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  Reflection on Postcolonial Friendship


  Brian D. McLaren


  I felt I was taking a big risk back in 2001 when I chose the title for my new book, A New Kind of Christian. The new I was talking about back then wasn’t easily located on old polarities of Protestant or Catholic, conservative or liberal, traditional or contemporary, medieval or modern. The best word I had for it at the time was postmodern, and I knew that finding value in that term might cost me. To some the term was so mushy as to be worthless, while to others it was a red flag signaling the destruction of everything orthodox, civilized and rational.


  Six years later I wrote Everything Must Change. It was in the writing of that book that I realized the paradigm shift I was grappling with was even bigger and deeper than I had previously realized. I wrote,


  I experienced a breakthrough one day when I was talking with an African theologian, Dr. Mabiala Kenzo, a delightful and brilliant Congolese scholar of Twa descent, now working in Canada. “You may have noticed my small stature as a Twa [the tribe also known as Pygmies],” I once heard Kenzo say with a smile, and then he added, “I try to watch my height.” He said that postmodern and post­colonial were simply two sides of one coin, two parts of one emerging global conversation. He helped me realize that postmodernity was a key term in a conversation among the excessively confident, trying to understand and undermine their own colonial culture’s confidence-mania and uncertainty-phobia. To attack or undermine what they saw as the twin sources of that overconfidence—foundationalism and metanarratives—they focused on the field of epistemology (which explores how we have rational confidence that what we call knowledge or truth is really, truly true).1


  Kenzo also helped me see that postcolonial was a key term in a parallel conversation among those who had been dominated and colonized by the excessively confident. They were also trying to rebuild a new kind of confidence among people whose confidence had been shattered and ground into the dirt through colonialism. They needed a restored confidence to face the ugly aftermath of centuries of domination and exploitation. They didn’t start with philosophical questions of truth and epistemology, but rather with social questions of justice, morality and power (justice and injustice being about the moral or immoral uses of power).


  Since then Kenzo has been spending more of his time in his homeland, and we’ve only crossed paths too briefly, once or twice in the United States and once or twice in Africa. But I can’t overstate Kenzo’s influence on my work—along with the work of other Africans like Kwame Bediako and Lamin Sanneh, Native Americans like Randy Woodley and Richard Twiss, feminist theologians like Rita Nakashima Brock and Sallie McFague, Latino and Asian theologians like Leonardo Boff and Peter Phan, gay theologians like Yvette Flunder and Dale Martin, and African Americans like James Cone and, of course, Dr. King. As a white, American, male Christian, I was unconscious of the various forms of privilege and power I had inherited until these voices, coming from what Kenzo would call “the subaltern position,” helped awaken me.


  For its first two thousand years, Christian theology has been a largely white male enterprise, the province of people born like me. It’s a cliché to say so but still largely unacknowledged. I remember hearing Kenzo once ask whether our first two thousand years mean that Christian identity and thought is forever set in stone, that voices and perspectives like his will always be judged as marginal and “subaltern.” I don’t know. If our faith maintains longstanding patterns of racial, cultural, economic or sexual hegemony, I imagine that more and more smart and ethical people will avoid it, and with good reason. But if we break down those old patterns of hegemony, I think a new day can dawn, and we will all be better Christians for it.


  That’s why I hope and pray that more privileged white males will defect from their inherited privilege and use whatever vestiges of it they have to help their sisters and brothers classified as “other” to be heard. Doing so will require of us what Kenzo calls “the courage to differ graciously,” one virtue among many that he has exemplified for me. One can only hope that more and more people like me will benefit from friends like Kenzo.


  When Kenzo decided to shift his primary focus to the Congo, he was leaving a pleasant and safe (albeit cold) place for a more dangerous and unstable one. He realizes, I think, that the Christian faith of the future must be a joint enterprise in which the descendants of the colonized and the descendants of the colonizers come together, reflect on the past and imagine a different and better future together. That work will involve risks and dangers for both groups, and the contributions of both are essential. One lesson the gospel surely teaches us is this: we are all connected.
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  The Importance of Postcolonial Evangelical Conversations


  Steve Hu


  My encounter with postcolonial discourse first arose from the needs of ministry in a multicultural context. After graduating from an evangelical seminary in 2007, I began full-time ministry at a Chinese American megachurch in the New York metropolitan area. This congregation was an amalgamation of various distinct but related Chinese cultures—Taiwanese, mainland Chinese, Cantonese, and second-generation Chinese Americans—that coalesced around a central commitment to evangelical Christianity. While my seminary education did well in training me in Western theological thought, I was unprepared to tackle the cultural and leadership issues in this context. Many of the congregants I worked with in this ministry context struggled with their identity as they tried to make sense of what it means to be both American and Chinese while striving to live faithfully as people of God. Increasingly, I found myself unable to address my congregants’ identity crises since they wished to jettison various elements of their Chinese heritage in a desire to be more “devout” to God. Many of them believed culture to be antagonistic to a life of faith. While my seminary training taught that knowing leads to being, it misses the fact that as people we are foremost shaped by our experiences and culture rather than a set of theological propositions. Issues of culture and identity rarely addressed during my seminary days surfaced in my ministry, and I fumbled in figuring out how to resolve them.


  For me, the need to engage postcolonial thought also stems from the one issue the American evangelical church has failed to adequately address since its inception: race. Growing up as a second-generation Chinese American in a white suburban neighborhood in the Northeast, I faced a fair share of racist taunts and slurs. No matter how well I spoke and pronounced English words or how hard I tried to assimilate into majority culture, I still was seen as foreign, exotic—the Other. One illustration of my experience of marginalization is an incident that happened to me while I backpacked across the country. I was approached by a middle-aged, Anglo-European woman in the observation deck of an Amtrak train somewhere between New Orleans and San Antonio. She asked me the curious question, “What country are you from?” My experience is not unique, and many others like myself still experience stereotyping and, worse, discrimination and marginalization. My encounters with racism pushed me to seek out resources to help me understand race and identity, but I found few resources written by evangelicals on this subject. When it came to the question of race, I was at a loss.


  The necessity to engage intelligently with identity and race in the context of my ministry first nudged me slowly toward postcolonial discourse. This nudging was gentle at first, but the push became stronger as I found the insight provided by postcolonial thought to be fruitful and instructive in interpreting and understanding a rapidly globalizing world in which the West is no longer the center of the globe. I’ve discovered that postcolonial discourse grants me voice and allows me to speak so that I can be heard by those sitting at the theological roundtable, a table that long has been the domain of Westerners and privy only to those who can speak its predetermined discourse. This table has been so embedded in Western forms and categories that when I attempt to converse, my words, as Tite Tiénou notes, “are perceived as threats to orthodoxy.”1 Yet no one will disagree that theological enterprise is conversational in nature, that it is an ongoing, multilateral exchange between the biblical text, tradition, reason and context among various dialogue partners. It is time that those sitting at the theological roundtable cease to exclude marginal voices from this conversation. The inclusion of marginal dialogue partners not only will give voice to the voiceless but will also produce rich fruit for our theological conversation.


  As an Asian American evangelical residing in North America and as one who represents those voices in the margins, I ask my fellow evangelicals to consider seriously taking up the charge of engaging postcolonial discourse. This is akin to learning a new literacy, and such new literacy is needed in light of the shifts in the center of Christianity. In this globalizing world, where we have also witnessed the dramatic growth of the Two–Thirds World church, we cannot afford not to consider the multiple contexts in which theology begins. If our discourse continues to remain in the domain of the West, the resultant theology will be powerless to address the issues of the global church. If evangelical theology seeks to redress this issue, what will this new theologizing look like? Our theology must incorporate a new vocabulary in order for us to engage postcolonial discourse and speak to the needs of the global church. To be conversant with the world, evangelical theology must find new dialogue partners. Toward this goal, this book offers a way to think and imagine the world through a postcolonial lens. This book provides a framework for rethinking and reimagining the issues of identity, power, interpretation and historiography. My hope is that in this rethinking and reimagining, readers will find new ways of understanding and bettering the world.
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  A Response to the Postcolonial Roundtable


  Promises, Problems and Prospects


  Gene L. Green


  I walked out the back door, stood on the lawn and wept.


  Deb, my wife, had been writing a book that began as a story told to our children and their friends while driving them to school up the mountains in Costa Rica. Upon their urging, she began to put the stories to paper but in the process realized that she needed to do some research so the aboriginal characters in her tale would have substance and realism. She read broadly about indigenous peoples in the Americas but then focused on the Native American experience. As she read down into the stories of genocide, ethnic cleansing and ethnocide that accompanied Euro-American expansion on this continent, she began to relate what had been submerged throughout our education. “Gene, did you know that . . . ?” was her constant query, and all I could do was register surprise at the level of violence that characterized colonial expansion.


  During this period, I was also teaching a course at Wheaton College titled World Christian Perspectives. The course was a sprint through emerging African, Asian and Latin American theologies, both evangelical and otherwise. Since we had lived in Latin America, the course attended closely to liberation theologies, the emergence of the Latin American Theological Fellowship and Pentecostalism. But among the readings for the class were texts by authors who had embraced postcolonial biblical interpretation and theology. Through this reading I became increasingly aware of how the biblical text had been used to justify the colonial enterprise and how that mission influenced biblical interpretation. The categories of postcolonialism, such as domination and hybridity, occupied my reflection.


  And then it happened. The stories my wife told and the colonial stories from Africa and Asia intertwined in an agonizing encounter. I was the colonist; I am the colonist. The land where I live was taken under an ill-signed treaty in 1829, and the people who lived here, the Potawatomi, were gathered and forcibly removed from this area under the Indian Removal Act of 1830. When Black Hawk resisted this ethnic cleansing, President Andrew Jackson sent General Winfield Scott through this area to suppress the rebellion. Afterward immigration to the west of Chicago spiked and new communities were founded such as the one where I now live and teach. We are established on this land because of colonialism. We are the colonists.


  Facing the colonial story has not been easy given the level of violence perpetrated by our predecessors on Native peoples. Their loss of land and life, as well as the suppression of their culture through agencies such as boarding schools, is an evil that my nation has yet to face fully. The disturbing story of American expansion west becomes more pain filled when we examine the part the church played, with Bible in hand, in the process of conquest, removal and “civilization” of Native peoples. The gospel got mixed with the grand agenda of Manifest Destiny as this land was viewed as a new Canaan and its inhabitants were likened to the ancient Canaanites.1 The conquest narrative about Joshua was the other side of the exodus story we had learned so well in Latin America. How did we understand and use that story? Postcolonial theory and theology beckon us to look at the historical reality of colonialism and the dance that occurred between the colonial enterprise and the interpretation of Scripture.2


  Postcolonial biblical interpretation and theology are helpful instruments for analyzing our approach to Scripture, our understanding of the American experiment and the nature of Christian mission. Yet subsequently when my graduate students read texts on postcolonialism, the resistance was unlike anything I had seen in decades of teaching. The readings were intended to make them self-aware of the influences on their interpretive practices and theology. But they objected vigorously to the way postcolonial authors bifurcated Scripture into resistant and colonizing voices. They expressed concern at the way the biblical text was placed on the same level as other sacred texts. They reacted against the critique of Christian mission, a centerpiece of evangelical life and theology. While affirming many of their concerns, my plea was to listen well with a hermeneutic of charity, understanding the forces that had been unleashed through the merger of Christian theology and colonial aspirations.


  Colleagues and administrators have sometimes echoed the concerns voiced in my classroom. As evangelicals they regard the possibility of lowering biblical authority as reason enough to remove postcolonial interpretive perspectives from the table. In the midst of the myriad critiques, I longed to hear evangelical scholars grapple with the agonizing realities of postcolonial theory and theology. Then news arrived about the Postcolonial Roundtable and the publication of this volume. “At last!”3 While not a member of the roundtable, I have found it gratifying to listen in on the discussion. This volume fills a gap for the evangelical church and academy. Postcolonial approaches to the Bible can indeed yield fruitful insights that will contribute to the health of the interpretive enterprise within evangelicalism while, at the same time, not destroying the way the evangelical church has embraced the authority of Scripture. A high Christology and postcolonial insights are not necessarily antithetical to each other. Indeed, evangelically oriented postcolonial biblical interpretation yields deep insights into the New Testament as a resistant discourse against oppressive and totalizing Roman imperial power. Postcolonial perspectives offer us newly cleaned lenses to examine the biblical text and our theological heritage.


  For many this volume will serve as a challenging yet friendly introduction to postcolonial biblical interpretation and theology. No doubt they and the Postcolonial Roundtable members understand that these are first steps and that considerable work remains. Since the examples here are few, much more reflection is still required to explore how postcolonial perspectives inform the reading of biblical texts. How might postcolonial perspectives deepen our under­standing as we engage Scripture? Moreover, how can postcolonial perspectives move beyond suspicion of the texts we receive and provide fruitful ­understanding that will assist us as followers of Christ? Postcolonial theory in general has been very adept at “writing back” to the centers of power, but will it be able to provide sufficiently constructive perspectives? And, as Lozano and Roth ask,4 will it provide the necessary impetus to wed Christian theology with praxis?


  Another task that remains on the table is an analysis of the pitfalls of postcolonial interpretation. In this new domain of evangelical postcolonial theory, may we anticipate critiques as well as appropriations? How can postcolonial criticism remain evangelical with its commitments to Scripture and Christ? Will it be able to speak about the canon of Scripture in a multitextual world? Can it affirm the uniqueness of Christ without allowing the confession of his lordship to lead to renewed dominance and control?


  Furthermore, an evangelical postcolonial agenda needs to embrace the examination of the texts, classes and curricula of our theological institutions. Many schools remain devoid of engagement with emerging Majority World and minority biblical interpretation and theology of any kind. Students from the Majority World who come to study in the North Atlantic region receive Western theological traditions and methodologies. They return to their countries with a Western orientation that is then reduplicated in their schools. Rather than embracing the fact that all theology is contextual, they learn implicitly or explicitly the position that Western perspectives are universal and that somehow biblical studies and theology in the West are neutral or objective enterprises. Will our theological institutions recognize that biblical interpretation and theology are the task of the whole church and that all interpretation involves a fusion of horizons?5 What we deem as “contextual” theologies from Africa, Asia, Latin America, Oceana and minority communities are none other than Christian theology. As a catholic church, all members have a place at the interpretive and theological table and are responsible before God to contribute to our common theological conversation. We all speak, and we all listen and receive. But if academic programs in biblical studies and theology continue to ignore perspectives that are non-Western, we demonstrate that not only are we unaware of the fact that the Majority World and minority church is self-theologizing but we also endorse the ­continuation of the colonial enterprise. Colonialism is not merely a chapter in the history book. Our present-day hallways, classrooms and conferences need decolonization.


  Evangelical postcolonial perspectives need to address the church and its “mission.” The language of “mission,” which emerged from the realms of politics and military conflict, needs examination in the light of postcolonial perspectives. Should we continue to talk about “Christian mission,” or can we find new ways of understanding our role as a church in the world that are more consonant with how Jesus engaged people? As we witness Jesus’ interactions in the Gospels, we find him engaging in conversation, touching, inviting and welcoming. He hangs out with people on the margins, and he knows how to have a good time among them. The embrace of Jesus won the masses in his day. Although we have become accustomed to speaking of Paul’s “missionary” journeys, the language of “mission” is distinctly absent from his lips and the New Testament, while imagery of invitation and banqueting is prominent. Love, touch, invitation, forgiveness and hope are not the stuff of colonialism but constitute a true evangelical postcolonial approach to our fellow human beings. Domination is placed to the side, while care for all our fellows in creation occupies the center of Christian concern. “Mission” agencies and “missional” churches will want to find and employ new language to describe their calling from Christ.


  Postcolonial interpretation and theology can indeed contribute to our understanding of the nature of the gospel, the church and Christian calling in the world. But that goal will not be realized unless those who embrace evangelical postcolonial interpretation and theology press beyond the discovery of new perspectives to the utilization of this lens both to critique and to construct. Since the critique of our theologies and methodologies is a painful process that goes to the core of our cultural and theological identities, those who encounter these perspectives need discerning wisdom from God along with love and patience as members of the body of Christ.


  Those who listen and read will want to take the difficult posture of disciples who learn from another, not from the center of power but rather from the margins. Jesus, our Teacher, was the Galilean and not the Jerusalemite, so we should know how to learn from the margins. Surprisingly, however, those once considered to be on the margins are now the majority in the church. The center of Christianity has shifted to the South and East. Evangelical postcolonial perspectives can help us understand this new Reformation and allow us to keep pace with what God is doing in our era.
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  The Postcolonial Challenge to Evangelicals


  Editors


  Can evangelicals be postcolonial scholars? Can postcolonial scholars be evangelical? These two pertinent inquiries have been the motivating questions behind the idea for a volume on intersections between evangelical and postcolonial thought. In our global scenario, marked by a shift in the center of gravity from the West to the Global South, evangelicalism’s struggle to maintain its theological credibility calls for new thinking and a vigorous and forthright engagement with the undesired consequences of colonial history.


  The Bible was used in the colonial past not only to save but also to “civilize” native peoples and thus to legitimate the claims made by the colonizers that their dominance over the colonized was justified. The consequent injustices committed against native populations through cultural demonization, religious intolerance, claims of the superiority of Western civilization and sanctioning of colonial partnerships pose an urgent challenge to the continuing legacy of evangelical convictions and scholarship today. Evangelicals both helped to mobilize those repressive efforts and vehemently opposed them. But in either case they participated in the processes and practices of colonialism.


  Postcolonial theories and theologies attempt to decolonize the established colonial remnants of Western hegemony. Their interrogations of evangelicalism are important for two reasons. On the one hand, Western evangelicals are implicated in many of the ways that the colonial powers authorized and rationalized the dehumanization (at best) and genocide (at worst) of native populations. On the other hand, colonial norms, assumptions and values have created residues that have deeply influenced native elites. Many of those same native elites are now indigenous tradents of evangelicalism, often resulting in their mimicking colonial models in their own mission strategies.


  The emergence of liberation theologies in the twentieth century exposed how evangelical theologies have failed to address various social justice issues that challenged scriptural and ecclesiastical prerogatives. In India, for instance, Dalit theology emerged in the 1970s in a sociocultural hegemonic context in which casteism was widely practiced by evangelical Christians. When evangelicals did not perceive casteism as a socially evil system contradictory to biblical truths, the Bible as projected by evangelical Christians gradually lost credibility as a source for social justice and projects for the social emancipation of Dalits.


  It was at this crucial juncture that the Dalits, who form the majority of the Christian population in India, began to sense a need to develop a theology that would relate their pathos to that of Jesus in the Gospels. Tribal theologies have also identified the failure of evangelical theologies to address the existential life realities of tribals/Adivasis in the Indian subcontinent and of indigenous and mestizo/métis in the Americas. Similarly women have also struggled to liberate themselves from the spiritual control of males through developing feminist or womanist theologies. A postcolonial critical tool instantly identifies native elites who act as colonial agents in contemporary hierarchical societies. Those native elites are caste-ridden and represent nontribal and sexist-dominant voices, sweeping away indigenous agency ruthlessly.


  In these critical times, in which evangelicals are being blamed for failing to address social justice issues, postcolonialism may function as a redemptive hermeneutical tool, especially as it presses evangelical adherents to re/read the Scriptures and rectify theologies. Jesus of Nazareth, after all, was an indigenous peasant whose message critiqued a European imperial power and the local elites who colluded with it. Professed commitment to Jesus of Nazareth through a renewed affirmation of his humanness therefore compels evangelicals to critique the imperial structures of both the ancient and contemporary worlds.


  Developing a stronger theological bond between evangelical and post­­colonial thought requires new, strong theologies that articulate authentic indigenous Christianities. In this volume, we revisit Christologies and pneumatologies in order to deconstruct the traditional norms that keep colonial projects intact. Postcolonial theology, then, is germane not only for missions and praxis but for all theological endeavors.


  Commensurate with theological revisioning, evangelical postcolonial critical engagement should also strive to connect theory with praxis. Given evangelicalism’s historic activism, praxis will be central to evangelical engagement with postcolonialism. For what is it to critique power if we do not create communities that intentionally interrogate the ways that we construct power and create alternative modes of social interaction—modes that concern themselves with giving voice to the silenced and exercising power on behalf of one another rather than over one another?


  In the essays that follow, evangelicals and those teaching and working in evangelical contexts consider the intersections between evangelicalism and postcoloniality. Although the volume as a whole challenges the way that the academic world has spoken in a uniform voice, the essays in particular manifest the unique, culturally rooted voices of the various contributors. Some speak in the idiom of the academy, while others consciously reject the narrow confines of such discourse and opt for language that is more consistent with their own cultural-social space. The chapters, with a few exceptions, have been cowritten, a practice we have undertaken as a step toward the collaborative path we believe our conversations must take. It is our hope that in our discursive expansiveness we model, in a small way, the respect and understanding that might identify evangelical postcolonial conversations.


  The conversation begins, in part one, with an interrogation of evangelical missions and the grand narratives that articulate/d and legitimate/d the missionary enterprise. Part two then exposes the racial and national ideologies that configured the grand narratives. As steps toward rectifying these and other colonial/missional metanarratives, the authors in part three revision evangelical theology in a postcolonial key, and those in part four revision evangelical practices and praxis. The conversation in part five circles back to an account and self-critique of the Postcolonial Roundtable, which generated this conversation, and ends with words of hope. We are grateful to Joe Duggan and the Postcolonial Networks for initiating the Roundtable, supporting our conversation and inviting evangelical scholars into the vibrant global discourse they are generating. The attentive reader will soon realize that, although the organization of the volume assumes a linear form, the conversation itself more resembles a talking circle, or as one member characterizes it, a spiral—with threads appearing and reappearing in new combinations and new meanings as the conversation proceeds. We do not tie the threads together at the end but leave them for our Creator to join with us and with others in weaving them together in ongoing collaboration.
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  Prospects and Problems for Evangelical Postcolonialisms


  Robert S. Heaney


  The purpose of the present chapter is to begin to answer a simple question. What should a postcolonial evangelicalism look like? This question will be addressed in four main steps. First, evangelicalism, especially as it emerged from the discussions of the Postcolonial Roundtable, will be briefly defined.1 Second, postcolonialism will be outlined. Third, evangelicalism and postcolonialism will be brought into dialogue in a bid to identify the prospects for an evangelical postcolonialism. Fourth, potential problems arising from such a dialogue will be identified.


  Evangelicalism(s)


  At least six evangelical attributes emerged from discussions and submissions at the roundtable. Not all of the characteristics are affirmed explicitly by each participant. Undoubtedly, certain respondents would be uncomfortable with some of these evangelical attributes. Indeed, a degree of hesitancy to self-identify as evangelical was present not least because of attendant thought and practice sometimes associated with evangelicalism, including patriarchy, nationalism, social conservatism, racial discord, conservative Republicanism, the privatization of faith, Reformed theology, imperialism and the desire to make evangelicalism a uniquely American civil religion. Despite such hesitancies, which should not be gainsaid but may indeed be the very loci for evangelical postcolonialisms, the following six evangelical attributes emerged from the group as a whole: christocentrism, conversionism, charism, textualism, activism and communitarianism. These articulated characteristics will be discussed and developed presently.


  First, evangelicals declare a christocentrism, which means understanding God’s mission and God’s intent toward creatures and creation as inextricably grounded (incarnated) in the person and work of Jesus Christ. The gospel (euangelion) is the declaration that God’s transformative action toward humanity’s alienation (sin) comes through the sacrificial and redemptive agency of Christ and the cross of Christ. Second, this Christ is risen, and in this resurrection a re-created humanity emerges and a renewed kind of communitarianism is instantiated. Church, at its most basic, is an assembly of those who have met the risen Christ. Indeed, church is created by an encounter with the risen Christ. Third, in conversionism an evangelical community of Christ testifies to the conviction that the ministry, resurrection and ascension of Christ, as well as the crucifixion, are the means through which God reconciles the world to God’s self. Because of this life-giving mission of God, humans are called to align themselves intentionally or be converted to God’s ongoing mission toward the re-creation of all things. However, this realignment or conversion is not possible simply through human resolve. The fourth element, charism, signifies the effective work of the Holy Spirit in the life and gospel of Christ that evangelicals affirm. The Spirit who raised Christ from the dead is the same Spirit who re-creates and reorients human lives (Rom 8:11) and guides the church into God’s future. Fifth, the guidance of the Spirit is mediated and tested through the practice of textualism. That is to say, the Bible is considered by evangelicals to be God’s living and authoritative Word. In interpreting it they see themselves contextualizing God’s will in their activism and thought. Sixth, evangelicals are well known for activism, and in part this comes from their desire to see God’s will done in human societies. Thus, for example, evangelicals organize themselves into movements and missions for evangelism, social action, education, ecological practice, the arts, church growth and leadership development.


  Postcolonialism


  R. S. Sugirtharajah observes that postcolonialism is not so much a theory as it is criticism. It is the adoption of a critical stance in favor of those suppressed in colonial and postcolonial circumstances.2 The purpose of the criticism is to generate “counterdiscursive practices” that correct and undo so-called Western hegemony.3 I will argue that such counterdiscursive practice can be summarized as responses to five priorities: coloniality, agency for the marginalized, hybridity, critique of power relations and decolonization.


  First, postcolonialism as a response to coloniality emerges out of the suffering of historic colonialisms and ongoing neocolonialisms. Coloniality can be understood as a state or process of subjugating culture and/or agency by incursive cultural and, in this case, theological discourses.4 This is the locus of postcolonialism, and the most important voices in the movement are those who have “asserted themselves by foregrounding the tension with the imperial power, and by emphasizing their differences from the assumptions of the imperial centre.”5 Second, in coloniality, postcolonialism is concerned about agency for those who are marginalized. Postcolonialism seeks to disrupt relationships of domination by developing new forms of internationalist understanding and communication.6 The “post” is concerned with going beyond coloniality as an “ethical intention and direction.”7 Third, postcolonialism is a “dialectical product” (hybrid) of interaction between so-called Western and non-Western thought.8 Hybridity, a term not without difficulties, further describes what postcolonialism is and what postcolonialism does. As a practice, hybridity simply means the mixing of, for example, cultures, languages or patterns of thought. It can result in linguistic fusions and mixing with the result, sometimes, of new dialects, languages or worldviews.9 Such hybridizing does not simply emerge from historical contingencies but is intentionally developed as resistance to imperialist hegemony and homogeneity. Fourth, postcolonialism is an exercise in critiquing power. In Orientalism (1978) Edward Said draws attention to the exercise of power not only in colonialist land grabbing but also in the production of “knowledge” about, in his case, the so-called Orient. Colonization can perpetuate both physical and epistemic violence. Colonization is both physical and epistemic violence.10 Therefore, critiquing such power is found not only in revolutionary action but also in counterdiscourses. Fifth, the aim of postcolonialism is always some kind of decolonization. The processes of thought and practice in postcolonialism interrupt dominant and domineering thought and practice with alternative kinds of, for example, testimonies, knowledges and epistemologies. For Robert Young, postcolonialism means turning the world upside down.11


  Prospects for an Evangelical Postcolonialism


  Young may well unwittingly reference Acts 17:6 in his summation of postcolonialism. There the apostles are accused of turning the world upside down because it is alleged they are “acting contrary to the decrees of the emperor” by declaring “another king named Jesus” (Acts 17:7). An evangelical christocentrism, at least in this scene, is understood to equate with resistance to empire. To what extent other evangelical attributes can also contribute to such resistance is the issue at hand in the present section. I will argue that an evangelical christocentric communitarianism results in protest against the center, that charismatic conversionism results in protest against the status quo, that textualism results in protest against liberal theology and that activism results in protest against globalization.


  First, evangelical postcolonial communities of Christ will protest against the center. In principle, christocentric community is founded on a graced equalitarianism. Consequently the stories and testimonies of those who have experienced coloniality and marginality form a rich vein in evangelicalisms. Despite the apparent power evangelicals hold in some contexts, they live on the margins in many other contexts. Evangelicals suffer and minister on the underside of empire. They suffer in contexts where the dominant denomination or religion is hostile, where conversion puts their lives and livelihoods at risk and where Christian missionary or military incursion associates them with foreignness. Compounding such suffering is the suspicion they face from other evangelicals who doubt their orthodoxy because of, for example, race or because of perceived liberalist, syncretist or leftist tendencies. Consequently it is worth considering how such already existing geo-missional and politico-economic decentering might provoke or exhibit theological decentering.


  Caesar pushes Christ beyond the margins of empire and life only to find that, in resurrection, Christ subverts and converts the margins of empire and death so that they become thresholds into God’s mission. Jesus is the boundary-crossing Christ; he makes porous the very boundary that separates death from life. God’s future seeps into the human present. God’s re-creation springs up both amid the lands people call home and lands people are no longer able to call home (Lk 17:20).12 Thus every boundary and border is problematized. The cross stands in opposition to all who proclaim themselves Lord by domination, whether in petty or grand fiefdoms. Consequently the community of Christ is called by the Spirit to unveil centers where domination and domineering practices emerge. Indeed, the Spirit may be calling evangelicals toward a renewed conscientizaçāo and pedagogy.13 For example, evangelicals who are conscious of coloniality and marginality will teach a more expansive gospel. A gospel in solidarity with the marginalized lobbies against the center, whether understood in terms of national self-centeredness, economic self-centeredness, cultural self-centeredness, gendered self-centeredness or denominational self-­centeredness. For evangelical fellowship is a worldwide hybrid community of pluralist nationalisms, economic models and denominations.


  Second, evangelical conversionism brought about by the power of the Holy Spirit means protest against the status quo. Conversion cannot be reduced to a single event. Continued conversion, reformation, sanctification or hybridization through the power of the Spirit is needed. Arguably an evangelical settlement does not exist. Rather, the Spirit of Christ leads believers forward as they hybridize and contextualize in the contexts the providence of God has led them to. Therefore, like other postcolonialists, evangelicals are called to radically threaten the status quo. Cruciform power does not serve the status quo. It subverts it. Christ is Lord by his sacrificial death. Christ therefore subverts the very nature of “lordship” in his self-emptying, and this is a process of conversion that the Spirit beckons believers into. To be converted is to enter decisively into a Spirit-inspired process of re-creation. It is a transformation of the state in which rebellious humans exist against the Spirit’s re-creative activity. Conversion is following the Christ who reveals his power in being marginalized by empire. To take up the cross is to be drawn by the Spirit into a movement against the status quo. For the status quo is supported by cultural, patriarchal, racist, consumerist, economic, political and imperial systems and practices.14 Maintaining the status quo depends on coercion.15 Many theologies, including evangelical theologies, seldom challenge this collective or systemic sin. Revival is needed, and revival will include reparative relationships between those close to empire’s centers and those on empire’s margins. Furthermore, it remains urgent that evangelicals reassess how they relate to the powers that be in the nation states in which they find themselves. Theology is counter­discursive (hearing God’s judgment from the Other) as well as discursive (for example, explicating postcolonial practice from the resources of one’s own community and experience). For it is through the practice of discourses and counterdiscourses that critical practice and thought against the status quo are provoked and enhanced. However, being open to God’s call and judgment from other perspectives and traditions does not necessarily equate to making evangelicalisms “liberal,” as I will now demonstrate.


  Third, evangelical textualism results in a critique and protest against liberal theology. Imperialism often includes the idea of expanding the rationalism of a superior culture to lesser cultures. Immanuel Kant, argues Tsenay Serequeberhan, considered “reason and rationality . . . not indigenous . . . in . . . black African peoples.”16 It is unsurprising, therefore, that modern liberal theology emerges as the empowered voice of the middle classes within a context of “German colonial fantasies.”17 The presumed rationalism of humans, it appears, is not always as universal as claimed. Consequently, without engaging the critique of other wisdoms and rationalities, the whole modern intellectual project becomes suspect at its very point of acclaim.


  When a society is fixated with addressing the rational skeptic, moral skeptics are often overlooked. A moral skeptic points to the widespread passivity of northern Christian theology in the face of modernity’s brutality. Additionally a moral skeptic points to the part played by theology itself in motivating and justifying such violence. Neither coherency, demythologization, correlation nor contextualization is the only theological issue at stake. What is at stake, at a much more practical level, is the very denial of humanity (and human life) to vast swathes of the world. Evangelical postcolonialists will nurture moral skepticism more intentionally. For such skepticism unmasks the power of death and opens the way to the salvation of God. In doing so, evangelical theology begins to recapture its radical and prophetic vocation in standing against the hegemonic impulses and forces of continued imperialist practice, including top-down globalization. Unfortunately, despite an apparent commitment to taking the biblical text seriously, evangelicals too often miss biblical critiques of domineering exercises of power.18 Yet it is God who brings down the mighty and lifts up the lowly (Ps 75:1-10; Lk 1:46-55). Jesus unmasks imperialist collusion (Mk 11:11–12:12). The demonic Legion is driven into the sea (Mk 5:1-9). The empire’s power is relativized in light of allegiance to Jesus, and Caesar is to get what he deserves (Mk 12:17). The “patronal ethic” of the empire is critiqued.19 Eschatologically all “Babylons” are finally destroyed in the judgment of God.20 Here is biblical protest against the center, which in a postcolonial evangelicalism becomes part of evangelical activism.


  Fourth, evangelical activism will include protest against globalization. Evangelical activism, especially cross-cultural activism, has created a source of critical (and uncritical) thinking on mission and colonialism. For J. N. K Mugambi, “globalization” is the latest in a long line of Euro-American projects predicated on the insight of both foreign anthropologists and missiologists to “develop” and “civilize” the so-called Third (and Fourth) Worlds.21 Yet impulses and practices of top-down globalization do not necessarily come from outside theology. Before the modern missionary movement and before evangelicalisms existed, Christian theology, emerging within the world of the Roman Empire, had an “unfolding history of globalization.”22 In contrast, a key component of any postcolonial movement is to work against such top-down globalization (hegemony). For evangelicals, the particularity of the practice of Jesus, the particularity of faith communities emerging from meeting the risen Christ, the particularity of conversion by the power of the Spirit and the particularity of reading the biblical text in context create identities and opportunities for “bottom-up” mission. Ulrich Duchrow further explicates what that might mean when he calls believers to


  listen to the Bible, to the cries of the poor, to take roots in God’s saving activity and to continue stubbornly analysing present mechanisms and opposing the falsity and propaganda of the systems . . . to try out alternatives in one’s own small sphere . . . to do one’s utmost so that the marginalised of the earth can gather and unite and try out a new quality of stewardship against the political and economic systems of Pharaoh to the glory of the God of justice, mercy and truth (Mt. 23.23).23


  Such processes toward decolonization, I argue, can become part of Sunday schools, missionary classes, seminary curricula, unions, picket lines and the activism of local churches and evangelical agencies. While such an approach may be contested, it is the conviction of the present author that such thought and practice will begin to define what evangelical postcolonialism will be and do.


  Problems for an Evangelical Postcolonialism


  Evangelicalism will not be embraced by all postcolonialists, and postcolonialism will not be embraced by all evangelicals. For evangelicals may be tempted to adopt a cheap postcolonialism, and evangelical attributes may stand in tension with postcolonial practice.


  Cheap postcolonialisms. To engage in false moves, or cheap postcolonialisms, may be a temptation for evangelicals. These moves, I submit, could include emphasizing the postcoloniality of Reformation, democracy or geography. First, a particular reading of the emergence of evangelicalisms, especially during the European Reformations, can evoke an anti-imperialist pedigree. In this reading Reformation is seen as a strike against top-down power structures and empire. However, such readings are challenged by evangelical imposition of reform, nationalistically defined reform and the relationships of Protestant mission with empire, especially as they emerge in historic European centers.


  Evangelicals might respond to such critique by claiming that they have learned their lesson from history. This gives rise to the second point, which is that evangelicals sometimes claim that their commitment to the gospel of Christ and the freedom it brings promotes democracy.24 At the center of such a claim is often an affirmation of the United States of America and its supposed influence on other movements for democracy. However, the influence of evangelicalisms in the emergence and ongoing development of the United States is contested, as is the consistency of America’s understanding and practice of democracy overseas.25


  The center of Christianity and evangelicalism is apparently shifting to the South. This may be considered a postcolonial shift in itself, with power moving away from the dominance of old colonial centers. However, so-called southern voices critiquing the so-called liberal North are not enough to engender theological postcolonialism. This leads to the third form of cheap postcolonialism, which is using postcolonial rhetoric in a way that does not equate to critically postcolonial practice.26 Thus neither Reformation, nor democracy, nor the southern shift in Christianity are successful loci for evangelical post­­colonialisms. It appears that evangelical postcolonialism will need to emerge more straightforwardly from evangelical theology, beginning with its central claim that Jesus is “Lord.”


  Evangelical christocentrism and postcolonialism. If the lordship of Christ is domination then christocentrism may attest to an evangelical imperialism. Max Warren illustrates just this when he argues, in his defense of imperialism, that submission of one group to another is theologically justifiable.27 In more recent times, the “Bush theology” provides similar justification for imperialism when the nation becomes the “hope of all mankind” and the Johannine light that shines in the darkness.28 In contrast, marginalized theologizing will not confuse Christ with nation nor see Christ as some kind of über-Caesar.29 Salvation is not the domination of Christ over all. Salvation is the ending of all dominations. The lordship of Christ is not Caesarian but subverts all Caesars.30 The incarnated lord comes not as humanity in general but comes as one marginalized from the center and from communities of power.


  Evangelical communitarianism and postcolonialism. Evangelical communitarianism may well be a corrective to evangelical individualism. However, such ecclesiological redress may veil an equally colonialist preoccupation—the drawing and policing of boundaries or borders. Ecclesiological practice then can move from a focus on the “orthodoxy” of the individual believer to the “orthodoxy” of the individual community. Well-defined community boundaries between “world” and “church” and between “believers” and “unbelievers” are, as has already been seen, problematic from a critically postcolonial perspective. A postcolonial ecclesiologist may, because of the boundary-crossing Christ, seek a theological decolonization by promoting a practical porosity. That is to say, the christological center is given priority over ecclesiological/ecclesiastical boundaries. In simple terms, church cannot be reduced to a gathering of “believers.”
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