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Feminist Intercultural Theology
Toward a Shared Future of Justice

Maria Pilar AQuino

This chapter represents a modest effort of reflection on my under-
standing of feminist intercultural theology as an alternative ethical-po-
litical project for advancing toward a new world of justice. The central
concern guiding my reflection has reference to the need to clarify the
social function of a critical feminist theology of liberation that is ex-
pressed in intercultural terms. From my point of view, the recent devel-
opment of critical intercultural theories offers us new theoretical tools
and new conceptual resources for enriching and expanding the
emancipatory vision of feminist theologies.

The themes I present in this chapter are inconclusive, because a femi-
nist intercultural theology, with its distinctive frameworks of intercul-
tural praxis, has hardly begun to be developed in many parts of the
world. Therefore, my contribution to this book is simply an initial ex-
ploration of how a feminist intercultural theology might contribute to
the search for answers to the problems and concerns presented to us by
today’s realities. I have divided my reflection into three parts. First I put
forward some arguments for the need to strengthen interactive commu-
nication between the feminist theological frameworks and the emergent
intercultural frameworks. In the second part I present some key under-
standings of the concept of interculturality, and 1 also consider some
approaches to the basic conditions for intervening in the intercultural
deliberations that aim at a continued development of a critical ethical-
political paradigm of theological interpretation.! In the third and final
part, I focus my reflection on the contribution that a feminist intercul-
tural theology makes to the development of new ways of knowledge
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that bolster our conviction that another world of justice is truly possible
in this world.

ARGUMENTS FOR INTERCULTURAL FRAMEWORKS

Intercultural philosophical approaches are proving to be a valuable
resource for clarifying the social function of religious discourses and
have already begun to bring about changes in the theological sciences,
especially in the understanding of their ethical horizon. Among the many
possible explanations for this, I consider relevant only three arguments
that are important for the purposes of my reflection. The first argument
states that the multidimensional, simultaneous processes being impelled
by the present social model of imperial capitalist globalization are rais-
ing questions and concerns that the Western European Christian tradi-
tion is unable to deal with in any significant fashion.? Due to its
kyriarchal3-monocultural and Eurocentric character, this tradition ap-
pears to be obsolete and incapable of offering visions that are conver-
gent with the values and aspirations of the social, intellectual, and reli-
gious movements that seek answers to the growing problems of social
injustice. While more than two-thirds of the world’s population experi-
ences on a daily basis the heavy burdens of the profound social inequali-
ties produced by that social model, only a privileged minority of the
world enjoys its benefits. The most immediate experience of people
around the world is shaped by the suffering and the anxieties that come
from poverty, social violence, fatal infirmities, and increasing human
insecurity. The present epoch is characterized by a worldwide crisis of
human rights. It is precisely in terms of such experience that people are
interpreting their human and their religious existence. From my own
experiential position in the Americas, I can see clearly that this kyriarchal
Christian tradition not only has not contributed to forging systems that
engender social justice, but that it also is still failing in its mission to
provide people reasons to assert their hope that another world is pos-
sible.

The second argument recognizes that in the context of Latin America,
even though the political panorama has changed significantly in the last
few years, the cultural and religious ambience not only continues to be
adverse to women’s dignity and human rights but has actually gotten
worse. Recent studies point out that, although there is some evident
reform of political and social institutions, there has been no advance in
terms of developing and consolidating a democratic culture.* M. Lagos,
director of the prominent firm Latinobarémetro, states: “Unfortunately,
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after ten years, almost nothing in the region has happened as regards
democracy. . . . Everything changes so that everything stays the same.”’
Among other causes, these studies point out that the attitudes and the
values in favor of an antidemocratic political culture remain constant.
The inadequate development of a culture of respect for human rights
finds expression in poverty and the deepening of social inequalities, which
affect principally the lives of women. From my viewpoint, another main
cause, ignored by these studies, is the antidemocratic presence and activ-
ity in the region of Roman Catholicism and the fundamentalist Chris-
tian churches. By virtue of their hierarchical, authoritarian, and sexist
character, these churches act as real obstacles to the development of demo-
cratic cultures. In many countries conservative Roman Catholicism, with
its absolutist dogmatism, has intervened in the public realm in order to
prevent the juridical recognition or the approval of changes in legisla-
tion to protect the human rights of women.®

Latin America and the Caribbean are not the exception, however, for
in recent years the attacks against the human rights of women have in-
creased similarly in other countries as well. Amnesty International points
out that “this attack, especially regarding women’s sexual rights and
reproductive rights, was led by conservative U.S.-backed Christian groups
and supported by the Holy See and some member states of the Organi-
zation of the Islamic Conference.”” For the Latin American and Carib-
bean region it would be naive and absurd to ignore the negative function
that kyriarchal Roman Catholicism exercises as regards the achievement
of human rights for women. Going back to its origins in the Eurocentric
colonial project, kyriarchal Roman Catholicism has historically had, and
continues to have, a major influence in the cultural frameworks that
ground the values, visions, and forms of life in this region. The kyriarchal
theology of Roman Catholicism continues to give backing to cultural
environments that accept the subordination of women and that give per-
mission for men, as a social body, to function as a privileged human
grouping that is allowed to degrade, humiliate and violate women. In
most countries the Catholic Church has failed to offer alternative cul-
tural models for transforming the apparent inertia of the cultural and
social privileges enjoyed by men, and it has been negligent in abandon-
ing the mentality of privileges that the present cultures reproduce.

In order to illustrate this assertion, I will describe a situation that I
recently experienced, a sordid scene that still seems to me to be strewn
with absurd images.® As associate director of the Center for the Study of
Latino/a Catholicism, I happened to be visiting a Latin American coun-
try to explore the possibilities of holding a symposium on feminist inter-
cultural theology, similar to the symposium that produced this book. In
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the midst of many meetings that I had, one afternoon I was to be present
in a session that was attended by several colleagues and friends, all men.
Upon entering the meeting, I did not think it unusual that my presence
was unacknowledged, because I understood that my first duty was to
familiarize myself with the topic that the group was discussing. How-
ever, after forty minutes of feeling not only that my presence there was
being ignored, but that I was being rendered invisible, I was gripped by
a distinct sense of being excluded for the simple fact of being a woman.
I was not wrong in feeling that way. A few minutes later I tried to inter-
vene in the conversation, which was on a topic of much interest for me,
related to the processes of the commissions of truth and reconciliation in
Latin America. At the moment of seeking to utter my first words, how-
ever, one of the participants said to me in a strong, serious, authoritarian
voice: “Ma’am, shut your mouth. Did you ask your boss for permission
to speak?” At that I became frozen, as if I were petrified by the horror of
the situation. Suddenly, the scene was blanketed in a solid silence, which
nobody dared to break. I seemed to be living in a mean, unreal world,
but that situation was quite real and those of us who were there were
real people. What was absurd about the situation is that I was there
precisely to seek out spaces for organizing an event on feminist intercul-
tural theology, and that in such a circumstance my person suffered ag-
gression for no reason at all.

Experience revealed to me that that participant who so despotically
silenced me thought that he had permission to degrade me as a person.
But he revealed also that another participant in the meeting believed he
had permission to convey the idea that I was his subordinate and that
somehow I owed obedience to a person who gave the erroneous impres-
sion of being my “boss.” In that dynamic of power and control, in order
for that person to be recognized as “the boss,” it was necessary for me to
be degraded. In the midst of my amazement, I was able to realize that
the consummate arrogance and overinflated egos of those colleagues
and friends had been nourished by cultures and religions that were pro-
foundly sexist. In my view, those dynamics of kyriarchal power continue
to function because the dominant antidemocratic cultures have not
changed at all, and the mentalities of dominion and control continue the
same as always. With the exception of one other participant, I have not
received any apologies from those perpetrators of women’s degradation
for that aberrant and unnecessary disgrace that they made me undergo.
This personal experience only confirmed for me the need we have of
intervening theologically for the radical transformation of the kyriarchal
cultures, and religions that dominate the world. In my opinion, there
will be no changes in our societies without radical changes in the cultural
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frameworks. There will be no respect for women without radical changes
in the kyriarchal societies, cultures and religions. The conceptual frame-
works of the intercultural critique seek to contribute to the development
and the consolidation of democratizing environments, so that present-
day world realities cease being forever the same. For that reason,
interculturality is not so much a new theme for theology as it is a new
rationality that expands the ethical-political horizon of theology.

The third argument asserts that the function of theological knowl-
edge can be clarified by answering these questions: What happens to the
world’s reality when God’s presence and activity takes place there? And
what happens to God’s reality when it takes place in the world? Accord-
ing to Ignacio Ellacuria, the central concern of theology is making clear
“which historical acts bring salvation and which bring condemnation,
which acts make God more present, and how that presence is actualized
and made effective in them.”” This concern leads me to recognize that
for present-day world realities, so characterized by the universality of
social injustice and women’s subordination, theological activity can and
should understand that its function is in direct relation to those currents
of thoughts and emancipatory social movements that seek to fortify pro-
cesses favoring a social justice paradigm. In my view, the processes of
struggling to make a new social paradigm possible in the world are pre-
cisely those where God’s presence and activity become real in the world.
Feminist liberation theologies, by keeping step with the processes aimed
at promoting transformative visions and practices in favor of a new world
of justice, are becoming increasingly integrated into the frameworks of
critical intercultural thought.

Nonetheless, in light of these three arguments, we should recognize
that the intercultural theological frameworks are not products already
assembled, much less finished goods. What is more, these frameworks
can come into existence only when there are people like you and me,
interested in contributing to the creation of intercultural feminist pro-
cesses and spaces. Intercultural perspectives do not happen outside of
what we are and what we do; rather, they develop in those metaphorical
and physical border spaces where we relearn the thinking process on the
basis of new situations of interaction and contextuality and a new con-
sciousness of cultural diversity. The processes of communication among
the diverse contextualities are producing a new notion of universality,
one based on our shared struggles to make concrete the conviction that
another world is possible. The development of a feminist intercultural
theology in different contexts around the world is a sign of hope, be-
cause it shows that alternative modes of critical thought are already com-
ing into existence.



14 Maria Pilar Aquino

FEMINIST INTERCULTURAL APPROACHES:
UNDERSTANDINGS AND CONDITIONS

First, I wish to state that it is difficult for me to offer a univocal under-
standing of the meaning of the concept of interculturality. In fact, the
mere attempt to offer such a univocal understanding would be contrary
to the very nature of intercultural frameworks, insofar as they are con-
tinually being elaborated and expanded in every process of cultural in-
teraction.!® Cultures are not fixed products, but processes that change
through human intervention and that are continually affecting the whole
social context in its different local, regional, and global levels. In gen-
eral, the common tendency of the kyriarchal mode of knowledge is to-
ward seeking and establishing definitions that explain things in a clear
and distinct fashion. The monocultural and Eurocentric character of
kyriarchal knowledge functions as a key that locks off the possibilities
for modifying such definitions by other modes of knowledge, since the
definitions are already unilaterally established. However, the meaning
of the concept of interculturality cannot be encapsulated in locked-up
definitions, since people themselves are the actors and the subjects of the
intercultural process. People, therefore, enter into the dynamics of trans-
formation as interacting participants of diverse cultures and as bearers
of agendas for change.

Along the same line, there is another difficulty in defining this con-
cept. On the one hand, the meaning of interculturality is linked to the
historical context of each people and each culture, so the meaning de-
pends on the realities, the resources, and the challenges of that context.
For example, due to the particular configuration, significance, and im-
plications of the intercultural processes, they will necessarily be differ-
ent in contexts as diverse as Rwanda, Guatemala, Nepal, or the United
States. Naturally, the priorities, the strategies, and the resources involved
in intercultural processes will show variations, depending on the par-
ticular contexts of each people. On the other hand, in present-day global
contexts, the processes generated by imperial capitalist globalization
produce the simultaneous interaction—usually on unequal terms—of
peoples and cultures all around the planet. In such contexts, according
to the Korean feminist philosopher Choe Hyondok, intercultural praxis
requires that we take into account the different constellations of power
in order to analyze the implications and the consequences of intercul-
tural processes.!! We must therefore ask questions about what interests
are represented worldwide, what type of values underlie the cultural
interaction promoted by the present globalization, and who is obtaining
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the benefits of such interaction. Even so, taking into account the diffi-
culties mentioned here and being conscious of the dimensions and the
complexity of intercultural processes, I continue to emphasize the im-
portance of fomenting spaces of critical deliberation for the purpose of
developing understandings of interculturality that express shared com-
mitments. Through communication and shared dialogue, intercultural
approaches offer alternatives for deliberating about our common com-
mitment to forging, out of our diverse cultural contexts, a world free of
violence and injustice. To this end I here present briefly some of the
understandings of interculturality that have helped orient my own re-
flection.

e In its most existential dimension, interculturality is understood as
taking a position before life or as a “conscious way of life in which
an ethical position in favor of living together (convivencia) with
differences takes form.”'? In this sense, interculturality is an experi-
ence that emerges from daily life because that is where human inter-
action occurs and that is what people use to explain their exist-
ence.’® Such an experience goes beyond mere tolerance or simple
recognition of cultural diversity, for it understands that diversity as
an opportunity for improved human development, cultivated by
dialogue. Interculturality, in the words of Raul Fornet-Betancourt,
is a form of “consciously knowing the finality for which we work
... in order to know what we should take care of today and how
we should do it.” ™

® As a social force for change," interculturality is an international
social movement composed of practitioners who are present at dif-
ferent levels of existing social institutions and who work in diverse
fields of human activity, including churches and universities. For
S. Wesley Ariarajah, “intercultural hermeneutics has been used to
denote a number of movements within the theological scene that
relates to interpretation and explication that involves two or more
cultures.”' This social movement seeks to strengthen the relations
among different cultures so that they can develop jointly, as equal
subjects, “a model for living together”'” in solidarity and peace. By
affirming an ethical horizon of emancipation, interculturality can
also be understood as a current of thought and action that is com-
mitted to the “emergent and insurgent moral forces of our epoch,”!®
those that have as their project the construction of a just world.

e In its development as a framework for thought and action,
interculturality is understood fundamentally as an alternative po-
litical-cultural project that seeks, according to Fornet-Betancourt,
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“the reorganization of current international relations . . . [and] the
correction of the asymmetry of power that exists today in the world
of international politics.”' As such, interculturality aims at trans-
forming the relations of domination and subordination that are
rooted in today’s cultures and societies. The objective of this trans-
formation is the creation of just conditions that affirm the rights
and the human dignity of marginalized social groups.?° In order for
theologies and religions to participate in this objective, it is impera-
tive to strive for their intercultural transformation in such a way
that “they become what they should be: ways of participating in
God’s truth.”?!

* As a new scientific paradigm or disciplinary model, interculturality
is understood as a “methodology that allow us to study, describe
and analyze the dynamics of interaction among different cultures
and that views interculturality as a new discipline.”?? In this under-
standing, interculturality “is the theory and method of interpreting
and understanding across cultural boundaries.”? This is not, how-
ever, a narrow methodology, but rather “an interaction of diverse
methods”?* that intersect and enrich one another so as to partici-
pate more effectively in the project of constructing a new world
based on justice.

By joining together these understandings of interculturality, I can dis-
cern their distinct orientation toward the transformation of existent re-
alities, with the aim of modeling a world where there is a place for all
peoples and where human dignity and human rights become possible. In
this new world, the subordination of women will no longer exists be-
cause the kyriarchal cultures and religions will have ceased to exist. In
order for such a world to be possible, however, it is necessary to partici-
pate actively in the design and the expansion of the spaces of intercul-
tural dialogue. The conditions for participating in this dialogue include
the following.

According to Fornet-Betancourt, the intercultural frameworks of
thought present, above all, a hermeneutic challenge that involves the
“need to reconsider the presuppositions of our own theory of under-
standing.”?* In order to intervene in theological dialogue in intercultural
terms, at least four basic conditions are necessary.?® First, we must
historicize the hermeneutical question. Such historicization refuses to
continue fomenting the creation of theories based on purely abstracting
thought; that is, theories disconnected from the social contexts in which
marginalized cultures have developed plural forms of knowledge for
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the purpose of supporting visions and practices of social change. The
intercultural proposal undertakes the task of analyzing and evaluating
the models of human knowledge that have dominated the world from
antiquity up to the present. From an intercultural feminist perspective,
the dominant models of knowledge known to us have been and continue
to be kyriarchal-monocultural and Eurocentric. Since these models con-
tinue to declare themselves to be universal, it is not surprising that they
ignore or subordinate the emergent models of rationality, like critical
feminist theory, that develop theories that are rooted in processes of
social change and propose emancipation and justice as the primary ob-
jectives of knowledge. For intercultural frameworks of thought, it is
important to pay heed to the words of caution offered by Uma Narayan,
who recommends that we avoid replicating the limitations of the previ-
ous theories of knowledge, including even the emancipatory theories,
since they “constructed their emancipatory projects and subjects as Uni-
versals, even as they excluded many groups of people from their politi-
cal vision. We need to remember that many political projects that sought
to redefine and empower marginalized groups constructed their own
forms of exclusion and marginalization.”?” For that reason, hermeneuti-
cal historicization requires that we transcend any theories that promote
the fragmentation and dispersion of the social groups that develop
emancipatory kinds of knowledge, and it also requires the transforma-
tion of the material conditions where the diverse cultural voices enter
into contact on unequal terms.

A second condition is relativizing our own ways of thinking. In order
to enter into the spaces of intercultural dialogue, each participant in the
dialogue must relativize his or her own ways of understanding humanity
and the world. This relativization means that the different parts in the
dialogue renounce the prescribed certainties that kyriarchal-monocul-
tural and Eurocentric knowledge has bestowed on them. Historically,
such certainties have prevented cultures and peoples from knowing and
understanding other peoples and other cultures in terms of their equal
originality, dignity, and value. However, since the dominant forms of
knowledge express the values and interests only of those social groups
that are situated in structural positions of power and privilege, this
relativization of one’s own ways of thinking also involves a turning to-
ward the emancipatory modes of knowledge developed by the subordi-
nate cultures. Possibly the major challenge here is how to accede to those
emancipatory modes, not from the customary kyriarchal horizons of
understanding, but from a new situation of egalitarian encounter and
exchange. In order to reach a common future of well-being and justice
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that benefits the whole of humankind, it is essential to have discursive
exchange on the basis of equality.

The third basic condition for intercultural dialogue is renouncing dog-
matic attitudes and unilateral positions. Such renunciation means that
the parts interested in the dialogue recognize that the world can and
should be different, and that they understand that there are other mod-
els of thought that can help bring about this different world. In this
sense, intercultural dialogue does not promote recuperation or recon-
struction of the kyriarchal-monocultural frameworks of thought, but
rather supports the radical transformation of the current models of
thought. From an intercultural feminist perspective, the renunciation of
conceptual absolutisms and doctrinal dogmatisms is essential for mak-
ing egalitarian communication and open deliberation possible. To attain
this perspective, the plural voices in theology are invited to become in-
volved in processes of interchange and critical deliberation with the aim
not only of overcoming fragmentation, but also of working together for
a new organization of religions and of the world. In this way, the femi-
nist practice of interculturality seeks to transform the supposedly uni-
versal character of kyriarchal-monocultural knowledge and to offer
emancipatory models of knowledge so that justice comes to be truly
universal from within each culture and society. Thus, the intercultural
theological approaches seek to make universal a proposal for discourse
that affirms the dignity and human rights of every person and promotes
the integrity of creation in all parts of the world. For this reason, not only
do intercultural theological frameworks accept and value cultural diver-
sity, but they also recognize and affirm that it is precisely in the ethical-
political space of justice where cultures and religions should join together.

The fourth basic condition for intercultural theological dialogue is
having a keen awareness, as a starting point, that the cultures known by
humankind up to the present time have produced values and ways of life
that perpetuate a politics of inequalities, especially in the relations be-
tween men and women. In general, the existing cultures have found in
religions the ethical-political arguments needed to establish patterns of
thought and behavior that place women in positions of subordination.
Intercultural approaches to religion and theology, therefore, deliberately
avoid any romanticization or uncritical understanding of one’s own cul-
tural tradition. However, such approaches also recognize that cultures,
in their diversity, offer emancipatory visions of the world and of human
relations that are helpful in searching for new ways of living that banish
the subordination of women. In this regard, Fornet-Betancourt states
that each culture, as a vision of the world, “has something to say to
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everybody,” so that all cultures come to be valuable resources “for seek-
ing a common life strategy for all.”*® An intercultural understanding of
religions and theological activity, then, involves a commitment to elimi-
nating that politics of inequalities because, theologically, it is contrary to
God’s purpose for humankind and the world. Fornet-Betancourt points
out that cooperation or interaction among cultures can be deceitful if
there is no clear affirmation of a politics of transformation “that com-
bats effectively and unequivocally the asymmetry of power that charac-
terizes the current world ‘order’ and that becomes more acute as global-
ization progresses. Only by creating conditions of equality and social
justice at a global level will it be possible to guarantee a free interaction
in which all cultures can . . . promote, from within, mutual transforma-
tions in their ways of life.”? Consequently, feminist intercultural theol-
ogy affirms as an ethical-political religious imperative the transforma-
tion of those cultures and religions that have bred values and ways of
life that are hostile to the dignity and human rights of women.

These four conditions for intervening in theological conversations on
intercultural terms support the continued development of a feminist in-
tercultural theology that (1) contributes to the search for answers perti-
nent to the aspirations and struggles of social groups committed to the
transformation of kyriarchal cultures, religions, and societies, and that
(2) provides support for the religious visions and spiritualities needed to
maintain such commitment. In the present contexts of imperial capital-
ist globalization, there is multiple and simultaneous incidence of cul-
tural fragmentation, neoliberal homogenization of cultures, and social
inequalities. Since the harmful effects of this situation mainly affect wom-
en, a feminist intercultural theology is the one most able to respond to
questions about the function of religions in bringing about social and
cultural conversions from a global politics of subordination to a global
politics of emancipation. What is equally important, this type of theol-
ogy helps us to achieve better the radical turn away from the divisive
politics inherent in the logic of identities toward the integrative politics
inherent in the logic of emancipatory democracy.*® With the aim of fac-
ing the challenges that the present contexts present for theological activ-
ity, feminist intercultural theology seeks to strengthen the development
of a critical ethical-political paradigm of biblical and theological inter-
pretation. Since the dominant interpretative paradigms continue to be
kyriarchal-monocultural and Eurocentric, their transformation must be
a common task shared by the theological community in its diverse cul-
tural spheres. In the words of Elisabeth Schussler Fiorenza, an eman-
cipatory feminist paradigm of interpretation understands that
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the task of interpretation is not just to understand biblical texts
and traditions but to analyze their power of persuasion in order to
change and transform western malestream epistemological frame-
works, individualistic apolitical practices, and sociopolitical rela-
tions of cultural colonization. . . . Biblical [and theological] inter-
pretation, like all scholarly inquiry, is a communicative practice
that involves interests, values, and visions. Only in such a rhetori-
cal-emancipatory paradigm of biblical [and theological] studies will
liberation theologies of all colors have the possibility of engaging
the discourses of biblical [and theological] studies on their own
terms and on equal terms with Eurocentric malestream scholar-
ship. By beginning with the religious experiences and articulations
of the marginalized and colonized—of those wo/men traditionally
excluded from interpreting the Bible, articulating theology, and
shaping communal Christian self-understanding—they can change
the starting point of traditional biblical [and theological] interpre-
tation.’!

FEMINIST INTERCULTURAL THEOLOGY:
FOR A NEW WORLD OF JUSTICE

“Another World Is Possible” is the declaration or slogan that each
year brings together hundreds of social movements, human rights orga-
nizations, religious leaders, government representatives, public-policy
leaders, researchers, intellectuals, and activists from all parts of the world.
Organized by the World Social Forum,* this encounter joins together all
these organizations and individuals who “are committed to building a
planetary society directed toward fruitful relationships among Human-
kind and between it and the Earth.”? Those of us who hold that another
world is indeed possible are guided by a new vision, one that supports
the struggles to overcome the destructive processes of the present-day
kyriarchal globalization®** and that illuminates the search for alterna-
tives that open the way to a world free of divisions and violence. This
vision speaks of a new kind of globalization in solidarity, one which
“will prevail as a new stage in world history. This will respect universal
human rights, and those of all citizens—men and women—of all nations
and the environment and will rest on democratic international systems
and institutions at the service of social justice, equality and the sover-
eignty of peoples.”? The feminist theories and theologies of liberation
that have emerged around the world share this vision and are actively
working to make it a reality in the world. Moreover, they are just as
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insistent that the systemic subordination and dehumanization of women
and the sexual violence against them should be a central part of every
agenda of transformation, so that these realities are eliminated from all
cultures, societies, and religions.

From the viewpoint of Christian tradition, feminist theologies of lib-
eration imagine and visualize a new world, and they use their interpreta-
tive resources to create religious languages that sustain every effort to
establish the social conditions most compatible with that world of jus-
tice and liberation desired by God. The redeeming and creative presence
of God in the world is truly expressed only by the historical realities of
justice, solidarity, peaceful living together (convivencia), and human ful-
fillment. The very content of these realities, therefore, is understood to
be the expression of God’s glory on earth. According to Elizabeth Johnson,
“In biblical terms, yearning for salvation, for victory in the struggle with
evil, for deliverance of the poor from want and of the war-torn from
violence is consistently expressed in the hope that God’s glory will dwell
in the land or will fill the earth or will shine throughout heaven and
earth.”% The central role that this vision has for every struggle for social
change means that, in the present context of kyriarchal globalization,
feminist theologies have committed themselves to developing and pro-
moting the kinds of knowledge and practice that transform those condi-
tions that are contrary to God’s purpose. Their function is to foment and
sustain, in religious-political terms, visions of justice that give impulse to
every effort to change the present situation. For the Christian commu-
nity, the duty of working for justice emanates from the biblical affirma-
tion that all of humankind—men and women alike—has been created in
the image of God and that the equality and dignity of each person, as a
child of God, is affirmed in Christ Jesus (Gal 3:26-28). For that reason,
no person has reason or is permitted to subordinate another person or
to destroy God’s creation. According to this biblical affirmation, every-
thing that harms the world or degrades humanity is contrary to God’s
liberating purpose and so formally constitutes a sinful reality that must
be eradicated. For feminist liberation theologies, the struggles for justice
and for the elimination of violent cultures is a historical, theological,
and ethical-political necessity, given the present situation of the world
and of the kyriarchal-monocultural religions.

If T could name one aspiration that people of all cultures value and
share in common, it would be the aspiration to experience the well-
being and happiness of their everyday life. Experiencing a peaceful exist-
ence and the satisfaction of one’s basic emotional and material needs is
something that all persons treasure for themselves and for those around
them. I believe that this aspiration is universal and that it exists in all the
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world’s cultures. In the current model of society, however, its fulfillment is
literally impossible for more than two-thirds of the world’s population.
What is more, the present kyriarchal cultures and religions not only have
been useless in preventing this situation, but they have also contributed
to exacerbating the politics of inequalities, with its exclusionary institu-
tions and its monocultural and sexist discourses. Nevertheless, as Tapio
Kanninen points out, “in the light of the unfortunate but increasing promi-
nence of religion as a divisive force in our world, the time has come for
religion also to play its role in uniting people and creating conditions for
peace.”3” The proposal to develop a feminist intercultural theology is
concerned with making explicit the relation that exists between the real
conditions in which people live, the function of cultures in inculcating
values and aspirations, and the role of religious discourses in maintain-
ing or changing the values and aspirations that originate in the condi-
tions in which the people live.

The intercultural conceptual frameworks, according to Hyondok, have
“the intention to transform reality, and not simply describe and explain
the reality.”3® It is for that reason, in my opinion, that feminist intercul-
tural theology broadens its array of instruments: in order to make more
evident the roads that lead to the strengthening of visions of a world
transformed on the basis of the contexts of each culture and the new
scenarios of communication and interaction among the cultures. In view
of the widespread aspirations for a new world of well-being and justice,
contemporary processes of social change must amplify and intensify the
spaces of communication and dialogue that exist among the emancipatory
traditions present in the different cultural worlds. For feminist intercul-
tural theology, a new world of justice is the only world that we can call
our home. In this regard, Mercy Amba Oduyoye states that “our future
as women is in living our true humanity in a world that we have helped
to shape, and in which even now we have begun to live and enjoy, con-
scious of our situation and seeking consciously to change structures and
attitudes. Even the prospect of being a part of this calls for celebrat-
ing.”%® For me, participation in this change of structures and attitudes
already aims toward the creation of new cultural environments that re-
spond to people’s profound aspirations. What is more, people’s active
involvement in the present processes of change makes it evident that, in
the crossing of cultural frontiers, we are already living in that different
future of which we dream. For many of us women, the reason for our
hope lies in the fact that, by our feminist theological practices in diverse
cultural environments, we are intervening together in opening up and
exploring what Maria Cristina Ventura calls “the new possibilities to
exist with human dignity.”°
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From the viewpoint of the frameworks of intercultural thought, these
possibilities of living in a human and dignified manner are broadened at
the world level because, from within each culture and from the global
interaction of cultures, an alternative politico-cultural project is already
under way, and a critical ethical-political paradigm of biblical and theo-
logical interpretation is burgeoning. Feminist intercultural theolgoy seeks
to express these developments in a form that is systematic and coherent
in its methods and contents. For feminist theological activity, intercul-
tural thought is an aid for clarifying the function of theology in present-
day contexts, and it contributes to visualizing conceptual strategies for
advancing toward new cultural environments that support just and hu-
manizing social relations. According to Fornet-Betancourt, cultures “are
not roads already made, ready to be traveled on with a pre-arranged
itinerary,”*' but are concrete processes “by which a given human com-
munity organizes its materiality on the basis of the ends and values that
it wishes to attain.”** Because cultures are not static historical forma-
tions, reality itself generates plural discursive practices that often are
divergent and favor interests that are contrary to the people’s aspira-
tions. In this context, it is important for me to affirm that feminist inter-
cultural theological activity deliberately accepts its ethical-political di-
mension, especially as regards its commitment to the struggles for human
dignity, the human and reproductive rights of women, and a new world
of justice.

The proposal for a feminist intercultural theology is not a prescrip-
tion or a finished product. I propose that it can be understood as a pro-
cess of critical deliberation, which, in interaction with other liberating
theological languages, seeks to contribute to the construction of differ-
ent realities. With its religious language and resources, this theology seeks
to participate in processes of change in order to replace:

the paradigm of domination with the paradigm of
justice,

the paradigm of subordination with the paradigm of
human dignity,

the paradigm of capital with the paradigm of human
dignity,

the paradigm of a predatory market with the paradigm
of an inclusive community,

the paradigm of domesticating religion with the
paradigm of transformative religion,

the paradigm of absolutist Christianity with the
paradigm of dialogical Christianity,
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the kyriarchal-monocultural paradigm of
interpretation with the critical ethical-political
paradigm of interpretation, as proposed by
feminist intercultural theology.

Taking these hoped-for changes into account, I have no hesitation in
recognizing that this theology affirms an option for hope. Fornet-
Betancourt holds that intercultural thought affirms such an option be-
cause it enters into the scenario of present-day reality “as an alternative
for articulating the concrete hopes of every person who dares today to
imagine and to rehearse still other possible worlds.”* In our present
historical reality, the option for hope and the affirmation that another
world is possible are ethical and religious imperatives for the theological
community in every part of the world.

To conclude my reflection, I would like to note also that, by adopting
the inputs of other theologies of liberation, feminist intercultural theol-
ogy affirms that theological knowledge should function as a principle of
liberation in the church and society.* Theology is therefore obliged to
abandon its historical function as a mechanism for producing dehuman-
izing discourses and for validating systems of domination. Consequently,
feminist intercultural theology, both in its aims and in its contents, is
articulated according to the simple criterion of what harms or what helps
“the very fact of living”* of the people. In the same way, for its episte-
mological coherence and consistency, this theology assumes the feminist
option for the poor and the oppressed as its fundamental principle of
biblical and theological interpretation.*® This option has a twofold con-
sequence for feminist intercultural theology: its contents are developed
in response to the aspirations and struggles of women for an existence
free of human degradation, and primacy is given to those insurgent tra-
ditions for a just world that are born in our own cultural environments.

Finally, I would suggest that this type of theological discourse needs
to be undertaken as a collective task and as a reflection rooted in the
concrete, lived contexts of our communities. As I mentioned at the be-
ginning of this essay, the most common experiences of people in these
contexts have to do with poverty and the lack of basic human rights.
The immediate consequence for our theological work is our need to con-
tinue raising questions about how religious languages operate in social
life, what ethical-political consequences they have, what type of relation
they establish with social and religious movements involved in social
transformation, what impact they have in the local struggles to promote
justice, what types of answers they offer to the struggles for the human
and reproductive rights of women, what religious resources they provide
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for affirming the human rights of the homosexual community, what in-
cidence they have in “the very fact of living” of the people, and what
type of common future we can visualize on the basis of the cultural and
religious frameworks of interpretation advocated by intercultural thought.
Even though further explorations are needed, I believe that a feminist
intercultural theology has abundant religious resources that can offer
visions and interpretative strategies that affirm the right of every person
to live free of misery, fear, violence, and social insecurity Still another
part of our task, as Narayan points out, is to continue opening up spaces
within the institutions of society, so that there is a place for every per-
son, especially for “those who are socially marginalized and powerless,
so that they may become active participants in articulating their inter-
ests, commitments, and visions of justice.”*” This is so precisely because
intercultural frameworks are aimed at fomenting interaction among cul-
tures for the sake of achieving justice at the global level. Our own work
is dedicated to the continued strengthening of the imagination of the
theological community so that we may contribute better to the design of
viable routes toward a common future for the whole of humankind.
With our religious languages and resources, our work is called upon to
show that another world of justice is possible in this world.
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