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Christianity and same-sex
relationships in Africa

Adriaan van Klinken

Introduction

Homosexuality, same-sex relationships and so-called gay or LGBTI1 rights have
recently become subject to public and political controversy in many African
societies. Examples are the introduction of, and heated debates over, new legislation
against homosexuality in countries like Uganda and Nigeria. Also illustrative are
the recent arrests and prosecution of people in same-sex relationships in various
countries including Malawi, Zambia and Cameroon, and the recent murder of
LGBTI activists in countries like Uganda and Cameroon. Yet another illustration
is presented by African political leaders such as President Mugabe of Zimbabwe,
who frequently express their strong aversion of homosexuality and rejection of
LGBTI rights. In the international media and among Western publics, these
controversies have given rise to a stereotypical image of a homophobic Africa,
though in fact they also reveal internal debate and disagreements among Africans
on the subject.2

As many commentators have observed, religion is part and parcel of the
debates and controversies surrounding homosexuality in Africa. In countries
with a major Christian population, it is often biblical and theological arguments that
dominate the societal and political debates, illustrating Masiiwa Gunda’s argument
that in contemporary Africa the Bible has become ‘a site of struggle’ where ‘the
debate on homosexuality is being fought.’3 In many cases, pastors, bishops and
other Christian leaders have actively voiced their opinions on the subject, often
in unmistakable language, and have used their positions of authority to mobilize
people and to influence public debates and governmental policy- and law-making.
It is not only that Christian leaders and biblical arguments play a key role in
homosexuality-debates in the public and political sphere, but also that certain
Christian beliefs such as about the Devil, the Antichrist and the end times, fuel
homophobia and in fact make a reasonable discussion on homosexuality almost
impossible.4
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The controversies over same-sex relationships in Africa, and in African
Christian circles more specifically, are quite a recent phenomenon. In a 2002 article,
Kevin Ward pointed out that ‘Despite recent attention, homosexuality has not
generally been seen as a major issue for Christian churches or society leaders any-
where in Africa.’5 Likewise, Paul Gifford in his 2009 book on Kenya could state
that, for most Kenyans, homosexuality ‘hardly seems a burning issue.’6 Apparently
in less than a decade the situation has changed dramatically. This raises the
question how and why issues related to homosexuality have recently become so
central in public and political debates in Africa and African Christianity. This is
a complex question to answer, not only because several factors are at stake but
also because the politicization of the issue follows different trajectories in different
countries.7 Social scientists therefore have called for a ‘situational approach,’
investigating how homosexuality has emerged and constantly (re)emerges as a
central public and political concern in specific contexts.8 Such an approach is
also helpful in acknowledging and accounting for the differences in the con-
tributions that Christian leaders and churches, sometimes even within the same
denomination or tradition, are making to debates on homosexuality in various
parts of Africa, as will be shown below.
This chapter explores the relatively recent development in which homo-

sexuality, same-sex relationships and so-called gay or LGBTI rights9 have become
major issues in African Christian circles. I will do so by offering a general
account on the politicization of the subject in African Christianity – ‘politicization’
being understood in a broad sense of the word; that is, things being made political.
In this account I provide both a historical context and a discussion of some key
factors and issues, aiming to give insight into the complex relationship between
Christianity and questions of homosexuality in contemporary African contexts.

The politicization of homosexuality in African Christianity

The politicization of homosexuality in African Christian circles may be a relatively
recent phenomenon, but it did not emerge out of nothing. The recent concern with
issues of homosexuality can only be understood against the background of the
sexual politics that was part and parcel of the history of missionary Christianity and
colonization in Africa. This is most obvious in the penal code that criminalizes
‘carnal knowledge against the order of nature,’ in many African countries – a
clause that ironically is now defended as protecting African values, while in fact
it is a residue of the colonial period and reflects the values of nineteenth century
Victorian Christianity.10 As several historians and anthropologists have shown,
traditional African societies and indigenous African religions were more tolerant
towards people who did not meet the expectations of heteronormativity than the
missionaries and colonial administrators could accept.11 Without romanticizing
a queer African past, these studies suggest that colonialism and missionary
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Christianity introduced a more rigid gender binary and a strict prohibition of
same-sex practices that conflicted with the small but significant space for ambig-
uous gender identities and sexual practices and the relative culture of discretion
characterizing pre-colonial African societies. In some cases, the arrival of mis-
sionary Christianity even gave rise to major controversies about homosexuality.
A well-known example is the story of the martyrs of Uganda: the majority of
these men were young pages of the Buganda king who were executed for refusing
to renounce their new faith – with many accounts suggesting that this was
because they did not any longer want to ‘serve’ the king in all his needs.12 The
narrative of the execution of the pages has become a founding myth of Christianity
in Uganda; it is central to public memory and shapes present-day discussions
about same-sex practices in the country.13

Moving to the contemporary period, why has homosexuality become so central
in public and political debates in African societies and in African Christian circles
more specifically? The increased focus on homosexuality emerged quite suddenly
in the mid-1990s. Ward identifies two series of events that were crucial.14 The
first one concerns the developments in post-apartheid South Africa and the
second one the debates in the Anglican Communion. I will discuss these below,
additionally also pointing to the emergence of Pentecostalism and Islam as
stimulating factors, as well as to the transnational dimension of African politics
of homosexuality.

South Africa

After the end of apartheid and the first democratic elections of 1994, a new,
liberal constitution was drafted and approved in South Africa which explicitly
outlaws discrimination on the basis of sexual orientation. This can be understood
against the background of the anti-apartheid struggle, with prominent gay and
lesbian figures being active in the liberation movement and with a high level of
solidarity between different anti-apartheid groups including women’s and gay
rights organizations.15 Prominent Christian leaders in the country, including the
high-profile Anglican Archbishop of Cape Town, Desmond Tutu, and his succes-
sor, Njongonkulu Ndungane, have been supportive of the idea of acknowledging
and safeguarding the human rights of gay and lesbian people in the new South
Africa. Tutu himself has explicitly and repeatedly related the struggle for sexual
freedom to the earlier anti-apartheid struggle for racial liberation. As he
famously put it,

If the church, after the victory over apartheid, is looking for a worthy
moral crusade, then this is it: the fight against homophobia and hetero-
sexism. I pray that we will engage in it with the same dedication and
fervor which we showed against the injustice of racism, so that we may
rehabilitate the gospel of Jesus Christ.16
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Political leaders in other parts of Africa have publicly expressed their disapproval of
the protection of gay and lesbian rights in South Africa. Likewise many Anglican
bishops in other African countries have firmly criticized the progressive stance
of Tutu and the Anglican Church of Southern Africa more broadly. In South
Africa itself, in spite of the strong national consensus around the ideal of non-
discrimination after liberation, less than a decade later homosexuality became
strongly politicized in the debate about the legalization of same-sex marriage.17 In
a number of public hearings, as well as in the media, both African traditional
and Christian leaders vociferously opposed the proposed legal reform. In September
2006, just before the Civil Union Act passed through the National Assembly,
President Jacob Zuma, at the time campaigning for the ANC presidency,
appealed to both Zulu tradition and Christianity to express his aversion for
same-sex relationships.18 These recent South African controversies show that
negative social attitudes towards homosexuality prevailing elsewhere in Africa are
in many ways also salient in the self-declared ‘rainbow nation.’ More critically, it
reveals that the trajectory of what Gerald West calls the ‘prophetic liberation
tradition’ in South African Christianity, which undergirded the anti-apartheid
struggle, is now competing with, and challenged by, the emergence of evangelical
and Pentecostal Christian movements with a very different socio-political agenda.19

Under Zuma’s presidency this type of Christianity has gained a significant public
presence and political influence. Even though this does not (yet) directly affect
the legal status of the rights of sexual minorities, it clearly does influence the
social climate South African LGBTIs find themselves in.20

The debate in the Anglican Communion

The second series of events giving rise to an increased focus on homosexuality in
Africa, especially in African Christian circles, was the preparations for the 1998
Lambeth Conference. The Lambeth Conference is a decennial meeting hosted by
the Archbishop of Canterbury for the bishops of the member churches of the
global Anglican Communion. On the agenda of the 1998 conference were two
issues that turned out to be highly divisive: the questions of the ordination of
clergy in same-sex relationships and of the blessing of same-sex unions. In the pre-
ceding year, several preparatory meetings took place in various parts of the world
where African bishops met with like-minded bishops from other continents,
coming out with strong statements on the incompatibility of homosexuality with
the Bible and Christian teaching.21 At Lambeth itself, the assembled bishops had
heated discussions and overwhelmingly voted against the ordination of non-celibate
homosexual clergy and against the blessing of same-sex relationships, leaving
more liberal-minded colleagues frustrated. Since then, the controversy has only
intensified, with African bishops – in particular Archbishop Peter Akinola of
Nigeria and the Ugandan Archbishops Livingstone Nkoyooyo and Henry
Orombi – speaking out vociferously against the liberal, and in their opinion
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un-biblical, stances of Anglican churches in Europe, North America and South-
ern Africa, particularly the American Episcopalian Church which continued
ordaining openly gay and lesbian priests as well as blessing same-sex marriages.
Many commentators foresee a fracture of the Anglican Communion, while at the
same time new alliances between conservative Anglicans in the United States (and,
to a lesser degree, in the United Kingdom) and African Anglicans have emerged.22

Philip Jenkins interprets the crisis in the Anglican Communion about homo-
sexuality with reference to the shift of the centre of world Christianity from the
Western world to the global South. Indeed, the dramatic growth of Anglican
churches in countries like Nigeria and Uganda in recent decades means that the
voices of their leaders cannot be easily ignored by their counterparts in Europe
and North America.23 Neville Hoad interprets the crisis in a postcolonial
framework, analyzing how African bishops oppose a Western liberal concern
with homosexuality – that they feel is imposed on them – and exercise their
power and claim to represent the Anglican Christian universal.24 Hoad critically
points out that the bishops, in their postcolonial resistance, forget to take into
account that the Christianity they claim to represent was itself once a force of
colonialism that imposed on Africans a normative understanding of sexuality
and the family (used to condemn polygamy) which now informs their rejection
of same-sex relationships.25 Explanations in terms of global shifts and post-
colonial resistance are valuable, yet they may somewhat simplify a reality that in
fact is much more complex – for example, they overlook the alliances between
conservative sections in Western Anglican churches and Southern church leaders,
and they do not take into account the distinct position of Southern African
Anglican bishops in the debate. Yet it is obvious that the current crisis in the
Anglican Communion illustrates some crucial dynamics in world Christianity,
and that the whole issue has an intricate postcolonial dimension.
The controversy in the Anglican Communion has unmistakably contributed

to homosexuality becoming a major ethical and political issue in African
Christianity, and in Africa more broadly. The African Anglican bishops partici-
pating most actively in the Anglican debate – those of Nigeria and Uganda –

went beyond internal church politics and contributed to the politicization of
homosexuality in their respective countries, for example by actively supporting
anti-homosexual legislation. Furthermore, the East and West African opposition
against liberal views on homosexuality in the Anglican Communion created
awareness and generated support among church leaders and Christian bodies in
other denominations, resulting in a kind of ecumenical solidarity.

Pentecostalism and Islam as stimulating factors

It is important to understand the politics of homosexuality in African Christian
circles in relation to broader dynamics of religious change and competition.
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Particularly key are the emergence of Pentecostal Christianity and the relation
between Christianity and Islam. As much as other churches may have supported
the opposition against homosexuality by African Anglican bishops in the internal
Anglican debate, they actually may also have incited it. In particular, the enormous
growth of Pentecostal Christianity in Africa, and the subsequent competition on
the religious market, may have forced African Anglican leaders to take a firm
and public stance. Referring to the relatively nuanced way Anglican churches in
Africa traditionally used to deal with issues of sexual morality, such as polygamy,
experimental marriages and promiscuity, Ward points out that

the criticisms of the compromises of Anglican Christianity in these areas
by the Pentecostal movement is one important reason for the difficulty
of East and West African Anglican leaders to accord the same flexibility
and pastoral sensitivity to gay issues which they recognize in other forms
of human sexual relationships.26

Pentecostal movements have contributed to the controversies over homosexuality
in Africa in two ways. First, as an originally holiness-oriented movement, Pente-
costalism puts a great emphasis on issues of morality in general, and sexual
morality in particular, as part of its program of born-again conversion. Matthews
Ojo, in a 1997 article, could write that in Nigerian Pentecostal teachings on
sexuality, ‘homosexuality is rarely discussed because it is simply not acceptable
among Africans.’27 That taboo has clearly been broken, among other reasons as
a result of the above-mentioned debates in the Anglican communion, the growth
of the HIV epidemic (with the initial stigma, especially in Southern Africa, of it
being a gay disease), and the global and local politics of LGBTI identities and
human rights, as a result of which homosexuality has become a major moral and
political concern.28 Indeed, a recent report shows that there is a direct link between
the rapid growth of Pentecostal and other ‘renewalist’ forms of Christianity in
Africa, and the upward trend in the political saliency of homosexuality and
LGBTI issues more broadly; it argues that ‘religious doctrine as well as political
opportunities underline the active role that fundamental (sic) African Christian
groups are playing in mobilizing in demand that the state regulates morality
issues, and especially place further limitations on homosexual behavior.’29 Thus,
the suggestion here is that Pentecostal and Evangelical Christian leaders and
groups have actively contributed to the politicization of homosexuality in various
African countries. Indeed, this is obvious for example in Uganda, where Pastor
Martin Ssempa is leading the Interfaith Rainbow Coalition against Homosexuality
and successfully campaigned for the new Anti-Homosexuality Bill that in February
2014 was signed into law.30 As Lydia Boyd shows in a study on Ssempa and
other Ugandan born-again leaders actively opposing homosexuality, their rhetoric
reflects a deep-rooted tension between different moral frameworks, with born-
again Christians rejecting the modern understandings of personhood, human
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rights and autonomy that underlie the politics of LGBTI identities and rights in
Africa and globally.31

Second, the fervour with which Pentecostal groups have mobilized political
energies against homosexuality might not just be informed by moral concerns –
which they often share with other denominations – but also by a typical Pente-
costal political theology. This theology presents a re-enchantment of the world in
a dualist scheme of good versus evil, and God versus the Devil, with strong
eschatological undertones. In such a scheme, issues of homosexuality are easily
framed in millennialist terms as part of ‘the devil’s agenda’ and as signs of ‘the
end times,’ and are being addressed and fought against through ‘spiritual warfare.’32

All this contributes to what I, in a case study of Zambia, have called the eschatolo-
gical enchantment of the homosexuality debate, which makes a mature and
rational social and political discussion of the subject impossible.33 As part of this
enchantment, Zambian public debates even reflect the belief in a global satanic
conspiracy, that is, the idea that the Devil uses the United Nations and interna-
tional political leaders and bodies to impose gay rights on Africa, beginning with
Zambia because this constitutionally is a ‘Christian nation.’34 The latter already
alludes to another key aspect of the aforementioned Pentecostal political theology
fuelling anti-homosexual discourses and politics: the emergence of a so-called
Pentecostal nationalism. This term specifically applies to Zambia, which in 1992
by its then President, Frederick Chiluba – who identified himself as a born-again
Christian – was declared a ‘Christian nation,’ but similar religio-political imagi-
nations of the nation as ‘Christian’ are becoming popular in other African
countries too and directly relate to the recent politicization of homosexuality.35

The demonization of homoeroticism and same-sex relations here takes a nationalist
form: it is informed by an ideology of Pentecostal nationalism where the sexual
purity of the nation has eschatological significance and is believed to be under
the threat of cosmic forces of evil. The defence of this purity, then, becomes
both a nationalist duty and a religious obligation.36

In addition to the emergence of Pentecostal Christianity, another religious
factor that has contributed to the politicization of homosexuality in African
Christian circles is the growth of Islam. According to Philip Jenkins, the com-
petition between Christianity and Islam provides the crucial context for African
Christian leaders’ concern with homosexuality. Referring specifically to the
former Nigerian Anglican archbishop Akinola, who took such a strong stance in
the debate in the Anglican Communion, Jenkins writes:

Across the continent Muslims have tried to make converts by arguing
that the Christian West is decadent and sexually irresponsible – a belief
that finds daily confirmation in Western films and television. If the
Anglican Communion accepted gay bishops or approved gay unions,
Muslims would gain an enormous propaganda victory in Nigeria – and
in a dozen or so other African countries in which Christians and
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Muslims compete for converts, often violently. When Akinola speaks out,
therefore, it is … because he feels that the very existence of Christianity in
his own territory is under threat. At stake, he believes, is the religious
map of much of Africa, and the global balance between Christianity and
Islam.37

Thus, homosexuality appears to become a key symbolic issue in the ongoing
battle between Christianity and Islam for ‘the African soul,’ which obviously has a
far wider impact than the debate in the Anglican Communion. Whether that is
truly the case ‘across the continent’ is hard to say as little empirical research has
been conducted on this issue. Yet it is easy to imagine how the dynamics of
religious competition between Christianity and Islam, but also internally Christian
between Pentecostal and other denominations, may stimulate some Christian
leaders to speak vociferously against homosexuality, and may discourage others
to come out with a more nuanced stance or to show support for African
LGBTI’s and their needs.

Transnational links

Another factor frequently cited as stimulating the opposition against homo-
sexuality in African Christian circles is the American Christian right. There is an
emerging narrative of American conservative evangelicals and other right-wing
Christian groups exporting the ‘culture wars’ on homosexuality, which they are
losing at home, to Africa, using their money to promote homophobia and anti-
homosexual legislation. This narrative is popularized in the documentary film
God Loves Uganda as well as by the international media.38 It is also presented by
some scholars, most notably Kapya Kaoma (who also features as an expert in
God Loves Uganda).39 In two detailed reports, Kapya Kaoma has explored the
transnational link in the recent politicization of homosexuality in Uganda and
other African countries. He particularly highlights how some American Christian
Right figures and organizations are linked directly to the Anti-Homosexuality Bill
that in 2009 was tabled in the Ugandan Parliament and, after a long period of
public debate and strong international criticism, in February 2014 was finally
signed into law by President Museveni.40 The narrative of the exportation of
American culture wars to Africa has been criticized as a too American-centered
perspective on African socio-political dynamics. There is a risk that a one-sided
emphasis on the role of external actors overlooks local factors and ignores
African agency. As Lydia Boyd puts it with reference to the Ugandan
Anti-Homosexuality Bill,

to analyze this bill as simply the result of the transposition of an American
homophobia misrepresents Ugandan concerns as mere reflections of an
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American agenda and obscures the motivations of local activists. More-
over, such an interpretation fails to recognize the distinct moral conflicts
and models of sexual subjectivity underlying American and Ugandan
objections to same-sex sexuality.41

Kaoma does acknowledge that ‘when Americans and Africans oppose homo-
sexuality, they do so with different worldviews’ – Americans being driven by a
conservative ideology of family values and Africans inspired by an indigenous
‘African ethic of procreation’ – yet he argues that they are united in an ‘unqualified
“homophobia” that … can be termed as a “marriage of convenience”.’42

What seems pertinent is grasping the full complexity of the transnational
political dynamics and religious networks in which African mobilizations against
homosexuality are embedded. This starts with the acknowledgement that both
anti-gay groups in Africa and African LGBTI groups do have international allies
and are inspired by and linked to transnational discourses and politics. With
regard to Christianity in Africa, attention needs to be paid to the role not only
of American right-wing Christian groups but also of the Roman Catholic Church
as a transnational institution. Although the Vatican at an international level,
such as in the United Nations, plays an ambivalent role in attempts to protect
the human rights of sexual minorities,43 in various African countries the Catholic
Church takes a relatively nuanced position in debates about homosexuality
compared to Protestant and Pentecostal churches. As Ward writes with reference
to Uganda,

The Roman Catholic Church has been much less exercised by the issues
than the Anglicans. The Catholic hierarchy is not as tempted to seek
support from the Christian right in America, nor to ape the styles of
Pentecostal pastors in Uganda – though there has been for many years a
charismatic movement within the Church. They can rely on a united
Catholic stance on homosexuality, which Cardinal Ratzinger enunciated
before he became Pope Benedict XVI. Though Catholic teaching deems
homosexual practice to be ‘intrinsically disordered’, Catholics can often
exercise greater flexibility than Ugandan Anglicans in discussing issues
of sexuality.44

This is confirmed by my observations in Zambia. During a heated public debate
following UN Secretary General Ban Ki-moon’s 24 February 2012 call upon the
country to recognize the rights of sexual minorities, the Zambian Catholic
Church published a statement stating that homosexual acts are sinful but people
with a homosexual orientation are ‘fellow human beings’ who ‘must not be dis-
criminated against.’45 Even though the Vatican might have a calming influence it
is not always able to control its bishops, as became clear in countries such as
Cameroon, where the archbishop of Yaoundé with his Christmas 2005 homily
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on ‘the homosexual problem’ initiated a wave of social and political homo-
phobia46, and Nigeria, where the Catholic Bishops’ Conference praised President
Goodluck Jonathan for his ‘courageous and wise decision’ in signing new anti-
homosexual legislation.47 In addition to the Catholic Church, another relevant
transnational actor, specifically for mainline Protestant churches in Africa, is the
World Council of Churches. Especially through its Ecumenical HIV and AIDS
Initiative in Africa (EHAIA) it has begun to sensitize church leaders, pastors and
theology students on issues of same-sex sexuality.48 In the context of EHAIA, the
direct concern relates to public health, in particular HIV prevention and treat-
ment, but there is a broader concern about the human dignity of LGBTI people
in Africa being threatened by the waves of homophobia.49

Emerging African Christian LGBTI voices

With Christian-inspired homophobic rhetoric and politics being prevalent in
much of sub-Saharan Africa, it is easy to overlook the perspective of African
LGBTI people who actually are Christian. They are hardly publicly visible and
hardly socially or politically organized, but as Marc Epprecht observes, ‘many
African LGBTI … are proudly, happily and deeply religious.’50 He considers this
an ‘apparent contradiction’ in view of the ‘homophobic hatred’ presented by
religious leaders and organizations.51 Little is known about the ways in which
Christian-identifying LGBTI people in Africa negotiate their sexual and religious
identities and practices. Joachim Ntetmen Mbetbo, in a study in Douala,
Cameroon, among kwandengue (the local term in Douala for men who have sex
with men), shows that for many of them faith plays an important role in their
daily lives and is often a source of spiritual inspiration and empowerment.
However, as they live in a context where they are continuously disempowered by
formal religious discourse, faith also causes stress and feelings of guilt, and it is a
struggle to reconcile their faith and sexual identity.52 This is confirmed in my
own recent preliminary study among a group of Christian male homosexuals in
Lusaka, Zambia. One notable observation was that these men, being unhappy
with the recently introduced and intended-as-neutral term ‘men who have sex
with men’53 because of its narrow emphasis on sexual practice, creatively
rephrased it into ‘men who love other men.’ This move enabled them to correct
popular discourses that sexualize and demonize homosexual identities, and also
to make a claim towards the universal category of love – referring to both their
own inclination to loving relationships and their share in God’s love. In various
countries, LGBTI Africans receive moral and pastoral support from Christian
organizations – such as Inclusive and Affirming Ministries in South Africa, Other
Sheep in Kenya and House Of Rainbow Metropolitan Community Church in Lagos,
Nigeria – helping them to negotiate and reconcile their faith and sexuality.
Future research will hopefully provide a more in-depth insight into the religious
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practices and the local theologies among Christian LGBTI people in Africa. This
is important because as much as vociferous homophobic pastors tell us some-
thing about the dynamics in contemporary African Christianity, so does the
religiosity of African LGBTI Christians.

Conclusion

In a recent essay on the struggles of African lesbian, gay, bisexual, transgender
and intersex people, Kenyan activist Gathoni Blessol states that LGBTI-persons

are not aliens from space or the West – like it is claimed – but are a
representation of our African communities … [They] are African
through and through, are religious, are part of the rich cultural diversity
and … are daughters and sons, brothers and sisters, mothers and
fathers, friends and family, neighbours and even grandparents of our
African communities.54

For African society at large and for the Christian Church in Africa in general, it
may take a long time to acknowledge this reality – and it cannot be taken for
granted that one day it will be a generally accepted insight. After all, African
societies follow their own trajectories of modernization, and these do not neces-
sarily bring about an acceptance of same-sex relationships. It is clear, however,
that the current state of modernity and globalization in postcolonial Africa has
made homosexuality, and issues of sexual and gender diversity more broadly, a
key public and political concern and has also led, irreversibly, to the emergence
of gay and lesbian or LGBTI/queer communities at the margins of society. We
are yet to see how these dynamics will affect future developments within African
Christianities. In their response to the HIV epidemic, many African churches
have demonstrated the ability to make a U-turn, from an overall attitude of
stigmatization and discrimination to one of solidarity and support. If David
Ngong is right that ‘improving the overall wellbeing of people has been central to
Christianity in Africa,’55 a similar U-turn could potentially also happen on issues
of sexual and gender diversity. Indeed, there are several examples of Christian
leaders in Africa – most famously Archbishop Desmond Tutu, but also another
Anglican Bishop, Christopher Senyonjo from Uganda, and pastors from several
denominational backgrounds who in their respective countries – provide pastoral
support to LGBTI people and criticize social and political homophobia from a
Christian perspective.56 Yet for the time being, anti-homosexual rhetoric and
politics of exclusion of LGBTI people seem to characterize much of African
Christianity. One could argue that in this respect, too, African Christianity, in the
words of Andrew Walls, is a major component of ‘the representative Christianity of
the twenty-first century,’ meaning that ‘the things by which people recognise and
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judge what Christianity is will (for good or ill) increasingly be determined in
Africa’ – not at least by African Christian attitudes towards people with a same-sex
orientation and the recognition of their human rights.57
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