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THE DOCTRINE OF TRINITY AS A PARADIGM FOR COMMUNITY AND POWER
THOUGHTS FROM AFRICAN WOMEN'S THEOLOGY.
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After long and painful deliberations on the ordination of women in a Methodist church
in West Africa, of Wesleyan Methodist Missionary Society origins, voted to ordain
women to the Ministry. On the part of many, there was a sigh of relief, the community
of women and men in the church is beginning to accept the full humanity and the total
charisma of women. The next step was to set up a committee of Implementation. It
was an all male committee! Denying the participation of women in the making of
decisions that affect their lives has been the hallmark of church and society in Africa.
It is an issue of power which is jealously guarded in the hands of men. This question
of power in human society has deep roots going beyond the Wesleyan tradition. It
goes beyond the Christian tradition. It is rooted in human culture and shows up in a
multitude of ways. In African culture, the manifestations of power-over is most
trenchant in the relations between young and old, women and men, more so than in
the dualities by which human communities classify people.
In the churches of the Wesleyan tradition, power-sharing between lay and
ordained often means between laymen and ordained men, the clergy or ministers
where decision making is concerned. Women Class Leaders share pastoral care, and
women Lay Preachers share the teaching authority, but in both cases what is at stake
is proportional representation and equal opportunity. It is often a case of token
women in a patriarchal structure and style of operations. That women were not
traditionally part of the ordained ministry of the churches of our experience, also
meant that theological education was closed to them. That for a long time, the
majority of women in the church in Africa had no access to the written word, meant
that they had limited access to the contents of the Bible. Similarly, their knowledge of
the churches' theology and discipline was bound to what those who read, mainly their
ministers chose to hand to them. The adage "knowledge is power" was well
demonstrated by the roles of those who were literate. As literacy spread, more and
more people acquired the power to distill for themselves what the Bible says about
God, but not the Church's theology. That remained in the hands of the ordained until
the universities began to offer Theology and later Religious Studies.
In Africa it is more the universities rather than the churches' theological
institutions that opened the door to women to reflect in a systematic was on God.
This never the less has not resulted in the democratization of theological skills in the
churches. They continue to exclude women from the churches' theologically trained
resource persons. Some church persons especially clergy in positions of ecclesial
authority, argue that unless one studies in a church operated theological institution,
one cannot be called a theologian. They are at pains to exclude all who graduate
from university departments of religion. That way, the churches have only those with
'ministerial formation as the core of their theological personnel. This of course
excludes many women and especially women whose livelihood does not depend on
being employed by the churches. By and large, the Church community too uses its
power to marginalise women. The Christian community is therefore no different from
the rest of the institutions of society where the understanding and operations of power
are concerned.

Recently, The Circle of Concerned African Women Theologians [the Circle] held
a pan-African conference choosing as the subject of their study, "Transforming Power:
women in the Household of God". This theme expresses their concern for the
understanding and operations of power in their communities, including the Church, and
an affirmation that God has power to transform this understanding and operations, and
thereby transform gender and other relations. Neither this conference nor other
writings of these women focus specifically on the Christian doctrine of the trinity. [the
only written source for such a reflection to my knowledge, is this speakers own essay
on 'Trinity and Community' in her Hearing and Knowing Orbis Books 1985 ] But .
naturally they all have a lot to say about God and about power; about the power of
Jesus, the power of the Holy Spirit and the Power of God. It is from the experience of
this conference that I now offer a fresh look at Trinity and community with a focus on
power as it operates in gender relations in households and churches in Africa. The
locus of these reflections therefore is that of African women whose theology is
informed by their daily lives .
. In these reflections we do the following:
Explore statements about the persons of the Godhead found in women's
theological writings;
Search for the implications for the power of unity and community;
Expatiate on the power of particularity in community;
Identify the power of the Godhead as a divine community;
Power revisited
Provide a vision of a community modelled on trinitarian relations.
Statements about God
The classical doctrine of the Trinity is an enigma that Christian theologians have for a
long time left as a mystery, mainly because of the attempt to treat it as a mathematical
formula to resolve the tension created in Christianity by Jewish monotheism and
Greco-roman polytheism; but emphatically as a struggle to express the experience of
early Christians of God as creator, the God of Jesus of Nazareth, the beliefs about •
the Christ who is divine and of the Holy Spirit who is also a divine being. All three are
however experienced as one divine being. Given this reality, how was Christianity to
claim to be$. monotheistic? Greco-Roman thinking was the base of the formula that
got established by the Early Church but even in Christian antiquity, its meaning
remained problematic. To-day, for many all we are left with is a formula of
inexpressible truth. My appropriation of the formula arises from a period of intense
study of Patristic. [see the essay in Hearing and Knowing : Oduyoye, M.A. "The
Doctrine of the Trinity-ls It Relevant for Contemporary Christian Theology?" In:
Scharlemann, Robert P. (Ed) Naming God, Paragon House Publishers, New York

1985, 148-155)
Through out the history of Christianity many theologians have insisted that we
cannot afford to leave the expression of our faith about God in the form of an
unreflected formula. The contents must be explicated even though we grant that we
can never say all there is to say about God and that what we know, 'we know in part'.
Over the twenty centuries, many attempts have been made and we continue to search
for its meaning for us as we enter the 21st century. In fact our workshop derives from
John Wesley's "trinitarian understanding of God and the correlated call for humans to

be 'transcripts of the Trinity'" [Bicentennial Works, 7:88]. The stance taken in this
essay is that, God speaks to us through symbols, and that the doctrine of the Trinity
,so meticulously crafted by early Christians has a message from God for human
beings. My own understanding is grounded in the Orthodox family's understanding of
the relations with in th e Godhead as a gerichoresis and their unity in operations
towards creation as an oikonomia. I have also been helped by the Augusti&Rlhsight
that opera trinitatis ad extra sunt indivisa . The take off point for the essay however is
the theological reflections of African women that have bearings on the experience of
the Godhead.
Theological reflections by women move from experience and its analysis to
what the Bible and Christian have to say on life's challenges and puzzles. They have
not undertaken a 'systematic' study of the articles of faith and therefore have not
needed the historical expositions of the Christian faith as offered by their confessional
families. Hence the Trinity as such is not a subject of study. Most of what will be
reflected here come from statements about God, Jesus and the Holy Spirit as
'separate experiences' which in the final analysis are attributed to the one Godhead.
Weaving them into a paradigm of community and power is this authors way of
understanding the message of the doctrine of the Trinity. Taking off from the adage
'united we stand' African women's theology is community based and seeks the
wholeness of their communities and ultimately of the whole community of women, men
and the rest of creation.
Women's theological writings reflect their experience of community as it
operates in Africa, their roles and obligations in it and their sense of what community
should mean. All refl ections on justi ce, compassion, inclusiveness, participation,
hospitality, have to do with tl1eir understanding of God, the Christ, and the Holy Spirit.
The second them e, that of power com es in African women's experience as a sense of
powerlessness in the face of the powerful manifestations of patriarchy in community,
country, culture, religion, church and family. They bring these experiences to the
operations of the Godhead asking "How do human beings experience the power of
God?" "How does power operate in the Godhead?" In these studies, the Bible rather
than Christian doctrine derived from historical and systematic explication of Christian
beliefs is the main source.
Statements about God
Affirmations about God are made up of beliefs that are common to African Religion
[primal] and Christianity, for the two religions share many of the notions in this regard.
God is the creator for all, a loving and caring source of being, seeking justice and
peace and harmonious relations among humans and between humans and the rest of
creation. This creator is imaged often as a father ,sometimes as a mother and in a
few cases, in African Religion ,as androgynous. The metaphor of father and mother,
has not come under as much scrutiny in Africa as elsewhere, although it has been the
experience of women that even in the communities where traditionally God is mother,
women have been penalized for praying to God the mother in a Christian context.
The underlying notion of this parenting metaphor is that God is the unique source of
our being and that we, human beings share som ething of God's divinity. We come
from God and we go back to God. None is a child of the earth, all are children of
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God. God suffers with those who suffer and therefore drives the flies off the tailless
one.
God is the nucleus of our human community, intimately involved in history, that
is, in all the happenings of our experience. God has power, means God is able and
has the means to accom plish divine goals. God is able to let things happen or to
prevent them from happening, but God's power is never used to curb human creativity
and the ability to reason and to take action. The image of God becomes the ideal for
humanness. As creator, '!jod is also a transformer, moving elements of formlessness
into nameable forms, giving distinctiveness to the components of masses of chaos;
transforming con ditions of sl avery to those of freedom and the opportunity to become
a named people. God pulls people out of captivity and restores them to dignity,
creativity and responsibility. We image God as one who empowers for the creation
and recreation of life and goodness. The Akan of Ghana believe that God did not
create an evil person, neither will God tolerate evil from persons, so "those whom we
cannot catch we leave in the hands of God" God is envisioned as a spirit present
everywhere and inspiriting all things. In African Religion, God works through the spirit
of nature making all things sacred.
Unlike statements about God, statements about the second person of the
Trinity does not derive from African Religion. Christology is a uniquely Christian
phenomenon when applied to the presence of Jesus of Nazareth in human history.
Studied as the history of salvation from the experiences of other cultures and belief
systems, one can identify severa l personalities, legendary and historical 1who!!e can be
said to be have been anointed , specially endowed by God to transform situations of
dehumanization into those worthy of the b13ings created in God's image. This has not
happened in African Christian theology. The approach has been that of identifying the
"many faces of Jesus"
Christology is reflected in African women's theology as an appreciation of the
life and work of Jesus of Nazareth. There are several essays that reflect on the
compassion of Jesus, especially on women. African women who often feel 'used' and
marginallzed, go to the Gospels and see the Jesus who uphold the dignity and
humanity of women. They reflect on the Jesus who deals with women as beings in
God's Image, taking them seriously, arguing with them over matters of faith and the
right to choose; accepting their hospitality and services but also appreciating such
services openly; healing thei~~iseases, raising their dead, advocating for justice on
their behalf, and, conferring w++ri them the power to tell his story, a commission to be
apostles. They affirm that this Jesus is the anointed one of God and in tune with their
acquired faith think of him as th e second person of the Trinity, the Very God present
with us as a human being to show us how to be truly human.
Jesus is pictured as the opposite of women's experience of the Church and of
the society. Often they see the men in their lives as direct antithesis to the Christfigure, forcing women to obey men rather than God; playing God in women's lives,
claiming they own women they had done nothing to bring into being and using culture
to back their claims. These women therefore see in the Gospel, the Jesus who is
again st domestication and other oppressive elements in culture. Jesus the second
person of the Trinity is friend and liberator.
The third person of the Trinity has not been a specific subject of the studies of

African women theologians, but in talking about God, Jesus and the church, they have
per force had to highlight the presence of the Holy Spirit. The concept of spirits and
spirit is integral to all religious presuppositions in Africa. Mythological explanations of
the existence of human beings include.being endowed with the spirit of their creator
and specially created to be in commun;''with God. All nature is enlivened by the
same spirit. There is nothing that is only material. African ontology has declared that
all nature contains powers, forces that make them dynamic and the religion attributes
this to God. So nature possesses power made intrinsic to it by the Spirit of God.
The Holy Spirit appears in the context of reflections on koinonia and especially
on the participation of women in the Church. Women's experience of being excluded
from power, sensitizes them to holding on to teaching regarding the empowering role
of the Holy Spirit, and the diversity of gifts, from the same spirit, all of which are
needed for the building up of the Church. The Holy Spirit, women theologians
incessantly point out, is made available to all, irrespective of what the churches
decree. They have become increasingly sensitive to the operations of the Spirit of
God beyond the Christian faith community, in spite of the stance of some of the
churches to which they belong. This has made them more open to the multi-faith
context of Africa and the need for a dynamic and life-enhancing inter-religious
relations.
A special focus has been on women 'founders' of Christian communities who
like their male counter-parts receive from the Holy Spirit charisms of prayer, healing
and prophecy. The lives of these women with the exception of notable ones like Alice
Lenshina in east Africa and Christina Abiodun Akinsowon in the west, are not to be
found in written records; but their deeds are known and so have become role models,
encouraging women theologians to throw off the fear of men instilled by Pauline
teaching and its equivalents in the patriarchal cultures of Africa. They feel urged by
the spirit to share their religious insights not only with children and within their
women's groups, but in the midst of the whole Christian assembly and the community
at large.
The Godhead in women's theology is imaged as a wholesome community that
operate jointly and individually to sustain and to guide humanity through women and
men endowed with a variety of charismata . The Godhead empowers us to be
creative and compassionate creatures. Much of this reflection is transmitted in
prayers and songs composed by women or by men sensitive to God's image in both
women and men. The difference is that while women expect the God-given equality
of women and men to be operative, in human relations and especially in the relations
of women and men in community, many men and some women want to treat women
as a sub-species of humanity who must not be entrusted with leadership, and certainly
not with positions of authority in the Church and in the family.
a..~ \.c..V\.";1~ q_
Gendeihas not played a significant role in African women's theology. But they
have not acceded to the men's argument that 'Jesus is a man' should exclude women
from the churches' ministry. There is empirical evidence both in the Christian history
and in our contemporary world , that the missio Dei requires all hands on deck as well
as all minds and hearts, not only those selected by the authorities of the Church.
Their emphasis has been on the affirmation that God is a Spirit, and that biological
form and function should not define or limit the quality of one's humanity or creativity.
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The gifts or ch ari smata that we receive from God beyond the power of procreation
which we share with other creatures are not endowed according to gender
differentials. Among human males and females are to be found left-handed ones as
well as rigt1t-handed on es. All references to th e maleness of Jesus and that of his
disciples are cu lture-coded and a pretext for th e exclusion of wom en from what in the
eyes of human beings constitute powerful positions.
Cultivating relations such as exist within the Godhead demands more
time and faith than inventing new skills and ideas of scientific and technological
nature. Human nature is both resilient and delicate so are human communities and
the cultures they generate. So when we image the Godhead as three persons sharing
one divinity. We need to see the divine power as indivisible and inseparable . They do
not pull in different directions, they pull together. On th e contrary human bein gs
portray themselves often as being afraid to share skills and knowledg e believing that
th eir power is diminished wh en they share. Th ey do not see th at power shared is
power multiplied and made · • effective and efficacious.
United We Stand
The notion of power is very complex, but the most common understanding is the
ability to do whatever one wa nts and to make others comply with one's wishes. It is
this 'power over' that wom en conteit as being alien to the relationships in the
Godhead. In African culture however, a member of a community is expected to put
th e unity and integrity of the community above all else. The coherence of the
community has primacy over all else. To this end, the 'weak' are made to conform
and curb their own yearnings and inclinations to innovate, to break out of limits or
assert their individuality. Women suffer most from this syndrome. African societies
put a great deal of store on the principles of community, claiming that any breach
infuses the atmosphere with negative charges that frustrate the well being of all.
Maxims, proverbs and stories teach that a human being cannot be selfsufficient and that people in community contribute to provide the needs of the
community as a wh ole by making their skills available to those who lack the particular
knowhow. "If the lizard is a blacksmith, the monitor does not lack a cutlass" It is also
true that "One finger does not lift a load", this is why "When persons descend from
God th ey land in a human habitation" The African adage "I am because we are" is
now globally known . But what does all this mean for th e individual? Th ere is no
doubt that thi s communita ri an phi losophy is the source of th e power of culture to
maintain the practices that give a community its sense of identity, so th at even when
they are negative in te rms of health and human developm ent, th ey continue to be .
r-i·ttwJ
adhered to. It is also our African experience that a great deal of th e religio~culturallwe
go th rough has to do with mending broken relations so that community can be whole
again . Afri can women will lay aside all personal convictions to maintain public dignity
and respect tor it is better to die than to lose face.
Today 's tantalizing concept of globalization, show a face of unity that sucks the
energies of all but nourishes the most economically powerful. "It is the reality that
underlie the actual experience of interaction of humanity through trade, travel,
migration, war, the spread of ideas, skills, religion and culture" [from the final
statement of the fourth Assembly of the Ecumenical Association of third world
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theologians-EATWOT, Manila 1996 see Voices from the third World vol xx no. 1
pages 11-19] The Assembly also noted that although the emphasis of globalization is
on "the expansion of capitalism and th e integration of the economies of different
countries into the system" it has wider implications for religion , culture and human
spirituality indeed for the meaning of life and what it means to be fully human. From
this kind of unity, we see the entrenching of the divide between the rich and the poor.
There is no 'sharing' of capital done to empower the poor. Whatever cooperation that
exists in this type of 'unity' is that between the horse and it rider, to echo the
description of Chinua Achebe of the relation between Black and White in Ian Smith's
Rhodesia. It is a 'unity' in which the skills and resources of the poor are coopted to
enrich the already rich.
African women's experience of globalization, has been the economic
impoverishment of women. This feminization of poverty, although observed world
wide affects Third World Women most dramatically and drastically. It is also most
visible in the circumstances of Africa's rural and slum dwellers. We cannot forget that
unity in the Godhead goes beyond sharing of attribute to interpenetration, living in and
for the other, a true example of 'when one member suffers, all suffer'. In today's
terms we might say interpenetration involves exhibiting the spirituality of solidarity
which recognizes and appropriates diversity, but honors the unique identity of the
other. The 'unity' portrayed by 'globalization' is a manifestation of 'power over'.
In the Godhead we find a clear manifestation of both particularity and
universality, a factor which human communities continue to grapple with. Christian
communities have a way of marginalizing all who are not adult, male and
heterosexual, rich or willing to contribute out of their poverty for their own control by
the nearly always male power elites. Musimbi Kanyoro a Kenyan observes that in
Africa, the more oppressed women are the more they frequent churches and shrines
to pay tribute in the hope of salvation. Many are the oppressed in communities who
have internalized their own oppressjon. Their own thinking has become heterodox
while the accept the views of their oppressors as the orthodox. What the power elites
offer is the 'native' the acceptable road, while that which is indigenous to the weak
and the powerless is dubbed the alternative, the alter-native. Hence in such a unity
what one finds is a lot of alienated people who lack creativity and therefore cannot
make a viable contribution to the community beyond being consumers of 'new ideas
and new gadgets.
The solidarity that empowers unity, demands
"an ethical principle of interaction based on mutuality and equalization of
power ... and has liberation for its goal. It is a human attempt to mirror
God the liberator, who has institutes Sabbaths and jubilees to ensure
fullness of life for the poor and to equalize the opportunity and power to
'rest' ie to renew, to transform and to re-create"
This statement includes the question " Is it really possible to believe in a triune God
and to share the Eucharist and the Lord's prayer and yet be rigidly individualistic in
matters economic and social? lt suggest that we need a "socio-theological critique of
individualism which is a mainstay of capitalist ideology and cu lture" [voices op cit p 17]
we applaud unity but when we come to operate it individualism gets in the way and
turns the unity into a structure of oppression that works to the benefit of only a portion
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of the community rendering our attempts at unity a pathetic failure to mirror the
Godhead. Unity and exploitation cannot co-exist without the tension that ends is
disruption. We stand in unity only when each unit is dully honored.
Divided we Fall
I was extremely disappointed by the Anglican Church's refusal to ordain
women as priests. For too long men in the church have failed to draw a
line between them and God .. .Sexism is as great a heresy as is
.
racism .. .it ignores the humanity of half of the world's population. Rhoda Kadilie
Epilo(lue in Dennis Ackermann et al [eds] Women hold up half the SkY. Cluster
Publications Petermaritzburg 1991 p.391)
To assert one's presence and individuality in an African community is often read as
divisiveness, but women are challenging the unity that holds only when a section of
the community is sacrificed and so there are many women's voices that sound like
that of Rhoda coming from various manifestations of human communities. In some
communities even attempts at clarifying one's family tree is read as being done with
the intent of splitting the extended family-abusua apart. Yet the community honors the
efforts of individuals to save themselves. It also honors the individual whose efforts
enhance$ life for the whole community. "It is one person who hunts down an elephant
to feed the whole community" [apologies to conservationists and vegetarians]
Divided we fall is an expression which reveals what the community frowns upon
that if the betrayal of the community by an individual. To trample upon the values of
a community with impunity, is to court the disaster of exclusion which is tantamount to
ceasing to exist. This sense of community has often worked to silence women and to
turn them from persons into instruments. Not having the power to say 'no' to what
infringes on one's humanity is dehumanization and alienation from the power to act
and to innovate that creates and re-creates and transform . It is to be alienated from
one's God-endowed divinity, that which makes us children of God, being akin to God,
sharing the image of the Godhead. Women's experience is that, without authority
from God, men have taken the power to define what it means to be a woman. This,
they submit undermine the community of women and men as seen from the biblical
affirmation that both are made by God to be in the image of God. The violence
experienced in the community of women and men has no equivalence in the
Godhead. Attempt to interpret the crucifixion as such violence is rejected as it
represents the suffering of the Godhead occasioned by its compassion towards the
whole of creation.
"As we try to create a truly united family of God ... we
experience hurt and wounding ... the suffering may be the
result of the selfishness of others, or caused by a God-pain
implanted within us; a deep longing, in fact for the healing
of the sad divisions of our human family ... "[Betty Govinden
"No Time for Silence" in Ackermann et al .op cit p. 294]
"United we stand, divided we fall" is therefore the adage of the powerful who are the
beneficiaries of human communities as we know them. Power in the community of
the Triune God is not power-over. Unity does not over rule individuality, neither does
individualism destroy community well being.

The Community of the Godhead.
Elsewhere, I have argued that the Doctrine of the Trinity exists to demonstrate the coexistence and incoherence of unity and plurality. The Eastern Orthodox Church has
an icon the Trinity depicted as the three visitors hosted by Abraham and Sarah. The
most frequent teaching point of this event is that of hospitality. Being hospitable to
strangers, people have unknowingly entertained God. The result of the hospitality of
Abraham and Sarah was blessing from God. But the icon goes beyond this
conclusion of that story to depict the relationship between the three visitors, angels or
messengers of God, as that of the Godhead. Clothed in similar garb with distinct color
combinations, they are inclined towards one another and together are pointing to the
common cup placed on a common table set before them. They are seated around the
table in such a way that their knees touch it but their own bodies do not seem to touch
at any point. All three have hallo on their heads. Representing divinity and common
to the three is the blue of the garment, same shade but worn in different ways. The
rest also shows distinctiveness yet the inclinations of the heads and the hand postures
radiate an impression of a dynamic relation, a flow of energy a positive chemistry that
moves this community of three to appear as one.
The Orthodox concept of peri-choresis has come to clarify for me what African
communities so desperately attempt to be and at which they fumble and fail ever so
often. The so called communal ideology and the communitarian attempt of the Early
Church are human yearnings to be what we are ideally 'programmed' to be, seeing
that we are created in the image of the Triune God. The failure of human
communities to accor.d their constituent individuals the power to contribute in
determining the goa~manner of their being together results in our inability to mirror this
flow of positive energy that will make us one because it works with diversity but not
with divisiveness and dominating hierarchy.
Power revisited

The global movement of women theologians have crystallized the wielding of power
over others as the core of patriarchal ideology that do not allow for participation and
which even in parent-child relations is bound to thwart growth and creativity and finally
dominate and marginalize all it touches. Dennis Ackermann gives a summary of this
search for the meaning of power by women in Dictionary of feminist Theologies [ L.M.
Russell and J. S. Clarkson eds. Westminster John Knox Press Louisville 1996 p. 219221] In this contribution she writes:
" definitions of power need to take into account the fact that power is
evidenced in diverse and interrelated ways: as power over, power to,
power for, power with; as related to knowledge, love difference, violence,
resistance, and embodiment. Power is present in the very fabric of our
lives, in political, social, economic and religious structures and it has both
internal and external aspects."
Women theologians together with other feminists are seeking replace power with
empowerment, that is, enabling others to exercise their skills for the life-giving lifesustaining quest of the whole community. Th ey are trying to abolish the fear of
sharin g power which com es out of seeing power as a limited resource rather than the
energy generated when we come together for common goals. The trinitarian power
coul d be described as th e life-generating energy that has soteriological goals. Aware
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that essentialism does not reflect accurately the exercise of power in community,
women theologians are not necessarily attributing power to men and powerlessness to
women. They, like the early makers of Christian doctrines, are rejecting
subordinationism which tends to belittle the gifts of others and so render them
powerless. The ones in the Third World , challenge all power dynamics that are
exploitative including those of class and race while they acknowledge women's
'complicity in the exercise of "power-over" in doing theology women have appropriated
the power of naming which enables them to contribute to shaping the ethos of
community in the image of the vision of the trinitarian model.
The have tried to re-define equality and unity by highlighting particularity and
difference so that they are divested of the tendency to understand them as sameness
and undifferentiated. We have diverse charismata, but they are equally important as
life-giving and life-sustaining components of community. Finally much as we need and
uphold diversity, our Identity is that of being human together. The power of life that
surges through us is one, and would urge each to struggle to be fully human. The
power to be fully human is a gift inherent in our nature as created in God's image.
The Christian understanding of this attribute is that the human community will reflect
that of the Godhead making power in community a positive factor.
A Vision of Community
Made in the image of God, the community created by humans ought to be a mirror of
the community of the Godhead, 'a transcript of the Trinity'. Unity in diversity, mutuality
and common course in the management of properties should be the hallmarks of
human community or at any rate of the Church that has distilled this imagery from its
founding experiences. The power of the Godhead in relation to creation is the power
to do good, to enable creativity of creatures and to keep in prism condition, the one
divinity which all share and to work in harmony vis a vis the creation which God has
brought into being.
In women's theology, the belief is expressed that jod empowers human beings
to develop their .full potential as image of God in the 'eyes' of the rest of creation. To
act in harmonl~God's will that we share this planet with all that God has created.
God gives us the power of godliness and demonstrates thi s godliness in the model
provided in Jesus of Nazareth. A vision of community modelled on trinitarian relations
and divine activity, is expressed by women theologians in terms of a community in
which hospitality does not become a pretext for exploitation. In the trinitarian model,
the will to sacrifice one's self does not become synonymous with being sacrificed or
victimized, but one in which all recognize sacrifice as an integral part of being divine
for it means sl1aring the power to live. It is a model of society in which violence is
unknown and 'the other' is not automatically excluded. The trinitarian model helps us
discern how to deal with diffe rence, accepti ng and learning from what is life-giving,
whatever its origins.
The structures of power that operate in Africa are all in the image of the power
of 'the bass' which caused South African theologians to struggle for relational
language to replace the 'omni-' one which we use about God. [ see Black Theology:
the South African Voice ed Basil Moore et al 1973] The colonial experience has
created in the Africa the image of the patron and the "boss" as people whose words
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cannot be disputed, whose will have to be done however unreasonable and contrary
to common understanding of what is just and fair. The boss or bwana [Swahili] must
be obeyed irrespective of how detrimental this obedience may b'1 to the recipient at ,
the powerless end of this hierarchy. This is the power which unlike the divine power
of the trinity cannot be shared. Only few can participate in such a power. It is
hierarchical, monarchial image and anti-thetical to the image of God given in the
doctrine of the Trinity. It lacks compassion.
Concluding Thought
Recently, I participated in a meeting of the Council for World Mission [ 32 Reformed
and congregational churches] during which the Bible Studies were a review/4some
biblical motifs for comm unity focusing on its roots in the will of God. Human
community, they affirmed, has divine purpose and is therefore accountable to God. It
is expected to be a sharing community, on the model of the Trinity. It is to exhibit
biblical justice which shows in the quality of relationships and results in fullness of life
for all. These 'right relationships' are modelled for us by that of the Trinity. A
community that reflects the Trinity, wiil be a compassionate one and its members will
experience the power of solidarity and caring. It will be an open and hospitable
community such as God has been and continues to be towards the whole of creation.
It will be a community of blessing like the three visitors to Sarah and Abraham. The
power of love would be the only legitimate power to be tapped by all its members.
The world as we know it is characterized by broken communities, not only for
women but for all who acknowledge that their well-being depend on the well-being of
those around them including the natural environment; and who struggle to make a lifeenhancing diHerence. For the most part our actions contradict our words, United
Nations, global village, globalization, are all ambiguous entities and concepts. Clubs
of the wealthy may be open to its members but certainly not to the poor. The poor on
the other hand are unable to form or sustain communities. Either way the human
community falls short of being a mirror of the open and welcoming community of the
Trinity.
The 'clubs' formed by Christians attempt to be open and welcoming when they
cross barriers to work with people of other faiths for the good of the human
community. They are open and welcoming when they endeavor to practice
inclusiveness while joining with all who combat all forms of injustice. We become a
reflection of the triune God, compassionate and holy when we endeavor to build
together a community of God's people as we deal justly, love compassion and walk
humbly with our God. Walking with or before God as Abraham was enjoined to do,
we can cherish the hope of reflecting the Triune God.
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