mouth to her breast.” We gather here today
representing various sexual identities to listen to each others’ stories,
especially the stories of sexual and gender minorities. We gather here from
various confessional backgrounds with our training to read scriptures and
understanding God differently and at times fiercely opposing to the dignity
of sexual minorities. Even as we gather here as enlightened people, careful
enough to be inclusive in our languages, gestures and reflexes, we should
realize that we are predominantly from cisgender orientation. There is
certainly a danger of being the cisgender-dominant presence in this
workshop and using intimidating languages and gestures. Therefore as we
gather here today we are reminded of our entitlements that could
dangerously exclude and put down those who do not resemble or behave
like the dominant cisgender.
The presence of John the Baptist in verses 6-13 provides a good model for
bearing authentic witness. Here John is presented as someone who
practices positive power, a witness to an enlightened way of life and
welcoming the lesser known Jesus. Although John hit the scene much earlier
than Jesus did, he admits that he was not the light but came to bear witness.
What was he bearing witness to? The Baptist was bearing witness to the one
who gave up his own entitlements, to come down to the level of human
bodies so as to enhance the dignity and pride of the human bodies. In the
light of God’s decision to take the form of a human, we ask: who is the God
that we worship? Who we are to this God? On what basis do we choose our
actions in relation to the sexual and gender minorities? Do our choices
reflect our selfish ends or God’s encompassing and inclusive love?
A Call to Interrogate our Entitlements
The story of Incarnation is about revisiting the entitlements to prepare a
human body to suffer and identify with the suffering. Verses 1-5 have God as
being highly entitled. The passage begins with the privilege of the abstract
notion called Wisdom being a God. God has the privilege of being a creator
of everything, having the custody of Wisdom, having the life that guides
human actions, and owning a light that could never be overcome by
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darkness. It is a rare entitlement that one could enjoy. The later part of the
pericope explains how God forfeits these entitlements.
We are largely unable to escape the general human tendency to use
privileges for our comfort and benefits and whenever possible become
more powerful. To justify our desire to safeguard our entitlements we tend
to chose theologies that talk of God's might, triumph and glory which is
beyond human understanding. Then, there are times when we try to
assume power with good intentions and with zeal of doing good which
reflects the life which is the light to human beings and the life that shines in
darkness. We try to assume knowledge with an intention of knowing more
but get caught up in the vicious circle of the knowledge system that says:
What I know about myself and others is the best and the final thought.
Today we gather here to strongly question ourselves of the dominant
knowledge system of trying to claim to have understood other human
bodies better than they know about themselves. And we humble ourselves
to know the intricate working ways of different human bodies so as to
expand the horizon of our understanding of people with different forms of
human bodies.
It is appropriate that we invoke Bernard of Clearvaux’s guidance on what
kind of knowledge we seek, who says:
There are those who seek knowledge for the sake of knowledge;
that is curiosity.
There are those who seek knowledge to be known by others;
that is vanity.
There are those who seek knowledge in order to serve;
this is Love
Incarnation and Reconciliation
The story of Incarnation is also a story of reconciliation within the body of
God. An abstract being of God, a privileged one reconciles the Godself with
the lesser known human bodies. The act of Incarnation is not just about
taking the form of the lesser entitled beings but also about living the
oppressed life. The incarnate God also physically journeys with people
giving the body a sense of recognition. Therefore, Incarnation is a
reconciliation of body-wisdom binary. It breaks down the superiority of
oppressive forms of wisdom and connects in a liberating way with human
bodies. The incarnation also brings about an interconnection between the
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knowledge and the action. In turn, as the scriptures tell us, the actions of
Jesus revisit a restricted understanding of an abstract Godself. As we gather
to discuss the challenges of various kinds of bodies, the wisdom we try to
express must exhibit the love to those who think, act and live differently
from us. Our wisdom should help us achieve reconciliation and restoration
with bodies of different types of functioning and different natures.
Here, reconciliation must happen at two levels: reconciling with our own
selves to come out of our homophobic attitudes. Sadly, we are surrounded
by or allow ourselves to be dominated by wisdom that pits cisgender and
hetero-normative sexual orientation strongly against or as superior to other
gender orientations. We not only create hierarchies but also dangerously
provoke violence against other sexual and gender orientations. Reconciling
with ourselves simultaneously facilitate a reconciliation with those who we
deem as lesser beings because of their outward looks or their sexual
orientations. It is this gospel of reconciliation that powerfully comes to us
through the event of Incarnation. Exercising radical love and practicing
multiple levels of reconciliation is what we are called to strive for and
achieve as we engage in the deliberations on sexuality and gender diversity.
- Dr. Rohan Gideon
Assistant Professor
Tamilnadu Theological Seminary
Madurai
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REPORT
Report of the Asian Consultation

From Sex and Desire to Care:
1
Asian LGBTIQ Christians Shaping Church Responses
A consultation on “South and Southeast Asian Churches Responses to
Human Sexuality and Gender Minorities” was conducted by National
Council of Churches in India (NCCI) in collaboration with other ecumenical
and non-government organizations at Bangalore, India, between February
7 and 9, 2017.
Over fifty representatives from local churches, local LGBTQ Christian and
secular activists, HIV/AIDS organizations from India and Asia, theologians
from India and South Africa, queer churches or Christian groups in other
parts of Asia, and other global ecumenical groups, attended this event.

Drawing inspiration from the South Africa Kairos document and its historical
lessons, this consultation has symbolized part of the continual efforts of
NCCI in listening to the hopes and cries of LGBTIQ communities to cultivate a
Kairos process in which the Kairos moments of God’s co-redemptive action
with humankind always seek to unfold in LGBTIQ lives. While insights from
Black theology in South Africa noted the Bible as a site of struggles whereas
and Black feminist theology the culture as a site of struggles, human
sexuality inevitably became another site of struggles for Christians to
=
=
=
unravel the liberative and redemptive power of Christianity.2
The topic of sex has been a taboo in many Christian communities, and many
have condemned homosexuality. This consultation called for providing
“safe spaces of grace”3 for LGBTIQ Christians to speak out their experiences
and for churches to listen empathetically so that dialogue is possible.
1
This is a brief report of the South – South East Asian Consultation organized by the NCCI –
ESHA Program at Ecumenical Christian Centre, Bengaluru from February 7 – 9, 2017.
2

Dr Gerald West from University of KwaZulu-Natal at Pietermaritzburg, South Africa gave
presentationsrespectively on the Kairos framework, contextual theology and contextual
biblical studies.
3
A concept proposed by DrManoj Kurian from the Ecumenical Advocacy Alliance of the World
Council of Churches.
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Homosexuality in India and National Council of Churches in India4
Coincidentally, this year marks the 50th Anniversary of decriminalization of
homosexuality in Britain, yet Section 377 of the penal code, introduced to
former British colonies such as India, Malaysia and Singapore, still
criminalizes homosexual acts today. Gay rights movement in India has
fought for decriminalization since 1991 and the High Court of Delhi finally
passed such decriminalization. However, the Supreme Court overturned it
in 2013. The movement submitted a petitioned for final hearing in 2016.
This consultation showed that in all these years of repeal for Section 377 in
India, the NCCI had been a collective frontier to explore such controversial
topic since 2001 when the first Study Institute on Human Sexuality was
organized, then another in 2003. In view of the 2009 Delhi High Court ruling,
the NCCI also gathered for a theological roundtable, resulted in a conclusion
that affirmed the existence of different sexual orientations, denounced
related discriminations and supported the High Court ruling. This led to the
resignation of some member churches from NCCI.
Further document on the topic of human sexuality was released by NCCI in
2010 and a bible study was developed as resources in 2012. Training
workshops were continually conducted across India in the following years on
issues of human sexuality, stigma on HIV/AIDS, etc. Some churches
eventually started ministries to transgendered communities. A book,
“Disruptive Faith, Inclusive Communities: Church and Homophobia,” was
published in 2015 by the Indian Society for Promoting Christian Knowledge
and the Christian Institute for Study of Religion and Society to examine
homophobia in the context of India and demystify Christian justification to
homophobia.
The National Council of Churches in the Philippines (NCCP) also issued in
2011 a policy statement on HIV/AIDS concerning for the skyrocketing rate of
infection among young men having sex with men, urging for education,
advocacy and services. Concern for the dignity of LGBTQ communities
4
All the work of the Churches in India mentioned in this section was presented by their
respective representatives at the Consultation, including those from National Council of
Churches in India, the Salvation Army from the western territory, Marthoma Church in Mumbai,
Church of South India in the Coimbatore Diocese. The information on the work of the National
Council of Churches in the Philippines and that of Indonesia, Singapore and Hong Kong was also
based on the presentations from the organizational representatives.
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continued to unfold in NCCP and its member churches in their work about
human sexuality, in addition to their concern for women’s sexuality since
1990s.
Some churches in Indonesia, Singapore and Hong Kong had also begun to
shape progressive voices on LGBTQ issues among the Christian
communities.
Testimonies of Queer Christians in Asia
One important aspect of this consultation was the testimonies from LGBTIQ
Christians and queer churches in India and other parts of Asia. These voices
were from those, who did not only testify the isolation and harm by
homophobia and heterosexism in the society, masked as Christian teaching,
but also resisted victimization by seeking own healing and empowerment.
An Indian transgender woman worked for social awareness and social
inclusion to gender-non-conforming persons while an Indian intersex
person also urged for similar concern and knowledge on the difference
between transgendered and intersex.5 One of the testimonies proposed “A
Theology of Reverse Mission” in which LGBTIQ people spoke freely about
their faith, no longer being the object of mission, where they were
condemned and then be saved. Another testimony from the Free
Community Church from Singapore dawned with a metaphor of the
Japanese kintsugi art, in which powdered gold mixed with other metals
mended broken ceramics and transformed it into an artwork. Likewise, the
healing of LGBTIQ people transforms their brokenness into artist creation.
Some testimonies warned that when homosexuality was condemned
without a critical differentiation between loving homoerotic relationships
and abusive ones, some gay Christians could not easily draw on Christianity
as wellspring for their healing and morality, subsequently difficult to
develop committed relationships. Hence, a new Christian sexual ethics that
could embrace sexual and gender diversity and reconcile sexuality with
spirituality, became critically important.

5
Information was based on presenters from Bravo Movement at Chennai and from a student at
the College of Social Work at Nirmala Niketan, Mumbai.
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The work of the Queer Theology Academy (QTA) from Hong Kong also
emphasized the significance of developing local queer theology from the
grassroots level, publishing a collection of faith reflections beyond LGBTIQ
Christians to include topics of sexual taboo in identifying the locus of God’s
presence. QTA, together with other queer or LGBTQ-affirming churches and
groups, established the “Covenant of Rainbow: Campaign for A Truly
Inclusive Church,” to offer a different voice in midst of homophobia Christian
discourses.
Queer Theology in the Making: From Sex and Desire to Care6
In the panel discussion on contextual theology related to human sexuality,
Dr George Zachariah from United Theological College at Bangalore found
the methodology of contextual theology as inadequate for constructing
queer theology. He also warned against a reductionism in queer theology,
which focuses solely on a single issue to tackle heterosexism, and advocated
for an intersectional approach, instead.
In the panel on access to health services, participants urged to broaden the
concern to safeguard universal rights to access to health care when the usual
focus was the stigma on persons with HIV/AIDS partly shaped by Christian or
religious discourse that prevented appropriate action. In addition, Dr. Philip
V. Peacock from Bishops College at Kolkata also alerted audiences to the
shaping of modern hetero-patriarchal families by modern capitalist
societies through the owning of private properties and the fact that women
in the hetero-patriarchal families are important care providers in the society.
Similarly, when I have learnt from an intersex participant that intersex
persons were regarded as unproductive, thus prone to abandonment by
their parents, I pointed to the connection of biological productivity and
economic productivity so as to uncover the myths in the conception of
productivity and to critically examine the concept of care. While women in
hetero-patriarchal families provide care and new labour force for the
society, LGBTIQ people may not be regarded as healthy and productive
members as they do not “produce” new labour force. Some government
6

The author has published a short reflection, entitled, “From Sex and Desire to Care: Feminist
Insights on Heterosexism,” which is based on the discussion of this section, in the blog of Journal
of Feminist Studies in Religion (http://www.fsrinc.org/blog/from-sex-and-desire-to-care/)
accessed on 17th July 2017 so that feminist religious scholars may realize their potential
contributions to counter heterosexism in collaboration with queer religious scholars.
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policies excuse themselves to allocate adequate resources for public health
care and push responsibilities back to individual families, i.e. women, in the
name of women’s naturalized caring role and unconditional love or
sacrifice. Agendas of the Christian Right or Religious Right in the United
States and in certain parts of Asia have showed intimate link between
hetero-patriarchy and right-wing economic and social policies.
It is not wrong to offer unconditional love in caring for others. Indeed, we,
Christians, need to advocate for everyone’s offering unconditional love to
refugees, strangers and neighbors, especially in this current political
climate, so that such love was materialized in public care policies. The core
issue is that what looks naturalized is indeed socially constructed gender
roles. Allowing LGBTIQ people to form intimate relationships is to open up
and call for new ways to provide care.
The meta-narrative of freedom and right to pursue sexual desire in queer
theory should be tested across various marginalized groups to reveal it as a
privilege for certain groups only. For most disadvantaged communities
affected by multiple oppressions, I concurred with other participants that
this single privilege was not sufficient for the sustainability of their wellbeing.
Evolving Theological and Pastoral Approaches
The consultation also aimed at exploring contextual theology, sermon
methodologies and contextual bible reading so as to charter for an
embodied and prophetic theology for the margins. The lens of inclusion,
sexual positivity and sexual and gender justice were critical for sermons to
preach about the radical love of Jesus.7 Church leaders and pastors were
encouraged to invite sexual and gender minorities Christians to
communally engage with biblical texts so that their experiences might
afford a deeper investigation on the texts and allow new theological themes
to emerge.
“An invitation to churches (and theological institutions): Reflection,
Repentance and Redemption” was issued as the final statement of this
7
Rev Michael Schuenemeyer from United Church of Christ, U.S., gave a presentation on sermon
methodologies in which he suggested this lens.
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consultation to mark the core values and attitudes to human sexuality,
recognize the harm to LGBTIQ communities and call for more holistic
responses to all related issues.
Theology as the “God-talk” is indeed based on deep listening to human lives
in order to unleash its subversive power. Given that the sensitivity of the
issue of homosexuality in Christian communities, the invitational statement
of this consultation calls for providing “safe spaces of grace” for all members
of the Christian communities to listen deeply and empathetically to LGBTIQ
experiences. When real dialogue is possible, the Kairos knocks in and the
abundance of God’s love and care may then shine in all lives.

- Reported by:
Ms Lai-shan Yip
PhD student at the Graduate Theological Union at Berkeley, CA, in
Interdisciplinary Studies on Christian Sexual Ethics, Confucianism, critical
theories and cultural studies.
July 13, 2017
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STATEMENT
An invitation to Churches and Theological Institutions:
Reflection, Repentance and Redemption
We are fifty church leaders and church representatives, theologians and
members of the civil society, from diverse sexual orientations, gender
identitites and expressions and sex characteristics from India, Indonesia,
Hong Kong, Malaysia, Netherlands, Philippines, Singapore, South Africa and
the USA.
We gathered for a consultation on ‘South & South East Asian Church
Responses to Human Sexuality and Gender Identities', convened by the
National Council of Churches in India (NCCI), supported by Ecumenical
partners, from the 7th to the 9th of February 2017 at the Ecumenical
Christian Centre in Bangalore, India.
We affirm that sexuality is a divine gift, which is to be celebrated in lifeaffirming, consensual, and loving relationships. We recognize that we are
people with diverse sexual orientations, gender identitites and gender
expressions and sex characteristics and that all are created in the image of
God.

We reviewed and reflected on the various facets of churches' engagements
in India and other Asian countries from 2001 in dealing with Human
Sexuality. Having listened to the stories of Christians with diverse sexual
orientations, gender identities and gender expressions and sex
=
=
=
characteristics, and the work of inclusive churches and theologians, who
have struggled to preserve the digntiy and the rights of marginalised
communities.
We reject systemic and personal attitudes of homophobia, transphobia and
any kind of discrimination against persons of diverse sexual orientations,
gender identities and gender expressions and sex characteristics.
We also acknowledged the need for greater inclusion of people with diverse
sexual orientations, gender identities and gender expressions and sex
characteristics, in the life and work of faith communities.
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We acknowledged the achievements of many churches and communities,
and celebrated the progress that has been made in addressing Human
Sexuality. It is a journey of hope and we have come a long way, but we
realised that we have still much to do!
We repent for our lack of adequate engagement with issues related to
Human Sexuality, which is contributing to ignorance and silence, increasing
the vulnerability of individuals and communities.
We studied the Bible, prayed, and worshipped together. We recognised that
it is only a theology of the people from the margins of society, which carries
their cries, aspirations and passions that lead us to a Prophetic Theology.
The scriptures take new life in its encounter with reality. We acknowledged
the role of the Bible in pastoral accompaniment and the need to wrestle with
the Holy Scriptures, seeking redemptive messages over the retributive. We
also became aware of the need to revisit some of the existing imagery and
symbolism and the necessity to introduce challenging new ways of
encountering Human Sexuality in our faith contexts.
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what we become. It also influences as to how we relate to each other and
transforms our communities and nations.
From this gathering, where we experienced friendship, healing and
redemption, we extend our invitation to all our churches and people of
Faith. Let us journey together as one people with diverse sexual
orientations, gender identities and gender expressions and sex
characteristics. Let it be a journey of Love, Faith and Hope, a pilgrimage of
Justice and Peace!
Hence we call on our churches and people of Faith to:

We listened to stories of brokenness that people with diverse sexual
orientations, gender identities and gender expressions are experiencing.
We acknowledged that some of this brokenness has been inflicted by the
church. In the midst of their yearning for God and the church, often, they
experienced rejection and exclusion. But we also saw the resilience of those
communities, inspired by the radical love of God. We were reminded of
'Kintsugi' a Japanese method for repairing broken ceramics with a special
lacquer mixed with gold, silver or platinum. The philosophy behind the
technique is to recognize the history of the object and to visibly incorporate
the repair into the new piece instead of disguising the cracks. The repaired
object is more beautiful than the original. This is a beautiful metaphor for
how our brokenness is mended (re-membered) by the love and Spirit of God
that holds us together, both as individuals and as the Body of Christ. In our
brokenness and fragility, we also collectively represent the 'Wounded
Healer', Jesus Christ.
We are convinced that the way we perceive and experience Human
Sexuality and our level of inclusion of people with diverse sexual
orientations, gender identities and gender expressions and sex
characteristics within faith communities contributes to who we are and
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Become sanctuaries of love, which are just and inclusive.



Be listening communities that are empathetic and responsive to
the pains, desires and hopes of people.



Be transformed as Safe and Sacred Spaces of Grace, which are
trustworthy, affirming, accompanying and healing environments
that promote friendship, acceptance and solidarity.



Become informed, competent and open spaces, where people are
able to discuss issues related to Human Sexuality in the context of
their faith.



Transform their institutions - be it providing health services,
education or other services, to be welcoming and competent in
providing holistic and adequate services and care.



To engage in dialogue with persons with diverse sexual
orientations, gender identities and gender expressions and sex
characteristics and listen to their stories and struggles as acts of
love.



Embrace the diversity in humanity, and be in solidarity with people
with diverse sexual orientations, gender identities and gender
expressions and sex characteristics and their families, without
prejudice and discrimination, to provide them with ministries of
love, compassionate care, and justice.
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REFLECTION

Engage diverse voices and perspectives in theological reflections,
particularly persons of diverse sexual orientations, gender
identities and gender expressions and sex characteristics.Also
respecting and responding to the inter-sectionality of issues in
different socio-cultural contexts, and not to see any issue in
isolation.

AUGUST 6: TWO EPISODES

According to ecclesiastical tradition and church calendar August 6 has been
earmarked as the TRANSFIGURATION day of Jesus or the Feast of
TRANSFIGURATION of Jesus. Both the Eastern Church and Western Church
hold their remembrance on this date. And it does not matter whether it is
 Work across different Faiths, to work together, to promote a just
the actual date. It is mere conjecture. The fact is that Jesus took Peter, James
and inclusive society.
and John along with him to a high mountain. How much time Jesus spent in
prayer and meditation is not told. What is told to us is that an unusual,
 Advocate with governments and civil society to ensure that people
unexpected and inexplicable incident took place. Jesus went through a
with diverse sexual orientations, gender identities and gender
spiritual and religious experience. He experienced God, he became Godexpressions and sex characteristics enjoy a social, economic,
Conscious, God- enlightened. His face began to shine and Jesus was
cultural and political environment, for their wellbeing.
transfigured. The three discipleswho were with him and readers of synoptic
gospels:
Matthew,Mark and Luke, come face to face with an incident in the
May God bless our endeavours to be transformed and to grow into the
life
of
Jesus
that is full of mystery. (Math. 17:1-13; Mk. 9:2-8; Lk. 9:28-36).
fullness of life. May we transform our faith communities into communities
Surprisingly, John who was the eye witness to this event does not mention
of dignity, respect, egalitarianism, justice and love.
about it in his gospel. The mountain top experience became a critical and
crucial point in the mission of Jesus that led him to the cross. Earlier Jesus
had shared his intentions to go to Jerusalem with his disciples. Could it be
=
=
=
that Jesus had premonition of the Cross and desired to be in Jerusalem, the
city of peace: Jeru- city + salem = shalom = peace. When he did enter the city
people who had come to Jerusalem to celebrate the Passover welcomed
him shouting ‘Hoshana’, that is, ‘save now’. Perhaps Jesus felt strongly that
soon he would be put on the cross and say “You will be with me in paradise”
to everyone. On the mount of Calvary Jesus went through another kind of
transfiguration: he, in effect, was disfigured. But his disfigured face and
body brought life and light on the gloomy faces of sinful and suffering
humanity and healing and happiness to the body and soul of those who
were shouting ‘Hoshana’ , SAVE US NOW!
Tradition says that the transfiguration of Jesus took place on Mt. Tabor. The
Eastern Church calls the festival of Transfiguration as the festival of
Taborion. It is mentioned in Psalm 89:12. and is 1000 ft. above sea level.
Mt. Hermon is much higher in altitude, around 9,200 ft. above sea level, and
nearer to Caesarea Philippi. Peter, James and John were blessed with an
344
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experience of and a witness to an episode that brought awe and wonder.
They were fortunate to see Moses the unchallenged leader and prophet
who led the children of Israel to freedom and Elijah the first of the prophets
who was taken up into the heaven alive through the clouds.
The disciples heard Moses and Elijah talking with Jesus but did not know and
understand what they were discussing. The former leaders of Israel,
perhaps, were assuring Jesus that he was on the right path and that the
Cross was not a wrong choice and that ‘all is well’. Their appearance and
presence assured Jesus that the Cross was not the last word, was not the end
of life. Resurrection from the death awaited him. The glorification of God of
Love, of Life and Liberation and the establishment of God’s Kingdom of
Justice, Compassion, Forgiveness, Equality, and, therefore, of Peace must be
achieved. All this is possible only when death is defeated and Jesus must
prepare himself to do so. For, Resurrection awaits.
Transfiguration of Jesus, in essence, is a prelude to the transfiguration of
entire humanity from sin to salvation, from hurt to healing, from slavery to
freedom, from karma-samsara to mukti-dham, from bondage to liberation.
Mount Tabor turns out to be the stage of God’s love and liberation, of God’s
compassion, concern and care, and of God’s kindness and forgiveness.
August 6, incidentally, is also remembered as the day of ‘Disfiguration’ of
Hiroshima. Around 8:15 in the morning in 1945 something unexpected and
unusual happened. In a flash of a second the entire city of Hiroshima got
disfigured and disappeared from the map of Japan. Something frightening
and unbelievable happened. Hiroshima was engulfed in darkness. The
whole of the city was burning. The reason, the first Atom Bomb was dropped
by an American air force aeroplane killing around 200,000 men, women and
children and erasing the entire city within seconds. Those who did survive
lived in fear and horror with disfigured mind, body and soul. When the bomb
struck the ground the eye witnesses reported that there was a flash of light,
shaking of buildings, fire and smoke all around. There was unbearable heat.
People including children, pets and domestic animals died of heat and high
temperature. Why was the Atom bomb dropped on Hiroshima, Japan?
Because, the Japanese dared bomb the American Military base in Hawaii
Island. The Americans wanted to bring them down to their knees. Japanese
346
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surrendered. The disfiguration of Hiroshima was a success. The incident of
Hiroshima reminds us of the tragic and fearsome way the cities of Sodom
and Gomorrah were destroyed. (Gen. 19:23-29).
Interestingly, the Japanese decided not to build a ‘War Memorial’ on the
spot where the first Atom bomb was dropped in Hiroshima. Instead, they
erected a ‘Peace Memorial” and a park around it where the defeated,
devastated and humiliated people, religious leaders and visitors from all
over the world irrespective of nationality, colour and race gather and pray
for peace and for no more Hiroshima every year on August 6 . What a
response?
Here are two diametrically opposed episodes and
experiences which incidentally take place on August 6,one on the Mount
Tabor in Palestine, and the other in the city of Hiroshima in Japan. The
former leads to the Cross and ends with the Resurrection of Jesus from the
dead bringing hope and healing, love and liberation, compassion and
concern and forgiveness and salvation to all the people. On the Mount
Tabor Jesus undergoes the process of self-discovery, self-realisation and
becomes an enlightened Soul filled with God-Consciousness. And, he is
ready to face the challenge of the Cross boldly. And offers Satya, truth; Jyoti,
light; and Amritam, eternity to those who have been in search of them.
Jesus, in a way, becomes an answer to the age long cry of: Asato ma sad
gamaya; Tamaso ma jyotirgamaya; Mirtyu ma amritamgamaya.
This year August 6 falls on Sunday and the Christians would be observing it
as the Transfiguration Day of Jesus. The faith- community needs to decide
which of the two episodes it will vote for: one that leads to death and
destruction. Or the one that leads to the Cross and Resurrection: God
centred, Agape centred life. If we do decide in favour of the latter one then
we must endeavour towards self-transformation, self–transfiguration
through an act of submission and surrender to the God of Life and Love,
agape in and through Jesus the transfigured Lord, Saviour and Liberator.
Jai Yishu (Jesus) Transfiguration Day
- Rev. Dr. Satish C. Gyan,
Secretary, Interfaith Coalition for Peace,
Uttarakhand
Formerly taught at the Leonard Theological College, Jabalpur

=
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THE UNITED THEOLOGICAL COLLEGE, BANGALORE

EXTERNAL THEOLOGICAL STUDIES
UNDER THE SENATE OF SERAMPORE COLLEGE

INVITES APPLICATION FOR THE POST OF FACILITIES MANAGER

Diploma in Christian Studies (D.C.S.)
2 years’ course: 10 papers (Academic year: January to December)
Minimum qualification: 18 years in age; Higher Secondary
or Class 10 + two years of any further studies
or Class 10 + five years of any form of service acceptable to the Senate
Mature persons, at least 20 years of age and having passed Class 8 plus some
diploma (or those who have reached up to Class 10), and have at least six years of
working experience acceptable to the Senate, will be required to pass an
Entrance Test
Degree of Bachelor of Christian Studies (B.C.S.)

4 years’ course: 20 papers & a thesis or two paper in lieu of thesis (Academic
year: January to December)
Minimum qualification: Graduate degree (Candidates having obtained graduate
degree from an Open University should have done Class XII from a regular
school) or B. Th. Degree of Serampore College (including 2 Qualifying English
Papers) or Diploma in Christian Studies in 2nd class plus two Qualifying English
Papers
Mature persons, at least 25 years of age and having at least 2 years working
experience acceptable to the Senate, will be required to pass an Entrance Test
Degree of Master of Christian Studies (M.C.S)
3 years’ course: Seminars, Assignments and Thesis/Dissertation Project
Minimum qualification: B.D or B.C.S Degree of the Senate of Serampore College.
Academic year: January to December.
* The annual examinations of D.C S. & B.C.S. can be written in regional languages
with prior permission from the Senate.
Application Forms along with regulations, syllabus, registration form, etc. for
2017-2018 Academic Year can be availed from SCEPTRE Office in person or by M.O.
or Draft in favour of “Senate of Serampore College” payable at any recognized bank
in Kolkata. B.C.S. - Rs. 450/-, D.C S. - Rs. 450/-, M.C.S – Rs. 500/- (See address
below)
Last Date for receiving completed M.C.S, B.C.S, D.C.S. applications for registration
at SCEPTRE Office is October 31, 2017 and with 400/- late fees November 30, 2017.
Registration Fees for B.C.S and D.C.S is Rs. 600/- each and for M.C.S Rs. 1200/Our Address: DEAN, SCEPTRE, Shrachi Centre, 74B, A.J.C. Bose Road, Kolkata
700016, Ph: 033 -2217-7868, Ph: 4006-1805, Email: <deansceptre@gmail.com> or
<senatesceptre@gmail.com>
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The UTC campus, besides separate hostels for the men and women students,
living quarters for the teaching, non-teaching and essential maintenance staff,
also has certain significant infrastructures such as Ecumenical Resource
Centre, Charles Ranson Hall, Tagore Hall, J R C Memorial Centre, dormitories,
Lawns etc., with facilities like Conference Halls, Board Rooms, Banquet Hall
and various types of accommodation.
The Facilities Manager will be responsible for managing these facilities, duly
delivering excellent Guest and Member experience; besides managing these
provisions with good profitability and guest satisfaction.
EDUCATIONAL QUALIFICATION:
ACADEMIC: Degree in any discipline from a recognized university
TECHNICAL: Degree or Diploma from recognized university in Hotel
Management / Hospitality
PROFICIENCY: (Preferred with futuristic vision) Guest Relations / Food and
beverage Services / Retailing / Facilities management / Meeting and event
planning / Tourism destinations and attractions / Leisure, Recreation and
sports management / Airlines, Taxies and other transportation /
Environmentally sustainable and cultural tourism development / Spa and
wellness management / Dependable / punctual / ability to work flexible hours
when necessary
Telephone, Intercom, Computer, FAX Machine, Copying Machine, Calculator
and Credit & Debit Card POS, Audio visual appliances
Microsoft Word, Excel, Desktop publishing software (Microsoft Office),
Microsoft Outlook and FileMaker Pro
EXPERIENCE: Minimum two years working experience in Seminaries / Hostels
/ Guest Houses / International Schools / Hotels of good repute
TERMS OF APPOINTMENT
The appointment will be for a period of three years, the first year being on
probation and the job expectations will accompany the appointment order.
Salary and other benefits will be on par with other Senior administrative staff
in the college, with housing on the campus
Applications must reach:
The Principal, The United Theological College
No. 63, Millers Road, Benson Town, Bangalore 560 046,
Phone: 080-23332844, 23333438, 23330502; Fax:+91-80-23330015
Email: unitedtcprincipal@gmail.com
on or before 31st July 2017
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NCCI PUBLICATIONS

COMMUNITY SERVICE CENTRE
No.17, Balfour Road, Kilpauk, Chennai – 600 010
Email: csccentre@gmail.com; chairmancscentre@gmail.com;
Phone: 044-26450684
Invites application for the post of DIRECTOR – CSC from eligible
candidates.
 Preferably a Post Graduate in Sociology / Social Work
 Age limit between 46 – 55 years
 Fluency in English with excellent writing communication and
pedagogical skills
 5 years of experience in Community Development Work
/Program
 Passion and Commitment towards Community Development
 Able to inspire and train people at various level
 Willing to travel extensively
 Preference will be given to those who have theological
background
 Must establish good rapport and relationship with the c h u r c h ,
institution and Government heads
Eligible candidate can send the resume along with copies of Educational
and experience certificates to the below address by the Post,
on or before 29th July 2017 by 5 pm
To: The Chairman,
Community Service Centre, No.17, Balfour Road,
Kilpauk, Chennai – 600 010
(Shortlisted Candidate will be called for an interview)
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Freedom of
Religion or
Belief in India
A Study on
Discrimination
and Violence
againstChristi
ans and
Muslims in
India (2013 2015)
NCCI 2016

Family and
Human
Sexuality : A
Theological
Reader
R.
Christopher
Rajkumar
(Ed.)
NCCI 2016

Indian Churches’ Commitment to
all Generations: Social Security and
Common Good
Social Security
Policy Guidelines
for the NCCI
Member
Churches
R. Christopher
Rajkumar (Ed.)
NCCI 2016

Economy of
Life: A
Missional
Affirmation
R.
Christopher
Rajkumar
(Ed.)
NCCI 2016

Life Giving
Agriculture :
A Missional
Intervention
R.
Christopher
Rajkumar
(Ed.)
NCCI 2016

Indian Churches’ Commitment to
all Generations: Social Security
and Common Good Social Security
Policy
Guidelines for
the NCCI
Member
Churches (in
Hindi Lang)
R. Christopher
Rajkumar (Ed.)
NCCI 2016

