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Zusammenfassung

John Hull beschreibt Spiritualität als Weg, die menschliche „Biologie“ (= Lebensform) zu verwandeln und zu transzendieren. Dazu gehören Fantasie (imagination), Einfüh​lungsvermögen, die Fähigkeit, körperliche Erfahrungen symbolisch auszudrücken und Bedeutungsebenen zu erschließen, die über die Erfahrung von Freude und Leid des Einzelnen hinausgehen. Die körperlichen Lebensbedingungen werden dabei nicht ausgeschaltet, wie in der christlichen Tradition etwa die Geschichte von der Verklärung Jesu und auch die Erzählungen von seiner Auferstehung verdeutlichen. Der Körper steht nicht gegen die Spiritualität, er ist vielmehr ihr Organ.

Spirituelles Transzendieren bedeutet, die Körperlichkeit des anderen wie den eigenen Körper wert zu achten, zu empfinden, ja zu lieben.

John Hull schildert sodann vor dem Hintergrund seiner eigenen Erfahrung des Blind-Werdens die Welterfahrung von Behinderten, die in ihrer Situation eine ganz eigene Welterfahrung entwickeln können. Gegenüber der verbreiteten Tendenz, Menschen mit Behinderung als "unnormal" zu marginalisieren, hebt er hervor, wie etwa Blinde, die ihre Welt erfassen, in ganz eigener Intensität Berührung, Geruch und Gehör aus​bilden. Dementsprechend kann es bei Menschen, die sich einer Behinderung stellen müssen, so etwas wie eine „spirituelle Neugeburt“ geben: als eine ganz neue und frische Wahrnehmung der Pluralität von Lebenswelten.

Damit stellt die Spiritualität der Behinderung eine Herausforderung an die Vorherr​schaft der Welt des „Normalen“ dar: die bei sich selbst alle Stärke sieht und Behinderte als Hilflose, zu Betreuende einstuft und entsprechend herablassend behandelt.

Die Spiritualität der Behinderung trägt hier bei zu einer Horizonterweiterung der menschlichen Spiritualität, indem sie die Vorherrschaft des Mächtigen und „Gesunden“ niederreißt und gleichzeitig der Menschlichkeit ein viel weiteres Grundkonzept ver​mittelt:

Die geistlich erneuerte behinderte Person lebt im Bewusstsein menschlicher Begrenzt​heit und besitzt damit eine bewusstere Sensibilität für andere Welterfahrungen.

Die christliche Tradition ist im Hinblick auf Behinderung und Schwachheit ambivalent:

Gott ist zunächst einmal der Inbegriff des Guten, Mächtigen, Vollkommenen. 

Blind sein, Gelähmt sein, Taub sein werden demgegenüber immer wieder Bilder für Gottesferne, Verblendet-sein, Nicht-verstehen gebraucht. 

Dann aber wendet Gott sich auch den Niedrigen und Schwachen zu: „Da wird der Lahme springen wie ein Hirsch“ (Jes 59,1) - dies gehört zur Vision der Heilszeit.

Die Zuwendung zu den Schwachen ist auch ein durchgängiges Merkmal des Wirkens Jesu: zu Kindern, Kranken, Ausgestoßenen. Jesu Kampf gegen die Behinderung ist ein Zeichen der Brechung satanischer Macht.

Die eigentliche Provokation in seinem Weg ist aber, wie er selbst der Schwachheit ausgesetzt ist, wie ihm die Augen verbunden sind und er geschlagen wird (Mk 14,65):

Zuerst nimmt er sich der Schwachen an, dann nimmt er selbst ihr Geschick auf sich.

In der Geschichte der Christenheit gibt es beides:

Die Fürsorge für die Schwachen in der Nachfolge Jesu, aber oft verbunden mit herab​lassender Betreuung oder ihrer Ausgrenzung in Sonderbereiche hinein. Verschärft gibt es aber auch eine gegen Behinderte als Stigmatisierte gerichtete Rhetorik einer auf ihre Macht fixierten Kirche, die sich Seite an Seite mit einem Antijudaismus entwickelte. Dieser wurde schließlich im Nationalsozialismus säkular-ideologisch beerbt; Holocaust und Euthanasieprogramm wurden parallel durchgeführt.

Andererseits gibt es das Bewusstsein, dass Gott in Jesus gerade in der Schwachheit präsent ist.

Diese Linie findet sich besonders bei Paulus, der hier seine eigene Schwachheit im Lichte des Kreuzes Jesu theologisch reflektiert: Da wird der Weg der Liebe wichtiger als der Weg der Wunder (1. Kor 12,31). Der „Pfahl im Fleisch“ ist ein größeres Zeug​nis für die Gnade Gottes als die himmlischen Entrückungserfahrungen (2. Kor 12,1-19). 

Hier enthält die christliche Theologie Elemente, die in einer Theologie der Behinderung entfaltet werden könnten:

1.
Der Christus mit dem verhüllten Angesicht

2.
Das Bild des leidenden Christus - identifiziert mit dem Abnormalen, dem Ver​fluchten

3.
Die Theologie der Inkarnation, die darauf gerichtet ist, dass unser Glaube durch die Leiblichkeit hindurch reif wird.

4.
Die Inkarnation als Ausdruck Gottes, der sich selbst entäußert, die Verletzbarkeit annimmt und die göttliche Vollkommenheit verlässt (Phil 2,5-8).

5.
Die Theologie der Erhöhung, in der Christus seinem Vater die Wundmale zeigt im Eintreten für die Menschheit; auch der Erhöhte hat hier keinen vollendeten Körper.

6.
Die Theologie von Paulus und im Hebräerbrief, in der Nicht-Sichtbarkeit ein Symbol des Glaubens wird.

7.
Die Erfahrung des Paulus, dass die Kraft Gottes in seiner eigenen Schwachheit zum Ziel kommt.

8.
Die Verschiedenheit der Gaben in der Kirche, die damit die Vorstellung eines einförmigen Leibes zurückweist zugunsten eines vielgestaltigen Organismus.

9.
Die plurale Theologie, in der viele Welten wahrgenommen werden und die Gott als den Herrn aller dieser Welten sieht.

In abschließenden Bemerkungen weist Hull auf erzieherische Implikationen hin, die den Wert der offenen Begegnung mit Behinderung als Chance zur Horizonterweiterung im Blick auf die Vielfalt der Welten begreift und Erfahrungswege erprobt, in die Innen​sicht anderer Welten einzutreten.

Er tritt auch dem Missverständnis einer Idealisierung der Behinderung entgegen: Der ärztliche und technische Einsatz zur Überwindung und Erleichterung der Behinderung, zur Partizipation Behinderter an der Vielfalt von Lebensgestaltungsmöglichkeiten be​hält sein Recht und seine Notwendigkeit. 

Aber die Achtung der Besonderheit und der Tiefe der Lebenserfahrung derer, die permanent in einem unterschiedlichen Status leben, stellt sich jeder das „Unnormale“ ausgrenzenden Weltsicht entgegen.

„Lasst uns hoffen, dass der christliche Glaube, der seine Anhänger immer motiviert hat, Leiden zu lindern, sich als gleicherweise wirksam erweist, Christen zu motivieren, Verschiedenheit und Vielfalt zu achten und anzuerkennen und der Konzentration auf exklusive Macht wirksam entgegenzutreten.“

The Nature of Spirituality

Human spirituality is that which transfigures and transcends the biology of the human.
 When we speak of transcending the biological, we refer to those potentials of the human being which enable him or her to make the biological organism instrumental to non- biological purposes. These potentials include abstract thought, imagination, em​pathy, the ability to represent biological experiences symbolically, and the capacity to integrate experience and knowledge around a significance or a meaning which goes beyond the pleasure and pain of the individual. Language and money are the two finest achievements of the human tendency towards the spiritual, because being relational in their character they articulate and facilitate the experience of solidarity with other people.
 The capacity of the human will to become integrated with others, or to domi​nate others, as the case may be, is incarnate in money and in language. 

When we speak of spirituality as transfiguring the biological, we refer to the fact that the biological is never left behind by transcendence. The body is not the antithesis of the spiritual but its organ. We should not contrast the spiritual with the material, nor should we regard the spiritual and the biological as being on altogether different levels. Rather, we should speak of transfiguration: the material infused with the spiritual, the body becoming the form of inter-subjectivity.

In Christian faith, the typical representation of spirituality is to be found in the story of the transfiguration of Jesus (Mk 9:2-8). The body was not left behind but shone with radiance. This could not occur to an isolated body, but only in the context of others, and of the speech which links person to person. This is why Jesus is seen on the Mount of Transfiguration with Moses and Elijah, and they are speaking with each other (v.4). Even the resurrection does not leave his body behind (Lk 24:39, Jn 20:6f), and with the ascension, the transfigured body is raised to universality (Acts 1:9). The ascension into heaven of the prophet Elijah (2 Kgs 2:11), the figure of the resurrected Christ (Jn 20:27) and the bodily assumption of Mary all indicate that Christian faith confesses a biological spirituality, and believes in the resurrection of the body as the fulfilment of human potential (Ro. 8:23, 1 Cor.15:42, Phil. 3:21) .

Nevertheless, the body is transcended as well as transfigured. This takes place when the body of the other person is valued like my own body, felt like my own body, and even loved as my own body (Eph.5:28). The body which is not transcended remains encircled within the membrane of the skin. Egocentricity is the enclosed body. The senses, although they appear to open the body out upon the world, do not do so unless they are met by the answering sense of the other. In the reciprocity of eye contact, or skin contact, or conversational contact, we transcend the biological nature which is transfigured in the process.

The Disabled Body and its World

If we agree that spirituality should be regarded as that which transfigures and trans​cends the body, the way is open for a consideration of the epistemological implications of such an embodied spirituality. Recent work in the philosophy of phenomenology has illuminated the body as the origin and main determinate of our knowledge.
 The world we know is the world as projected by our bodies.

If someone is born into a disabled condition, the world generated by that state is formed from the earliest days. One is, so to speak, born a citizen of that world. On the other hand, if one becomes disabled at a later stage, whether during childhood or in adult life, one experiences the shock of losing one’s world. The tendency is for resistance, and then for a terrible sense of loss, and then the disabled body shrinks back into itself. One becomes extremely conscious of having an impaired body, whether it is merely a broken arm or leg,
 or losing the power of speech following a stroke, or loss of mobi​lity after an accident. It is then true that whereas normal people live in the world, dis​abled people live in their bodies. Not only is this the result of the shock of losing the native world but it may be particularly acute following sensory deprivation, because the normal knowledge which one had of the world has now shrunk into the body itself. The person recently blinded becomes very aware of internal body sensations.

It is at this point that the recently disabled person either renounces the old world and accepts the new, now disabled body, or on the other hand refuses to let the old world go, insists on continuing to try to live within it, and perhaps longs and prays for the miracle which will restore not just the former body but the former world. The painful choice is made more poignant by the fact that since the normal every day world of the average person is not conscious of its distinctive character as a world but imagines itself to be the only reality, the newly disabled person cannot imagine any other world than the one he or she has now left. The normal world regards the disabled person as banished, ex​cluded, deprived, as it were, of citizenship rights, and therefore to be pitied and helped.

As the recently disabled person recovers from the shock of the fractured and now lost world, a new world gradually begins to dawn. In the case of a blind person, this is the world of touch, smell and hearing, which although at first disintegrated by the loss of the unifying power of sight, gradually link up with each other again. The body regroups, consciousness reforms itself, and a new world appears. In the case of the person who has lost hearing, a new experience of living within vision appears,
 and communica​tion becomes focussed on the hands. The body builds up its new world, relating to it with new powers and functions for different parts of the body. In the case of the blind person, the hands are no longer mainly used to do things, but now to know things and finally to appreciate beauty.

As the new world is gradually built up, put into place with innumerable fits and starts, the disabled person is no longer confined to the broken body, but begins again to inhabit a world. No longer merely an exile, he or she applies for and is granted citizenship of a new place. The body is again integrated within its world and the former world remains as a dream, an occasional flash of regret, a pang, perhaps, only to be overtaken by the in​trinsic meaning of the new world within which one must not only exist but must live. 

The process of world formation may be thought of as transfiguring the body, since the person now extends from the body into which life had at first shrunk, and feels its way out again. Under certain circumstances, and for certain persons, the disabled body may be not only transfigured but transcended. One sometimes finds oneself forgetting that one is, in the opinion of the old world, disabled. Needless to say, access to the new information technology is an enormous boon to many disabled people, opening up for them again a world of knowledge and communication which transcends the limits of their disabled bodies, just as it transcends the limits of any body.

In this way, we may begin to speak of a spirituality of disability, the spirituality which transfigures and then transcends the body, whilst springing from it and remaining united with it, a spirituality made all the more powerful, in some cases, by the fact that it is created as an achievement whereas the world into which one was originally born was always taken for granted. The spiritualised disabled person has been born again, with fresh awareness of the world, and of the plurality of worlds. No longer confined through the deception of everyday experience within an absolute world, the spirituali​sed disabled person finds, often to his or her surprise, that life is enjoyed at a deeper level.

Many Bodies, Many Worlds

The transfiguration of disability reveals itself as global. This means that the disabled body projects a world which is as distinctive and as autonomous as other worlds, although perhaps not as independent, in view of the fact that the world of the normal or average is by far the most powerful.

One of the most important aspects of the spirituality of disability lies in the challenge which it offers to hegemony. The world of the able-bodied conceives of itself as the only world. Those whose bodies are not able are excluded. As an example, let us take the situation of sighted people. Although sighted people know, with varying degrees, that they are sighted, it is unusual to find a sighted person who knows that he or she lives within a world which is a projection of the sighted body. In other words, although sighted people know that they know through sight, they seldom realise the epistemic implications of vision.
 Sight projects a world and sighted people are embodied within that world. They know that there are others but they seldom know that there are other worlds. Therefore they think of others as being excluded from their own world. Thus they unconsciously create a discourse of dominance. 

When this ideology of domination is internalised by disabled people, as is almost in​evitable in the first instance, the result is a loss of self-esteem, a loss of soul which is the accompaniment of identification with the marginalised and the excluded. In this way, the power of the present absolute world is acknowledged.

There can be no dialogue between the disabled and the non-disabled until the plurality of human worlds is recognised. As long as the non-disabled world retains its hegemony, the relations which it has with the world of disability will be those of care for the help​less, and of patronisation. The relationship will be that of charity, of condescension, and not that of mutual respect based upon acknowledgement of otherness.

However, once it is recognised that the single world must be pluralised, then the re​lative breaks down the absolute. The absolute is incapable of dialogue. In the relations between able and disabled people, that is significant but perhaps not central for the future of our species. However, once the hegemony of the single world in the relation between able and disabled people is broken, a challenge is mounted against all other human worlds which claim to be absolute. The world of the globalised market which claims to be the only way forward for the world is challenged by other possible human futures.
 The world of absolute religious truth is likewise challenged to give way to multiplicity. Disability offers us a way of dialogue, and so the spirituality of disability becomes politically significant. Inside the money-curtain, the communities of disability have the potential to become subversive elements, while outside the money-curtain disabled communities bear witness to the sufferings of a dehumanised humanity, colonies within colonies, the marginalised within the marginalised, the frontier of the human, where Christ dwells.

Disability and the Widening of the Human

We have seen that a spirituality of disability makes a contribution to the wider spiritua​lity of the human by breaking down the absolute world of the powerful. There is a second aspect to this: a spirituality of disability helps us to gain a wider concept of the human itself.

If the body were to be thought of as having an immediate capacity to represent and symbolise the mind, the spirit or the character, then the disabled body would indicate a disabled mind, a tortured face would indicate a tortured spirit, a blind body would in​dicate spiritual blindness.
 Any spirituality which the disabled body might have would be but a remnant, a fractured representation of a higher and more perfect spirituality, but now the transfigured body is no longer only the body of the athlete transfigured through motion and skill, or only the body of the dancer, transfigured through the beauty of rhythm and form, but includes the broken body transfigured towards other​ness and self-transcendence. This is because the pain of the body and the social margi​nalisation of the body which is different from that of others, can lead the transfigured disabled body into an identification with a more comprehensive bodily range, whereas the body of the athlete or the dancer is caught up into the transfiguring beauty of skill and motion but does not in itself imply or demand sympathetic identification with a range of bodily experiences. If the variety of human bodies is thought of as being ar​ranged in the form of a pyramid, social values would place the beautiful, skilful body at the apex but it is at the base that most area is covered, where the most comprehen​sive variety of bodies is understood. The transfigured disabled person knows the limits of deprivation and thus has an opening into other worlds. Emptiness understands fullness in a way that fullness cannot understand emptiness. It is true that the empty desires the full, and the full fears the empty but in its transfigured state, the broken body learns to be beyond desire and fear.

Because disabled people are socially defined as those who are not average, not normal, but are dis-abled, no longer abled, they are necessarily side-lined, marginalised, pigeon-holed, stereotyped. They themselves, however, have the capacity to transfigure the broken body, the marginalised body, into a symbol of inclusion through sacralising the extremities of humanity. It is the very provinciality of disability which enables it to grasp the territory of the human, while the city, looking out upon the provinces, thinks that it itself is everything.

So a spirituality of disability not only pluralises the human world, it extends it.

The Christian Tradition

Although the Christian tradition faces both ways in the struggle between the rich and the poor,
 the powerful and the powerless, it is hard to believe that it faces both ways in the struggle between the hegemony of the single world and the plurality of the human worlds. The Bible is almost unequivocal in expressing the point of view of the able world. God is portrayed as an able-bodied God. God has powers of sight beyond the normal, powers of knowledge beyond the average. God is super-abled. It is incon​ceivable that God should be a disabled departure from the normal. ‘Surely the arm of the Lord is not too short to save, nor God’s ear too dull to hear’ (Is.59:1). The result is a humanity of convergence, where the signs of redemption are to be found in the recall of the peripheries to the centre. ‘Then will the lame leap like the deer, and the mute tongue shout for joy’ (Is.35:6). This convergent humanisation is modelled upon the perfection of the creation, in which everything reproduces according to its kind (Gen.1:24f) so assuring the stability and the continuation of the characteristics of normality.
 The convergence is rooted in the domination of the normal and returns in eschatological visions toward the singularity of the average. 

Jesus is the archetype of this normality, without spot or blemish (1 Pe. 1:19) and with​out deviation from the image of God which is the normal (Heb.1:3). He takes little children in his arms (Mk.10:16), accepts the caresses of working women (Lk.7:38), and touches the outcast (Mk.1:41). He recognises the spiritual authenticity of those who lie outside the orthodoxies of Judaism (Lk 7:9) and recognises that those who do the will of God in all nations are his brothers and sisters (Mk 3:35). Only the disabled seem incapable of inclusion within this universal realm of accepting love. We see the force of this if we ask the naïve question why there were not disabled people among the group of close disciples of Jesus. There were none, and it would have been impossible that there should have been any, for the simple reason that Jesus would have restored such people to normality. Indeed, such restoration becomes in itself symbolic of the experience of becoming a disciple. The blind Bartimaeus sits beside the road begging but the sighted Bartimaeus follows Jesus in the way (Mk 10:52). The struggle of Jesus against disability is his contest with the powers of Satan (Lk 13:16). As eschatological Son of Man he actualises the convergence of which the prophets spoke (Matt. 8:17), and as magical healer he brings the disabled out of the power of darkness (Lk 11:20).

Yet he himself becomes blinded (Mk 14:65, Lk 22:64), immobilised (Mk 15:24), and marginalised (Gal. 3:13, Heb. 13:12). At first he accepts the infirmities of humanity by healing them, but finally he accepts the infirmities of humanity by participating in them, by becoming one of them. ‘He was despised, shunned by all, pain-racked and afflicted by disease’ (Is. 53:3). 

The Christian Tradition and Disabled People

Jesus the miracle worker, the one who did not have disabled people among his disciples, is the Jesus who has lived on most powerfully in the church.
 Since blindness was a symbol of sin and unbelief, it has continued to represent stubbornness, ignorance and insensitivity. The charismatic healers down the centuries have had the satisfaction of knowing that whenever they tried to heal blind people they were involved in the mission against Satan, and Jesus who exorcised the powers of evil was seen as blessing the work of every evangelist who tried to drive out the blind demons.

This has had consequences for both good and evil as far as disabled people are con​cerned. In the first place, it has meant that blind people have been cared for by those who believed that they were imitating Christ in doing so. The literal nature of this imitation of Christ can be seen in the fact that Christian missions tended to be more active towards the various diseases and infirmities which were the object of the healing of Jesus. To heal the blind, the deaf and those who had leprosy was obviously to imitate Christ; Christian missions towards those who have diseases not mentioned in the gospels have not been quite so numerous. On the other hand, granted the social conditions, it was better that blind people should receive compassion and care than that they should go unattended. However, there was an alternative policy which depended upon making a distinction between disease and disability, between those who were sick within a certain world and those who lived in other human worlds. This would have meant accepting plural forms of humanity, and this would have meant qualifying or abandoning the biblical discourse of exclusion, in which a perfect creation leading to a perfect restoration would have been abandoned. It would have meant accepting disabled people into ordinary congregational life, and this would not have found an ideal model in the gospels unless Jesus had had disabled people among his disciples, and given the conditions of that day and the symbolic meaning of disability to which the gospel writers were committed that would have been impossible. I must refer to my experience with a church for disabled people to which I was invited. They told me that they found it necessary to meet together because the people in the ordinary churches felt uncomfortable in their presence. 

There were two alternatives confronting the Christian movement. One option was re​presented by the healing of blind Bartimaeus, and the other by the blindfolded Christ. In one tradition the removal of blindness becomes an allegory of entering into the Christian life; in the other tradition blindness itself is made sacred by the presence of Christ within it. In the first tradition a rhetoric which disparages blind people becomes essential to the discourse of salvation; in the other possibility the treasure of redemption is carried around in ‘jars of clay’ (2 Cor. 4:7). In one tradition the glory of God is seen when a blind person becomes a sighted person (Jn 9:3); in the other possibility, the grace of God is experienced in weakness (2 Cor. 12:9). 

Paul saw it all very clearly. The way of love is preferable to the way of miracles (1 Cor.12:31). The plurality of bodily parts is preferable to the domination of the uni​form (1 Cor.12:12). The thorn in the flesh is a greater witness to the grace of God than the heavenly religious experience (2 Cor.12:1-9). In the four gospels, blindness is symbolic of lack of faith but in Paul and Hebrews, it is faith that is blind (Ro. 8:24, 2 Cor.5:7, Heb.11:1).

The ambiguity of the rhetoric in which blindness may sometimes stand for sin and sometimes for the achievement of faith, is not of mere literary or even theological interest. It is a question of the identity of blind people and of how the church is to regard them. This itself is indicative of the wider issue of disability: how disabled people are to achieve identity and how society is to grant them an accepted and honoured place. At an earlier point in our discussion, the rhetoric of wholeness which drew its strength from disability seemed to be so overwhelming in the pages of the Bible that it was unclear how the Bible could even be thought of as being on both sides of this conundrum. All the power seemed to lie on the able side. Now that we have considered the matter more deeply, it is clear that there is ambiguity, but it has been suppressed beneath the power of uniformity. Why did it take two thousand years for the Bible to be identified as a book written by sighted people?
 Why did it take so long to recognise that the sighted people’s Bible has excluded blind people? It is because uniformity goes with centrality, with authority and with power. The anti-disabilist rhetoric of the powerful church grew side by side with, and for the same reasons as, the anti-semitic discourse. Disabled people and Gypsies participated with Jews in the Holocaust. In the dichotomised world-view of the seventeenth century, of which the twentieth century was the inheritor, the world was divided between white people and the others, Christians and others, the male and the female, the body and the deviant body. 

Christian Faith as Problem and Possibility

One of the problems for a theology of disability, which would speak in a Christian way about the spirituality of disability, lies in the fact that almost all theological authors, being themselves sighted people, write unconsciously from a sighted perspective which has the effect of emotionally and symbolically excluding blind people. I think that the same is true of other disabilities, particularly those who do not have normal hearing, but blindness is the only example of which I have intimate knowledge. An example would be the continued use of the symbol of the face to represent human relationships, and to represent the presence of God. Theologians and philosophers who do this whether Jewish or Christian, are guided by the Biblical imagery of the face of God, which represents the presence of God. However, in writing like this it is all too easy to overlook the fact that the human experience of the face differs widely. Not only are there faces which are conventionally beautiful or ugly, but there are many diseases of the face, people unable to move the facial muscles, people who have suffered terrible deformations of the face due to injuries and accidents, and there are mental conditions which make it impossible for people to recognise the human face, and there are blind people, who can touch the face but cannot see it and for whom the experience of the face is profoundly different.
 To touch a pair of smiling lips is not the same as being smiled at. This unconscious hegemony of the sighted is an instance of an ideology of dominance, and it must be questioned, if Christian faith is to be genuinely open to all sorts and conditions of people.
 

The Christian tradition also includes elements which could be developed in a theology of disability. These include 

1.  The blindfolded Christ.

2.  The general picture of Christ as suffering and as being immobilised and identified with the abnormal, the cursed.

3.  The theology of incarnation in which God accepts a body, leading us to believe that it is through the body that our faith should be matured.

4.  The incarnation as an indication of emptying, of God’s acceptance of vulnerability, of the abandonment of the divine perfection (Phil. 2:5-8).

5.  The theology of the Heavenly Session in which Christ shows his wounds to the Father in intercession for humanity. This indicates that the body of the ascended Christ is not a perfect body, but a body of scars.(Heb.7:25).

6.  The theology of St Paul and the letter to the Hebrews in which sightlessness be​comes a symbol of faith.

7.  The experience of Paul in discovering that the strength of God was perfect in his own experience of disability.

8.  The varieties of gifts which are given to the church which suggest a rejection of the monolithic body in favour of the variegated body.

9.  The plural theology in which many worlds are recognised, God being the Lord of all worlds.

Educational Implications

The concept of spirituality as being an inter-subjective elevation of the biological leading a person beyond self-centredness into solidarity with others when applied to disabled people suggests a spirituality of various human worlds. The advantage of this is that it enables us to take each other seriously in whatsoever state or condition we may be, and prevents us from looking upon any member of the human family as worth​less or as a human deviant. The educational significance of this is that to understand disability does not require compassion, let alone pity, but it does demand that one should be able to enter into a world very different from one’s own. One must learn to see the way the other worlds look from within the world which one has entered. This might be done through studying the poetry written by quadriplegics, attending the Para-Olympics, reading the literature of pathography. Another educational approach would be by means of denunciation. One could gather examples of the use of ex​pressions like blind and dumb to indicate a state of sin in, for example, a typical hymn book. Examples of the use of disparaging metaphors based upon various disabilities could be gathered from the newspapers. Yet another approach might be to heighten awareness of the senses through the temporary elimination of one sense. The easiest sense to suspend is sight, but the experience of being forbidden to speak for a day or spending a day in a wheelchair can be just as enlightening.

Conclusion

We have seen that there is a natural spirituality of disability which points to the variety of human bodies and of human experiences as making up the whole human world, and that this poses a challenge to the structures of unequivocal power which rule our world. We have also seen that to some extent the Christian faith produces and collaborates with this hegemony of power. We have also seen from the rich variety of its ambiguity, that the disabilist theologian may be able to recover elements which may form the basis for a theology of disability. Such a theology will link with a spirituality of disability in the sense that it will give specific religious articulation to the natural, experienced spirituality of the various conditions of disabled people, as each learns how to trans​figure and transcend the limits of his or her biology. The position outlined in this article is not without its own ambiguity. One would not expect doctors to give up the fight against disease on the grounds that it is good to encourage a variety of human worlds, nor would we expect an ophthalmologist not to do his or her best to save someone’s sight because of his respect for the blind world. The concept of an epistemo​logical world is not intended to avoid the varieties of human suffering, but to honour the distinctiveness of the experience of those who permanently reside in various states. Let us hope that the Christian faith which has always motivated its adherents towards the alleviation of suffering will prove equally effective in motivating Christians to recognise variety and to challenge the concentrations of exclusive power.
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