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			This volume is dedicated to all care providers faced with the tasks of caregiving in the midst of situations of social, political, and economic hardship resulting from colonialism and neoliberalism.

			To Julyann, Stephen (1972–2003), Elbert, Madeleine, and Benjamin

		

	
		
			Free your loved ones of the energy they spend to hide their brokenness from you. Free them of the shame of coming to you as they are.

			Let them spend that energy on surviving, on healing, on thriving. Let us love one another as we are, so that we may become all we are meant to be.

			—Omid Safi
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			Foreword

			Abdullahi Ahmed An-Na‘im

			Emory University School of Law

			In this brief foreword, I argue that spiritual care includes the concept of mutuality: spiritual care as reciprocal self-liberation, whereby both sides are at once recipients and providers of care to each other and to wider society for reaffirming the value of spiritual care. I see this as mutual self-liberation because all sides are contributing to their own liberation by providing spiritual care for other persons in exchange for the care they receive. As this exchange model is accepted and practiced by more people, the source of care becomes as plentiful as the need for it. Another advantage of this exchange model is that it upholds the dignity and self-worth of all recipients of care because they give of the same resources from which they receive.

			Drawing on the Muslim Sufi tradition that defines my worldview and spiritual perspective (or equivalent in other traditions),1 I propose that the conception and practice of the provision of spiritual care is the means to mutual self-liberation, instead of being a hierarchical relationship of a presumably “compassionate” care provider to a passive care recipient. The relevance of the Sufi tradition in this context is that it transforms what may be a source of selfish pride, into that which contributes to the spiritual growth of the provider. Another advantage of citing the Sufi tradition is that it is likely to remind people of institutions of equivalent resources in their own traditions.

			I should emphasize, however, that some aspects of the broad Muslim Sufi traditions (in the plural) which prevailed over vast regions that spread across several centuries, was also as diverse and contested as the Sunni and Shia theologies of the Muslim population at large. Yet, the Sufis of the various Sunni traditions across the expanse of the Muslim world (from west Africa to southeast and central Asia) also had to negotiate, contest, and reaffirm aspects of their tradition. In modern terms, one can speak of “progressive” and “traditional” Sufis, although I believe that traditional Sufis were still more progressive than the progressive of the broader Sunni perspectives. To conclude this brief digression, progressive Sufi Muslims still had to struggle to enlighten and humanize their wider Sunni communities.

			As a Sufi Muslim, I have struggled most of my life (since the 1960s) to uphold what I believe to be my progressive Muslim convictions. It is this reality which derives my determination to ensure the freedom to engage in civil and orderly contestation of religious and other views among Muslims and in their relationship with humanity at large. Such spiritual contestations and the need to preserve the social and political space for them are better known historically as struggles for human dignity and social justice. The challenge for advocates of modern human rights discourse is whether this framework can be identified as a human rights discourse or not.

			The question of the universality of human rights is at the core of this challenge, especially in view of the geopolitical and economic relationship between former colonial powers and their former colonies. In my view, for instance, the long shadow of former colonial relations continues to influence postcolonial relations between the former colonized and former colonizer. The closer the focus is on immediate postcolonial relations, the more colonial those relations seem to be. Conversely, the further away the analysis moves from the colonial period, the more autonomous and independent will the former colony appear to be. Although it may seem that the continuity of postcolonial relations depends on the degree of economic, political, security, and other forms of dependency the former colony has with its former colonial power; I believe that the situation can change, depending on the ability of people to liberate themselves.

			I am also proposing a shift in terminology to use the term “entitlement,” instead of “right,” and by-passing the state altogether by relying on people-centered strategies of protection instead of legal enforcement through the state.2 Avoiding the liberal narrow definition of the term, “right” as a justiciable claim that is enforceable by the domestic courts of a country is closer to the global non-liberal terminology used as the clear majority of societies in Africa, Asia, and indigenous South American communities. This shift in terminology also invokes the principle of reciprocity, whereby the value of the Golden Rule is enhanced by the exchange of spiritual and material service to become a stronger motivation for both sides to engage in the process of promoting mutual benefits.

			In this light, I believe that spiritual care is a universal entitlement of all human beings by virtue of their humanity. This proposal is more accurate in applying to a universal human right because it affirms the entitlement of every human being as such to the benefit or fulfillment of the promise of care, without any distinction on such grounds as race, color, gender, religion, or nationality. The term “nationality” is not commonly used in human rights discourse, but I use it here deliberately to emphasize the irrelevance of political national identity to entitlement to the human rights of all human beings by virtue of their humanity.

			Since human rights are necessarily universal because they are the rights of all human beings by virtue of their humanity, none of the states of the entire world has risen to the level of conformity with human rights in the sense of true universality of protecting the rights of all human beings, equally and without discrimination. Even a state which has ratified all human rights treaties (without any reservation) and immediately implemented the rights provided for by each treaty, the outcome would be civil rights (i.e., rights of citizens and lawful residents) and not for every human being who may have crossed the border of the state illegally, or was “arrested” or tortured by agents of the state abroad.3 In view of the realities of present human rights practice, it would be tragic to continue judging the human rights paradigm by the practice of states which claim self-appointed leadership in the field while violating the most fundamental principles of the rule of law in international relations.

			The thrust of my argument here is that human rights norms are what peoples in their communities accept as the entitlement of all human beings, regardless of the policies and practice of states. Indeed, the Preamble of the Universal Declaration of Human Rights (UDHR) clearly stipulates the following:

			The General Assembly Proclaims this Universal Declaration of Human Rights as a common standard of achievement for all peoples and all nations, to the end that every individual and every organ of society, keeping this Declaration constantly in mind, shall strive by teaching and education to promote respect for these rights and freedoms and by progressive measures, national and international, to secure their universal and effective recognition and observance, both among the peoples of Member States themselves and among the peoples of territories under their jurisdiction.4

			It is therefore ironic that states have succeeded in highjacking the high moral mantle of universal human rights in order to advance their narrow, relativist purposes. By the same token, however, supporters of human rights must strive to recover the initiative to uphold the principle of the universality of these rights. Unfortunately, these competing perspectives are not mediated on the merit of each perspective.

			Although the UDHR does not entrust states with the right or obligation to implement the UDHR as such, Member States of the UN have in fact hijacked the Declaration and assumed the authority to operationalize and implement it. Moreover, instead of adopting appropriate strategies for the implementation of this unique document, throughout which, it addresses individual persons as the exclusive rights-holder; states assumed that they have the obligation to implement the Declaration through the application of traditional international law. Since states are the exclusive subjects of traditional international law, they are the only entities that can have rights and obligations under international law. States are the only entities which have the standing to sue and be sued under international law. The paradox of the international protection of human rights is that individual persons are the exclusive holder of human rights against the state; yet, states hold the exclusive power to enforce or implement those rights.

			In the final analysis, the meaning and implication of human rights norms is the product of negotiations among states, whereby rights are binding only on states and can only be enforced or implemented by states. It was inconceivable from that perspective for human rights norms to be defined, interpreted, or applied independently from the same states that hold the exclusive ability to violate as well as the obligation to protect those rights. To conclude this foreword, postcolonial relations are often what they inspire human beings to do or be, like what the Mahatma Gandhi is reported to have said: “be the change you want to see in the world.”5 I see this volume and the contributors’ chapters as an important step in challenging ongoing paradigms of what constitutes the human in human rights, as well as demonstrating that spiritual care is a human rights practice. As stated (implicitly or explicitly) in almost all of the following chapters, recognizing the dignity and self-worth of humans is spiritual care. It is a human right to be treated with dignity.

			
				
					1. An-Na‘im, “Individual and Collective,” 45–75.

				

				
					2. An-Na‘im, “Spirit of Laws,” 255–74.

				

				
					3. Reference here is to the global response of the USA to the attacks of 9/11.

				

				
					4. United Nations General Assembly, Universal Declaration of Human Rights.

				

				
					5. There are many competing claims of authorship of this powerful thought, but the point for me is what this phrase inspires people to do, regardless of who said it first. 

				

			

		

	
		
			Prefatory Reflection

			“To Love One Another as We Are, to Become All We Are Meant to Be”6

			Omid Safi

			There is a story told and retold in the Middle East about how to help someone who’s drowning. The story goes that a man had fallen into a river. He was not much of a swimmer and was in real danger of drowning. A crowd of concerned people wanted to rescue him. They were standing at the edge of the water, each of them urgently shouting out to him:

			Give me your hand, give me your hand!

			The man was battling the waves and ignored their urgent plea. He kept going under and was clearly struggling to take another breath. A saintly man walked up to the scene. He too cared about the drowning man. But his approach was different. Calmly he walked up to the water, waded in up to his knees, glanced lovingly at the drowning man, and said:

			Take my hand.

			Much to everyone’s surprise, the drowning man reached out and grabbed the saint’s hand. The two came out of the dangerous water. The drowning man sat up at the edge of the water, breathing heavily, looking relieved, exhausted, and grateful. The crowd turned towards the saint and asked in complete puzzlement: “How were you able to reach him when he didn’t heed our plea?” The saint calmly said:

			You all asked him for something, his hand. I offered him something, my hand. A drowning man is in no position to give you anything.

			Let us remember not to ask anything of someone who is drowning.

			I saw a friend of mine over the weekend. It was the first time I had seen him since turbulent events in my own life, and he lovingly asked about that. I know him to be a loving father, a caring husband, one whose face glows when he speaks about his children. So I inquired about his family. He shared with me the difficult news that his own daughter had gone through some of the same challenges I had. We spent the rest of the time discussing how we can best be there for the people we love.

			He shared, with a pained voice, how hard it was to see someone he loves so much hurting. It almost sounded like it would be less painful for him if he could be the one carrying the burden. We talked about the energy our loved ones spend to shield us, to protect us from their pain at the times when they are most in need of having someone take them by the hand and lead them to the shore.

			We talked about this issue of how to be there for, and with, someone who was hurting, drowning. In other words, how to lend a hand, rather than asking them to give us their hand.

			One thing we talked about stayed with me: When a person is breaking, broken, they are so exhausted, so drained. Asking them to come to us and share their brokenness is asking them to do more when all they can do to stay alive is to tread water.

			And then there is shame. So many of us have felt a great shame when our lives, our marriages, our careers fall apart. To come to the people who can help us with our shame is . . . well, shameful. Ironically, we end up spending more energy trying to shelter our family and loved ones from our brokenness. This is energy that we don’t have, energy that we should be using to tread water.

			So if you are that saintly soul, if you want to reach out to someone who is struggling to stay above water, go to them.

			But don’t ask them to give you their hand. Instead, offer them your hand. Don’t ask for their heart, offer them your heart. Offer them your ear, your love, your shoulder. Release your friends, your family, from the shame of their brokenness. Let them know that you love them through the brokenness, because of the brokenness, and God-willing, after the brokenness.

			Free your loved ones of the energy they spend to hide their brokenness from you. Free them of the shame of coming to you as they are. Let them spend that energy on surviving, on healing, on thriving. Let us love one another as we are, so that we may become all we are meant to be.

			
				
					6. This article first appeared as Safi, “How to Reach Out.” The title has been changed with permission from the author.
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			Introduction

			This anthology enters the revolutionary history of the struggle of victims of colonialism in its many forms to overcome the deleterious effects of imperialism and colonialism, at one of its crucial points—that of the care of persons. In recognition of the many different forms of oppression, injustice, and violence in the world today that are traceable to the legacy and continuing effects of colonialism; various authors have contributed to the volume from diverse backgrounds in terms of ethnic identities, religious and cultural traditions, gender and sexual orientations, as well as communal and personal realities. The volume commences with the juxtaposition of Abdullahi An-Na’im’s legal, analytical discourse of spiritual care as human rights practice, with Omid Safi’s poetic and eloquent story of care. Both An-Na’im’s and Safi’s contributions are variations of radical love—to love one another radically and meaningfully means allowing people to be who they are through the practice of mutual reciprocity and deep listening. An-Na’im’s vision of radical love challenges the legal framework to allow self-love and self-determination to flourish. An-Na’im underscores the centrality of mutuality in spiritual care in that he sees “spiritual care as self-liberation, whereby both sides are at once recipients and providers of care to each other.”1 An-Na’im’s human rights paradigm also shows that only through deep listening to the needs of others can we arrive at an overlapping consensus as to what is important to, and valued in, a community.

			Safi’s reflection also highlights mutuality and deep listening. His story demonstrates the power of language and genuine empathy. One is struck how a drowning man was expected to hold out his hand; this demand could not be comprehended in the face of impending danger. When the language was re-framed for the drowning man to take the helper’s hand, it was more readily accomplished. Herein lies the beauty of offering unaffected care and sincere listening when it is not forced on us. Offering care versus demanding someone to do something becomes key to building trust and relationality. All of us have been both the saint and the one struggling in the water. To know that we can be in the position of needing care can help us better provide the care when we are in such a situation. In this volume, we offer such perspectives and practices of care. We offer diverse perspectives and stories, narratives and voices of difference, and we offer images for radically re-imagining spiritual care.

			The title of Safi’s reflection, “To Love One Another As We Are, To Become All We Are Meant to Be,” eloquently encapsulates the work of all the contributors and also becomes the principal aim for this volume. While Omid Safi identifies as a Muslim, his voice is a human voice—his story evokes quotidian spiritual practices that are contextually translatable into various cultures and communities. In this regard, the contributors in this volume similarly demonstrate that the sacred practice of allowing others to flourish in their becoming—and to support such becoming—is the rich work of spiritual care. Decolonized spiritual care embraces the human in human rights discourse; it becomes human rights practice.

			Why Spiritual over Pastoral Care

			Decolonized spiritual care entails practices of mutuality, reciprocity, and deep listening. In that regard, the editors give preference to the terminology of spiritual care, over that of “pastoral care.”2 While pastoral theologian Robert Dykstra does defend the shepherding model of care; the term, “pastoral,” historically has been associated with a hierarchical, top-down model of care.3 We are not arguing, however, that the term is exclusively a Judeo-Christian concept as some do. As early as the eighteenth century (1681–1762), a shepherding model of “pastoral care” was used in Korea by Neo-Confucian scholars of practical learning in the work of Yi Ik. The Practical Learning scholars focused on political matters and care of the people. Chong Yagyong’s most well-known work focused on the understanding that in order to have good society, one needed good governance/good rule. Good government began with care for the people—this was written in his Core Teachings for Shepherding the People.4 Pastoral care and governance were imbricated and not separate ideologies in Korea prior to the people’s exposure to Christianity via Catholicism.5 Yet, this pastoral care/shepherding model was very much a top-down, hierarchical, patriarchal, and paternalistic model of care.

			While the concept of pastoral care, therefore, is not exclusive to Judeo-Christian or monotheistic care models, we problematize its usage for several reasons. In historicizing “pastoral,” the term was used primarily to convey a metaphorical model of shepherding care that showed authority and power of one species (i.e., the human) who was considered superior to the sheep (i.e., unthinking animal who needed guidance). This communicates an uneven message of leader being superior and human, while the image of flock somehow is beneath that of the leader and less than fully human (read: colonialism). We, the editors, therefore associate “pastoral care” with the Linnaean classification and hierarchical system that became the prime tool for colonial and imperial conquests, as well as environmental devastation, leading to the subjection and subjugation of Africans, Asians, and native peoples in the Americas. We in the field of pastoral theology are challenged by the legacies of colonialism and the ways in which “care” is—and has been—a colonizing practice, especially when Third World spiritual practices were not recognized as legitimate or as on par with that of Christian practices.

			This volume seeks to challenge the association of the concept of pastoral care with such historicist understandings of the term. In that regard, we acknowledge the need to have a thoroughly historicized critique of the term, especially in the ways the image of shepherding has been used to reinforce Christian-centered norms in the practices and theories of spiritual care. We need to rehabilitate the term, “pastoral,” just as “queer” has been rehabilitated from the pejorative ways it has been used in the past. At the same time, some contributors have chosen to use the term “pastoral” in their chapters. In using such language, they disturb its conventional meaning, thereby upending the assertion that it is unique to Judeo-Christian care.

			As a postcolonial critique of spiritual care, this anthology highlights the plurality of spiritual voices and concerns that have been overlooked or obscured because of the politics of race, religion, sexuality, nationalism, and other structures of power that have shaped what discursive spiritual care entails today. US society tends to “normalize” and not problematize what the West has dictated as constituting religion or spiritual practices (what is sacred and what is deemed “barbaric” and profane). We have blindly obliged to the oppressive categories constructed for “us” by Renaissance and Western European Enlightenment (seventeenth and eighteenth centuries) thinking.6 Prior to and after these periods of European thought, the boundaries of what was considered to be religion and what was secular/sacred and profane were redrawn and gerrymandered multiple times to favor European Christian thought as normative. The creation of a discipline of Religious Studies was to support what practices and beliefs Europeans saw as most compatible (or comparable) with Christianity, or what might most follow the trajectory of Enlightenment “rational” thinking. Some “religious” practices were “othered” and categorized as extremely different from Western Christian sensibilities. The alleged superior mind of the West was rationale for engaging in a civilizing “pastoral” mission to shepherd and guide the allegedly less enlightened (sub-human) peoples. The image of shepherding that is associated with pastoral care, then, is extremely problematic, racist, and colonizing.

			This logic of European racist thought is explicit in the philosophy of G. W. F. Hegel, who saw persons from the Asian or African continent as not fully developed humans and as inferior to those races with white skin.7 The Hegelian view of Asia and Africa as “static, despotic, and irrelevant to world history” has shaped Western thinking about its people and cultures.8 Hegel’s account of race is embedded in his conception of personhood, where he believed in biological distinctions between persons. He saw the soul as embodying racial distinctions. According to Hegel, Europeans/White subjects were seen as the very paradigm/model of freedom and rationality because of their biology. He states, “It is in the Caucasian race that spirit first reaches absolute unity with itself,” while the people of the Orient and Africa were considered to be ignorant and superstitious.9 Third world peoples have apparently improved through our contact with European civilization and Christianity.10 Hegel saw Africans and Asians as inferior—with regard to Mongolians and Chinese (et al.), he critiqued their religious practices as unworthy of free persons because they did not embody a “faith” tradition.

			This Hegelian mindset—of the European person as the model of full human subject-hood and that “religions” have to be a separate corporate “belief”—is still operative in politico-economic arenas, human rights discourses, and US society today. This volume postcolonializes11 the nineteenth-century ideology that foregrounded such racist, dehumanizing Eurocentric philosophy and thought that colonized what constituted “spirit” and defined spiritual or pastoral care. A goal of this anthology, therefore, is to decolonize spiritual care as defined by a Hegelian understanding of spirit and history, as well as Western understandings of what constitutes “religion” or “spiritual.” Religion has been a tool, a methodological weapon for colonizing the two-thirds world by creating and constructing categories of what were considered secular, sacred, and profane—obliterating practices that were considered unrecognizable and illegible to the civilized Western knowing subject; as well as dehumanizing the practices of local communities in the Americas, Africa, and Asia. We need to reinvigorate the meaning of spiritual care in light of how Hegel’s meaning of spirit has dictated what is spiritual and what is not.

			Most of the non-white world did not believe in a monotheistic G*d or Savior (until the period of colonizing conquests in the 1500s). This by no means denotes they were not spiritual or as human as their white Christian subjects. Today, atheists and humanists have to constantly defend their right to spiritual care (to convince others they have spiritual needs and to argue that they can be providers of spiritual care as well). We do not think for a practice to be pastoral and/or spiritual, it must also be corporate or linked to and rooted in a faith community and its traditions. We understand that “religious traditions” are socially constructed or invented European categories, which are constantly changing.

			“Spiritual” or “pastoral” care should not be circumscribed to “faith” traditions. Such a mindset limits what is considered spiritual or even religious. If by “faith” or belief system, one refers to a broadly understood faith meaning as it was understood in medieval times, then “faith” refers to a concept of trust in someone, not belief in an epistemological sense of higher beings.12 If we apply such a definition of a faith community, then atheists who state, “I believe there is not a God as understood in Christianity,” would be considered part of a faith community. A postcolonial critique of “spiritual” includes scrutinizing how certain humans were excluded and seen as subhuman because their personhood did not fit the Hegelian definition of “spirit.” Knowledge of “what was considered to be human” changed and shifted throughout the centuries. When we limit what is “spiritual” to “faith” traditions, it reinforces Christian hubris: a combination of white Christian superiority as normative, with racism intertwined in those standards of the norm. Toni Morrison poignantly stated how racism

			keeps you from doing your work. It keeps you explaining, over and over again, your reason for being. Somebody says you have no language, and you spend twenty years proving that you do. Somebody says your head isn’t shaped properly, so you have scientists working on the fact that it is. Somebody says that you have no art, so you dredge that up. Somebody says that you have no kingdoms, and you dredge that up. None of that is necessary. There will always be one more thing.13

			Intersecting with Morrison’s statement on racism, it becomes daunting and overwhelming for non-Christians or non-white Christians to have to prove to others that they are as spiritual or as human as their white Christian colleagues or neighbors—whether in the workplace, schools, clinical pastoral education settings, seminaries. It is de-humanizing to constantly have to prove one’s humanity by explaining they are “spiritual”—but not religious, or spiritual but atheist!

			Metaphor or Image of the Work

			This project was partly inspired by the book, Images of Pastoral Care: Classic Readings, edited by Robert Dykstra.14 Published in 2005, none of the contributors were of any other religious background, apart from Christianity. All of the contributors were white Protestants, except for one scholar/minister. We have brought together diverse voices, beliefs, and work backgrounds for a book that more adequately reflects the spiritual practices of United Stateseans (Janet Halley’s neologism).15 The editors of this volume are well aware of tokenism or narratives depicting the single voice as authoritative or as speaking on behalf of all in a particular community. We want to emphasize that these following chapters are but a few voices within a kaleidoscopic lens of spiritual care. Spiritual care is as rich and varied as the billions of people, plants, and fauna on this earth.

			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
			
		







	
OEBPS/image/9781532685552.kindle.jpg
Posteolonzal Tnages
o oy /vz'rz'iual Care

edited by Emmanuel Y. Lartey & Hellena Moon





OEBPS/image/2008.Pickwick_logo.jpg
SPICKWICK Publications « Eugene, Oregon





