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Abstract

Men have been experiencing a crisis in masculinity for a number of years now.
Lower income white Afrikaans men experience this crisis in a unique way.
Performance, especially in the area of work, as well as being able to provide for
one’s family, are integrally related to masculinity. This study takes place in the field
of practical theology with an eye on the Sunday service, as practised in the Dutch
Reformed Church, as a whole. The study is concerned with the question of how the
Sunday service can be used as a space where an alternative masculinity can be

nurtured.

In this study the researcher makes use of qualitative empirical research in the form
of a half-structured interview schedule to ascertain how men in a specific lower
income community experience the Sunday service in times of questions about
masculinity when in a situation of work loss. The researcher focuses on two areas
when speaking about the Sunday service, namely preaching and liturgy. In the
interviews the researcher not only finds out about men’s experiences, but also about
their needs with regards to experiences and messages of lament and hope in
preaching and liturgy. Although hope is preached during Sunday services, there is
little experience of lament. There is, however a need to lament before God and this
can be expanded in Dutch Reformed liturgy. A need, coupled by an experience

results in a message of hope received.
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In the next stage a detailed look is given at the Sunday service as a whole, in terms
of preaching and liturgy. Different types of preaching are studied, as well as different
elements of liturgy. The researcher focuses on a need to reclaim lament in both
preaching and liturgy as a way of creating a space for bring one’s feelings and
emotions before God, but also as a way of finding hope. Prophetic and
eschatological preaching are ways of bringing lament into preaching. It sees the
present in light of the end where God brings everything to fulfilment. In liturgy,

lament is reclaimed in music and song and facilitated in rituals.

The rediscovery and reclamation of lament is central to the nurture of an alternative
masculinity. There are many ways of doing this in the preaching and liturgy of a
Dutch Reformed congregation. The researcher gives a few practical suggestions on

how to bring lament into the Sunday service.
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Opsomming

Mans ervaar al vir jare ‘n krisis in manlikheid. Die mans van ‘n laer inkomste
werkersklas ervaar hierdie krisis op ‘n unieke manier. Om veral in die area van werk
te presteer en vir jou gesin te sorg, is kwessies wat integraal deel is van ‘n man se
ervaring van sy manlikheid. Hierdie studie vind plaas in die veld van praktiese
teologie, met ‘n oog op die erediens in sy geheel, soos dit in die Nederduitse
Gereformeerde Kerk beoefen word. Hierdie tesis is bemoeid met die vraag oor hoe
die erediens gebruik kan word as a ruimte waar ‘n alternatiewe manlikheid gekoester

kan word.

In hierdie studie maak die navorser gebruik van kwalitatiewe empiriese navorsing in
die vorm van ‘n half-gestruktureerde onderhoudskedule om vas te stel hoe mans in
‘n spesifieke laer inkomste gemeenskap die erediens ervaar ten tyde van vrae oor
hulle manlikheid in ‘n situasie van werksverlies. Wanneer die navorser oor die
erediens praat, fokus sy op twee areas, naamlik prediking en liturgie. In die
onderhoude vind die navorser nie net uit oor mans se ervarings van die erediens nie,
maar ook oor hulle behoeftes wanneer dit by ervarings en boodskappe van lament
en hoop in die prediking en liturgie kom. Alhoewel daar wel oor hoop in die erediens
gepreek word, is daar min ervarings van lament. Daar is wel ‘n behoefte om voor
God te lament en dit kan uitgebrei word in die liturgie. ‘n Behoefte, gekoppel aan ‘n

ervaring loop uit op ‘n boodskap van hoop.
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In die volgende fase word daar op ‘n gedetailleerde wyse na die erediens as ‘n
geheel, in terme van prediking en liturgie, gekyk. Verskillende tipes prediking word
bestudeer, sowel as verskillende elemente van die liturgie. Die navorser fokus op ‘n
behoefte om lament in beide prediking en liturgie te herwin as ‘n manier om ‘n ruimte
te skep om ‘n persoon se gevoelens en emosies voor God te bring, maar ook as ‘n
manier om hoop te vind. Profetiese en eskatologiese prediking is maniere om
lament in die prediking in te bring. Dit sien die hede in die lig van die einde wanneer
God alles tot vervulling bring. In die liturgie word lament herwin deur musiek en

sang gefasiliteer deur rituele.

Die herontdekking en herwinning van lament is van groot belang in die koester van
‘n alternatiewe manlikheid. Daar is baie maniere om dit in die prediking en liturgie
van ‘n Nederduitse Gereformeerde gemeente te doen. Die navorser gee ‘n paar

praktiese voorstelle oor hoe om lament in die erediens in te bring.
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Chapter 1: Conceptual clarification and methodology

1.1 Introduction

The question “Am | a real man?” is not often asked aloud, but stays in the
background of a lot of men’s minds when faced with a crisis of work loss. The
researcher finds herself in a community plagued by retrenchments, the closing down
of big companies which traditionally provided work for a vast number of people, and
the effects of affirmative action. Men sit in the pews of the local Dutch Reformed
Church every week and ask themselves “How can | be a man and provide for my
family when | have no source of income and when all systems in the workplace are

trying to get rid of me as a white Afrikaans male in South Africa?”

These issues affect families and the community as a whole. As a young female
minister, the researcher works in a pastoral manner with a number of women and
youth and sees the stress under which they live because of the fathers’ and
husbands’ experience in the workplace. To address the core issues, it is necessary

to work with and address the males in this society.

The focus of this study is the Sunday service, as it still is the space where the
researcher encounters these men and their families on a weekly basis. The question

in this study is how the Sunday service can be a space of nurture towards an
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alternative masculinity in the context of a lower income white Afrikaans community

plagued by the issues mentioned above.

In the first chapter the methodology used will be explained. After that a short

description of the concepts used will be given.

The second chapter contains the empirical research done in the congregation and

the researcher’s findings.

The third chapter focuses on the causes of the crisis for the men in the community

and congregation of Dutch reformed Church Impala Park.

The fourth and fifth chapter focuses on what a Sunday service entails. For the
purpose of this study, the Sunday service is divided between preaching and liturgy.
When examining preaching in chapter four, the researcher looks at prophetic
preaching, eschatological preaching and lament and hope in preaching. When
examining liturgy in chapter 5, the researcher looks at lament, music and song,

rituals and confession of guilt and reconciliation.

In the last chapter the researcher interprets the findings of the empirical research in
the light of the literature on preaching in liturgy. A few pointers for the way forward is

then given.



Stellenbosch University http://scholar.sun.ac.za

1.2 Methodoloqgy

Practical Theology is concerned with interpretation. As a reformed practical
theologian the researcher finds her point of departure in Scripture as source of
knowledge for the way in which God reveals Himself. Therefore Paul Ricoeur’s
dialectic between reader and text is important for this study. In hermeneutics the
world of the text and the world of the reader confront each other. The process of text
formation and interpretation, the transition from spoken language to written language
and the transition to the interpretation of the text, take place through the processes
of prefiguration, configuration and refiguration (Ricoeur 1984:76-77). The goal is
appropriation which happens at refiguration. It is in the movement from the world of
the text into the world of the reader where new meanings can be found. In this
situation new meanings are crucial in order for the Gospel to make sense to people

in crisis.

Reader and text are thus in a dialectic relationship to each other. In order to have a
more fruitful dialogue with the text and his/her own world, the reader needs to look at
his/her own context in a conscious and systematic way (De Klerk & De Wet 2013:

66-67). This is what this study attempts to do.

This study will also bring Dingemans’s approach into the conversation. Dingemans
uses Ricoeur to build his own approach (Dingemans 1996:56-57). He works purely

in a hermeneutical manner and has a reformed approach to empirical research
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which is marked by a pneumatological focus. He takes the Christian congregation
as starting point, but also sees them as interpretation community. This study will
begin with the congregation and the needs they bring to the text and the Sunday

service as a whole.

This study is a practical-theological investigation to see whether there is space in the
Sunday service for the nurture of an alternative masculinity in the context of work
loss. Therefore, this study will critically connect with Osmer’s approach and use it as
the basic framework of the study, while keeping Dingemans’s and Ricoeur’s
perspectives in mind. What is helpful in Osmer’s approach to hermeneutic, is the
way in which he anchors practical theological research in the priestly, prophetic and
kingly offices of Christ. This means that Osmer’s four basic tasks of practical

theology looks like this:

1. The descriptive-empirical task of priestly listening in a spirituality of presence

(Osmer 2008:33);

2. The interpretive task in a spirituality of sagely wisdom (Osmer 2008: 81);

3. The normative task in a spirituality of prophetic discernment (Osmer 2008:135);

4. The pragmatic task in a spirituality of servant leadership (Osmer 2008:183).

The most important theological point of departure for this study will be the issue of
lament. Ackerman (quoted in Campbell & Cilliers, 2012: 145) defines lament as

follows:
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‘Lament is more than railing against suffering, breast-beating or a confession
of guilt. It is a coil of suffering and hope, awareness and memory, anger and
relief, desires for vengeance, forgiveness and healing. It is our way of bearing
the unbearable, both individually and communally. It is a wailing of the human
soul, a barrage of tears, reproaches, petitions, praise and hopes which beat

against the heart of God.”

This will form the basis of the latter part of the study. Included in lament are the
issues of embodiment, vulnerability, eschatology and hope. The researcher is of the
opinion that these themes will be vital in the development of an alternative

masculinity and that lament creates the space to do it in.

While a literature study was done for most of the study, the second chapter contains
empirical research. This was done on a half-structured interview schedule with
content analysis used to interpret the data. Clearance was received from the ethical

committee. All relevant documentation is attached at the end.

1.3 Conceptual clarification

This study incorporates a number of concepts. First of all it is necessary to state

what the researcher means by each one. This forms the background to Osmer’s first
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task, namely the descriptive-empirical task where the question is asked “What is

going on?”

1.3.1 Sunday service

The researcher has specifically chosen to use the concept “Sunday service” instead
of, for example, homiletics or liturgy. By Sunday Service is meant that which
happens on a Sunday (mostly morning) in the church service. This includes both
preaching and liturgy. The researcher thus opts for a holistic view of the event of a

Sunday service.

It is still ingrained in Afrikaner culture to attend church every Sunday. For many this
is the totality of their relationship with God. Not all have quiet time at home and only
a small percentage attend small groups during the week. This is why the researcher

has specifically chosen to do research in the area of the Sunday service.

The problem with the Sunday service, however, is that a large number of
congregants rarely experience a connection with what is happening and with the

God they come to hear about. Faith, for many, is divorced from their daily lives.

In the specific context which will be described and studied here, we should ask

ourselves how we will interpret the biblical message to bring these people a word
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from God through preaching and liturgy. “It has to be a word from God that brings
liberation, hope and inspiration to enable them to share in salvation and instil hope of

a better future (Pieterse 2001: 72).”

Campbell & Cilliers’s (2012) view on preaching is helpful for the purpose of this
study. They work from the concept of the gospel as foolishness (as in 1 Corinthians
1:17-25 and 4:9-10). They write: “This foolishness challenges us especially at times
when societies are unsettled, and we are tempted to guard ourselves against the flux
by developing just such iron theologies and stable identities” (Campbell & Cilliers
2012:2). More will be said about this later. For preaching in the context of
communities such as the one studied here, one needs fresh ways of approaching

both preaching and liturgy to make sense of what is happening to people.

In chapter 4 a detailed analysis will be given on different aspects of the Sunday

service.

1.3.2 Masculinity / crisis in masculinity

In gender studies it is generally accepted that gender is performed, rather than
something that is possessed or inherently part of a person (Butler 1990). Therefore
masculinity is what is perceived as the norm for a male. This norm is prescribed by

the relevant culture and community. Morrell (2001: 8) describes it well: “Masculinity
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is not inherited nor is it acquired in a one-off way. It is constructed in the context of

class, race and other factors which are interpreted through the prism of age.”

The man as provider or alpha male is still held as the ideal in the community1 which
will be examined in this study. For centuries the idea was that men are strong, the
providers, show no emotion and must try everything in their power not to be like
women. Then things started changing worldwide from about the 1970’s (Van der
Watt 2007: 85) and it was expected of men to become more in touch with their
“feminine sides” and help with roles previously assigned to women. This created a
crisis for a lot of men. They struggle with what it means to be a man when it is also
expected of them to embrace their feminine side. In a lot of cases some cultures
then urged the men to hold on to traditional masculinities and power. For the men in
this study this creates a host of problems, as they do not see themselves as powerful

to start with.

More will be said about masculinity and how the crisis in masculinity is manifested

and experienced in this community in chapter 3.

1.3.3 Lower income community

This study forms part of the Church of Sweden’s focus on the intersection between

theology, gender and health. This study focuses on social health. The context in

A description of the community will be given under 1.3.3.

8
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which the researcher finds herself offers unique challenges to these issues. Some

background is necessary.

The researcher is a full-time minister in a Dutch Reformed Congregation in a lower
income mostly white community. This community is situated in the suburb of Impala

Park in Boksburg, Gauteng, next to the O.R. Tambo International Airport.

The neighbourhood was developed initially for the employees of then Atlas (now
Denel), a manufacturing company that does contract work for the military. A lot of
the congregants were and still are blue collar workers. The managers and bosses
lived in another suburb. Impala Park was initially founded and built for the artisans.
For many years the same people who knew each other from work were also fellow
congregants of the Dutch Reformed Church Impala Park. Jobs were a surety.
Young men started their apprenticeships at Atlas / Denel after leaving school and
would work there with fathers, grandfathers, cousins, neighbours, etc. until

retirement.

Then everything changed. After 1994 affirmative action changed the lives of the
people in this community. White men are being fired or retrenched and can’t find
work anywhere else. This brought the world-wide crisis in masculinity right to these
people’s doorsteps. The effects are seen everywhere: drug and alcohol abuse,
domestic violence, divorces and suicides are occurring more and more. It has a

profound effect on family life and the community as a whole.
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In her paper, Jewkes (2002) writes on the connections between male identity, power,
poverty, alcohol and intimate partner violence. Put all of these together and there is

the potential for great crises, as seen in the community examined.?

Pieterse (2001:40-42) writes on the growing poverty among whites. According to
him, the government has taken two measures to correct the inequalities of the past,
which have had an extreme impact on the impoverishment of whites. These two
measures are corrective action in the public service and the Equity Employment Bill.
Both are designed to replace white people with blacks in the workplace. The Equity
Employment Act, for example, seeks to ensure that every workplace employing more
than fifty people should reflect the racial composition of the country’s population
(Pieterse 2001: 40). This has affected the population and congregants of Impala
Park greatly. When forced out of the formal sector, they go to the informal sector.
However, that market is saturated. By just driving through the suburb of Impala Park
one sees a myriad of handy-man and auto mechanic businesses run from people’s

houses.

The people living in Impala Park are not the poorest of the poor. They can afford to
own or rent a house or flat in the area. Some people do better than others. A lot
are, however, experiencing growing impoverishment. Some barely make do. The
Dutch Reformed congregation support a number of families with groceries every

month.

2 Of course, not all men who lose their jobs will react in these extreme ways. These are only the
extreme cases.

10
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Cilliers & Wepener (2007: 43-44) discuss four dimensions of poverty, seen as the
inversion of dimensions of social capital. One will be of help in this study. “It can be
described as when people are continuously and structurally held at the bottom of the
power play, and when even the process of generating social capital contributes
towards this exclusion from real participation and real transformation on a basis of
justice (economic and otherwise) and equity (Cilliers & Wepener 2007: 44).” As so-
called “blue collar” workers, the community to be described here experience
themselves as powerless. They have no power in society and as such cannot

change their circumstances.

1.4 Conclusion

As can be seen, there is a constellation of factors which makes up the issues to be
addressed in this study. The Afrikaner males in this study find themselves in a

difficult position. The church has a definite role to play.

11
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Chapter 2: Empirical Research

2.1 Introduction

What has emerged in Practical Theology in the last few decades, is that one can no
longer merely study the Bible for answers to life’s questions. Therefore the
researcher will now turn to empirical research to study what congregants’
experiences are with regard to the Sunday service. This is part of Osmer’s first task,
namely the descriptive-empirical task where the researcher uses priestly listening to

find an answer to the question “what is going on?”

2.2 Research design

2.2.1 Selection of respondents

For the purposes of this study a qualitative empirical examination in the form of a
half-structured interview schedule was undertaken, following Pieterse’s method as in

Pieterse (2009). After that a content analysis of the interviews was done.

The researcher identified and contacted key persons for the interviews in the

following way (Mason 2002:135-139). A list was made of all the males between the

12
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ages of 30 and 75 who are members of the Dutch Reformed Church Impala Park
and part of the community affected by the changes as described under 1.3.3. The
researcher then sat down with her colleague, who has been a minister of the
congregation for 26 years and who knows the people quite well, to select possible
respondents. The criteria were that they should have had some experience of work
loss or not being considered for promotion. In some cases this is due to affirmative
action. 63 possible respondents were identified and organised into an alphabetical
list. The researcher then started at the top of list and contacted people to verify their
experience of work loss and to ask whether they are willing to take part in an
interview. Interviews were held with the first five men who were deemed to have had

the appropriate experience and who were willing to be interviewed.

Here follows a short description of each respondent:

Respondent 1:

Respondent 1 is 34 years old and a toolmaker by trade. At the moment he is also

tool room supervisor.

He started his apprenticeship in 1998 right after finishing school. The company he
worked for, however, never sent in his papers for him to qualify. Companies do this
to keep expenses down, as an unqualified apprentice earns less than a qualified

person. It was only in 2005 that he finally got his qualification.

13
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After qualifying he started working at another company in the motor industry. He had
just gotten married and bought a house. At this company there was a lot of racial
tension. At one point he was told they wanted a black toolmaker instead of him.
After three weeks his previous company asked him to come back, so he quit his job

and went back.

He worked there for three years. Then he was retrenched. The company closed
down. He was called in one day and told it was his last day. He only got paid for

another week, until the end of the month.

By that time he and his wife had a baby of a few months old. For two months he was
unemployed. They had to survive on his wife’s meagre salary of R3500 per month.

It was getting difficult to pay the instalments on the house.

Two weeks after starting his new job, his wife quit her job. During the next year the
company experienced financial difficulty and shortened the working hours. At that
time the respondent only worked four days a week and there were constant rumours
of retrenchments. Eventually he lost his house and was blacklisted. They have

been living in small rental houses and apartments ever since.

14
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The company is doing better now and he is working full time again. They had a

second baby in 2011. Next year he will be starting to study for his engineering

degree, which the company is paying for, so that he can better provide for his family.

Respondent 2:

Respondent 2 is 60 years old. He worked for 15 years for a company in the building
industry, where his wife also worked. In 1996 the company closed down and he lost
his job. At that time it wasn’t a big crisis, as he merely started his own company in

the same industry.

For 7 to 8 years it went very well. He described himself as one of the more affluent
people in the community. They lived on a plot of land and had a beach house on the
West Coast. Then the new labour and credit laws, along with the recession forced
him to close his company. For a while he still tried to keep the business afloat, but

lost everything he owned. By this time he was 54 years old.

The plan was to sell the beach house so they can have money to live on. However,
the transfer of the house took so long that they made nothing out of the sale. At that
age he couldn’t get any other work. He still works for himself, but the building
industry is not doing well, so he never knows when work will come in. He is still

blacklisted. His wife works 3 times a week, doing office work.

15
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He describes his loss of work as less of a crisis. His eldest son drowned when he
was two; he was a specialised soldier in the war; his car was hi-jacked twice; he was
shot at in front of his own home. For him, bankruptcy is nothing compared to these

crises.

Respondent 3:

Respondent 3 is 32 years old and a composite technician by trade. After school, he
started studying law at the University of South Africa (UNISA). However, after failing
some subjects, his mother, who worked in human resourcing in a big company,

organised for him to start his apprenticeship at the same company.

He only worked there for 7 months, before being fired. Because he had bought
himself a car after starting work there, he had to take any job he can. He therefore
worked as a cashier at a local casino. He worked there for 8 months before getting a
job at another company, where he could work in his trade. It was at this company
that he started his qualifications for his trade. Here he had a host of problems.
There were times when he passed his exams, but was told he had failed. A
recurring theme during the interviews was that companies didn’t want their

apprentices to qualify, as they would have to pay them more.

He then went back to his previous job, where he had problems qualifying again. Of

the five students writing the exam, only the two white students passed. Allegations
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of racism were made and they had to do the exams again. After finally qualifying, he

worked at the company for another year.

At that time, a friend had started working at another company and organised a job for
him there. A month later he got married. That was in 2011. In 2012 the company
closed down. Respondent 3 and his same friend then started their own handyman
business, but it was unsuccessful. During this time his wife fell pregnant. In January
2013 he started working as a car salesman, selling cars to people who have been
blacklisted. A few months later he was fired because of bad performance. He was
unemployed for two weeks. Two weeks before the birth of his son he finally got a job
in his trade again, building historic racing cars. His father-in-law helps pay for the
small one bedroom flat they live in. His wife does little jobs, caring for women’s

hands and feet. Her income only covers their medical aid.

Respondent 4:

Respondent 4 is 30 years old. He is currently unemployed. He comes from a family

of tradesmen, but was the only one who had the opportunity to study at a university.

After he finished school he worked at odd jobs for two years. He quickly realised
that as an untrained white man he was not going to get far. That was when he and
his parents enrolled him at the University of Pretoria to study Sport Science, as he is
a good sportsman. Because of financial difficulty he only studied for two and bit

years and did not finish his degree. He did receive a diploma for Sport Massage.
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With the financial help of family members he opened his own sports massage
business. Because of the recession his business suffered, as it is considered a

luxury. He had no choice but to close it down.

Since then he has been working off and on at chiropractors’ practices and helping
out where the need arises. He has been applying for various jobs in the sports
industry, but has been unsuccessful thus far. Employers are either looking for
blacks, females, or more qualified people. He also experiences his lack of tertiary

education keeping him from getting better jobs.

Respondent 5:

Respondent 5 is 45 years old. His trade is to repair parts for aircraft.

After leaving school he went to the army and fought on the border. After that, he
started working at Denel. He bought a house in October of 1991. In November
1991, before he even made his first payment, he was retrenched when the war
ended. He moved from company to company until finally ending up at Eskom three

years after being retrenched.

In 2001 he left to start his own business where he did handyman jobs, like fixing
fridges and air conditioners, laying tiles, etc. In 2002 he got married and had his first

child shortly thereafter.
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He lost a lot of money with his business and went back to working for a salary at a
diaper manufacturing company. He was retrenched not long after and was
unemployed for a month before getting a job at a big brewery, where he is still

working.

2.2.2 Interview schedule

Interviews were held in a half-structured interview schedule (Pieterse 2009). Each
interview lasted between one and two hours. There were four main questions which

opened the possibility for further probing. The questions were as follows:

1. Do you or did you experience within the preaching on a Sunday that there is
space for you to lament towards God on your feelings about your work loss or the

personal effects of affirmative action?

2. Do you or did you experience within the liturgy on a Sunday that there is space
for you to lament towards God on your feelings about your work loss or the personal

effects of affirmative action?

3. Do you or did you in your time of unemployment / job insecurity or affirmative
action receive a message through the preaching that gives/gave you hope that God

is your Father that provides in time of need?

4. Do you or did you in your time of unemployment / job insecurity or affirmative
action receive hope through the liturgy that God is your Father that provides in time

of need?
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2.3 Analysis of the data

No video or audio recordings of the interviews were done.

hand by the researcher and are kept safe. What follows is an analysis of the data

done by a content analysis of the interviews.

After the half-structured interviews, a first round of coding was done, based on the

2.3.1 First round of coding

interview questions. The following codes were identified:

Notes were taken by

Code Respondent | Respondent 2 | Respondent | Respondent | Respondent 5
1 3 4

1. Thereis no | There is not | There is no | There is no | There is no | Yes, there is

need to | much need | need to lament, | need to | need to [ the need to

lament on | to lament. because it is | lament, lament, lament.

your feelings not God’s fault. | because because you

before God in God wants | have to look

the space of nothing bad | for the fault

the for his | in yourself.

preaching children.

2.1 Thereis a | There is a | Thereisaneed | No, there is | There is a | Thereis a need

need to | need to | to share your | no specific | need to | to share your

lament on | share your | feelings  with | need to | share your | feelings  with

your feelings | feelings with | God in the | lament. feelings with | God in the

before God in | God in the | space of the God in the | space of the

the space of

space of the

liturgy in song.

space of the

liturgy.
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the liturgy. liturgy in liturgy to
silence. express
injustice.
2.2 You | Yes. In | Yes. Especially | There is | No, there is | Yes, especially
experience(d) | silence while singing. sometimes no while  singing.
opportunities an experience Liturgy can
to lament on experience of lament in | help to lift you
your feelings of “this is | the space of | out of the
before God in meant  for | the liturgy. depths of
the space of me” in the despair.
the liturgy. liturgy.
3. You get a | Not at the | Yes, he got| Yes, he | Yes, hope is | Yes, he had a
message of | beginning, messages  of | received preached, physical
hope and | but the | encouragement | hope and | but it is | experience of
God’s longer he | and a feeling of | could give it | difficult  to | fulflment with
provision in | attended being part of | in a practical | experience it | the Holy Spirit,
the services, the | the manner to | as reality. which was
preaching. more he got | congregation. other experienced as
a message people. a confirmation
of hope and of the
provision. message.
4. Thereis an | There were | Yes, koinonia | Not much | In the reality | There is an
experience of | personal was hope and | of the | experience of
hope and | experiences | experienced in | provision current crisis | hope in the
God’s of hope and | the liturgy. was there is no | presence of the
provision provision at experienced | experience Holy Spirit. The
during the | the during the | of hope and | effect of the
liturgy. confirmation crisis.  The | provision. pronouncement
of young fixed routine | The liturgy | of the blessing
people and of the liturgy | and songs | especially
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the baptism does not | are too | gives that
of children. make space | familiar. experience.
forit, as it is
monotonous.

The above mentioned codes were formulated from the first coding effort. In the next
coding run those views in the first coding are taken from respondents, which make
sense for the codes which now follow — codes which have to support categories of

the contents of the interview material.

2.3.2 Second round of coding

Code 1: A need and opportunity to lament in liturgy (2.1 & 2.2)

There is a need for lament during silence (respondent 1).

There is a need for lament during singing (respondent 2).

There is a need to express injustice in liturgy (respondent 4).

Lament is experienced in silence (respondent 1).

Lament is experienced while singing (respondents 2 & 5).

In liturgy there is an experience of “this is for me” (respondent 3).
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Code 2: An experience of hope in liturgy (4)

Hope is experienced in the confirmation of young people and the baptism of children

(respondent 1).

Hope is experienced through koinonia (respondent 2).

Hope is experienced through the presence of the Holy Spirit (respondent 5).

Hope is experienced in the pronouncement of the blessing (respondent 5).

Code 3: A slim need to lament in preaching (1)

There is not much need to lament (respondent 1).

There is no need to lament because it is not God’s fault (respondent 2).

There is no need to lament because God wants nothing bad for his children

(respondent 3).

There is no need to lament because you have to look for the fault in yourself

(respondent 4).

Code 4: In preaching there is a message of hope and God'’s provision (3)

Not in the beginning, but later (respondent 1).

A message of encouragement was received with being part of the congregation

(respondent 2).

He could share hope with other people (respondent 3).
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An experience of fulfilment with the Holy Spirit, experienced as a confirmation of the

message (respondent 5).

2.3.3 Identifying the categories

The new codes are sufficient to form the base of the categories in such a way that
they can become concepts. Therefore, we are compelled to drop some
pronouncements in the first coding run which do not support the categories emerging

from the data.

The core category identified is: A description of the need and experience of lament

and hope in liturgy and preaching.

The other categories are as follows:

Category 1: A need and opportunity to lament in liturgy (supported by code 1).

Category 2: An experience of hope in liturgy (supported by code 2).

Category 3: A slim need to lament in preaching (supported by code 3).

Category 4: In preaching there is a message of hope and God’s provision (supported

by code 4).
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2.3.4 Relationships between cateqories:

1. A need and
opportunity to
lament in
liturgy

4. In preaching

A description of the

need and experience thereis a
of lament and hope in message of
liturgy and preaching. hope and

God’s provision

2. An
experience of
hope in liturgy

3. Aslim need

to lamentin
preaching
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2.3.5 Empirical conceptual framework

Categories can now easily be formulated in concepts:

Need » Experience » I\élfe;zapgee

Description of concepts:

Need is explained in category 1, supported by code 1.

Experience is explained in category 2, supported by code 2.

The first two concepts (need and experience) result in a message of hope that the

congregants receive in the liturgy and preaching.

Message of hope is explained in category 4, supported by code 4.
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Chapter 3: What is causing the crisis?

3.1 Introduction

In this chapter we are busy with Osmer’s second task, the interpretative task where
the question is asked “why is this going on?” To answer this question, the
researcher will look at the crisis in masculinity as experienced and studied worldwide
and will then focus on Afrikaner identity and the role faith and the spirituality of the

Dutch Reformed Church played and might still be playing in men’s lives.

3.2 Crisis in masculinity

As was said earlier, masculinity developed especially in the last few decades. Men
have been and are still challenged by different views on what it means to be a man.
There are three levels of hegemonic3 masculinity in play in men’s lives, namely local
(with regards to interaction in families, organizations and immediate communities),
regional (with regards to culture and the nation-state) and global (with regards to
world politics, transnational business and media) (Connell & Messerschmidt 2005:
849). These different levels and the (at times contradictory) definitions they offer

challenge men on how to live out their masculinity in everyday life. Therefore the

% As Connell (1995: 76) notes: “Hegemonic masculinity’ is not a fixed character type, always and
everywhere the same. It is, rather, the masculinity that occupies the hegemonic position in a given
pattern of gender relations, a position always contestable.”
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term “masculinities” is used rather than “masculinity”, as there are many forms,
definitions and versions of what masculinity means. “Masculinities are configurations
of practice that are constructed, unfold, and change through time (Connell &

Messerschmidt 2005: 852).”

One only has to look at the many campaigns against the abuse of women and
children to realise the magnitude of the issue. Sentiments have been uttered that so
much attention has been given to women over the last couple of years, while it is the

men that are in crisis. Women have been liberated. Now it must be the men’s turn.

Not only have these sentiments been uttered by people in their everyday lives, but
the focus is shifting to masculinity. “Misogyny created feminist theory, and feminist

theory has helped create masculinity (Gardiner 2005: 36).”

The crisis in masculinity became very real for the men in the community examined
here. Because the idea of the man as the provider is so closely linked to masculine
identity, these men experience a deep crisis when they lose their jobs. As Van der
Watt (2007: 92) notes: “Given the fact that work forms a central part of masculinity,
since it provides men with power, expertise and authority, nothing has proved more
harmful to men’s sense of masculinity than unemployment. It cultivates feelings of

inadequacy, humiliation and loss of human dignity.”
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Van der Watt (2007: 82) refers to Harris’s (1995) study of American masculinity in
the last part of the previous century. He identifies ‘scripts’, or guidelines, by which
men live their lives. They can be grouped as follows, telling men they must strive to

become:

e Standard bearers, who do their best and achieve as much as they can;

e Workers, who become good breadwinners and develop a strong work ethic;

e Lovers, whether as faithful husbands and partners, or as playboys;

e Bosses, by overcoming all possible hurdles and taking control;

e Rugged individuals, who are prepared to engage in dangerous and

adventurous acts, having faith in their abilities.

These guidelines at times can give contradictory messages, according to Van der
Watt (2007: 82). How is one, for example, both a conformist achiever and faithful
partner and at the same time a playboy and rebel? These “ideals” are still prevalent
in a lot of communities. It is still causing problems for the men in these communities

as they grapple with all their other issues.

In a seeming contradiction, it connects with an interplay between fear and
resistance. Louw (2005: 386-387) names three of these fears: fear of disclosing
emotions and being exposed to the affective, fear of losing face and fear of

powerlessness. Especially the third fear figures prominently in this community.
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The men in this community do not see themselves as overly powerful. Everywhere
they go and live they are now the ones being marginalised and disempowered. As
Connell (1995: 37) notes: “(t)o recognize diversity in masculinities is not enough. We
must also recognize the relations between different kinds of masculinity: relations of

alliance, dominance and subordination.”

Men in communities like the one studied here are confronted by these different types
of masculinity and have to deal with the fact that the type of hegemonic masculinity
that they are used to is not applicable any longer. There are two kinds of reactions.
On the one hand, only a handful does not feel threatened and adapts easily to the
new dispensation. A much larger number of men react in exactly the opposite
manner. They try to hold on to an earlier notion of power. Because they are
powerless in the workplace and in society, they try to exert their power in the home,
with regards to their wives and children and with regards to the people in their
employ to clean and care for their homes and gardens, and in church. The effects of

this crisis are growing alcoholism, drug abuse, suicides and domestic violence.*

4 Many studies have been done on working class masculinity. Morrell (2001: 11) looks at a few of
them and draws a conclusion: “Most (of these studies) stress the importance of the workplace and
wage-earning activities and show the tension between class alienation and gender power.”
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3.3 Afrikaner masculine identity

Because the performance of gender differs in some ways between cultures, a study
of Afrikaner masculine identity is necessary to ascertain the characteristics of

masculinity in the context studied here.

Serfontein (1990, cited in Cloete 1992: 42-43) notes: “Afrikanerdom or the Afrikaner
volk or the Afrikaners simply do not exist as a separate, identifiable group any
longer. There are, however, different groups or fragments of Afrikaners, or
Afrikaans-speaking whites. Some regard themselves as the Afrikaner Volk, others
simply as Boere (farmers), others as South Africans and others again as Afrikaans-
speaking Africans.” There is no one definition for “Afrikaner” and opinions vary
greatly. As Cloete (1992: 42) notes, Afrikaners are no longer sure who and what

they are.

The men in this community and congregation are all white Afrikaans men®. The
history of the Afrikaner and the development in Afrikaner culture further complicates
the issue of masculinity. Afrikaner culture is a deliberately forged one. The group of
Afrikaans-speaking people in the British colonies of the Cape and Natal and the two
former Boer Republics of the Orange Free State and Transvaal developed their own
cultural identity to differentiate themselves from both the British colonialists and the

black African tribes. This cultural identity was later used to forge one coherent group

® For an outsider’s view on the Afrikaner and all the factors that constitute Afrikaner identity, see De
Vries (2012).
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of people after the devastation of the Anglo-Boer war. This, of course, reached its
climax in the apartheid policies. However, this creation of a volk has not always
been so successful. The gap between rich and poor has in fact created sub-cultures
and the rift between them still continues to this day. Cloete (1992: 45) refers to

symbols which were used to imprint the ideals of Afrikaner identity:

legal authority is not questioned

e whites are superior, blacks inferior

e South Africa belongs to the Afrikaner

e the Afrikaner has a special relationship with God (more on this later)

e South Africa is an agricultural country and the Afrikaner volk are farmers
(Boerevolk)

o the Afrikaner is threatened

e the Afrikaner has a God-given task in Africa

Inherent to the Afrikaner culture is a form of patriarchy. Even the grammar of the
Afrikaans language is masculine (Cloete 1992: 46). Swart (2001: 77) notes that
“Afrikaner masculinity (has) assumed a hegemonic form, bring culturally dominant,
reflecting authority and leadership, not only over other masculinities, but over the
gender order as a whole”. During the height of apartheid most Afrikaans women
submitted under patriarchal authority and assumed a domestic role ( Du Pisani 2001:
164). Swart’s (2001) article is amptly named “Man, Gun and Horse”, as this refers to

the ideal of what an Afrikaans man is all about and is still upheld by the far right.
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In the meantime large changes have taken place. According to Pieterse (2009: 250-
251) there are three factors which formed the current context of Afrikaans-speaking
people in South Africa, namely the drastic changes in the country’s political and
social order since 1994, the influence of postmodernism on South Africa and the
influence of affirmative action on the Afrikaner. The political shifts have been and

still are interpreted as cultural betrayal (Swart 2001: 77).

Swart (2001: 77-78) gives us a concrete look at these changes. She refers to
Hochschild when she writes: “For decades, being a white male meant being kept
from poverty, with jobs in the traditional Afrikaner preserves like the mines, railways,
the police, and the civil service being handed down ‘from father to son’. Now the
fathers are retrenched and the sons face competition from blacks in the workplace.
Jobs are disappearing with the recession and automation in industry ... Poorer
Afrikaners suffer black competition for jobs and feel sold-out by the upper middle

class Afrikaner.”

Afrikaner masculine identity finds itself in a liminal space (a term which will be used
in the next two chapters with regards to preaching and liturgy). Afrikaans men are
trying to free themselves from the legacy of apartheid. They are trying to find
themselves again and figure out what it means to be a man. The kind of lower

income communities like the one studied here, react in conflicting ways.
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On the one hand they try to cling onto the old views of a hegemonic masculinity.
One way they do this is through sport. When their political power was taken away
from them, Afrikaner men shifted their attention to sport, and especially rugby.
Images of muscular, “hard” and aggressive men are now upheld as the ultimate
man, rather than of the horse-riding, rifle-bearing boer. Aggression is tolerated and
even preferred on the sports field. To be a man, one should have an intimate
knowledge of the rules of rugby, the national as well as provincial players and
choose a team to support, which means wearing their colours on match days and

buying all kinds of branded paraphernalia.

On the other hand they are the ones who experience the changes and the need to
adapt closer to home. One also finds men who are more involved in family life at
home and easily take care of the children and at least some household chores.
Sometimes this is because they have chosen to adapt and sometimes they are

simply forced into it when their wives have to work while they are unemployed.

3.4 Afrikaner masculinity and the church

Afrikaner masculinity is formed by a complex number of factors, of which church and
culture are just some of them. Because this study is located in the experience of

men in the Dutch Reformed Church, it is helpful to have a look at the church and
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how the spirituality of the church influenced the way men see themselves and the

world®.

The Afrikaans reformed churches in South Africa find their spiritual roots in the
Puritanism which started in England and was brought to South Africa by the Dutch
colonialists (Durand 2002: 32-33). Puritanism has its roots in Calvinism. In England
these people worked diligently towards reform in the country. In time Puritanism

became synonymous with strict religious conservatism (Durand 2002: 32).

These Puritans were convinced the idea of a volkskerk was strengthened by the
Puritan ideal of bringing the whole of life in obedience to the law of God (Durand
2002: 36). With the growth of Afrikaner nationalism in the last decades of the
nineteenth century, the idea grew that the Afrikaners were the chosen nation like the
Israelites was (Durand 2002: 38). The battle of Blood River attained cult status when
the Afrikaners were outnumbered by a Zulu horde and made a covenant with God
that should He protect them and make them victorious, they and their descendants
would always treat December 16 as a holy day. This resulted in the Day of the Vow
(Geloftedag) which is still celebrated in some circles, although it has been renamed
Reconciliation Day by the new government. Along with believing they were the
chosen people of God, they also believed they were sent to bring the gospel to Africa
and thus had a very specific role to play. The result was a civil religion that always

saw the Afrikaner as superior.

® A detailed examination of the history of the Dutch Reformed Church falls out of the scope of this
study.
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The religion of the Afrikaner also played a big role in the establishment of patriarchy
in all spheres on life based on biblical texts (Du Pisani 2001: 163). The man as
head of the household and provider was preached as gospel. He had to be a

reliable family man and the caring head of the household.

The changes that took place after 1994 had a profound effect on the Afrikaner
psyche and religious experience. As Swart (2001: 77) says: “Hard right Afrikaner
masculinity has moved over the short space of a decade from a hegemonic, indeed
an exemplary, identity to a socially marginalised and, in many sectors, an actively
dishonoured identity.” Steyn (2001: 156-162) describes the different types of loss
Afrikaans people are experiencing, namely loss of home, loss of autonomy and
control, loss of a sense of relevance, loss of guaranteed legitimacy and loss of
honour and of face. These losses affect different people and communities
differently. No longer was South Africa a Christian state, but a secular one. No

longer was the Afrikaner in a position of power, but rather a minority.

In the church environment people had to deal with their shameful history. They had
to deal with a church which, to their minds, “fell” from its once mighty place of power.
This church even admitted its part in defending apartheid on a Biblical basis. In
theological circles this is seen as a positive shift. However, this put a lot of people in
a crisis, partly an identity crisis. What does it mean to be Afrikaans? Reformed?
Christian? This poses challenges to the Dutch Reformed Church as a whole and

especially to preaching in these contexts.
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3.5 Towards an alternative masculinity

Neither masculinity nor femininity is a fixed or static construction. The concepts
have already undergone a number of changes through the decades. As Chitando &
Chirongoma (2012: 5) notes, “(m)asculinities are fragile”. This means that change is
possible. The fact that masculinity and especially Afrikaner masculinity finds itself in
a transitional place immediately opens up the possibility for a constructive,
meaningful masculinity to emerge. It is crucial for the church to step in and play a

role in the nurture of an alternative masculinity.

There are, however a number of challenges in creating an alternative masculinity. In
its past, the Afrikaners have not dealt well with times of flux. As Du Pisani (2001:
157) notes: “The emergence of a hegemonic Afrikaner masculinity marginalised
alternative masculinities by silencing or stigmatising them.” Only time will tell
whether the Afrikaner will be able to embrace an alternative masculinity and not

merely repress it.

When talking about an alternative masculinity, traditional ideas about power and
control must be put aside. For many men this is almost impossible. They are
already losing their power in society and the workplace. At home and in church they
believe they can still execute their power. Thatcher (2011: 146) points out that by

following the example of Jesus Christ, men do not need to lose their power, but
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share it". In this way families and communities can be healed. We need a

masculinity of empowerment, rather than one of power.

The masculinity needed is one where power isn’t taken away, but redefined to be
shared. By following the example of Christ, as Thatcher (2011) suggested, power

can be thusly redefined.

" Here Thatcher (2011: 146) quotes Mark 8:35 as example where Jesus says: “whoever wants to save
his life will lose it, but whoever loses his life for me and for the gospel will save it.”
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Chapter 4: The Sunday service: Preaching

In this part of the study we are busy with Osmer’s third task, the normative task of
research, where we ask the question “What ought it to be?” More specifically, what

ought the Sunday service to be? What is supposed to happen in a Sunday service?

In working in ministry, the researcher has come to realise that, judging by people’s
experiences as seen in the interviews, most Sunday services are far from what it is
supposed to be. In this chapter a detailed look will be given to different elements of
the Sunday service by means of a literature study. As in the interviews, the Sunday
service will be divided into two parts, namely preaching or homiletics and liturgy, with
consists of a number of elements. In this chapter preaching will be studied and

liturgy in chapter 5.

4.1 Introduction

Despite some popular opinions that have surfaced in the last couple of years that
preaching is outdated and irrelevant, the researcher is of the opinion that preaching
still has a definite role to play. As was seen in the interviews, congregants put a high

regard on preaching.
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Homiletics is concerned with a process of communication. It is not merely
communication from God to the hearers through a text, but takes place in a certain
space where the Biblical text, the preacher and the hearers are brought into
connection with each other (De Wet & Pieterse 2013: 138). The space is an open
space and communication is aimed at the specific address of people in specific
situations who are in communion with each other. The hearers have a past, a

present and a future which must be brought into connection with the actions of God.

The hearers also come to the event of preaching with their own set of
presuppositions. We saw in the interviews how the idea that one cannot bring one’s
deepest “negative” emotions to God, because it is not His fault is prevalent in a
number of men’s perceptions of who God is. What then do we do with these and
other presuppositions? As Pieterse (2013: 114) suggests, rather than ignoring these
presuppositions, we bring it into the process of understanding openly and knowingly
to be tested and critiqued. It is only after we think through our own situations with its
underlying thoughts, views and problems, that we can we go to the text where critical

confrontation in the process of understanding takes place.

In preaching in a context such as the one described in this study, Van Seters (1988:
20) reminds us of an important aspect, namely God’s involvement in the totality of
people’s lives and the role of preaching: “Preaching to the church is a form of public
discourse in which God is recognized as being related to human beings not just

individually but in the full context of their existence. The Word of God addresses us
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in our personal lives and also as members of the larger social world of which we are

a part.”

This aspect cannot be stressed more. Although congregants understand the
message preached to them and see it as true, one gets the sense that it doesn’t
always connect with the reality of their lives. Preaching needs to remind individuals

that God is present and involved in every aspect of their lives.

To do this, the congregation needs to see something of God Himself. The image
one has of God is central to his/her experience of God. In his study on preaching in
a context of affirmative action, Pieterse (2009: 254-259) identifies some of God’s
qualities or capacities, the way in which He is in his relationship with us as his
creations, which is necessary to be (re)discovered by people in these situations.
These qualities or capacities, as God reveals through Scripture, is his love,
omnipotence, goodness, providence and changelessness. What people experience
in situations such as described in the previous chapter, is severe alienation (Pieterse
2009: 259). In times of crisis such as this, people need to be reassured and have an

experience of a Father that cares and provides.

Campbell (2002: 86-88) reminds us that preaching must be a form of nonviolent
resistance. He says: “...such resistance involves placing our voices in solidarity with
the victims of violence in the world, including victims of the systemic violence of the

social order (Campbell 2002: 87). Part of the Dutch Reformed Church’s legacy is
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caring for the marginalised. It sounds noble, but the underlying idea is that it is “we”
who care for “them” — the poor, the destitute. We “go out” and do charity
(barmhartigheid) and then “come back”. It is extremely difficult to see ourselves as
the marginalised, to admit we are the victims. This can be made possible within the

safe pastoral space of the liturgy and preaching, as will be discussed below.

In both preaching and liturgy old traditions need to be rediscovered. It is in
reclaiming and redefining old ways of preaching and old liturgical elements and
principles that new possibilities can emerge. This is what this study will attempt to

do.

In the next section, different types of preaching will be studied, namely prophetic

preaching, eschatological preaching and lament and hope in preaching.

4.2 Prophetic Preaching

When one mentions the word “prophetic”, it is rarely seen in a positive sense. Yet it
is, quite literally, a tradition as old as the Bible itself. By reclaiming it and using it in
the way it was intended and moving away from our fears and reservations, prophetic
preaching can open up new possibilities in showing God'’s vision for His world and

His children.
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Tubbs Tisdale (2010) reclaims the tradition of prophetic preaching, but reframes it in
a pastoral context. A pastoral approach softens the perceived harshness of
prophetic preaching by bringing the reality of people’s lives into perspective. This
way preaching does not feel disconnected from everyday life. According to Tubbs

Tisdale (2010: 10) there are seven hallmarks of prophetic preaching:

1. Prophetic preaching is rooted in the biblical witness: both in the testimony of the
Hebrew prophets of old and in the words and deeds of the prophet Jesus of

Nazareth.

2. Prophetic preaching is countercultural and challenges the status quo.

3. Prophetic preaching is concerned with the evils and shortcomings of the present
social order and is often more focused on corporate and public issues than on

individual and personal concerns.

4. Prophetic preaching requires the preacher to name both what is not of God in the

world (criticizing) and the new reality God will bring to pass in the future (energizing).

5. Prophetic preaching offers hope of a new day to come and the promise of

liberation to God’s oppressed people.

6. Prophetic preaching incites courage in its hearers and empowers them to work to

change the social order.

7. Prophetic proclamation requires of the preacher a heart that breaks with the things
that break God’s heart; a passion for justice in the world; the imagination, conviction,
and courage to speak words from God; humility and honesty in the preaching

moment; and a strong reliance on the presence and power of the Holy Spirit.
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As Tubbs Tisdale (2010) advocates, prophetic preaching needs not be something to
be feared or avoided. When seen in a pastoral sense, truth can be spoken boldly
while taking people’s situations into account. Prophetic preaching, then, empowers

people who find themselves in crisis situations.

Prophetic preaching not only empowers the disempowered, but offers opportunity to
the faith community to help and empower each other. In other words, by preaching
prophetically in a pastoral manner, it makes it easier for men to identify themselves
as the marginalised by anchoring it in God’s vision for His world. It makes them
active participants in bringing about God’s new creation by being empowered to help

each other and not merely be the victims.

The preacher engaged in prophetic preaching can never stand isolated. To be a
faithful preacher, something needs to happen in the life of the preacher and his/her
relationship with God, or his/her spirituality. To stand before the congregation as
spokesperson for God is a responsibility not to be taken lightly. For Tubbs Tisdale
(2010: 22-36), reclaiming a spirituality for activism is necessary for preachers. The

following aspects are of importance here:

1. Reconnecting the life of solitude (silence) and the gift of prophetic speech (22)

2. Reconnecting our lives and the lives of those who are suffering (25)

3. Reconnecting the individual and the social / corporate worlds in Biblical

interpretation (28)
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4. Reconnecting the pastoral and the prophetic in ministry (29)

5. Reconnecting prayer and prophetic witness (31)

6. Reconnecting individuals and communities in prophetic witness (35)

7. Reconnecting our unique spiritual gifts with visionary, prophetic witness (36)

In preaching prophetically, imagination is extremely important. As set out in Tubbs
Tisdale’s hallmarks of prophetic preaching (2010: 10), the preacher needs to guide
the congregation into seeing reality differently. Brueggemann in his contribution
(2005: 17-25) sets forth sixteen theses to explain how the context in which we
preach have changed. Of help to us is thesis 9-15 (Brueggemann 2005: 21-25)

where he focuses on the Biblical text, which offers an alternative script to people.

Preaching, then, is to explore how the world is imagined through this alternative
script. The preacher is busy with reimagination which involves the congregation and
invites them to live out the alternative story. In the process people are invited into
new contexts with new scripts which they may find to be authentic and credible. For
this to take place, it is necessary for both preacher and congregation to abandon the

script by which they have lived all their lives and to imagine their lives differently.

The researcher has already noted how the context of Afrikaner masculinity poses
challenges to the abandonment of previous scripts. However, as discussed here it is

possible within the grace of God and the faithful preaching of his Word.
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In her book, Tubbs Tisdale (2010) goes on to write on strategies for prophetic
proclamation and the forms of sermons. One of the strategies is lampooning the

principalities and powers.

Lampooning publicly ridicules and mocks the conventions of the powers and
principalities (Campbell & Cilliers 2012: 198). It can be a powerful way to expose the
powers (Campbell 2002: 119). It “may involve taking the literal sense of words to
extreme, at times hyperbolic, levels in order to expose the absurdities and lies

behind them” (Campbell & Cilliers 2012: 199-200).

Lampooning as a tool for preachers can be of great help to speak aloud what
congregants are thinking, but then taking the sting out of it. Anyone involved in
pastoral care with Afrikaans people when in crisis, can testify to the healing power of
laughter. Even when facing great emotional distress, jokes are told and laughter is
heard. By mocking the powers and principalities and exposing their absurdities,
tensions are lightened and people can find a meaningful way of dealing with their
experiences. It is one way to break the silence on experiences of injustice and

starting a conversation that will better people’s lives.
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4.3 Eschatological Preaching

Eschatological preaching is another kind of preaching that a lot of modern-day
preachers in the reformed tradition avoid. In doing research for a series of sermons
on the end of days, the researcher and her colleague found a confusion of “turn or
burn”- type sermons and illustrations. It is worrying that these views are the
dominant ones. Long (2009:119) sums up the problem with eschatological
preaching: “Since ... the symbol of heaven can only be a relic of a now dead, naive
literalism or a piece of world-denying, pie-in-the-sky irrelevance, everything
meaningful gets lodged in the mystical, disembodied present tense.” Preachers do
not know how to speak of the end times, so they rather avoid it. Preachers need to
recover what eschatological preaching was meant to be — bringing hope in the

situation of everyday life.

Eschatological preaching does not mean speaking in absolute terms. It means
embracing the brokenness and uncertainty of our age, while being sure of God’s love
and provision. As Long (2009: 124) puts it: “Like the risen Christ himself, preaching
is a word from God’s future embarrassingly and disturbingly thrust into the present,
announcing the freedom in a time of captivity, the gift of peace to a world of conflict,
and joy even as the lamenting continues. Preaching eschatologically, therefore,
points not to unassailable evidence of God’s reign, but to fleeting signs and wonders,
ambiguous glimpses of what shall surely be already spring, like green shoots in the

desert, a word from God’s future that reshapes our imaginations. It is to speak from
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the end into the middle, to allow the word ‘It is finished’ to liberate a world still very

much in the making.”

Because eschatological preaching is in its essence about honesty, it is extremely
important to reclaim it for preaching in contexts such as these. A word about the end
that God is bringing to fruition will take the present seriously. It is careful in
proclaiming hope, because it knows reality is broken and confusing. It makes it
possible for men to face their realities exactly because they can see it from God’s

perspective, from the end backwards.

Long (2009: 125-132) gives three characteristics of eschatological preaching:

“First, preaching eschatologically is to participate in the promise that the fullness of
God’s shalom flows into the present, drawing it toward consummation.
Eschatological preaching brings the finished work of God to bear on an unfinished

world, summoning it to completion.”

“Second, eschatological preaching affirms that life under the providence of God has
a shape, and that this shape is end-stressed; what happens in the middle is finally

defined by the end.” Narratives (and the gospel) are read from the end backwards.

“Third, preaching eschatologically today means helping our people know that the
eschatological and apocalyptic language of the Bible is not about predicting the

future; it is primarily a way of seeing the present in the light of hope.”
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4.4 Lament and hope in preaching

Both prophetic and eschatological preaching connects to each other and need be
reclaimed. In the researcher’s view the most important aspect to be reclaimed in
both preaching and liturgy is lament. It is almost unknown in the Dutch Reformed
Church and definitely not in the Afrikaner experience. As was seen in the interviews
we do preach hope Sunday after Sunday, but it is a disembodied hope. This study
hopes to show that hope without lament is merely superficial and offers little comfort

in real-life situations of hopelessness.

Cilliers (2007: 160-162) gives seven reasons why lament is so strange, why is has

been reduced and censored in preaching and worship:

Firstly, he believes we still suffer from a form of Greek stoicism, the belief that
Christians “should not complain”. As was seen in the interviews, nearly all the
respondents supported this view. It has even gotten to the point where complaint

means a lack of faith.

Secondly, it could be a result of our success-driven society where weakness and
failure, and therefore lament, has no place. We rather adhere to a type of triumphant
theology than a theology of the cross, which is the exact opposite. This is definitely
an excellent observation. Everything is focused on success. The churches who

grow and are a success are the ones preaching a prosperity gospel. A lot of people
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are attracted by these churches and their theology. It has a much larger appeal than
a theology of lament. Under Afrikaners there is a popular brand of Christianity that
preaches this. Christian movies, artists and bands all have a focus on successful
Christianity. One hears of a surprising number of Dutch Reformed members who
listen to Afrikaans televangelists before going to church on Sunday. These

messages are sometimes much more popular than the local church’s own theology.

Thirdly, it has a soteriological background. This has to do with the confession of sin
which has become the Christianized form of lament. What has happened is that the
emphasis has shifted from suffering to sin in Christian dogma and worship. A
Christian should not complain about his/her suffering to God, but bear it patiently. “It
is after all ‘of this world’, and therefore unimportant and insignificant (Cilliers 2007:
161)". This view came to the fore in the interviews. What was interesting was that
the oldest gentleman (respondent 2) absolutely adheres to this view. It was the
youngest (respondent 4) that questioned this view and found it inappropriate for his

current situation.

Fourthly, the syndrome of silence is strengthened by our neglect of large portions of
the Bible in preaching. Preachers tend to select “fitting texts” for their pet themes,
but miss out on the richness and variety that the Biblical text has to offer. When the
text becomes silent our pulpits become silent. The Bible, through the Spirit, provides
us with the language needed for preaching. One of the languages the scriptures

have given us is one that can deal with suffering. It just needs to be reclaimed.
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Fifthly, our silence not only comes from our selective use of texts, but also from our
reduction of the dynamics of the texts we do use. Preachers easily fall into the trap
of extracting a quick “message” from the biblical text without being informed by the
inherent dynamics and rhetorical strategies of the text. We tend to reduce
everything to dogmas of salvation. They have the potential of changing God’s
compassion into a list of objectified and timeless characteristics of God, which leaves

little room for the raw outcry of lament.

Sixthly, it is possible that our silence in the face of suffering comes from a
misunderstanding of Christian patience. However, never in the New Testament does
one find a muzzling of lament. To bear one’s suffering with patience and humble
self-resignation was never meant to cut out lament. Yet it is a view which still

permeates a lot of Christians’ thoughts when in times of severe suffering.

Lastly, a main reason why lament is neglected, is because it presupposes certain
God images which makes us feel uncomfortable. Certain psalms reveal sides of
God that hardly fit in with conventional theology and sermonic language. To speak
of God’s hiddenness, his ambiguity and negativity is uncomfortable to many
preachers. It needs to be understood, however, that we need these images, in
tension with other images, if we want to make sense of reality and all its experiences

of disorientation, chaos and death.
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It is a sad state of affairs which has led to the church avoiding lament in preaching
and liturgy. It needs to be reclaimed if we are to find meaningful language for times

of suffering.

When Duff (2005: 4) pleads for the recovering of lament in Christian worship, she
makes the observation that one has to be careful when preaching hope in the reality

of darkness. “... if one is not careful, it can become confused with a self-deceptive
refusal to acknowledge things for how they really are.” Brown (2005: 28) agrees
when she writes: “News of grace and resurrection rings hollow disconnected from

daily realities of loss, dispossession, and yearning for justice. Testifying to the God

of Easter requires the language of lament.”

To lament is to take the reality of pain and suffering seriously and to give people the
opportunity to bring it before God, with whatever emotions they are experiencing.

Ackerman (quoted in Campbell & Cilliers, 2012: 145) defines lament as follows:

“‘Lament is more than railing against suffering, breast-beating or a confession
of guilt. It is a coil of suffering and hope, awareness and memory, anger and
relief, desires for vengeance, forgiveness and healing. It is our way of bearing
the unbearable, both individually and communally. It is a wailing of the human
soul, a barrage of tears, reproaches, petitions, praise and hopes which beat

against the heart of God.”
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Lament invites people to open up and bare their souls to God in a safe space, rather

than just preaching on lament as vague theological issue.

According to Brown (2005: 29), there are three types of lament sermons, namely the
pastoral, the critical-prophetic and the theological-interrogatory lament sermon. A
pastoral sermon has as purpose to hame and embrace the experience of loss and
disorientation and do this by stressing the cry of anguish and plea for help. The
critical-prophetic sermon emphasizes biblical lament’s focus on protest, imprecation
and self-examination. The theological-interrogatory sermon interrogates God'’s
nature and purpose. Although a lament sermon will have a primary focus on one of

the three types, good lament sermons will have elements of all three.

One way to construct a lament sermon is to follow the pattern of a lament psalm
(Brown 2005: 30-31). This will include naming the juxtaposition of suffering and
divine presence, which means naming suffering in concrete and unflinching terms.
As Brown (2005: 30-31) puts it: “Today, ‘naming the enemy’ can also mean
anguishing over the unsolved riddles of disease, exposing the systems of power,
social and economic, that cause or exacerbate suffering, and confessing our own

complicity in webs of evil.”

Psalms of lament are first and foremost prayers and not of themselves proclamation.
Therefore the preacher needs to take seriously imprecatory language, so that the full

destructive potential of our suffering can be laid before God. Biblical laments are
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fundamentally prayers of trust that God is ever attentive to the cry of the sufferer.
The hope we are preaching is Christian hope, hope in the God who promises to be

with us through pain and beyond (Brown 2005: 31).

To preach hope, we need to preach and practice lament. Cilliers (2007) describes
the link between lament and hope, which for him are flipsides of the same coin

(Cilliers 2007: 159).

“The language of lament reconfigures the past in view of a new future.
Therefore it can also be called a language of hope. This language of hope
articulates the conviction: things can change. ... It does not necessarily turn
from lament to praise on the grounds of (already) changed circumstances. It
rather anticipates change. It praises God even while still being in the depths.
It grasps towards the future and, in doing so, protests against what is not
yet... The language of lament becomes language of hope because it not only
describes what is; it also evokes into being what is not until it has been
spoken. This language invites us not only to be discerning about what has
been, but also boldly anticipatory about what may be. Within its tears already

lurks a new tomorrow (Cilliers 2007: 163).”

Once again, the preacher does not stand separate from the act of preaching. The
preaching of lament involves the preacher. He/she takes on the role of mediator:

“the lament of the mediator is a personal lament, but also one which deals with
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matters concerning the nation” (2007: 171). True lament in preaching can only take
place once the preacher has learned to lament. It is then that one can lament on
matters concerning the community. This asks of the preacher a personal
involvement, becoming part of the concerns, the issues and challenges of the
congregants. It expects of the preacher to embrace his/her own brokenness, to
lament about it and live through it in hope. The preacher need not have the exact
same experience as the congregants, but the emotions — anger, disorientation,
disillusionment, etc. — are universal and that is where the preacher and congregation

meet.

As seen in the interviews, preachers are well schooled in preaching hope. What the
researcher has found, is that there are shortcomings when it comes to lament. The
hope preached Sunday after Sunday doesn’t necessarily always connect to people’s
immediate experiences of work loss. Once we learn to incorporate lament —

personal and collective — into our preaching, hope will make much more sense.

4.5 Conclusion

When speaking about preaching in a context of work loss under males, we have to
look at a holistic model. A choice cannot be made for either prophetic preaching or
eschatological preaching or lament and hope in preaching. As was seen, they

connect to each other and supplement each other. A sermon which makes sense to
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people in this situation will always have elements of all three — prophetic,
eschatological and lament. At times a sermon might involve more of a prophetic
element, at times have a focus on eschatological hope and at times incorporate
more elements of lament. All three are connected to hope and help to ground hope

in the reality of experienced life.

Cilliers’s focus on preaching as a form of play might help preachers in combining
these intertwining elements in creative ways (Cilliers 2002: 11-14). There are certain
forms of postmodernism that open up the possibility of play in preaching. It teaches
us to take ourselves less seriously and playfully discover and reclaim the riches that
are given to us. The deepest motivation for the metaphor of play lies in the fact that
God himself is playful in his creation and recreation (Cilliers 2002: 13) and invites us

into play with Him.

In the space for play in preaching there are, according to Cilliers (2002: 14-19) four

basic constituents:

1) The Biblical text. In postmodernism there is a move away from the reduction of
the text to one single truth. There are multiple possibilities which can be explored in
preaching. Biblical texts open new worlds, invite us in with readers through the ages

to celebrate the variation of God’s actions and to take the chance to be surprised by

joy.
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2) The congregation, and also the ecumenical church of God. The Holy Spirit was
given to the whole church. The challenge to preachers is to search for the other,

less known voices.

3) The preacher. In the metaphor of play, preachers are creative people that enter
into the spaces of a creative community, hand in hand with a creative text, to witness

to a creative God.

4) God. He is the fundamental source of play. It is the Spirit that guides us in this

game so that we can keep all four corner posts in play.

Gone are the days of fixed ways to write sermons. We are witnesses of God’s work
in people (Long 1989). When we as preachers take our context as seriously as we
do the text we are busy with, creative new ways will come forward to bring God’s

message of hope to people.
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Chapter 5: The Sunday service: Liturgy

5.1 Introduction

In this chapter, the researcher will look at the second main part of any Sunday
service, namely the liturgy. Here the researcher will look at what encompasses
liturgy and will then focus on different aspects of liturgy, namely lament, music and
song, rituals and confession of guilt. As in the chapter on preaching, the focus here
is on reclaiming and redefining old elements of liturgy for today’s church, as well as
taking the well-known and well used elements and creatively redefining them for use

in this context.

5.2 What is liturgy?

In a very broad sense, liturgy is everything that happens in the Sunday service, on
behalf of God and on behalf of the believers. The sermon is one element of the
liturgy, albeit an important one. Liturgy is much more than separate elements like
song, prayers, sacraments etc. thrown together. It is an experience of God’s

presence in people’s lives.
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Wepener (2009: 21) proposes a working definition of liturgy: “Liturgy is the encounter
between God and man in which God and man move out towards one another, a
movement in which God’s action has primacy, so that in a theonomic reciprocal
fashion a dialogical communication in and through rituals and symbols is established
in which man participates in a bodily way and can in this way reach his highest goal

in life, namely to praise God and enjoy Him forever.”

For De Klerk (2013: 109) the ideal of all communicative actions in the liturgy would
be the words of the outsider in 1 Corinthians 14:25: “God is really among you!” This
can only be said if there is real communication happening, if the people sitting in
worship have an experience of the presence of God. Liturgy is about the seeing,
experience and confession of God’s presence and the communicative actions

between God and “you”, the gathering of the congregation (De Klerk 2013: 109).

In the Sunday service, therefore, a dialogical interplay in the liturgical actions occurs
that entails interpretative interaction between Scripture and tradition on the one hand
and context and the reality of the liturgical actions on the other. The interplay is
between own theological tradition, with Scripture as criteria, a theocentric
understanding of God in Christ and understanding of the participant in the Sunday
service as pardoned sinner, renewed to be able to answer to God’s Word (De Klerk

2013: 117-118).
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“Liturgy acts as a critical sounding board, and the challenge would be to create
liturgies, inclusive of the sermon, which enfold the rich diversity and potential of the
complex, disturbing, and liberating testimony of the Biblical text” (Cilliers 2007: 172).
As reformed preachers we take our starting point from the Biblical text. Therefore
our liturgies should enact the Biblical story of lament and forgiveness, to give just

one example.

Burger (2003) gives a short review of the development of Reformed liturgy in the
South African context. For most of its existence, the Dutch Reformed Church (DRC)
in South Africa stuck to a fixed form of liturgy. In time preachers and liturgists have
realised that it is not working anymore. Two of the respondents in the interviews
have picked up on this and even expressed the sentiment that fixed liturgy, as it has
been practised for many years, actually hinders them experiencing God’s presence
and their being able to communicate their feelings towards God. Burger (2003: 166)
calls for a “use ... (of) positive energy and creative vitality toward responsible and

constructive renewal (of liturgy)”.

Two trends have developed in DRC congregations. The first is an “upsurge of
evangelical spirituality strongly influenced by American neo-evangelism (Burger
2003: 167). The second is a move “toward an enrichment of the traditional liturgy
(Burger 2003: 167).” In a few years the fixed liturgy of the DRC changed to one
where there is a rich variety. Although most congregations opted for one or the other
above mentioned trends, more and more congregations are blending the two. This

is the case in the congregation of Impala Park. It is creating more and more
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opportunities for open and meaningful participation in the Sunday services by

different members of the congregation.

In simple terms, congregants are less “fussy” than they would have been a few years
ago. As the empirical research show, there is a definite need to participate in liturgy
and connect with God. Congregants overall will accept both evangelical and

traditional liturgical elements, as long as the need is met.

5.3 Lament in liturgy

Much has been said about lament in the previous chapter. Once again, the
researcher sees lament as crucial to the development of meaningful liturgies. Here

is a discussion of lament as it pertains to liturgy.

According to Ackermann (1996: 54) lament is in essence the language of suffering
and its function is to appeal to God’s compassion. Throughout the Old and New

Testament faith always includes lament:

‘Lamenting offers ... a language in which to communicate pain, grief and
disillusionment and to seek God’s compassionate presence in the work of
healing. It is a language which should be spoken publicly and how better can

we do this than by retrieving lament in ritual actions of communities of faith?
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Here, within the body of believing people, space and time can be made in
liturgies for the engagement of the entire community in acts of lamentation,
followed by acts of reconciliation. The goal of public lament is healing

(Ackermann 1996: 55).”

What makes lament so powerful, is where it is rooted. It is not merely a human
action. Our lament is rooted in God’s lament. God’s lament empowers us to lament
(Johnson 2005: 89-91). There are numerous examples of God’s lament in scripture.
As Cilliers (2007: 164) points out: “God’s lament precedes and supersedes our

lament. God saw the suffering of his creation — and lamented.”

Johnson (2005) also writes on how Jesus’ cry on the cross makes it possible for us
to cry out and lament as well. Because God was united with Christ in his suffering
and never abandoned Him, we can be assured of God’s refusal to abandon us.
When Jesus cries, God cries as well (Johnson 2005: 80). In quoting Psalm 22 when
He cries out, Jesus anchors Himself in a long tradition of lament and a long line of
people who have not been abandoned by God (Johnson 2005: 84). Jesus enacts

lament in his body. His sacrifice opened up the way for us to lament freely.

Dykstra (2005) makes God’s lament applicable to the situation described and studied
earlier. He has an interesting take on the tearing of the curtain in the temple at the

moment of Jesus’ death. Instead of seeing this as God thus revealing Himself to the
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world, he sees it as an act of lament at the death of his Son. In this way God is

unveiled, or exposed, as the lamenting, crying God (Dykstra 2005: 59).

Dykstra (2005: 63) is concerned especially for Christian men, who are taught to hold
themselves together, to refrain from lament. “When God’s naked aggression —
God’s finally allowing, even daring, us to take a good look and witness his vulnerable
self — is itself ignored, our gaze reflexively averted, our very chance to know intimacy
and mutuality with God is sacrificed on the altar of decorum (Dykstra 2005: 63)”.
God’s unveiling opens the way for men especially to shed the constraints of gender

constructs and unveil themselves before God.

For Long (2011: 126) lament is about more than just unveiling. He calls for a
theodicy of protest, which deepens the meaning of lament: “the gospel enables and
empowers the raised fist of protest. Evil and suffering are wounds in creation, and a
deeply Christian response is to turn toward God in pain and protest. When we do
this, when we confront God in bewilderment or moral outrage over the experience of

evil... this is not a lack of faith but an expression of faith.”

This expression of faith takes place within the celebration of the community. “The
liturgy offers spaces, practices and structures within which this language (of lament)
can be learned and rehearsed through repetition, ritual and participation (Cilliers
2007: 169)". Unfortunately, the Reformed tradition is not known for its communal

focus and although a Sunday service might be called a celebration, it is rarely
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experienced as one. These are aspects we can learn from the Bible, as well as from

other traditions. Liturgy is in its essence a communal affair and for lament,

especially, to be deeply meaningful this aspect needs to be recovered.

There are different ways of participation for congregants to express their lament and

experience hope. We will now have a look at a few of those.®

5.4 Music and song

There is no doubt about the power of music and song in liturgy. This is why it is one
of the oldest liturgical elements in the church. It moves people. It is one of the most
existential expressions of life in sound (Cilliers 2001: 5). It is an integral part of who

we are and how we live out our lives.

Cilliers (2011: 6) links music with culture: “This fundamental link entails, inter alia,
the following: singing as immediacy of experience; singing as hermeneutics, i.e. as
mode of giving meaning; singing as acoustic expression of meaning; singing as
language and articulation (verbalization; verbal expression); singing as symbolization
(giving symbolic meaning to convictions); singing as worship and confession; singing

as ritual (liturgical dimension); singing as lament (voicing of suffering); singing as joy

® The researcher is aware of the fact that there are numerous liturgical actions and that different
denominations and congregations choose to use different ones. The researcher has chosen to
examine only a few which can be of help in the described context.
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and gratitude (mystical unification with the transcendent); singing as spirituality (and
therefore: shaping of God-images), etc.” Music is part of life, the ups and the downs
and as such is an integral part of the faith community’s expression in the Sunday

service.

Singing is in essence a spiritual exercise and thus connects human beings to the
sacramental dimension of life (Cilliers 2001: 6). Music has always been intimately

related to faith and religious life. Cilliers (2001) calls it faith seeking sound.

There are, of course different ways of using music and song in liturgy. Whether it is
used to create a certain atmosphere at the beginning of the service, as confirmation
of the message after the sermon, or simply to praise or worship God, music is one of
if not the most versatile liturgical elements to be used. In the interviews we saw what
a big role music plays in some of the respondents’ experience of God in the Sunday
service. Music and song gives the words where our own words fail and sets the tone

so to speak for an encounter with God.

According to Vernooij (2001: 147) there are two dominant characteristics of music
used in liturgy, namely repetition and recognisability. Although this makes sense on
one level, conflicting views have come forth in the interviews. On the one hand, the
fact that they know the words to the songs and could sing it by heart, helped some
respondents articulate their emotions before God. Some of the other respondents

reacted negatively when asked about the songs. The fact that it is so well known is
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a hindrance to them and makes it almost boring to be in church. Once again it is
proven that music is subjective and the experience with music differs from person to

person.

The researcher is of the opinion that well known pieces of music and hymns can be
used in a new way to bring peace and healing: “Misschien schept het zingen van een
lied voor veel mensen evenwicht in hum leven. Zingen wordt door ethomusicologen
wel gezien als middel om problemen de baas te worden (Vernooij 2001:148).” Music
not only helps in expressing emotions and feelings, but also has a healing element.
It is in singing that we can experience God’s healing presence, as there is something

happening in our souls when we sing.

Brink & Witvliet (2003: 347) name four basic insights necessary for Reformed

worship that should always be kept in mind:

“1. Music should serve to enact the relationship we have with God in Christ.

2. Music should be common to all the people.

3. Music should have theological integrity.

4. Music should be ‘in, but not of’ the culture of the people.”

Music is both an echo of the gospel and of life. As an echo of the gospel it
‘resonates with the essential sounds of the Christian faith, the sounds of cross and
resurrection as hopeful, sounding word of the gospel. Hymnology picks up on our
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longing for hope; it expresses our sensitivity for something new; it represents our
longing for rest and peace, for shalom. In this sense hymnology is indeed charged

with symbols of our expectancy, our hope (Cilliers 2011: 15)”.

As an echo of life it translates life into music. This is why it can lament on a myriad
of issues like men’s experiences of work loss. However, “hymnology should not only
reflect what culture and religion offer, but should also inform and transform them
(Cilliers 2011: 15)”. There is a constant interplay between faith and life in music and
song. Life and its experiences are verbalised in song, but at the same time coloured

by the hope of the gospel.

The Dutch Reformed Church does not necessarily have a good track record with
regards to hymnology. Cilliers (2001) does a study on some hymns that have a
distinct political — nationalistic character. Patriarchy and apartheid were translated
into Christian hymns! Luckily most of those type of hymns were taken out of the

newer hymn books.

In the reformed tradition overall, the focus in hymns have always been more on the
words and theology, and then a little on the melody, than on the overall feel and

atmosphere the song creates.
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In Reformed churches worldwide a shift is taking place with regards to music in
liturgy. It is a move away from the rational towards an affective approach to worship
(Brink & Witvliet 2003: 332). The focus is shifting to how the music makes people
feel and the kind of atmosphere it creates, an atmosphere where communication
with God is possible. Congregants now want worship that nourishes and speaks to
their whole being. It has to be more than beautiful and true words, it has to carry

meaning and involve a person’s non-rational side as well.

Music and song need to take the local context seriously. For the Dutch Reformed
Church this includes not only the Afrikaner context, but also its unique African
context. As Cilliers (2011: 15) notes, only a small number of hymns are indigenous
songs from Africa. More and more over the last few years have the church begun to
realise that there is a need to verbalise people’s lives in Africa as their context, in
song. The new organisations concerned with writing new music for Dutch Reformed
worship, like Vonkk and Flam, are bringing in songs with distinctly African rhythms,
verses written in African languages and songs which takes the plight of life in Africa
more seriously. These are just some of the attempts made in recent times to make

singing in church more contextual and help articulate African life.

One just has to look at the rapid development of music in the Dutch Reformed
Church in the last few years to see what the needs of people are. Most of the battles
about what type of music is fitting for the Sunday service are over and congregations
can now choose between different types of music for their services. We now have a

wealth of musical variety which can be utilised in many ways.
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Because lament is so closely connected to feelings and emotions, music is a very
effective way to invite people to lament and also create hope. Music creates a space

in which to open up and share one’s feelings with God in community with others.

As will be proposed later, music works especially well in liturgy when coupled with
silence. More will be said on silence later. Here, then, just a few observations about

the link between music and silence.

Silence is not separate from music. Musicians understand the value of silence.
Silence is an integral part of music and marks the beginning and end of music. In
music, silence is never just silence, but is always filled with meaning. These are
important aspects when planning a liturgy that involves lament. In this context
silence is extremely important, but even more important is that it should be

meaningful.

5.5 Rituals

5.5.1 Definition

In both secular and church life there is a re-emergence of interest in rituals. “Rituals

are ‘in’ (Post, Grimes, Nugteren, Pettersson & Zondag 2003: 30)”. A lot of research
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has been done on rituals in the last couple of years. This study will not attempt to
give a detailed discussion on the matter. Only a few points will be highlighted which

is important for this study.

As a starting point, we need a definition of ritual. Wepener (2009:36) proposes a

working definition:

‘Rituals are often repeated, self-evident, symbolic actions, that are always
interactive and corporeal, sometimes accompanied by texts and formulas,
aimed at the transfer of values in the individual or the group, and of which the
form and content are always culture, context and time bound, so that the

involvement in the reality which is presented in the rituals remains dynamic.”

In short, “(r)ituals help us get, and keep, a grip on chance, disaster, the ever-present
contingency of life with which we are confronted (Post et al. 2003: 41)”. In rituals,
participants must be able to give expression to a variety of experiences and

emotions (Wepener 2009: 215).

The number one characteristic of rituals is that it is a familiar action that is repeated
on a regular basis. In human experience we always reach for well- known rituals to
give meaning to present situations. Two of the respondents mentioned how the

rituals of baptism and confirmation of young congregants, and even the blessing
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pronounced at the end of the service remind them of God’s hope and provision in

their lives.

5.5.2 Formation of ldentity

According to Post et al. (2003: 48) ritual is transcultural, contextual, counter-cultural
and cross-cultural. As such it helps in the formation of identity (Wepener 2009: 217).
This makes ritual versatile which means it can be used in different ways towards
different ends as is needed. At times an old and familiar ritual can be re-utilised to

work counter-cultural, to create new identities.

There is a close link between ritual and myth. Rituals are bearers of myths, which in
turn are bearers of identity. In the context of this study the rituals we do have need
to be investigated to see how identity and what kind of identity is formed by them.
Although it may be necessary to create new rituals, recovering and redefining the old

and well known ones can help in the formation of an alternative masculinity.

In every book on ritual, the Eucharist is named as one of our primary rituals,
especially as identity forming agent. Jesus’ brokenness, his bodily incarnation into
our reality, his solidarity with those who suffer are just some of the themes which
anchors people’s identity in Christ. A lot of effort has been done in the Dutch

Reformed Church in the last few years to reclaim the Eucharist and to move it from
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something done in an archaic, ritualistic way four times a year to a more regular

reminder of our identity in Christ.

In the same way baptism has been reimagined and reclaimed. There is a move to
have a baptism reminder, even if no babies are baptised on the particular Sunday.
The idea is to remind congregants on a weekly basis Who they belong to and Whose

they are.

A reclamation of familiar rituals helps in cementing the congregation’s identity in

Christ.

5.5.3 Ritual Spaces

Ritual never happens in a vacuum. People come to the Sunday service with a wide
range of emotions and experiences. For ritual to have the desired effect, i.e. to pull
people together in connecting with God and finding meaning for their lives, the space

in which this happens is of the utmost importance.

In creating space for rituals, two types of ritual spaces are necessary, namely a
space of liminality and a safe space (Wepener 2009:210-211). Although they may
sound contradicting, these two types of spaces supplement each other and work

together to facilitate meaningful rituals.
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Liminality is in essence an in-between space, an ambiguous phase between two
situations or statuses (Campbell & Cilliers 2012: 41). It means to be on the
threshold. It has something of an already / not yet character. Liminality contains in
itself a sense of movement, never being static. It can also be a highly creative
space, one where new values are taught and where new possibilities are opened up.

This is exactly what is needed to nurture an alternative masculinity.

Campbell and Cilliers (2012) make us aware of the dangers of liminality. “Liminality
can thus breed not only creativity and innovation, but also fear and a resultant quest
for security, which may even result in violence (2012: 42)”. In Afrikaans culture, the
metaphor of “circling the wagons” is well known. It had its origin in a time when the
settlers were on the move and felt they had to protect themselves from real and
perceived threats. It was also a battle strategy and gained iconic status at the Battle
of Blood River, when a small number of white Boers defeated a whole army of Zulus

(Campbell & Cilliers 2012: 61).

Literally, “circling the wagons” means to park the wagons in a circle where the
enemy cannot enter and the community are (relatively) safely ensconced inside. In
this way the men could protect their women, children and livestock. It has become a
metaphor for the way Afrikaners handle almost any threat. They would clamp down
and retreat into the relative safety of their carefully constructed lives. In his
commentary on the Afrikaner, De Vries (2012) notes more than once that the
Afrikaner’s retreat into security complexes, the erecting of high walls and palisades,

might have more to do with their “wagon” mentality than with safety. Even in the
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church people have reacted to liminal times by clamping down and holding on to that

which is familiar.

To counter this, liminal spaces also have to be safe spaces. A safe space is a space
where people can feel physically comfortable and safe. In the context of this study
men can be led through the safe space of ritual to embrace liminality and they can

“*

be empowered to seek creative responses to their experiences. “...rituals can move
people to interact on a bodily corporeal fashion with truth so that that truth ... does
not remain a remote intellectual idea, but something they experience in their bodies.

In this way ritual itself becomes a space for encountering truth (Wepener 2009:

211).”

5.5.4 Silence in Ritual

Ernst Eggimann (quoted in Cilliers 2008: 19) wrote a poem which expresses the

large amount of words used in a Sunday service:

liebe gemeinde

jeden Sonntag hort ihr blabla

auch ich selbst hore blabla

was ich auch sage blabla

lasset uns diesen Sonntag nun

schweigen
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Loosly translated, it says: “Dear congregation, every Sunday you hear blabla, which

is what | (as preacher) am also saying, blabla. Let us this Sunday now be silent.”

Eggimann articulates a need that more and more people are having nowadays.
Silence has become strange in our society. More and more conversations are about
the damage an overload of sound is having on people’s health. With all the noise
and all the “blabla” around, there are now a number of initiatives to bring silence
back into people’s lives, such as “silent zones” in shopping malls and big office

buildings.

To help us understand the phenomenon of silence, Cilliers (2008: 24-26) makes a

few observations:

Firstly, there is anthropology of silence, it is genetically ordained. Words are linked
by silence. In a relationship with God there is communication. God speaks, but He
speaks out of silence. Silence is part of the dialogue between God and human
beings. The church assumes every congregant knows about and has daily quiet
time with the Lord. However, few rarely do. The Sunday service has an educational

role to play by teaching silence in the experience of liturgy.
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Secondly, silence has a life of its own, it is an autonomous, basic phenomenon.
Silence has a life of its own but as phenomenon has been moved out of our lives as

it does not fit in with our busy, successful lives.

Thirdly, silence is closely linked to sound and especially words. Words worth saying
are born in silence, have their origin in silence. It is exactly in silence where we learn
to articulate our deepest emotions. Without silence, these words come out half-done

and shallow.

Silence should be ritually accommodated. We as liturgists understand the value of
silence. Yet, it is a strange and alien concept to our congregants. They come to
church to “get a message”, primarily through the preaching and at times, maybe
through the songs as well. Make room for silent reflection in a service and there is
an uncomfortable atmosphere. Yet, “(s)uch a liminal period of silence and reflection

can be a time of orientation and reorientation (Wepener 2009: 218).”

With regards to silence in liturgy, Cilliers (2008) makes a few suggestions.

Firstly, we in the Protestant tradition are in dire need of silence in our liturgies. With
our emphasis on being Word-centred we have lost the value of silence. Bringing

silence back into liturgy includes, but is not limited to creating explicit moments of
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silence in liturgy. It also means that our words, when uttered, should “carry the aura

of silence, of the gravity of an encounter with God (Cilliers 2008: 30)”.

Secondly, we are in dire need of liturgists who have been formed and reformed
ethically and aesthetically by silence. Being molded by silence is common to the
biblical accounts of people’s encounters with God. The desert often is seen as the
place of silence, where direction can be found. The biblical message is clear: people
who come from silence are people of substance. They no longer suffer under the
pressure of having to perform. They come from a place where they have found

themselves and the One they are speaking about in preaching.

Thirdly, we are in dire need of a new word and words born from silence. This has
the potential to create a sacred space, to open up pockets of silence that can again
lead to the formation of new words and worlds. “In silence we are brought into a
space where reality can be discovered and uncovered”. The church and her liturgies
need meaningful utterances and contextual words which make sense and this is

born in silence.

Fourthly, we need holistic liturgies that take both the verbal and non-verbal
components of religious experience into account. We need both in order for

meaningful communication to take place in the preaching and liturgy.
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By reclaiming the age old tradition of silence in the liturgy of Sunday services, people
can find a point of reorientation with regards to their relationship with God and their

experiences of reality.

Men have experienced themselves as being in a kind of liminal space for many years
now. Not all of them are stubborn, “wagon-circling” brutes. In some ways one of the
respondents did embrace his liminality in a practical sense. During a time when he
was unemployed and his wife worked, he did, as he called it, the “woman’s work” —
cleaning, preparing food, etc. and he didn’'t mind doing it, even enjoying some of the
chores. He embraces the fact that he can be husband and father, while moving
away from hegemonic Afrikaner masculinity. His primary experience of God is in
silence and reflection. This is where he finds meaning and his identity in Christ is

reaffirmed.

5.5.5 Bodies® in Ritual

As noted above, a rediscovery of the involvement of our bodies and senses in ritual
is extremely important for healing. In the Dutch Reformed Church, we have an
ingrained (even if we are unaware of it) dualism which only lets us involve the “spirit”
in religious experiences, while leaving the body at home, so to speak. Recent
theological developments are making a conscious attempt to avoid reducing

embodiment to lifeless matter in contrast to soul (Sigurdson 2008: 34).

° A detailed discussion of body theology falls out of the scope of this study. For an excellent
description of the development of theology in terms of the body, see Sigurdson (2008).
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The problem is that we talk about “having” a body, as if it is some kind of machine
that is operated by our “real” selves, our souls. In fact, we have a deep underlying
fear of our bodies. Stuart (1997) studies the development of society’s view on the
body through the ages. It was never meant to see the body as a separate entity
from the soul. Historical developments, such as the exile, played a big part in

divorcing the two, as well as a number of other developments.

As strange as it may sound to the ears of hegemonic Afrikaners, it is the insights
gained by feminism and queer theology that will help men in their search for a
meaningful masculinity. They need to reclaim their own bodies and learn to use it in

worship.

The reclamation of the body in theology started with feminist theology. Because
women were in a sense traditionally associated with baser needs, connected to the
body and thus deemed of lesser importance, reclaiming the body played a big role in
the liberation of women. With the growing interest in theological circles about the
issues surrounding lesbian, gay, bisexual, transsexual and intersexual people, queer

theology is bringing the body back into the conversation.

Thatcher (1993: 39-44) asks for the reclamation of the body from a degrading
dualism. He makes four suggestions for reclaiming the holiness of the body:

1. God’s continuing incarnation. There is a move away from seeing Jesus’
incarnation as a single, unrepeatable event to a sense where God is continually

letting Himself be known through bodies.
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2. The gift of the body — Eucharistic presence. One of our most profound rituals is
the Eucharist, where Jesus involves his physical body. He lets Himself be known,

lets us take part in and through his body.

3. The experience of the body — source of spirituality. There is a move away from
seeing knowledge as immaterial, abstract and confined to the soul to a rediscovery

of the body as a source for spirituality. This is liberating for both men and women.

4. Embodied knowing — communion with God. There is a rediscovery of the
physical experiences of the mystics. To them, knowledge of God is holistic, involving
a person’s whole being. Van Amsterdam (2001:104) writes that for the mystic
experiences of God are experienced through the body. All his senses are open. He
“sees” God, he is “touched” by God, he “smells” a holy scent, or he “hears” heavenly
music. One of the respondents in the interviews mentioned a profound physical
experience in a Sunday service. This means it is already part of at least some
people’s spirituality. It just needs to be focused on and in a sense legitimized as a

normal way of knowing God.

The liturgical space, as a space of participation, opens up the possibility for people to
experience God, to lament and to praise Him through their bodies. This may sound
strange on the ears of many Dutch Reformed Church congregants. The Dutch
Reformed Church is not known for their use of their bodies in worship. Freeing
congregants from the restraints of sitting very still in the Sunday service and
experiencing the service only with their “minds” or “souls” will take time. By

reclaiming the body, congregants are freed to have a more integrated and holistic
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experience of lament and hope. Suggestions on how this can be done will follow in

the last chapter.

5.6 Confession of guilt and reconciliation

A well-known element in reformed liturgy has always been the confession of guilt
(skuldbelydenis). In recent years more and more congregations have left it out of
their liturgies, because of the formalistic character it has developed (De Klerk 1999:
24). This is not necessary. A rediscovery and reinvention of confession of guilt can

be of great help in the process of lament and hope.

Confession of guilt is in essence about reconciliation — reconciliation between man
and God and between people. It is about reparation of a relationship that suffered
damage, whether because of one or both of the parties involved, or because of
outside forces. Wepener (2009: 43) reminds us that “...personal reconciliation has
to do with an individual’s dignity and honour.” It is exactly in the space of the

traditional confession of guilt where space can be created for lament.

Yet, because confession of guilt happens in the Sunday service as ritual, it always
has a communal character. On the one hand this can be quite daunting for some, as
they (especially some men) still feel they cannot show their emotions, definitely not

in public. On the other hand it can be liberating, as there is safety in numbers. As
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one respondent noted, the fact that he is in community with others, some of them
who are in the same situation as he is, makes it so much easier to experience hope.
There is value in communal confession of guilt and this should regularly be

incorporated into liturgy.

Wepener (2009: 212) helps us understand a crucial element of liturgy and ritual

when he speaks in the context of reconciliation:

“The church, however, is also a space in which believers can encourage each
other to become reconciled. Sometimes it is also a space where the
seemingly harsh language that there are indeed certain invited guests who
will not participate in the meal and feast of reconciliation must also find
expression — a space in which there is a call to repentance and confession
and in some cases even retention. However, the church should always be a
mirror of God’s generous heart in which there is a special place for the poor,

the lame, the blind and the cripple.”

The reality is that not all people who have had these experiences of work loss will
want to speak to God in a context of confession of sin. During the interviews it
became apparent that in the midst of the crisis, the person feels so overwhelms by
what is happening to him that he cannot experience God’s loving presence. This is
where the liminal and safe space of the previous section (5.5.3) is so important.
Even the person who is not ready for reconciliation with God needs to feel welcome

and safe.
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Wepener (2009: 206) points to a very important truth to keep in mind when we as
liturgists are facilitating the confession of guilt: “...it is important to observe once
again that God'’s forgiveness is not dependent on man’s confession or remorse. The
fast of Christian reconciliation sometimes follows the feast of grace experienced...
The believer’s action of ... confession is often a response to God’s call to grave and

freedom, rather that God’s forgiveness being dependent on the sinner’s confession.”

We as church need to bring the confession of guilt back into our liturgies. However,
in the context of masculinity and work loss, care has to be taken to reframe and
redefine confession of guilt. Although part of it will always be to confess my own sins
and my guilt in what is happening to me, we must be careful not to put the blame for
systemic evil on the shoulders of the victims. Rather, the focus of confession of sin
should always be on bringing my feelings and emotions before God in lament,
knowing He is already there, giving hope, bringing reconciliation between Him and
me. In this way lament can be brought into the weekly liturgy and not only be

reserved for special occasions.

5.7 Conclusion

Liturgy encompasses a wide range of actions and events during the Sunday service.

What we have seen here, is that liturgy is the space where lament and hope can be
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experienced (the second concept identified in the empirical research). There are

many ways to enact lament and hope.

The liturgist should always keep in mind that there are eager, as well as unwilling
participants in the Sunday service. It takes a bit of creativity to create safe spaces
where liminality is welcome, to use rituals that are well-known, but reframed in new
ways to create identity and embrace our body-liness, to use music and song — and
silence — along with confession of guilt to create opportunities for communion with

God, in the whole of our beings.

Although there are certain rituals and liturgical actions that are only done on special
occasions and have value as such, lament and hope need not be kept for once-off
occasions. They are not liturgical elements as such and can be done through any
number of liturgical actions. For a context such as the one studied here, lament and

hope will have to feature in some way in every Sunday service.

5.8 The Sunday service - a conclusion

As seen here, the Sunday service needs to be approached in a holistic manner.

Although we divided the service in two parts, namely preaching and liturgy, these
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two parts are never separate from each other. All the different parts work together to

bring one message of hope to congregants on a Sunday.

Within the context of work loss and accompanying issues of masculinity, lament
needs to be rediscovered and brought into our preaching and liturgy. It is possible to
bring an element of lament into every service without necessarily preaching on
lament as such. The different elements of the liturgy as described above creates a
space for congregants to participate in lament, while receiving a message of hope
through preaching. Together the Sunday service ensures the message taking root in

people’s lives and situations.
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Chapter 6: The way forward

6.1 Introduction

In this chapter we are busy with Osmer’s fourth task, namely the pragmatic task of
servant leadership where we ask the question “how might we respond?” In this case
the question is focused on how we as preachers and liturgists should respond to
men’s questions of masculinity by involving them in participation of the Sunday

service.

Chapter 3 gave a description of what men’s needs and experiences are with regards
to lament and hope in preaching and liturgy. Chapters 4 and 5 showed us what a
Sunday service ought to be. Now the challenge is to bring these two together. To
do this, firstly, we will recap what was gleaned from the empirical research. Then,
secondly, some theological pointers for the way forward will be put down. Thirdly,

some guidelines will be proposed for the way forward.

6.2 What the empirical research brought to the table

The empirical research studied men’s needs and experiences of both the preaching

and liturgy in terms of lament and hope.
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On the liturgical side there is both need and opportunity for lament and an
experience of hope. When it comes to preaching there is an experience of a
message of hope received, but little need to lament. This causes concern, as the
responses point to a view of God as almost apathetic to human suffering. This

needs to be addressed.

In the end the concepts were formulated as a definite need to experience lament and
hope in liturgy and preaching, which leads to an experience of at least certain

elements thereof, which in turn results in a message of hope received.

Attention needs to be given in this chapter to how lament can be expanded in liturgy
and brought into preaching. With regards to hope, attention needs to be given to

making it practical in preaching and expanding it in liturgy.

6.3 Theological pointers

When preaching to people in the specific context of a crisis as the one described in
this study, certain things are necessary for the preacher to keep in mind. As have
been noted earlier in the study, the preacher is never separated from the lives of the

people he/she preaches to. When the researcher speaks about “the preacher(s)”,
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the liturgist is also implied, because in the Dutch Reformed Church the preacher is

the liturgist as well.

First of all, it is necessary for preachers to have an engagement with both text and
context. “The preacher as witness is not authoritative because of rank or power but
rather because of what the preacher has seen and heard (Long 1989: 44)”. The
preacher merely witnesses to what he/she has heard and experienced through the
text. This is why taking care of one’s own spirituality is so important for preachers.
Making a sermon is not merely reaching for the first commentary or preaching help,
but it entails listening to the text itself, waiting for it to speak to the preacher directly

in his/her own life.

When going to the text, however, the preacher goes on behalf of the community
(Long 1989: 45). Only after really understanding the issues of the community, can
the preacher go to the text and bring these two in correlation with each other. The
preacher cannot hold interviews with congregants as described in chapter 3 every
week. The preacher needs to be part of the community, needs to be in a pastoral
relationship with his / her congregants, the better to understand their world and
experience. A sermon cannot merely happen in the study or office of the preacher.

It is mainly born in the streets and in relationship with congregants.

In the context of a lower income Afrikaans community like Impala Park, it is all the

more necessary to have an engagement with the people. Where the preacher is one
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of the best paid people and one of few with a relatively big amount of job certainty,
care has to be taken to become part of congregants’ worlds, really to understand
their concerns, as the preacher hasn’t necessarily experienced the same crisis.
Trust needs to be earned. During the empirical part of this research the researcher
has found that there was openness towards her in the interviews, because she has
built a relationship of trust with her congregation. When going to a text in order to
write a sermon, having an open relationship with the congregation is of the utmost

importance. Then can hope be preached in a believable way.

When preaching in times like these, Cilliers (2002: 19-22) names three theological

traditions which need to be taken seriously:

1) Incarnation. The incarnation of Christ underlines God’s approach, his adaptation
to people, his emptying of Himself. In a sense the preacher adapts to the people

that are to be preached to, becoming a servant leader, as Osmer (2008) calls it.

2) Reinterpretation. The preacher has to reinterpret the zeitgeist continually. The
aesthetic of the cross reinterprets our aesthetic, which mostly is an aesthetic of the
media, and thus of beauty and success. In simple terms this means that the
preacher has to be engaged with what goes on in the world, has to reinterpret the

ways in which congregants find meaning for their lives.

3) Transformation. In light of the gospel, our reality is open-ended and preaching a
prelude to the final and eternal game of the saved creation with God. As preacher,
one is always busy with transforming people’s views on God, themselves, and their

relationship to the world around them. Transformation is so much more than mere

89



Stellenbosch University http://scholar.sun.ac.za

change. Transforming leadership takes a congregation through a process in which
“its identity, mission, culture, and operating procedures are fundamentally altered

(Osmer 2008: 177)”.

These three traditions have to be at the back of every preacher's mind when

preparing Sunday services.

If there is one thing the researcher realised, as articulated by Campbell & Cilliers
(2012), is that the gospel is foolishness. Preaching is folly. Preachers (and
liturgists) are fools. Once preachers embrace and utilise this, the Sunday service

can be reimagined to make sense in what is perceived as an upside down world.

As Campbell & Cilliers (2012) points out, folly is at the heart of the gospel and as
such at the heart of preaching. They point to the fact that Jesus’ crucifixion
contained in itself double irony — that which was meant to be mocked (i.e.
enthronement) was in turn mocked when Jesus rose from the dead (2012: 24).
Jesus’ whole ministry turned the world’s notions of power and authority upside down
(2012: 25). In preaching about Christ, then, Paul himself adopts and enacts the role
of the fool (2012: 28). He realises he is in a liminal space. As Campbell and Cilliers
(2012: 33) puts it: “The cross invades the world like a fool who can never be
controlled by human wisdom or rhetoric, but is always disorienting us and humbling

us; the cross disruptively invites us to rely on its odd power, rather than our own.”
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Foolish preaching, then, has distinct priorities (Campbell & Cilliers 2012: 37-38):

1. Firstly, foolish preaching interrupts. Foolish preaching gives creative resistance
to the principalities and powers that keeps people from imagining the world (and in
this case masculinity and unemployment) in alternative ways. In this regard the fool

emphasizes that body-liness is radicalized in the incarnation of Christ (2012: 159).

2. Secondly, foolish preaching creates a liminal space where people can move from
the old to the new, a space where the Spirit moves. Fools do this playfully (also see

Cilliers 2002).

3. Thirdly, foolish preaching is concerned with perception and discernment. The
new age of God’s new creation have already broken into our reality. Foolish
preaching seeks to create a space where new perception of this reality is possible.

This is done through reframing (2012: 170).

4. Fourthly, foolish preaching does not take itself too seriously. It does not seek to

impress with eloquent words. It merely creates a space where the Spirit can move.

For a preacher to embrace the foolishness of preaching, a different kind of rhetoric is
necessary. This includes the use of paradox, which is the “holding together of
irreconcilable opposites in order to create and sustain liminality (Campbell & Cilliers

2012: 185)”, metaphor, irony, parody, lampoon, ambiguity and indirection°.

"% For a detailed discussion on each of these aspects, see chapter 8 (p. 181-216) of Campbell and
Cilliers (2012).
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What is needed, in essence, is to look at reality in a different way, to look at reality

from God'’s point of view of hope and as preachers, to invite our congregants to see

it as well.

6.4 Proposed gquidelines

6.4.1 Introduction

There is a revival in liturgy in the Dutch Reformed Church the past few years.
However, much more can be done to address people’s needs, through their

experience, so that a message of hope can take root.

In this section practical guidelines will be proposed to find a way forward, to nurture
an alternative masculinity in the Sunday service. It will be approached from the
concepts that were formed in the empirical research. First of all, guidelines will be
given on how men’s needs with regards to lament and hope in preaching and liturgy
can be expressed. Secondly, guidelines will be given on how to expand their
experiences of lament and hope in preaching and liturgy to make sense in their
situation. Lastly, guidelines will be given on how the message of hope can be

amplified in preaching and liturgy.
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6.4.2 Expressing needs

The question in dealing with contextual preaching always will be whether preaching
really addresses the need of the people. This was also asked by Pieterse (2009:
270) after analysing sermons which were preached in a situation of affirmative

action.

The issue with men and Afrikaner men in particular, is that they are not adept at
expressing, or even recognising their needs. It is only the younger generation that
are willing to look to themselves in honesty and who will realise a need to be serious
about their experiences before God. Preaching and liturgy can guide men in

opening up and seeing new possibilities, also in terms of their masculinity.

In the empirical research it was seen that there is a definite need for lament in liturgy,
and that some people have also experienced it. They have also experienced hope in
the liturgy and received a message of hope through preaching. It raises some
concern that there wasn’'t much need to lament in preaching, that somehow people
feel they cannot speak to God of their deepest feelings of anger, disappointment,
fear and shame because they know it is not God’s fault. As Pieterse (2009: 271)
proposes, attention must be given to the difficult doctrine of God’s providence in the

everyday circumstances of believers.
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Here it means to help these men understand that God’s providence also means He
engages and is involved in people’s lives intimately. If we do not deliberately preach
on what God’s providence means, no amount of lament will ever really penetrate into
people’s lives. Why not preach more on providence, on what it means to confess

that God is in control?

There are many ways of helping men recognise and verbalise their needs.
Nowadays a lot of churches are incorporating responsive formulas into their liturgies.
Why not write one where the words are already given and the men can merely read
it during the service? Why not introduce some of the newly written songs to

communicate this?

Needs and experience are closely linked. It is not always that the expression of a
need will supersede the experience of lament and hope. At times the experience will
open up new possibilities and make men aware of their needs. We will now turn to

experience.

6.4.3 Expanding experience

It was good to note that men do experience lament and hope at least at some point
during a Sunday service. However, one can see immediately that the experience is
still lacking in depth and variety. Here are some suggestions on expanding men’s

experiences.
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As it has been said earlier, the first thing needed to be revived in our preaching and
liturgy is lament. Lament offers a chance to be honest with one’s emotions without
giving cheap and easy answers, but which is always connected to Christian hope.

This can be done in a variety of ways.

The first lies in the ending of the sermon. In preaching, the style of always ending a
sermon with an appeal has made way for the open-ended sermon where listeners
are left to connect the dots, so to speak. The preacher gives a few theological
pointers in connection with the text and the listener appropriates it to his / her own
life. However, the moment he/she leaves the church, it has already been forgotten.
One way of opening space for lament, is to leave the sermon open-ended, but to use
the liturgical space for closure. After ending the sermon, the preacher can invite the
congregants to silence. During that time there is space for lament. After a while, the
organist or musicians (or a recorded piece of music) can start playing in the
background. This then ends in a song articulating either lament or forgiveness or
hope, depending on the experience one has in mind. In this way the whole being of
the person is engaged in the event of the Sunday service and the need has moved

to experience, which has resulted in a message of hope.

Silence and music are just some of the ways of engaging people in lament and hope.
The use of familiar rituals such as the sacraments of baptism and the Eucharist can,
secondly, easily be utilised without scaring people away. Breaking bread in the

Eucharist as a sign of God’s solidarity with our brokenness, putting our hands in the
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water of baptism as a sign of God’s love and provision are just some ways of

enacting lament and hope in liturgy.

Thirdly, reclamation of our bodies in liturgy and preaching can be signs of lament
and hope. The preacher or liturgist is the first one to enact lament and hope in his /
her body. It may not be possible to kneel in front of the congregation, but lament can
be done by standing near the communion table and not on the pulpit. As was
suggested earlier, putting one’s hands in the baptism water or breaking the bread
are simple ways to use the body. Letting the congregation break their own bread in
the Eucharist, letting them come forward to dip their own hands in the baptism water,
letting them sit while singing songs of lament and confession of guilt while standing

during praise, are ways to make them involved in the liturgy by using their bodies.

Another way of incorporating bodies, is by making sick and disabled bodies part of
the liturgy. Letting someone who have just learned that he/she is diagnosed with a
crippling disease take part in the liturgy, be it prayer, singing or a testimony, breaks

the barrier people are experiencing in terms of their own bodies.

Of course no one can predict men’s reactions, but this may liberate them to see
themselves as holistic beings; not merely as males who have to provide for their
families and be in control of every aspect of his life, but a member of a bigger family,
someone who do not always have to be in control and have all the answers, but a

beloved child of God, bearing His image.
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6.4.4 Amplifying the message of hope

Hope always is grounded in the lived reality of everyday life. At least, that is how it is
supposed to be. In preaching and liturgy, we need to find ways of letting hope make

sense in a context of questions about masculinity.

It has been noted earlier that the people of the congregation of Dutch Reformed
Church Impala Park are extremely practical-minded. Hope doesn’t mean much if it is
not grounded in a practical manner. The church has to embody Christ’'s solidarity
with the marginalised, the outcasts, the poor and those in crisis. Pieterse (2001)
refers to it as the diaconal church. Sermons and the acts perform during liturgy
should empower believers to bring and show hope, not merely speaking, praying and
singing about it. The diaconal life of the church can never be disconnected from the

Sunday service.

In a practical sense, a man does not need to feel there is no meaning to his life just
because he doesn’t have a job at the moment. In knowing and experiencing he can
still be of use to someone, help out someone else who is in trouble, can instil hope in
the knowledge that God provides. Making space in the liturgy so that people can
volunteer to help out sends a message of hope that we as the body of Christ are the
hands and feet of God’s hope in this world. Some congregations create a data bank
of people’s skills so that they can help out when someone is in need. Many more

ideas can take shape if congregations are willing to work in making hope visible.
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In the process of changing the way we do preaching and liturgy, we need not be
afraid of losing congregants or alienating them. There is no need to frighten away
one’s congregants. By using the elements and songs they know, one can creatively
open up new possibilities. Lament needs not be strange and alien. It can be
incorporated in different ways in the liturgy of every Sunday service and in the
process might help the congregation in opening their eyes to the reality of hurt, pain

and desperation all around.

This study is focused on men especially. They are all part of families that experience
the effect of their crisis. By offering them the opportunity to connect with God in
refreshingly new ways, they can be liberated to embrace an alternative masculinity.
Lament opens opportunities for whole families to come to God together, experience

Him and leave with a message of hope.

6.5 Conclusion

In this study the researcher followed Osmer’s tasks of practical theology. The
question was asked “What is going on?” and with the help of both literature and a
qualitative empirical study a picture was formed of the crisis many men experience in
a community such as Impala Park. Their loss of work leads to them asking

questions about their masculinity.
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Then the next question, “Why is this going on?” was asked. The researcher looked
at literature on the subjects of masculinity and Afrikaner cultural identity. Thus a
picture was formed of the causes that led to men asking questions about their
masculinity when they lose their jobs. It also acknowledged the possibility that

perceptions of masculinity can be changed.

The third question, “What ought it to be?” looked at the Sunday service as a whole.
The researcher studied relevant literature to point at certain aspects of both
preaching and literature. The rediscovery and reclamation of lament is central to the

nurture of an alternative masculinity.

Lastly the question, “How might we respond?” was answered by putting forward a
number of practical suggestions for the way forward. In the end, men can move
through reinterpretation of their reality in the light of God’s hope and provision to a

place where this message of hope is appropriated by them (Ricoeur 1984).

At the end of this study it is the hope of the researcher that the themes explored here
can be made applicable in a variety of contexts. Not only in Impala Park, but all over
South Africa white men are faced with similar issues, whether they are losing their
jobs in the cities or having their farms repossessed. The researcher is of the opinion
that the Dutch Reformed Church has a big role to play in helping these men find

meaning in their lives and relationship with God. This takes us one step closer to
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healing our families that are torn apart by, among other things, men’s uncertainties

about who they are.
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Addenda

Addendum A: Questionnaire for departmental ethics committee

Bylae 2

DEPARTEMENTELE ETIEKSIFTINGSKOMITEE
(DESK)

VRAELYS

Inwerkingstellingsdatum: 1 Januarie 2012
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Aanhef tot die vraelys

Marvarsens, shydiebsan en digir b vocedAvedn dra dle hoolsarantss ordelikhaid om 1o vemoker dat
paversing wat op hul osderskele wvakgeblede witge vorr word, setodokagl e nogpesel i@ anveldoes s G
riglyme varn tersaak| e beroepsliggarss en wetenshapl ke crgesesasies, tersapkiis ealgewing sowel ay
Fnistious imele, nasiena e em nbem asion abe st brighse

Al mavorsisg waarky s, ineeliBgs, aganisasos of gemeenskappefroepe betrokie is, moet dear
deparierenie gekeurdgasil sord. Dis depaniemeniole proses vir die etieksiiting van navorsingsvoorsiells
Bahoart dasl il e sk van dia ool Daur Rgs e van neverasgwasrstalio amn da hasd van bl
weberrikaplivs stipthel & an mlegniteit D8 beteben dat di dog ranten bl Sk aplys Wi dhi ol chsifing van 'n
nasoruegapeiek in dieselfe prodes o die goedbeummg v dig nevorangreoorsiel aodweeg mosd ward

Dz wraehys dien as'n hewisteie b lgmidd el {met ander woorde in righs) se ole assorer By e da i omdie
moant ke sflese reiko's werbonde san die novorseg te becordesl. Die kem beboort hoofaskdk e val apn
perdke emnkiithese besinnng en beraadslaging oor & e rislos van endge osrepve rd g bare regatiese impok op e
navoringadalnemers on andar elarghobbondes wal by Jle navordeg betnokbe s, 22 nie poodwendig op dis
woltedding wan die warks a5 blote burokratiese werekte nie.

O aam b dul it alle savorsingrioorelis swaaby menae, idadngs, organisasies of gemeenskappe/grosps
beara ke b, sl aan dig Band wan arskmaatsamsses gelieu rfgesll &, moet die depatemeniebe o ey sy 2o
wirlhai waid dat dit dasrapn getuig dat die savziser (@0 die Dopartemsn tehe Etieks tiagskomit oo |DESK],
indien v lospassing) déeghk atr dis amgeleantheid bisa hat,

Frosespaniekeninge-

& Alle voorTiggings pam die Nosoriingiet ek omites moet van'’ an valle valloeide Ssgarmamentele
ety et wmrpenel weand D dephrismen bele 4 Mmpggeodss B wEar die grosas van e Dioordebng
begin,

= Wanneer navorsesg met T mabpe of bod etiese risko wir beoordeling na dn Rivariing etk ks e
werays wond, ks dik belangrik om oee DESK == beoorde] ing, eormg en kundigheid oor die voaekasing of
welaging van die =H ese reko’s agm die Mayvorsisgse ek bomibes gor e dea, Dui aieblief op die leaile bl
wam die depamementele etiekkyraelks Of op'n agarte blad asn watter (matge of Bok) atise mibe’s man die
betroih: navorse g verbonde 15 en wak gedosn be hoort te word om daard iz rislko’s fe voorkom of ie
welaag. Dul ook In'naota sandie Havorsingsethek komitee aan greskes waaryoor et skklaring versoek wond

*  Daparensenbe behoort nowige ombioe ityd n deverseidng van deparbementels ethekwrasiode e
Bl B, aiv el velger T foaler sk war b hoorkl s o wior HgRing san aansoeke aan & e
Havarsisgiatmbhomiles gekodnfinear 5.

& Depsrtermente wird amngsspaor o navarseds, shedelesics én promotars by dee DESK & baraadsiaging
=rfaf terugsoening f= beteeh ben seds hewystisid, g sn geleenihade v die Baspreking van
mavorsiegsethekiores:ies aan b moechg.
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WRAELYS WA DIE CEPAATEMENT ELE ETIERS| FTINGS KGMIT EE | DESK) | DATA-SRSANE LING)

i, bry i | g i sl sl

Refioed deur Me nanser (Hude wieasaaner n ooy met

Maam wan navediec: lﬁfmm.-ﬂwhlu
(o] van Staden

Em EIE die EH‘E’I‘ME snisker EEH’I wrd

Depafamant wan aEvorsar;
Fraktiese Teabogin

THeltwan naveriingsprajek:

whits Abel ansi ea

“The Serday service 23 a space of nurture Soward am albernaiae maiculiniy is o losier iscome

Indien ‘m pereghtreende US-student, die Iltnlliu.i:llhrqm:
FiTh in Praisiess Teologs mai die fskus op Gender en Gesondheid

* G = e shiar e et pie

s porsereed of -shude ntepcenmer:
H4TASY
Enudielcier/promator [fedien van tospess gl Pref/Or/Mnr/ e
Prod Jokam CllRads

ETIEROORWEGINGS [Ja | ma® | bes | VEREISTE OPTREDE

1 Meraiy van etece grdragskoded

Sk massargar hel ok my wingew van die inhoed vae die Indlen My Goss vaoet met dee

profemionels eHekkode(sh en nghme wir etiss i bys.

wesan bt ord effle navorsing met bebrekking kot my x i

studipdiging, soos ditin S0 sangoheghe lys SOWEL A% ::;:‘MWELI "I L'LE::M

e “Hapmekbeteid wir die Verskeing en vourigsan

Besardering van Etles Yeronbwoordbese Rayordng asn :

i Urinsmsitait Stelbom boadh® resage b =ord. ]

2. Dl v Bl ariciall

al Beheh die miamebng san nligling dirsk san & K5 | Mee** | Indien 14 Gaan woort met dis

proalpencons {indkidua of grospa) |hepmarbesald daiir v il b il gaaiall

middel van wackste, onderbosds, waanneming van " indlen BEE: Berde wrasks i

pr el parase of dis Banbsnng van pariosa ke data) e ing cp gt
voorpesteicls navarsing rie,
biuiben b e d.

Bp Behek die insameling wan iigting dirsk san Imdiem L Gadn voorl med dis

maatskappye, kafporca, agensasie, ko trobelys.

nisregeringuongapisames, daghidepariemente, L] Indiem MEE: Hicadie wiagks

emsowaonts wat fie 0 die operlare doeneln be sk kbaar geld v yir dis wooogeilehle

it Bl _ | revordeg me.

ch Hou werband met of mask desl ultvan ' blomedi=se tmchiem L8 WS- MEE-poadbs uring

AN sorofiTk K kan werelsword. Ve
el treem ing Saur DESE IR =k
anal,

o] Byl imccames limg. van Inligting o des et i L8 - MR goedioeuring

toestamering fratemming met ander woorde sonder kas werdis word ¥

ey warte van die proctpersend infdesinemers aan die ] beslufmammg daur K

ravaning

&) Bahals insameling wan ident Searbare mBRHng wi ndlan Ja %5 WEE-goedkeureg

bk bhawe rabandifang elmatenisal, ety oo i advadar X s vereis word Vi

of groepe, of met bebrekking tot lerie med persocnlike Besluiinaming deur DESK,

inlgnig

o Lt werl: Bmdien che smbweoond “Mee™ is, onthell bt s di niwirier van dis viriebeosedel Bheid an beoeerseken
fat thise ravorsingspraktphe deur dic hele savorsi gsprosss geeni] ward nie. Ot bens by die nssoner om oe
Ue gy clal, in i e e eliese Reeiies op anige stadum van e navor singsproses onthed, die nocige stappe

gesdoen wond o blende meko's e bepers s ol by die shadsleagprosolon (waar van Reepassing),

=24

deparemmbele soomtter on die NEK aan te meld. Voorts, mdeen dee sebaoond “Hee” is, oatsbaan o nie die

fiaenHRar Wi die e mnte ooedelldhed o0

e besin oor die moontike risko dat de revorseg deehemers

e fof befarghetbenthes on aes of snder manie onregmatig kan besades] of van gl TUpdamenieie regie Ran

LHATRERRT .

3

110




Stellenbosch University http://scholar.sun.ac.za

—

3. Die voor lze foehels die wan in vam merse s die de
) Perad epjan e [pericrs ondier die o dendom wan 18] An | NS | New | dechen PASNS by esi g van Beirdie
L] kel pwind (a-nk WEK-goediauring
bl Mense mas grstremvd hede F | Han weieis word DESK moat ¢
sneraslimojak aorsesg amna MEE
werwy ek d s eliek sl ko as
e e e weid mel BARNUGS Beef ol dasdeur gk s rd iy of oo beskny word. Gaan
X i s v 1 mal die ey,
lacien “Eh‘rﬂhhﬂlblﬂw
Gl wsEr] ekl din araelys.
) G fg A x
2| n Ander ateporie wat ss bweshaar beshou veand
{SPESIFISEER amuchlied b ar} x
|Shen Wioondedys by Standaard Operasion ele Frosedures
150 o1 crmslnaing:]
1 Peropee], ssudente of oudsthsdente vardie Universiten | la N5 | Mow | Indes 300 KS NEX-goedieurisg
L el 5L moet varkny werd WoRool sraelys
1§ ol i anei i) E 5K, el BIEE:

fEan woartmet die washp

A Bancrdaling was f6ko da1 nivorsing mocetike (ads kis

sreusing [mork EEN tsepmiiike 1A-, N5- of NEE blokie]

a0 Misienale rhTe 1V T ke Shai e on ook rpeing wan
Fisikalgzas, ven Waondalys an Bylae 3 by NECS0R)

lai HE Mt
K

Indizn M Gevestigde
eliektandazrde gelll Gian vy
nb ldeling 5, 6 #n 3, a0 il dig
wraelys

Iescden WEENS: Gean voart met die
W

B Lo il i n klaasiBka s s omsknys ing wan
rizkotipes, sen Voord elys en Bylae 3 by BEX S0P

-]

It

I [A/M5: Gevestipde
etekstand e de geld;
rarvaserstudiele lerd prometar
il i i ek v i e e lidekng
e RS verwps, Gapn wgort ma
afdaling &, 5 &n 7, en votboo die
kool ey 5

Indban MEF; Jdaan wml msl ds
wraehys,

&) Matipe duike [Vor 'k ped iaile ¢n ocdrpw g van
rislbootipes. shes Wioardelys an Bylae 3 by KEE 50F)

o) Hed riske (e 1 blasd bkasle sn om shrpwing e
risikotipes, sken Woordelys en Bylae 3 Ty NEE-50F)

N§ | Mee

Iiniligs 1A RE: MEE-geadbauring
moet verkay word; e
Fhafwtl P50 g R ok moet g MEK
Wiy weoiel G voar na
afdelng 5, 6en 7, an voltocl die
warlys.

Indien MEE: Gasn vaart met dia
walys

tndien MG NFE g aed bruring
moel verkny word; die

Ao rEngspragek mael na NEE
ware s seard. Gain oo fa
atdeling 5, & 2n 7, en vnlooi de
wraelyh

wndizn WEE Gzan voor metdis
wraddlys
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Ttlrwnmﬂﬂﬂ- payariing Bebals prasevie sal Betokiing bl dis kouse van deelserers ull die valpends

katagoried: —
B Perierd il crderpaskib i aan e e soem wal la NS | Mo | Irdicn M HEK-goed ke ing kan
werwing cheenowir dée shudie e beri wapd. Wir beaondeling en
[ advien deur (0EK
Imciuzn HEE: Gidn viol mag fa
wracks
b} Darde pariye & ndrek betrokke at geeolg van die Ja | NS | Wee | (echen lA: MUk-goedkeuriog kan |
peesoen wiat bl utdeer wied (hywoes baeid dis wirais word, Wir beoorcsling en
Foriliplzde van MY -paddnte, opey of voogde ven X adviey deur DESK.
rimciesjaripes, witrade] Il HEE: Gagn woorh met dip
vraeks,
£ Stappe om te verseker dai gevertigde etiekstand sande ¢ & wand § risihsknaandalingl
ah Ingehgte teessamming: Tospas ke vooriesing (s la |il5 Faa | Indion b St @ rosoon (e op v
B areoce gamapk'sa | hleovoor gem ek ward fheldy dknfiehe | K winl g ing amm DESE Gaan woor
of menndeliagsh mat wanks,
B Wrywlllipe decraese; Reiporcleste/Hiormange til X .
il @b in kennis gestel word vam hulbe reg om b2 Ir"nj:n:wmu;:mﬂ:rlrx:lr nar
weEBr @ eras D Beantwossd an am i enige stadium aan N ———
die studie e ontiek
¢ Prmamithald: Sapes ol gedosn vwond oo te virishar 400 | X
Infoemante se persoon ik cdale S goge msgiig e
woEgang beskerm word.
d b e rtro u lichedd @ n asaninlba: Vertisulkheld uas X
inlgtiag &a anonimiei van respondesiefinfor maste =l
wedia il Bl wor d, wensy die respandent gidnekdb daaraan
| afstand dogn,
#] Dpleiding: Navorsingsassivtente e | deeriers sal gebrus L]
wrrd am data i e sarse, mn bl opleldisg sal
bewusrak ng van stede yesties Inshet,
1} Tereparing van reoantike fiiko: Dir wasrikyaldeid dat | & NS || Mer | bedicn 8NS: Soel proookolle op wir
e fempering van rsikofskade wir deelnemers varei ial X winilagiing dan DESE. Gaam vl
word, is matgfhoog, en ioepasbke sappe |3 gedoanal il s s
grdiean wodd byeoorioesld voranysisg Wi besadisgl. Wi MEE: Gaan vt ml uTankys
2} Toegang: Inslituserehs esbicnming word vtk o I N5 | Mee | Imdicn M Stel aansock am
inagaeg tot deelnemers e by, en sodanige toestismemng 3 | X Boedemming oo, key DESE-
withryfsal verkny word. gavad ksuming, =m pas foe, Gaan
[l i lin] bar aan van wie Weitammng varkny moet WO e T SRlE.
wannd: i
Toesteremiag verkry van Kerkraad van die Nederdyise :.:I.-d:" HiEEaI P _IEZ:EE“
Gargdormierda Hark Impalagark, Garang. T
e b= d e veeiste toesbemmingsbelef beskiibasr is, b dit Indips MEE: Gaan soart met die
aan DESE wood. Indiza nle, deen onmiddellk daarcm wroehys,
asosn ek em gk T Aneckiding aan die 0S5 wannaer dic
weTwag kan word.]
b ¥ erar ihasrheid img® Inslurkionsls [ F] .1 M | ldieim 18 RS Verays soirslel na
toestemming om tosgong bot deginessers be bellos, 5 DISE it beantd eling en wdvies,
struikel Blok v die navorsisg. X Gaan voort met waieks.
el iep MEE: Gasm vopr mel vl |
|} Opankare bethixtaarheid wan instrenente crdatainte | Ja | NS | New | bsdien J8 ol vl van Lepassing:
samel fwaarvan oepassingl B die Feiromenbe wat e Gann soork mel wagks,
::;:‘:‘:;"“ gotaulk sl word, s dia opastirs cometin | x imdlien BNEE; Vsrkry taes lemming
1| oo die marumentie) tegebrisk en
5
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dlian easiermingalice saam
=l s v ilal by DESE inwir
Beooede bng =p odwes. Gean voout
e My

il Gabrwik wan wlel kundipe toehoe [waar vis toepdaiing]: M | Madien JaGNE: Dui ams wie hissdie
Wizrd die instrumernte wat v dateinsaeeeling gebmik sal foeise s3l afnesem on of sodan ige
word, yolgens wat s delkundige losse grklass e r? L4 persass bahoelik geregicneer an
opge el mam i e does Vardirek
reglsteas eRGmeTeEr 2 am van
baereesliggam. Gaan voa rt met
e ey,
Inneligs MEF ool s o Binpiashing :
G pan woort el yraslys,
k] Baskermsing wandota tean onper sgtigcs tosgang: & Naow | Indiew 1A Spesiliveer, an gaan voarl
toepesl ke meabreEls geinef om date teep ongemagt pde met die kontrotelys
oegang b Deskenm T Indien vweeld, dul aan weiter maatnedls:
D02 el Bededs dar il I 00 P O R T P Tl il Imeligin MEE™S! Crwd kiced
peicie ksbinet Clektroniess dets op wepwoord- besb s e pafke masredls, enoile| detin
shopaitrek s naar. warking Gaan voort metdie
honarolalys. e
I Bimeerwagte infigting: indien orversagie, coge agde B | Bodien My Goam voont mel waeb,
inBgling gedurende e nasor sing ontie’ sord, saliniigling
vertiiil i galou soed g ilegs bekand genaak wond o dien Frafiwn HEE/NS. Ramdoheg DESK don
die wet wa vermis, aangelessthed Gaan voort mat
die araelys.
mpMsodsitumiss Indies crverwagle noodsibeasle Mue | Indien 10 Gran veorl mel waels,
pedurerde die navarsing aam die g ko, Rty o gewalp
wah @b nevaring of @, el dit e idde BE i eerden e Mndien HEE/NS: Raadplceg DEEK
wibvien by diw studislpier i ifepar | oot sangeentheid Guinveorl
wumrs Ater sangemeld word. mek e wran by
11l Tewsin mming e aopia ideta o pedruk [waprvan Wrw | Indign L Gaan soort me wielys.
inagmuen gl Hag de prptaminlomater (oesbemesng videen
ore dle data b gebaul! SVT Indien HEEME: Readplesg LK nor
aargoheentield. & 386 VDO e
diw vk,
o] D srgied wd M Baol rie probiless in nie =i van M | Il L Gaan woon el wraal
toepd sng]: Dhe sarvankli b voor wipie |apevolge
waaryan o e angel oot stand gekom bet, stel w as Imcbem MEESMS: Raadpleag DESK oor
ikl iarsa riot in sLaat am ﬂhmmiuidlwmﬁl‘ FangEfaahaid Gazn woork re
b el NAT die vraelys,
7, Belsngebiofuing
|5 < narearss bivwus van enige werkike of mece e Mo | bl BN Wiy ol
belangebotiing indien /iy el Beecdie savoriing sow sl eme i, beg bedandihads
VTN K aan wan Stap p= om 48 te beitur,

v yerays s DESE o beosedeling
s dwies,

Bl i B - Gt e e aptinidle
wird véreis nie, Buiben die
credertekerdng van die verklanng
anvdie kanargkdy, £n esoiagging
ann DES ymam met sbrwande

ok TR
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VRKLARING DEUE SAVDRSER:

Hiermee verilaar ek dak ok =vy revors eg s2d ondernsem ooreerkom ety cie profesd onate atsk kedaf) es die @i ghne i
elins werartwoaidel ke savorsing van Eospassng op ey stedeerighn g, soos @it in dis genpebegle T SIAWTL AT dis
“Radrrrecer kb e v che Yardp bii sy fa Besandeniing van Elles Veran tecordbaie Mavorsing an dhe U hisrd tee

Sredien bosoh® meangelé ward, salfs o how my savoriing §les o minlmale of L stieie iekoin

Mies} war Staden Mosiee (Ml S _
MamT van nawceser n douksksd Hasdiekening van nawerser __
Daber
11 Phroten 2003
ok 34 Ciltess ="
Nazen wan stadbebeier indruikrif Handtekining van sisdislali
Datur P
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BESLUIT DEUR DESK

Verwysing na Navorsingsetiekkomitee: Ja/Nee

v groual Uaa o WITAREATT A d NMAVORSINMGEETIEREDRATEE mort Kardad wod [ o8 siomonde
dokurmenfe fesnme mef de wofiedipe oondoekaonm i ebese opksg o ilewesde dokuments soorgeld
wond, et e wers tonde ol oreroaipe duplsering wan dokumeste e uitgeskabe! word Koem osk de
Sliess ke s serkonde oar G RO TSRSV TE wol W gdodisuring rionpedd word, sowel as ilie DESE
wp voguslelle om Berdie etfenr dislo s de veshoed af De Srmpe, Dol dpifalil it b Ao aan Jiesis soanans

=lfese barfg rerioek word ]

Indien geen verwysing vereis word nie, ses snigs oess.
woaraiirdug - bigalingd ingevelge waanmn dis saverieg kan vosngaan [oe apara blad indlen
relenie hierander nie voldoes de s nlel: o beel trbel Meronder pit isdien rodigl

Enige etiede kowwsslos wat

Hoekom s hiesdin kyweosles

Wat moetfkan gedass ward s

Beklers bozn foet word? Belangriu? die :'I_utrﬂnh:hq‘n:fl:'l‘

Madivmriliee naersing Voorlaalag is pansaak vir
[—

Ond erpest| ktheldskwessios Peedikantgemeertelidverhouding | Aanpespreek im NEK-
sansoakvaame

ey, b laas

lidar

Hamatekening van tweeds DESK-\d

GO INMENTE MOET BEHOGRLIE IN BIE DEPASTEMENT CELLESSEER WORD, MET [E-|AFSKRNTE A&N DIE
UV RS T S RAVORSINGE TIIK KO MITE IRANTOOR. BY ONTVAMG S VAN HIERDIE AFSXRIFTE SAL DME
SERRETARIALT VAM DIE FANDRSIRGESTTIEKKD MITEE S NAVORSING SETIE KHOW I TEE-

L] vk Do ariem aate word wersoek om parsoeeel ede on studenia van B hys van prolassion o

cHekkodns on nglyma wir oiies veranrhwoordedioe nasmorsing met balnetking 1ot bul sbud edgng

e

voorsien, vaanop huile bl hanciesening kan aanbring om san b dul dal fulie hul van di nhoud
iasrvan varpesis hel Dis leashe Bern in die | ye bahoor die *Fasrrmedbelaid vir die Varsakanng an
Bevordening ven Elles Veranhvoordbare Mayorzing aan dae Universile!l Stellenoosch® i wees,

Wied dank aon die Depanemasl Soablogle en Sostsle Animpoiog e, Uskersian Sielenioadh, w e aasankiion

Rapsep
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Addendum B: Research Ethics Committee

IS

UMIVERSITEET- A TELLENBOSCH-UNIVERSITY

Jow kennisvenaan! « yout bnowlsdoge paainer
NAVORSINGSETIEKKOMITEE: MENSNAVORSING (HUMANORLA)
UNIVERSITELIT STELLENBOSCH

Adh ik by d i nleersike il Stellealasch Nish isngta sk hivritee: Mendeasorslng [Himasoa |
o klering wan Sewn | harsiens naversivgpe rojekis

Raam: Prof De/MnrMe: Ds Nesltd van Staden
Poshsie) Professionete Status: Predikand [ student
Affillasie: NaworsingsprogramfInstelling: Depariermnant Frakiess Teaoge

Dul ask u “n geregistresnde studant |s by dis US

1z

e

Indier ja, wir watter graad/diploma is v pereglstreer?

Faks: ’ Kode: nr.
E-poaadres: raeaijoyva nstaden g mad, oom

The Senday semics as o space of nurure [owangs an altemative masoufndly in a contest of &
lower Imcome Afrkaans comsmunity

‘Waar g3l die aavorsing uitgevosr ward?
Binne die germsente van MG Kefk Impalapark, Gauleng
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Al die worlgende afdelings most volloo wand (Merk t’r’ilﬂﬂbﬂ'ﬂlm
Laloliniss warr van foapassing)

1. BEFONDSIMG WAM DIE MAVORSING: Hoe sal die navorsing befonds word?

Bezvrs van die Chuech off Sveaden

4. DDEL VAN DIE NAVORSIMNG:

D o] van die setvorsisg i om by mamd (almal ldreate van die NG ek Impalapark) wat
ersarings van werksverles of nie In aoneming wr Sevondeneg 5.0 regelellende aksie B, uit
e wind wat Bolle eraring van de eredfiens b Dit bebels of hulle @ resss hulls Gan ke Clament)
ol God &N of hiile troes vind inodie wete dat God bul Vader i wat vir hulle sorg. Die
ubsindelie deed s om0 pad voranies san b dui vie T gemaente 500 Merdle wat mat higrdbg
uidagings worstel.

3, OOGMERKE EN DOELWITTE VAN DIE NAVORSING: [Lyy assobiiof aife
diosfwitial

= {m iz kom tob nbeber verstasn van die sogemnsamde globale krisis el betrekking tot
mandikhgid,

= Hiervoor sal gesosk word na kenmesrke dia Lakske aand van de Afrkaneriou fuer en hos
posl- 1954 vemndesings In sosic-akphomiese omstandigeds Wit AErkaanssprekende
mAns s peraendbes wan hulsel en dis wdoedd om hulle verander het,

s Empiriess navorsing s gedoen ward ten einde bogencemde beler L2 verstaan bipne n
spasiicke gemcerskap spesifiek cor hulle ervaring vas die Sondeg-erediens. Die dosd
hieevar |5 o woorstelle t formufeer saleende dis rol van die erediens In die aansoreck
wal Wefdie ksessies en die werardende smskandighada in die gemeenskap.

& D behels dearom ook fonmulering van noomuattende verskaan vas wat die srediens
bahiels, veral die rol van die Bungfprediker daarbinme.

4. OPSOMMING VAN DIE MAVORSING (gwe ‘n bekmopie beskrywing var oie
REvorsingspiar = hoogelens 200 woorde — Baskvyls Waar? Wia? Wannoer? en
MHoad)

Havorsing behels i empirisse- ea Beratuarsiodie van dis imdced van die verlies vam sk of
van dig vermedering wan bevordenings moont] khede wan wit Afrlcsser mans na 1994 0 'n e
Inkomste gesne enskap = spesifick mbt die sogenasam de globale niss In manlikkesd. ke shidie
58l fokuis op chie persors s belewing van Sondag -erediensie as moontike plek vir dic aarspreck
&n wiapreek (in die vorm ven seoensamos kagTament ™ in die predidng en of liborgie) van
gevoelerts wan byvoorbeeld nutteloosheid, orregeerdy beid ens. Die ernpinese nasorsing sal
gudoen word dev individuels semi-gestrukdunese onderhoude met ten mindte 5 en
maksimum 12 man ke idmate van diz NG Gemeents [mpalapark in Gaubeng, van Desember Lol
Febnianie 013 om hul balewing van die Sondag-erediens indie lig van hul ervarng van

werksverfiesragslelends aksie.
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5. AARD EN VEREISTES VAN DIE NAVDRSING
5.1 Hos ward dis naversing gelearakburisssr? ik () asebier ALLE loapaslils [Hokiies)

5.2 Desdnemer f Proetpersson-inligtingshiad sangeheg? | wr peshrmee an momdeiimge

drrmigrivairog)
Ja X
MNEE
5.3 Verm wir Ingeligts Iswilliging sanpheg? (- peskrties instaoniing]
Ja x
MEE

5.3.1 Indien ingeiighe inwilliging oenosig ks, mebd wasrom nis

LW: Ingien ‘n waclhs. onderhoudskedsie of saarmeminskedule  mamwerk vir etnoarmfiess
shudia in die maversig gebrellk sal wond, moet Bt aangebag word. Dje sansopk e nie sonder
ik dekaments corweeg word nbe.

5.4 5al g van enigeen van bogencemde meetmiddels gebruik mank Ip die navorsing T

4 X
MEE

DEELMNEMERS/PROEFFERSONE IM DIE 5STUDIE

6.1 Indien mense bestudesr word, meld seesr halle uitgebies word:

Dhier respaniente word waril die Rderaatregider van die NG Gemes b Inpalaga ik gedes,
6.2 Merk V] ssseblief die toepasliles Blokkies:

De= neme salz Ja, NEL
givvra watd am vigwilyg dial be reer 3
wird K

52,1 Hald Bon &ia dasinemans | proalparsoss Uitpascel dal ward, an wie sl & wrywilliges =

h Lys sal saamgiste word wis ale masle Bdeatn v de ke uesen ded gugerdemme van 30 e 75

jaar, (rabma sl dis navorssr moentics deel nasers et fseer ok baar pangon e ervanng & kanis

wan o derimemers so otz nokghede. Dic kriterda is dat bulle df scrcmeerics of se-nagremingr
ervaarn of girvand hof sadert 199, Maontiike kancidat sal dan sillesmar i gl wond sasist

bvordaning
Bl b o gekoeiab wond st che oo op vrysilge deslna me,
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5.3 I die declnsmens) proefpersome onoengeskik aan dea persson wat die wensing doen?

J&
MEE X

£.5.1 Indian 4, regvardig dis kéuss vam ondargeskiits proafperso i

Sommigs parsane mag agter van o e ool wees dat Hdmate onderge=kk = aan de navorser amdat
gy ok il be predicart is, Dio ravorses s egher was sening dat 5y juls de beste person s om die
onderhouds be does sndal o mesds s walfhioeding wan gelyEhoid o vertrous s ds gamesnis
pekessk bt ep o B reeste licdmaete baar neady verteou, Dt 58l sgter daidelie gasbel word aan ssgie
denlnemer det deelhame hokaal wrpsillg ks o dat ' be st om sie dend be neem mie geen negabeee
gevole il die persa on binne Se geseeade &f de porson e verbouding met die prediicint sal k& nic

&4 %Sal koorbroledesing mie rsj proefpersone gebruik word?

JA
MEE X

B.4.1 Dndien JA, vorduidaik how hulle gaking 58] werd;

6.5 Wattar mkords, indien anige, gabraik sal wond, & hos sal bulle geddias word?

E6 Wal s ®a cuderdemssomivacy van dis Saslaamers | prosipsrsons in die studis?
= T

661 IS Deasbamim PG AR voRgde vie disl henters [ proelparsona wat
minderinrg Is, verkiy?

. S —
MEL

Inafam JA, heg asselisf ofs loapasiiie vorms asm.
6462 Indicn HEE; meld asseblief veaarom:
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5.7 Sal deslners ing of nie-deelnenuing die ceslne s pooelers one chigains benacead?
| 1A
MEE | X

&. 7.1 Indien J&, verdeidelih asseblind hos;

B8 Sal die pavoriing dle desineman proefperiong op enige manier dinek bavoordesal’

T

6.1 Dndien JA, verduidelin asseblied hoe:

Dl g vy rogon HIR sl ighingg eseganr enadal hplie chi Rans oy one oor Bdandie Jf eos be prant,
b gk omdst die g Este die precicint an ender pred fashs Lo Sulpomeg veses 0 gemessian
met lidmate met soorigelvie pobien. Dt s ook duidefi gemask word dat die oisnde e die
abuchs juis i 0m des e a0 aede 505 hulle o) B Wy b bevoosdes,

¥, FROSEDURES

71 Mark [v) dis mavors ngeprosedi s sl gl ik sl words
Likerabaur

Deakumentis
Feresniniike rehords
Dmdertoude X

L, .
DazelnErer - 3 reEaming
AN | DRSNS |

7.2 Hos sal die data bewaar wond 0 anregmatigs taegang be vaorkem? Wat gebeur

medt dila dats na afloop van dis
Do it =l in die sevorser e persoonbles bese, 0 hase huis bly en sl tosegesu b wond word in'n

Rasseercbnet, Beidbonese data sl op "o wegeoond- Teskermd e stostrekenarr gedoor word. Na
afioop v dig sude sl die Sata wemintyg word.

7.3 Inceen '® onderhovdsvorm, skedule) wraelys of waarnemingskedule § raamwark
pebruik 53| word, is ot hierby aasgeheg?
ii e :__
NEE
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7.4 Risiko's wan die prosedune]s): Mm}pﬁﬂlﬂm milskien van die
vilgandi oAodaRgRar:

[ Gasmrighs — .
Cmgeraklikheid

Pye S —
Mzl ki Mo pilkiai g

We realg ing
| Stigmatisering

Hegatigwn abikabisring
Aader (spesiTsoer as sebllef )

741 Iadlem U endge van bogasoemde germerk (v hat, behalve ‘paen Ak, varskal
beEsonderhede assEaliel:

Beie ongemakliE on amocne: pn of emosonele of gessieline viak is moontlic,

Hisnvnor sal opyolg-pastonale gesprekie of die moantlisbeid van professionek: berading

g waor.

8. HAVORSINGSD LR

(2} Wanneer sal die naversing begin?
Zoos met desinemiers afsonderik geredl, sodra etiese kiaring verkry i

(E) Ongevear hon lank sal die navorsing duur?
Owegeyaer n war bot 'nouu-en-"s-hall per cndemoiad,

9, ALGEMEESN

5.1 Is boesternming van die toepaslike owertveld) ow erhede verkry?

JA X
MEE

9.1.1 [ndien Ja, meld dis naam/narme van de owerhad/owerieda:
__Herkaad NG Kerk Tmpalapark

2.2 Vertroulicheld: Hoe sal vartsoulicheid gebandbaal word om te verseiosr dal
deeinemers/ proefpemsone fpasidnte/ kontralapersone nie gefdentifisasr Ean  werd
deur persone wat sle by die navorsing betrokke is nie?

Llegs die navorser gaan weet watter persone a5 deslnemers gaan oplree. Sauilname sal
gebruk word en geen name gaan ardersing op erigs skriftelike of mondelinge wyse
WO T N,

#.3 Rmsuitabe: Axn wis sal die resulate Deswikbaor gesbel wond, ea hoe zal die
i detail van diz cnderhowde 5l by de navoerser alleent i wees, Deelpemnars kan enkge
frd e nevorser konak om revTaRg B deen o0r die resRate. Hule caan nabuuri i ook
die finale besis han bestudesr, Die enigshe ander persoon wal dis rou {80 mosiaee) dals
gaan sien, is Professor Hennke Fieterse (UP), »af met de venserang en bodening gees
heip.
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.4 Onkeste sal gely word dear:

f1 Verduidelik siige van bogenormeda wal + gemaerk e

9.5 Naversingsvanrstel/ protakol Alerky sangsheg?

48 x
MNEE

9.6 Enige snder inligting wat wir die Eomites van waande sal wees, moet hier verskat
Wl il

Datusm! Asrsoeker 2 handtekening
16 Oiggber J013 Aty s

Wie sal taesig hou oo dee projekT

Masm: Brof johan Ciliers  Program, [nstelling / Departement: Departs e

Teclogie

Crafum: Handtak;
Direkbeur/Hool N aversisgakodrdinesrd er van [
navarsing uibgevoer sal wond:

Hiermee weriklaar ek dat hierdic novorsingsvoorstel dewr die relevarte
Departement/Fakultelt goedgekaur is en dat dit veldoen aan aanvaarbare
wetenskaplike standaarde,

Naam: Frof )} Clliers
[+E1HE H 'M-rlqu--‘.‘. Ha
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Addendum C: Permission from church board of Dutch Reformed Church

Impala Park
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% N7
7 Dwo 0

LERAAR:

Dr DSM Bredenkamp
Talamati 9,

Dr Voslooweg,
BARTLETT

Tel: 011918 4693
0824112815
dawiebre@vodamail.co.za

Ds N van Staden
Canadairlaan 17,
IMPALAPARK

Tel: 011 894 7341

082 750 5164
neeltjevanstaden@gmail.com

SAAKGELASTIGDE
Jo-Ann Broodryk
Kerkkantoor
Canadairlaan 8,
IMPALA PARK

1459

Tel: 011918 1600
Faks: 011 894 8378
ngip@absamail.co.za

KANTOORURE
Ma - Vr 08:00-13:00

ADMIN. BEAMPTE
Letitia van Niekerk

Ma, Wo, Vr . 08:00 —13:00
So. ogg. na erediens
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NED GEREF GEMEENTE
POSBUS 15013
IMPALAPARK B ALARARG:

1472

20 August 2013

Heil die Leser

Die Kerkraad van die NG Gemeente Impalapark gee hiermee toestemming dat Ds
Neeltjé van Staden (studentenommer 14047152) navorsing in die vorm van
onderhoude in die gemeente en met lidmate van die gemeente mag doen. Hierdie
onderhoude vorm deel van Ds Neeltjé van Staden se navorsing vir die verkryging van
‘n MTh in Praktiese Teologie met die fokus op Gender en Gesondheid by die
Universiteit van Stellenbosch. Die titel van haar tesis is “The Sunday service as a spac:
of nurture toward an alternative masculinity in a lower income white Afrikaans
community”.

Vorsitier
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Addendum D: Compliance to take part in research

Q

UNIVERSITEIT STELLENBOSCH
INWILLIGING OM DEEL TE NEEM AAN NAVORSING

U word gevra om deel te neem aan 'n navorsingstudie uitgevoer te word deur Ds Neeltjé van Staden
(BTh, MDiv), van die Departement Praktiese Teologie aan die Universiteit Stellenbosch. Die resultate
sal deel word van 'n navorsingstesis getiteld: “"Die Sondag-erediens as plek van versorging met die
0oog op alternatiewe manlikheid in 'n werkersklas wit Afrikaner gemeenskap”. U is as moontlike
deelnemer aan die studie gekies omdat u 'n lidmaat van die NG Gemeente Impalapark is en 'n

moontlike ervaring van werksverlies en/of regstellende aksie het.

1. DOEL VAN DIE STUDIE

Die studie wil vasstel wat mans se ervarings van die erediens (prediking, maar ook die liturgie, maw
alle ander rituele en handelinge in die erediens, soos sang, skuldbelydenis, gemeenskaplike gebed
ens.) is. Die vraag is verder hoe die erediens aangewend kan word om mans wat vrae rondom
manlikheid het in 'n omgewing van werksverlies of a.g.v. regstellende aksie, kans te gee om te kla,

maar ook om hoop te vind.

2. PROSEDURES

Indien jy inwillig om aan die studie deel te neem, sal jy die volgende moet doen:
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o beskikbaar wees vir 'n onderhoud met Ds Neeltjé van Staden wat ongeveer ‘n uur tot 'n uur-
en-'n-half sal duur;

e beskikbaar wees dat Ds Neeltjé van Staden na die onderhoud u telefonies kan skakel om
moontlik ‘n paar feite wat tydens die onderhoud na vore gekom het, te bevestig.

3. MOONTLIKE RISIKO’S EN ONGEMAKLIKHEID

Sommige van die vrae mag dalk persoonlik en selfs ‘n bietjie ongemaklik of ongerieflik wees. Die
onderhoud is egter heeltemal vertroulik. U sal ook nie gedwing word om enige vrae te antwoord wat
u om watter rede ookal nie gemaklik voel om te antwoord nie. Indien u tydens of na afloop van die
onderhoud verder wil praat oor u ervarings tydens die onderhoud is u welkom om Dr Jan Botha, 'n
gekwalifiseerde pastorale terapeut, te kontak (SAAP lidnr. 506/CCSA: SC 00199) by

jan@pastoralepraktyk.co.za of 012-5463545. Indien die proefpersoon nie te koste vir pastorale

berading kan dra nie, sal Ds Neeltjé van Staden daarvoor instaan.

4. MOONTLIKE VOORDELE VIR PROEFPERSONE EN/OF VIR DIE SAMELEWING

Daar word gehoop dat die inligting wat uit hierdie en ander onderhoude met ander persone kom,
gebruik kan word om NG Gemeente Impalapark se eredienste so in te rig dat mans wat dieselfde

ervaring as u het, 'n egte ervaring van God se Vaderliefde en heling vir hulle situasies kan hé.

Daar is talle gemeenskappe wat met dieselfde tipe kwessies worstel. Hierdie studie behoort ander

gemeentes ook te help.

5. VERGOEDING VIR DEELNAME

Die deelname aan hierdie studie is vrywillig en daar is geen vergoeding hieraan verbonde nie.
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6. VERTROULIKHEID

Enige inligting wat deur middel van die navorsing verkry word en wat met u in verband gebring kan
word, sal vertroulik bly en slegs met u toestemming bekend gemaak word of soos deur die wet
vereis. Vertroulikheid sal gehandhaaf word deur middel van anonimiteit. Alle notas van die onderhoud
sal by Ds Neeltjé van Staden gehou word en sal net deur haar gesien word. Geen name sal gebruik
word nie; slegs “respondent 1”, “respondent 2", ens sal in die publikasie van die tesis gebruik word.
Sekere kategorieé sal geidentifiseer word vanuit die verskillende onderhoude en dit sal beskryf word
in die studie. Dit beteken bloot dat die inligting verkry uit die onderhoude verwerk sal word en in breé
kategorieé beskryf gaan word. Daar sal geen verwysing na spesifieke proefpersone se antwoorde

gemaak word nie.

Daar sal geen video- of oudio-opname gedoen word nie. Daar gaan slegs skriftelike notas van die
onderhoud gemaak word. As Ds Van Staden onseker is oor iets wat u gesé het, sal sy telefonies
skakel om seker te maak. U het die reg om seker te maak sy maak korrekte notas en kan regstellings

maak.

Elke proefpersoon sal ook na afloop van die onderhoude die geleentheid kry om die inligting te

evalueer voordat dit gepubliseer word.

7. DEELNAME EN ONTTREKKING

U kan self besluit of u aan die studie wil deelneem of nie. Indien u inwillig om aan die studie deel te
neem, kan u te eniger tyd u daaraan onttrek sonder enige nadelige gevolge. U kan ook weier om op
bepaalde vrae te antwoord, maar steeds aan die studie deelneem. Die ondersoeker kan u aan die

studie onttrek indien omstandighede dit noodsaaklik maak.
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8. IDENTIFIKASIE VAN ONDERSOEKERS

Indien u enige vrae of besorgdheid omtrent die navorsing het, staan dit u vry om in verbinding te
tree met Ds Neeltjé van Staden (0827505164, 011-8947341, Canadairlaan 17, Impalapark, Boksburg)
of Prof Johan Cilliers, haar studieleier (021-8083864, Fakulteit Teologie, Universiteit Stellenbosch,

jcilliers@sun.ac.za).

9. REGTE VAN PROEFPERSONE

U kan te eniger tyd u inwilliging terugtrek en u deelname beéindig, sonder enige nadelige gevolge vir
u. Deur deel te neem aan die navorsing doen u geensins afstand van enige wetlike regte, eise of
regsmiddel nie. Indien u vrae het oor u regte as proefpersoon by navorsing, skakel met Me Maléne

Fouché [mfouche@sun.ac.za; 021 808 4622] van die Afdeling Navorsingsontwikkeling.

VERKLARING DEUR PROEFPERSOON OF SY/HAAR REGSVERTEENWOORDIGER

Die bostaande inligting is aan my, [ naam van proefpersoon/deelnemer], gegee en verduidelik deur Ds
Neeltjé van Staden in Afrikaans en [ek is/die proefpersoon is/die deelnemer is] dié taal magtig of dit
is bevredigend vir [my/hom/haar] vertaal. [Ek/die deelnemer/die proefpersoon] is die geleentheid

gebied om vrae te stel en my/sy/haar vrae is tot my/sy/haar bevrediging beantwoord.
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LEk willig hiermee vrywillig in om deel te neem aan die studie/Ek gee hiermee my toestemming dat
die proefpersoon/deeinemer aan die studie mag deelneem.] 'n Afskrif van hierdie vorm is aan my

gegee.

Naam van proefpersoon/deelnemer

Naam van regsverteenwoordiger (indien van toepassing)

Handtekening van proefpersoon/deelnemer of regsverteenwoordiger  Datum

VERKLARING DEUR ONDERSOEKER

Ek verklaar dat ek die inligting in hierdie dokument vervat verduidelik het aan [naam van die
proefpersoon/deelnemer] en/of sy/haar regsverteenwoordiger [ naam van die regsverteenwoordiger].
Hy/sy is aangemoedig en oorgenoeg tyd gegee om vrae aan my te stel. Dié gesprek is in
[Afrikaans/*Engels/*Xhosa/*Ander] gevoer en [geen vertaler is gebruik nie/die gesprek Is in

vertaal deur 1.
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Handtekening van ondersoeker Datum

Goedgekeur Subkomitee A 25 Oktober 2004
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Addendum E: Permission from DESC

>

URNIWERSITEIT-3TELLENBDOSCH-UNIVERSITY
chfidal = peur bnawledge part

Ted: BOE-9183 09 Desember 2013
Mawrae: Songa Oberholzer

Verwysingsnommer: HS 1009/2015
D= M Van Staden

Dept Praktiese Tealogie en Missalogie
Liniversitait vam Stalienbosch
STELLEMBOSCH

TEOZ

Geagte 0s N.van Staden,
AANSOEK VIR ETIESE BEDORDELING

Met werwysing na u ssnsoek met veraysingsnr HS 10092003 , is dit vir my sangensam om
mige e desl dat v projek, "Die Sondag-sreoiens as plak van versarging met die sog ap
miternatiews monilikheid in o werkerskias wit Afrikomer gemeenskop”, gosdgekeur is mat dis
valgende stipulasies:

Alsle varlang:

1. Die Navorsingsethekinmites worl dat die voorgestelde werssngsmrtode (deur prosfpersone op
grand van kennits wat sy of haar kollega van hulle persagnlibs omstandigheda dra te nader) die
Figikn van vertrouensverbreking inhou, waar daar onregrmatig van vertroulike inligting gelsulk
pernaak paan ward. Die NEK vereis dus dat die navorser in die serite instansie haar
mavorsngsprojek adverteer (deur, byvoorbesld, ‘n aankondiging tydens 'n erediens te maak) en
gamnasntalade te noal om aan dis studia deel te neem, Patensiile deainemens kan dan mat dia
raworses in verbinding tree. In die tweede instansie kan die navarser van
srerubalsteskpraefneming gebruik maak deur desinemers wat hasr genader bet te versoek
om arder lidmate to nader on hulle 2an te moedig om ook met die navorser inverbinding to
tree.

2 Indier dit sou gebeur dat daar niemand nstern om san die steekproef deel te nesrm nie kan @
navorser die MEK nader en versoek dat die goedgefeurde navarsingsmetode  gewysig word.

Algemens kommentaar:

Dia % binne die prosedures an p wat In die voorstel aangedul word, sal bly.

1. Die mevorsing weer vir etiess klatng voongel sal word indien desr substantiel van die
bestaande vonrsted afgewyk word.

Aigielng MasarEngionowkkeling = Diviton of Remarch Developresr
Frivantsah®r iz Biag 201 = PMotickinad TEDT = Subd-AldalSoush A,
Tl 37 (AR 3 71+ FaorFasc 17 3731 883 9037
aposiermat comebponbeBnnacm
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4. [Die navorser binne die grense van enige toepaslike rasionale wetgewing, i
righyne en die toepasike standaarde van wetenskapbkhedd wat binne hierdie veld van

ravarsing geld, sal bly.
Datem van goedieuring 0F Dassmbar 2013 - 08 Desembaor 2014

Sterkte ward u IDeEEWENS MEt U verdens navorsingsaktwiteie.
Wriendeloe groete,

..... oL (ecdater

Sanj Oberhalzer

Navorsing Ethese Komites: Mensnavorsing
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