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1. Christianity is a global religion.  

Douglas Jacobsen, The World’s Christians (Wiley-Blackwell, 2011).
Sebastian Kim and Kirsteen Kim, Chistianity as a World Religion (Continuum, 2008).

2. We are all global readers.

Kwok Pui-lan, Discovering the Bible in the Non-Biblical World  (Wipf & Stock, 2003).

Fernando F. Segovia, Decolonizing Biblical Studies: A View from the Margins (Orbis, 2000).
3.   Looking at texts.
Luke 10: 25-37 (the whole chapter)

· Read this passage considering the implications of the parable for relations between the groups each character represents as suggested by Gnanavaram below.

M. Gnanavaram, “’Dalit Theology’ and the Parable of the Good Samaritan,” JSNT 50 (1993) 59-83.

Abstract: “a contextual interpretation of the parable of the Good Samaritan . . . [1] attempts to bring out the inadequacy of the traditional historical critical methods of biblical interpretation while stressing the importance of the socio-economic and cultural context in Indian Christian biblical hermeneutics. . . . [2] present Dalit reality. . . [3] concludes that the parable has a life-giving message to the marginalized Dalits and a challenging message to the non-Dalits in the religious-philosophical, socio-economic and cultural context of India.”

“In this parable Jesus only makes the Samaritan a liberating model for Jews to be good neighbour to the oppressed, but he also means that Jews need Samaritans for their liberation.  In other words, the Samaritans have to help the Jews to be liberated from their oppressive values and lifestyle. An oppressor needs to be liberated from his or her sin of oppression.  In India, non-Dalits need Dalits for their liberation.”

Joshua 2 & 6 (1-7)

· Read these passages with an eye on Rahab.

· If you use a study Bible, look at the notes; perhaps consult a commentary.

· Consider the questions raised by McKinlay, Dube, and Rowlett below.

McKinlay, Judith E. 1999. "Rahab : A Hero/ine?." Biblical Interpretation 7, no. 1: 44-57. 

“Abstract: Can Rahab be regarded as a hero/ine?  I ask this question, aware that the context of my reading is that of a twentieth-century Aotearoa New Zealand, and that different communities read textual dynamics in different ways, and that texts allow this.  But if there is an interpretive open-endedness, so that in narrative terms one may ask whether Rehab is saviour, or traitor, or victim, the story as it is told appears to have been shaped for Israelite listeners, with Israel’s interests encoded.  For whose voice do we hear in Rahab’s long speech to the spies?  A Canaanite Rahab?  Or a Rahab who is an Israelite construct?  The text has led the reader to accept its assumptions that foreign/outsider women are sexually available and can be bought, just as their land lied there for the taking.  The reader is provided with Rahab as the model in reading the situation as an Israelite, for she herself has read and entered Israel’s ideological world.  The making of Rahab the hero/ine is part of the ‘semiotic economy’ of Israel.  But if Rahab is a hero/ine, not only is there danger here for ancient Canaanites, but other dominate cultures may identity with the voice of the text which justifies taking others’ land, and those who have alr3ady lost to Christian invaders may be led to read against their history and identity. Such issues force me to face the costliness of such co-opting.  If Rahab is a hero/ine, then let the reader read again.”

Dube, Musa W. "Rahab says Hello to Judith." In The Postcolonial Biblical Reader,  R. S. Sugirtharajah, 142-158. Malden: Oxford, 2006.

“It is on these grounds that, in my postcolonial feminist strategy of reading the Bible, I pose question such as the following.

· Does this text have a clear stance against the political imperialism of its time?

· How does imperialism affect men and women of ancient and present times?

· Does this text encourage travel to distant and inhabited lands?  If so, how does it justify itself?  Who travels and why?  To which side of the text am I journeying as a reader?

· How does this text construct difference: Are there dialogue and mutual interdependence or condemnation of all that is foreign?

· Does this text employ gender representations to construct relationships of subordination and domination?  If so, which side am I reading from: the colonizer, the colonized, or the collaborator?  If I concentrate on patriarchal analysis of the text, does this translate to a decolonizing act?

· How can one reread this text for relationships of liberating interdependence between genders, and among races and other social categories of our worlds?”
Lori Rowlett, “Disney's Pocahontas and Joshua's Rahab in Postcolonial Perspective,” Journal for the Study of the Old Testament Supplement Series 2000, ISSU 309, pages 66-75.  Cited by Kwok Pui-lan in "Sexual Morality and National Politics." In Engaging the Bible: Critical Readings from  Contemporary Women, Choi H. An and Katheryn P. Darr, 21-46. Minnespolis: Fortress Press, 2006.

“Rowlett discerns four disturbing parallels between Rahab and the Pocahontas of Disney/popular media: the Native woman falls in love or has sex with the conquerors(s); she saves the conquerors and offers them assistance against her own people; she embraces the colonizing culture wholeheartedly; and her body and reproductive powers are co-opted in the conquest.”
