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VAN DIE REDAKSIE

Die NGTT is nou 'n oopbron-vaktydskrif. Dit beteken dat dit voortaan gratis op die internet by
die NGTT-webwerf by http://ngtt.journals.ac.za/pub gelees kan word. Hierdie uitgawe word
vir die laaste keer in gedrukte vorm aan intekenaars gestuur. Lesers sal aan die einde van 'n
jaar die opsie hé om die verskeie uitgawes van daardie jaar as gedrukte weergawe te bestel.
Daarbenewens kan die uitgawes as 'n e-boek afgelaai en op 'n e-leser of selfoon gelees word.

Behalwe hierdie uitgawe, en 'n supplement onder die gasredakteurskap van die Kampense
etikus, professor Frits de Lange, met bydraes wat hul oorsprong in twee intradissiplinére
teologiese kongresse in Kampen en Stellenbosch gehad het, sal lesers merk dat vorige NGTT-
uitgawes ook binnekort op die webwerf gelees, uitgedruk of bestel sal kan word. Ouer uitgawes
word stelselmatig gedigitaliseer — 'n projek wat deur die J. De Waal Neethling-trust gefinansier
word.

Wat is die voordele van oopbron-publikasie? Die belangrikste is dat navorsing so wyd
moontlik beskikbaar gestel word. Vir akademici vanoor die wéreld wat in die NGTT publiseer,
het dit die voordeel dat hulle navorsing raakgesien en gebruik word en in soekenjins opduik.

Nog 'n voordeel van die oopbron-model is dat artikels geplaas kan word sodra dit vir
publikasie gereed is. Daar sal jaarliks vier uitgawes wees, telkens al om die drie maande (spesiale
supplemente uitgesluit). Dit beteken dat 'n uitgawe dan op 'n sekere tyd afgesluit en as geheel
beskikbaar gestel word.

Die internet skep ook talle moontlikhede wat stuk-stuk tot die tydskryf toegevoeg kan word.
Dit is byvoorbeeld nou reeds moontlik om in blog-formaat (of dan webjoernaal-formaat) op die
webwerf op artikels te reageer. Artikels sal voortaan aanlyn deur die skrywers self ingedien word,
terwyl die keurproses ook elektronies sal geskied. Skakels tussen die aanlyntydskrif en ander
webwerwe sal die interaksie tussen akademici en ander belangstellendes verbreed en verryk.
Nuwe tydskrif-uitgawes word byvoorbeeld reeds op Sol lustitiae, die aanlyn-gespreksforum
van die Fakulteit Teologie van die Universiteit Stellenbosch, aangekondig en via 'n skakel maklik
beskikbaar gestel.

Om ’'n webwerf professioneel te laat bestuur is nie goedkoop nie. Die idee is nie om in
vergelyking met 'n gedrukte weergawe geld te spaar nie, maar om — in die dikwels gebruikte
uitdrukking van die US se visierektor navorsing, prof. Arnold van Zyl — die koste van die leser
na die verskaffer te verskuif. Die NGTT as oopbron-publikasie kon 'n werklikheid word danksy
die steun van prof Nico Koopman, dekaan van die US se Fakulteit Teologie, asook genoemde
visierektor en die biblioteekdienste van die US wat die skep en instandhouding van die webwerf
en verbandhoudende tegniese sake vir 'n periode van ten minste drie maande kostevry aanbied.

Die reusebydraes van die Christelike Lektuurfonds, wat die NGTT al jare lank borg, me. Hester
Nienaber wat die administrasie wat met die keurproses saamhang, asook die notulehouding
van redaksievergaderings hanteer, en die redaksie self wat die oopbron-projek nog deurgaans
entoesiasties gesteun het, word met dank erken.

In hierdie uitgawe is daar artikels van 'n gevarieerde oorsprong, maar in die besonder van
die teologiese fakulteite van die Universiteite van die Vrystaat en Pretoria, asook bydraes uit die
buiteland. Ons is trots op die akademiese gehalte van wat in hierdie uitgawe gelees kan word, en
opgewonde oor die moontlikhede wat deur 'n nuwe era ontsluit word.

Dr Gerrit Brand

Redakteur
Desember 2011
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Coertzen, P
Stellenbosch University

The Huguenots of South Africa in documents and
commemoration

ABSTRACT

This article is about the image of the Huguenots of South Africa that we find in
documents and how they were commemorated in South Africa. The article proposes
inter alia to investigate when the first anniversary of the Huguenots in South Africa
occurred and when the name “Huguenot” gained acceptance in South Africa. It also
tries to answer the question what the real contribution of the Huguenots to South
Africa was. This is done against the background of the statement that Afrikaans
speaking people merely created the “myth” of the Huguenots for their own identity,
notably in 1994 after losing the leadership in the government of the country. The
article shows that the contribution of the Huguenots to South Africa and its people is
much more comprehensive and material.

ABSTRAK
Die Hugenote van Suid-Afrika —’n beeld vanuit dokumente en herdenking

Hierdie artikel is oor die beeld van die Hugenote van Suid-Afrika wat ons in
dokumente vind en oor hoe hulle in Suid-Afrika gedenk is. Die artikel stel ondermeer
ondersoek in na wanneer die eerste herdenking van die Hugenote in Suid-Afrika
plaasgevind het en ook wanneer die naam “Hugenoot” inslag gevind het in Suid-
Afrika. Daar word ook probeer om die vraag te beantwoord wat die wesenlike
bydrae van die Hugenote tot Suid-Afrika was. Die ondersoek word gedoen teen die
agtergrond van die stelling dat die Afrikaners eintlik maar net die “mite” van die
Hugenote geskep het om hulle eie identiteit te versterk, veral nadat hulle in 1994
hulle leierskap in die regering van die land verloor het. Die artikel toon aan dat die
bydrae van die Hugenote tot Suid-Afrika en al sy mense baie meer omvattend en
wesenlik is.

1. INTRODUCTION

In 2003 Philippe Denis closes his article The Cape Huguenots and Their Legacy in Apartheid
South Africa with the following words “South Africa has now entered another era. The Afrikaner
people, who developed the Huguenot myth as a way of strengthening their identity, have
lost their leading position in the government of the country. This new situation creates the
conditions for a more critical appraisal of the role of the Huguenots in South African history.”!
Apparently Denis sees the claims of the Afrikaner people to a Huguenot heritage as a “Huguenot

1 Denis Philip, The Cape Huguenots and Their Legacy in Apartheid South Africa. In: Bertrand Van
Ruymbeke and Randy J Sparks eds., Memory and Identity. The Huguenots in France and the Atlantic
Diaspora. Columbia, University of South Carolina Press. Columbia., 2003, p. 303.
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myth” which Afrikaners invented as a way to strengthen their own identity and now that they
have lost their leading position in government it opens the way for a more critical appraisal of
the role of the Huguenots in history. This view in a sense echo’s the idea of an reconstructed
memory as far as the Huguenots of South Africa are concerned. Was it later generations of
intellectual and community leaders with connections to the larger national and international
scene, influenced by works of history that gave the Huguenots of South Africa the positive
identity of brave champions of freedom of conscience and freedom of religion and was this later
used by Afrikaner nationalism to strengthen it’s own identity. To really answer this question it is
necessary to look at how the Huguenots of South Africa are remembered and commemorated.

2. EARLY DOCUMENTS 1685-1703

The refreshment post at the southern tip of Africa was started by the Dutch East Indian Company
in 1652. At the head of the settlement there was the Political Council with the Commander,
later the Governor, at its head. The Political Council under the leadership of the governor as
representatives of the Lords XVII of the Dutch East Indian Council controlled the whole of life at
the Cape of Good Hope — they were the de jure government that decided on everything from
agriculture to religion. They protected the Reformed religion at the Cape but also very effectively
controlled it, a system which would continue under the British rule from 1806 and later also in
effect under the rule of the National Party up until 1994. From 1652 until 1795 it was the Political
Council at the Cape that decided which denominations would be allowed in the Colony, where
and when local congregations would be established, which minister would serve where, and
who would serve as elders and deacons. Because of their refusal the normal reformed church
assemblies of presbyteries and synods were not established at all at the Cape during the reign of
the Dutch East Indian Company. It was their explicit policy that the French language must not be
spoken at the Cape which would eventually lead to the virtual disappearance of that language
at the Cape and that the French congregation effectively became part of the Dutch Reformed
Church after the departure of the first and only Refugee minister at the Cape in 1701.

In the early documents about the French destined for the Cape we read the following about
how they were identified. On 3 October 1685 the Lords VXII in the Netherlands decided to
send more colonists to the Cape and then we read the following “Amongst the aforementioned
colonist there may be French Refugees of the Reformed religion ...”> On 6 October 1687 the
Lords XVII reaffirms their resolution of 3 October 1685 and again refers to the “French Refugees”
as possible colonists at the Cape, this time together with “Piemontoisen”3. In the end nothing
came of the scheme to also settle “Piemontoisen” at the Cape.

In the reflections on the rules under which the French Refugees went to the Cape there is
also a section under the title “Premier projet d’Etablissement”. In the first article of this section
it is said that everybody that applied to go to the Cape of Good Hope had to be of the Reformed
faith, refugees from France or the valleys of Piedmont. For this they would be examined by
commissioners, after which they had to swear the oath of 20 October 1687. To this is added
that it is very important for the Company to take only obedient and peace loving subjects to
the Cape. Most of the French are of this quality. However it is also known that it took courage,
guts and a love of freedom from them apart from the reasons of conscience to surpass all the
difficulties that came their way. All these qualities are usually part of people with a lively and
impatient nature. It would therefore not be a surprise if there were those among the French who

2 Rijks Archief ‘s Gravenhage (The Hague), Koloniale Archief 258, Resolutien Here XVII, 3 Oktober 1685.
3 Rijks Archief, ‘s Gravenhage (The Hauge), Koloniale Archief 259, Resolutien Here XVII, 6 Oktober 1687.
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would not have the necessary flexibility of character. Note must also be taken of the provinces
(in France) where they came from since the inhabitants of some are much more obedient than
others.* Under the date 16 November 1687 the Lords XVII informs the Cape that French and
Piemontoise Refugees will be coming to the Cape and once again it is confirmed that they are all
of the reformed religion and for the exercise of their religion a minister will accompany them.>
On 19 December 1687 the Chamber of Delft forwards the names of people who will be coming
to the Cape on the ship Voorschooten — people who as a result of “the persecution of the true
Reformed Religion in France” have come to the Netherlands. In the same letter the names of
the passengers on board the Oosterland are also identified as “French Reformed Refugees”®
Problems with the French at the Cape arose during 1688 and 1689 when they twice asked to be
resettled on other land than that given to them and also asked for an own French congregation.
When the matter came up in the meeting of the Political Council in the Cape on 28 November
1689, the Commander, Simon van der Stel said that he was worried and experienced many
difficulties from some of the “so called refugees”, who left France under the pretence of religious
persecution by their King. They settled in the Netherlands, where they lived an idle and lazy life
under the pretence of being devotees, members and supporters of the Protestant faith. In the
end the Council decided to reign in the French impertinences, stop all conspiracies in time by
giving them a thorough rebuke and to reprimand them seriously to do their duty. They were also
seriously warned to keep to the conditions of the contract under which they came to the Cape
and to refrain in future from troubling the Commander with such impertinent requests and to
be satisfied with the Church Council of the Stellenbosch Church.” In the meantime Rev Simond
had also written a letter with the same request to the Lords XVII.8 His request to the Lord XVII
was granted? so that in 1691 a third congregation in South Africa was established — the French
speaking Drakenstein congregation. By 1691 The Governor, Simon van der Stel, states it clearly
that he does not want any more French at the Capel®. This is again repeated in a letter from
him on 2 July 16991 which leads to the decision of the Lords XVII on 22 June 1700 in which
they decided that they wanted colonists of the reformed or Lutheran faith at the Cape “but no
French”.12 When handing over the power in the colony to his son Willem Adriaan van der Stel on
30 March 1699 Simon van der Stel warned him that of all the population groups at the Cape the
French were the least to be trusted.!3

Through a deliberate policy of the Governor and the Political Council the use of French at the
Cape was smothered so that by 1723 we read that there was only 25 or 26 elderly French left,
who still spoke French®. Through this policy the Drakenstein congregation was fully incorporated
into the Dutch Reformed Church with Dutch as its official language.

4 Reflexions, Premier Projet d’Etablissement. In: C Spoelstra, 1907. Bouwstoffen voor de Geschiedenis
der Nederduitsch-Gereformeerde Kerken in Zuid-Afrika. Part 2. Hollands-Afrikaansche Uitgevers-
Maatschappij, v/h Jacques Dusseau & Co. p 654.

5 State Archives Cape Town, C 512, Incoming Documents 1685-1687: 16 November 1687.

6 State Arhives Cape Town, C 512, Incoming Documents 1685-1687: 19 December 1687

7 Resolutions of the Political Council 1681-1707: 28 November 1689. Suid-Afrikkaanse Argiefstukke,
Kaap No 1, Kaapstad 1957.

8 Rijksarchief Den Haag, VC 168: Letter from Pierre Simond to the Lords XVII, 15 June 1689

9 State Archives Cape Town C 418, Incoming Documents, 17 December 1690

10 Sate Archives Cape Town, Outgoing Documents (1691-1692): 29 June 1691

11 State Archives Cape Town, Outgoing Documents (1699-1700): 2 July 1699

12 Colonial Archives 261, The Hague, Resolutien Here XVII(1699-1700): 22 June 1700

13 C Spoelstra, Bouwstoffen voor de Geschiedenis der Nederduitsch-Gereformeerde Kerken in Zuid-Afrika
11, p 602 Hollandsch-Afrikaansche Uitgeversmaatschappij, Amsterdam, 1906.

14 Church Archives Stellenbosch, G31/1, Resolutions, Church Council Drakenstein (1715-1730): 23
February 1723.
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From the above we can clearly see how the French were seen in the official circles of
the Netherlands during the late seventeenth and early eighteenth century. There was
acknowledgement of the fact that they were reformed and that they endured a lot of persecution
for the sake of their faith, they were seen as people with a lot of courage and guts and as
freedom loving. Exactly these characteristics however also made the Dutch wary that they might
be too independent and hard headed. A 1689 it was apparently exactly these characteristics that
brought them into conflict with Governor Van der Stel and the Political Council. A situation which
made any more French refugees as part of an official colonisation scheme persona non grata
at the Cape. We also find in the early documentation that the refugees are identified as French
Refugees and sometimes as French Refugees of the Reformed faith, or as French Reformed
Refugees. Not once are they referred to as French Huguenots or just Huguenots. It is difficult
to explain why this was the case because we know that the term Huguenot was used from very
early on in their history. It also raises the question about when in the history of South Africa was
it started to call the French Refugees, Huguenots?

Another question to be answered in this regard is how did French refugees in South Africa
identify themselves, what did they see as their identity? In his letter to the Lords XVIl on 15 June
1689 Pierre Simond more than once refers to his compatriots as “the French” or as “refugees”.
He starts his letter with the words “After we have lived under oppression and barely had the
freedom to even complain or sigh in secret, | consider myself lucky that | can now breath in
freedom in the shadow of the honourable Company.”1> On 9 March 1691, 65 members of the
Drakenstein congregation in a letter to the Commander Simon van der Stel and the members of
the political Council subscribe to a petition in favour of Pierre Simond in the case regarding the
differences between him and Jacques de Savoye, a fellow refugee. They bring to the attention
of the Council that they have never heard such insults against a minister as that which Savoye
uttered against Simond, “not even in France where ministers were so hated by big and small
and where they had free reign to insult ministers”1® In an answer to the demands of Jacques de
Savoye accompanying a letter of May 1691 to the Governor and Council, Pierre Simond starts
his answer with the following: “Pierre Simond, minister of the Word, driven from France by the
persecution, sent to French refugees at the Cape of Good Hope by the providence of God and
the lords of the Eastern Company”!7 In the same document Simond also quotes a letter written
by Mr Baudaen a director of the Chamber of Middelburg. He notifies Simond about complaints
that were circulating about him and the way in which he manages the congregation. He then
continues “You will know, and that is the truth that these poor people, French refugees, are
in a strange land to which they fled far away not to be under the dominance of a church like
that of the pope of Rome. They departed for the sake of freedom of conscience and to go and
live in peace.”18 In June 1703 a request signed by the Rev Henri Beck, the successor of Pierre
Simond, elder Francois du Toit and deacons A de Villiers and A Vivier, is addressed to the Lords
XVIL. In the request they point out that the Rev Beck was instructed to preach only in Dutch
while the majority of the congregation did not understand Dutch and could not follow a sermon
in that language. They point out that out of a total of one hundred and sixteen married an
elderly persons there are only about 25 that understand enough Dutch to follow a sermon in
that language. They request the Lords XVII to allow the minister to preach in French once every
two weeks. They express their goodwill towards Dutch and would that their children had more
opportunities to be taught in Dutch. They also promise to attend the Dutch services regularly.

15 Rijksarchief Den Haag, VC 168: Letter from Pierre Simond to the Lords XVII, 15 June 1689

16 State Archives Cape Town, VC 169, Letter from Drakenstein Congregation to the Political Council

17 State Archives Cape Town, VC115: Letter from Pierre Simond to the Governor and Council, May 1691.
18 State Archives Cape Town, VC115: Letter from Pierre Simond to the Governor and Council, May 1691.
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Also very important for this article is the way they identify themselves in this letter. They
recognise in truth the great favour which has been bestowed upon them during the past 14 to
15 years and they are grateful for that. “In a time when their property was taken from them and
they were driven from their fatherland it pleased them (the Lords XVII) in their kindness to settle
the French in this land.” Under the wise and just government of the honourable and reasonable
Mr van der Stel they enjoy in peace and tranquillity the fruits of the land. “But even more is the
fact that they enjoy freedom of conscience as well as the free and open exercise of their faith
(which is the most precious thing on earth and for the sake of which they left their fatherland
and their people) for which they were given a French minister, the Rev Simond.”*® Apparently
the request was granted because we read in the resolutions of the church council of 1715 and
on 8 May 1718 that services were held in both Dutch and French.?? By 1723 there are only 25 or
26 “old French” left and so the French language disappears at the Cape and outlaying districts.

No further documentation of a specific French refugee identity is known during the eighteenth
century. The Drakenstein congregation in effect became a Dutch Reformed Congregation. From
reports we know that the congregation during the eighteenth century was seen as a lively and
one of most spiritual was at the Cape.

At least up until 1703 we know that the French refugees were quite aware of their identity
and that it entailed persecution and refuge for the sake of freedom of conscience and the right
to exercise their reformed faith in freedom. They identify themselves as French Refugees for
whom freedom of conscience and the free and open exercise of their faith are the most precious
things on earth.

3. FIRST COMMEMORATION EFFORTS 1824 AND 1851

In 1806 the Cape became a permanent British colony. This had very far reaching consequences
in terms of ecclesiastical, educational and social development at the Cape. With regard to the
relationship between church and state the British pretty much had the same view as the Dutch —
the state both protected and controlled the church. For the first time the state granted permission
that the Dutch Reformed congregations may assemble in a synod the first of which was held in
1824. The congregations multiplied throughout the Cape colony, educational institutions came
about and slowly but surely a “Dutch-French=Afrikaner” nationalism developed in response to
the British rule who tried to anglicize both the church and the educational system at the Cape.

1824: In 1824 the first volume of Het Nederduitsch-Zuid Afrikaansch Tijdschrift, the first Dutch
language general newspaper in South Africa, was published under the editorship of Abraham
Faure (1795-1875) — it would continue until 1843. It was an undertaking in co-operation with
Thomas Pringle who was responsible for the English edition of South African Journal —an English
paper similar to the Dutch edition. Only two editions of the South African Journal appeared
before Lord Charles Somerset stopped its publication for political reasons. Abraham Faure was
the great grandson of the French refugee Antoine Alexander Faure who arrived at the Cape
in 1714 and then settled in Stellenbosch. Apart from really pioneer work in many areas like
publishing, education, church and cultural undertakings Abraham Faure was also the father of
the idea of a Dutch Reformed Theological Seminary where students from South Africa could
do their theological training in South Africa. The seminary opened it doors in Stellenbosch in
1859 as the first institution for theological training in South Africa. The Seminary facilitated

19 State Archives Cape Town, VC 169: Request Drakenstein Congregation to the Lords XVII, June 1703.
20 Cape Church ArchivesG31/1, Resolutions of the Church Council Drakenstein (1715-1730), 17 February
1715 and 8 May 1718.
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the establishment of schools in Stellenbosch and eventually also the birth of the University of
Stellenbosch. He was also one of the founder members of what is today known as the University
of Cape Town.2! In 1849 Faure became the first editor of the newly established De Gereformeerde
Kerkbode (The Reformed Church Messenger). He remained editor until 1868.

In the very first edition of the Nederduitsch Zuid-Afrikaansch Tijdschrift in 1824 22 the French
refugees surface again when Faure publishes an article on “Gedenkteeken Ter Eere der Fransche
Vlugtelingen” (a Memorial in Honour of the French Refugees). From the article itself it looks as if
the content was given to him by descendants of the French Refugees. The article is the very first
plea to commemorate the Refugees in South Africa. The article points out that various memorials
have up to then been erected in South Africa to commemorate persons who ensured the safety
of the colony (volksplanting). “However no memorial has been erected to commemorate earlier
events of which our fathers tell us.”23 Faure writes that he was therefore very happy when he
received what follows and saw that the descendents of the “French Protestant Refugees, are
proud of their descent, and wanted to keep the memory of their brave ancestors alive through
the establishment of a memorial in their honour. It was especially necessary in their times
(1824 PC), when an indifference and coldness towards religion could be seen, to remind the
descendants of those pious people what their ancestors had over for their religion so that the
descendants of those people, through the grace of God, could be warned to be careful of all
irreligiousness and idolatry and be encouraged to keep on serving God faithfully, the God for
whom their ancestors were persecuted and why they sought out these parts of the world.”?*
Faure then continues by quoting the letter which he received to publish. This is a remarkable
document which gives insight into how the descendants of the French refugees saw themselves
by 1824 — 136 years after their forefathers arrived at the Cape.

“The year 1685 will always be kept as an important memory by the confessor of Reformed
faith. In that year, on the cruel command of Louis XIV, the Protestants in his kingdom lost their
privileges of freedom of religion that was granted to them by Henry IV and the whole of France
executed a bloodbath against those who are of the Reformed Religion. The confessors of the true
religion were persecuted in an inhuman way. Those that could, fled to England, Holland, America
while some sought refuge in this colony, to exercise their religion undisturbed amongst the then
wild and rough inhabitants of Africa. We then, the descendants of those virtuous and pious
people who sacrificed blood and goods for the sake of God and the truth; we who were blessed
by Providence in these parts so bountiful, that we can still confess the same religion that our
ancestors sacrificed all timely pleasures for — we decided to build a memorial in honour of our
forefathers; vivify our memory of them; encourage future generations to follow the footsteps of
our forefathers on the way of true piety and we wish to do it on the place where we can still see
some remains of the first dwelling of the persecuted French Protestant Refugees.

And who is there amongst their descendants who refuses to contribute something? Who is
there so bereft of any feeling of own worth, that will not see it as an honour to show the value
of their descent? Who's heart does not already jump with joy to be able to show his gratitude.
Yes we expect that every descendent of those pious men will not hesitate to give at least one
penny for this worthy cause.

NB. We also request that if there are any memorabilia in the families of descendants, to lend

21 H A Heyns, Faure Abraham. In: W J de Kock & D W Kruger, 1986. Suid-Afiikaanse Biografiese
Woordeboek, Deel 1I. Raad vir Geesteswetenskaplike Navorsing. Goodwood, Kaapstad, Nasionale
Boekdrukkery, p 233-237

22 Nederduitsch Zuid-Afrikaansch Tijfschrift, Januarie — April 1824.

23 Nederduitsch Afrikaansche Tijdschrift, 1824, first edition, 69.

24 Nederduitsch Afrikaansche Tijdschrift, 1824, first edition, 69.
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that to the Commission (which will be chosen in due time) so that they can compile a record to
be kept in the Memorial.

Those who desire to be of help in this worthy cause are requested to make known their
names and contribution, and when sufficient subscriptions are received, a Commission from the
subscribers will be appointed to gather the subscriptions and complete the project.

Anybody else than the descendants of the French Protestant Refugees are also requested to
sign and to place after their name, the people (tribe) from whom they come.

The contributions, which are already many, can be made at Mr J F Beck, in Longstreet nr
65.%°

In the second edition of his book Di Geskidenis van ons Land in di Taal van ons Volk in 1895,
(the first edition was in 1877), a first attempt to write the history of South Africa “Ons Land”
in Afrikaans was made by the Rev S J du Toit. On p 49 he gives a list of the names of Huguenot
descendants that made contributions for the proposed memorial.2®

In the second edition of the newspaper, May—June 1824 the oath that the French Refugees
had to take on their coming to South Africa is published and in the third edition (July-August
1824) we find the Bylaws of the 1688 undertaking in both French and Dutch.

The article in the first edition of the newspaper from 1824 brings forward some remarkable
information about the French refugees and their memory and identity in South Africa. After
being absent form historical documentation for the larger part of the eighteenth century we find
them back in the very first edition of the first Dutch newspaper in the history of South Africa Het
Nederduitsch Zuid-Afrikaansch Tijdschrift. They are still identified as French Refugees, and clearly
the memory of what they experienced in France, especially in 1685, concurs with what we read
in the documents of the late seventeenth and early eighteenth century — it is not and invention
of later generations. It is also still recognised that they fled for freedom of religion and that they
exercised that right at the southern tip of Africa. We do not know who wrote the article but it
is clear that there is a memory of their forefathers amongst the descendants of the French and
this memory is now (1824) combined with a desire to build a memorial in their honour and to
pass their values on to future generations. Even if one gets the impression that “the forefathers”
are perhaps one-sidedly seen as people who, all without exception, are representatives of those
very high religious values it is nevertheless significant that “the forefathers” are remembered
and that there is a desire to commemorate them. There is also the idea that the whole effort for
a memorial must be organised through the appointment of a committee with a list of subscribers
— a Society? — all of this is definitely on the agenda. Can one hear sounds of an upcoming
nationalism against the British colonialism when the descendents of the French are reminded
of the value of their descent and when other members of society (the Dutch?) are requested to
also sign on and to indicate from which people (tribe) they descend?

Differences of opinion about the undertaking itself as well as about the secretary and
treasurer who were not of pure Refugee ancestry brought about that nothing came from this
effort.

1851: On the 15 of May 1851 a meeting was held on the farm of Mr J E de Villiers Louw under
the chairmanship of Mr D J Joubert in the Groot Drakenstein valley. The following resolution
was taken: “This gathering acknowledges the huge lack in proper education that exists in Groot
Drakenstein at the moment amongst the members of the Reformed Church. Amongst the poor
members there are quite a few children who are growing up without a proper education in the

25 Nederduitsch Afrikaansche Tijdschrifi, 1824, first edition, 69-71.
26 S J du Toit, 1895, Di Geskidenis van ons Land in di Taal van ons Volk. Tweede Uitgaaf. (Aangevuld tot
1895, en vermeerder met Bylage). Paarl, D F du Toit &Co., Beperkt, Drukkers en Uitgewers. 1895.
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exercise of Letters. The meeting therefore decides that a school institution should be established
—(asnear as possible to the centre of Groot Drakenstein) under the name of the Groot Drakenstein
Institution of Education and Schooling in co-operation with the Paarl Reformed Church”?7 At the
same meeting it was also decided that the children of poor parents would receive free education
or at a much reduced price. Pupils that lived far away from the school would also pay less school
fees than those children who lived nearer to the school. The teacher had to be a member of
the Dutch Reformed Church and a person who leads an exemplary ethical life. The teacher also
had to be qualified to teach in Dutch, English, writing, bookkeeping, geography, church and
general history and had to be able to catechize the children and if possible also teach them
to sing. The teacher would also have to be personally approved by the minister of the Dutch
Reformed Church in the Paarl.2® At a subsequent meeting on 29 July 1851 it was decided to
use the land which Mr du Pree donated, because there were already rocks and clay on the land
and more than enough water. The land was also situated along the road that the people from
Groot Drakenstein used to go to church and it was near to the centre of Groot Drakenstein.2® On
15 August 1851 it was further decided that effort had to be made by Mr C C de Villiers to have
the so called “Oude Kerk Grond” (the Old Church Land) added to the donation of Mr du Pree —
increasing the total of land to about 3.5 morgen. That the inhabitants of Groot Drakenstein were
well aware of the meaning of the “Oude Kerk Grond” can already be seen from the unanimous
resolution of 29 July 1851: “that while the school is going to be erected on the same place
where the first public worship of the French refugees was held, another proper name should
be added from the history of the French Protestant Refugees so that the school should at the
same time be a memorial-pillar to commemorate them. The building must be built in the form
of a commemorative-pillar; because this school must serve both as a memorial in honour of
our forefathers the French Protestant Refugees and for the education of our youth as members
of the Reformed Church.”3% On 1 October 1852 the proper name which was mentioned in the
resolution of 29 July 1851 was used for the first time when it was moved by Mr H F de Villiers
and seconded by Mr D J Joubert “that the school building be given the name “Simondium” in
memory of Pierre Simond, the first minister of the French Protestant Refugees who for a few
years held their worship services on the place where the building is currently being built.”3!
Today that whole area is called Simondium. The meeting of 29 July also appointed the following
board of directors: D J Joubert (chairperson), H F de Villiers (secretary), ] W Louw (cash-keeper),
P F Hugo, J P du Pree, F J Malherbe and J S Marais.

It was decided that the Memorial for the French Protestant Refugees at “De Oude
Kerkgrond”(the Old Church land) or Simondium as it is called today would be inaugurated
religiously on 6 April 1853,32 exactly 201 years after Jan van Riebeeck landed at the Cape
of Good Hope and a date which he (Jan van Riebeeck) in 1654 declared had, to be kept “to
God'’s honour and with thanksgiving as a fixed day of thanksgiving and prayer” so that it may

27 Minutes of the founding meeting 15 May 1851. In G B A de Villiers, Niel Marais & M L Wiese, 1956,
Het Sticht Simondium 1852-1956. Gedenkboek opgestel by geleentheid van die inwyding van die nuwe
skoolgebou Pierre Simond op 30 November 1956. Pro Ecclesia-Drukkery, Birdstraat, Stellenbosch. p 21.

28 Minutes of the founding meeting 15 May 1851. In: G B A de Villiers, Het Sticht Simondium 1852-1956.
Gedenkboek, p 21.

29 De Villiers, Gedenkboek, p 21.

30 Notule van vergadering van 29 Julie 1851. In: G D B de Villiers 1956, Gedenkboek, p 22

31 Notule van vergadering van 1 Oktober 1852, In: G D B de Villiers 1956, Gedenkboek, p 24

32 De Villiers, G D B, Niel Marais en M L Wiese (reds), 1956, Het Sticht Simondium, 'n Skoolinstelling
en Gedenksuil. Gedenkboek opgestel by geleentheid van die inwyding van die nuwe skoolgebou Pierre
Simond op 30 November 1956. Pro Ecclesia-Drukkery, Birdstraat Stellenbosch.
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never be forgotten by their descendants.”33 On the same day the school was also opened. The
inauguration ceremony was conducted by the Rev G W A van der Lingen from the Paarl. A call
was also put out that anything antique that the “French Protestant Refugees” brought to the
Cape, along with ancestral lists of names, histories or any information with regard to them that
could help to enliven their history, be entrusted to the board of directors to be kept in the safe
room.34 It is not sure whether the safe room in the commemoration pillar was ever used for
the purpose for which it was built because by 1 July 1854 there is a request by the Reading
association to place books for a library in that part of the building.3>

In the documentation about the school-memorial we find that the descendants of the
French still call their ancestors and themselves French Protestant Refugees — still no mention
of “Huguenots” in South Africa. The whole effort of 1851 is very strongly linked to the Dutch
Reformed Church and the religious character of the event. The question can be asked whether
it was purely chance that the date of 6 April 1653 was chosen for the inauguration of the school
or was it a deliberate choice to also adhere to the command of Jan van Riebeeck from 1654. The
main aim of the school-memorial was to provide proper education in Dutch for the people from
Groot Drakenstein. The condition of education for the Dutch speaking part of the population
at the Cape was really dismal at that time. Everywhere there were efforts by Dutch speaking
leaders to put this right. That a school-memorial for the French Refugees was also used for this
purpose show how completely integrated the French by then were with the Dutch. Their church
was also completely integrated with the Dutch Reformed Church and they made common cause
with the Dutch for the education of their children while at the same time commemorating their
ancestors. It is also clear that there was some form of organisation amongst the descendants of
the Refugees. There were committees and deliberate efforts by a community to undertake the
building of a memorial as well as to collect ancestral memorabilia which all shows the embryo
of an organisation. This can lead us to the conclusion that all of this was a forerunner of the
eventual establishment of a Huguenot Society of South Africa. In the decades to come there
would be more attempts.

4. TWO SCHOOLS 1873 AND 1882

1873: During the first half of 1873 Andrew Murray drew up a memorandum3® that would
serve before the a meeting held in the Dutch Reformed Church of Wellington on 25 June. The
memorandum contained a proposal that a Huguenot Seminary be established in Wellington. The
main aim of the Seminary was to be a institution where a thorough Christian education for the
sake of the country would be given to young girls to enable them to become teachers all over
South Africa and also to equip young women to be ready to work in any place to where God may
call them in his Providence.3”

Murray also says in the memorandum that at a Mission Conference in 1872 the desirability
of a memorial was discussed to commemorate the coming of the Refugees, they who left their
homes and families to serve God in freedom and truth. And what better way to answer to the
calling than to erect a school dedicated to commemorate them in these parts which are so

33 Jan van Riebeeck, Daily Journal Part I, 1651-1655, 6 April 1654. Publication of the Van Riebeeck
Society. Cape Town, Balkema 1952.

34 G D B de Villiers, Gedenkboek, p 26.

35 G D B de Villiers, Gedenkboek, p 26.

36 Andrew Murray, 1873, Memorandum De Hugenotenschool te Wellington. In: Du Plessis, J,1920, Het
leven van Andrew Murray. Uitgave van de Zuid-Afrikaansche Bijbel Vereniging. Kaapstad. p 285.

37 Du Plessis, 1,1920, Het leven van Andrew Murray. Uitgave van de Zuid-Afrikaansche Bijbel Vereniging.
Kaapstad. p 293.
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holy to us, parts where the dispelled “Huguenots” first found rest and could again serve God
on their own land. It is in the trust that the Huguenot school in Wellington will answer to this
holy intention that Murray had decided to get ready and to build the Huguenot Seminary.38 De
Gereformeerde Kerkbode of 25 November 1873 reports about the inauguration of the buildings
of the Seminary on 25 October 1873. A large number of the members of the synod of the Dutch
Reformed Church, which was in session during those days in Cape Town, came to Wellington
by train. The Moderator of the Synod opened the gathering while an address was given by prof
N J Hofmeyr of the Theological Seminary in Stellenbosch. The Kerkbode also reports that an
old “Huguenot” relic, namely a piece out of one of the walls of the first building that served as
school and church for the first “French Refugees” was shown by the Rev George Morgan during
his speech at the meeting.

With this development we find that for the first time in South Africa, as far as could be
established, the term “Huguenot” is used as indication of the “French Refugees”. The terms
“Huguenot” and “French Refugees” are used by the Kerkbode in its report of the occasion while
Murray writes about “refugees” and “Huguenots” in his memorandum. It is not clear when
the term “Huguenot” came into use in the South African context. A Good guess can be that
it must have been somewhere between 1867 and 1873. In 1867 the book of Samuel Smiles
The Huguenots: their settlements, churches, industries in England and Ireland was published in
London by J Murray. From information years later we know that the book was known at the Cape
as a British colony and the question is whether it was perhaps instrumental for the use of the
term “Huguenot” in South Africa? The main aim of the Huguenot Seminary in Wellington was
the education of young girls to become teachers and to prepare them for Christian service in any
area to which God sent them. One can say that the Huguenot Seminary was about education and
mission. According to many reports it was a great success. The name of the Seminary was the
Huguenot Seminary because it was built in a town and area which was known as an area where
many Huguenots settled. It was the intention that it must serve as a memorial for the Huguenots
but as far as can be gathered it was never the intention for the Seminary to be a place where
Huguenots memorabilia or lists of Huguenot descendants would be kept or where any form of
a Huguenot Society would be housed. The main language used at the Seminary was English just
as most of the staff were English. This would lead to the establishment of another Huguenot
Memorial School in Daljosaphat by the Rev S J du Toit in February 1882.

1882: By 1876 the Rev S J du Toit of the Paarl felt that nothing has yet been done to commemorate
the coming of the French refugees to South Africa in a proper way. By that time the Society
for Real Afrikaners (Genootskap vir Regte Afrikaners) with Du Toit as a leading figure, was an
upcoming movement fighting for “our language, our people (nation) and our land”. Du Toit very
well knew that the commemoration of the Huguenots-ancestors would contribute largely to
make the Afrikaners (Dutch and French descendants) aware of their national identity amid the
denationalising and anglicising influence of the British. At that stage is was the policy of the
English government that all the public schools had to be English an no religious education was
allowed in schools. The efforts by Du Toit to fight this, would lead to the establishment and
opening of the “Gedenkschool der Hugenoten”(The Huguenot Memorial School) on 1 February
1882.

To start with Du Toit wanted to make the Afrikaners well aware of the meaning of the
Huguenots. To achieve this he made use of the two journals Die Afrikaanse Almanak a
publication of the Genootskap of Regte Afrikaners since 1877, and Die Afrikaanse Patriot. From
the first issue of Die Afrikaanse Almanak in 1877 he published articles on the Huguenots and

38 Murray, Memorandum, p 286
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their experiences. Under the pseudonym “Ware Afrikaner” (True Afrikaner) he called on the
descendants of the Huguenots to commemorate the coming of the Huguenots to South Africa
in a proper way. He had in mind a “big memorial” on which the Huguenot family names and the
date of their arrival could be engraved. All Huguenot descendants had to contribute to this effort
so that it could be ready by 1888 for the bicentenary commemoration of the coming of the first
Huguenots to South Africa. Du Toit was also of opinion that the memorial had to be erected
in a place where many of the early Huguenots settled — which could be any one of the Paarl,
Wamakersvallei (Val du Charon) — the current Wellington, — Franschhoek or Groot Drakenstein.
He also encouraged readers to write their opinions to the office of Die Afrikaanse Patriot.
Between May and September 1877 Du Toit published a series of 11 articles on the Huguenots
in Die Afrikaanse Patriot. Nothing came from this call in 1877, so Du Toit repeated his call 1880
and also suggested some ideas on how plans could be implemented to get money for the project
from all over South Africa.3°
In 1881 Du Toit again wrote under the pseudonym “Ware Afrikaner” in Die Afrikaanse
Almanak. He now had new ideas for the Memorial — a memorial of clay and bricks merely as
a honour and an adornment would not be worthy of the memory of the pious Huguenots. A
school in the service of the land and the people would be the best and the most useful. He
added that every Huguenot knew that “our country and our people needed such a school and
the name of the school must be “The Real Huguenot School”. The school would have to comply
with certain requirements — it had to be:
e areal national school where respect for “our” ancestors; love for “our” people; knowledge
of “our” history and a true national feeling would be cultivated;
e areal Afrikaans school where Dutch and English and everything that belongs to a civilised
education will be taught thoroughly;
e areal Huguenot school where the spirit of the Huguenot ancestors will be kept and
honoured;
e areal Christian school in which the Bible will have a place of honour and be the foundation
of all education;
¢ areal Reformed school where the pupils will be taught the pure dogma and learn to sing
the Psalms;
¢ areal normal training school where teachers will be trained;
¢ areal educational school for young Afrikaners who wanted to become ministers or doctors
etc.;
¢ areal public school where Boer-children could receive a decent civil education and learn of
the most necessary things;
¢ areal boarding school to which children from all parts of the country could come and be
under good supervision;
¢ areal free school without government subsidies and government supervision;
e areal inexpensive school where poor children would receive education;
e areal Memorial school in which old Huguenot memorabilia, genealogies, portraits etc.
could be gathered and kept.
In this proposal Du Toit also saw the fulfilment of his own ideas about Christian-, mother tongue-
and national education. The school would be the true memorial for the Huguenots in service of
their descendants.
On 13 December 1880 Du Toit called a meeting of interested friends to present to them his
plans for a Memorial School. Four days later a committee discussed Du Toit’s proposal. Other

39 Henn, MMT, 1984, De Gedenkschool der Hugenoten in Kultuur-Historiese Perspektief. In: Huguenot
Society of South Africa, Bulletin 22, 1984-1985. p 21-22.
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proposals were also brought before the committee: a memorial plague at the Paarl market
square, a fountain for the citizens of and visitors to the Paarl, and even a hydro cure. In the end
Du Toit’s proposal for a memorial school was accepted. After much planning and hard work the
school was opened on 1 February 1882 on the farm Kleinbosch in the Daljosaphat district of
the Paarl. Kleinbosch was the farm that belonged to Francois du Toit, who came to the Cape in
1686. Initially the school was housed in the homestead while the cellar was being converted into
a school. On 14 March 1883 the new school building was inaugurated — a beautiful Georgian
style double storey building with the words “Gedenkschool der Hugenoten 1883” displayed on
the roof. So many people attended the function that not everybody could be seated inside the
school. D F du Toit and Andrew Murray gave speeches at the occasion. Throughout the whole
exercise the people of South Africa were kept informed of developments through Die Afrikaanse
Almanak and Die Afrikaanse Patriot. There was indeed very wide support for the school from all
over the country as can be seen form letters of support from places like Hopetown and Petrusville
in the Northern Cape, Dundee in Natal, Harrismith in the Orange Free State, Richmond in the
Karoo, and nearer in the Boland itself places like Rheebokskloof and Wemmershoek.

Initially it went very well with the school but in time there was a shortage of funds and of
pupils. There was also resistance to the fact that the school was seen as anti-English and in
opposition to English schools like the Huguenot Seminary in nearby Wellington. The theological
views of Du Toit was also not much loved and accepted in Dutch Reformed Church circles. All
of these factors lead to the undetermined closure of the school by the end of 1888 — the year
in which it was supposed to serve as a living commemoration for the bicentenary festivities
commemorating the coming of the Huguenots to South Africa. In 1888 both the Rev S J du Toit
and his brother were in the Paarl due to the illness of their mother. Both brothers saw it as an
ideal opportunity to organise a Huguenot commemoration for 1888. On 18 April 1888 a meeting
was held in the Memorial School under the chairmanship of SJ du Toit. Some 24 people from
surrounding areas were present. Some see this gathering as the embryo of a Huguenot society in
South Africa. The aim of the meeting was to plan a Huguenot commemoration in September 1888.
Elaborative plans were set out for this commemoration: The commemoration would take place
in the Paarl district because it was especially in that area that the first Huguenots settled in 1688;
a music festival would be held in the Paarl under the leadership of S J de Villiers and Mr Rocco de
Villiers; a Memorial script signed by the descendants of the Huguenots would be placed in the
Simondium Memorial-School to be kept there; a dinner would be held in the Memorial School
on Kleinbosch and a cairn would be packed under the old oak tree that was planted by the first
owner of Kleinbosch, Francois du Toit. Lastly a committee would be appointed to execute the
plan. A next meeting later in 1888 was envisaged but it had to be postponed to 1889. Eventually
nothing happened. All that remained was the Gedenkschool der Hugenoten and that was closed
down indefinitely at end of 1888. It reopened on 1 October 1889. Financial difficulties forced it
to ask for government aid in 1895. Although it was then subjected to government inspection it
succeeded to keep its Christian-national character. After many problems surrounding SJ du Toit
and his views and after many tribulations and necessitated changes, the school had to finally
close down by the end of 1910.40

The Gedenkschool der Hugenoten is a remarkable chapter in the history of Huguenot
commemoration in South Africa. It seems that by 1880 the term Huguenot had become
fully accepted in South Africa and although the name French Refugees was still used it is
Huguenot that dominates. Again, like in the case of the Huguenot Seminary in Wellington, the
commemoration of Huguenots is used to serve another cause than the mere commemoration

40 Henn, MMT, 1984, De Gedenkschool der Hugenoten in Kultuur-Historiese Perspektief. In: Huguenot
Society of South Africa, Bulletin 22, 1984-1985. p 21-27.
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of the Huguenots. In the case of Wellington it was education and mission now it is education
and Afrikaner nationalism. Nevertheless the commemoration aspect remains very important.
The history of the Gedenkschool does not say much explicitly about the values of those early
Huguenots, values like freedom of conscience and freedom of religion. Clearly those values are
there and they are to be preserved but the cause is now something else. Du Toit and his fellow
Patriots are fighting the cause of the Afrikaners and Afrikaans as language. That is why they
are not so friendly towards the Huguenot Seminary in nearby Wellington because that English
institution threatens to absorb Afrikaans daughters into the English culture and way of doing.
Du Toit and his fellow “Patriotmen” realised that one of the greatest threats to the upcoming
Afrikaners was the English oriented public and private schools. That is why the commemoration
of the Huguenots through a Memorial School with very specific requirements was such a useful
vehicle. It is not to say that Du Toit and his “Medepatriotte” (Compatriots) or even Andrew
Murray and his fellow workers were not honest in their commemoration of the Huguenots, but
the commemoration was also used with other motives in mind. It is also not to say that the “other
motives” were not justified at that time. The British Empire was at its peak, education facilities in
the Cape Colony was especially poor among the Dutch population. Also, the Empire increasingly
became a threat to the continued existence of the both the Dutch and the French at the Cape,
they, who through history, had developed into a new people, the Afrikaners with an own distinct
language Afrikaans and who mostly belonged to the same church — the Dutch Reformed Church.
In the end the Gedenkschool der Hugenoten did not survive the aims of its builders. But the
building itself remains up to this day a commemoration of the Huguenots of South Africa. On 14
March 1998, exactly 115 years after the inauguration of the original Gedenkschool the Afrikaans
newspaper Die Burger reported that the school from 1883 was in a dilapidated state, but enough
money had already been collected to restore the Gedenkschool der Hugenoten to its original
state as a commemoration of the Huguenots and also as a beacon of light in the history of South
Africa.* Today the school is governed by a board of Hugenote Gedenkschool Trustees, it is still
seen as a Huguenot Commemoration and is used for all kinds of cultural events such as a writing
school for Afrikaans speaking pupils from all population groups.

5. PREPARATIONS FOR THE BICENTENERY COMMEMORATIONS

31 July 1885: On 31 July 1885 a meeting was held in Cape Town under the chairmanship of
the Chief Justice Sir Henry de Villiers. The aim was to plan for a Huguenot festival in1888.
Several proposals were made like the unveiling of a Huguenot memorial pillar in that year. The
Chief Justice himself was in favour of the idea that a building be erected for the South African
Athenaeum as a memorial to the Huguenots. He also felt that whatever the memorial may be it
must be something that will attract attention, not create an image of smallness, exhibit true art
qualities and be so designed that through its allegorical image in marble or whatever material, it
will truly recall to mind the great event.*? A Preliminary committee was appointed comprising of
the Chief Justice, church ministers and members form the Legislative Assembly — The Committee
members were Sir JH de Villiers, the Revs Du Plessis, Steijtler and Leibbrandt, the honourable JA
Combrinck MLC; M L Neethling MLC, JS Marais MLC; DC de Waal MLC; D F du Toit, the Rev prof
Marais and Christoffel C de Villiers who was asked to act as secretary of the undertaking.

From a report in the Cape Times of 3 August 1885 one can gather that the committee was

41 Hugenote Gedenkskool presies 115 jaar oud. Die Burger Woonburger;, 14 Maart 1998.
42 Henn, MMT, 1984, De Gedenkschool der Hugenoten in Kultuur-Historiese Perspektief. In: Huguenot
Society of South Africa, Bulletin 22, 1984-1985. p 24.
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larger than just the people mentioned in the Zuid-Afrikaan of 1 August.*> Without taking a final
decision the meeting of 31 July 1885 expressed the opinion that a memorial for the Huguenots
must be erected and the balance of money collected for this purpose had to be used to form
a fund for the education of poor children, descendants of the Huguenots.** This Meeting was
reported in several journals. The Cape Times of Monday 3 August 1885 refers to an article in
the Volksblad of 31 July about the same meeting and then gives the following very interesting
comments which says quite a lot about how the Huguenots were seen in South Africa at that
time:

“From the remarks of the Volksblad and from the omission on the part of the twenty five
representative gentlemen to communicate their project to other journals it may be presumed
that the descendants of the Huguenots immigrants intend to keep the celebration in their own
hands. Otherwise we believe that other colonists, who cherish the memory of a noble struggle
for religious freedom would heartily join in the movement. The Huguenot families, having
parted with their mother tongue were not the exclusive in carrying out the first social law. The
language was sacrificed for the dominant will of the Dutch Government and Mr Theal writes
“the intermarriage which after a few years became common between the colonists of different
nationalities tended to obliterate all distinctions between them. Mr Theal writes of them:
“These were undoubtedly the best settlers the Colony had yet received. The immigrants from
the Netherlands were all of one class, but these were of various stations in society. Some had
been of high rank in France, others were manufacturers, others again vine-dressers or gardeners.
It is from the date of their arrival that the manufacture of wine on a large scale was carried on.
The Huguenot blood, therefore was to a great extent the blood of honest peasants and artisans,
but blue or red it soon diffused itself in the general stream, and, as Mr Theal remarks “at present
there can be very few, if any, Dutch South Africans without a mixture of Huguenot blood in
their veins. With respectable pride the Volksblad says — “It is not too much to expect that the
descendants of the noblest blood of France should willingly sacrifice a few sovereigns to keep
green the memory of their fathers who by their sacrifice have earned immortal fame. We would
only extend this pride of race, this inheritance of the best blood of France, to the descendant of
the simplest peasant who risked his worldly goods, his liberty and his life, in what he believed to
be the highest truth.”4°

Although in the end nothing came of the meeting under the chairmanship of Sir Henry de
Villiers it reveals very significant information. For the first time there is the idea of a memorial
which had to convey an allegorical image that will truly recall the greatness of the coming of the
Huguenots to South Africa. From the report on this meeting in the English speaking press in Cape
Town we hear of suspicion that a certain group of the colonist population was deliberately not
informed of the plans because the descendants of the Huguenots apparently wanted to claim
it as something for themselves while the journalist felt that they actually belonged to every
colonist in South Africa who could identify with freedom of religion. What is also very interesting
is to hear the terms in which the Huguenots of 1688 are described: the best settlers the colony
has yet received; the Dutch immigrants were of one class but the Huguenots were from various
stations in society — high ranking people in France, manufactures, vine dressers and gardeners,
people with the blood of honest peasants and artisans. From the date of their arrival the wine
industry bloomed. The article also speaks of “this pride of race, this inheritance of the best blood
of France” which should be shared and not kept for only a few descendants. This was a new way
of seeing the Huguenots of South Africa - a way which influenced the views about the Huguenots

43 See also De Kerkbode, 7 Augustus 1885, p 359.
44 De Zuid-Afrikaan, 1 August 1885.
45 Cape Times, Monday 3 August 1885.
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for generations to come in South Africa - all of them, without exception, noble people, with
noble blood and a noble heritage.

24 August 1885: a public meeting in the Paarl. Already at the meeting in Cape Town under the
chairmanship of Sir de Villiers notice was taken of a movement in the Paarl which was of opinion
that a country wide committee with representation from various areas had to be appointed
so that the whole country could participate in the 1888 festival. The Cape Committee did not
support this idea because they saw it as their prerogative to organise both a festival and a
memorial. The meeting in the Paarl on the other hand felt that the Huguenot memorial had
to be erected in the Paarl because it was there, rather than in Cape Town, that the Huguenots
settled originally. The Paarlites were also of opinion that in Cape Town a Huguenot memorial
would disappear between all the other monuments in the city. After meeting a deputation from
the Paarl it was found by the Cape Town Committee that the ideas from the Paarl were totally
unacceptable. So the Cape Town Committee decided that as soon as more than £5 000.00 for a
memorial had been collected a meeting would be held with subscribers in the Paarl to decide
what had to be done with the balance of the subscriptions. A Possible solution for the problem
was that Cape Town and the Paarl each organise their own festival and support each other.
The Cape Committee rejected this idea and remained adamant that the Huguenot memorial
must come in Cape Town and that they must organise it. In the Paarl it was decided that the
Huguenots be commemorated by a Wine and Agricultural School. In the end nothing came of
either efforts.*®

6. THE DUTCH REFORMED CHURCH AND HUGUENOT COMMEMORATIONS

From June to November 1885 a series of articles appeared in De Kerkbode to bring the
commemoration of the Revocation of the Edict of Nantes in October 1685 to the attention of
members of the Dutch Reformed Church as well as to descendants of the Huguenots, hoping
that as the Reformed Church in France, the descendants of the Huguenots in SA will also partake
in the commemoration. Especially the descendants of the Huguenots must be grateful for the
“religious freedom” (geestelijke vrijheden) that became their part through the departure of their
ancestors from France, and they should show themselves worthy of it.#’

In the issue of 7 August 1885 it is suggested that on Sunday 18 October the Revocation
be commemorated religiously in all the congregations of the Dutch Reformed Churches. It is
also already known what the programmes will be in certain congregations like Wellington and
Franschhoek. In Franschhoek the youth movement will present a programme while in Wellington
the cornerstone of the new hall of the Huguenot school will be laid and a booklet containing the
history of the Huguenots will be published. The editor also suggests that it might be a good thing
if Reformation Day for that year also be commemorated on 18 October. It is also the prayer of
the editor that the spirit of the Huguenots being one of faith and sacrifice to serve the Son of
God will revive in all their descendants.*® In the same edition there is also notice of the meeting
that Sir Henry de Villiers called in Cape Town the previous week and that a public meeting to
discuss the festivities in 1888 will be held on 7 August.*®

46 De Kerkbode, no 35,, Vrydag 4 September 1885; p 400; Henn, MMT, 1984, De Gedenkschool der
Hugenoten in Kultuur-Historiese Perspektief. In: Huguenot Society of South Africa, Bulletin 22, 1984-
1985. p 24.

47 De Kerkbode, 5 June 1885, p 261.

48 De Kerkbode, 7 August 1885, p 359.

49 De Kerkbode, 7 Augustus 1885, 359.
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In De Kerkbode of 28 August there is the follow up of a three column article about the Edict
of Nantes.*® This is followed by another article on the Edict of Nantes on 4 September together
with a report by J H du Plessis on developments between Cape Town and the Paarl.>! The edition
of 11 September contains another sequence on the Edict of Nantes.>?

On 25 September 1885 the sequence on the Edict of Nantes is continued in a five column
article and on p 432 four books on the Huguenots are mentioned in response to requests for
suitable reading material. The first is the Dutch translation from French in 1854 by Dr Changuion
of the work Geschiedenis der Fransche Protestantsche Viuchtelingen van de Herroeping van het
Edict van Nantes tot op onzen tijd. Changuion was a teacher in Cape Town. It is very interesting
to note that in 1854 Changuion still uses the term Fransche Protestantsche Vlugtelingen (French
Protestant Refugee).

The second book is from Smiles The Huguenots in England ( we know this book was first
published in 1867 though the article does not mention the date of publication). The third work is
also by Smiles The Huguenots in France. Both these books are called very readable books by the
editor. The son of the then editor JH du Plessis, Prof J du Plessis later wrote a standard biography
on Andrew Murray who was the founder of the Huguenot Seminary in Wellington in 1873.
This strengthens the opinion that it was through the work of Smiles that the term Huguenot
became to be used in South Africa after 1867. The fourth book is from the Religious Tract Society
Memorial of a Huguenot Family.”3

On 2 October the Editor of De Kerkbode recommends a small book De Herroeping van Het
Edict van Nantes (22 October 1885) to his readers and encourages them to buy it, read it and
distribute it.>*

In the edition of 9 October 1885 it is reported that the Reformed Church in France is planning
to build a new church on the place where the Charenton Church stood in 1685 before it was
demolished. The question is asked whether the descendants of Huguenots in SA won’t participate
in the project by taking a collection on the 18" that can be sent to France? In a letter from French
missionaries in Basutoland it is stated that the French Protestants will very grateful if they hear
that the Huguenots in South Africa want to unite with them in the commemoration to maintain
the unity of origin and faith that could not be broken during two centuries. The editor himself
then poses the possibility that the Huguenots in SA can help the Reformed Seminaries in Paris
and Montauban financially since they are struggling due to the withdrawal of subsidies by the
government. It would not so much be the amount of money but the display of sympathy that
will count. He then again asks for a collection on the 18" or 25t of October and suggests that
it be left to the church leaders to decide which one of the two institutions must be helped. It
can also be left to the French Reformed Church itself to decide.> In the same edition there is
also a short article with statistical information about the Reformed Church in France since the
restoration of 1878.56

De Kerkbode of 23 October 1885 contains a report on the different commemorations of the
Huguenots that were held all over the country and who the people were that made speeches.
Cape Town, Wellington, Franschhoek, Paarl, Cradock and Pearston are mentioned . In Wellington
Sir Henry de Villiers was the keynote speaker. At the end of that commemoration a letter from
the Huguenots in South Africa addressed to the Huguenots in France would be signed by two

50 De Kerkbode, 28 Augustus 1885, 378-388.
51 De Kerkbode, 4 September 1885,399-400
52 De Kerkbode,11 September 1885

53 De Kerkbode, 25 September 1885, 432

54 De Kerkbode, 2 October 1885, 440.

55 De Kerkbode, 9 October 1885, 450-451

56 De Kerkbode, 9 October 1885, 451
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or three representatives of Huguenot families present at the meeting. It is also envisaged that a
booklet and four accompanying lithographs with the symbols of the French, Dutch, Scottish and
South African churches, listing the main events of the Reformation will be published.>” At the
end of article there is prayer by the author of the article “May God grant that these memorial
festivities have an ongoing blessing for our whole church.”>® At the memorial festival in Pearston
Mr J J Janse van Rensburg M.L.A. was the last speaker. He earnestly called upon all those present
that a memorial for the Huguenots be erected to remind us of the coming of the Huguenots to
South Africa. Nearly all the members of the Dutch Reformed Church have Huguenot blood in
their veins. He also proposes the names of members from the congregation to raise funds and
build a memorial.>®

De Kerkbode of 6 November again contains reports of the commemorations in the places
already named but then also adds the name of De Wetsdorp in the Orange Free State where
the Presbytery of de Wetsdorp assembled for the first time ever with members from places like
Edenville and Philippolis. Part of the meeting was a conference with the theme De Herroeping van
het Edict van Nantes (The Revocation of the Edict of Nantes). It is reported that the attendance
at all the services were exceptionally high.®°

It seems as if, with all the articles in De Kerkbode of 1885, that the Dutch Reformed Church
took the lead in the commemorations of the Revocation of the Edict of Nantes, while different
towns and cities quarrelled with each other about the what and where of a Huguenot memorial.
With that it also seems as if the Huguenots of South Africa became something that the Church
claimed. The prayer of the journalist in De Kerkbode is that the memorial festivities will be an
“ongoing blessing for our whole church”. The memorial festivities were held in cities and towns
very far and wide apart in South Africa and many people were involved. The mentioning of the
books of Smiles confirms not only that they were known in South Africa but that they apparently
also had a substantial influence on the thinking about the Huguenots.

The Dutch Reformed Church would also in the next decades play a significant role in the
commemoration of the Huguenots.

In January 1886 the Dutch Reformed Church started to plan a festive programme to
commemorate the coming of the Huguenots to South Africa in 1888. The Synod of 1886 decided
that a building must be erected in Cape Town as a hall for the meetings of the Synod with
committee rooms and a room for a church office. It was also decided that everything possible
must be done that the cornerstone of this Huguenot Memorial can be laid in April 1888. The
Revs Andrew Murray and JH Hofmeyr were asked to publish a letter informing church councils
and members of the Dutch Reformed Church that the Hall and a Synodical church office was to
be built as a Huguenot Monument. This undertaking could not be completed for 1888, resulting
also in the proposed festivities not taking place. Eventually the Huguenot Memorial Hall in
Queen Victoria street in Cape Town was completed in 1903. By 1919 the building became to
small and synod decided to sell the building. New instructions were given and by 1924 a new
building with the same name neared completion. At that point in time this was about the only
lasting Huguenot Memorial in South Africa, apart from the school in Simondium. For 37 years
that hall would serve as a meeting place for the Synod of the Dutch Reformed Church in South
Africa (i.e. the Cape Province). The synods of the other provinces met at other locations. In
1962 the General Synod of the Dutch Reformed Church constituted in the Huguenot Memorial
Hall, re-uniting all the provincial synods of the Church in a General Synod. On 21 October 1965

57 De Kerkbode, 23 October 1885, 468
58 De Kerkbode, 23 October 1885, 468
59 De Kerkbode, 23 October 1885,469
60 De Kerkbode, 6 November 1885.
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the Church moved from the existing Huguenot Memorial Hall to a location at the upper end of
Queen Victoria Road. Unfortunately the name was also left behind and today the office block
that was erected on the place of the original hall carries the name of Huguenot Chambers —
offices for the advocates of the Cape High Court. In 1988 the year of the tercentenary festivities,
Synod decided to once again name the meeting place of Synod The Huguenot Memorial Hall.
When this building was sold by the Church in 1998 the name Huguenot Memorial Hall was
unfortunately also lost and one can say that to a large extent the co-guardianship role of the
Dutch Reformed Church over the Huguenot Heritage in South Africa also came to an end.5!

7. QUARTER MILLENNIUM COMMEMORATIONS 1939 -1967

After he had been asked from various sides Senator F S Malan convened a meeting in Cape
Town on 11 December 1936 to discuss the desirability of a Huguenot festival and the building
of a monument in 1938 — 250 years after their arrival at the Cape. Interested people from Cape
Town and nearby towns attended the meeting. Thoughts were exchanged about the importance
of the Huguenots and everybody agreed that something substantial had to be done to keep
the memory of the Huguenot ancestors alive. Since 1938 had already been announced as a
Voortrekker centenary year to commemorate the trek of the Voortrekkers into the northern and
eastern parts of South Africa, it was decided that it would not be a good idea to have the two
festivals in the same year and that the Huguenot festival would be moved to 1939. The meeting
appointed a central committee with members from Cape Town, Stellenbosch, Franschhoek and
the Paarl. The committee under Chairmanship of Senator F S Malan would be known as the
“Huguenot-Quarter Millennium-Memorial Festival Committee” (Hugenote Kwartmillennium-
Gedenkfeeskomitee). The main aim of the festival was to be: the celebration of the Quarter
Millennium Memorial feast; the building of a Huguenot Monument and the compilation of a
Huguenot family register. From 15-18 September 1939 memorial celebrations were organised
in Stellenbosch, Franschhoek and the Paarl with symbolic tableau’s and historical scenes to
show the role that the Huguenots played in the growth of the Afrikaner people (“Afrikanervolk”)
in the fields of religion, culture, agriculture and other areas. Memorial services were held in
Simondium and the Paarl. In the Paarl the old parsonage was restored and inaugurated as a
Huguenot Museum where antiques out of the Huguenot history would be kept. A film was made
of all the festivities to be kept in the archives for the sake of next generations. Due to the second
world war which broke out in those days the northern provinces of South Africa decided to
postpone their festivities indefinitely. In the end the 1939 festivities were restricted to the areas
where the Huguenots settled by 1688.52

As part of the 1939 festivities there were also three other events. On 18 September 1939
Senator F S Malan spoke at the inauguration of the Springfountain in Wellington referring to
the fountain as symbol of the Living Water — the Word of God - and that it was that Word that
sustained the Huguenots through the times of religious persecution. It was also that Word that
inspired them to have such an enormous influence for the best on their descendants in South
Africa, to become a nation (“Volkswording”).

On 6 May 1942 three panels were unveiled against an outside wall of the library in Stellenbosch
depicting the history of the Huguenots in three life size panels — the departure from France, the
voyage to South Africa and the settling at the Cape under the three themes of religion, love of
freedom and labour.

61 Coertzen, P, 1988, The Huguenots of South Africa 1688-1988. Tafelberg, Cape Town. p 148.

62 Die Hugenote-Monument op Franschhoek. Gedenkskrif uitgegee deur die Hugenote-Gedenkfeeskomitee
en opgetstel deur Prof Dr E C Pienaar; voorsitter, ter geleentheid van die plegtige inwyding van die
Hugenote-mnument te Franschhoek, op Saterdag 17 April 1948. p 3-4.
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The third project that came from 1939 was to gather information on the Huguenots so that a
register could be compiled. About 75 000 forms were sent out to people with Huguenot names in
the Union of South Africa, South West Africa (Namibia), Rhodesia (Zimbabwe), Tanganjika, Kenya
as well as other places overseas. Initially there was a good response but due to the war interest
soon dwindled. Eventually only about 12000 forms were returned. Families that responded most
were Du Plessis (700), Du Toit (600), De Villiers (500), Nel (500), Joubert (450), Marais (450),
Naudé (400). The results were processed and checked against other documents with a view to
establish more or less a genealogy of each family. By 1942 60 00 names of the families Jordaan,
Joubert, Lombard, Malan, Malherbe and Marais had already been processed. Towards the end
of 1942 this whole project under the guidance of Mr S F du Toit had to be stopped temporarily
due to the dismal circumstances brought about by the war and the increasing work regarding a
Huguenot Monument. The money that was allotted for the project had to be rerouted for the
increasing costs of the Monument.

By 1946 the whole project was transferred to prof B Lombaard of the University of Pretoria.
The idea was that the project would be completed by about 1960.53 Round about 1960 the
questionnaires were sent to the newly established Huguenot Memorial Museum where staff
members started working on the questionnaires, comparing the information with that in other
documents. Today, as work in progress, family registers and genealogies on most of the Huguenot
families that came to South Africa have been compiled and are kept at the Huguenot Memorial
Museum®. Many other Huguenot descendants have also done research on their families and
also had their research published. The Huguenot Society of South Africa has also recently started
a programme to publish Huguenot genealogies, and there continues to be a lively interest in
the subject among both white and brown South Africans. Apart from the genealogies by white
Huguenot descendants it is found that many a brown family with Huguenot surnames and
ancestry are also interested in genealogical research. Among these families there are Mr Pieter
de Villiers (current coach of the Springbok rugby team), Mr Elias P Nel, a South African poet ; the
Marais family of whom Mr. Peter Marais was a former Premier of the Western Cape Government,
and then also the Mouton, Theron, Rossouw and De Klerk families.®®

From about 1885 to 1939, the Dutch Reformed Church was one of the chief guardians of the
Huguenot heritage of South Africa. During those years, in fact, only the Church maintained a
Huguenot memorial, its synodical buildings. Missionary training was one of the concerns of the
Huguenot Seminary in Wellington.

The Commemoration festivities of 1939 was a success and it involved many South Africans.
It is unfortunate that festivities in the Northern Provinces of SA did not go through due to the
war. Although ideas of religious persecution and freedom of religion did play a clear role one
also hears just as clearly the undertones of the rising Afrikaner nationalism when the Huguenots
are honoured for the role they played in the becoming of the Afrikaner people (Afrikanervolk).
Rising Afrikaner nationalism was a fact of the day and must be seen against the background of
all the setbacks that the Afrikaners experienced during the Anglo-Boer War (1899-1922), the
first World War and again with World War Il. For the first time Afrikaners felt that they were
coming to their own in their own country. One can criticize the fact that the French Refugees, the
Huguenots and their history were used for this purpose. At the same time it cannot be denied
that the Huguenots together with the Dutch eventually formed the Afrikaner people and that

63 Die Hugenote-Monument op Franschhoek. Gedenkskrif uitgegee deur die Hugenote-Gedenkfeeskomitee
en opgetstel deur Prof Dr E C Pienaar, voorsitter, ter geleentheid van die plegtige inwyding van die
Hugenote-monument te Franschhoek, op Saterdag 17 April 1948. p 13-16.

64 Information supplied by Mrs Juna Malherbe, Huguenot Memorial Museum, Franschhoek, August 2011.

65 Information supplied by Ms Juna Malherbe, Huguenot Memorial Museum, Franschhoek, August 2011.

The Huguenots of South Africa 319



http://ngtt.journals.ac.za

they struggled together for the Afrikaans language, Afrikaner culture and Afrikaner nationalism
for many decades. However the role and influence of other groups like the German immigrants
in the building of the Afrikaner people must also be remembered with gratitude. What is also
conspicuous in the 1939 commemorations is the absence of the Dutch Reformed Church in the
documentation about the festivities. This is of course not to say the Dutch Reformed Church
did not participate, it is only that no names of representatives from the Church appears in the
programme or events from 1939.

The next point on the agenda of the Central Committee from 1939 was the building of the
Huguenot Monument. On 24 October 1940 it was decided that the Monument will stand in
Franschhoek. Designs were asked and from the six received, preference was given to the design
of Mr. J C Jongens a Dutch architect from Cape Town. The overall design was acceptable but the
central group of Huguenot figures, a man women and child in historical clothes, did not satisfy.
Again designs for the central group of figures were asked. A sculpture from Pretoria, Coert
Steynberg’s design was eventually accepted - the figure of a women standing on top of the world.
The figure, together with the pond in front of the monument, three high arches behind her and
the colonnade at the back forms the very well known and worthy Huguenot Monument of South
Africa. The Huguenot Monument at Franschhoek in a very special way symbolizes the origins,
settlement and influence of the Huguenots of South Africa. “With its simplicity and graceful lines
the monument has a French historical character. The figure of a woman with a bible in her right
hand and a broken chain in her left hand personifies the spirit of religious freedom. The French
lily (fleur-de-lis) on her dress is a sign of her nobility of character and spirit. She throws off the
cloak of oppression to stand in freedom of spirit above the earth. Her eyes are fixed on a vision
of the great things to come. At the depicted southern tip of Africa, to which the Huguenots
came in small and unsteady ships, appears the symbols of their religion — the Bible; art and
culture — a harp; agriculture and viticulture — an sheaf of wheat and a vine; and industry — a
spinning wheel. The three impeccable arches symbolize the Trinity. Above them shines the sun
of Righteousness and above that is the cross as the symbol of the Christian religion. In the pool
with its reflection and in the colonnade in the background is found the spiritual bliss and peace
of mind won after much struggle and turbulence.®®

Apart from the words right at the end of booklet Die Hugenote Monument op Franschhoek
under a photo of the Women standing on top of the world, which reads

“Her beauty is an image of the whole history of our people and everything that is noble in

it”®7 there is no other reference regarding the Monument to “our people” or the “Afrikaner

people.” In the Huguenot Monument and the description given, we find back the values

of faith and religious freedom and freedom of conscience that we read of in the early

documents about and from the French Refugees. We see the symbols of their religion, their

labour, the arts and crafts that they brought to South Africa and peace that they found here.

The Huguenot Monument in Franschhoek transcends national and international boundaries

in its emphasis on the real values that came from the Huguenots. One cannot help but

seeing in it the fulfilment of the vision that Sir Henry de Villiers had in 1885 when he

66 Die Hugenote-Monument op Franschhoek. Gedenkskrif uitgegee deur die Hugenote-Gedenkfeeskomitee
en opgetstel deur Prof Dr E C Pienaar, voorsitter, ter geleentheid van die plegtige inwyding van die
Hugenote-mnument te Franschhoek, op Saterdag 17 April 1948. p 13-16. P Coertzen, The Huguenots of
South Africa,150. Die Beheerraad van die Hugenote-Monument, 1948: Die Simboliese betekenis van die
Hugenote-Monument te Franschhoek; Korrespondensie van die Hugenote-Vereniging; Die Hugenote
Monument Franschhoek, Die Monument van ons Geloofsbelydenis.

67 Die Hugenote-Monument op Franschhoek. Gedenkskrif uitgegee deur die Hugenote-Gedenkfeeskomitee
en opgetstel deur Prof Dr E C Pienaar, voorsitter, ter geleentheid van die plegtige inwyding van die
Hugenote-mnument te Franschhoek, op Saterdag 17 April 1948. p 24.
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claimed that a Huguenot memorial “must be something that will attract attention, not
create an image of smallness, exhibit true art qualities and be so designed that through
its allegorical image in marble or whatever material, it will truly recall to mind the great
event.®8 The Monument was inaugurated on 17 April 1948, a date as near as possible to the
arrival of the first Huguenots in 1688. On the programme for that occasion we find amongst
the names of members of the Central Committee also the names of the local minister of
Franschhoek and well as the name of the moderator of the Synod of the Dutch Reformed
Church in South Africa Dr A J van der Merwe.%°
On 21 March 1953 the Huguenot Society of South Africa was founded. The aim of the Society
at the time was the maintenance and development of the Protestant tradition, virtues and
ideals of the Huguenots as part “of our nation’s life” (ons volkslewe). The Society saw as it’s
task the organising of Huguenot commemorations, to collect and keep Huguenot pieces,
to finish the Huguenot register from 1939, to research the Huguenot history and to build
relations with Huguenot Societies abroad.”® Under the guidance of the Huguenot Society the
Huguenot Memorial Museum was erected on land adjacent to the Huguenot Monument. The
reconstructed Saasveld building designed by the architect Louis Michel Thibault was opened
in Franschhoek as the Huguenot Memorial Museum on Saturday 11 March 1967 by the then
State president Mr C R Swart. At the occasion messages were read by Mrs M André Bertrand
and M Jacques Allier representatives from the Huguenot Society of France and Baron Lewe van
Aduard the Dutch Ambassador to South Africa.” The Museum is the place where pieces of the
South African Huguenot heritage are kept and exhibited. There are not many pieces from the
original settlers. It is claimed that there is a family bible from the Joubert family; a personal bible
of Susanne Gardiol, a snuffbox of Jacques Theron and a writing desk of Jean Blignault. Most of
the exhibits are from the descendants of the original Refugees which came after a call from the
Huguenot Society to descendants of the Huguenots. Even today exhibition pieces are received
form descendants from time to time. Quite a few exhibits and exhibitions have been brought to
Franschhoek from Europe. The Museum also received quite a few exhibits from the Huguenot
Museum in the Paarl. Today the Museum also houses exhibits form the history of Franschhoek
as well as exhibits on the indigenous tribes of the valley.

8. TERCENTENARY COMMEMORATIONS 1988

By 1988 it was as if the whole country was in a state of political expectancy. Significant of
this whole atmosphere is the fact that about 18 months after the tercentenary Huguenot
commemorations the white voters of the country were asked by the government under the
leadership of Mr F W de Klerk, a Huguenot descendant, to vote on 6 September 1989 on six
matters as a mandate for the government namely to : normalise the political process in South
Africa ; move away from racial discrimination ; negotiate a new constitutional dispensation for
the country ; advance economical efficiency ; maintain law and order and to remove the distrust
between the different communities of South Africa and in- stead build bridges between them.
This was the last ballot in South Africa in which whites alone had the vote’2. The majority of
white voters gave the mandates that were asked, indicating that they no longer saw apartheid

68 Henn, MMT, 1984, De Gedenkschool der Hugenoten in Kultuur-Historiese Perspektief. In: Huguenot
Society of South Africa, Bulletin 22, 1984-1985. p 24.

69 Feesprogram vir die Plegtige Inwyding van die Hugenote Monument. Franschhoek 17 April 1948.

70 Documents of the Huguenot Society of South Africa, Huguenot Memorial Museum, Franschhoek.

71 Huguenot Memorial Museum. Booklet, s.a.

72 FW de Klerk, Die Laaste Trek — 'n Nuwe Begin. Die Outobiografie. Human en Rousseau. Kaapstad,
Pretoria, Johannesburg. 1999. p165-166.
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as the answer to the questions and problems confronting the country in fact indicating that
apartheid was morally not justifiable and that they wanted to move into a new democratic
dispensation in which the rights of all the citizens, also the right to religious freedom, would be
guaranteed. It was in this political atmosphere that the tercentenary commemorations of the
Huguenots took place and must be understood.

Already in 1981 the Huguenot Society started the planning. It was a national commemoration
due to the fact that it was subsidised by the government. Furthermore it was a Protestant-
Reformational oriented celebration in the context of history and due to the association with
the faith struggle of the Huguenots. Aims that were set for the commemoration included a
Huguenot cantate; a libretto with the theme persecution, flight and settlement; a competition
for the best drama; compositions for smaller choirs; an epic poem; a commemoration book; a
festival brochure; a festival logo — “Le Festival des Huguenots”; souvenirs; tablo’s; art exhibitions;
cultural festivals and family reunions. It was important for the organisers that the festival have
a benevolent character meaning that it must build local and international relations and inspire
and motivate people to keep and enhance those values that transcend time and to also pass it
on to other culture groups as well. The national character of the commemoration meant that it
will be open to all population groups of South Africa especially for those who associated with it
willingly. Thousands of spectators participated and associated with the festival. Members form
the Board of Deputies of the Coloured people were especially invited to attend highlights on
the programme. On 5 August 1987 Mr Arends form the Administration office of the Board of
Deputies sent out a circular to all primary and secondary schools in Athlone, Bellville, Mitchell’s
plain, Paarl and Wynberg encouraging the pupils to participate in the main festival in Table Bay,
the Paarl and Franschhoek.”3

On 3 August 1983 a Central Committee was appointed under the Chairmanship of Mr
Gene Louw the Administrator of the Cape Province. On the Committee were representatives
from the Dutch Reformed Church, the Reformed Churches in South Africa, the Netherlands
Reformed Church in Africa, and the Presbyterian Church. The Apostolic Faith Mission was also
asked to appoint a representative. Furthermore there were representatives from the Provincial
Administrations of the Cape, Transvaal, and the Orange Free State. Due to lack of permission for
funding the province of Natal was not represented. The following cultural organisations were
also represented: The FAK (Federation of Afrikaans Cultural Organisations) and the Academy
for Science and Art. The South African Broadcasting Association was also asked to appoint a
representative.”4

In a letter after the Festival the chairperson Mr Louw wrote to the Minister of Education
and Culture stating that the festival was very successful and than thousands upon thousands of
people were involved. It bound people together as well as past and future. It gave light for the
future, encouraged, inspired and motivated people to adhere and continue to keep to those
Christian civilisation values which transcends the time. This message was also communicated to
other culture groups in the country.

The festival also succeeded in building local and international relationships. On the basis of
free association quite a few visitors from Western countries also attended the festivities. The
youth of South Africa and other people involved in the programmes succeeded in bringing both
a merry and a sanctified atmosphere to the festival.”>

The Huguenot Commemoration Festival of 1988 was unique in that for the first time in the

73 NP Badenhorst, Le Festival des Huguenots 300. Verslag Hugenote Fees 1988, p 53-57

74 NP Badenhorst, Le Festival des Huguenots 300. Verslag Hugenote Fees 1988, p 57-60

75 Letter form Mr Eugene Louw, Administrator of the Cape Province to Minister P J Clase, Minister of
Education and Culture. In: NP Badenhorst, Le Festival des Huguenots 300. Verslag Hugenote Fees 1988.
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history of Huguenot commemorations in SA it was a national commemoration. The organisers
tried to involve as many population groups and Christian denominations as possible, it was not a
festival for only a select group from society. Throughout it was a festival of religious thanksgiving
for the Huguenot heritage in South Africa while at the same time people were inspired to
cultivate and keep the values that the Huguenots represented.

9. CONCLUSION

In what went before, we heard of the early French refugees that came to South Africa and how
important freedom of religion and the right to freedom of conscience were for them. For them
these were the most precious things on earth. In the documents the refugees are described as
people with courage, guts and love of freedom. That is the essential heritage that they brought
to South Africa.

The story of Huguenot identity in South Africa tells us of a people who in time lost their
French identity and church and who completely united with the Dutch population and the Dutch
Reformed Church. From the union of the French and the Dutch a new identity — that of the
Afrikaner people — started to develop and often it was very difficult to keep the memory of
the Huguenots in South Africa and the promotion of the Afrikaans language and culture and
Afrikaner nationalism apart.

It is very conspicuous that throughout the and nineteenth century when the commemoration
of the Huguenots started, it was most of the time linked to schools and education. Education
was the plight of the people i.e. the Dutch and the French or what they became during those
the times - the Afrikaners. In lack of very few matters that could be commemorated to address
this urgent need in South Africa it seems that the commemorations of the Huguenots were
extensively used in this regard.

The story of the Huguenot commemorations is often also the story of infighting between
communities about who could participate in Huguenot commemorations and where the best
place for a Huguenot memorial would be; the Paarl, Wellington, Franschhoek, Simondium or
Cape Town?

Through the years we see that the Huguenots and the commemoration of them were often
not only about the heritage of the original Refugees but it was often used for other purposes
too like education (Simondium, The Huguenot Seminary in Wellington, The Gedenkschool der
Hugenoten); mission to the Africa (The Huguenot Seminary in Wellington); Afrikaner nationalism
(De Gedenkschool der Hugenote); “our church” (De Kerkbode 1885); the Afrikaner people (1939
and 1948) and of late for the reconstruction of their history and the history of South Africa.
The Huguenot Monument with its beautiful allegorical image succeeded in a unique way to
transcend all the secondary causes to become and image of and a call to the universal values of
freedom of religion and freedom of conscience.

The commemoration of the Huguenots always called for items from the original Huguenots
to be donated so that it could be kept in a memorial. Most of the time hardly anything came of
these calls, simply because there was none or very few heritage pieces that could be donated
and kept. Much of what was donated came from later descendants of the Huguenots.

Throughout the efforts to commemorate the Huguenots we always find the call to compile
a list or a register of the Huguenots that came to South Africa. From some of these effort
nothing came about while others were more successful. Today there is a very live interest in
Huguenot genealogy and quite a few genealogies of Huguenot families have been compiled and
are available at the Huguenot Memorial Museum. The Huguenot Society of South Africa has
also recently started with a very successful programme to publish Huguenot genealogies. The
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interest in their Huguenot roots by different communities in South Africa is only something that
can be appreciated and encouraged.

Often in the commemorations there is a tendency to idealize the Huguenots. They were
such noble people of noble blood; they were the best settlers that ever came to South Africa.
And yet, in spite of all the romanticizing of the Huguenot heritage it is encouraging to see how
increasingly the true heritage of the Huguenots, namely freedom of religion and freedom of
conscience are seen as the values that prevail in spite of the fact that there is often historical
evidence that also shows another, less romantic side of the Huguenots.

There was a time form about 1885 to 1998 that the Dutch Reformed Church was involved
and also guards over the Huguenot heritage of South Africa and inspired many people also in
outlaying districts and other provinces. During those years it was in fact nearly only the Church
that had and kept a Huguenot Memorial — it synodical buildings. It is sad that after 1994, in the
New South Africa, the Church apparently let go of this guardianship.

In 1994 South Africa became a full democracy for all its inhabitants. For the first time in its
history the Constitution read in article 15(1) “Everyone has the right to freedom of conscience,
religion, thought, belief and opinion.””® What was granted to the Huguenots in 1688 now became
a Constitutional protected right of every citizen of the country. The Huguenot Monument in
Franschoek with its message of religious freedom and freedom of conscience now is not only a
true monument for the Huguenots but an inspiration for all the people of South Africa.

In 2003 Philip Denis asked for a more critical appraisal of the role of the Huguenots in
South African history to replace “the myth about the Huguenots” created by the Afrikaners to
strengthen their own identity”. When we look at the memory of the Huguenots in South Africa
we read about the values that were really important to them. In the commemorations they were
used and claimed for many causes: education, mission, Afrikaner nationalism, sectional interests
and as an apology for the “New South Africa”. The Dutch Reformed Church also claimed them
for its cause. But throughout history there were always the underlying values of freedom of
conscience and freedom of religion — terms which they themselves used to identify themselves.
These values which transcend all other interests and uses, find clear expression in the Huguenot
Monument and they make that the Monument and what it stands for, is a valuable asset for all
the peoples, cultures, languages and faiths of South Africa.
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ABSTRACT
An academic evaluation of a translation of the Bible in Afrikaans

In the past the authority of Bible translations was often evaluated in terms of

their equivalence to source texts. Development in translation theory has revealed,
however, that the functionalist approach provides a more justified way of evaluating
translations. According to this approach the extent to which a translation fulfils

its purpose in a target culture should be the primary criterion for evaluation. To
ensure that documentary translations do not jeopardize their authority by moving
too far from the source texts Nord postulated the term “loyalty” — the loyalty that
translators owe source-text authors as well as commissioning bodies. The aim of
this study is to provide part of the theoretical framework in terms of which Bible
translations can be evaluated by non-specialists. As practical illustration of this
procedure we examined the translation of the Hebrew particle wehinneh in parts of
the Nuwe Lewende Vertaling (2006) in order to ascertain whether its claims were
adhered to.

1. INLEIDING

Daar is tans 'n relatiewe groot aanbod van vertalings van die Bybel in Afrikaans. Gegewe die
feit dat baie van die vertalings kommersiéle produkte is,! en gepaardgaan met aggressiewe
bemarkingsveldtogte, is die vraag hoe nie-spesialiste op die gebied van Bybelvertaling hierdie
(en uit die aard van die saak die magdom Engelse) vertalings akademies verantwoordbaar kan
beoordeel.?

Die doel van hierdie studie is om 'n bydrae in hierdie verband te maak. Daar word eerstens van
die standpunt uitgegaan dat getrouheid aan die brontekste, in teorie, tipies ononderhandelbaar
isin vertaling van die Bybel. Oor hoe aan hierdie getrouheid uiting gegee word, is daar wel verskil
van mening. Tweedens word van die veronderstelling uitgegaan dat die sistematiese ontleding
van 'n vertaling se weergawe van 'n strategiese kommunikasieleidraad (van hoe 'n beperkte
korpus ook al) 'n goeie illustrasie bied van die faktore wat in berekening gebring moet word in
'n akademies verantwoordbare vertaling van die Bybel. Vir die doel van hierdie studie, word die

1 In teenstelling met die verlede toe die meeste Bybelvertalings as gevolg van opdragte aan
Bybelgenootskappe die lig gesien het, word opdragte vir hierdie vertalings deur uitgewersmaatskappye
gegee en winsbejag is dus n faktor.

2 Met akademiese verantwoordbare beoordeling word bedoel n beoordeling wat berus op ten minste
sommige van die belangrikste insigte van die afgelope paar dekades ten opsigte van die problematiek van
vertaling in die algemeen, en Bybelvertaling in besonder. In sy kartering van Vertaalkunde (“Translation
Studies”) as dissipline, onderskei Holmes (1988) in die teoretiese been daarvan tussen algemene teorieé
en deel-teorie€ (“partial theories”). Bybelvertaling, as deel-teorie, behoort tot die “text-type restricted
theories”.
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Nuwe Lewende Vertaling se weergawe van die kommunikasieleidraad wehinneh getoets in die
lig van die aansprake wat dit maak op getrouheid aan die bronteks.

Aangesien die konsepte “bronteksgetrouheid” en “ekwivalensie” meer kompleks is as wat dit
op die oog af lyk, gaan ons begin deur kortliks daaroor te besin (afdeling 2). Uit die bespreking sal
dit blyk dat die behoefte aan Bybels wat meer verstaanbaaris vir die leser van vandag al hoe groter
uitdagings begin bied het vir die vraag na presies waarin die ekwivalensie van'n vertaling gesetel
is. Sommige sekulére vertaalkundiges het selfs belangstelling verloor in die “onmoontlike” ideaal
van ekwivalensie aan'n bronteks. Daar is aangevoer dat wat werklik saak maak die vraag is of 'n
vertaling die “funksie” vervul wat 'n uitgewer/opdraggewer daaraan toeskryf. In afdeling 3 kom
hierdie paradigmaskuif en die implikasies daarvan vir Bybelvertaling aan die orde. In afdeling 4
word die aansprake van die uitgewers van die Nuwe Lewende Vertaling (NLV) geanaliseer, en in
afdeling 5 krities beoordeel in die lig van 'n empiriese ondersoek na die vertaling van een van die
mees tipiese gebruike van die Bybels-Hebreeuse lekseem wehinneh (“en kyk”3).

2. BRONTEKSGETROUHEID EN DIE PROBLEEM VAN EKWIVALENSIE

Afgesien van al die verskille tussen die verskeidenheid van vertalings van die Bybel in Afrikaans
is daar een ooreenkoms: almal maak daarop aanspraak dat hulle getrou is aan die Griekse,
Hebreeuse en Aramese brontekste. Oor die lokus van hierdie getrouheid aan die bronteks is daar
egter verskillende opvattings. Vir baie eeue (veral sedert die Reformasie) is'n hoé premie geplaas
op ekwivalensie tussen die woorde van die bronteks en die doelteks. Dit was in hierdie era wat
die Engelse King James Version, die Nederlandse “Statenvertaling” en ook die 1933/53-vertaling
van die Bybel in Afrikaans die lig gesien het. Eers in die loop van die twintigste eeu het die
feit dat die verskille tussen tale aansienlik meer behels as verskille in hulle onderskeie leksika
Bybelvertaalteoretici genoop om anders te begin dink oor waarin die ekwivalensie tussen 'n
bronteks en doelteks setel.* In hierdie proses het die sogenaamde dinamies-ekwivalente (wat
later herdoop is tot die funksioneel-ekwivalente) benadering van Eugene Nida 'n sleutelrol
gespeel.® Volgens hierdie model moet daar nie in die eerste plek gesoek word na ekwivalensie
tussen woorde nie, maar tussen die betekenis van sinne (Nida & Taber 1969) en tekste (De
Waard & Nida 1986).5'n Sleutelbegrip is dan ook die vraag na die boodskap en effek van’n teks op
hoorders/lesers. Vertalers moet daarna streef dat hulle vertalings verstaanbaar is en dieselfde
effek op die doelgehoor van vandag het, as wat die bronteks toenmalig op sy gehoor gehad het.

Om Bybels te vertaal wat mense verstaan en wat 'n effek op hulle lewens kan hé, het die
verbeelding van Bybelvertalers in Nida se tyd aangegryp. Die eerste Engelse vertaling geskoei
op die lees van Nida, die Good News Bible (1976), het 'n hele omwenteling in die wéreld van
Bybelvertaling ingelei. Die 1983-vertaling van die Bybel in Afrikaans was deel van hierdie golf van
betekenisgeoriénteerde vertalings van die Bybel wat die laaste helfte van die 20ste eeu oor die

3 Hierdie vertaling van wehinneh word slegs hier gebruik om die lekseem te identifiseer. Vir n vergelykende
studie van die vertaling van (we)hinneh in drie Afrikaanse Bybelvertalings, sien Coetsee (2009).

4 In 1923 nog voer 'n bekende Duitse vertaalkundige, Walter Benjamin, aan: “The interlinear version of
Scriptures is the archetype or ideal of all translation” (Snell-Hornby 2006:18).

S5 Vir 'n uitvoerige bespreking van Nida se model en die impak daarvan op Bybelvertaling, sien Stine (2004)
en Pattemore (2007:217-266).

6 Vir Nida is enige taal ingebed in die kultuur van sy sprekers; een stel woorde kan nie maar net vervang
word met n ander stel woorde nie, maar vertaling behels “reproducing in the receptor language the closest

natural equivalent of the source-language message, first in terms of meaning and secondly in terms of
style” (Nida & Taber 1969:12).
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wéreld van Bybelvertaling gespoel het.” In dié proses het die vraag na die lokus van ekwivalensie
telkens nuwe grense getoets, te wete van die ekwivalensie tussen die betekenis van sinne,
na die verskillende dimensies van ekwivalensie tussen tekste (byvoorbeeld tekslinguistiese of
pragmatiese ekwivalensie; sien Baker 1992). Hierdie proses het gepaardgegaan met “vertalings”
van die Bybel wat die boodskap geparafraseer het (byvoorbeeld Die Lewende Vertaling) of
gepoog het om die wéreld van die Bybel volledig te domestikeer® (Die Bybel in Hedendaagse
Afrikaans). Die vraag na die akademiese legitimiteit van ekwivalensie op “hoér vlakke” van
taalgebruik was deel van pogings om meer verstaanbare vertalings van die Bybel se getrouheid
aan die bronteks te waarborg.

Wat byna ironies is, is dat kundiges in die dissipline Vertaalkunde in die 1980(]s begin
belangstelling verloor het in besinning oor die konsep “ekwivalensie” tussenn bron- en doelteks.
Afgesien daarvan dat dit’'n onbereikbare ideaal is, het hulle geargumenteer, verteenwoordig die
strewe na ekwivalensie per implikasie 'n baie nou (primér taalkundige) perspektief ten opsigte
van die kompleksiteit van vertaling. Uit verskeie oorde het vertaalkundiges begin argumenteer
dat dit in vertaling om baie meer gaan as kriteria oor hoe ekwivalensie tussen 'n bronteks en
doelteks bereik kan word. Vertaling is in wese 'n komplekse, kommunikatiewe handeling waarin
daar, byvoorbeeld, ’n opdraggewer (tipies’n uitgewer) is wat’n bepaalde oogmerk het, daar’n teks
is wat 'n bepaalde funksie moet vervul (byvoorbeeld die funksie van die gebruiksaanwysigings
van’n stofsuier verskil van dié van’n regsdokument), daar doellesers is wat bepaalde verwagtings
ten opsigte van n vertaling mag hé.’

3.’N FUNKSIONALISTIESE BENADERING TOT BYBELVERTALING??

Die funksionalistiese benadering (volgens die Skopos-teorie) se hoofeksponente is geleerdes wat
betrokke was by die opleiding van vertalers.1! In die lig van die eise van professionele vertaling
van nie-literére en literére tekste in Duitsland het Reiss en Vermeer (1984) tot die slotsom gekom
dat in die beoordeling van vertalings'n opdraggewer/uitgewer tipies groter waarde daaraan heg
of die produk sy beoogde funksie vervul as dat dit ekwivalent is aan’n bronteks.’n Goeie voorbeeld
is die vertaling van 'n stofsuierhandleiding. As die vertaalde handleiding die gebruiker kan help
om die stofsuier reg te gebruik, is dit'n geslaagde vertaling daarvan. Of daar aan die bronteks
gehou is, is van minder belang. Hierdie relativering van die bronteks ten koste van die funksie
van die doelteks, het intense debat uitgelok. Dit was een van Reiss se eie studente (en later haar
kollega in Heidelberg) wat vir'n element van soberheid gesorg het. Volgens Christiane Nord moet
duidelik onderskei word tussen instrumentele vertalings (byvoorbeeld brosjures, advertensies,
handleidings) en dokumentére vertalings (byvoorbeeld wetlike en godsdienstige dokumente).
Wat laasgenoemde betref, het 'n professionele vertaler altyd volgens Nord 'n dubbele lojaliteit,
teenoor sy/haar opdraggewer (en per implikasie die leser) en teenoor die outeur van die teks.

7 Vir 'n bevestiging van die volgehoue dominansie van die funksioneel-ekwivalente benadering tot
Bybelvertaling tot in die 1990's, sien Carson (1993).

8 Vir 'n bespreking van die verskil tussen “foreignisation” en “domestication” sien Venuti (1995).

9 Vir 'n uitstekende oorsig oor ontwikkelinge in vertaalkunde van die 1980's af, sien Snell-Hornby
(2006:46-67). Sien verder ook Naudé (2002).

10 Vir 'n meer uitvoerige besinning oor die implikasies van hierdie benadering vir die vertaling van die
Bybel in Afrikaans, sien Basson (2002) en Van der Merwe en Basson (2003).

11 Vertaalkundiges wat hulle tipies met letterkundige vertalings besig gehou het, het gefokus op die
analise en beskrywing van vertalings as produkte wat gesetel is binne groter sisteme. Hulle, anders as die
funksionaliste, was geinteresseerd om te ontdek wat in vertalings plaasvind en nie soseer in die evaluering
van vertalings nie. Sien Snell-Hornby (2006:47-50).
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Nord se konsep “lojaliteit aan die outeur van die teks” is om verskeie redes skerp gekritiseer.
Eerstens, vir die meeste letterkundiges van haar dag is die rekonstruksie van’n outeur se intensie
eenvoudig onhaalbaar — veral in die lig van die interaktiewe model van kommunikasie in terme
waarvan 'n leser van 'n teks dit nooit objektief kan lees nie, maar betekenis vanuit haar/sy eie
denkraamwerk daaraan toeken. Tweedens is Nord se konsep “lojaliteit” beskou as’n verskuilde
manier om die steriele debat rondom ekwivalensie tussen die bronteks en doelteks te laat
herleef.1?

Vir Nord is die konsep “lojaliteit” egter nie 'n abstrakte, vae maatstaf wat gebruik kan word
om’n statiese produk, die doelteks, te beoordeel nie. Dit is'n etiese norm waaraan professionele
vertalers in alle stadia van die groter vertaalproses hulleself moet onderwerp. Dit vra,
byvoorbeeld, dat’n vertaler die aard en problematiek van die bronteks baie goed moet ken. Hy/
sy moet ook baie goed kan analiseer en verstaan wat die opdraggewer met die doelteks wil doen.
Daar moet dan onderhandel word oor strategieé hoe die opdraggewer se verwagtings vervul kan
word. In die onderhandelingsproses sal die vertaler vir die opdraggewer die implikasies van sy
verwagtings moet uitspel, byvoorbeeld die beperkinge wat 'n bepaalde doeltaalgehoor (soos
kinders) op die register vann literére meesterstuk kan hé. Haar lojaliteit aan die bronteksouteur
vra van’n vertaler dus om soms ook 'n opdraggewer te wys op verwagtings wat nie realiseerbaar
is nie. Die resultaat van die onderhandelingsproses moet geboekstaaf word. Hierdie dokument,
die “vertaalopdrag”, geld dan as kontrak tussen die vertaler en opdraggewer. Aan die een kant
bied dit die riglyne waarvolgens die vertaler die projek aanpak, en aan die ander kant, die norme
in terme waarvan die vertaalproduk uiteindelik deur die opdraggewer asook die “ideale leser”
behoort beoordeel te word.

Vir Bybelvertaalteoretici en Bybelvertaalagentskappe wat kerke bedien, is die noodsaak en die
meeste uitdagings van hierdie onderhandelingsproses niks nuuts nie. Nida en Taber (1969:174-
176) bied alreeds riglyne in hierdie verband. Wendland (2006) en Wilt en Wendland (2008) gaan
heelwat verder as Nida en brei uitvoerig uit oor al die oorwegings (“frames”) wat betrokke is by
die vertaling van die Bybel, en waarvoor vertalers sensitief moet wees. Hulle onderskei naamlik
tussen die verskillende sosio-kulturele raamwerke van die bronteks- en doeltekskultuur; die
organisatoriese raamwerke wat betrokke is by elke vertaalprojek; die raamwerke waarbinne die
doelteks gaan funksioneer; die tekstuele raamwerke binne die bronteks self maar ook tussen
die beoogde doelteks en bestaande vertalings; en laastens die leksikale raamwerke van elke
uitdrukking wat vertaal word. 'n Verantwoordbare vertaalopdrag moet dus al hierdie faktore in
oorweging neem en aandui hoe die vertaler(s) aan 'n opdraggewer (kerk(e) en/of uitgewer) se
verwagtings daaromtrent gaan voldoen.'3

Aangesien 'n opdraggewer/uitgewer se oogmerke en alle lesers se verwagting nie
noodwendig korreleer nie, is 'n uitgebreide voorwoord tipies 'n manier om lesers in te lig oor
al die oorwegings wat 'n deurslaggewende rol in 'n vertaling gespeel het, byvoorbeeld die doel
van die vertaling en die strategieé wat gevolg is. Die King James Version wat in 1611 gepubliseer
is, het 'n voorwoord van 11 bladsye lank bevat (Newman & Houser 2009:73).14 In die latere
uitgawes van hierdie vertaling is die voorwoord uitgelaat. Die 1933/53-vertaling van die Bybe/
in Afrikaans het ook geen voorwoord nie. Die voorwoord in die 1983-vertaling van die Bybel in
Afrikaans beslaan minder as’n halwe bladsy. Die meeste vertalings van die Bybel van vandag het

12 Sien ook Toury (1995:25).

13 Sien Van der Merwe en Basson (2003). Sien ook Die Bybel in Afrikaans: n Direkte Vertaling by http://
vertaling.bybel.co.za/.

14 Volgens Burke (2007:88) was Hieronimus se Vulgaat die enigste van die antieke vertalings van die
Bybel wat n voorwoord gehad het waarin die vertaler se beskouings ten opsigte van vertaling verwoord
is.
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egter’n voorwoord wat wissel van een tot agt bladsye. 'n Kritiese analise van hierdie voorwoorde
in die lig van al die oorwegings wat hierbo genoem is, regverdig'n selfstandige navorsingsprojek.
'n Voorlopige steekproef wek die indruk dat veral meer letterlike vertalings en/of vertalings wat
deur nasionale Bybelgenootskappe op aandrang van die kerke geloods is tradisioneel korter
of geen voorwoorde bevat nie. Meer onlangse betekenisgeoriénteerde vertalings verduidelik
gewoonlik meer uitvoerig wat hulle wil bereik, hulle strategieé en die besondere waarde wat dit
vir Bybellesers het, as wat die geval is met meer letterlike vertalings. 'n Mens sou die afleiding
kon maak dat “voorwoorde” een van die maniere is om gesag aan 'n vertaling te verleen en dit
te posisioneer ten opsigte van ander beskikbare vertalings.? Vir vertalings wat deur nasionale
Bybelvertaalagentskappe in opdrag van kerke gemaak is, verwoord dit tipies die onderhandelde
vertaalopdrag in terme waarvan die vertaling beoordeel kan word. By kommersiéle vertalings
sou’n mens’n meer polemiese toon verwag — veral ten opsigte van die besondere kwaliteite van
die vertaling.

Soos voorheen aangedui, moet 'n vertaling van die Bybel volgens die funksionalistiese
benadering nie in die eerste plek beoordeel word aan die hand van 'n aanduibare ekwivalensie
daarvan aan die brontekste nie. Dit word primér gemeet aan die mate waarin doeltekste
voldoen aan die funksie wat opdraggewers wil hé dit moet vervul. Anders gestel, 'n vertaling
moet beoordeel word in terme van aansprake wat dit oor sigself maak, byvoorbeeld, wat die
doel daarvan is en watter strategieé dit gaan gebruik om daardie doel te bereik.1® Ons fokus
dan nou op enkele aansprake in die voorwoord van die NLV om te bepaal hoe die uitgewer en
vertalers die funksie van hierdie vertaling verwoord. Vir strategieé hoe hulle beoog om daarby
uit te kom, gaan ons ook na enkele van hulle aansprake op die agterblad van die vertaling en in
advertensies daarvan kyk.

4. DIE AANSPRAKE VAN DIE NUWE LEWENDE VERTALING

Die primére doel van die NLV is volgens’n advertensie in die “Kerkbode” om in “...’n behoefte in
die mark ... vir 'n gesaghebbende, Skrifgetroue vertaling in hedendaagse Afrikaans” te voorsien
(Nuwe Lewende Vertaling gevestig as gewilde en vertroude vertaling. 2007).

Op die agterblad van die slapbanduitgawe van die NLV (2006) word die aanspraak gemaak dat
die NLV die “jongste Bybelvertalingstegnieke” gebruik. Hierdie aanspraak skep die verwagting
dat onlangse ontwikkelings in Bybelvertaalteorie verdiskonteer is.}” Indien 'n mens lees die NLV
is “... die enigste nuwe dinamies-ekwivalente Afrikaanse Bybelvertaling wat die afgelope 25 jaar
in Suid-Afrika verskyn het”, raak dit egter onduidelik wat met “jongste Bybelvertalingstegnieke”
bedoel word. Nida en Taber se werk, The Theory and Practice of Translation, wat as die mees

15 Die King James het verskyn in n tyd toe daar heelwat kerklike spanning in Brittanje was (McGrath
2009:3-27). Daar was ook verskeie Bybelvertalings in omloop. Die uitvoerige inleiding was sonder twyfel
deel van 'n poging om legitimiteit aan hierdie nuwe vertaling te gee. Engelse lesers moes oortuig word
dat 'n vertaling deur 'n nuwe koning van Skotse afkoms die moeite werd was. Toe die Bybel mettertyd as
gesaghebbend aanvaar is, het die lang voorwoord oorbodig geword.

16 Ammann (1990 soos aangehaal in Snell-Hornby 2006:11-114) se funksionalistiese model van
vertalingskritiek (“translation critique”) opereer met vyf parameters wat geanaliseer moet word: (1) die
funksie van die vertaling in die doeltaal; (2) die intratekstuele koherensie van die vertaling (bv, word
dieselfde uitdrukkings, genres en stylfigure konsekwent weergegee); (3) die funksie van die bronteks in
die brontekskultuur; (4) die intratekstuele koherensie van die bronteks en (5) die intertekstuele koherensie
tussen die bronteks en die doelteks. Belangrik is dat begin word met die analise van die funksie van
die vertaling in die doeltaal. Vir meer inligting t.0.v. toepassings van hierdie model, sien Snell-Hornby
(2006:110-114).

17 Vir 'n kort oorsig oor hierdie ontwikkelings, sien Mojola en Wendland (2003:1-25).
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uitvoerige beskrywing van die dinamies-ekwivalente benadering beskou kan word, het reeds
in 1969 verskyn.18 In De Waard en Nida (1986) het hulle voorgestel dat die term “dinamies-
ekwivalent” vervang word met “funksioneel-ekwivalent.”1? Sedertdien is Nida se model uit
verskeie oorde ernstig bevraagteken.?° Volgens Van der Merwe (1999) en Van der Merwe en
Basson (2003), is selfs die teoretiese onderbou van die funksioneel-ekwivalente benadering
(waarop die 1983-vertaling berus), nie meer te regverdig nie.?! Die mees fundamentele kritiek
op Nida se model is dat dit gebaseer is op die kode-model van kommunikasie. In hierdie model
word van die standpunt uitgegaan dat die brontaal 'n stel kodes is wat deur 'n stel kodes van
die doeltaal vervang kan word. Dit impliseer dat 'n begaafde vertaler van die Bybel die antieke
teks s6 kan vertaal, sonder om noodwendig enige bykomende inligting oor die brontaalkultuur
te verskaf, dat moderne mense dit maklik reg sal verstaan. Volgens die inferensiemodel van
kommunikasie is elke uitdrukking in’n taal egter so ingebed in daardie kultuur dat al die nodige
inligting om’n antieke bronteks te verstaan beswaarlik in'n vertaling self (sonder enige toeligting)
verskaf kan word.?? Die vertaling mag mooi klink en lesers se verbeelding aangryp, maar indien,
byvoorbeeld, lesers nie bedag gemaak word op die kompromieé wat gemaak is om die teks vir
hulle verstaanbaar te maak nie, is die gevaar van misverstande groot. Moderne lesers ken tipies
betekenis aan die doelteks toe in terme van hulle eie lewens- en wéreldbeskouing.

Die inleiding tot die NLV begin soos volg: “Skrifgetrouheid en verstaanbaarheid is die twee
pilare waarop elke goeie Bybelvertaling berus” (NLV 2006). Hierdie stelling sou verstaan kon
word as 'n onkritiese aanvaarding van 'n ideaal wat reeds lank gelede deur vertaalkundiges en
Bybelvertaalteoretici as problematies aangetoon is (sien die bespreking in afdeling 2). Dit sou
ook verstaan kon word as ,’n negering van insigte van die funksionalistiese benadering dat
nie alle Bybellesers en kerke se behoeftes noodwendig dieselfde is nie. Ernstige Bybellesers,
byvoorbeeld, mag behoefte hé aan’n vertaling wat nie noodwendig orals verstaanbaar gemaak is
deur vertalers nie, maar juis een waarin vertalers oop kaarte met hulle speel ten opsigte van die
problematiek van die interpretasie van die Bybel as’n antieke teks —'n teks wat letterlik wemel
van uitdrukkings en gewoontes wat nie maklik verstaanbaar is vir moderne lesers nie.

Desnieteenstaande bogenoemde kritiese opmerking oor die “vertaalteoretiese” keuses
wat die NLV gemaak het, kan geargumenteer word dat dit moontlik is dat'n opdraggewer mag
dink dat’'n tegniese term soos “dinamies-ekwivalent” goed verwoord wat hulle met’n vertaling
beoog. In hierdie ondersoek is inderdaad ruimte gelaat vir hierdie oorweging. Om hierdie rede
konsentreer ons nou verder op maatstawwe wat die vertalers van die NLV per implikasie vir
hulleself aanlé by wyse van die aansprake wat hulle maak.

Die aanspraak dat “nege van Suid-Afrika se topteoloé” vir die NLV verantwoordelik was,
sou geinterpreteer kon word as 'n poging om lesers te oortuig dat die NLV betroubaar is en
voldoen aan die hoogste akademiese standaarde. Met ander woorde, dit is gesaghebbend.
Afgesien daarvan dat “topteoloé” nie noodwendig kenners op die gebied van vertaalkunde of
Bybelvertaalteorie is nie, en dat dit uit ons bespreking in bogenoemde twee paragrawe blyk
dat dit inderdaad nie die geval was nie, sou dit nie onbillik wees om te verwag dat hierdie top

18 Nida and Taber (1969) is 'n handleiding vir Bybelvertalers en berus grootliks op Nida (1964).

19 Vir die verskille tussen 'n dinamies-ekwivalente en funksioneel-ekwivalente benadering, sien De Blois
(1997).

20 Sien bv. Gentzler (1993). Terwyl Gentzler se skerp kritiek op Nida al bevraagteken is (Statham
1997), bied Pattemore (2007:217-263) 'n kritiese, maar meer genuanseerde, blik op Nida se bydrae tot
Bybelvertaling.

21 Sien ook Wilt (2003:27-80).

22 Daar is al gepoog om al hierdie nodige bykomende inligting in die teks self te verskaf, sien Bergen en
Nord (1999).
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akademici se vertaling in terme van hulle teoretiese (dit is dinamies-ekwivalente) model, van
hoé gehalte sal wees nie.

'n Kernkonsep in die dinamies-ekwivalente benadering is dat die doelteks dieselfde effek op die
lesers van vandag moet hé as op die hoorders/lesers van die bronteks.?3 In hierdie verband bied
'n bepaalde gebruik van die lekseem (we)hinneh (“en kyk”) een van die min leksikale uitdrukkings
van’n verteller of karakter se verbasing of onvoorbereidheid ten opsigte van bepaalde gebeure in
Bybelse Hebreeus.2* Dit sou dus as strategiese kommunikasieleidraad in’n dinamies-ekwivalente
vertaling beskou kon word. Die vraag is, hoe, en veral, hoe konsekwent het die vertalers van die
NLV hierdie uitdrukking vertaal. Dit gaan dus nie om die vraag of dieselfde uitdrukking altyd op
dieselfde manier (dit is konkordant) vertaal is nie, maar of dit in dieselfde soort konteks dieselfde
soort funksie toegeken is.

5. EMPIRIESE ONDERSOEK

Die lekseem (we)?> hinneh kom 1060 keer in die Ou Testament voor. In alle billikheid teenoor die
vertalers van die NLV moet toegegee word dat die vertaling van die lekseem nie onproblematies
is nie. Andersen (2003:57-71) het in 'n vergelyking daarvan in die NJPS en die NIV-vertaling
bevind dat die NJPS dit 588 en die NIV dit 440 keer onvertaal laat. Nog meer merkwaardig
is sy bevinding dat “in 300 cases neither NIV or NJPS has anything to match, e.g. where the
NIV provides no translation equivalent, the NJPS brings it out strongly” (2003:33). Een van die
hoofgebruike van die uitdrukking word egter reeds in een van die standaard Bybels-Hebreeuse

woordeboeke, van Brown, Driver en Briggs (1907:243-244), soos volg beskryf: “(3) wehinneh
occurs often in narratives after verbs of seeing or discovering making the narrative graphic and
vivid, and enabling the reader to enter into the surprise or satisfaction of the speaker or actor
concerned.” In Van der Merwe en Naudé (op hande) is bevind dat hierdie gebruik wat inderdaad
altyd met een of ander kognitiewe bewuswording gepaardgaan (dikwels na 'n beweging wat
uitloop op’n ontdekking) 25% van die lekseem se voorkoms in die Ou Testament verteenwoordig.
Omdat hierdie gebruik en die gepaardgaande funksie van die lekseem aan die hand van duidelike

23 “[D]ynamic equivalence [is] the quality of a translation in which the message of the original text has
been so transported into the receptor language that the response of the receptor is essentially like that of
the original receptors (Nida & Taber 1969:202).

24 Volgens Gutt (1991) is Bybelvertaling 'n moeilike vorm van sekondére kommunikasie. Gutt gebruik
die metafoor van direkte en indirekte rede om te onderskei tussen direkte en indirekte vertalings. Inn
direkte vertaling streef vertalers daarna om die bronteks te vertaal asof hulle die verteller en/of karakters
“direk” aanhaal. In 'n indirekte vertaling gee vertalers egter toe dat hulle hoogstens probeer interpreteer
wat in die bronteks staan omdat hulle dit vir hulle doelteksgehoor verstaanbaar wil maak. Omdat baie
van sy kritici Gutt se metafoor misverstaan het, en die verskil tussen 'n direkte en indirekte vertaling
gelykgestel het aan die verskil tussen 'n formeel- en funksioneel-ekwivalente vertaling, het Gutt (2000)
begin praat van stimulus-gebaseerde en interpretasie-gebaseerde vertalings. Dit is nie moontlik om Gutt
se model volledig hier te verduidelik nie. Wat vir hierdie studie van belang is van Gutt se model is die
konsep “kommunikasieleidrade” (“communicative clues”). Dit verwys na die stimuli in 'n bronteks wat
vertalers probeer weergee. In 'n direkte vertaling streef vertalers daarna om al die kommunikasieleidrade
in die bronteks in die doelteks weer te gee. In indirekte vertalings speel die kommunikasieleidrade nog
steeds 'n sentrale rol, maar gee vertalers toe dat hulle kompromie¢ maak om aan te pas by die behoeftes
en/of beperkings wat 'n doeltaalgehoor mag hé. In 'n dinamies-ekwivalente vertaling (waar die konsep
“dieselfde effek” sentraal staan) wat aanspraak maak op gesaghebbendheid, sou 'n mens verwag dat
vertalers sal poog om n geleksikaliseerde kommunikasieleidraad soos wehinneh konsekwent eksplisiet te
probeer weergee.

25 hinneh kom in die brontekste soms saam met die voegwoord “en” (we) voor. Dit is een funksie van
sodanige gebruik wat in hierdie studie ondersoek word.
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identifiseerbare kriteria uitgeken word, gebruik ons slegs gevalle van hierdie spesifieke gebruik
in die boeke Genesis, Jesaja en Psalms om die NLV se vertaling daarvan te beoordeel.

Van der Merwe en Naudé (op hande) maak 'n onderskeid tussen 'n verteller (twee-derdes
van gevalle) en 'n spreker wat wehinneh gebruik om die aandag te vestig op die ervaring (of
kognitiewe implikasies) van’n waarneming waarop hulle onvoorbereid was. Die leser of hoorder
word as’ t ware in die skoene van die karakter of spreker geplaas. Met kenmerkende gevalle van
die gebruik van wehinneh is daar een of ander vorm van beweging of verandering van omgewing
betrokke sodat waarnemers gekonfronteer word met’n nuwe situasie wat vir hulle verrassend is.
Die tegniese term “miratief” word gebruik om hierdie funksie van (we)hinneh te beskryf.

In sommige gevalle is dit karakters wat op’n verrassende situasie afkom (#1-3). In baie gevalle
is die waarnemende karakters of sprekers staties en iets of iemand kom op hulle af (#4-5).

[Die verwysings in hierdie tabelle is ggnommer van 1-11 en verskyn as endnotas aan die
einde van die artikel.]

Toe Ruben terugkom om Josef uit die put te haal, was Josef nie daar nie
(Gen 37:29).1

Hulle het die sakke oopgemaak en kyk!2 die geld wat hulle vir die graan
betaal het, | bo in elke sak! Gen 42:35).3

het ons op pad huis toe vir die nag uitgespan. Toe ons ons sakke

3 oopmaak, kry ons daar die presiese bedrag geld wat ons vir die graan
betaal het (Gen 43:21).

Teen die aand was die duif weer daar met 'n vars olyfblaar in die

4 bek (Gen 8:11).4
Hy was nog besig om te bid toe 'n meisie met die naam Rebekka
5 daar aankom met 'n waterkruik op haar skouer. Haar pa se naam

was Betuel, die seun van Abraham se broer Nahor en sy vrou
Milka (Gen 24:30).°

Soos hierbo vermeld, gaan dit primér om 'n nuwe situasie waarmee karakters gekonfronteer
word (#6-8) of wat hulle waarneem (#9-11).

Toe Jakob die volgende oggend wakker word, sien hy met skok dis Lea!
6

(Gen 29:25).

Toe die Assiriérs die more vroeg opstaan, het hulle oral lyke gekry (Jes
7 6

37:36).
8 Toe die tyd aanbreek, is die tweeling gebore. (Gen 25:24).7
9 Die volgende oggend sien Josef dat die twee baie neerslagtig lyk. (Gen

40:6)

'n Wolk van donkerte en hartseer sal oor Israel hang. Die lig sal verduister
10 .

voor die wolke (Jes 5:30)

Waar hulle ook al kyk, sal daar net moeilikheid, angs en wanhoop wees
11

(Jes 8:22)

Heel dikwels “teken” wehinneh byna die ervaring van karakters se waarneming (#12-14).
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... het Noag die luik van die boot oopgemaak en gesien dat die aarde
besig was om droog te word (Gen 8:13).8

Hy het oor die vlakte uitgekyk in die rigting van Sodom en Gomorra. Daar
13 sien hy net rookkolomme optrek oor die hele gebied, soos rook uit 'n
steenoond (Gen 19:28).°

Abraham kyk op en sien 'n ram wat met sy horings in 'n bos vassit (Gen
22:13).10

12

14

Soms word 'n situasie heroorweeg en wehinneh gebruik om aan te dui hoe die waarnemers
hulle bevindings ervaar. In sodanige gevalle is dié bevindings nie noodwendig onverwags of
verrassend vir die waarnemers nie, maar wehinneh word nogtans gebruik om die siening van
die waarnemer te verteenwoordig, met ander woorde die aandag te vestig op iets nuuswaardigs
wat ten minste met’n uitroepteken weergegee sou kon word (#15).

God het al hierdie korrupsie in die wéreld gesien. Oral waar Hy gekyk

5 het, was daar geweld en bederf (Gen 6:12).11

Nadat ons nou na sommige van die belangrikste voorbeelde gekyk het, lys ons in die volgende
tabel die mees gebruiklike vertaalopsies van die NLV:

['] altyd in Kyk
kombinasie | (voorkeur- . Met Tot sy ver- Al/oral/ook
[2] I Skielik. h
met ander opsie in skok. basing. al.
opsie. ov).
Gen 1:31;
8:11, 13;
Gen 15:4,
12,17;
22131 Gen 29:2;
24:63;
Gen 29:25;
25:24; Gen 38:29: Gen
26:8; o ) 18:2; Gen ) Gen 6:12;
Gen31, | %27 Gen42:35 | Gen 29:25 Gen 29:2 Jes 8:22
42:35 (x2);
10; 33:1; 29:2
Ps 37:36; Ps
37:29; 139:8
38:27; ’
Jes 5:30;
17:14;
21:9;
37:36

Die NLV het in 19 van die 37 gevalle in my afbakening die kommunikasieleidraad wehinneh
geignoreer. Veral die narratiewe aard van die Genesisgebeure maak die weglating van hierdie
funksie problematies. Hierdie studie voer aan dat die gepaste vertaling van dié funksie die
narratief sou verlewendig en verseker dat die aandag van die doellesers op die miratiewe aard van
die gebeure gevestig word. As gevolg van die [¢]-keuse loop doellesers soms die onverwagsheid
van inligting mis en maak dan nie die bedoelde interpretasie van die bronteks nie.

In die eerste subkategorie van ons afbakening (#1-5) waar dit handel oor verrassende
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situasies, het die NLV in 4 van die 14 gevalle die funksie van wehinneh met 'n [!] aangedui.
Ander gepaste vertaalopsies soos “skielik” of “tot sy verbasing” is slegs in 3 van die 14 gevalle
gebruik. (In Gen 29: 2 vind ons al drie hierdie vertaalopsies in een vers.) In nog 4 gevalle is dié
funksie egter geignoreer en verder ook op 5 ander maniere verdiskonteer. Die vraag bly waarom
soortgelyke gevalle (soos Gen 43:21 en Gen 42:35) verskillend hanteer is.

Vir die verwante gevalle in die tweede subkategorie hierbo (#6-11), het die vertalers van die
NLV in die 11 gevalle van nuwe situasies (ingeslote die twee gevalle waar die verbasing oor die
feit dat’n bevalling 'n tweeling oplewer), die funksie van wehinneh 6 keer geignoreer, dit 1 keer
met’n [!] aangedui, een keer deur middel van “met skok”, een keer met “oral”, een keer met “ook
al”, een keer met “baie” en een keer met “dan”. Dit was egter nie vir hierdie navorsers moontlik
om motivering vir dié onderskeie keuses te vind nie.

Vir die 12 voorbeelde in die derde en vierde subkategorieé hierbo (#12-15), waar die fokus op
die karakter se waarneming val, dui die NLV 5 verskillende vertaalopsies aan, waaronder [¢] in 8
gevalle. Dit is nie moontlik om een Afrikaanse vertaalkeuse vir al hierdie voorbeelde te gebruik
nie, maar die vraag kan steeds gevra word waarom die vertalers nie tog die buitengewone aard
van hierdie waarnemings op een of ander wyse verdiskonteer het nie.

Ander moontlike pogings in die Nuwe Lewende Vertaling om hierdie funksie van wehinneh
te verdiskonteer (nie in die tabel hierbo aangedui nie), sluit in “daar” (Gen 24:15, 30; Gen
37:15); “net” (Gen 19:28; Jes 8:22); “nou, uiteindelik” (Jes 21:9); “dan” (Gen 18:10); “baie”
(Gen 40:6); “presiese” (Gen 43:21); “sien” (Gen 24:45); en “[m]aar toe ek weer kyk” (Ps 37:36).
Dit is egter nie maklik om subkategorieé van hierdie funksie aan te dui waarvolgens vertalers
konsekwente keuses gemaak het nie. Verder is daar in een geval na my mening'n stylbreuk met
die verdiskontering van wehinneh: “My wéreld!” (Gen 38:29) is na my mening [YC] weln
poging (soos die gebruik van die historiese presens in die meeste van die narratiewe)
om die narratief te verlewendig, maar dalk te informeel vergeleke met die res van die
narratief.

Samevattend: Die NLV gee die miratiewe funksie van (we)hinneh dikwels goed weer. Hoewel
dit inderdaad nie moontlik of nodig is om “tot sy verbasing”, “skielik” of [!] vir al die gevalle in
ons afbakening te gebruik nie, sou’n mens kon argumenteer dat die beduidende aantal gevalle
waar die kommunikasieleidraad eenvoudig onvertaal gelaat is, sommige aansprake van die NLV
ondermyn. Van’n gesaghebbende en betroubare dinamies-ekwivalente vertaling verwag’n mens
nie dat die vertalers 'n eksplisiete kommunikasieleidraad in dieselfde soort konstruksie soms
weergee en soms onvertaal laat nie. Vir die [g¢]-keuse in die tabel hierbo is daar geen spoor in
die NLV van die feit dat die karakters nie voorbereid was op (of verbaas was oor) dit wat hulle
waargeneem het nie.

6. GEVOLGTREKKING

Ontwikkelings in die Vertaalkunde en Bybelvertaalteorie het bygedra tot 'n beter perspektief
op Bybelvertaling as 'n komplekse proses met 'n wye verskeidenheid faktore wat in berekening
gebring moet word indien’n vertaling aangepak word. Of en hoe hierdie faktore verreken is, speel
dan ook’n sentrale rol in’n akademies-verantwoordbare beoordeling van’n vertaling. So weet ons
dat die vertaling van die Bybel meer verg as die vervanging van een stel kodes (die brontekste)
met 'n ander (dit is, dié van die doelteks). Dit is 'n proses waarby, eerstens, 'n opdraggewer (bv.
kerk of uitgewer) betrokke is. Die opdraggewer het bepaalde verwagtings ten opsigte van die
funksie van die vertaling. Hierdie verwagtings berus tipies op 'n behoefte (of die persepsie van
n behoefte) by, tweedens, die potensiéle doellesers. Die vertaler is, derdens, verantwoordelik
vir die skep van die doelteks. Die professionele vertalersgilde van die een-en-twintigste eeu
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is egter meer as kodeerders wat lojaliteit aan hulle opdraggewer verskuldig is. Hulle lojaliteit
aan die bronteksouteurs vereis dat hulle met die opdraggewer 'n haalbare vertaalopdrag sal
onderhandel —'n vertaalopdrag in terme waarvan hulle werk uiteindelik beoordeel sal word.

Indien 'n uitgewer die NLV aanbied as “die eerste dinamies-ekwivalente” vertaling van die
Bybel in Afrikaans in 25 jaar, kan hierdie aanspraak in die lig van ons ondersoek op twee maniere
hanteer word. Die een moontlikheid is dat die vertalers en uitgewer gekritiseer word omdat
hulle oénskynlik nie kennis geneem het van ontwikkelings in Bybelvertaalteorie die afgelope
dekade nie. Die ander moontlikheid is dat toegegee word dat die uitgewer en die vertaler van
mening was dat, ondanks kritiek teen Nida se klassieke model van 1964, die konsep “dinamies-
ekwivalent” presies verwoord wat hulle met die vertaling beoog. Hulle wou 'n vertaling maak
wat verstaanbaar is en wat dieselfde effek op hulle lesers het as wat die bronteks toenmalig op
sy gehoor gehad het. In hierdie ondersoek het ons meer op die tweede oorweging gefokus. Die
vertaling self is egter beoordeel in terme van die aansprake wat dit maak ten opsigte van die
funksie wat die vertaling wil vervul.2®

Die Nuwe Lewende Vertaling se aansprake op gesag (onder andere topteoloé en jongste
vertaaltegnieke) skep by doellesers 'n sekere verwagting oor die begrip “Skrifgetrouheid.” Die
bevindings van hierdie studie is dat aansprake ten opsigte van topteoloé se verdiskontering
van die dinamies-ekwivalente benadering nie gelei het tot die konsekwente vertaling van die
Bybels-Hebreeuse leidraad wehinneh nie. In terme van die soortgelyke effek van die doelteks
aan dié van die brontekste is die grootste verskil die miratoriese funksie van wehinneh (dit is die
aanduiding met behulp van die partikel van gebeure wat vir 'n spreker of karakter onverwags en
selfs verrassend was) wat relatief dikwels in die doelteks oénskynlik geignoreer is.
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1 Ook Gen 37:15.

2 Pogings om wehinneh te verdiskonteer, word in die volgende voorbeelde onderstreep.

3 Ook Gen 42:27 en Ps 139:8

4 Ook Gen 38:29. Gen 15:4 is atipies in die sin dat dit geen konkrete objek is wat op Abraham afgekom het

nie, maar “die woord van God.”
5 Ook Gen 24:45; Ps 37:36, Jes 21:9.

6 Ook Gen 15:12, 17; Jes 17:14.
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8 Ook Gen. 29:2 (2x); Gen 31:10.
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Waar lé die diepste punt(e) van verdeling tussen apartheids-
teologie en die kritiese stemme daarteen binne die Ned
Geref Kerk self?

ABSTRACT

Where are the deepest points of divergence between apartheid theology and the
critical voices against this theology within the Dutch Reformed Church?

This contribution focuses on the relationships between two theological schools
within the Dutch Reformed Church (DRC), namely apartheid theology and the early
critical voices against this theology from within the DRC itself, including Bennie

Keet, Ben Marais en CF Beyers Naudé. The question that is addressed relates to

the deepest points of divergence in this regard. The significance of this question is
highlighted. Hermeneutical theory (in itself the product of such critical voices) is used
as an instrument to identify a set of seven variables in this regard. The hermeneutical
role of diverging “doctrinal keys” is emphasised.

INLEIDING EN VRAAGSTELLING

Hierdie bydrae fokus op die verhouding tussen twee teologiese strominge in die Nederduitse
Gereformeerde Kerk, naamlik apartheidsteologie soos dit uiteindelik neerslag gevind het
in Ras, volk en nasie en volkereverhoudinge in die lig van die Skrif (RVN) (1974)! en vroeé
verteenwoordigers van die sogenaamde “kritiese stem” vanuit die Ned Geref Kerk, waaronder
persone soos Bennie Keet, Ben J Marais en CF Beyers Naudé.

Die vraag wat hier ondersoek word, is waar die diepste punte van verdeling tussen hierdie
twee teologiese strominge |é? Daar was immers heelwat wat hierdie kritiese stem met die
apartheidsteoloé in gemeen gehad het. Al die belangrikste verteenwoordigers van hierdie
strominge het grootgeword binne dieselfde soort Afrikaner huishoudings waar hulle met
gemeenskaplike waardes ten opsigte van godsdiens en kultuur gevorm is. Hulle is aan soort-
gelyke skole opgevoed en min of meer almal het later tersiére onderrig aan die Universiteit van
Stellenbosch ontvang. Hier is hulle blootgestel aan dieselfde kulturele en godsdienstige konteks,
opvoeders en teologiese strominge. Hulle het dieselfde geskiedenis, taal, gereformeerde tradisie
en kulturele erfenis gehad. Die vraag is daarom: Waarom het hulle uiteindelik so diepgaande van
mekaar verskil ten opsigte van hulle teologiese posisies? Wat is ten diepste die onderliggende
teologiese verskille tussen apartheidsteologie en die kritiese stem daarteen?

Die antwoord op hierdie vrae is nie sonder meer vanselfsprekend nie. (Coetzee 2010:364).
Dit is moontlik om dié punte van verdeling te vind in terme van politieke blootstelling. Hier kan
byvoorbeeld gewys word op die impak van die Sharpeville-slagting op die lewe van Naudé. Die
rol van ekumeniese blootstelling in die lewe van Ben Marais kan insgelyks beklemtoon word.

—_

Wat begin het met 'n verklaring by die Federale Raad van Ned Geref Kerke in 1935 oor die onaanvaar-
baarheid van rassevermenging, sou uiteindelik uitloop op ’n teologie van apartheid. Dit het neerslag
gevind in die rapport Ras, Volk en Nasie en volkereverhoudinge in die lig van die Skrif (RVN). Dié verslag
is tydens die Algemene sinode van die Ned Geref Kerk in 1974 aanvaar.
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Beide hierdie gevalle laat egter nie reg geskied aan die teologiese punte van verdeling tussen
hierdie twee strome nie. Watter hermeneutiese en teologiese uitgangspunte het die draers
van die kritiese stem in staat gestel om apartheid en die teologiese verdediging daarvan te
ontmasker? Wat het gemaak dat hulle — anders as die hoofstroom binne die Ned Geref Kerk —
die teologiese regverdiging van apartheid as 'n dwaling herken het?

Dit is nie nodig of moontlik om hierdie twee strominge in detail hier aan die orde te stel
nie. Daar bestaan 'n uitgebreide literatuur oor die ontstaan en ontwikkeling van apartheids-
teologie wat hier gewoon veronderstel word.? Daar is insgelyks voldoende literatuur oor die
teologiese kritiek teen apartheidsteologie, veral vanuit 'n breér ekumeniese konteks.> Oor
die lewe en bydrae van figure soos Bennie Keet, Ben Marais en Beyers Naudé bestaan daar
ook reeds vollengte studies.* Die bydraes van 'n volgende geslag van kritiese stemme teen
apartheidsteologie vanuit die Ned Geref Kerk self — waaronder die name van David Bosch, Jaap
Durand, Willie Jonker en andere genoem kan word — is ook reeds aan die orde gestel in die
literatuur.

In hierdie bydrae word 'n veralgemenende hipotese aangebied oor waar die diepste punte
van verdeling in hierdie verband gevind kan word. In kort kom dit daarop neer dat daar by
apartheidsteologie 'n bepaalde gebrek aan 'n historiese bewussyn en aan 'n hermeneutiese
aanvoeling bespeur kan word. Daarteenoor het die draers van die kritiese stem hermeneutiese
vrae steeds meer indringend aan die orde gestel. Dit het uiteindelik gelei tot uiteenlopende
teologiese posisies oftewel “dogmatiese sleutels”. In hierdie bydrae word gebruik gemaak van
hermeneutiese analise ten einde hierdie punte van verdeling in meer detail bloot te Ié. Die
veronderstelling is dat die ontwikkeling van teologiese hermeneutiek as 'n dissipline (in Suid-
Afrika veral sedert die 1960s) juis verstaan kan word vanuit die ongemak met die metodologiese
veronderstellings van apartheidsteologie. Die produk van hermeneutiese nadenke kan dus met
reg gebruik word om hierdie punte van verdeling te analiseer.

"N HERMENEUTIESE VAKUUM

In die standaardwerk oor die ontstaan van apartheidsteologie in die Ned Geref Kerk gebruik
Johann Kinghorn die term “hermeneutiese vakuum” om die impak van die Du Plessis-stryd
op teologiese ontwikkelinge na 1930 te beskryf (Kinghorn (1986: 55ev). Alhoewel Du Plessis
die regsaak gewen het, het die stryd 'n lang nawerking gehad waartydens die sogenaamde
“Oupajane” (Coetzee (2010: 145) deur middel van organisasies soos die “Federasie van die
Calvinistiese Studenteverenigings” en die “Kristelike-Nasionale Bond van Kalviniste in Suid-
Afrika” in die praktyk beheer oorgeneem het in die Ned Geref Kerk. Enige kritiese Skrifondersoek
in die Ned Geref Kerk is geétiketteer as modernisties, ‘'n demper is geplaas op enige interne
kritiese denke en slegs teoloé wat sogenaamd “regdenkend” was, is aangestel as hoogleraars
aan die teologiese kweekskole.

Hierteenoor het die Oupajane ’'n terugkeer na die “ou paaie” bepleit oftewel na 'n verstarde
vorm van gereformeerde ortodoksie. Hulle het hiervoor aansluiting gevind by die neo-Calvinisme

2 Vergelyk byvoorbeeld: Bax 1972; Boesak 1986; Bosch 1981, 1982, 1983, 1984; A J Botha 1984; De
Gruchy 1979; De Klerk 1975; Deist 1986; Durand 1984; Du Toit 1983; Hexham 1981; Kinghorn 1986;
Lombard 1974, 1981; Moodie 1975; Nolan 1988 en Villa-Vicencio 1988.

3 Die “kritiese stem” teen apartheid en apartheidsteologie word ook in verskeie ander werke bespreek. Sien
byvoorbeeld: Bax 1979, AJ Botha 1984; CJ Botha 1979; De Gruchy 1986; Kinghorn 1986; Lategan 2004;
Loubser 1987, Pauw 2008, Villa-Vicencio & De Gruchy 1985, Walshe 1982, 1997. Soortgelyke kritiek
kom ook vanuit die sogenaamde dogterkerke van die Ned Geref Kerk. Sien Adonis 1982; Boesak 1977,
1983, 1984, 1987; Bosch 1982; Cloete 1984; Durand 1984; Mofokeng 1986.

4 Sien veral Engdahl 2006; Heaney 2004; Maritz 2003; Ryan 2005; Villa-Vicencio & De Gruchy 1985.
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wat in Nederland ook geassosieer is met 'n terugkeer na gereformeerde oortuiginge. Ironies
genoeg was die neo-Calvinisme van Kuyper en Bavinck weliswaar 'n poging om die skolastieke
verstarring van die gereformeerde ortodoksie van die 17de en 18de eeue te deurbreek en is juis
daarom as neo-Calvinisme gekritiseer.

Verskillende navorsers wys daarop dat apartheidsteologie nie net aansluiting gevind het by
Kuyperiaanse neo-Calvinisme nie, maar ook by die Duitse volksromantiek, die sendingkunde van
Warneck, Skotse vorme van piétisme en ook by Princetonse fundamentalisme wat berus op
die uitgangspunt van die onfeilbaarheid van die Skrif (Kinghorn (1986: 58ev). Die versmelting
van hierdie tradisies in die Suid-Afrikaanse het tot 'n ongesofistikeerde vorm van teologiese
hermeneutiek gelei waarvolgens gepoog is om ’n vasstaande, ewig-geldende sisteem van
waarhede en beginsels in die Skrif te identifiseer en dan op die Suid-Afrikaanse konteks
van toepassing te maak. Hierdie werkswyse het enersyds daartoe gelei dat die historiese
gesitueerdheid van Bybeltekste nie genoegsaam verreken is nie. Dit het andersyds daartoe gelei
dat die dogmatiese sleutels, met behulp waarvan die tekste wel geinterpreteer is, verabsoluteer
is omdat dit teen enige vorm van kritiek gevrywaar is. Al te dikwels is 'n bevraagtekening daarvan
geassosieer met 'n bevraagtekening van die gesag of die “onfeilbaarheid” van die Skrif self — juis
omdat die identifisering van ewig-geldende beginsels 'n poging was om die gesag van die Skrif en
daarom 'n sekere kontinuiteit met die Bybel en die Christelike geloof te handhaaf.

Hierdie biblisistiese en fundamentalistiese vorm van eksegese kon in die praktyk egter nie
verhoed dat hierdie waarhede en beginsels op grond van pragmatiese oorwegings (gestruktureer
deur ervarings vanuit die Suid-Afrikaanse konteks) geidentifiseer word nie. Hierdie oorwegings
is ten beste verwoord in die Sendingbeleid van die Federale Sendingraad en die daaropvolgende
volkskongresse van die 1930s en 1940s. Die teologiese regverdiging en Bybelse begronding van
apartheid is uiteindelik gesistematiseer in 'n a-historiese kosmologie soos veral verwoord deur
Stoker HG en uitgewerk in publikasies soos Koers in die Krisis en Die Gereformeerde Vaandel (vir
'n meer volledige bespreking, sien Coetzee 2010: 110ev).

In terme van hierdie kosmologie berus apartheid op die ordes wat God self in die skepping
daargestel het. Hoewel hierdie kosmologie vryelik gebruik gemaak het van terminologie ontleen
aan Kuyper, was die historiese bewussyn wat sterk by Kuyper funksioneer afwesigin die teologiese
hermeneutiek van apartheidsteologie. Die wysbegeerte van die “wetsidee” in die neo-Calvinisme
van Dooyeweerdt is herlei na 'n “skeppingsidee” by Stoker: die ordening van die samelewing
berus nie alleen op 'n orde wat in die geskiedenis ontstaan het nie, maar wat alreeds met die
skepping self saamval (Stoker (1941). Alles, nie alleen die inrigting van die kerk nie maar ook
van die burgerlike samelewing, moet hiervolgens in ooreenstemming met die skeppingsordes
van God funksioneer. Mense se vryheid kan slegs verwesenlik word as hulle gehoorsaam is aan
hierdie a-historiese beginsels — naamlik aan God se skeppingsordinansies. Hierdie ordinansies is
selfs nie deur die sondeval ondermyn nie. Die mens is hiervolgens vanweé die sondeval nie in
staat om hulle eie orde te skep nie en moet die skeppingsordinansies van God gehoorsaam. Dit
mag deur geen ander orde vervang word nie, want enige ander orde is sogenaamd horisontaal
of humanisties en dus liberaal en van meet af aan gedoem tot ondergang. Volgens Stoker (1941)
moet die praktyk daarom volgens die beginsel (die teoretiese) verander word. Meer spesifiek is
'n verskeidenheid van rasse hiervolgens alreeds in die skepping deur God gewil, is deur God se
“algemene genade” bevestig is en behoort daarom steeds gehandhaaf te word deur wet en orde
en met mag en geweld, indien nodig. Die sosiale orde is daarom nie alleen geregverdig nie, maar
ook afgedwing omdat God se a-historiese beginsels immers onaantasbaar is. Dit moet daarom
deur die kerk en die burgerlike samelewing gehoorsaam word.

Die gebrek aan sodanige hermeneutiese bewussyn is waarskynlik die eerste keer gedurende
die laat-1930’s aangevoel en intuitief verwoord deur BB Keet, toe hy verwys het na die
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gereformeerde ortodoksie as 'n “starre beweging” (Deist (1994: 279). In die briewe van AH
Murray (1935) is hierdie gebrek aan 'n historiese bewussyn ook vroeg reeds raakgesien. Volgens
hom skep die intellektualisering van die leer van Calvyn ernstige probleme vir die teologie van
die Ned Geref Kerk. Uit sy analise blyk dit dat daar 'n gebrek was aan ’n kritiese Skrifstudie en
hermeneutiek binne die Suid-Afrikaanse gereformeerde ortodoksie. Daarom was daar 'n vrypas
om hulle filosofiese stelsel in die Skrif in te lees en dit het aanleiding gegee tot die verkondiging
van 'n a-historiese filosofiese stelsel wat 'n dinamiese geloofsverhouding verdring het. Murray
toon onder andere aan dat dit die soewereiniteit van God beklemtoon het bo die Vaderskap
van God. Die klem val op die wetsgedagte bo die Heilsboodskap; die determinisme van die
uitverkiesing bo die verbondsverhouding. Die impak van hierdie hermeneutiese vakuum en die
gepaardgaande gebrek aan ’n historiese bewussyn is sedertdien deur talle navorsers beklemtoon
(sien veral Deist 1992; Loubser 1987).

Die onderliggende probleem is dus die reduksie van die Christelike geloof tot 'n a-historiese
sisteem van geloofswaarhede en morele beginsels — wat kenmerkend is van die gereformeerde
ortodoksie waarby die Oupajane aansluiting gevind het. Hierdeur is die dinamiese
geloofsverhouding tussen God en mens gefikseer tot die kognitiese inhoud daarvan. Hierdie
metodologie het weinig ruimte gelaat vir 'n self-kritiese evaluering van die beginsels waarmee
s6 gewerk is.

N HISTORIESE EN HERMENEUTIESE BEWUSSYN

Dit is opmerklik dat daar by die kritiese stem teen apartheidsteologie ‘'n veel duideliker historiese
(en hermeneutiese) bewussyn gevind kan word. Dit kan geillustreer word aan die hand van
die voorbeelde van Ben Marais en Beyers Naudé (Coetzee (2010: 371ev). Beide hierdie figure
is diepgaande beinvloed deur die Du Plessis-stryd en was toe reeds nie aangetrokke tot die
teologiese werkswyse van die Oupajane nie. Beide is beinvloed deur bepaalde ervaringe wat hulle
'n aanvoeling gegee het vir die veranderende Suid-Afrikaanse konteks. Beide het daarom eerder
gevra na die betekenis van die evangelie vir die bepaalde konteks. Dit hang waarskynlik saam met
hulle persoonlike omstandighede en die wyse waarop hulle in Afrikanerkringe gemarginaliseer
is. Hulle moes daarom intens worstel met die betekenis van die Christelike geloof vir hulle tyd.
Hulle het teologiese nadenke daarom as 'n dinamiese en voortgaande proses verstaan. Veral
Naudé het hoe langer hoe meer aansluiting gevind by 'n vorm van profetiese teologie wat gemik
is op die verstaan van die evangelie vir 'n spesifieke tyd in 'n spesifieke situasie (wat daarom
ook 'n deeglike analise van die sosiale, ekonomiese en politieke veronderstel). Daar kan daarom
by Marais en Naudé 'n veel duideliker historiese bewussyn en 'n hermeneutiese aanvoeling
bespeur word — al het hulle dit nie noodwendig in 'n uitgewerkte teologiese metodologie of
hermeneutiese teorie tot uitdrukking gebring nie.

'n Metodologiese verwerking van hierdie teologiese werkswyse het eers in die 1960s op gang
gekom by 'n volgende geslag teoloé vanuit die Ned Geref Kerk — waaronder veral die name van
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David Bosch (1929-1992),° Jaap Durand (1935-),6 Willie Jonker (1928-2006)7 en Hennie Rossouw
(1933-)8 genoem kan word. Vanuit die Bybelwetenskappe het daar ook 'n steeds sterker
hermeneutiese belangstelling na vore getree, maar dan eers 'n dekade of later, byvoorbeeld in
die bydraes van Ferdinand Deist,® Bernard Lategan'® en Willem Vorster. Hierdie historiese en
hermeneutiese bewussyn het ook gelei tot 'n nuwe belangstelling in hermeneutiek as vakrigting
sodat talle publikasies oor Bybelse en teologiese hermeneutiek begin verskyn het. Hierdie
nuwere belangstelling in hermeneutiek kan opsigself verstaan word as deel van die kritiese stem
teen apartheidsteologie. Terselfdertyd kan die resultate van die hermeneutiese analises wat
hieruit na vore gekom het benut word om die diepste punte van verdeling in die verband in
meer besonderhede te beskryf.

Hierdie aanvanklike bydraes tot die hermeneutiek is opgevolg en verder gevoer deur verskeie
ander teoloé sedert die 1980s. Dit is juis opvallend hoe 'n belangstelling in hermeneutiek in

5 Sien veral Bosch 1972:129; 1981: 24ev; 1982; 1983:24ev en 1984:14ev)

6 Die ontluiking van ’n historiese bewussyn in kritiese afgrensing van die werkswyse van die
gereformeerde ortodoksie blyk nérens duideliker as by Jaap Durand nie. Hoewel Durand se formele
hermeneutiese belangstelling eers later na vore getree het, is 'n steeds sterker aksent op die rol van die
geskiedenis dwarsdeur sy loopbaan in sy teologiese nadenke te bespeur. In *n Festschrift opgedra aan
Durand sé Smit (2009:131-167) tereg: “Weinig ander Suid-Afrikaanse teolo€ oor die afgelope dekades
is deur so ’n radikale historiese bewussyn gekenmerk as Durand.” Durand se worsteling om aan die
ortodoksie te ontkom kom veral in sy tweede proefskrif na vore. In Heilsgeskiedenis en die dialektiek van
syn en denke: Strukturele verbindingslyne tussen Thomas Aquinas en die teologie sedert die Aufkldrung
(1973). In die inleiding daarvan wys hy op ’n toenemende konsensus bestaan dat God se openbaring
nie ’n “onthulling” is van ’n aantal “tydlose” waarhede nie, maar dat dit 'n openbaring is “wat in die
geskiedenis ingegaan het”. Hierdie openbaring moet volgens hom sé vertolk word dat die aktualiteit
daarvan vir die hede ontdek kan word (1973:1). Benewens sy dogmatiese werke, sien ook Durand se
bundel Teks binne konteks (1986) en daarin veral die opstel “Die vinger van God in die geskiedenis:
onopgeloste probleem”.

7 In sy nadenke oor die verhouding tussen eksegese en dogmatiek beklemtoon Jonker eweneens die nood-
saaklikheid van 'n hermeneutiese en historiese bewussyn in die interpretasie van die Skrif. Die betekenis
van die Skrif kon vir Jonker nooit vir eens en vir altyd in dogmatiese waarhede gefikseer word nie, juis
omdat geloof afgestem is op ’'n dinamiese verhouding met God wat gevoed word deur 'n voortdurende
omgang met die Skrif. Sien Jonker (1973:86-111, 1974, 1976).

8 Rossouw se doktorale tesis, Klaarheid en interpretasie: enkele probleemhistoriese gesigspunte in
verband met die leer van die duidelikheid van die Heilige Skrif het in 1963 verskyn. In die inleiding stel
hy dit duidelik dat hy hom in hierdie studie bepaal by die hermeneutiese probleem wat inderdaad dié
vraagstuk van daardie tyd was. Hy beskryf hermeneutiek as die wetenskaplike leer van interpretasie “van
verstanende en vertolkende uitleg” (1963:11). In hierdie werk toon hy aan dat die gebrek aan ’n historiese
en hermeneutiese bewussyn by die gereformeerde ortodoksie 'n probleem skep vir die wyse waarop
hulle die Skrif interpreteer — veral omdat dit die Christelike geloof laat verstar deur die inhoud daarvan
in Aristoteliese begrippe te fikseer. In ’n essay “Doksologie, ortodoksie en ekumene” gee Rosouw (1973)
opnuut aandag aan hierdie problematiek en wys spesifiek op die gebrek aan ’n historiese en hermeneutiese
bewussyn binne die konteks van die gereformeerde ortodoksie.

9 Die ontluiking van ’n historiese bewussyn onder Bybelwetenskaplikes blyk by uitstek in Deist se Mosaiek
van Moses (1976). Deist & Burden se Die ABC van Bybelse eksegese tel onder die vroegste pogings
om hermeneutiese insigte te sistematiseer. Hier moet ook melding gemaak word van sy monumentale
ondersoek oor die Ned Geref Kerk se Skrifbenadering deur die geskiedenis heen (1994) — beginnende by
die Skrifbeskouing van die eerste professore aan die Kweekskool op Stellenbosch (Hofmeijr en Murray).

10 Lategan het reeds in 1973 belangstelling in die hermeneutiek getoon toe hy die gereformeerde-
skolastiese (metafisiese) beskouing van die Bybel bevraagteken het. Hy lewer 'n pleidooi dat die
historiese karakter van die Skrif ernstig opgeneem word. Sien Lategan (1973:150ev). Verskeie ander
werke wat op sy hermeneutiese bewussyn dui, het ook uit sy pen verskyn soos Lategan (1970a:22ev);
Lategan (1970b:19ev) en Lategan & Deist (eds) (1984:1ev).
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akademiese kringe in Suid-Afrika teen die 1970’s en veral die 1980’s ontwikkel het namate die
kritiek teen apartheidsdenke in die Ned Geref Kerk toegeneem het. Hier kan veral melding
gemaak word van die besondere bydrae van Dirkie Smit. Sy werk Hoe verstaan ons wat ons
lees: ‘n Dink- en werkboek oor die hermeneutiek vir predikers en studente (1987) het in die reeks
Woord teen die lig verskyn, juis as 'n uitklaring van die werkswyse wat in die Christelike prediking
gevolg word.! Die Woord teen die lig-reeks as 'n geheel het trouens 'n belangrike aksent geplaas
op die spanning tussen teks en konteks — wat in elke bydrae deur 'n afdeling oor hermeneutiek
oorbrug word.

Hierdie nuwe belangstelling in Bybelse, teologiese en kontekstuele hermeneutiek het gelei
tot talle publikasies waarin die komplekse verskeidenheid van faktore wat die gebeure van
interpretasie beinvloed, ontleed en beskryf is. Hierdie analises bied 'n nuttige instrument om die
punte van verdeling tussen apartheidsteoloé en die kritiese stemme van Keet, Marais, Naudé en
andere te identifiseer. In die res van hierdie bydrae maak ons veral gebruik van die latere analise
van Conradie waarvolgens die volgende stel van sewe veranderlikes (Conradie (2008: 53ev) wat
‘n rol speel in die vertolking van die evangelie vir die eietydse konteks geidentifiseer word:

e Die historiese agtergrond van die teks;

e Die literére kenmerke van die teks self;

¢ Die rol van kerklike en teologiese tradisies;

¢ Die handeling van interpretasie en die strategieé wat vir eietydse toepassing benut word;

e Die retoriese konteks waarbinne nuwe interpretasie plaasvind;

¢ Die eietydse konteks waarop nuwe interpretasies gemik word;

¢ Die verwringing van interpretasie deur onbewustelike faktore vanuit die sogenaamde
wéreld-onder-die-teks.

Hierdie faktore word hier in 'n ander volgorde aan die orde gestel wat die punte van verdeling

skerper uitlig.

DIE ONTLUIKING VAN ‘N HERMENEUTIEK VAN SUSPISIE

Die verdeling tussen apartheidsteoloé en die kritiese stem in die Ned Geref Kerk daarteen blyk
waarskynlik nérens duideliker as in die af- of aanwesigheid van 'n hermeneutiek van suspisie nie.
Die ontstaan en hoogbloei van apartheidsdenke in die Ned Geref Kerk kan juis verstaan word as
‘n ideologiese legitimering van 'n bepaalde groep se ekonomiese, politieke en kulturele belange.
Daarteenoor was daar vroeg reeds 'n bepaalde agterdog aanwesig onder verteenwoordigers van
die kritiese stem teen apartheidsteologie. Dit kan kortliks geillustreer word aan die hand van die
voorbeelde van Marais en Naudé (Coetzee 2010:382ev).

Dit is opvallend dat die eerste tekens van ‘n hermeneutiek van suspisie reeds vroeg by Marais
bemerk kan word. As studenteleier het hy reeds die nasionalistiese denke van die Afrikaanse
Nasionale Studentevereniging (met hulle wortels in nasionaal-sosialisme) bevraagteken en
gekritiseer. Dit is versterk deur sy ervaring van die magspel wat na vore getree het in die Oupajane
se stryd met Du Plessis. Dit was egter veral sy lees van Shillito se boek Nationalism: Man’s other
religion (1933) wat Marai se vermoede versterk het dat die ideologie van Afrikanernasionalisme
'n distorsie in die teologiese nadenke van die Oupajane veroorsaak het. Dit het sy oé geopen
vir die rol wat rassisme speel in die teologiese legitimering van apartheid. Hierteenoor het
hy homself eerder tuisgevind binne teologiese geledere waar eenheid in die kerk bevorder is
ten spyte van rasseverskille en waar eenheid tussen volke bo rasse-apartheid in die burgerlike
samelewing beklemtoon is. Dit was juis hierdie insigte wat sy oé geopen het vir die ideologie wat
aanleiding gegee het tot distorsies in die denke van die apartheidsteoloé.

11 Sien ook Smit 1984:14ev; 1984:60ev; 1984:68ev en 2007.
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Intalle artikels in kerklike tydskrifte in die 1940’s stel hy ondersoek in na die wyse waarop en die
rede waarom apartheidsteoloé teologiese en Skriftuurlike regverdiging kon vind vir die ideologie
van rasse-apartheid. In 'n artikel in Op die Horison (Marais 1947:66) vra hy hoe dit moontlik
is dat kleur belangriker is as broederskap in die kerk en medemenslikheid in die burgerlike
samelewing. In sy doktorale tesis kom hy tot die gevolgtrekking dat Afrikaner nasionalisme
aangewend word om goddelike sanksie aan die beleid van rasse-apartheid te verleen. In sy boek
Die Kleur-krisis en die Weste lewer Marais (1952) vanuit 'n ander hoek kritiek op die ideologie
van rassisme. Hy belig die rol wat die kleurfaktor in die meerderwaardigheid van Wes-Europeérs
speel en wys daarop dat die argumente wat hierdie filosofie ondersteun, op mites berus. Hy
toon aan dat die mite van bloed, ras en nadelige biologiese gevolge van rassevermenging reeds
deur wetenskaplikes verwerp is. Hy bespreek dan die wyse waarop hierdie mites benut word
in argumente wat rasse-apartheid regverdig. In hierdie boek maak Marais ook gebruik van
bewyse uit die kerkgeskiedenis, die Bybel, en van resente internasionale kerkleiers en teoloé
om apartheidsteoloé te waarsku teen die distorsies wat ideologieé veroorsaak in die teologie
wat hulle bedryf.

In die geval van Naudé is daar sprake van 'n steeds toenemende bewuswording van
ideologiese distorsies wat met apartheid en apartheidsteologie saamgehang het. Dit het al
hoe skerper tot hom deurgedring dat Afrikaner nasionalisme 'n beslissende rol speel in die
teologiese denke binne die Ned Geref Kerk en dat dit aanleiding gee tot kerklike strukture wat
die eenheid van die kerk aftakel en 'n sosiale orde skep wat aanleiding gee tot ongeregtigheid,
wat versoening onmoontlik maak. Hy het byvoorbeeld na die slagting by Sharpeville besef dat
die leiers van die Ned Geref Kerk sé verblind was deur hulle lojaliteit aan hierdie ideologie dat
hulle bereid was om die besluite van die Cottesloe-beraad verdag te maak. Op grond van die
werk van “Study Project on Christianity in an Apartheid Society (SPROCAS) het hy hoe langer
hoe meer raakgesien dat die ideologie van Afrikaner nasionalisme nie net aanleiding tot sosiale
en ekonomiese ongeregtigheid gee nie, maar dat daar aan onderliggend aan die rassestryd wat
daardeur ontlok is, ook inderwaarheid 'n klassestryd in Suid-Afrika bespeur kan word.

VERSKILLENDE ANALISES VAN DIE SAMELEWING

In hermeneutiese teorieé word die rol wat analises van die eietydse konteks in teologiese
interpretasie speel tipies beklemtoon. Rondom die weerstand teen apartheidsteologie het die
aanwesigheid van 'n hermeneutiek van suspisie (al dan nie) saamgeval met radikaal verskillende
analises van die uitdagings wat die Suid-Afrikaanse konteks aan kerk en teologie gestel het.
Apartheidsteoloé het in hulle analises gefokus op die sosio-ekonomiese en kultuur-politieke
omstandighede van veral die armblankes en die bedreigings wat hulle ervaar het as gevolg
van Britse imperialisme, die proses van verstedeliking en die getalleoorwig van die swart deel
van die Suid-Afrikaanse bevolking. Uiteindelik het apartheidsteoloé al hierdie omstandighede
gereduseer tot die sogenaamde armblankevraagstuk en die “naturellevraagstuk”. Hoewel hulle
analises self bevraagteken kan word, is daar klaarblyklik intensief aandag gegee aan ’'n sosiale
analise van die konteks. Die Carnegie-verslag en Kerk en Stad bied goeie voorbeelde hiervan.
Die bydraes van Marais en Naudé word eweneens gekenmerk deur uitvoerige aandag aan
sosiale analises, maar die resultate van die analise het al hoe meer ingrypend verskil van dié van
apartheidsteoloé. Marais het veral op die aanwesigheid van rassespaning gefokus — soos blyk uit
sy boeke Die Kleur-krisis en die Weste en The Two Faces of Africa (1964) (oor die einde van die
koloniale tydperk) asook sy bespreking van die Tomlinson-verslag. Hy kom tot die gevolgtrekking
dat die beleid van apartheid rassespanning en verdeeldheid sou laat eskaleer in die toekoms.
Naudé het die noodsaaklikheid van 'n deeglike sosiale analise besonder goed raakgesien. Dit
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blyk uit sy betrokkenheid by die Christelike Instituut en Pro Veritate, by die opstelling van The
Message to the people of South Africa, die Programme to Combat Racism en veral by SPROCAS,
wat juis gefokus het op ‘n analise van die sosio-ekonomiese omstandighede in Suid-Afrika in die
vroeg-1970’s.

Naudé het bekendheid verwerf vir sy vertroudheid met die dinamiek wat op gegewe
tydstippe in die samelewing geheers het. Hy het nie net die politieke beleidsveranderinge skerp
raakgesien nie. Hy het ook die dinamiek van die stryd teen apartheid van binne uit geken en
pastoraal saamgeleef met die frustrasies, lyding en bitterheid wat daarmee saamgehang het.
Sy analises het verskuif na gelang van veranderinge in die Suid-Afrikaanse konteks. Hy het
toenemend meer vertroud geraak met die ongeregtighede in die samelewing en dit al hoe meer
in terme van 'n klassestryd verstaan. Hy was ook intens bewus van die wyse waarop weerstand
teen hierdie ongeregtighede onderdruk is deur 'n uitgebreide netwerk van veiligheidsmagte. Hy
het hierdie dinamiek verstaan in terme van die spiraal van geweld — van strukturele geweld, die
gewelddadige reaksie daarop en die onderdrukking daarvan.

Hoewel die belang van 'n indringende sosiale analise dus in al twee denkrigtings ingesien is, is
die kern van die problematiek heel uiteenlopend verstaan. Dit bevestig dat hier sprake is van ’'n
verdere punt van verdeling tussen die apartheidsteoloé en die kritiese stemme daarteen.

DIE GEBRUIK VAN BYBELSE GEGEWENS

Die lees en interpretasie van die Bybel bied nog 'n invalshoek om die punte van verdeling
tussen apartheidsteologie en die kritiese stemme daarteen te ondersoek. Dit hang saam met
die wyse waarop 'n Bybelse regverdiging vir die beleid van apartheid in kerk en samelewing
aangebied is. Daar word meermale gewys op die selektiewe benutting van Bybeltekste deur
apartheidsteoloé (sien Botha AJ 1984:453ev; Lombard 1981:38ev); Loubser 1987). Die beginsel
van skeiding word hiervolgens nérens beter belig nie as in Genesis 11: 1-9, wat handel oor die
Toring van Babel, waar die “Skeidingmaker” ingryp en die sonde van eenheid afweer. Dit word
gesien as ‘'n model vir die verhouding tussen volke en nasies en selfs letterlik toegepas op die
Groot Trek, wat hiervolgens 'n daad van gehoorsaamheid aan God se skeppingsordinansie was
— wat verskeidenheid beklemtoon en skeiding voorgeskryf het. In Hand 2: 6, 8, 11 — wat handel
oor die Pinkster-gebeure waar elkeen gehoor het hoe in hulle eie taal gepraat word — word
'n Nuwe-Testamentiese bevestiging van hierdie beginsel gevind. Daar word swaar gesteun op
tekste soos Hand 17: 26 en Deuteronomium 32: 8, omdat dit die goddelike beginsel in verband
met 'n biologiese en geografiese gedifferensieerdheid bevestig.

Hierdie Skrifverstaan hoef nie hier verder bespreek te word nie, behalwe om weer te wys
op die letterlike wyse waarop Bybelse gegewens toegepas is — en wat die gebrek aan van 'n
historiese of hermeneutiese bewussyn illustreer. Dit is juis hierdie punt waarop kritici soos
Bennie Keet (1949) en Ben Marais (1948) gereageer het. Hulle wys daarop dat die letterlike
toepassing van opdragte en die allegoriese uitleg van tekste onverantwoordbaar is.

In kort, wat die seleksie, verstaan en toepassing van tekste betref, is daar opvallende
verskille tussen apartheidsteoloé en die kritiese stemme daarteen. Apartheidsteoloé het tekste
gekies waarmee hulle die “beginsels” rondom skeiding (apartheid) kon regverdig. Hulle het
die betrokke tekste gebruik om bepaalde ewig-geldende, universele en a-historiese goddelike
beginsels te regverdig en het dit dan direk op die eietydse konteks toegepas. Alhoewel die
kritici van apartheidsteologie nie noodwendig probeer wegkom het van die identifisering
van geloofsbeginsels nie, het hulle tog op 'n ander wyse omgegaan met die Bybel. Vanuit 'n
intuitiewe historiese en hermeneutiese bewussyn het hulle gepoog om die geselekteerde tekste
te herinterpreteer in en vir hulle eietydse kontekste.
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DIE ROL VAN TRADISIE EN DIE RETORIESE KONTEKS

In hermeneutiese analises van veranderlikes wat ’n rol speel by teologiese interpretasie, word
gewoonlik ook gewys op die sogenaamde “wéreld voor die teks”, oftewel op die rol wat die
tradisie van interpretasie speel. Die teologiese tradisie is van kardinale belang om die wortels van
apartheidsteologie te verstaan — met spesifieke verwysing na die invloed van neo-Calvinisme,
Princetonse fundamentalisme en Skotse piétisme. Die Suid-Afrikaanse vorm van neo-Calvinisme
kan verstaan word as 'n bepaalde voortsetting van die gereformeerde ortodoksie en van 'n vorm
van Nederlandse neo-Calvinisme. Dit kan beskou word as 'n poging om hierdie tradisie binne die
Suid-Afrikaanse konteks te vestig en te kontekstualiseer. Dit is egter nie noodwendig moontlik om
op hierdie punt 'n duidelike verskil tussen apartheidsteologie en die kritiese stemme daarteen
vanuit die Ned Geref Kerk self te identifiseer nie aangesien persone soos Keet, Marais en Naudé
min of meer dieselfde teologiese wortels gehad het, al het hulle dalk ander aksente geplaas
en sterker aansuiting gevind by die denkrigting binne die Ned Geref Kerk wat deur Du Plessis
gesimboliseer word. Dit is juis hierdie gedeelde tradisie wat die problematiek wat hier aan die
orde gestel word so interessant maak.

Hierbenewens kan ook gewys word op die rol wat die retoriese konteks speel in teologiese
interpretasie (Conradie (2008: 101ev). Interpretasie vind naamlik nie in 'n lugleegte plaas nie
— die vraag is aan wie teologiese diskoers gerig is en met watter beoogde impak. Dit is immers
van deurslaggewende belang om te kan vasstel of 'n bepaalde standpunt die heersende diskoers
van die adressaat probeer bevestig, versterk, verder voer, uitdaag, konfronteer of verwerp.
Hierdie meer spesifieke retoriese konteks kan dus onderskei word van die breér eietydse
konteks waarbinne interpretasie plaasvind. Op hierdie punt kom ’n insiggewende punt van
verdeling na vore: Indien 'n mens op grond hiervan vra na die teologiese gespreksgenote van
apartheidsteologie, is dit besonder opvallend in watter mate hier van isolasie en selfs self-isolasie
sprake was. Die bande met sekere groeperinge in gereformeerde denominasies in Nederland
en die VSA is wel behou, maar van ’n kritiese interaksie met ander Europese of Amerikaanse
strominge was daar nie veel sprake nie.

Meer nog, die wyse waarop apartheidsteologie gefokus het op die kulturele selfhandhawing
en politieke selfbeskikking van Afrikaners, het spoedig gelei tot vervreemding van ander
gereformeerde kerke in die Suid-Afrikaanse konteks, van die breér ekumeniese beweging in
Suid-Afrika en al hoe meer ook van die res van die familie van Ned Geref Kerke. Die kritiek
wat vanuit ekumeniese geledere teenoor apartheidsteologie uitgespreek is, het hierdie tendens
tot self-isolasie net versterk. Uiteindelik is apartheidsteologie gekenmerk deur afsondering
en eksklusiwiteit en deur 'n laertrek-mentaliteit, die eiewillige geslotenheid wat so tipies
van Afrikanernasionalisme was. Op hierdie wyse het apartheidsteoloé hulle afgesluit van die
groter Christelike tradisie. Hulle kommunikasie was al hoe meer na binne gekeer, terwyl die
gespreksgenote waarna hulle wel geluister het, al hoe meer geselekteer geraak het. As gevolg
van die gebrek aan openheid vir kritiek van buite — en die demonisering van daardie kritiek — kon
(wou) apartheidsteoloé nie raaksien in watter mate die evangelie misverstaan is en ook nie hoe
kerklike praktyke aan ideologiese distorsie onderhewig was nie.

Tragies genoeg het presies hierdie self-isolasie hulle daarvan weerhou om die stemme van
kritiek uit eie geledere in ag te neem. Hier was broeders wat binne hoorafstand gestaan het,
maar die apartheidsteoloé wou hulle nie hoor 6f verstaan nie. Hiermee is 'n stapsgewyse proses
van selfisolasie voltooi — beginnende by modernistiese strominge in Europa, die wéreldwye
ekumeniese beweging, ekumeniese stemme in Suid-Afrika, ander gereformeerde kerke in Suid-
Afrika, ander lede van die familie van Ned Geref Kerke en uiteindelik van die kritiese stem uit
eie geledere.
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Hierteenoor is die ekumeniese blootstelling en kontak wat kritiese stemme soos Marais
en Naudé gehad het besonder opvallend. Via hulle betrokkenheid by die ekumene is hulle
blootgestel aan ander Christelike kerke in ‘n internasionale en in die Suid-Afrikaanse konteks.
In Marais se geval kan hier gewys word op sy ekumeniese studietoere en sy bywoning van
die Tambaran-konferensie (1938). In Naudé se geval kan gewys word op sy bywoning van die
Cottesloe-beraad en die Gereformeerde Ekumeniese Sinode in Potchefstroom (1950s), die
vorming van die Christelike Instituut, sy betrokkenheid by onder andere die Message to the
People of South Africa, die Programme to Combat Racism, sy rol as sekretaris-generaal van die
SARK en uiteindelik sy voortgesette betrokkenheid saam met Wolfram Kistner via die Ecumenical
Advice Bureau. In albei gevalle is hulle toenemend beinvloed deur verskeie nuwe gespreksgenote
namate hulle ekumeniese blootstelling toegeneem het.

Hierdie ekumeniese blootstelling het hulle gehelp om deur die o€ van andere te kyk na die
Suid-Afrikaanse konteks, na die Ned Geref Kerk, na die Bybel en na die eise van die evangelie en
die Christelike geloof binne die Suid-Afrikaanse konteks. Meer nog, dit het by hulle 'n sensitiwiteit
aangewakker vir die wyse waarop die beleid van apartheid en die ideologieé van rassisme,
klassisme en elitisme wat daarmee gepaard gegaan het, elke aspek van kerk en samelewing
binnegesypel het. Dit is op grond van hierdie blootstelling en kontak met 'n wyer verskeidenheid
van gespreksgenote dat hulle kritiek kon lewer ten opsigte van die Skriftuurlike regverdiging van
apartheid (Marais), die wyse waarop apartheid as 'n kwasi-soteriologie en pseudo-evangelie
gefunksioneer het (Bosch, Durand en Naudé) en die teologiese legitimering van 'n stelsel van
politieke onderdrukking (Naudé).

Hierdie verskil in modus van teologiebeoefening karakteriseer dus by uitnemendheid die
verdeling tussen apartheidsteologie en die kritiese stemme daarteen.

INTERPRETASIE AS DIE INTEGRASIE VAN AL HIERDIE VERANDERLIKES

Interpretasie behels per definisie toepassing en toeéiening, in hierdie geval die verstaan van
implikasies van die Christelike geloof vir die Suid-Afrikaanse konteks. Hier is sprake van ’n
spiraal van voortgaande interpretasie. Daar bestaan verskillende strategieé wat benut kan
word in hierdie verband. Al hierdie strategieé behels die identifisering van bepaalde ooreen-
komste te midde van die verskille wat andersins die verhouding tussen teks en konteks, oftewel
die Christelike geloof en die samelewing vandag mag kenmerk. Gegewe die kompleksiteit wat
hierdie verhouding kenmerk, word daar tipies van grondmetafore of teologiese modelle gebruik
gemaak om ’n punt van vergelyking te vind op grond waarvan interpretasie in die eerste plek
moontlik word. Hier kan ook gepraat word van heuristiese of dogmatiese sleutels met behulp
waarvan interpretasie pas moontlik is (Conradie 2008: 80). Binne die Christelike tradisie is
hierdie sleutels tipies van 'n soteriologiese aard. Hulle verwoord die wyse waarop hele kerklike
en teologiese tradisies oor eeue heen die evangelie vertolk en die Christelike geloof verstaan
en uitleef. Dit is juis hier waar die verskille tussen apartheidsteologie en die kritiese stemme
daarteen die duidelikste blyk.

Apartheidsteoloé het van meer as een dogmatiese sleutel gebruik gemaak. Elke spesifieke
sleutel het op 'n gegewe tyd 'n meer dominante rol gespeel, maar nietemin later steeds 'n
invloed uitgeoefen. Die eerste sleutel wat 'n bepalende rol by Afrikaners in die koloniale tydperk
gespeel het, is dié van selfbeskikking. Dit is na ongeveer 1930 toenemend vervang met die idee
van “bevryding”, waarna “skeiding” en “isolasie” groter voorhang geniet het.

“Roeping” en “selfbeskikking” was denkbeelde wat tydens die koloniale bewind aan die
Kaap reeds ‘n belangrike rol gespeel het. Kultuur-godsdienstig het die Afrikaners hulleself
verstaan in terme van die kultuur wat uit die corpus Christianum voortgevloei het. As direkte
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afstammelinge van die Wes-Europeérs en erfgename van hierdie kultuur het hulle hulself beskou
as die draers van die “Christelike beskawing”. Dit is juis hierdie kultuur wat aanleiding gegee het
tot die oortuiging dat hulle die uitverkore volk van God is wat geroep is om as God se uitverkore
werktuig aan die suidhoek van “donker Afrika” draers te wees van die “lig van die evangelie” na
die “heidene”. Die Afrikaners het dit toenemend beleef dat hierdie roeping wat hulle ontvang
het, bedreig word, veral na die vrystelling van die slawe aan die Kaap — wat benewens ander
faktore, aanleiding gegee het tot die Groot Trek (vanaf 1834).

Dit was juis die Afrikaners wat deel van die Groot Trek was, wat 'n intense vrees gehad het dat
hulle hul meerderwaardige posisie teenoor die “heidene” sou moes prysgee en daarmee saam
hulle roeping en reg tot selfbeskikking. Gedurende hierdie tydperk vind hulle ‘'n Bybelse analogie
in die wel en weé van Israel, wat as uitverkore volk van God deur God self beskerm word sodat
hulle-hulle roeping kan vervul. God ken aan hulle die beloofde land (Israel) toe en verseker dat
hulle veilig daar aanland en behoue bly te midde van die aanslae van die “heidene”. Hierdie sleutel
was ook bepalend vir die interpretasie wat die Afrikaner gemaak het tydens die Suid-Afrikaanse
oorloé (1872-1884 en 1899-1902) — toe dit weer eens gegaan het oor hulle sogenaamde roeping
en derhalwe selfbeskikking. Gedurende hierdie tydperk is die Britse imperialiste verstaan as die
“farao” wat hulle bedreig, en die swart volke as die “heidense magte” teen wie hulle moet veg
om selfbeskikking sodat hulle hul roeping kan vervul. Afrikaners het 'n ooreenkoms raakgesien
met die posisie van Israel wat ook ter wille van hulle roeping getrek het na die “beloofde” land
en hulleself daar gehandhaaf het.

Hierdie heuristiese sleutel van selfbeskikking is toenemend vervang met die idee van
“bevryding”. Dit gebeur veral na 1902, toe die Afrikaners se omstandighede verander en hulle
hulself in 'n ander sosio-ekonomiese en kultuur-godsdienstige konteks bevind het. Die Afrikaner
is oornag in 'n ekonomiese en maatskaplike krisis gedompel as gevolg van die Britse verskroeide-
aardebeleid, die wéreldwye depressie (1929), droogte (1930) en verstedeliking. Hulle was
armlastig en het hulleself as die onderdruktes en gemarginaliseerdes beleef. Gedurende hierdie
tydperk het die Ned Geref Kerk die kerk vir die Afrikanervolk geword, in s6’n mate dat beswaarlik
onderskei kon word tussen kerk en volk.

Die eerste tekens van die Afrikaner se stryd om bevryding het gemanifesteer in die rebellie
van die Afrikanermynwerkers onder aanvoering van genl. Christiaan de Wet. Hy het ook ander
groepe Afrikaners, veral dié wat werkloos was, betrek by die stryd. Die Britse imperialiste en
sogenaamde “swart massas” is geidentifiseer as die magte waarvan die Afrikaner bevry moet
word. Teen 1929 het die Ned Geref Kerk se leierskap hulle toenemend geskaar by die stryd
van die onderdruktes en gemarginaliseerde Afrikaner. Hierdie stryd teen onderdrukking word
dikwels verwoord, maar nérens beter aan die orde gestel as in die Sendingbeleid van 1935 nie.

Apartheidsteoloé het nogmaals 'n Bybelse analogie gevind, naamlik dat God aan die kant van
die verdrukte en gemarginaliseerde Israeliete was deur hulle van die farao in Egipte te verlos.
Hierdie opvatting van die Afrikaners as die “onderdruktes” was nie beperk tot die eerste vier
dekades van die 20ste eeu nie, maar het (minder sentraal) nog baie dekades in die geheue van die
volk en kerk bly voortleef. Namate die verdrukkende magte gerelativeer is deur die verwerwing
van politieke mag —en as gevolg daarvan ekonomiese bevoordeling — het die gebruik van hierdie
sleutel vervaag.

Derdens het apartheidsdenkers gewerk met die dogmatiese sleutel van “skeiding”. Dit was
reeds onderliggend by die sinodesitting van 1857 toe die pragmatiese besluit geneem is in
verband met afsonderlike dienste vir verskillende rassegroepe. Hierdie pragmatiese besluit van
skeiding is tydens die sinode van 1880 vasgelé as 'n beginsel wat gelei het tot die stigting van
die Ned Geref Sendingkerk as afsonderlike denominasie. Die wortels van “skeiding” as ideologie
kan reeds gesien word in die tydperk voor 1948, toe segregasie deur die Britse imperialiste
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ingevoer is. Die Afrikaner en die apartheidsteoloé in die Ned Geref Kerk het aansluiting gevind
by hierdie beleid en het dit verder gevoer deur druk op die regering te plaas om wetgewing te
aanvaar wat skeiding (tussen rasse) afdwing, veral nd 1948. Hierdie opvatting van “skeiding”
is deur die apartheidsteoloé uitgewerk in verskeie dokumente waarin apartheid teologies
begrond en Skriftuurlik geregverdig word. Die hele samelewing, dit wil sé op sosio-ekonomiese,
kultuur-politieke en godsdienstige terreine, is op grond hiervan gestruktureer aan die hand van
die motief van skeiding. Hierdie skeiding is deur apartheidsteoloé beskou as die enigste wyse
waarop mense hulle eie identiteit gehandhaaf kon word. Dit was daarom die sleutel tot hulle
redding.

Dit is wel opvallend hoedat apartheidsteoloé skeiding met voogdyskap verbind het om
sodoende’nmorele basis daaraan te verleen. Voogdyskap was deel van hulle sogenaamde roeping
wat hulle ontvang het en wat hulle verstaan het as opdrag van God om die “minderwaardige”
rasse by te staan op elke terrein van hulle samelewing totdat hulle selfstandigheid bereik en as
onafhanklike volk vir hulleself kon sorg.

'n Vierde kenmerkende sleutel by apartheidsteologie is die motief van “isolasie”. Hierdie
sleutel het vroeg reeds 'n rol gespeel en word ook in die Sendingbeleid van 1935 op meer
sistematiese wyse aangewend — nérens word hierdie idee beter verwoord as in die bekende
slagspreuk “in isolasie 1&é ons behoud en ons redding” nie. Die wyse waarop hierdie sleutel
gefunksioneer het, word duidelik gedemonstreer in die gebeure tydens en na afloop van die
Cottesloe-beraad, toe die meeste lidmate en leiers van die Ned Geref Kerk en die NP laer getrek
en hulle selfs afgeskei het van die ekumene en die breér Christelike tradisie. Vir hierdie soort
reaksie vind die apartheidsteoloé 'n analogie in die Bybel waar Israel as uitverkore volk opgeroep
word om hulleself af te skei van die ander volke — in die besonder deur gehoorsaam te wees
aan die beginsels wat verbastering met ander volke verbied. Ook hierdie interpretasie word
deurgevoer en toegepas deur middel van wette wat verseker dat die Afrikaner en lidmate van
die Ned Geref Kerk geisoleerd kan voortbestaan sodat hulle eie identiteit gehandhaaf kan word.
S6 het “skeiding” aanleiding gegee tot 'n laermentaliteit en totale isolasie.

Hierdie sleutels van skeiding, isolasie en selfbeskikking het ten diepste verband gehou
met verskeie ander motiewe. Skeiding en isolasie was inderdaad konsepte wat ‘n bepalende
rol gespeel het in die Afrikaner se ervaring van bedreiging en verswelging deur die “see van
barbarisme”. Daarom is afskeiding gesien as die enigste “redding” in hierdie omstandighede.
Dit het immers hulle unieke identiteit en suiwerheid as Afrikaners verseker en hulle in staat
gestel om “blanke beskaafde standaarde” in stand te hou. Voorts het dit hulle in staat gestel
om hulle die sosiale meerderwaardigheid te handhaaf. Isolasie het op soortgelyke wyse redding
gebied, want daardeur kon die Afrikaners op grond van groepskohesie oorleef en hulleself in die
bedreigende omstandighede handhaaf. Hierdie denkbeelde het dus verband gehou met redding
en oorlewing en kan daarom tereg as 'n kwasi-soteriologie beskryf word (Coetzee en Conradie
2011).

Hierteenoor het die stemme van kritiek teen apartheidsteologie heel ander dogmatiese
sleutels benut. Een voorbeeld hiervan is die motief van “gemeenskaplikheid” en in samehang
daarmee die “broederskapsleer” wat 'n bepalende rol in Ben Marais se denke gespeel het.
Marais argumenteer dat alle mense hulle waarde, posisie, doel en verwantskap daarin vind
dat hulle aan God, hulle skepper, behoort. Elke mens is na die beeld van God geskape. Hulle
vind hulle eenheid nie in die menslike natuur nie, maar deur Adam is daar ook 'n genetiese en
genealogiese eenheid tussen alle mense. Vir hierdie idee vind hy 'n ooreenkoms in Paulus se
uitsprake dat God uit een bloed al die nasies van die mensdom gemaak het om oor die hele
aarde te woon (Hand 17: 26). Gemeenskaplikheid word dus deur die menswaardigheid van elke
mens bepaal. Daarvoor vind hy ‘'n analogie in Matt 16: 26 waar die waarde van elke mens bé die
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van die hele materiéle wéreld gestel word omdat alle mense voor God gelykwaardig is. Marais
vind dus prototipes vir sy idee van gemeenskaplikheid in die Bybel. Dit oortuig hom dat alle
mense, afgesien van hulle verskille meer in gemeen met mekaar het as dit wat hulle van mekaar
skei.

Marais vind voorbeelde van hierdie “Christelike broederskapsleer” in die kerkgeskiedenis —in
die besonder in die vroeé kerk en in die eietydse ekumeniese beweging waarby hy betrokke was.
Hierdie broederskapsleer hang vir hom saam met die Vaderskap van God en die broederskap van
Christus want “wie kinders van God is, is ook broers van mekaar”. Hierdie broederskap word deur
geen ander bande — of dit nou familie, ras, taal, bloed of nasionaliteit is — bepaal nie. Dit was juis
op grond van hierdie sleutels dat hy indringende kritiek gelewer het op die apartheidsteoloé se
idees van selfbehoud, skeiding en isolasie asook die Skriftuurlike regverdiging daarvan.

Die ironie was dat Marais se eie “broers” binne die Ned Geref Kerk sy verstaan van broederskap
misken het. Vir die Engelssprekende kerke en die ekumeniese bewegings was Marais se denke
egter 'n teken van hoop omdat hy daarin geslaag het om deur sy interpretasie van die Christelike
geloof 'n profetiese stem te laat hoor binne sy eie kerklike en sosiale konteks. Dit was juis op
grond van hierdie sleutels dat Marais kon aantoon dat rasse-apartheid vir die Ned Geref Kerk
méér geword het as net 'n stelsel wat die Afrikaner se sosio-ekonomiese posisie verskans.

In Naudé se vroeére lewensfase het “ongeregtigheid”, veral vanweé “magsmisbruik”, 'n
beslissende invloed gehad op sy standpunte. Dat Naudé met die gebruik van hierdie motiewe
die mees sensitiewe senuwee van die heersende kerklike en politieke magte aangeraak het, blyk
uit die hewige reaksie wat dit ontlok het by die destydse magstrukture. As gevolg van Naudé
se worsteling met ongeregtigheid en magsmisbruik het hy toenemend bewus geword van die
rol wat rasse-apartheid gespeel het in die polarisering van bevolkingsgroepe binne die kerk en
die burgerlike samelewing in Suid-Afrika. Dit ondermyn “versoening” in Christus omdat (rasse-)
skeiding vir apartheidsdenkers van wesenlike belang is — rasse-apartheid het enige hoop op
versoening tussen volke verydel.

Hierdie aksent kom reeds na vore in Naudé se intreerede as direkteur van die Christelike
Instituut op 15 Desember 1963, toe hy 2 Korintiérs 5: 14-21 as teks gebruik het om die praktiese
betekenis van versoening te beklemtoon. Hy toon aan dat versoening 'n unieke kenmerk is van
die Christelike geloof en bespreek dan die praktiese implikasies wat dit inhou vir die kerk en
die burgerlike samelewing. Versoening as dogmatiese sleutel het ook 'n bepalende rol gespeel
in die pleidooi vir ‘'n “belydende kerk” in Suid-Afrika. Naudé wou hiermee nie net 'n bydrae
lewer tot versoening binne die familie van Ned Geref Kerke nie — wat verskeurd was vanweé
rasse-apartheid — maar ook tussen rasse binne die burgerlike samelewing. Versoening was die
hooftema van die dokument Message to the people of South Africa, wat Naudé help opstel het.
Hierdie dokument was die resultaat van 'n ekumeniese konferensie wat gehandel het oor die
onderwerp van rassisme en apartheid as 'n pseudo-evangelie. Naudé het hierdie dokument
aangewend om nie net versoening te verkondig nie maar om alternatiewe kerklike en same-
lewing strukture te ontwerp wat versoening bevorder (veral deur middel van SPROCAS).

Uiteindelik het Naudé ’n finale teologiese verskuiwing ondergaan toe hy hom solidér
verklaar het met die onderdruktes en gemarginaliseerdes. Vervolgens sou hy die klem laat val
op “bevryding”. Hierdie beklemtoning word juis waargeneem in sy betrokkenheid by die swart-
bewussyn beweging en simpatie met swart en bevrydingsteologie. Hierdeur het hy gepoog om 'n
bydrae te lewer tot die bevryding van die onderdrukte deel van die bevolking. Dit blyk ook uit sy
standpunte rondom die moontlikheid van gewetensbesware en burgerlike ongehoorsaamheid.
Hy het geweld verstaan as 'n uiterste maatreél wat ingespan moet word om die onderdruktes
te bevry.

Die kontras tussen apartheidsdenke in die Ned Geref Kerk en die kritiese stem daarteen
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vanuit Ned Geref Kerkgeledere blyk nérens sterker as hier nie. Dit is miskien juis hier waar die
diepste punt van verdeling geidentifiseer kan word. Terwyl apartheidsteoloé skeiding op grond
van ras as noodsaaklik geag het vir die politieke, ekonomiese, sosiale en kulturele behoud van die
belange van Afrikaners (vir hulle “redding”), het Naudé 'n totaal ander dogmatiese sleutel benut
om die betekenis van die evangelie vir die Suid-Afrikaanse konteks te vertolk. Hiervolgens het
redding eerder te make met die bevryding van verontregtes vanuit die sisteem wat ontwerp is
om sulke Afrikanerbelange te handhaaf. Ten spyte van hierdie skerp kontras was Naudé nietemin
van mening dat hy hiermee 'n sekere kontinuiteit gechandhaaf het met die hermeneutiese sleutel
wat Afrikaners self benut het in hulle stryd teen Britse imperialisme. Hy het dit meer konsekwent
deurgevoer deur sy analise van die identiteit van onderdruktes in 'n veranderende konteks.

GEVOLGTREKKING

Op grond van die bespreking hierbo kan die diepste punte van verdeling tussen apartheidsteoloé

en die stemme van kritiek daarteen vanuit die Ned Geref Kerk self aan die hand van die volgende

veranderlikes saamgevat word:

¢ Die aan- of afwesigheid van 'n historiese en hermeneutiese bewussyn;

e Die aan- of afwesigheid van 'n hermeneutiek van suspisie;

e Die verskille in die analise wat gemaak is van die eietydse samelewing;

e Die verskille ten opsigte van die gebruik van Bybelse gegewens;

¢ Die verskille ten opsigte van die ekumeniese konteks waarbinne teologiese retoriek
gesitueer is (al dan nie);

Die verskille ten opsigte van die dogmatiese sleutels wat vir teologiese interpretasie benut is.

Hierdie punte van verdeling het uiteindelik verreikende implikasies gehad — nie net binne

teologiese debatte nie, maar ook vir amptelike kerklike diskoers. Dit kenteken verskille ten

opsigte van 'n Christelike etos, praksis en spiritualiteit. Hierdie verskille het uiteraard tot en met

1994 veral na vore getree rondom die kerklike stryd teen apartheid. Dit het tot diepgaande

verdeeldheid in kerklike kringe en veral binne die sogenaamde familie van Ned Geref kerke

aanleiding gegee. Die Belhar belydenis kan verstaan word as die mees diepsinnige teologiese

verwoording van hierdie verdeeldheid. In hierdie lig kry die stryd binne die Ned Geref Kerk

rondom die aanvaarding van Belhar as 'n belydenisskrif nuwe betekenis. Dit is nietemin duidelik

dat die dogmatiese sleutels wat in apartheidsteologie benut is nie meer dominant is in die Ned

Geref Kerk nie. Hoe kan dit ons help om die diepste punte van verdeling in teologiese diskoers

in ons eietydse konteks te verstaan? In 'n opvolg bydrae hoop ons om hierdie vraagstuk verder

te ondersoek.
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Icon, love and the possibility of the other
ABSTRACT

Is it possible to believe in God and speak about God with intellectual integrity in our
post-modern world with its apparent cultural disintegration of Christian symbols,
language and rituals? The article wants to examine the profound critique of the
French philosopher, Jean Luc Marion on western metaphysics, and his renewal

of the phenomenological tradition of Husserl and Heidegger, to explore if he can
open a way forward for theology in our postmodern cultural context. Marion claims
that there are phenomena that can be received that exceeds being and thought,
making it possible to contextualize theology as a non-metaphysical possibility. The
critical question that Marion must answer to accomplish his purpose is: can he truly

overcome metaphysics, or is he just affirming that which he criticizes?
SEEING MORE THAN OUR EYES MEET

| want to suggest that Christian faith is most fully itself and most fully life-giving when it opens
our eyes and uncovers a world larger than we thought. | want to propose that faith does not
lead us into a smaller world and does not make us smaller human beings as popular perception
implies today, but that faith actually shows us the way into an immeasurably larger world. | want
to argue that Christian faith is about educating our vision and our passions, that we understand
how to see that which our eyes do not meet, to see behind surfaces, to see the invisible in the
visible, the depth that we’re not going to master.

To do this, it is necessary to deconstruct the opposition between faith and reason, between
believing and knowing, between believing without certainty and knowing from the sciences. It is
not that Christians can in any way do without reason. The question is rather: if Christian theology
has taken rational knowledge of the divine seriously since Justine and Augustine, why is there
such a tension between faith and reason, between theology and science in our time, and is there
another way than the unfruitful conflicts that have marked history from Galileo to Dawkins?

| want to propose that the critique of western metaphysics by the French philosopher Jean Luc
Marion and his renewal of the phenomenological tradition of Husserl and Heidegger create the
possibility of faith as a form of higher reason, of knowing what cannot be known, the possibility
of seeing that which our eyes cannot see. The name Jean Luc Marion invokes a distinctive, vibrant
and rather enigmatic presence in the world of contemporary continental philosophy and Catholic
thought. The mainstay of his academic career is a long series of contributions to Descartes
scholarship in the classic tradition of French history of philosophy.2 In a second series of books

1 Dr Auke Compaan is a Research Associate at the Department of Dogmatics and Christian Ethics, Faculty
of Theology, University of Pretoria.

2 Marion has published numerous, highly specialized and incredibly detailed works on the thought of
René Descartes. See Descartes’ Grey Ontology: Cartesian Science and Aristotelian Thought in the
Regulae (1975, 1981, 1993, 2000, 2004a, 2008); On Descartes’ Metaphysical Prism: The Constitution
and the Limits of Onto-theo-logy in Cartesian Thought (1986, 1999); Cartesian Questions: Method and
Metaphysics, University (1999a). On the Ego and on God (2007). Marion locates in Descartes work
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Marion reveals his theological passion.3 According to Marion, there was and still is a tendency
in western philosophy and Christian theology to equate the God of Scriptures with the “God”
of metaphysics. He agrees with Nietzsche and Heidegger that metaphysics find it impossible to
think otherness and that the God of Scriptures, who acts, moves, speaks and emotes in different
ways in history, cannot be reconciled with the abstract, motionless categories of being and
Being. Marion claims that God is without being, and must be “thought” otherwise than being
(1991b:xx). This article is a critical examination of Marion’s claim that there are phenomena like
the icon and love that can be received, while exceeding being and thought, making it possible to
contextualize theology as a non-metaphysical possibility. The critical question that Marion must
answer to accomplish his purpose is: can he truly overcome metaphysics or is he just affirming
that which he criticizes?

Metaphysics, otherness and phenomenology

Marion sees the reinterpretation of Husserl’s and Heidegger’s phenomenology* as a possible
answer to the problems of the metaphysical tradition® which especially Nietzsche, unmasked
violently, at the end of the nineteenth century (Horner 2005:36). It is Heidegger who in the
twentieth century uncovers the inadequacy of metaphysical thinking of being as substance
(Aristotle), as cause (Aquinas), and as presence (Husserl). Heidegger writes against a philosophy
which asserts the dominance of an apparently objective, theoretical understanding of reality,
the isolation of the subject, and the hardening of things and relationships into what can be
manipulated and controlled (Horner 2005:36). The phenomenological method that Heidegger

both metaphysical structures and moments of resistance to these structures. Descartes captures God in
metaphysics in the sense of onto-theo-logy, that is the systematic explanation of the totality of beings in
terms of their common being (onto-logy) and the supreme being (theo-logy) which grounds them in its
own ground (causa sui). But according to Marion, Descartes also felt himself addressed by an Other and
in the idea of the Infinite opens a space for the non-metaphysical God.

3 See for instance: The Idol and Distance (1977, 1981, 2001); God Without Being (1982; 1991b);
Prolegomena to Charity (1986, 2002c); The Crossing of the Visible (1991, 1996, 2004b); The Erotic
Phenomenon: Six Meditations (2006).

4 While Marion’s phenomenological interest are foreshadowed in many of his earlier texts, they
are represented most systematically in his phenomenological trilogy: Reduction and Givenness:
Investigations of Husserl, Heidegger and Phenomenology (1998b), Being Given: Toward a
Phenomenology of Givenness, (2002a) and In Excess: Studies of Saturated Phenomena (2002b).

5 To give a plausible overview of the concept “metaphysics” lies outside the scope of this article.
Metaphysics has to do with the question of “what is” and knowledge of “what is” and in terms of theology
the question is how the God of the Bible is related to “what is”. Marion (2008:49-51) is very critical of
Thomas Aquinas who “distinguishes between general being and the prime being, separated from matter”
and Francisco Suarez, who later defines metaphysics as the science who “abstracts from sensible things
and material things ..., and it contemplates, on the one hand, the things that are divine and separated
from matter and, on the other hand, the common reason of being, which both can exist without matter”.
From this two definitions of metaphysics a dualistic concept of “being” developed, whereby metaphysics
was subdivided into “being in general” and “prime being” or what we recognize as the metaphysical
category of Being. This duality of “being” provides the basis for the subdivision of metaphysics into
general and special. It was accepted that these dual modes of being relate to each other separated from
matter such that abstract qualities are attributed to material things or in themselves viewed as substances.
It was further accepted that knowledge of “prime being” is grounded in reason’s ability to recognize
abstract qualities within “beings in general” and to extrapolate them to “prime being”. In the history of
metaphysics this extrapolated concept of “prime being” was equated with “God” or the Divine such that
God is viewed as Ultimate Being. Lastly, “prime Being” and being in general constitute a relationship
of ground, cause or reason such that being in general is explained solely in terms of prime being (Foutz
1999:1). For Marion, metaphysics reached its end positively with Hegel and negatively with Nietzsche
(2008:50).

356 Deel 52, NOMMERS 3 & 4, SEPTEMBER & DESEMBER 2011



http://ngtt.journals.ac.za

inherits and then develops, seeks to understand what it means to be situated always and already
as part of the world. Heidegger takes as his point of departure the question of being, and to
elaborate a way of thinking that is otherwise than being. Heidegger teaches us that the principle
failure of philosophy has been its inability to think “ontological difference”, the difference
between being (das Sein) and beings (das Seinde). In obscuring this difference, metaphysics has
thought being as the ground or cause of beings (Marion 1991b:4-45).

The flip side of the problems of metaphysics is the question of how to think otherness.
Metaphysics seeks to find what belongs to another order, but it actually found that order
with reference to itself. In its attempt to think its own ground, usually God or the self, it is
confronted by falseness, since the god it invokes and the self it names are nothing more than
empty projections of the will (Horner 2005:46). Marion can be situated in the context of the
inadequacy of metaphysics and the desire to find a way for otherness to have meaning precisely
as other. Thus, the problem of how to think otherness without turning it to more of the same is
for Marion relevant to theology and phenomenology. The possible signification of otherness for
him means the thinking of a God who can be thought as so far as revealed® and an Other who
can reveal her or himself as lover.

Marion agrees with Heidegger’s account of the forgetting of ontological difference in
metaphysics and his critique of onto-theology, where being is tend to be thought in terms of
beings, and as the grounds of being, the highest being. For Heidegger being is not God — a thesis
with which Marion readily agrees (Marion 1991b:33-37). In God Without Being, Marion explains
Heidegger’s distinction between theology and theiology to give shape to his own understanding
of metaphysics, theology and phenomenology. Theology, for Heidegger is a matter of faith,
whereas theiology is a philosophical undertaking. The task of theiology is to obtain insight into
the divine, into Dasein, into prime Being through philosophical reflection, explanation and
definition. These goals stand in stark opposition to faith, and as such, could not possibly belong
to theology. Heidegger never conceptually equates God with Being nor even employ the term
Being in discussions of God. This unwillingness derives from what he sees as a direct opposition
of philosophical definition to faith (Marion 1991b:65).

While maintaining Heidegger’s critique of theiology, Marion claims that Heidegger’s positive
thesis, regarding theology, is inadequate. While Heidegger’s critique helps to explore the
idolatry of metaphysics, in Marion’s view the same idolatry emerges yet again in Heidegger’s
work. Marion’s charge against Heidegger is that he cannot but think God as a being and that he
has therefore settled for an idol. For Marion, the question is whether or not God can only be
thought within the confines of being: “Undoubtedly, if God is, he is a being; but does God have
to be?” (Marion 1991b:44). In addition to the two paths showed by Heidegger, namely theiology
and theology as faith, Marion suggests and pursues a third way, theology without reference to
being, while staying within the confines of phenomenology.

In Marion’s phenomenology it is the primacy of the “I” and the promotion of the horizon
that are put into question (2002a:179-234). For Marion, phenomena are possible that are not
reducible to the “I” of consciousness. It is possible that phenomena might give itself absolutely
without regard for the anterior condition of the horizon that is a precondition for knowledge
in the work of Husserl and later Heidegger.” Marion’s work is also about theology, because he

6 Marion is careful to state what he is doing is phenomenology and not theology. In Marion, the first
examples of saturated phenomena are aesthetic (painting) and philosophical (Plato’s Good beyond being
and Descartes’ idea of infinity). Religious phenomena of revelation, comes up as one phenomenon in
a list that includes these others. Marion’s discussion of revelation belongs not to proper theological
considerations but to the considerations of the various modes of phenomenology (Marion 2002a:199-
245).

7 See also the concept of “saturated phenomena” in Marion’s book: In excess: Studies of Saturated

Icon, love and the possiblity of the other 357



http://ngtt.journals.ac.za

critically re-examines the principles of phenomenology in such a way that religious phenomena
might appear within the framework of phenomenology. It can be said that religious phenomena
represent a trail to phenomenology, because religious phenomena mark a limit beyond which
previously phenomenology had feared to tread (Marion 2002a:242). For Marion, theology
constantly opens onto what exceeds being and thought. The “object” of theology can only be
recognised, rather than cognised, received rather than appropriated. For Marion, God gives God
self to contemplation in the icon and is only to be known as and through love, more particularly
as a gift of love.

| would like to outline two points that seem essential to understand how Marion thinks
otherness within the limits of the phenomenological tradition that he received from Husserl.
First, phenomenology could be defined broadly as the appearing that remains in and for
consciousness when all openness to transcendence has been shut down or closed by reduction.
Phenomenology is, in short, the field of immanence (Janicaud 2000:35). The challenge for
Marion is to show how it is possible to respect the criteria of phenomenology and stay in the
field of immanence, while talking about God and transcendence. In other words, Marion must
try to recover the meaning of transcendence in immanence (Kosky & Carlson 2000:114-115).

The second problem Marion faces has to do with knowing, or the constituting ego. For
Husserl it is ultimately the ego whose activity makes phenomena appear. Phenomena appear
within the limits of what can be experienced by an ego or I. The challenge for Marion is that,
if every phenomenon is to be reduced to the constituting | or ego, then absolute irreducible
or unconditional phenomena are excluded at the outset. Since it is precisely what Marion
claims, it would seem that the religious phenomenon cannot appear — unless there is a new
understanding of subjectivity (Kosky & Carlson 2000:115-116). In the next few pages it will
become clear how Marion challenges the primacy of the ego’s intentional activity in favour of
a reversed intentionality, where the ego finds itself subject to, not the subject of a gaze. For
Marion, the “I” no longer precede the phenomena that it constitutes, but instead are called into
being or born as the one who receives or suffers this intentionality.

The icon and idol

Marion uses the icon as a phenomenon that interrupts consciousness and exceeds thought. He
started to develop the theme: icon versus idol, in his book The Idol and Distance and it re-appears
constantly over decades in his articles and books. Here, the idol is not characterised as the
personification of its god, but as the image by means of which the worshiper is referred only to
the human experience of divinity (2001:19-22). While the idol is about preserving the proximity
of the divine, the icon manifests distance.® In God without Being, Marion’s understanding of
how idols and icons functions, is deepened. Here he perceives that the same object can function
as idol or icon (Marion 1991b:8-9). An idol is not an illusion: it consists precisely in being seen,

Phenomena (2002b). Saturated phenomena are phenomena that disrupt the fulfilment of the intentional
aim in intuition, not because intuition is lacking but because it is excessive (2002b:112).

8 Distance is the theological motif most consistently used in Marion’s work. Robyn Horner in his book,
Jean-Luc Marion: a Theological Introduction (2005:51), traces the concept of distance in Marion’s work
back to the influence of Hans Urs von Balthasar. Distance for Marion is what enables proximity. Infinite
space promotes, at the same time the greatest intimacy. Divinity is manifested only in the distance of
withdrawal. The Paschal mystery shows Christ’s divinity in two such ways: on the Cross, the distance of
withdrawal is seen as a complete distinction from the Father; and in the Resurrection, the distance is seen
in his complete unity with the Father. For the disciples this means that manifestation always coincides
with disappearance (Marion 2001:118-120). In Marion’s thought the very characteristic of excessiveness
is that it both refers us to God in distance and simultaneously forbid absolute reference (Marion
2001:198).
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in becoming an object of knowledge. The idol depends on the gaze that it satisfies. An object
becomes an idol in the consideration of the gaze. The intention of the gaze aims at the divine,
but it is stopped there. In the face of the idol, what Marion calls “the first visible”, the gaze allows
itself to be filled. At the same time the gaze discovers its own limit (Marion 1991b:11-12). The
gaze cannot be critical, but rests in the idol, incapable to go beyond it. In the idol we see the
divine, but only according to the measure of our own gaze (Marion1991b:13-14).

The idol divides the invisible into the part which is reduced to the visible and another part
which is invisible due to gaze’s fixation on the idol. This portion of the invisible remains invisible.
“The icon does not result from a vision but provokes one” (Marion 1991b:17). Contrary to the
idol, the icon allows the visible to become saturated by the invisible, without the invisible being
reduced to the visible. The invisible is unenvisageable® and is only represented in the visible
insofar as the visible refers to what is other than itself. The icon attempts to render visible the
invisible as such, and thus, strictly speaking, shows nothing (Marion 1991b:18). It retrains the
gaze to proceed beyond the visible into an infinity whereby something new of the invisible is
encountered. The icon’s gaze never rests or settles on the icon, but returns upon the visible into
a gaze of the infinite.

How can the invisible become visible in the icon at all? Marion distinguishes between God’s
presence as substantial (referring to the Greek ousia, substance, which he associates with
metaphysics) and God'’s presence as personal (using the Greek hupostasis or the Latin persona).
Hupostasis does not imply a substantial presence for him (1991b:19). He defines the icon like the
idol, in terms of the gaze, but is here concerned with the gaze of the invisible rather than with
the gaze of the human. The icon shows us a face that opens on to the infinite (Marion 1991b:19).
“In the idol, the gaze of man is frozen in its mirror; in the icon the gaze of man is lost in the
invisible gaze that envisages him” (Marion 1991b:19). For Marion the icon functions as a locus
for a significant reversal. What is made visible in the icon is the gaze of the invisible other, who
looks at my gaze, or whose look crosses my gaze (Marion 1991b:19). The contemplation of the
icon is thus an experience of a type of kenosis where looking at the idol reinforces the identity
of the ego, coming before the icon empties the ego of its ability to control, to understand, to
manipulate, to grasp.

In his book, The Crossing of the Visible (2004b) Christ is for Marion the supreme icon of
visibility that refers to invisibility:

Christ offers an icon to the regard only in manifesting a face, that is to say a look, itself

invisible. It is therefore a matter, in the first place, of a crossing of regards, as it is with

lovers; | look, with my invisible look, at an invisible look that envisages me; in the icon, in
effect, it is not so much me who sees a spectacle as much as a other regard that sustains
mine, confronts it, and eventually, overwhelms it. But Christ does not only offer to my
regard to see and to be seen by his regard; if he demands from me a love, it is not a love for
him, but for his Father ... But since the Father remains invisible, how am | able to see the

Father in seeing Christ? (2004b:103).

For Marion, Christ does not offer an image of the invisible, but the face of the invisible itself
(Horner 2001:168). The iconic image does not concern the visible or the aesthetic, but the
crossing of two regards. The one who prays before the icon is not drawn to an image but by
the origin of the other’s regard. The iconic image breaks with the usual understanding of the
image (2004b:106-108). Images, that qualify as icons are those where the visible renounces
itself (2004b:109). Itis in this way that Christ functions as icon to manifest the glory of the Father.
Although Christ is the visible icon of God, God remains invisible. In Christ we see not God’s face,
as the face of Christ, but the trace of God passing in the face of Christ (2004b:110).

9 The French word “invisible ” signifies that at which one cannot aim (Marion 1991b:18).
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Love — threshold of the [im-]possible

For Marion, concepts also act as idols and icons, according to the intention and gaze with which
they are beheld (1991b:22-24). Just as the idol capture a small portion of the divine while
limiting the gaze to itself, so all theological names for “God” that are supposed to reveal God, do
so at the expense of limiting the horizon of the gazer’s ability to grasp God. For Marion it is not a
question of using a concept to determine an essence of God, but of finding an iconic concept to
contemplate the divine intention of the invisible God. The concept that Marion finds in Scripture
which serves as both name and intention, is love. For Marion God’s first name is love (not being).

It is possible to say that love is for Marion the threshold where the impossibility of knowing
the “unsayable” and “unrepresentable” God becomes a possibility (Marion 2007b:25) 1°. How
is this possible impossibility to be conceptualized? For Marion the question of God survives
the impossibility of God. Reason requires that we give a rational account of the paradox how
the impossible endures as a possibility. For Marion, the only possible pathway to God emerges
in, and goes through the impossible (Veldsman 2011:5). What is impossible for us is possible
for God. Marion (2007b:28) captures the inversion of the possible and the impossible with the
term the “[im-] possible”. This threshold — that is, the conversion of the impossible into the
possible for God is for Marion crossed by love. Love can free us from the idolatry of God as Being,
because love does not suffer from the unthinkable or from the absence of conditions, but rather
is reinforced by these absences. Because God loves without condition, limit or restriction, it is
not fulfilled through being conceptualized, named or comprehended, but rather is fulfilled in
giving of itself. In being fulfilled simply in giving itself, love cannot be frustrated by ignorance or
stopped through its refusal. Humanity necessarily responds to this divine love, since it is given
without limit and condition. Humanity has no alternative but to will to receive or refuse such
love (Foutz 1999:4).

For Marion love provides a way beyond metaphysics. In On Descartes’ Metaphysical Prism
(1999:305) and God Without Being (1991:117) he makes use of the work of Pascal to show how
love goes beyond thought, but still bears a relationship with thought. Marion quotes Pascal:
“When speaking of things human, we say that we should know them before loving them — a
saying that has become proverbial. Yet the saints, on the contrary, when speaking of things
divine, say that we should love them in order to know them, and that we enter into truth only
through charity.” For Marion love involves a movement of the heart or will and provides access
to a new kind of knowing. Love is a hermeneutical principle that opens onto a new world. It is
not so much to know a new object, as to know according to a new condition (1999:313). But
love is more than a condition or orientation of looking at the world. Love actually allows new
phenomena to be seen. “... new phenomena appear among the things of this world to an eye
that is initiated in charity ...” (Marion in Horner 2005:68).

In God Without Being, it is love that enables us to go beyond not only metaphysics, but also
beyond ontological difference.!! Here love is thought in terms of the logic of the gift. In response

10 See how Systematic Theologian, Danie Veldsman (2011:1-11) has integrated the paradox of the possible
impossibility in Marion’s understanding of the icon in his reading of the Psalms as a threshold of the
impossible possibility for speaking about God, but also on the return of the subject of what he calls with
Graham Ward, the broadened horizon of the unsayable and unrepresentable.

11 Not only does Scripture know nothing of ontological difference and the question of Being, it speaks
about being, no-being and beingness in search of a reference which is indifferent to the ontological
difference of Heidegger. Marion examines Romans 4:17; 1 Corinthians 1:28 and Luke 15:12-32 to show
the love of God as indifferent to ontological difference. Romans 4:1, according to Apostle Paul Abraham
is made “the father of us all, as it is written, ‘I have made you the father of many nations, facing Him in
whom he believed, the God who gives to the dead and who calls the non-beings as beings, kalountos ta
mé onta hos onta. Here we are told that the God in whom Abraham believed is He who gives life to the
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to objections to God Without Being, Marion claims that to think God without being does not
imply being condemned to thinking without reason. Marion argues that it is necessary to think
according to the logic of the gift that precedes being, that is, according to a different reason,
but not without reason. Marion suggests that we develop a new way of seeing. Following an
analogous path of Heidegger in Being and Time, Marion observes that particular moods offer
us different perspectives on the meaning of the world. From the perspective of boredom or
melancholy the world strikes us as completely meaningless or vain (1991b:108). The contrary
mood of this is love, for love is the complete investment in meaning, whereas boredom and
melancholy open upon a complete absence of meaning. It is possible to go beyond metaphysics
by learning to see the world from the perspective of infinite love.

In the essay: “The Intentionality of love” in his book Prolegomena to Charity (2002c) we
find a link between Marion’s phenomenology of the other person and his theology of the icon
(2002c:103). Asking how it is that | can experience the other as other, Marion moves away from
Husserl where the other is reached only at the end of an intentionality of my consciousness.
In Husserl’s thought, otherness completes intentionality, without transgressing it or putting it
into question. The other arises as constituted by the ego, submitting the other as an object to
my consciousness. “To think the other as subject one must give up seeing the other as subject
(2002c:79).” The other must remain invisible to offer himself to the possibility of love. For Marion,
as for Lévinas, the intentionality of love depends not on seeing the other and thereby reducing
the other to the scope of my own gaze, but on feeling the weight of the others unsubstitutable
gaze as it crosses my intentional aim.12 The weight of the other is experienced as an always-prior
injunction that exposes and obliges me. “The other as other, irreducible to my intention, can
never be seen by definition” (2002c:81).

This paradox is confirmed for Marion in the immediate experience of the exchanged gaze. If
| want truly to gaze on the other | must “faced up” to the eyes, and directly in their centre —the
pupil which for Marion is an infinite black hole (2002c:81). “Even for a gaze aiming objectively, an
irremediable denial of the object; here, for the first time, in the very midst of the visible, there
is nothing to see, except an invisible and untargetable (invisable) void (2002c:81). To love, for
Marion, would thus be defined as seeing the definitively invisible aim of my gaze exposed by the
aim of another invisible gaze. The two gazes, invisible forever, expose themselves each to the
other in the crossing of their reciprocal aims. Loving no longer consists in seeing or being seen,
nor in desiring or desire, but in experiencing the crossing of the gazes within (2002c:87). The
interlocking of the two gazes is the point at which the lovers share a common lived experience
(2002c¢:89). This can occur only if each of the lovers is prepared to surrender the ego, which
involves the surrender of intentionality.

While Marion claims that love is not a type of intentionality, he maintains that it is a type

dead and calls the non-beings into being. The question of what Paul here intends with the rather strange
notion of “calling non-beings as beings” is compared by Marion to Aristotle’s notion of what would

be required for the extreme form of change whereby the nonexistent (unfinished ousia) to the existent
(finished ousia). Whereas Aristotle himself doubted that such a transition was in fact possible, Paul here
declares it possible in reference to God. It is not the case that Paul here grasps the form of transition
which Aristotle could not do, but rather that Paul attributes by faith a seeming impossibility to God
(Marion 1991b:86-88).

12 Horner (2005:70) argues that Marion differs from Lévinas in four ways: firstly, he tries to argue for
the specificity of the other, whereas Lévinas’ other has been seen to resist specification. Marion also
differs from Lévinas in that, while the other puts the “I”” into question, the relationship is not entirely
asymmetrical as it is in Lévinas. Marion further notes that the injunction does not come from the other
towards me. It actually arises in me. Finally, he differs from Lévinas in maintaining that love ultimately
exceeds intentionality.
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of knowing. It is knowing that does not have an object, yet it involves a moment of personal
recognition. The problem with Marion’s argument is if knowing the other, and knowing God
depends on a decision in advance to recognise the other as other, which is confirmed in the act
of loving the other, then knowledge of God is based on nothing more than my will to believe
that God gives God self to me in love. As Horner (2005:71) puts it: “But perhaps this is precisely
the issue. The choice for God involves, as Marion admits, a type of madness: while the risk may
be subsequently confirmed in an experience of love, it will never be confirmed in any absolute
sense, and the aporia remains.” Marion has no other choice than to admit that metaphysics can
only be unsettled by faith, a faith that is solely characterized in terms of a leap.

CONCLUSION

Marion argues that metaphysics is deficient because it cannot think what matters. What matters
is God as love, and being loved by the other. The question is if Marion can really think God and
the other person otherwise? It is clear that he constantly associates the knowing (seeing) of
the Other/other with the will (loving) rather than with reason. If the recognition of the other
becomes possible through my decision, Marion is actually repeating the metaphysical position
which he wants to overcome.

Given the critique above, | still think Marion helps theology to see that the rationality of
western metaphysics is not a reliable tool for theology. Metaphysics cannot produce what it
claims it can. Marion helps us to understand that reason suffers two limitations that are linked
to each other and can become real dangers in our so-called secular societies. To reduce all
experience to objectifiable phenomena and to ignore the possible excess of otherness in and
around us, can lead to the devaluation of all values and in the end, nihilism.

Firstly, in his critique of modern metaphysics Marion unmasks the proud ego of modern
metaphysics and the limits of what the “I” can know. The know with certainty because it
remembers from experience only what it can keep of it, abandoning all of the rest as unknowable.
The problem is that it is only phenomena of quantity and exteriority that can be grasped in this
way (Marion 2008:149). Alternatively, Marion wants to open our eyes to what is closest to us:
the knowledge of pain and pleasure, death and birth, hunger and thirst, sleep and fatigue, but
also hatred and love, communion and division, justice and violence. These are phenomena that
no one can pretend to ignore but nevertheless, no one can conceive them by the rationality of
objects. Non-objective phenomena like the idol, which fascinates the gaze while offending it; the
icon that is saturated with the invisible, the face of the other who imposes respect upon me, are
phenomena that the “I” not simply constitute, to the contrary they are phenomena that make
me and unmask me. It surpasses my objectifying rationality and points to a “greater reason”.

The second difficulty that phenomenology and theology (faith) have to confront more
urgently than objectivity is linked to nihilism. For Marion today it is no longer a question of
saving reason from superstition, but saving it from its own dangers. “It is no longer a matter of
giving reason to all things, but of giving reason for rationality” (2008:151). Rationality needs faith
to be saved from nihilism. Why? Marion would answer that nihilism has to do with the disarming
question: “What’s the use?” Nihilism asks why is the humanity of humans, the naturalness of
nature, the justice of the polis and the truth of knowledge, significant? Why not their opposites,
why not the dehumanization of humans to improve humanity, why not the systematic sapping
of nature to develop the economy, why not injustice to make society more efficient, why not
the absolute empire of information-distraction to escape the constraints of the truth? (Marion
2008:151). These counter-possibilities to construct life are for Marion no longer phantoms or

III!I
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predictions, since the sole programme of ideologies that dominated history since the beginning
of the last century, have been for him to put them into effect.
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Can we still be Reformed? A reflection on the Reformed
tradition and South Africa’s modernity

ABSTRACT

This article reflects on the potential of the Reformed tradition in the context of
modernity in South Africa. This is of course a courageous venture: the meaning of the
concepts “Reformed” and “modernity” are intensely debated and in some quarters
even their usefulness is questioned. This is exactly why the argument presented in
this article will not be much more than a tentative consideration. It will be done

in three parts. The first part will examine challenges to being Reformed in South
Africa. The second part investigates South Africa’s modernity as a central challenge

in more detail. The article concludes with a consideration of three impulses from the
Reformed tradition that may prove helpful in the context of South Africa’s modernity.

CAN WE STILL BE REFORMED?

The South African Reformed systematic theologian Dirkie Smit (cf. e.g. Smit 2003, Smit 2004
and even Smit 1998a) asks a provocative question: Can we still be Reformed? By “we” he clearly
refers to those South African Christians who in some way or other are part of the Reformed
tradition. And with “still” he alludes to the fact that such a question would have seemed virtually
incomprehensible a few decades ago. South Africa’s recent history, however, has brought
tensions and challenges to the fore that merit a serious consideration of this question.

One of the most serious potential challenges to being Reformed in South Africa seems to
be internal, namely Reformed theology itself (Smit 2003:237). Notions such as “the kingdom of
God, ... covenant and federal theologies, ... theocratic ideals, ... claims to be a prophetic church
and religion, ...[and] comprehensive philosophical worldviews” (Smit 2003:237) have at times
been implemented as totalitarian political projects. In South Africa these notions played an
important role in the Dutch Reformed Church’s legitimation of apartheid.!

Ironically, Reformed theology —and possibly some of the very same notions mentioned above
— also enabled many South African Christians to oppose apartheid. These Reformed Christians
could denounce the unjust political system in prophetic terms and — later — declare a status
confessionis in a classically Reformed manner (Smit 1984). But here a further irony presents
itself: it seems as if the struggle years and Reformed theology employed did not prepare these
Reformed Christians adequately for South Africa’s radical modernisation (Smit 2003:239).

Also the continued problematic divisions between South African Reformed churches, a
“remarkable affinity for schism and division, ... reluctance to become one, in spite of confessional
heritage” evident in Reformed churches worldwide, might be caused by elements within the
Reformed tradition itself (Smit 1992:92). Indeed, the Reformed primacy of God’s sovereign and
authoritative Word has often been translated to imply a rejection of “worldly” forms of authority,
be they in the form of persons, meetings, documents — or structures (Smit 1998b:29).

Possibly the most significant (at least relatively) external challenge facing the Reformed

1 Smit (2004:3) reminds us that one could ask whether this theology was actually Reformed.
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tradition in South Africa is the “nature of the radical transformation that is still taking place”,
namely “the rapid institutionalisation of modernity” (Smit 2003:239). Profound political,
economic and social changes — which took centuries to take place in Europe — were instituted
virtually overnight in South Africa (cf. Smit 1996b:193ff). It is no wonder that some choose to
speak of the country’s “collapse into modernity” (Smit, following Beck and Giddens; cf. Smit
2008a:96).

It is on this challenge to being Reformed, namely the rapid institutionalisation of modernity,
that the argument will be focused. The contested concept of “modernity” is consequently the
subject of the second part this article’s argument.

WHICH MODERNITY?

Defining modernity is notoriously difficult. It requires navigating through complex and entangled
historical, philosophical, sociological, religious and legal narratives, and their multifaceted
and diverse contemporary expressions. The complexity is exacerbated when the influence of
European and American forms of modernity on African societies is taken into account. But for
the all the complexity the evidence of modernity’s influence in Africa is clear in enough. We
are therefore obliged — in the face of great complexities — to at least attempt to conceptualise
modernity in Africa, particular in its southernmost country. For the purposes of our argument
two instruments are used to conceptualise modernity in South Africa: the phases that the debate
on modernity in Africa have followed and methodologies that can be applied in understanding
modernity.

Phases and methodologies

According to Probst, Deutsch and Schmidt (2002:4-11), the debate on modernity in Africa
has had at least three phases. In the 1930s the experience of “fragmentation, fluidity and
fusion” in Europe and the perception of the “decay, disintegration and dissolution” of Africa
were understood as the fruits of modernity (Probst, Deutsch & Schmidt 2002:4). Urbanisation,
industrialisation, changed societal structures and the vague promise of progress were perceived
as bringing fragmentation rather than new forms of social cohesion. In this first phase modernity
was understood as contagion.

In the 1950s the first wave of democratisation started in Africa, which signalled a second phase
in the debate on modernity in Africa. The — at least in theory — sovereign post-colonial nation-
states were faced with new challenges, and processes of modernisation were understood as an
appropriate reaction. Modernity was understood as a necessity for the new Africa — “inherently
generic”, leading all countries, “just as in late eighteenth-century Europe”, to “equality and
democracy” (Probst, Deutsch & Schmidt 2002:9). But this optimism was to be short-lived.

Empirical research on the influence of modernity in Africa’s sovereign states started to show
that these states developed in unexpected and divergent ways. In this phase modernity was
increasingly understood as contingency. This led a number of theorists to make use of the plural
“modernities” rather than the singular “modernity”. Of obvious importance in rendering the use
of the plural analytically useful, the methodology used to conceptualise these modernities grew
in importance. Knobl (2002:168-72) identifies three dominant methodological approaches —
each with its own weaknesses and strengths — that may well aid us in conceptualising modernity
as contingency also in South Africa.

Itis possible, firstly, to define modernity in temporal terms. In such as scheme the Renaissance,
Enlightenment, Reformation and revolutions in England, America and France typically play a
central role. Once a historical sequence has been demarcated, it becomes possible work with
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modernity as such. However, finding consensus on such a sequence and its effects has proved to
be rather difficult. Also tracing the developments of elements within these temporally-defined
modernities may lead to disagreement on their very demarcations; as Knobl puts it: “The terms
‘modernity’ or ‘modern’ cannot be separated from questions about the essence of an epoch
called modernity” (Knébl 2002:168).

A second framework that can be used to define modernity is by means of its defining cultural
discourses. In such a scheme one typically finds concepts such as individualism, rationalism,
progress, human rights and so forth. But such an approach runs the risk of being rather general. It
is possible for these concepts to be translated into a too wide a variety of systems and institutions
— to the extent that it may become difficult to understand what these systems and institutions
have in common. Also consensus on the content and range of the concepts that constitute the
cultural discourses may prove very difficult — although not impossible (Knobl 2002:171).

A third possibility is to demarcate modernity by means of its institutions. Institutions, in this
sense, are understood as those “collections of (broadly) agreed norms, rules, procedures, and
routines — whether they are formally established and written down (in law or by decree) ... or
whether they are informal understandings embedded in culture” (March & Olsen in Leftwich
2005:140). Again, this methodology is not without its problems. Demarcating the range of
institutions, understanding the connection between the intended and real function of the
institutions, and dealing with the enduring connection between institutions, history and cultural
discourses are not simple tasks. However, it may be that the advantages of such an approach
outweigh its difficulties.

Perhaps the greatest advantage of an institutional interpretation of modernity is that it
recognises the contingent nature of modernity and conceptually creates theoretical space for
contextual particularities. This is closely connected to a second advantage: an institutional
interpretation of modernity as contingency enables comparisons with, and making connections
between, other modernities. Without undue generalisation, detecting supple connections and
mutual influences seems to be possible. Indeed, it may even be possible to regard societies as
modern in this sense when “they have responded to the institutional dynamics originating in
the West, because they have founded and invented new institutions to counter or deal with
the impact of the West” (Knébl 2002:171). Lastly, theorists agree that the quality of a society’s
institutions have a direct influence on its economic, social and political development (cf. e.g.
Smith 2005:163). For African societies this makes an institutional interpretation of modernity
not simply something of theoretical interest, but holds the promise of also strengthening its
development.

The argument of this article is based on the premise that, when considering the potential of
the Reformed tradition within South Africa’s modernity, it is helpful to interpret this modernity
as a contingent phenomenon in terms of its institutions. For the purposes of this article the
argument is limited to the consideration of three political institutions.

CONSIDERING SOUTH AFRICAN MODERNITY

Firstly, with the transition of 1994 — in particular by means of universal suffrage — democracy
was established as an institution. This dramatic transition to democracy gave rise to continuing
processes of democratic consolidation (cf. e.g. Southall 2003:55-61). Very specific factors
influence this consolidation, notably policy capacity and poverty.

Regarding the country’s policy capacity, especially its effective and efficient implementation
influences South Africa’s democratic consolidation (Taljaard 2005). The country shares difficulties
with other young democracies such as retaining adequately qualified personnel, insufficient
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coordination, undue political influence, administrative inefficiency and the like (Smith 2005:165).

Poverty also influences South Africa’s democratic consolidation. It leads to specific patterns
of power — which has implications for the institutions of modernity. In Neeta Misra-Dexter and
Judith February’s words:

The general state of economic under-development that defines the reality of the majority

of South Africans is ... [a] defining characteristic of South Africa’s democracy. Citizens who

struggle to gain access to employment, housing and transport, and suffer from ill-health,

a lack of clean drinking water and inadequate education are limited in their political

participation (Misra-Dexter & February 2010:vii).

This institution of democracy can therefore be qualified: South Africa is a consolidating democracy
amidst challenges such as improving the implementation of policy and the alleviation of poverty.

A second institution of South Africa’s modernity relevant to our discussion is its
constitutionalism. Again this institution needs to be qualified. The primacy of the South African
Constitution — and its protection by the Constitutional Court — strongly asserts the secular
nature of South Africa’s democracy. It is secular in the original seventeenth-century sense: not
dependent on religious forms of legitimacy. In addition to its secularity, the Constitution’s Bill
of Rights promotes and defends a robust and progressive form of pluralism. The Bill of Rights
is regarded as a “cornerstone of democracy in South Africa” (Chapter 2, Article 7(1)) protecting
the “full and equal enjoyment of all rights and freedoms” of all South Africans (Article 9(2)). This
includes freedom of religion, belief and opinion (Article 15), freedom of expression (Article 16),
freedom of association (Article 18) and the right to form and form part of cultural, religious and
linguistic communities (Article 31). Despite enduring — albeit not legislated — divisions, South
Africa’s modernity is clearly meant to be characterised by robust interactions between equally
free but different individuals and groups, leading to a constant repositioning of societal power
relations (cf. Welker 2002:225-242, 2000:105ff).

Constitutionalism as institution in South Africa can therefore be described as secular
constitutionalism aimed at promoting and protecting societal pluralism amidst continuing
systemic and historical divisions.

A third political institution that characterises South African modernity is the ideal of a
strong civil society. Public controversies regarding issues as diverse as media censorship? and
(earlier) the provision of antiretroviral treatment (Irin 2006) illustrate societal consensus on the
importance of a strong civil society. But this institution also needs to be qualified, as civil society
in African democracies functions in mostly post-colonial and often under-developed contexts
with cultural expressions that differ markedly from those in Europe and the United States
(Robinson and Friedman 2005:7).

In a recent overview of the state of civil society in South Africa, it is described as vigorous
but shallow (Friedman 2010:121-4). Its vigour can be seen from the passionate and (often)
competing perspectives that civil society organisations provide in response to decision-making
in all three spheres of government. A close look to civil society in South Africa actually disproves
the notion that civil society participation has been in decline after 1994 (Friedman 2010:121-
2).3 The challenge nonetheless remains to include more perspectives in the debate, perhaps
by proactively creating more spaces for involvement. It is currently the case that organisations

2 A valuable source with newspaper articles on media censorship in South Africa can be found on the
website of the Mail & Guardian (see Bibliography).

3 In fact, Friedman alerts us to the fact that the anti-apartheid struggle cannot be classified as civil society
activities, as civil society refers “to a particular dynamic that occurs when citizens’ organisations use their
right to a say in decisions to interact with democratic governments”. There is “a clear difference between
a civil society organisation operating within a democracy and a resistance movement trying to achieve a
democracy” (Friedman 2010:123).
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within civil society seem mostly to react to decisions made by government, usually within
the space perceived to be granted by decision-makers. Civil society is shallow in the sense
that significant sections of the South African population simply do not enjoy access to it. It is
accessible only to those who are in a position to organise themselves and who can articulate
their interests in a way that might influence decision-making processes (Friedman 2010:123-4).

Civil society as political institution in South Africa can therefore be qualified by adding the
challenges of the need to broaden the space available for participation and, and to deepen
participation to include also those not in a position to participate.

Now that we have added some qualifications and raised some conceptual questions, the
article will now conclude with a return to our initial question: can we still be Reformed — in
context the South African modernity?

BEING REFORMED

The meaning of being Reformed is by no means simple to pin down. We will therefore not
attempt to provide an exhaustive definition of the Reformed tradition in our consideration of
being Reformed in the context of South Africa’s modernity. The article concludes with some
impulses suggested by Smit’s own work on the Reformed tradition, as his self-descriptive
perspective on the Reformed tradition may well guide us towards answering his initial question.*
We make use particularly of three impulses from his work.

The Reformed tradition is, firstly, embodied faith. The Reformed tradition has through the
ages understood itself as more than a collection of ideas or dogmas — it is a concrete way of being
in a specific historical and cultural environment, coram Deo (Smit 1998b:25). Sanctification as
the embodiment of God’s will as it is revealed through his Word is of paramount importance for
the Reformed tradition (Smit 1998b:25). It is no surprise that this thrust towards an embodied
faith is central when Smit chooses four Reformed convictions relevant for the Reformed tradition
in South Africa (Smit 2008b). He constructs a narrative by connecting Reformed convictions
confessed in four concrete situations: the conviction that “living unity, real reconciliation and
compassionate justice should not be separated” in the Confession of Belhar; the conviction that
“Reformed faith and order belong inseparably together” in the Church Order of the Uniting
Reformed Church in Southern Africa; the conviction that “the Reformed faith opens our eyes to
the suffering and the injustice of our world” in Kitwe; and the conviction that “our inadvertent
omissions may contradict our words and our confessions, however Reformed they may sound”
in Accra.

Such self-critical expressions of faith aimed at embodying unity, reconciliation and justice may
well be some of the Béckenfordian presuppositions a liberal state cannot guarantee.’ Politics is
not in a position to address the substantial challenge of formulating and implementing policy
that can address extreme levels of poverty without the assistance of people and groups willing
and able to embody their convictions. At the same time it can also be noted that politics is not in
a position to create all the spaces and initiatives for the embodiment of faith.

This, of course, does not imply the approval of all policies of, or support for, a ruling party.
Specifically people from the Reformed tradition are prone to be tempted to exchange the
embodiment of convictions for a rootedness in a specific culture (Smit 1998a:14). This is one

4 It should be noted, though, that only some of his perspectives are chosen, and used as impulses for further
reflection rather than a representation of his thought.

5 Cf. Ernst-Wolfgang Bockenforde’s famous dictum: “The liberal and secular state lives from
presuppositions it cannot provide” (Original German: “Der freiheitliche, sikularisierte Staat lebt von
Voraussetzungen, die er selbst nicht garantieren kann”) (Béckenforde 1976:60).
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of the reasons why the Reformed conviction of a life coram Deo has always been focused by
phrases and words such as loquendi (life before the speaking God) or ex audito Verbi (life before
God borne from hearing God’s words) (Smit 1998b:26). Reformed Christians remind themselves
that they should embody their faith in a very specific God, who has chosen to reveal God self in
very specific ways.® The Reformed tradition is therefore, secondly, specifically Christian.

Put in other terms, it can be said that the gospel, and not the context, is the deepest reason
for the Reformed emphasis on embodiment (cf. Smit 1994:83). This leads to the church having a
unique identity. In Smit’s words:

The Christian community of faith is not simply the religious variant of natural groups,

movements, social strata and so forth. Their shared faith in Christ makes Christians part of

the church, the body of Christ (Smit 1996a:125).”
Some might say that such an unashamedly Christian tradition would have difficulty in participating
in a society with a secular constitution that promotes and protects its pluralisation. The theorist
Wolfgang Huber reminds us, however, that such views are based on restricted understandings of
secularisation in modern societies (cf. e.g. Huber 1999:42ff; Huber 2006). The secularisation of
a society’s constitution by no means implies the secularisation of society itself. In fact, it asks for
engagement based a clear account of the sources that inform convictions.

Huber makes use of the concept “enlightened secularisation” to denote an understanding of
secularism that forms the basis of a stable society where different religions can participate and
cooperate. He describes the concept as follows:

“[T]he process of secularisation led to enlightened secularity, and from a Christian

perspective enlightened secularity needs to be advocated and actively represented. This

type of secularity is connected with the categorical distinction between the state and
religion and respect for every person’s dignity and the freedom of religion form its basis”

(Huber 2005).3
Constructive public discourse is not served by vague and ambiguous religious content. The
challenges lie in articulating religious convictions in a way that makes dialogue and cooperation
possible.

A cursory look at some well-known Reformed theologians seems to show that the Reformed
ecclesiology should make dialogue and cooperation especially possible for Reformed Christians.
Calvin, Bavinck, Berkhof and Jonker, for example, all emphasised the catholicity of the Reformed
ecclesiology (Smit 2002:128). In Smit’s own theological writings and public and church
participation he is unambiguous about this ecumenical and unifying thrust. In terms of our
argument the Reformed tradition can therefore, thirdly, perhaps be described as collaborative.
This focus on the catholicity of the church and indeed the universality of God’s presence has
through the ages provided Reformed Christians with the resources to collaborate amidst
differences — often also with those who do not regard themselves as Christians.

6 Cf. e.g. Smit’s focus on God’s word in his explanation of what “Reformed” means to a synod of the
Dutch Reformed Church: “[G]ereformeerdheid is .. 'n voortdurende luister na die Woord van God, die
evangelie van die Drie-enige God, aan ons geopenbaar in Jesus Christus. Gereformeerdheid leef van die
vreugdevolle hoor van die evangelie” (Smit 1999).

7 “Die Christelike geloofsgemeenskap is nie maar net die religieuse variant van natuurlike groepe,
bewegings, sosiale strata en wat nog meer nie. Dit is hulle gemeenskaplike geloof in Christus wat
Christene deel maak van die kerk, wat sy liggaam is.”

8 “[DJer Prozess der Sékularisierung [hat] zu einer aufgeklarten Sékularitdt gefiihrt, die man heute auch
aus Griinden des christlichen Glaubens aktiv vertreten und verfechten muss. Denn diese aufgeklarte
Sakularitdt und die mit ihr verbundene kategoriale Unterscheidung zwischen Staat und Religion hat
sich als unumgiéngliche Voraussetzung fiir die Achtung der gleichen Wiirde jedes Menschen wie fiir die
Wahrung der Religionsfreiheit erwiesen.”
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In South Africa this ability to cooperate, to integrate the convictions of the other in shared
visions is of course severely compromised. Although the Reformed tradition in South Africa
is a “story of many stories” (Smit 1992), the disunity between Reformed churches seems to
contradict the collaborative spirit of the Reformed tradition (Smit 2002).

In the context of South Africa’s modernity it can nonetheless be said that the Reformed
tradition still has the opportunity to contribute to both the deepening and the broadening of
societal participation. Reformed churches, for example, are ideally positioned to deepen societal
participation by advocating for the voiceless and by giving them the opportunity to articulate
their concerns and to influence policy-making. This can possibly be done best by means of
cooperation with groups —within and outside the church —who share the relevant concerns. But
the legitimacy of Reformed churches’ contribution will most likely depend on the measure and
form of unity — or at least cooperation — between these churches.

CAN WE STILL BE REFORMED?

This contribution started with Dirkie Smit’s provocative question” Can we still be Reformed?.
We attempted to reflect on this question from the perspective of modernity in South Africa,
specifically in terms of its political institutions. This tentative consideration suggests that it
seems possible to still be Reformed in South Africa. Indeed, in terms of Dirkie Smit’s reflections
on the Reformed tradition, it seems as if we actually need to be Reformed.
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Die karakterisering van die Johannese Nikodemus:
’n narratologiese analise

ABSTRACT
The characterization of the Johannine Nicodemus: a narratological analysis

Exegetical commentary on Nicodemus is usually gained from historic-critical sources,
but this type of information leaves many unresolved questions. For example: the
question whether Nicodemus was a “true believer” or an “unbelieving seeker”
remains a debatable topic. In this article a narratological approach is followed to
explain how the Johannine Nicodemus is characterised. It is argued that the implied
author intentionally portrays Nicodemus as an ambiguous character in the narrative
text.

ABSTRAK

Tradisioneel word Nikodemus in die Johannesevangelie vanuit histories-kritiese
hoek belig. Hierdie benadering laat egter baie vrae oor Nikodemus onbeantwoord.
So byvoorbeeld bly die vraag of Nikodemus 'n “gelowige volgeling” of net 'n
“ongelowige soeker” was’n debatteerbare onderwerp. In hierdie artikel word 'n
narratologiese benadering gevolg en aangetoon hoe die Johannese Nikodemus
gekarakteriseer word. Daar word geargumenteer dat dit die implisiete outeur se
doelbewuste strategie is om Nikodemus meerduidig (“ambiguous”) voor te stel.

INLEIDING

Die doel van hierdie artikel is om die karakterisering van die Johannese Nikodemus te ondersoek.
Die studie word dus doelbewus vanuit ‘'n narratologiese benadering aangepak. In die lig hiervan
is die primére gespreksgenote ander navorsers wat 'n soortgelyke aanpak gevolg het of in hulle
studie van die Evangelie opmerkings gemaak het wat ter sake in so 'n benadering is.

Daar bestaan nie’n eenvormige narratologiese benadering waarmee ons narratiewe karakters
finaal kan klassifiseer nie.2 Die meeste navorsers verwys na persone in terme van karakters en/of
rolfunksies wat in die verhaal ontleed word. In hierdie verband kan ons daarop let hoe Mieke Bal
(1979:2) kort en saaklik tussen karakters en persone onderskei: “persons are of blood and flesh
while characters are of paper”. Hierdie onderskeid is belangrik omdat karakters grootliks die wese

1 Dr Louis Herman, Navorsingsgenoot, Departement Nuwe Testament, Fakulteit Teologie, Universiteit van
die Vrystaat.

2 Kyk ook na Harvey (1965:52-73) wat klassifisering doen deur tussen protagoniste, karakters wat op die
“agtergrond” optree, “cards” en ook “ficelles” te onderskei. Verder verwys Rimmon-Kenan (1983:43)
ook na Joseph Ewen wat kompleksiteit, ontwikkeling en indringing tot die “inner life” as drie gesigsaste
(“axes”) gebruik om sy verdelings te maak.
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van alle narratiewe bepaal, want dit is hulle wat optree, praat en dinge ervaar. Wat karakters sé,
dink en doen, bepaal dus hoe hulle gekarakteriseer word en gevolglik ook hoe die implisiete
leser teenoor hulle gaan reageer. (Kyk ook Rimmon-Kenan 1983:59-67.) In hierdie artikel
word Chatman (1978:119-34) se metode gebruik om die Johannese Nikodemus se eienskappe
narratologies te analiseer. Volgens hom moet 'n karakter gedefinieer word in terme van “a
paradigm of traits” wat tydens die verhaal aan die leser geopenbaar word.'n “Trait” beskryf hy
as: “... a narrative adjective out of the vernacular labelling a personal quality of a character, as it
persists over a part or whole of the story ...” (Chatman 1978:125). Die eienskappe (“traits”) word
dus deur’n proses van direkte en indirekte karakterisering aan die implisiete leser bekendgestel:
in die geval van direkte karakterisering word 'n spesifieke eienskap pertinent genoem, terwyl
indirekte karakterisering gewoonlik gepaardgaan met verwysings na die karakter se handelinge,
spraak, uiterlike voorkoms en sy/haar plasing in die verhaal. (Kyk Tolmie 2006:354.) Gedurende
die leesproses word daar dus met elke karakter wat op die toneel verskyn 'n versameling van
eienskappe geassosieer. Dit gebeur as volg: Die implisiete leser interpreteer alle nuwe inligting
wat oor ‘n bepaalde karakter meegedeel word. Indien die nuwe inligting nie met enige van die
reeds bekende eienskappe ooreenstem nie, word daar 'n nuwe eienskap bygevoeg. Dit kan ook
gebeur dat 'n bepaalde eienskap in die versameling aangepas, vervang of selfs verwyder mag
word.

Nikodemus se drie verskynings in die Johannesevangelie is reeds deeglik in die literatuur
bespreek en daarom sal daar nou in hierdie karakterstudie slegs vanuit narratologiese hoek op
die belangrikste eienskappe van hierdie interessante karakter gefokus word. Ons moet verder
ook daarop let dat dit vanuit’n lesersresponsiewe benadering nodig is om die ontwikkelingsgang
van die verhaal deurentyd in gedagte te hou: die implisiete leser is bewus van alles wat tot op
daardie stadium in die narratief gebeur het en hy/sy kan byvoorbeeld die ironie in elke spesifieke
situasie dadelik raaksien. Nikodemus se karaktereienskappe word daarom kronologies volgens
die orde waarin hy drie keer in die Evangelie verskyn, bespreek en ontleed.

EERSTE TONEEL: DIE NIKODEMUSDISKOERS (3:1-36)

Die spesifieke plek waar die Nikodemusdiskoers in die Johannesevangelie geplaas is, dui daarop
dat dit 'n belangrike funksie gaan verrig. Die implisiete outeur het reeds gewys dat die dissipels
Jesus se boodskap glo (1:12; 37-51; 2:11) en dat die Jode dit by die Tempel in ongeloof verwerp
het (2:13-22). Daar was egter sommige Jode wat op grond van die wondertekens in Jesus “geglo”
het, maar hulle “geloof” was nie vir Jesus aanvaarbaar nie, “want Hy het self geweet hoe
mense is” (2:25). Nikodemus se gesprek met Jesus word nou gebruik om hierdie onvoldoende
“tekengeloof” verder te verduidelik. Die verteller begin die eerste toneel met die woorde v
d¢ &vBpwmog (3:1) om daarmee vir Nikodemus dadelik met die voorafgaande groep “mense”
(&v6pwmoL, 2:23-25) te verbind. Hierdie assosiasie met die &vBpwmoL wat hulle “geloof” op die
“wondertekens” gebaseer het, is 'n belangrike wenk wat die implisiete leser kry om ook op
tekeninvioede by Nikodemus bedag te wees. Immers, sy verbintenis met die “teken-gelowiges”
word versterk deurdat hy met sy eerste woorde na Jesus se wondertekens verwys. Die implisiete
leser wat bewus is van alles wat tot dusver in die verhaal gebeur het, vermoed reeds dat dit
“tekens” is wat vir Nikodemus in die eerste plek na Jesus toe gelok het — alhoewel hy/sy nog
nie die volle implikasies daarvan sal kan verklaar nie. Opsommend blyk dit dat die implisiete
leser nie sonder meer op hierdie stadium vir Nikodemus as 'n “teken-gelowige” kan identifiseer
nie. Ons kan egter sé dat dit kenmerkend van Nikodemus is om deur wondertekens beinvioed te
word: hy doen navraag oor die gesag waarmee Jesus wonderwerke doen.

In terme van die implisiete outeur se skynbare bedoeling om Nikodemus as 'n soort
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“middelman” te gebruik om die gespek tussen die gelowiges (Johannese gemeenskap?) en die
Jode (sinagoge?) te bevorder, word deur twee teenoorgestelde boodskappe aan die implisiete
leser deurgegee: enersyds word hy negatief saam met die tekengelowiges genoem, maar
andersyds word hy positief aangeprys omdat hy na Jesus toe gekom het. 'n Belangrike eienskap
van Nikodemus word hier bekendgestel: hy beskik oor ondernemingsgees. Net soos die dissipels
na Jesus toe “gekom” het (¢pyouat, 1:39, 47), “kom” (¢pyopat) hy ook na Hom toe (3:2). Anders as
in hulle geval, is daar egter geen aanduiding dat hy Jesus met die “Messias” vereenselwig het nie
(1:41): hulle verlaat alles om Jesus openlik na te volg (1:38), maar Nikodemus gaan onafhanklik
van Jesus voort om steeds sy rol as Fariseér en Joodse Raadslid getrou te vervul.

Die narratiewe kommentaar gee verder’n beskrywing van die hoé aansien wat Nikodemus in
die Joodse samelewing geniet het: hy is'n Fariseér en’n lid van die Sanhedrin (3:1).3 Nikodemus
se leierskap is dus sy tweede uitstaande eienskap wat genoem word. Weer eens word daar 'n
teenstrydige opmerking oor sy karakter gemaak: in die Evangelie was die Fariseérs sowel as die
Sanhedrin (7:26, 48)* antagonisties teenoor Jesus ingestel. Ideologies gesien word hy dus in’n
ongunstige posisie geplaas: dit is bekend dat die Fariseérs huiwerig was om Jesus openlik te bely
(1:24; 12:42) en dat hulle ander Jode wat dit wou doen, hewig vervolg het (9:22;19:38).

In aansluiting by die negatiewe konnotasie wat sy groepsverbintenis vir hom ingehou het,
merk die verteller op dat Nikodemus in die “nag” (v0g) na Jesus toe kom. Die tyd (vE) van sy
besoek is belangrik, want later by die graftoneel word hy juis op grond daarvan as die “nagtelike
besoeker” uitgeken (19:39). Die rede waarom hy in die “nag” na Jesus toe gekom het word
nie deur die implisiete outeur verstrek nie, alhoewel vrees vir die Jode as 'n gegewendheid in
die teks veronderstel kan word (kyk 7:13; 19:38). Die implisiete leser het reeds kennis geneem
dat v0E simbolies met negatiewe waardes gepaardgaan (1:5, 10-11) en daarom sal geestelike
onkunde ook by Nikodemus vermoed word. Heel tereg ook: die lig/duisternis-motief word so
dikwels herhaal (3:19; 9:4-5; 11:9-10; 12:35-36) dat dit in die Johannesevangelie as een van
die “kernsimbole” beskou kan word (Koester 1995:125 e.v.). Hoe nadelig die “nag-besoek” op
Nikodemus reflekteer, word duidelik wanneer Judas later in die verhaal die binnekring (Lig)
verlaat en die verteller daarop reageer met die opmerking: v &¢ viE. (13:30). Dit is veral wanneer
ons Vg se betekenis in terme van die Johannese simboliek verklaar dat een van Nikodemus se
vernaamste eienskappe opgemerk word, naamlik: sy geestelike anonimiteit. Die implisiete leser
ontvang geen inligting oor Nikodemus se innerlike gevoelens nie: hy bly deur die hele verhaal’n
“duistere figuur” wat sy geloof in Jesus nooit positief of negatief verwoord nie. Dit is juis hierdie
huiwering van hom om Jesus openlik te bely, wat navorsers deur al die jare heen aan die raai hou
wanneer hulle Nikodemus se ware geloofsoortuiging probeer bepaal.

Nikodemus sé die “regte” teologiese dinge: hy nader Jesus met n goed-geformuleerde
groet en spreek Hom, net soos die dissipels gedoen het, met die eretitel peL aan. Trouens, hy
gaan nog verder: hy bely dat Jesus se vermoé om wondertekens te doen 'n openbaring van sy
besondere verhouding met God is: & pf 1§ 0 6eog pet’ adtod (v. 2). Met ander woorde, Jesus is
vir hom nie maar net’n gestuurde wat van God af kom nie; hy erken dat God saam met Jesus is!
Maar helaas, hy word nie soos die dissipels genooi om Jesus te volg nie. Bloot in terme van die
gunstige ontvangs wat die dissipels van Jesus gekry het, sou Nikodemus se verklaring 'n sekere
mate van simpatie by die implisiete leser kon wek. Dit is egter nie die geval nie: die implisiete

3 Die meeste navorsers stem saam met Morris (1971:210) dat &pywv t@v Tovdaiwy na die “Sanhedrin”
verwys. Fariseérs sou destyds ook terselfdertyd die amp van Joodse Raadslid kon beklee het (Barrett
1955:204).

4 Martyn (1968:74-76) se stelling dat ol &pyovtec altyd in die Johannesevangelie na daardie lede verwys
wat in die geheim in Jesus geglo het, is ongegrond.
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leser vermoed reeds dat die narratief nie so gelees moet word nie: die simboliese seine (V¢ en
die “tekengeloof” 2:23) het reeds gewaarsku dat Nikodemus 'n “buitestaander” is en nie deel
van die dissipelkring vorm nie. Immers, ten diepste is Jesus vir Nikodemus nie die “Messias” nie,
maar die didaokarog wat van God af gekom het (v. 2).

Nikodemus se ondernemingsgees kom ook sterk na vore in die wyse waarop hy die inisiatief
neem om die gesprek met Jesus volgens sy eie voorwaardes te manipuleer. Sy groetwoord
bevat vier moontlike temas waaroor hy met Jesus wil praat: dat Jesus 'n “rabbi” is; dat Hy 'n
“leermeester” is; dat Hy “van God af kom” en dat Hy “tekens” doen. (Kyk Cotterell 1985:239-40.)
Jesus reageer egter nie op een van hierdie sake nie. Hy wéét wat in die mens se hart is (2:24) en
daarom stuur Jesus die gesprek in die rigting van Nikodemus se diepste behoefte: die koninkryk
van God (3:3). Die dialoog wat volg, bevestig dat Nikodemus die alternatiewe sakelys aanvaar het,
ofskoon hy slegs 'n marginale bydrae lewer om die gesprek te laat vorder. Die “wondertekens”
beindruk Nikodemus, maar beweeg hom nie om in Jesus te glo nie: dit motiveer hom slegs om
enkele vrae aan Hom te stel (Bultmann 1971:132).

In die diskoers wat volg gebruik die implisiete outeur die teenstellings &vw (van bo/ geestelike)
en katw (van onder/ vieeslike) om Jesus se lering oor die &vwOev-geboorte aan Nikodemus (en
deur hom ook aan die implisiete leser) te verduidelik. Die implisiete outeur gebruik meerduidige
woorde s00s Gvwlev (v. 3), Tredua (v. 8), idw wat ons in Grieks op twee maniere kan verklaar,
om die invloed van hierdie twee-dimensionele sfere verder deur middel van misverstand te
illustreer. 'n Baie belangrike nuwe eienskap van Nikodemus word sé bekendgestel: sy geestelike
kortsigtigheid. Hy is geestelik kortsigtig en daarom is hy nie in staat om geestelike dinge reg
te vertolk nie. Die implisiete outeur gebruik dus ironie as literére strategie om Nikodemus se
onvermoé om geestelike dinge te verstaan, bloot te |é: hy neem die woorde se betekenis letterlik
op, terwyl die implisiete leser reeds deur middel van die vertellersinligting snap dat dit geestelik
bedoel word.

Die drie geboorte-metafore bring ook Nikodemus se geestelike kortsigtigheid onder
die implisiete leser se aandag: dit is kenmerkend van hom om geestelike dinge letterlik te
interpreteer. Hy veronderstel dat &vwBer maar net’n herhaling van sy eerste (fisieke) geboorte is
(v. 4), terwyl Jesus dit as'n tweede geboorte bedoel wat van “bo af” (van God af) kom. (Kyk ook
3:31.) Ons moet egter beide betekenisse van d&vwdev (“van bo/ opnuut” en “weer”) gelyktydig
in ag neem om die misverstand wat deur die implisiete outeur bedoel word, reg te verstaan
(Barrett 1955:205). Nikodemus se onvermoé om die &vwdev-geboorte reg te vertolk, laat hom
gevolglik ook die meerduidige betekenis van mvedpo (“gees” en “wind”) miskyk (vv. 5-8): “Die
wind (mvedpa) waai waar hy wil. Jy hoor sy geluid, maar jy weet nie waar hy vandaan kom en waar
hy heen gaan nie.” Deur op die onverklaarbare gang van die wind te let, sou Nikodemus ook iets
van die Gees se mistieke werking kon begryp het. Sy letterlike vertolking van Jesus se woorde
verhoed egter dat hy die boodskap snap: “So gebeur dit met elkeen wat uit die Gees gebore is”
(3:8). Daar is dus 'n tipe geestelike waarneming en 'n “nuwe manier van kyk na dinge” wat by
Nikodemus ontbreek het. (Kyk Schnackenburg I, 1968:372.)

Dit is opmerklik dat, alhoewel 1:38 e.v. ook tegnies'n dialoog genoem kan word, Nikodemus
se gesprek (3:2-11) die eerste voorbeeld van 'n uitgebreide dialoog is wat as 'n literére genre in
die Johannesevangelie gebruik word. (Kyk ook Lindars 1982:145.) Nog 'n tipiese kenmerk van
Johannes 3 is dat die beelde wat as illustrasies dien, in die verskillende metafore “opeengestapel”
word. Die implisiete leser kan nuwe metafore dus slegs verstaan indien die betekenis van die
vorige metaforiese uitbeeldings deurentyd in gedagte gehou word. Die implisiete outeur skep
deur hierdie proses van opeenstapeling “n literére ekosisteem van metafore” (Kysar 2005:197).
Nikodemus kon nie een van die drie metafore wat gebruik is om die Gees se vernuwingswerk
te illustreer, begryp nie. Hy en die implisiete leser weet nie wat vorentoe in die verhaal gaan

376 Deel 52, NOMMERS 3 & 4, SEPTEMBER & DESEMBER 2011



http://ngtt.journals.ac.za

gebeur nie, daarom sal hulle eers later (in terme van die Seun van die mens se kruisiging en
verhoging), die Gees se impak op die mens se geestelike vernuwing na reg besef. Met ander
woorde, Nikodemus sowel as die implisiete leser sal die drie geboorte-metafore (vv. 3, 5, 7) eers
in die lig van die kruisgebeure werklik kan begryp, want dit is waar die hemel (fvw) en die aarde
(katw), volgens die Johannesevangelie, met mekaar versoen word (3:16).

Vanuit 'n lesersresponsiewe benadering bekyk, is dit opvallend dat “misverstand” ten nouste
saamhang met Nikodemus se regressiewe rol in die verhaal: aanvanklik is hy baie spraaksaam,
maar na mate die dialoog vorder taan sy invloed totdat hy aan die einde van die eerste toneel die
verhoog verslae verlaat (vv. 1-11). Daarna maak hy deel van die groter groep (“julle/ hulle”) uit
wat verder na Jesus se diskoers luister (vv. 11-21). As een van die kollektiewe groep luisteraars,
hoor hy saam met hulle hoe Jesus uitwei oor t& émiyera en e émoupavia (v. 12) en dat die Seun
van die mens verhoog (U6w) moet word (v. 14): alles deel van 'n groter “oorredingstrategie”
(Saayman 1995:27-48) wat ten doel het om Nikodemus en sy groep te oorreed om positief op
Jesus se vermaning te reageer (kyk 3:2-5).

In die tweede deel van die diskoers (vv. 16-21) is Nikodemus net 'n hoorder: saam met die
groep luister hy ook na Jesus se gesprek oor geloof wat as voorwaarde vir die ewige lewe geld
(3:16). Nikodemus hoor dus dat die Seun van die mens se blote teenwoordigheid in die wéreld
'n tweeledige oordeel (verlossing/ oordeel, vv. 19-21) meebring: mense word aangespoor om
hulself te oordeel deur vir/ teen Jesus te kies (Brown 1966:147).%

Nikodemus luister stilswyend na Jesus en in terme van die uitnodiging om Hom na te volg, bly
hy onbetrokke. Daarenteen gebruik die implisiete outeur sy dominerende invloed om karakters
te “dwing” om sy ideologiese doelwit (20:31) in die verhaal te verwoord: Johannes die Doper
word hier as die getroue getuie in die verhaal ingesluit (3:20-30). Ek wil aanvoer dat die Doper as
teenpool van die onsekere Nikodemus gebruik word: hy slaag dus in die rol wat Nikodemus nie in
staat is om te vervul nie: Johannes is die een wat soos 'n &vwBév-geborene van God afhanklik lewe
(v. 27); hy is die bruidegom se vriend (v. 29; kyk ook 10:14-16); in teenstelling met Nikodemus
wat die toneel stomgeslaan verlaat (vv. 9-11), getuig Johannes uitbundig: “Daarom is ek nou
met blydskap vervul” (v. 29). Nikodemus se onbetrokkenheid teenoor Jesus blyk dus een van sy
kenmerkendste eienskappe te wees.

Samevattend kan ons sé dat 3:16-21 verskeie “eggo-klanke” van die dialoog met Nikodemus
(vv. 1-11) na die implisiete leser stuur: die gesprek begin met Nikodemus wat in die “nag” (v.
2) na Jesus toe kom en dit eindig met vermaning wat aan hom en sy groep gerig word: “die lig
het na die wéreld toe gekom, en tog het die mense eerder die duisternis as die lig liefgehad”
(v. 19). Met ander woorde, geloof word as onmisbare voorvereiste gestel om die ewige lewe (1
BaoLAeloe ToD Beod) te ontvang en dit word deur die Gees as die Agent van die &vwBev-geboorte,
bewerkstellig (7:37-39; 20:22. Kyk ook Tolmie 1998:69). Nikodemus kon egter nie begryp dat
ware geloof met die &vwdev-geboorte saamhang nie (v. 3).

Op hierdie tydstip in die verhaal is Nikodemus dus’n voorbeeld van’n karakter wat gedeeltelike
geloof in Jesus het: enersyds “kom” (v. 2) hy na Jesus toe en demonstreer sodoende 'n eienskap
van diegene wat “volgens die waarheid handel” (v. 21), maar andersyds vermaan Jesus hom oor
sy gebrekkige insig: hy laat nie toe dat die “Gees van bo” (v. 3) hom lei om “die hemelse dinge”
(ta émoupavie, v. 12) te aanvaar nie. Die eerste toneel eindig met Nikodemus wat weer wegraak
in die “duisternis” waaruit hy in die begin te voorskyn getree het. Om Nikodemus se karakter na
reg te beoordeel, sal ons eers na sy volgende twee verskynings in die verhaal moet kyk. Intussen
kan ons die versameling van eienskappe wat tot sover met hom geassosieer is, soos volg opsom:

5 Ons kan sé dat 3:16 as kommentaar oor vv. 14-15 beskou moet word, maar dit funksioneer ook as n
inleiding tot die eskatologies-gerealiseerde inhoud van v. 17 wat daarop volg: o0 yép dméoteLier 6 Bedg
TOV VIOV €lg TOV kdopov Tva kpivy OV kdopov, dAL’ Tve 0wdf O kdopog S adTod.
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e deur wondertekens beinvloed: hy doen navraag oor Jesus se wonderwerke;
ondernemingsgees: hy het na Jesus toe “gekom” (¢pyopatL);

e leierskap: hy is’n Fariseér en’n lid van die Sanhedrin;

e geestelike anonimiteit: hy besoek Jesus in die “nag”;

 geestelike kortsigtigheid: hy is nie in staat om geestelike dinge reg te vertolk nie;

 onderrigvaardigheid: hy was die alombekende leraar in Israel;

» onbetrokkenheid: hy bely nooit openlik dat hy in Jesus glo nie.

In aansluiting by bogenoemde eienskappe gebruik die implisiete outeur ook verskillende literére

tegnieke om Nikodemus se karakter duideliker uit te beeld. Die meervoudsvorm oidauev (“ons

wéét”, v. 2) word byvoorbeeld gebruik om die representatiewe hoedanigheid van Nikodemus

se rol in die gesprek te bevestig. Hy besoek Jesus wel in die geheim sodat die Jode dit nie moet

agterkom nie, maar wat hy sé, is nie net sy eie mening nie: hy tree ook namens die groep Jode op

wat in die tekens “geglo” het (2:23-25). Verder impliseer oldaucv dat Nikodemus met selfvertroue

kon optree omdat sy woorde ook die meerderheidsopinie van die Tovdetol verteenwoordig het.

(Kyk ook 7:51.)

TWEEDE TONEEL: NIKODEMUS SAAM MET DIE JOODSE RAAD (7:50-52)

In hierdie tweede optrede van Nikodemus gebruik die implisiete outeur 'n reeks verwysings na
die Joodse “Messias-verwagtinge” om die besware wat teen Jesus ingebring word, te weerlé (vv.
27,31, 42; 12:34; kyk ook De Jonge 1977:35): Daar het met betrekking tot Jesus se identiteit ’n
misverstand onder die Jode ontstaan (vv. 12; 25-27; 35-36; 40), sodat hulle verskillend op Jesus
se boodskap reageer het (v. 43): baie van die Jode het “tot geloof in Hom gekom” (v. 31, 40-41),
maar daar was ook diegene wat nie geglo het nie (v. 5) en sommige was selfs van mening dat
Hy die skare mislei (v. 12). Die ware antagoniste was egter die Fariseérs en die priesterhoofde
wat Hom “wou doodmaak” (vv. 19-20, 25) en daarom het hulle wagte gestuur om Hom gevange
te neem (v. 32). Dit is teen bogenoemde agtergrond dat ons Nikodemus se gesprek met lede
van die Joodse Raad moet beoordeel (vv. 50-52). Die verteller (v. 50) identifiseer hom dadelik
as dieselfde Nikodemus wat vroeér in die “nag-toneel” na Jesus toe gekom het (3:2). Hierdie
parentese is 'n kenmerkende voorbeeld van die implisiete outeur se gewoonte om karakters
wat vroeér in die verhaal opgetree het, weer met hulle latere verskyning te identifiseer (19:39;
kyk ook Brown 1966:325). Ons sien dus dat een van Nikodemus se reeds genoemde eienskappe
weer uitgelig word: die implisiete leser word daaraan herinner dat hy sy geestelike oortuigings
anoniem wil hou.

Nikodemus pleit vir 'n billike verhoor waar die wetlike vereistes teenoor Jesus noukeurig
nagekom moet word: “Volgens ons wet kan ons mos nie sommer iemand veroordeel sonder
om eers sy kant van die saak te hoor en vas te stel wat hy doen nie” (v 51. Kyk ook Deut. 1:16;
13:14; 17:4; 19:18). Sy getroue toepassing van die wet beklemtoon nog een van Nikodemus se
eienskappe: sy sterk regverdigheidsin. Hy tree weer gereserveerd op en kompromitteer homself
geensins met Jesus se verkondiging nie: Nikodemus verkies steeds om geestelik anoniem
teenoor Jesus te bly. Hy is meer begaan oor die wetlike prosedures wat stiptelik nagekom moet
word, eerder as om Jesus se saak prinsipieel te verdedig. Hy reageer nie op die aanklagte wat
teen Jesus ingebring word nie, maar hy ontmasker nogtans die skynheiligheid van sy mede-
Fariseérs wat hom spottend vergelyk met die “vervloekte klomp mense wat nie ons wet ken nie.”
(v. 49). Dit is ironies dat die Joodse Raadslede die skare wat nie die wet ken nie “vervloektes”
noem, terwyl hulle hulleself onder hulle eie vloek plaas deur die eise van die wet te ignoreer (v.
49). Ons kan dus sé dat, vanuit 'n narratologiese benadering bekyk, dit lyk asof Nikodemus se
opmerking in’n sekere sin as hulp aan die Protagonis beskou kan word, maar in konteks van die
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skrywersdoelwit (20:31) lewer hy egter nie’n positiewe bydrae in die verhaalwéreld nie. (Kyk ook
Moloney 1998:258.)

Ons merk ook op dat’n nuwe eienskap van Nikodemus hier na vore kom: hy word geassosieer
met die “feesmenigte” wat “nie openlik oor Hom gepraat het nie, omdat hulle bang was vir die
Jode” (7:13; kyk ook 19:38). Mensevrees het hom dus verhoed om Jesus openlik te bely. Dit
verhoed hom om'n sterk standpunt teenoor sy kollegas in te neem en wanneer hulle hom afjak,
aanvaar hy dit gedweé (7:52). Hy verdedig nie Jesus se saak soos wat Johannes die Doper dit as
'n “goeie getuie” gedoen het nie: hy word as “een van hulle” aangedui (7:50). Die wyse waarop
Nikodemus hom op “ons wet” beroep (7:51; kyk ook “die Jode” 19:7), staan duidelik in kontras
met die Johannese Jesus se beskouing van die wet: Hy verwys na “julle wet” (8:17; 10:34), “hulle
wet” (6 &v T¢ vouw adtdy yeypappuévog, 15:25) en “die wet van Moses” (7:19, 23).

Samevattend is dit opvallend dat daar weer op verskeie van Nikodemus se eienskappe wat
reeds genoem is, gesinspeel word:

o leierskap: hy word weer met die Fariseérs en die Sanhedrin verbind (vv. 47-50);

e geestelike anonimiteit: sy “nagtelike” besoek (3:2) word in herinnering geroep;

e onbetrokkenheid: hy meld nie openlik dat hy homself met Jesus se saak vereenselwig nie.
Die volgende nuwe eienskappe word nou bygevoeg:

e sterk regverdigheidsin: hy pleit dat Jesus 'n legitieme verhoor moet kry;

e mensevrees: net soos die skare is hy ook “bang om oor Hom te praat” (v. 13).

Ons kan dus konkludeer dat ten spyte van die nuwe karaktereienskappe wat op hierdie stadium
van die verhaal bygevoeg word, Nikodemus nog nie werklik uitgebeeld word as iemand wat tot
geloof in Jesus gekom het nie. Vanuit 'n narratief-ruimtelike perspektief bekyk, kan Nikodemus
posisioneel dus érens tussen Jesus se getroue ondersteuners (dissipels) wat as sy “helpers” in
die verhaal optree en sy heftigste teenstanders (die Jode) wat antagonisties teenoor Hom staan,
geplaas word. (Resseguie 2001:125). Meer nog, vanuit 'n narratief-ideologiese kant gesien, kan
hy nie saam met die dissipels groepeer word nie, aangesien die implisiete outeur hom deurentyd
as “een van die Jode” bekendstel: Nikodemus is en bly derhalwe nog steeds “een van hulle” (v.
50; kyk ook Barrett 1955:332).

DERDE TONEEL: NIKODEMUS BY DIE GRAF (19:38-42)

Die graftoneel begin met die implisiete outeur wat weereens sy kenmerkende petd tabra-
konstruksie (onbepaalde vorm) gebruik om ‘n nuwe fase in die verhaal aan te kondig (kyk
3:22; 5:1; 6:1, 14; 7:1). In hierdie geval word &¢ bygevoeg om Josef van Arimatea se versoek
nouer te koppel aan die Jode wat ook vir Pilatus gevra het (épwtav v. 31) dat hy die liggame van
die gekruisigdes moet laat verwyder. (Kyk ook Schnackenburg Ill, 1968:296.) Verder word die
verteller se verwysing na die “groot Sabbatdag” wat amper vir die Jode aangebreek het (vv. 31
en 42) ook gebruik om hierdie twee insidente met mekaar te verbind.

In die derde toneel praat Nikodemus glad nie en soos in die vorige gevalle, tree hy
weer gereserveerd op. Sy geloofsoortuigings kan dus net op grond van eksterne fokalisasie
(handelinge) beoordeel word; die implisiete leser het nie insig oor hoe Nikodemus dink of voel
nie (interne fokalisering). Meer nog, tydens die onderhandelinge met Pilatus word sy naam nie
genoem nie: hy speel’n ondergeskikte rol teenoor Josef van Arimatea wat hier vir die eerste keer
in die Johannesevangelie gemeld word (v. 38). Nikodemus vervul nietemin 'n belangrike funksie,
want die verteller identifiseer hom dadelik as dieselfde Nikodemus “wat 'n keer in die nag (V0E)
na Jesus toe gekom het” (19:39; 3:2). Die implisiete leser word sodoende daaraan herinner dat
Nikodemus verkies om geestelik anoniem te bly.

Ons let ook op dat die groot hoeveelheid speserye (v. 39) 'n nuwe eienskap van Nikodemus
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bekendstel: sy offervaardigheid. Die speserye kon moontlik soveel as 65,45 pond geweeg het
(Schnackenburg 111, 1968:297) en volgens Goulder (1991:155) kan die waarde daarvan gelyk aan
'n “honderd jaar se verdienste” geskat word. Laasgenoemde skatting is sekerlik oordrewe, maar
dit bly nog steeds'n buitengewone hoeveelheid speserye waarmee Jesus “n kwistige, koninklike
begrafnis” gegee is (Culpepper 1983:96; kyk ook Sylva 1988:148-51). Ofskoon die koningskap-
motief nie pertinent vermeld word nie, is die baie speserye en die verwysing na die tuin 'n
aanduiding dat hulle vir Jesus soos 'n koning wou begrawe. Opsommend kan ons sé: in Pilatus se
teenwoordigheid word Jesus gekroon (19:1-3), aan die kruis word Hy as 'n koning geproklameer
(v. 19) en later word Hy soos'n koning begrawe (vv. 40-42; kyk Moloney 1989:510).

Die oormatige hoeveelheid speserye wat vir die salwing van die liggaam gebruik word,
maak net sin indien Nikodemus doelbewus gepoog het om aan Hom eer te bewys: eerbetoning
aan Jesus kan dus as een van sy nuwe eienskappe beskou word. Dit bly egter 'n ope vraag of
hierdie eerbetoon 'n geldige bewys is dat hy sy materiéle houding prysgegee het om Jesus
daarna met 'n nuwe geestelike ingesteldheid na te volg. Bekende navorsers soos Brown
(1970:960), Schnackenburg (lll, 1968:297), Haenchen (I, 1984:207), Resseguie (2001:127) en
Du Rand (1993:1632) is van mening dat dit wel die geval is. Met ander woorde, Jesus se dood
het Nikodemus tot geloof oorgehaal en omdat hy “van bo” gebore is, kwalifiseer hy nou om in
terme van Joh. 1:12-13, 'n kind van God genoem te word (Munro 1995:727). Daar is egter net
soveel bekende navorsers (Meeks, De Jonge, Koester, Rensberger) wat op grond van dieselfde
gegewens tot 'n teenoorgestelde beslissing oor Nikodemus se motiewe kom. Meeks (1972:55)
beskou die groot hoeveelheid speserye as’'n “futiele en lagwekkende” geskenk wat bevestig dat
Nikodemus nie verwag het dat Jesus, die Seun van die mens, uit die dood gaan opstaan nie:
Rensberger (1988:40) beweer selfs dat hy 'n “opstanding” net so min as 'n “wedergeboorte”
verwag het.

Bogenoemde gee egter nie’n oortuigende antwoord op die vraag na Nikodemus se geloof nie:
enersyds kan die implisiete leser net raai oor wat in sy binneste aangegaan het; andersyds was
Jesus se dissipels self ook uitermate verbaas toe hulle van die leé graf te hore gekom het (20:9;
kyk ook De Jonge 1977:34). Die vraag of die verering van Jesus by die graf werklik 'n openbaring
van Nikodemus se geloof in Hom is, bly dus onbeantwoord. Sy bereidwilligheid om Jesus se
liggaam te salf en in die graf neer te |1é (v. 38) moet hoog aangeprys word: dit wys dat Nikodemus
bereid was om ter wille van sy oortuigings groot opofferings te maak. Dit is inderdaad lofwaardig
dat Nikodemus bereid was om ten spyte van groot opofferings tog vir Jesus te begrawe.

Ons moet egter daarteen waak dat die beperkte inligting wat oor Nikodemus beskikbaar is,
nie veroorsaak dat ons ons verbeelding vrye teuels gee nie. Die versoeking is dikwels groot om
“positief” te wil wees en hom dan as een van Jesus se “helpers” voor te stel:'n geheime dissipel
wat in Jesus glo en uiteindelik genoeg moed bymekaarskraap om Hom by die graf openlik
te kom vereer. (Kyk ook De Jonge 1977:29.) Myns insiens ondergaan Nikodemus in sy rol as
'n kleiner karakter in die verhaal geen noemenswaardige verandering nie: hy kan derhalwe in
narratologiese terme as’n “flat character” (Forster 1944:93-106)° gedefinieer word. Ons kan sé
dat in die lig van die representatiewe rol wat Nikodemus as 'n “teken-gelowige” in die verhaal
speel, sy erkenning dat Jesus wonderwerke doen omdat “God met Hom is” (3:2) en sy sterk
regverdigheidsgevoel (7:51), almal faktore is wat hom waarskynlik gemotiveer het om Jesus op
so’n eervolle manier te begrawe.

6 Forster het die konsepte van “flat and round characters” ingevoer en dit kan op verskillende maniere
toegepas word om karakters in Bybelverhale te ontleed. 'n “flat” karakter ondergaan nie veel verandering
in die verhaal nie en word in terme van slegs enkele karaktertrekke beskryf. (Sien ook Tolmie 1999:54-
55)
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In die graftoneel word daar op 'n belangrike nuwe kenmerk van Nikodemus gesinspeel: die
narratiewe kommentaar meld dat Josef van Arimatea 'n “dissipel” van Jesus was, “maar in die
geheim, omdat hy vir die Jode bang was” (19:38). Daar word egter nie pertinent in die teks gesé
dat Nikodemus “bang was vir die Jode” en dat hy daarom ook as’n “geheime dissipel” geag moet
word nie. Na my mening is daar egter sterk aanduidings in die teks dat hy wel huiwerig was om
Jesus openlik te bely omdat dit vroeér reeds geblyk het dat hy mensevrees het. Wanneer hy
hier op die toneel verskyn, herinner die verteller die implisiete leser daaraan dat dit dieselfde
Nikodemus is wat vroeér op 'n keer in die “nag” na Jesus toe gekom het (19:39). Daar is geen
aanduiding dat die negatiewe konnotasie wat deurgaans in die Vierde Evangelie met die nag-
simboliek saamgaan in hierdie geval anders verstaan moet word nie. Die blote feit dat hy dalk ook
soos Josef 'n “geheime dissipel” kon gewees het, weerspreek nie die negatiewe betekenis wat
deur viE simbolies oorgesein word nie. Die implisiete outeur oordeel baie negatief oor persone
wat as gevolg van mensevrees probeer het om Jesus in die “geheim” na te volg (kyk 5:42-44;
12:43-44). Net soos in die geval van die Jode wat in Jerusalem op grond van die tekens in Hom
“geglo” het (2:23), maar nogtans 'n negatiewe reaksie van Jesus ontlok het, kan Nikodemus dus
ook nie as’n “gelowige” beskou word nie: hy het Jesus nie openlik bely nie en daarom is hy in die
Johannese konteks nie’n “gelowige” nie (De Jonge 1977:31).

Dit is duidelik dat Nikodemus as 'n kleiner rolspeler in die Johannesevangelie gebruik word
om ooreenkomstig die implisiete outeur se ideologiese vertellersperspektief'n belangrike funksie
in die graftoneel te vervul. Ons sien byvoorbeeld dat sekere persone soos Jesus se moeder,
die lieflingdissipel en Maria Magdalena wat in die Sinoptiese tradisie 'n prominente rol by die
begrafnis gespeel het, deur Johannes weggelaat word. Die identifisering van sulke “afwykings”
berus op historiese vergelykings wat irrelevant is wanneer slegs literére beginsels gebruik word
om die Johannese Nikodemus te ondersoek. Nietemin is dit tog interessant om daarvan kennis
te neem, aangesien hulle waarskynlik dieselfde skriftelike en mondelinge tradisies gedeel het.

Dit is my oortuiging dat dit deel van die implisiete outeur se strategie is om Nikodemus in
die graftoneel as’n meerduidige karakter aan die implisiete leser voor te stel. Hy bly ten opsigte
van die implisiete outeur se skrywersdoelwit (20:31) 'n “middelfiguur” wat niemandsland beset:
enersyds tree hy nie soos Johannes die Doper op wat as die goeie getuie sy geloof openlik bely
nie, maar andersyds staan hy ook nie soos die Jode vyandiggesind teenoor Jesus nie. Dit is om
hierdie respons op Jesus se heilsboodskap te illustreer dat verskeie navorsers (onder andere
Schneiders, Koester, Munro, Pazdan) Nikodemus met die Samaritaanse vrou vergelyk. Net
soos in Nikodemus se geval word die Samaritaanse vrou ook meegedeel dat sy slegs deur die
mistieke werking van die Gees toegang tot God kan verkry (4:21-24). Sy reageer positief op Jesus
se woorde deur die inwoners van Samaria te nooi om die moontlikheid dat Jesus die Messias
is, te kom ondersoek (vv. 41-42). Nikodemus tree daarenteen as haar perfekte teenpool op: sy
status in Jerusalem was verseker en sy kollegas het hom respekteer, tog het hy nie die moed om
hulle verwyte te bevraagteken en Jesus openlik voor hulle te bely nie (7:52). Meer nog, in terme
van die Johannese simboliek is die tydstip waarop hulle na Jesus toe gekom het (3:2 en 4:6) 'n
aanduiding dat hulle Hom vanuit teenoorgestelde geloofsfere genader het.

Ons sien dus dat navorsers nie daarin slaag om alleen op grond van die teksgetuienis n
besliste antwoord oor Nikodemus se “geloof” te gee nie. Die teks verskaf geen inligting oor sy
gedagtewéreld (woorde, gevoelens, ensovoorts) nie en daarom berus alle pogings om sy geloof
te probeer formuleer op die eksegeet se subjektiewe “vermoedens”. Uit die teksgetuienis self
blyk dit dat die skaal na twee kante toe swaai: wanneer hy veronderstel is om te praat oor sy
geloof maar nogtans swyg, tel dit teen hom; daarenteen tel die handelinge wat hy uitvoer altyd
in sy guns: hy “kom” na Jesus toe (3:1), versoek 'n “regverdige verhoor” (7:51) en dan help hy
om Hom te “begrawe”.
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Samevattend kan ons sé dat die implisiete outeur se literére strategie om Nikodemus as ’n
meerduidige karakter voor te stel, ooreenstem met die wyse waarop hy dikwels meerduidige
Griekse woorde gebruik om misverstand te bewerkstellig: Nikodemus se meerduidige voorstelling
dra dus by dat hy 'n dubbele rol in die verhaal vertolk (Culpepper 1983:233; kyk ook Meeks
1972:54). Daar word aan die einde van die verhaal geen uitsluitsel oor die aard van sy geloof
gegee nie: hy staan met sy een voet by die “julle/ hulle” en met sy ander voet by die “ons” en
in die Johannese konteks is dit net eenvoudig nie goed genoeg nie! (Kyk ook Bassler 1989:646.)

In die lig van hierdie “kognitiewe gaping” wat sodoende in die teks gelaat is, word Nikodemus
myns insiens gebruik om as ‘'n “sub-tipe” van die Johannese gemeenskap te funksioneer: hy
was ‘n vooraanstaande Joodse leier wat besonder positief teenoor Jesus gereageer het, maar sy
geloofsoortuiging was nie sterk genoeg om Hom openlik as die Seun van God te bely nie. Ons
moet die rol van die Johannese Nikodemus ook binne die konteks van die twee vliakke waarop
die Johannese verhaal vertel word, verstaan. Dit wil sé, om die gebeure rondom Jesus self te
vertel én om ook interpreterend die ervaring van die lede van die Johannese gemeenskap te
vermeld (kyk Martyn 1968). Die Nikodemus-narratief dra dus by dat Jode soos hy, wat geen plek
in die twee-dimensionele simboliese wéreld van die Johannese gemeenskap gehad het nie, met
‘n groter mate van verdraagsaamheid geduld kon word. Met die voorstelling van Nikodemus as
'n meerduidige tekstuele karakter word die Johannese gemeenskap, wat steeds aan die basiese
digotomie van hulle simboliese wéreld vasgehou het, opgeroep om hulleself weer opnuut in
relasie tot hulle breér sosiale milieu te herdefinieer. (Kyk ook Hakola 2009:454.)
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The distinctive nature of Calvin’s Institutes and certain
motifs in his theology

ABSTRACT

Calvin’s life, work, and theological writings are all of a piece. One cannot fully
appreciate the Institutes if one is not aware of Calvin’s own personal piety and
consciousness of the presence of the Holy Spirit in his life. The Institutes was not
even originally written as a dogmatic or systematic theology, but as an aid to the
understanding of the Bible. Calvin’s original intention was to write a handbook which
would serve as an introduction to the reading of the Bible, not for theologians but for
laity.

I. INTRODUCTION

Calvin, more than any other reformer, has been so mythologized in caricature and falsehood
that few people know the real man.2 This is true even of many people of Reformed background.
To a lesser extent the same thing is true of his theology, which is often depicted as cold and
heartless with little or nothing about the love or grace of God.3 One of the myths that perseveres
even in relatively sophisticated theological circles is that Calvin was not an original theologian or
thinker but a man with a genius of systematizing the insights of the first generation of reformers.
Harnack, at the end of his great History of Dogma merely dismisses Calvin in about one page as
an epigone of the Reformation. (Epigone means an inferior imitator of a writer or an artist.) This
is repeated by Friedrich Loofs in his Dogmengeschichte written in 1906. Those in the Reformed
tradition, or at least knowledgeable Calvin scholars, have never taken such charges seriously;
and finally, in this quincentennial celebration of Calvin’s birth the reformer is being evaluated
fairly.

Calvin was indeed indebted to his predecessors and colleagues, not to mention the church
fathers, especially Augustine. He learned much from Luther and Bucer, his one-time colleague
at Strasbourg, as well as Melanchthon, whom he admired greatly. It is very interesting that from
Zwingli himself, the first Reformed reformer, Calvin by his own testimony learned the least of all.

1 Albertus C. Van Raalte, Professor of Systematic Theology, Western Theological Seminary, Holland,
Michigan. This lecture was presented in the week of 11-15 July 2011 at Stellenbosch as visiting professor
in the Discipline Group of Systematic Theology and Ecclesiology, Faculty of Theology, Stellenbosch
University. .

2 Karin Maag disposes of many of their myths in her essay "Hero or Villain? Interpretations of John Calvin
and His Legacy," in Calvin Theological Journal 41/2 (Nov. 2006).

3 The popular historian Will Durant is typical of a generation of writers who have never read Calvin and
simply repeat old slanders and caricatures. Speaking of Calvin he writes, "We shall always find it hard to
love the man who darkened the human soul with the most absurd and blasphemous conception of God in
the long and honored history of nonsense," The Reformation in the series "The Story of Civilization," Vol.
VI (New York: Simon and Schuster, 1957), 490.

4 Of the many biographies of Calvin that were published in 2009, two merit special attention: John Calvin.
A Pilgrim's Life by Herman J. Selderhuis (Downer’s Grove, IL: IVP Academic, 2009); and the magisterial
study by Bruce Gordon, Calvin (New Haven, Conn.: Yale U. Press, 2009).
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In fact, he had a surprisingly low regard for the work of the Zurich reformer, partially because he
was influenced by Luther in this regard.®

Il. THE NATURE OF THE INSTITUTES

Yet, despite the undeniable debt he owed to all these men, he was no mere collator. As
a theologian he surpassed them all. To be sure, he was more constructive than imaginative,
and more logical than intuitive, but his was still a powerful and original mind in the way in
which he reworks the fundamental doctrines of the Reformation. In his peculiar emphases and
distinctive development of certain themes he reveals his genius, not just systematic, but also
creative genius. As the French Calvin scholar, Francois Wendel, has observed, the history of
philosophical and theological doctrines demonstrates that what appears to have been the most
novel and even revolutionary ideas owe their originality much more to the new arrangement
of conceptions known long ago than to the creative power of those who are regarded as their
inventor.® Calvin is not an exception to that general rule.

Moreover, for all Calvin learned from great scholars, he was first and foremost a student of
the Scriptures. It is to his assiduous reading of the Bible and especially the Psalms, the prophets,
and St. Paul that we must look for the source of many subtle shades of meaning in his theology
and, more generally, the light upon his religious mentality. In fact, "Calvin’s Institutes can be
regarded as a work of biblical theology which both affirms the centrality of Scripture, while at
the same time offers a unifying and coherent interpretation of Scripture."” This is only one of the
aspects of the Institutes that runs counter to the usual understanding of this classic.

A careful reading of the Institutes will produce other surprises. In the first place, it was not
even originally written as a dogmatic or systematic theology, but as an aid to the understanding
of the Bible. Calvin’s original intention was to write a handbook which would serve as an
introduction to the reading of the Bible, not for theologians but for laity. In succeeding editions
his purpose was modified somewhat, but it never became a philosophical or speculative system
as such.

In the second place, it has often been overlooked that whatever other purpose Calvin might
have had in mind—and he had several—a fundamental concern was "the upbuilding of godliness
and piety." The title of the first edition of the Institutes (1536), reads Institutes of the Christian
Religion. Embracing almost the whole sum of piety and whatever is necessary to know of the
doctrine of salvation.8 From 1539 on he used the simpler title, the Institutes of the Christian
Religion. But his zeal for piety, or godliness,® so characteristic of his own life, continued to be
one of the goals of his work. In the "Prefatory Address to King Francis | of France" he writes,
"My purpose [in the Institutes] was solely to transmit certain rudiments by which those who
are touched with any zeal for religion might be shaped to true godliness (formarentur ad veram
pietatem).10 Not only does this word recur with great frequency in the Institutes, pietas is,
according to Calvin, the prerequisite for the true knowledge of God and the source of all true
religion.

5 See Gordon, Calvin, 2007.

6 Calvin, Origins and Development of His Religious Thought (New York: Harper & Row, 1963), 11, 357-
360.

7 Alister Mc Grath, "The Shaping of Reality: Calvin and the Formation of a Theological Vision," lecture
given at a Calvin Conference at the University of Toronto, June 19, 2009. Unpublished manuscript, p. 16.

8 From the English translation by Ford Lewis Battles (Grand Rapids: Eerdmans and the H. Meter Center
for Calvin Studies, 1986), title page. A Korean translation of the first edition of the /nstitutes has recently
been completed by Byung Ho Moon.

9 Pietas (Latin) or pieté (French) is translated sometimes as ‘piety,” other times as ‘godliness.’

10 Mc Neill-Battles edition of the /nstitutes, 9.
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Itis difficult to define piety or godliness as Calvin uses this term, for it is such a comprehensive
concept for him. Sometimes it is equated with "true religion" (Inst. 1.2.1). He defines it briefly as
"that reverence joined with the love of God which the knowledge of his benefits induces (/nst.
1.2.1). Calvin can even go so far as to say that "Godliness (pietas) is the beginning, middle, and
end of Christian living, and where it is complete, there is nothing lacking."1!

In any case, it is quite different from the seventeenth century pietism of Spener and Francke
and the vagaries of what today often passes for piety. It is also different from the current
emphasis on spirituality which is often very individualistic and inner directed. For Calvin, on the
contrary, piety includes not only the love and worship of God but also the service of God and is
lived out in the context of the church.1?

It is not too much to say that the concept of piety is the clue to understanding Calvin the
man and the nature of the Institutes. S. Y. Lee is quite right in affirming, "It could be said that
pietas was Calvin’s entire theological direction and goal rather than merely one theme in his
theology."!3 This is what makes the Institutes of the Christian Religion unique and an enduring
classic which is being read more widely today than ever before.

Calvin had other goals in writing the Institutes—i.e., brevity and simplicity,’* and only
that which is useful and profitable.1® But it is this goal—unusual for a dogmatic or systematic
theology—to produce a work that would be useful and edifying—that makes it special. "The
essential character" of Calvin’s theology, writes Brian Armstrong, "is that his theology is simply
for the purpose of providing for the nurture of the saints . . . . his theology is intended for
exclusively spiritual ends, for spiritual edification."16

Calvin expresses all this in some oft-quoted lines:

Let us remember here, as in all religious doctrine, that we ought to hold to one rule of

modesty and sobriety: not to speak, or guess, or even to seek to know, concerning obscure

matters anything except what has been imparted to us by God’s Word. Furthermore in the
reading of Scripture we ought ceaselessly to endeavour to seek out and meditate on those
things which make for edification. Let us not indulge in curiosity or in the investigation of

unprofitable things (Inst. 1.14.4).

In short, "The theologian’s task is not to divert the ears with chatter, but to strengthen
consciences by teaching things true, sure and profitable (vera, certa, utilia)" (lbid). Or, to use
more contemporary language, in this classic work, we also have a pastoral theology, for as a
French scholar points out, in the Institutes we have not only "a book of profound and solid

11 Comm. | Timothy 4:8.

12 See Institutes 1V.1.6, 12. Older Calvin studies often ignored the significance of piety in Calvin’s life and
theology. That is no longer the case. Cf. The Spirituality of John Calvin by the Roman Catholic theologian
Lucien Joseph Richard, O.M.I. (Atlanta: John Knox Press, 1974); The Piety of John Calvin by Ford Lewis
Battles (Grand Rapids: Baker, 1978); John Calvin. Writings on Pastoral Piety, edited with translations by
Elsie Anne Mc Kee (Mahwah, NJ: Paulist Press, 2001); and the shorter theological analyses by 1. John
Hesselink in Calvin's First Catechism. A Commentary (Louisville: Westminster John Knox, 1997), 45-47,
and "Calvin on Piety" by Joel Beeke in The Cambridge Companion to John Calvin, edited by Donald Mc
Kim (Cambridge, England: Cambridge U. Press, 2004).

13 "Calvin’s Understanding of Pietas," unpublished seminar paper presented at the International Calvin
Congress in Edinburgh, September, 1994.

14 Cf. the 1998 Pretoria University doctoral dissertation of Myung Jun Ahn, Brevitas et Facilitas. A Study
of a Vital Aspect in the Theological Hermeneutics of John Calvin.

15 "Let those who dearly love soberness and who will be content with the measure of faith receive in brief
form what it is useful to know," Inst. 1.14.1.

16 "Duplex Cognitio Dei, Or? The Problem and Relation of Structure, Form, and Purpose in Calvin’s
Theology," in Probing the Reformed Tradition. Historical Studies in Honour of Edward A. Dowey, Jr.,
edited by Elsie Anne Mc Kee and Brian G. Armstrong (Louisville: Westminster John Knox, 1989), 138-9.
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learning" but one which is concerned "with the heart and the care of souls. . . . The Institutes is
not only the book of a theologian; it is the book of a man who even before he became a pastor
was haunted by a concern for souls."1”

The other side of the coin is that Calvin abhorred abstract speculative reasoning. If a doctrine
was not useful—another key word of his theology—he was not much interested in it. One of the
dirty words in the Institutes is "frigid and empty speculation." He cautions his readers again and
again that this snare is to be avoided above all (Inst. 1.4.1; 1.14.3, 4). "Here again [in the creation]
we are called to a knowledge of God: not that knowledge which, content with empty speculation,
merely flits on the brain, but that which will be sound and fruitful (solida et fructuosa) ... and if
it takes root in the heart" (/nst. 1.5.9).

Third, a critical reader of the Institutes will soon discover that for rigorous, logical reasoning
in a neatly arranged system, the Institutes is inferior to works of Aquinas and Schleiermacher, or
to Barth and Tillich, for that matter. Calvin’s Institutes is undoubtedly a masterpiece of orderly
reflection, but it is no rigid system built upon some arbitrary set of principles. As a biblical scholar,
Calvin found it impossible to keep within a predetermined structure. Didactic and polemic
interests also frequently forced him to deviate from a more systematic approach. Actually, it is
possible to fault Calvin in several places for not developing certain motions or doctrines more
systematically. This was perceived, although in a one-sided fashion, by Herman Bauke in a work
that he wrote in 1922, Die Probleme der Theologie Calvins, in which he maintains that Calvin’s
theology is a host of unresolved paradoxes. This is going too far, but it does point at a truth that
has been overlooked. A few illustrations should suffice. Note how Calvin begins in Book I. This
is no prolegomena as we usually think of one, with a long discussion about various ways that
God is known and proofs of the existence of God, or even of God’s attributes, nor a lengthy
discussion of revelation. It begins experientially, even existentially, with a very practical question,
"How can we know God?" The answer is that central to everything is the knowledge not only of
God but also of ourselves, and that these two, knowledge of self and knowledge of God, are so
intertwined that one cannot know himself without knowing God and vice-versa—a remarkably
contemporary approach (/nst. 1.1.1).

Second, take a look at Book II. Here you find a discussion of the law. It would fit more logically
in the third book which speaks of sanctification and the work of the Holy Spirit. The third use of
the law for Calvin, the law as a guide for Christians, was the principle use. But he discusses it in
the second book before he comes to his Christology as such. Why? Because he develops the law
in terms of Heilsgeschichte, the history of salvation, and therefore it falls in his Christology rather
than his doctrine of the Holy Spirit.

Then take a look at Book Ill. How does he begin his development of the appropriation of
the work of Christ? The whole thing is developed under the idea of the Holy Spirit, but he does
not begin with regeneration as usually understood, or justification but with sanctification. Later,
after several chapters, he deals with justification—obviously a strange order from the logical
standpoint. In fact, you will find no ordo salutis (order or plan of salvation) in Calvin’s Institutes.

Take a look at Book IV. What do theologies usually end with, at least traditionally?—with
eschatology. At the end of Book Four you find no eschatology but a treatment of civil government.
This, | say, is a strange dogmatics. As John T. Mc Neill rightly observes, "One who takes up Calvin’s
masterpiece with a preconception that its author’s mind is a kind of efficient factory turning
out and assembling parts of a neatly jointed structure of dogmatic logic will quickly find this
assumption challenged and shattered."12

17 Calvin Directeur I’Ames (Strasbourg: Oberlin, 1947), 14. Translation mine.
18 Introduction to Library of Christian Classics edition of the /nstitutes edited by Mc Neill and translated
by Ford Lewis Battles, li.
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I1l. SOME KEY MOTIFS IN CALVIN’S THEOLOGY

However, even if we grant that Calvin was original and not just a Lutheran epigone, a man
of warmth and experience and not an inflexible abstract logician, we still have not come to
what is distinctive about the content of Calvin’s theology. This has all been necessary by way of
introduction, although | have suggested certain aspects such as his biblical grounding and his
zeal for piety. Until rather recently it was always assumed that Calvin’s system could be boiled
down to some central idea, a single dogma which in turn would be the key that would unlock
the mysteries of his whole theology. But for some time now Calvin scholars have pointed out the
fallacy of trying to limit the distinctiveness of Calvin’s theology to some key principle or central
doctrine. The human mind, it is true, craves a neat system. However, "if we want to speak of a
‘system’ of Calvin, we must do so with certain reservations, owing to the plurality of themes that
impose themselves simultaneously upon its author’s thinking."*® And hence to try to capture
Calvin’s "system" with such notions as the sovereignty of God, predestination, the glory of God,
the covenant, etc., is misleading. In any case, all these single notions, whether predestination or
the sovereignty of God or the covenant, fail to do justice to the scope and the breadth of Calvin’s
theology.

Here the German Calvin scholar, Wilhelm Niesel, has made a significant contribution. For he
agrees that there is no one special doctrine by which Calvin’s theology can be described. Yet he
feels, and rightly so, that we must grasp the kernel or peculiar nature of Calvin’s theology or we
will never really understand his thought. Niesel finds this golden thread which runs through all
of Calvin’s theology in this: that Calvin does not simply attempt to expound the meaning of the
Scriptures in a general and abstract way, but rather that he seeks to relate his readers to the key
and end, the scopus of the Scriptures, namely, Jesus Christ. "The aim of all of our attention to the
Bible should be the recognition of Jesus Christ. . . . In every aspect of doctrine Calvin is concerned
only about one thing: namely, the God revealed in the flesh."20

Niesel here, as elsewhere in his study of Calvin’s theology, reflects too much the influence of
his mentor (and mine) Karl Barth. Because Barth has attempted to be radically and thoroughly
Christ centric in his theology, Niesel as a good Barthian is eager to make Calvin agree with Barth
at this point. (I once discussed Niesel’s interpretation of Calvin with Barth, and Barth himself
agreed, with his usual good humour, that Niesel in his theology of Calvin sometimes reads Calvin
with Barthian glasses.)

To be sure, Calvin, like all evangelical theologians, is Christ centric; but it is possible to be so
Christ centric that one is no longer biblical. Even so, Niesel’s point is well taken. Calvin repeatedly
notes that Christ is the centre, the soul, the life, the end, or goal, of the Scriptures.

In his commentary on Romans 10:4—"Christ is the end of the law"—Calvin agrees with
Erasmus that ‘end’ (Telos in Greek) could also be translated as ‘completion’ or ‘perfection’ and
comments, "Every doctrine of the law [i.e., Scripture], every command, every promise, always
points to Christ. We are therefore to apply (dirigendae sunt) all its parts to him."?! Therefore, if
we try to read the Scriptures without taking concern of Christ and noting that it points to him,
we cannot properly understand them. And so Calvin was indeed Christ centric. But this is not the
distinctive thing about Calvin’s interpretation of Scripture. Hence | feel that this is an inadequate
clue for understanding the peculiar nature or distinctive traits of Calvin’s theology. Luther, before
Calvin, had precisely the same emphasis.

What is interesting is that whereas older, more traditional orthodox Calvinists found the clue

19 Wendel, Calvin, 357.
20 The Theology of Calvin (Philadelphia: Westminster, 1956), 246.
21 Comm. Rom. 10:4. C f. Institutes 11.7.2.
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to Calvin’s theology in the doctrine of God (particularly his sovereignty),2? as over against the
neo-orthodox emphasis upon Christ, long ago an orthodox Calvinist by the name of B. B. Warfield
proposed that Calvin was above all "the theologian of the Holy Spirit." He adds, "The doctrine
of the Holy Spirit is a gift of Calvin to the church."?3 This has been affirmed subsequently by a
number of Calvin scholars. For example, Werner Krusche, in his outstanding book on the work
of the Holy Spirit in Calvin’s theology agrees and goes on to say that if you have to pick one
person of the Trinity, it is the third person who is most characteristic of Calvin’s approach to
theology.24 The Roman Catholic Calvin scholar, Alexandre Ganoczy agrees. "Pneumatology," he
says, "is present everywhere in Calvin’s thought."2®

Calvin’s most distinctive contribution to the doctrine of the Holy Spirit is the way in which
he establishes the authority of Scripture. The Scriptures contain within themselves "very useful
aids" that are evidence of their divine origin, but these are only of secondary value (/nst. 1.8.1).
For

the certainty that our consciences require in regard to the authority of Scripture is only

found in the "secret testimony of the Spirit (arcane testimonio Spiritus)." This alone will

persuade us "beyond doubt that God is its author" Inst. .7.4). Argumentation and rational
proofs will be of little or of no avail in trying to establish this kind of certainty. For
The testimony of the Spirit is more excellent than all reason. For as God alone is a fit witness of
himself in his Word, so also the Word will not find acceptance in men’s hearts before it is sealed
by the inward testimony (interiore testimonio) of the Spirit (/nst. 1.7.4).

Calvin continues this line of reasoning in the next section of chapter 7, where he argues that
Scripture is autopistos, that is, it bears its own authentication. "Those whom the Holy Spirit has
inwardly taught truly rest upon Scripture, and that Scripture indeed is self-authenticated." Again,
this kind of certainty only comes from "the testimony of the Spirit" and "seriously affects us
only as it is sealed upon our hearts through the Spirit." Not only that, the Spirit convicts us that
"Scripture is from God" and "has flowed from the very mouth of God by the ministry of men"
(Inst. 1.7.5).

Time limitations do not permit a discussion of all of the key motifs in Calvin’s theology. In
my essay on Calvin’s theology in The Cambridge Companion to Calvin’s Theology,?® in addition
to stressing the centrality of the Word and the Spirit and the incarnate Word, | enumerated a
number of other distinctive contributions of Calvin to theology, viz.:

"An Appreciation for the created order"

"God'’s providential care for the universe and its inhabitants"
"The polemic against idolatry"

"One covenant of grace"

"The significance of the humanity of Christ"

"The threefold office of Christ (triplex munus Christi)"

"The knowledge of faith"

NoukwnNeE

22 Calvin speaks more often of the majesty of God than the sovereignty of God.

23 Calvin and Augustine (Philadelphia: Presbyterian and Reformed Publishing Co., 1956), 484-5.

24 Das Wirken des Heiligen Geistes nach Calvin (Géttingen: Vandenhoeck and Ruprecht, 1957), 12, 339.

25 "Calvin," in Pierre Chaunu, ed., The Reformation (Gloucester, England: Alan Sutton, 1989), 135. It is not
too much to say that "for Calvin, every apprehension of God depends on the activity of the Holy Spirit.
... At the edges and limits of Calvin’s thought, the Spirit takes over," John Dillenberger, John Calvin
(Garden City, NY: Anchor Books, 1971), 18. I have discussed Calvin’s doctrine of the Holy Spirit in an
appendix: "Calvin, Theologian of the Holy Spirit" in my book Calvin's First Catechism. A Commentary
(Louisville: Westminster John Knox, 1997), 177-187; and also in an essay "Pneumatology" in The Calvin
Handbook, edited by Herman J. Selderhuis (Grand Rapids: Eerdmans, 2009), 299-312.

26 Edited by Donald K. Mc Kim (Cambridge, UK: Cambridge University Press, 2004), 74-92.
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8. "The Lord’s Supper"

9. "The unity and catholicity of the church"

10. "Civil government as an instrument of God"

| have discussed many of these themes in various journals and books and cannot elaborate on
them here. However, | have become aware of my failure to emphasize a major motif in my essay,
viz., our faith union with Jesus Christ and all that this entails.2” Many years ago Francois Wendel
mentioned the significance of this theme in the conclusion to his book on Calvin. "The imprint
of Calvin’s personality," Wendel says, "can best be seen in the emphasis he put on this or that
doctrine, and in the practical consequences that he was concerned to draw from his notion of
union with Christ"?® (emphasis mine).

In recent years this has become a major motif in many Calvin studies, although Calvin’s single
reference to our "mystical union"?® with Christ has always attracted some attention. Calvin
describes this as a "joining together of head and members, that indwelling of Christ in our
hearts," which, Calvin adds, "are accorded by us the highest degree of importance (in summe
gradu statuitur)" (ibid).Calvin scholars are quick to point out that this "mystical union" does
not imply "any absorption into Christ."3® As Calvin himself points out earlier in this chapter
(in his refutation of Osiander) "Christ’s essence is not mingled with ours" (111.11.5). However,
Calvin emphasizes again the importance of this notion of our incorporation in the body of Christ
through the Holy Spirit. This is a present reality but also has eschatological implications. Calvin
is convinced he is only echoing the Apostle Paul in Romans 8:10 when he (Calvin) states that
"Christ is not outside us but dwells within us. Not only does he cleave to us by an indivisible bond
of fellowship (individuo societas nexu) but with a wonderful communion, day by day, he grows
more and more into one body with us until he becomes completely one with us" (Inst. 111.2.24).

The eschatological significance of our union with Christ (which is the same as being
incorporated into Christ) is seen in Calvin’s comments on 1 Corinthians 6:20—"Do you not know
that your bodies are members of Christ?" "The spiritual union which we have with Christ," Calvin
says, "is not a matter of the soul alone but the body also so that we are flesh of his flesh, etc.
(Eph. 5:20). The hope of the resurrection would be faint if our union with him were not complete
and total like that."3!

Our incorporation into Christ also has consequences for the doctrines of justification and
sanctification. Calvin’s view of justification is quite traditional, i.e., forensic. We are declared
righteous by virtue of our faith in Christ and Christ’s righteousness is imputed to us (/nst.
111.11.23). However, Calvin moves beyond this traditional forensic view of justification—and
the view that sanctification is simply a process of growing in holiness—with his emphasis on
our incorporation into Christ. "You see that our righteousness is not in us but in Christ, but we
possess it only because we are partakers (participles) in Christ" (Inst. 11.11.23, emphasis mine).
Our justification, then, is not simply an external declaration but a personal reality by virtue of
our union with Christ. Here Calvin moves beyond Luther and later orthodox understandings of
justification when he also says, "Thus him whom Christ receives into union with himself the

27 I do mention this motif briefly on page 81 in the context of the importance of the incarnate eternal Word.
Whereas "Luther lays more emphasis on Christ for us (pro nobis), Calvin on Christ in us (in nobis).
Therefore, another distinctive doctrine of Calvin is often held to be the notion of the mystical union with
Christ (Inst. 111.11.10). .. ."

28 Calvin, 360. The original French version of this classic was published in 1950, the English translation
in 1963. Wilhelm Kolfhaus wrote a whole book on this subject in 1938, viz., Christusgemeinshaft bei
Johannes Calvin (Neukirchen: Buchhandlung & Erziehungsvereins).

29 Unio mystica in Latin but union sacrée in the French (1530) version.

30 Wendel, Calvin, 235. Cf. Niesel, Theology of Calvin, 126.

31 Comm. | Corinthians 6:20.
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Lord is said to justify because he cannot receive him into grace nor join him to himself unless he
turns him from a sinner into a righteous man... This is done through forgiveness of sins" (Inst.
11.11.21).

Thus by "partaking in Christ, we principally receive a double grace." This duplex gratia results
in our "being reconciled to God through Christ’s blamelessness so that we may have in heaven
instead of a Judge a gracious Father; and secondly that sanctified by his Spirit we may strive after
blamelessness and purity of life" (/nst. I11.11.1, Battles translation amended). Calvin expresses
the same truth in his comment on Galatians 2:20:

Christ lives in us in two ways. The one consists in his governing us by his Spirit and directing

all our actions. The other is what he grants us by participating in his righteousness,

that since we can do nothing of ourselves, we are accepted by him [Christ] by God. The

first relates to regeneration [i.e., sanctification], the second to the free acceptance of

righteousness3? [i.e., justification].

In reference to this "double grace" in Calvin, Todd Billings argues "that one cannot simply label
Calvin’s doctrine . . . wholly forensic or simply reducible to a non-forensic account of ‘union
with Christ.”" It is forensic, Billings acknowledges, but "Calvin’s theology of union with Christ is
articulated with reference to participation, adoption, imputation, and the wondrous exchange.
It is a multi-faceted doctrine, utilizing both legal and transformative images."33

This motif of union with Christ—or with God3*—has other ramifications. Charles Partee in his
recent book The Theology of John Calvin® agrees with recent Calvin scholarship that there is no
central dogma in Calvin’s Institutes, but at the same time he is convinced that "the doctrine of
union with Christ is close to the centre stage in Calvin’s theology."3® As | have indicated earlier,
thisis nota new idea. Partee even points to John Nevin, one of the Mercersburg theologians, who
in the 1840s submitted that union with Christ was a central motif in Calvin’s theology.3” And in
our time this notion has been widely recognized as one of Calvin’s most important contributions
to Christian theology.3® David Willis-Watkins states the case very nicely: "Calvin’s Doctrine of
Union with Christ is one of the most consistently influential features of Calvin’s theology and
ethics, if not the single most important teaching that animates the whole of his thought and his
personal life."3°

IV. CONCLUSION

Calvin’s life, work, and theological writings are all of a piece. One cannot fully appreciate the
Institutes if one is not aware of Calvin’s own personal piety and consciousness of the presence

32 Comm. Galatians 2:20.

33 Calvin, Participation and the Gift. The Activity of Believers in Union with Christ (Oxford, England:
Oxford U. Press, 2007), 25. Cf. 191.

34 Billings shows that Calvin also speaks of "union with God," Participation and the Gift, 16-17. However,
Billings usually speaks of our participation in Christ or God.

35 Louisville: Westminster John Knox, 2008.

36 The Theology of John Calvin, 274. Partee also speaks frequently of "union in Christ," Partee also points
out the relevance of this motif for Calvin’s doctrine of predestination (252) and the church (269).

37 The Theology of John Calvin, 41, n. 143.

38 Cf. Dennis E. Tamburelo, Union with Christ. John Calvin and the Mysticism of St. Bernard (Louisville:
Westminster John Knox, 1994); Ronald S. Wallace, Calvin's Doctrine of the Christian Life (Edinburgh:
Oliver and Boyd, 1959), 17-27; and 1. John Hesselink, Calvin's First Catechism, 103f., 185f.

39 David Willis-Watkins, "The Unio Mystica and the Assurance of Faith according to Calvin," in Calvin
Erbe und Aufirag: Festschrift fiir Wilhelm Heinrich Neuser Zum 65. Geburtstag (Kampen: Kok, 1991),
ed. by Willem van’t Spiker.
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of the Holy Spirit in his life. To get a full picture of Calvin’s life and work, of course, one must
also read Calvin’s commentaries, sermons, and correspondence.?® However, whereas Calvin’s
theology is thoroughly Trinitarian, more than any other reformer the role of the Holy Spirit is
prominent in his theology. A special manifestation of this is seen in his doctrine of our faith union
with, or incorporation in, Christ, which is effected by the Holy Spirit. This gives a warmth and
dynamic to the reformer’s theology that speaks to our age 500 years after his birth.

40 One of the virtues of the recent biography of Calvin by Herman J. Selderhuis, John Calvin. A Pilgrim's
Life (Downers Grove, IL, 2009), is that he relies heavily on Calvin’s letters and is thus able to give a fresh
portrait of the reformer.
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ABSTRACT

For many different reasons, the Eastern Cape area has long been and remains one
of the strong focus points of general, political and ecclesiastical historians. In this
first article of a series on a frontier capital (King William’s Town) in the Eastern Cape,
| wish to focus on a unique socio economic aspect of the fabric of the Eastern Cape
society in the period between 1855 and 1861 i.e. the establishment of a Pensioners’
Village. It also touches on certain aspects of the process of colonization in the Eastern
Cape. Eventually all of this had, besides many other influences, also an influence

on the further expansion of Christianity in the frontier context of the Eastern Cape.
In a next article the focus will therefore be on a discussion and analysis of the
expansion of missionary work in this frontier context against the background of the
establishment of the Pensioners’ Village.

1. INTRODUCTION

The British settlement of the Eastern Cape region was a long drawn out process, besides that
of the local indigenous people, the Xhosa from the north and the Afrikaner settlers from the
western Cape. All these settlements not only had a clear socio economic and political effect but
it eventually also influenced the ecclesiastical scene. In a series of articles about King William’s
Town, the capital of British Kaffraria in the Eastern Cape between 1855 and 1866, based primarily
on archival research, | wish to reflect on and contribute to a better understanding of this multi-
dimensional context which had a major influence on later developments in South African history.
Though the current article is focusing strongly on a socio-economic dimension of the social fibre
of the Eastern Cape frontier, the next article will have a stronger historical ecclesiastical focus.
Only then will the ecclesiastical interpretation of these settlements be coming stronger to the
fore.

Sir George Cathcart was largely only concerned with the proper military control of British
Kaffraria. Unlike Sir George Grey, George Cathcart’s successor, the latter was against the
numerical strengthening of the Province’s population through colonization. The only active step
that Cathcart took as far as immigration was concerned, was an unsuccessful scheme in 1852 to
settle 1500 Swiss riflemen and their families in the Amatola Mountains.! He saw this action as of
a purely military nature. It can therefore be clearly stated that before the arrival of the different
groups of immigrants like the military pensioners, the British German Legion colonists, the Irish

1 B le Cordeur: Godlonton, p 127
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settlers or the German agricultural settlers, British Kaffraria was little more than a frontier region
occupied by the Xhosa and the British military forces.

Sir George Grey saw large-scale European immigration schemes to British Kaffraria as one of
the major cornerstones of his policy. He took active measures to encourage it. He was convinced
that such immigrants would be of military, economic and cultural benefit to British Kaffraria. By
interspersing the Xhosa population with European settlers, Grey hoped to prevent any concerted
military uprising of the tribes and at the same time “civilizing” the Xhosa by continuous European
contact.

The inhabitants of King William’s Town were therefore more concerned about European
immigrants and convened a meeting on 30 December 1853 to consider the introduction of
convicts into British Kaffraria. The meeting under J H Parker’s chairmanship was regarded as
a preliminary meeting and was followed by a memorial letter to the High Commissioner,
requesting his sanction to hold an official meeting. The idea was to approach the Government
officially about the introduction of convicts if such a general meeting expressed itself in favour
of it.2 According to a reply on 17 January 1854 by Cathcart’s private secretary, William Liddle,
the High Commissioner was personally not opposed to such a scheme. Because of the country-
wide prejudice against convicts at the time, however, it was felt... impossible: “... to entertain
such a measure or to recommend it to Her Majesty’s Government, and therefore His Excellency
is of opinion that to stir in the matter by any public demonstration of opinion at King William’s
Town would at this moment do more harm than good, and even injure the cause of those who
desire.”3

The matter did not, however, rest there and was also raised in the Legislature Assembly later
in 1854.% On 4 February 1855 Col Maclean transmitted a further memorial from “ ...the principal
Inhabitants of King William’s Town, and the outposts soliciting the introduction of Immigrants,
as also convicts into this Province”.”> The main aim of the memorialists with the convicts were
to supply a cheap labour force for public works and to use them in the defence of the Province.
Maclean remarked that he personally was completely against the introduction of convicts, which
would cause a general outcry. On the other hand he welcomed the idea of other immigrants
which he thought was ‘highly desirable’ for British Kaffraria.® In his important speech of 15 March
1855 before the Cape parliament, Grey referred to his memorial but expressed himself against
any convict scheme.” As an alternative he suggested the introduction of military pensioners.

2. INTRODUCING MILITARY PENSIONERS

Even before this Parliamentary speech, the High Commissioner gave indications that he would
treat the European colonization of British Kaffraria as a high priority. By the beginning of February
1855 he had already noted the possibility to Maclean of introducing military pensioners to
initiate and promote his immigration policy in that territory. The first mention of such a scheme is
found in a letter from the Chief Commissioner to the High Commissioner on 3 February in which
Maclean acknowledged a note in this regard from the latter. As a result, the Chief Commissioner

2 BK 371: Maclean — W Liddle, Letter 130, 4.1.1854, p 386

3 GH 30/4: W Liddle — Maclean, 17.1.1854, p 71-2

4 G Journal, 31.3.1855 (Undated letter from “An Inhabitant of King William’s Town”, inter alia, about John
Fairbairn’s slanderous attack of 25 August 1854 about the people of British Kaffraria whom he described
as “ ... wretches and ragamuffin men who have already the blood of convictism amongst them”) See also
G Journal 23.9.1854 (Letter of protest from “Simper Avon’s Eget” from King William’s Town).

5 BK 373: Maclean — W Liddle, 4.2.1855, Letter No 199, p 38

6 BK 373: Maclean — W Liddle, 4.2.1855, Letter No 199, p 38-39

7 G Journal, 24.3.1855
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promised to give immediate attention to a suitable site for a Pensioner Village at or near King
William’s Town.8

Soon afterwards, in writing to the Secretary of State on 7 March 1855, Grey suggested
that one thousand families of enrolled pensioners should be sent out at once, to be followed
gradually by four thousand more families.® Grey was so convinced that his plan would succeed,
that he preceded this letter by his already mentioned instructions to Maclean. He first wanted to
introduce these pensioners as an experiment in King William’s Town where all the facilities were
easily available. In a semi-official letter of 10 March to the High Commissioner, Maclean could
inform Grey that his requested survey was already under way.1°

When raising the subject to Parliament on 15 March 1855, Grey pointed out that the object
with this pensioner scheme was primarily to ensure peace on the frontier. These immigrants
would be able to defend as well as cultivate their property, as had already been done with
remarkable success in New Zealand. The main conditions and restrictions which the High
Commissioner proposed for the pensioner families were that they had to be married, although
there should not be more than five persons per family. The pensioners also had to be medically
fit and of a robust frame for the occasional military duties required. They obviously had to be
of good character and preference was to be given to agriculturalists and artificers. Grey’s idea
was further that each applicant would receive a cottage with an acre of land, which would
become his property after seven years.!! In case off any war these pensioners with their military
background and experience would be able to do garrison duty as an organized force and the
Governor therefore recommended that such settlements be formed at existing towns.'? The
far-sighted Grey primarily thought of towns like King William’s Town and Alice where there were
considerable garrisons, as well as good land under water furrows and where employment was
readily available.!3

In the meanwhile Captain Moodie of the Royal Engineers went ahead with investigations to
find the most suitable site in King William’s Town. On 24 March 1855 Maclean reported to the
High Commissioner that the best site appeared to be on the west bank of the Buffalo River where
approximately 130 acres of the best soil could be brought under irrigation. It was estimated
that a dam and aqueduct there would not cost more than £250. “The next site appears to be a
continuation of King William’s Town’s aqueduct, past the mule train Barracks and New Town on
the flat, where 175 acres of light sandy soil ... might be well irrigated...in this line there may be
added about 14 acres of good soil.”** The Chief Commissioner stressed that Moody would only
be able to complete his survey in the following few days and that the observations were only of
a preliminary nature.

Captain Moodie’s final sketch and observations were forwarded to Grey together with a letter
from Colonel Maclean on 22 April 1855. Moody suggested that seventy prisoners be settled on
the west bank and a further three hundred near the race course where an acre of land could
be made available to each pensioner. The Chief Commissioner himself felt that the latter figure
would be far too many to introduce simultaneously. The soil in the latter locality was also too
poor to be useful without labour and expenses. It was, however, preferable to the suggested
site on the west bank of the Buffalo as far as advantages in war time and convenience to the
pensioners in times of peace were concerned. With manure and sufficient water, the site might

8 GH 8/49: Maclean — Grey, 3.2.1855

9 GM Theal: History of SA from 1795-1872, Vol 111, p 192

10 GH 8/49: Maclean — Grey, 10.3.1855

11 J Rutherford: Sir George Grey, p 314 and C Dowsley: Cattle-Killing, p 9

12 G Journal, 24.3.1858 and Resident Magistrate’s Records (Miscellaneous Letters from 1853 to 1863)
13 J Rutherford: Sir George Grey, p 314 and G Journal, 9.2.1856 (Editorial)

14 GH 8/49: Maclean — Grey, 24.3.1855
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still be turned to advantage.’®

Colonel Maclean at the same time made some general remarks about the introduction of
pensioners. He suggested to Grey that an important fact to be borne in mind was that these
pensioners would not form a mere supplement to an European population but would to a large
extent be the nucleus of a new population. To ensure the success of the pensioner scheme in
British Kaffraria, the Chief Commissioner therefore recommended the simultaneous introduction
of farmers who would be able to employ the pensioners. It was also important to introduce the
pensioners in sufficiently reduced numbers, so as to prevent them gradually choking each other’s
future interests. Maclean in fact felt that the introduction of the seventy pensioner families on
the west bank at King William’s Town would be ample at first.1°

Grey thanked the Chief Commissioner for this information and promised to “ ... write upon the
subject at greater length hereafter”.1” The pensioner scheme received little further attention for
the next five months, pending its official approval by the British Government. At last, in a letter
written to Maclean from Dohne on 17 September 1855, the High Commissioner announced the
final acceptance of this scheme and also that the first batch of pensioners might be expected as
early as November or December 1855. Grey intended the first 500 of these men to be located
at King William’s Town. His instructions were that rations had to be issued to the pensioners for
a few days after their arrival at East London. The men who would not be able to find immediate
private employment, could be employed on public works at a rate not exceeding 1/6 per day.

3. CREATING THE PENSIONERS’ VILLAGE

In the same letter the High Commissioner gave the following important instructions to Maclean,
which formed the foundation of Grey’s plans for the settlement of pensioners in a Pensioners’
Village in King William’s Town:
“My wish is, that they should be located at King William’s Town, at the back of the New
Town in the direction of the Race course, where you should at once cause a Village to be
laid out for them ... Every man still in this Village have allotted to him an Erf of 60 feet by 50
feet “’ Adjoining this Village a Sub-Urban lot of One acre will be allotted to each pensioner
rent free ... Beyond these suburban lots each pensioner may select a country lot of five
acres, for which he will be required at once to pay a Quitrent of five Shillings per acre ... So
soon as the Village is laid out you should at once cause One hundred Cottages of Twenty
feet by Twelve feet each with one Chimney to be erected upon the plan which we have
discussed ... No time should be lost in commencing the Water course which will irrigate the
land which is to be allotted to the Pensioners ...”18
Grey’s selection of the site near the race course and facing the Fort Murray entrance to the
town, was influenced by its protection from the river and its size which would also be sufficient
for country allotments. He also envisaged that a separate cottage system could be adopted here
and that such a Village could be flanked by a gaol, a hospital and a school.1®
On 18 September 1855 Sir George Grey subsequently gave instructions to reserve ground
between the Old and New Town as well as on the other side of the river for future land sales.
This was to defray part of the expenses of the pensioner scheme. The High Commissioner also

15 BK 373: Maclean — Grey, 24.3.1855, p 55

16 BK 373: Maclean — Grey, 22.4.1855, p 53-55

17 BK 373: Maclean — Grey, Schedule 190, 28.4.1855

18 BK 437: Grey — Maclean, 17.9.1855, p 254-5

19 BK 405: Maclean — Lt Genl J Jackson, 20.9.1855, p 418
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wanted a street to be laid out between New Town and the proposed Village.?°

Maclean immediately commenced preparations for the erection of the cottages by trying
to obtain tenders. In a letter of 20 September to Lt-Gen Jackson, Commander of Forces in
Grahamstown, the Chief Commissioner reported that he had been as yet unsuccessful in getting
reasonable tenders.?! He therefore requested the assistance and a few handymen from the
military to enable him to commence the Village.?? Lt Gen Jackson kindly granted a military party
of no less than 80 rank and file of the 45th Regiment. In addition, a gang of Black labourers were
to extend the water course. Maclean was satisfied that these measures would enable him to
start work as soon as the weather had settled.??

Lieutenant George Pomeroy Colley, at that time assistant surveyor of the 2"d Queen’s
Regiment and not yet twenty years old was appointed to take charge of the whole project. It was
Colley’s tragic death twenty-six years later as commander of the British Forces in the battle of
Amajuba during the first Anglo-Boer War that gave him a special place in South African history.
Colley was stationed at Middledrift at the time and the floods caused by torrential rains only
temporarily prevented him from going to King William’s Town. When he received news of how
anxious the Chief Commissioner was to commence with the cottages, Colley waded through a
full river with his pony and arrived at his destination the same night.

In a letter addressed to his brother and dated 3 October 1855, Colley remarked as follows
about his important work: “I have now regularly begun work. | have drawn out the plan, also
sections and plans for the houses, and made estimates ... It is no joking having to build 100
houses of brick and stone at a moment’s notice, when the only artificers are to be found among
the troops, and | believe the Governor expects it to be done within two months ... A captain,
subaltern and 100 men of the 45t ... and 200 Fingoes 24 under some police-officers, have been
placed at my disposal; and | have also an almost unlimited command of money. Should this
Village succeed, other will be formed on the same plan.”?®

It was evident from the beginning that the construction of the cottages was not possible
without the assistance of the military authorities. In this regard Maclean pointed out that not
a single mason was available among the civil population of King William’s Town. This want of
skilled masons and carpenters was as a result of various other local building projects which
were then under construction, including the Wesleyan Chapel.2® The Chief Commissioner’s
subsequent request of 9 October for more military bricklayers and masons was once again
sympathetically received by Lt-Gen Jackson. He immediately ordered every artisan of the 45th
Regiment to be made available for the Pensioners’ Village, as well as those available in the 2"
and 12t Regiments.

Lt Colley’s completed plans of the layout of the ground 2’and the design of the cottages were
dated 10 October 1855.28 He gave a detailed description of these plans in a letter to Col Maclean
on 25 October. Colley proposed that each house should contain two families, with each family

20 GH 30/4: Grey — Maclean, 18.9.1855, p 145

21 The tenders received were for £60 and £70 per cottage respectively (GH 8/49: Maclean — Grey
30.9.1855)

22 BK 405: Maclean — Jackson, 20.9.1855, p 418

23 GH 8/49: Maclean — Grey, 30.9.1855

24 Very little use was in fact made of African labour on this project

25 Butler: Life of Colley, p 26

26 G Journal, 29.9.1855

27 Both the building plots and the acre holdings were laid out in blocks or on a grid system which was by
then generally accepted in South African town planning.

28 M1/2591 (Cape Archives): Plan of the Pensioners’ Village at King William’s Town, signed by G Colley,
10.10.1877 (Enclosure 1 to Despatch 3, Grey — W Molesworth, 17.1.1856
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having two rooms — one of twelve feet by twelve feet and the other twelve feet by eight feet.?®
In his plans Colley showed these extremely small houses as thatched, but mentioned that if
thatch could not be obtained in sufficient quantities, they would be roofed with boards, covered
with painted canvass. The cottages were to be built of brick on a stone foundation and with a
veranda in front.

The plan also showed two front doors, leading to each of the semi-detached cottages. Each
separate cottage would have one front window with three horizontal and three vertical rows
of panes, as well as a back window. A hearth for each cottage is shown on both sides of the
dividing wall, forming one central chimney. The foundations for the walls were two feet by
one foot with the walls nine inches thick and seven feet six inches high.3? Captain F Grantham,
Colley’s successor on this project, gave slightly varying measurements in his undated plan of the
cottages, suggesting that Colley’s plans might have been slightly adopted later.3!

Lt Colley further recommended that the outer side of the building lots be enclosed by a loop-
holed wall for defensive purposes. The only available points were the ends of the streets, which
could be flanked by a schoolhouse, a hospital, a gaol or small storehouses. He also proposed a
cattle kraal and earmarked the square in the centre, measuring 210 square feet, as a parade
ground and point of assembly. Colley further made provision for the possible extension of the
Village on the East London side, retaining its ‘regularity’ and means of defence. The ground lying
between the western boundaries of the proposed Village and the Buffalo River was to be divided
up into one acre lots.32 The latter area was not yet surveyed. The Pensioners’ Village itself was,
however surveyed by then and the houses marked out.

Although these proposals by Colley were only submitted to the High Commissioner in a letter
by Maclean on 30 October 1855 and finally approved thereafter, the actual building activities
had already commenced towards the middle of October. By then the working party of the 45th
Regiment had been available for some time. Work would certainly have started even earlier, but
the inclement weather made this impossible. On 9 October Maclean still reported that the heavy
rains prevented these men to encamp.

It is evident that once the weather improved, everyone realized the great urgency of erecting
the pensioners’ cottages as soon as humanly possible. By 25 October several foundations had
been completed and 93 men from the 2"9, 12th and 45t Regiments were at work. Of these men,
28 were artificers, 56 labourers and 9 non-commissioned officers superintending the works.33

Large quantities of building materials soon started to arrive, as is evident from the cash book
entries and auditors’ books for this period. On 2 November 1855, for example an amount of
£86-6-4 was paid out to Henry Whithead, a sawyer, delivering 10 358 feet of wood for plank
and quartering. The subsequent entries were for varying items such as thatch, loads of poles34,
charcoal for the blacksmiths, lime, firewood for burning bricks, etc. Frequent references also
relate to large numbers of wagons used for transporting the building materials.

Many of these were transporting wood from the nearby forests. Although most of the
suppliers of these materials were private contractors, there was initially a great deal of
acrimonious feeling among the local traders who felt that their tenders had not been properly

29BK 377: Colley — Maclean, 25.10.1855

30 M1/2591 (Cape Archives): Plan of the Pensioners’ Village at King William’s Town (Enclosure 1 to
Despatch 3, Grey — W Molesworth, 17.1.1856)

31 Plan and Section of Military Pensioners Cottages at King William’s Town. Unnumbered and housed until
recently in the Grey Collection, Auckland, New Zealand. Now housed in the SA Library, Cape Town.

32 BK 377: Colley — Maclean, 25.10.1855 (Grey forwarded this information in a Despatch of 17.1.1856 to
Sir William Molesworth)

33 BK 377: Colley — Maclean, 25.10.1855

34 These poles were essential for the construction of the wattle-and-daub cottages.
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considered before approaching the military authorities.3>

From all the accounts it appears that the construction of the pensioners’ cottages was
progressing very well by the beginning of November. Col Maclean reported this rapid progress to
Sir George Grey on 3 November and mentioned that the working party was under the command
of an excellent officer by the name of Capt Grantham3® of the 45t Regiment.37 Colley was still in
overall control of the project. Grantham was optimistic that the building costs would not exceed
£25 per cottage, but Colley estimated an average cost of £32 on November 1855. This meant
a total cost of £3200 for the whole project, including labour.38 This figure was approved by
Maclean.3°Large quantities of material continued to arrive in December 1855. On 1 December,
for instance, £85 was paid to Johan Venables for 50 loads of poles. A month later he was again
remunerated for 27 loads of poles. By 11 December it was reported that the amount expended
had totalled £799-12-6, of which £502-19-8 was for material and tools. This included £186-3-
11 for planks and quartering, £27-10-0 for firewood and £103-0-9 for tools.*® By December
there were one captain, two subalterns, four sergeants, seven corporals, thirty-six artificers and
ninety-two privates employed on the construction of the Pensioners’ Village. Fourteen cottages
had already been roofed of which three were thatched. The stone foundations for an additional
fourteen cottages had been laid and were ready for the brickwork. It was estimated that between
30 000 and 40 000 burnt brick were ready for use.*!

Soon afterwards, on 15 December 1855, Lt Collley’s duties as officer in charge of the
Pensioners’ Village ceased and went over to Capt Grantham. This meant that the latter then had
to perform the duties of engineer, in addition to the general superintendence of the work. The
construction work on the cottages was now gaining momentum and by 31 December a total of
£1471-18-1 had been spent. Thatch started to arrive in large quantities which was an indication
of the advanced stage of the project.

Despite all the active preparations for accommodating the pensioners in King William’s Town,
the general atmosphere of expectancy and excitement in connection with the arrival of these
new immigrants gradually gave way to disappointment. The Kaffrarian correspondent of the
Grahamstown Journal remarked early in February 1856 on the complete silence concerning the
pensioners and wondered whether the scheme had already failed.?? It was generally expected
that the pensioners would arrive in the ship ‘Penelope’ during February, but nothing happened.*3

In Sir George Grey’s opening speech he made no secret of his disappointment in the failure
of this scheme.**He announced that with the first call being made in England for candidates it
was found that probably not more than ninety pensioners would come. The Home Government

35 G Journal, 10.11.1855 (Communication from King William’s Town, 6.11.1855)

36 Capt Grantham and his regiment were also largely responsible for building the Native Hospital,
commencing this project immediately after the completion of the Pensioners’ cottages.

37 GH 8/49: Maclean — Grey, 3.11.1855

38 In a subsequent undated statement of expenditure by Capt Grantham, he gave the figure of £10-11-6 as
labourers’ wages for each double cottage and £37-6-2 for materials which included 16 000 bricks, 5000
bundles of thatch, 48 glass panes, 7 muids of lime and 2 loads of poles and laths. Document attached to
plan of Pensioners’ Village in the Grey collection, SA Public Library.

39 BK 93: Estimate of Probable Expenses of One Hundred Pensioner Houses ... p 2

40 BK 93: Estimate of Expenses of One Hundred Pensioner Houses, p 2

41 BK 93: Military Pensioners’ Cottages: Number of officers and men employed and amount expended to
date.

42 G Journal, 16.2.1856

43 G Journal, 23.2.1856 (Editorial)

44 Lord John Russell, British Secretary for Colonies, in a despatch to Grey on 3 June 1855 was already
pessimistic about the possibility of substantial numbers emigrating to British Kaffraria — G Journal,
23.2.56 (Editorial)
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therefore dropped the whole scheme “ ... informing the pensioners who had offered to come
out that their services would not be required”.> Grey then strongly recommended to Parliament
that those pensioners who had volunteered®®, be sent to the frontier with their families. He
firmly believed that if one detachment came out, other volunteers would follow as news of
the success and comfort of the first group reached England.%” The Editor of the Grahamstown
Journal stated on 29 March that Grey’s announcement would be received with universal regret
on the Border. The editor put much of the blame for the failure of this scheme on the United
Service Gazette which published several articles advising pensioners against immigrating to
South Africa.*® In spite of the High Commissioner’s sanguine hopes his dream was never to be
realized to bring out a detachment of pensioners to King William’s Town. A substantial number of
families was nevertheless still to settle individually in the Kaffrarian capital as pensioned soldiers
from England, apart from similar pensioners from the Cape Colony and British Kaffraria itself.

In the meantime the construction of the pensioner cottages was still making good progress.
Although the military working party — especially the artisans — was in great demand elsewhere,
the Commander of the Forces agreed on 3 May 1856 that the services of Capt Grantham and
his party could be retained on this project as long as possible.*® By the middle of 1856 the
Pensioners’ Village was nearing completion. On 14 July a payment was made for the supply of
gum trees for the beautification of the Village, which is an indication that the project was in its
final stages. By October the last accounts in connection with the construction of the cottages
were settled. It is surprising, however, that none of the contemporary sources refer to the actual
date of completion of this large-scale project. The pensioners’ cottages were bounded by the
present streets known as Alexandra Road (formerly Fort Albany Road), Ayliff Street, and Buffalo
Street.”?

Although it was originally planned to erect 100 cottages, the final number was only 96.
This was probably as a result of discarding with the only four single cottages in the Village, i.e.
Numbers 1, 50, 51 and 100 on Colley’s original plan.>* The problem remained to allocate these
96 cottages for alternative public purposes. The original aim of the cottages was still borne in
mind and pensioners were encouraged to settle there. Even before the construction of the
Pensioners’ Village, King William’s Town was popular as a place of retirement for invalided and
ordinary soldiers, white and coloured alike. In May 1854, for example, the pensioners of the
Cape Mounted Riflemen applied to the local magistrate to draw their pensions in town.>2

The main influx of pensioners arrived in the Kaffrarian capital from 1856 although then not
on an organized basis as Grey had originally visualized. This included Hottentots but there is no
evidence that they were ever housed in the Pensioners’ Village. One of the first pensioners to
arrive was George Beasley, late Sergeant Major of the 77t Regiment, who had been strongly
recommended by the High Commissioner himself.>3 Beasley later proved a valuable immigrant

45 Grey’s Parliamentary Speech as fully reported in the SA Commercial Advertiser and Cape Town Mail,
15.3.1856

46 Sir William Molesworth mentioned a total of 107 volunteers in a despatch of 12.8.1855

47 SA Commercial Advertiser and Cape Town Mail, 15.3.1856 (Grey’s Parliamentary Speech)

48 G Journal, 29.3.1856 (Editorial)

49 GH 36/1: E Smyth — Capt Robinson (Military Secretary, Cape Town), 3.5.1856, p 340

50 J Bateman: A Hundred Years of Medical Service, p 5

51 M1/2591 (Cape Archives): Plan of the Pensioners’ Village at King William’s Town, signed by G Colley
(Enclosure 1 to Despatch 3, Grey — W Molesworth, 17.1.1856)

52 CO 634: Maclean — Acting Government Secretary, 4.5.1854 (In another case a further ten pensioners of
the Cape Mounted Riflemen who were discharged on 7 March 1857, decided to settle in King William’s
Town).

53 GH 30/4: Capt S Robinson (Asst Military Secretary) — Maclean, 5.6.1856
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as a superintendent of public works. Applications to join an enrolled pensioner force during
the eighteen-fifties were received from far and wide. The number of pensioner families in the
Pensioners’ Village, however, seldom exceeded forty.

A setback for these pensioners was the cancellation of one of the original privileges that each
family would receive i.e. an additional acre of land, apart from his building plot. Sir George Grey
explained in a letter to Col Maclean on 29 January 1858 that this decision was mainly influenced
by the fact that the value of land in the neighbourhood of King William’s Town had already
increased. There was also no further intention from authorities to locate pensioners on an
organized scale near King William’s Town.>* Those prospective pensioners would therefore only
receive a building plot with a cottage. Three days later, however, the High Commissioner again
made a concession to the pensioners by announcing that the cottage of a deceased pensioner
would thereafter revert to his family in accordance with the Colonial law of inheritance.>® This
concession eventually led to fewer pensioners settling in King William’s Town itself.

The small pieces of land in the Pensioners’ Village caused further representations to be made
to the High Commissioner. During 1858 Grey therefore approved the extension of an additional
piece of land behind each cottage.®® On December 1858 it was subsequently reported in the
local press that the men “...are now busily engaged in enclosing their increased privilege”.>” In
April 1859 Sir George Grey made a further allowance as a consolation to pensioners who had
been deprived since 1858 of receiving an additional acre of land. He agreed that each of these
families could then receive an extra building lot among those erven that were about to be laid
out as an extension of the Pensioners’ Village.”®

After the completion of the survey work, Bryant was in a position to point the additional lots
to the pensioners on 14 December 1859. A total of 27 plots were involved.>® The arrangements
were so satisfactory to those involved that some of them held a convivial meeting on the
following evening. On this occasion the health of the Queen, the High Commissioner, the Chief
Commissioner and the Magistrate were drunk with the greatest enthusiasm.®°

4. THE DECLINE OF THE PENSIONERS’ VILLAGE

By 1859 the enthusiasm of the authorities for the pensioners had, however, started to decline.
In April 1859 there were thirty-four families in possession of cottages — fourteen of whom also
had an acre of land. Colonel Maclean recommended to the High Commissioner on 20 April 1859
that the number of pensioner families in the Village be limited to forty. As motivation he stated
that such “... great advantages one at present offered to discharged Soldiers of good character in
the acquisition of land, and so many of them have already obtained building lots in the German
Village King William’s Town, that | conceive that the Govt is in no ways bound to offer any other
inducement to this Class of Settlers. The town has moreover now attained a sufficient growth
and population to be independent of such support, while the Pensioners now in occupation of
Cottages is not generally such as to make it desirable to increase their number — no fewer than
four having been ejected in one month for repeated drunken and disorderly conduct.”®! There

54 BK 57: Grey — Maclean, 29.1.1858

55 BK 57: Grey -- Maclean, 1.2.1858

56 BK 386: Maclean — Bryant, 17.12.1858, p 18

57 K Gazette, 18.12.1858 (Notes of the Week)

58 BK 386: Maclean — Taylor, 20.4.1859, p 196

59 BK 3: Bryant — Maclean, 14.12.1859 (At that time all 40 cottages earmarked for pensioners were
occupied).

60 K Gazette, 17.12.1859. See also K Gazette, Extra, 20.12.1859

61 BK 373: Maclean — F Travers (Secretary to Grey), 20.4.1859, p 276
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were regular references to such cases of drunkenness among the pensioners in streets and other
public places. At that stage the total number of pensioners with their families who resided in
King William’s Town was estimated at 160.

Another important use for these cottages was originally found when the Native Hospital
was established in 1856. From April 1856 eighteen of these cottages were converted to form a
temporary hospital. This figure rose to twenty-three in May 1858, when it was stated that the
temporary hospital would soon have twenty-six cottages®? at its disposal.®3

Athird use for the cottages was that of public offices. In 1857 it was decided to move most of
these offices from the Old Town to the Village, which was probably mainly for economic reasons.
This step was openly criticized by the public because of the Pensioners’ Village inconvenient
position, compared to the formal central position of the offices. In December 1857 Maclean
gave permission to the Civil Engineer for making the necessary alterations to the nine cottages
required.®* By May 1858 the number of cottages used for public offices had increased to
fourteen.>

Yet another functional use of these houses was as accommodation for married soldiers. Lt
Colley himself hired a double cottage and in April 1857 unsuccessfully applied for permission
to buy it.6® By the middle of 1858 there were twenty-five cottages occupied by soldiers and
an additional ten cottages in temporary military occupation. This included the use of a double
cottage as a German military store.®” Immediately after the arrival of the British German Legion,
a number of these houses were put at the temporary disposal of the officers of the Corps. Other
temporary uses included the accommodation of the Irish immigrants before being placed out
with local families or being sent to Grahamstown.

The occupation figures for the Pensioners’ Village continued to fluctuate throughout the
period under consideration. An increasing number of ordinary local inhabitants also started to
occupy the cottages. This was especially so after the completion of the Native Hospital in 1859
and the removal of the public offices in 1861, with the consequent vacating of many of these
buildings.

In the meantime new developments and local needs had also necessitated the extension
of the original Pensioners’ Village. A major difference, however, was that no further Village
construction on an organized scale was undertaken by the Kaffraria Government. It seems that
the idea for this expansion had originated with Dr Fitz Gerald. In a letter of 15 July 1856 he
already envisaged an extensive piece of ground being set aside as endowments for the Native
Hospital and School in King William’s Town.®® Although there were rumours in October 1856 of
a survey to extend the Pensioners’ Village®®, nothing further happened until 1858. By then the
necessity of making additional building plots available had been much increased by the arrival of
the British German Legion in 1857 and the German immigrants of 1858.

It was towards the end of 1858 that the High Commissioner eventually approved in principle
that additional rows of plots be laid out, so as to complete the squares suggested by the form
of the Pensioners’ Village. Maclean subsequently asked Bryant’s opinion on the matter in a

62 BK 379: Maclean — Grey, Schedule 82, 27.5.1858

63 The actual use of these cottages for hospitalisation is dealt with in the chapter on Health and
Hospitalisation.

64 BK 406: Maclean — Pilkington, 14.12.1857, p 375

65 BK 379: Maclean — Grey, Schedule 82, 27.5.1858

66 BK 378: Maclean — Grey, Schedule 430, 13.4.1857

67 BK 379: Maclean — Grey, Schedule 82, 27.5.1858. (At that stage 22 cottages were occupied by
pensioners).

68 BK 377: Maclean — Grey, Schedule 355, 27.11.1856

69 K Gazette, 16.10.1856
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letter of 17 December, enquiring at the same time how long a survey and lay-out would take
if the scheme was finally authorized.”® Bryant’s comprehensive memorandum and sketch was
submitted to Grey on 4 April 1859.

The Deputy Surveyor’s suggestion was to divide the ground in squares of the Pensioners’
Village so that a total of 228 building lots could be obtained. This number included the 96 existing
plots, but Maclean was initially under the misconception that the 228 lots were in addition to the
existing ones. The Chief Commissioner therefore proposed to the High Commissioner that about
128 plots be sold which could realize nearly £2000. Maclean presumed that the 100 remaining
lots would be allotted to the pensioners. From these plots a suitable endowment for the Hospital
could likewise be provided.”® In his reply, Grey instructed Col Maclean that “ ... a large and good
reserve of lots of an endowment for the Hospital ...””2.should be made, apart from the additional
plots to be allocated to some of the pensioners. The remainder might then be sold. Sir George
Grey finally asked for a list and plan of the Hospital endowment lots, but left the exact number
to Maclean’s discretion.

Maclean immediately acted on the High Commissioner’s instructions. In a letter of 20 April
1859 to Grey, he suggested that 56 cottages in the existing Pensioners’ Village be allocated for
the Hospital endowment as well as 100 building lots in the proposed extension.”? This was with
the understanding that those of the cottages in the original Village which would be required for
public offices, would be used as such, either gratuitously or at a nominal rent.”* A few months
later the High Commissioner requested Col Maclean to take immediate steps to have the grants
for the Hospital endowment drawn up. Grey further instructed that six lots in the Pensioners’
Village and six in the new part be reserved as endowments for the African School.”>

The Chief Commissioner accordingly instructed Bryant to take the matter further. He then for
the first time realized that the correspondence between Grey and Maclean had been based on a
misunderstanding as to the number of available additional lots. Bryant also remarked that apart
from 26 pensioners who were entitled to additional lots, a Mr Harmann had been authorized to
receive four plots. If the original intention to reserve one hundred erven for endowment purposes
was carried out, it only left two to sell by auction.”® On Bryant’s enquiry Maclean confirmed on
15 August 1859 that his proposed allocation of building lots remained unchanged.””

A special surveyor was then appointed to complete the subdivision of the Pensioners’ Village
extension at a rate of £1 per lot.”® The surveying and a definition of the plots were finally
completed early in December 1859. It was at that stage that Bryant pointed the additional plots
out to the pensioners concerned, as had been mentioned earlier.

At that stage it became evident that there was a final number of 238 plots in the enlarged
Village, which were 10 plots more than Bryant had originally proposed. The Assistant- Surveyor
General summarized the existing position in December 1859. He mentioned that 45 of the
50 cottages earmarked for the Hospital endowment in the original Pensioners’ Village were
occupied. The 100 additional lots allocated for this purpose were still vacant ground.”® The

70 BK 386: Maclean — Bryant, 17.12.1858, p 18

71 BK 380: Maclean — Grey, Schedule 31, 4.4.1859

72 BK 380: Maclean — Grey, Schedule 31, 4.4.1859, containing Grey’s undated reply.

73 Maclean simultaneously suggested that the number of pensioners’ cottages in the original part of the
Village be limited to forty.

74 BK 373: Maclean — F Travers (Secretary to Grey), 20.4.1859, p 276

75 GH 30/5: F Travers (Secretary to Grey) — Maclean, 23.7.1859

76 BK 18: Bryant — Maclean, 10.8.1859

77 BK 386: Maclean — Bryant, 15.8.1859, p 352

78 BK 408: Maclean — Bryant, 15.11.1859, p 40 (The surveyor was a Mr McDonald)

79 BK 3: Bryant — Maclean, 14.12.1859
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figures for the African School endowment showed that 3 of the 6 cottages in the original part
of the Pensioners’ Village were occupied, with the additional plots in the extended section also
still being vacant land. Bryant added that all of the 40 cottages reserved for pensioners had been
occupied and that 27 additional plots had eventually been allocated for this purpose. In addition
to the four plots which Harmann received, this accounted for a total number of 225 plots, which
left 132 allotments for Government use.8® Maclean remarked on 16 December that he was not
yet prepared to give any instructions respecting the disposal of the School endowments or of the
13 remaining plots.! A special local trust fund had to be opened for the Hospital endowment.
The High Commissioner subsequently gave instructions in February 1861 that the rentals from
the School endowment properties should be remitted at a quarterly of half-yearly intervals to
the Bishop of Cape Town.8?

5. CONCLUSION

By 1861 the administration and control of the original Pensioners’ Village and its extension were
on a properly organized footing. Although this area was still to be known for many decades as
the Pensioners’ Village, the system of granting cottages to pensioners was discontinued early in
1861.83 Many of the pensioners had by then already bought and built their own houses in the
German Village. All this meant the end of an era for the Pensioners’ Village and also eventually
the disappearance of the military pensioners as a distinctive part of King William’s Town’s
population. The importance of this integral part of the Kaffrarian capital can however, also for
the church, hardly be over-estimated. It provided much-needed accommodation to immigrants,
the sick, the military and other groups at a crucial time in the town'’s expansion. The extension of
the Village further not only played a part in the growth of the town and the spiritual well-being
of its people, but also assisted through the Hospital and School endowments in the material
well-being of these institutions. The original part of the Pensioners’ Village was probably the first
group housing scheme ever to be undertaken on such a large scale in South Africa.84 All of this
also had its ecclesiastical implications, which will be discussed in the next article with its specific
focus on the expansion of missionary work in this context. The eventual civilizing influence of the
church at social, economic, educational and cultural levels in this area was indeed remarkable.
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Op weg na 'n menswaardige samelewing? Die rol van
teorievorming en wetgewing.

ABSTRACT

On the way to a society of human dignity? The role of theory-formation and
lawmaking.

The Bill of Rights of the South African Constitution of 1996 envisages a society of
human dignity, both in its preamble and in article 10. The logic seems to be that the
fulfilment of human rights will imply the actualisation of a society of dignity. This
paper investigates the role that both theory-formation about the implementation of
human rights and lawmaking processes that enhance the implementation of human
rights, can play in the realisation of a society of human dignity.

1. INLEIDING

Voor 1994, was Suid Afrika bekend vir sy apartheidsbeleid wat rasseskeiding, vervreemding, en
onderdrukking in die hand gewerk het en boonop deur wetgewing afgedwing en by implikasie
geregverdig is. Dit het intense en langdurige politieke spanning veroorsaak, wat rassehaat,
opstand en geweld veroorsaak het. Daarom het die koms van demokrasie met 'n nuwe grondwet
wat 'n Handves van Menseregte insluit, en menswaardigheid voorstaan, die hoop op die
totstandkoming van ‘'n menswaardige samelewing onder vele laat opvlam.

In hierdie artikel word ondersoek ingestel na die rol wat teorievorming en die hersiening
van publieke wetgewing kan speel wat kan bydra tot die ontwikkeling van 'n menswaardige
samelewing. My uitgangspunt is dat teorievorming en die hersiening van publieke wetgewing
beide in diens staan van die bou van 'n menswaardige samelewing. Die sterk beklemtoning in
die aanhef van die Grondwet en artikel 10 van die Handves van Menseregte bevestig dié siening.

2. TEORIEVORMING EN DIE BOU VAN "N MENSWAARDIGE SAMELEWING

In hierdie afdeling word die rol van die ontwikkeling van teorieé ondersoek wat kan bydra tot
die implementering van menseregte wat die ontwikkeling van ‘'n menswaardige samelewing tot
gevolg het.

Akademiciis van mening dat meer as 'n Handves van Menseregte nodig isom 'n menswaardige
samelewing te ontwikkel. Deur hul betrokkenheid by teorievorming met betrekking tot die
bevordering en implementering van menseregte, kan hulle egter 'n waardevolle bydrae daartoe
lewer.

Teorie en teorievorming is van groot belang in die bou van 'n gemeenskap waardeur die
beginsels van menseregte beliggaam word. Smit wie se bydrae vanuit 'n teologiese perspektief
spruit, wys daarop dat teorie en/of teorievorming 'n invloed het op die ontwikkeling en
implementering van beleid, wetgewing en algemene transformasie. Hy waarsku egter teen die
gevaar wat hy “theoretical drag” noem (Smit in Van der Walt, 2005:225).

Die bydrae van akademici, veral dié van teoloé, ten opsigte van teorievorming kom volgens
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Smit tot uiting in ses verskillende vorme. Met betrekking tot die oriéntering van teorievorming
voeg teoloé 'n eskatologiese faset daaraan toe. Deur dit wat daardeur in die vooruitsig gestel
word, word die aktiviste van geregtigheid en gelykheid geinspireer en die slagoffers van
onregverdige optrede bemagtig om nie moed te verloor en hulle lot bloot as norm te aanvaar
nie. Die waarde van hierdie bydrae |é daarin dat almal daardeur bewusgemaak word van die feit
dat die mate van geregtigheid wat nou ervaar word, nie noodwendig die finale vorm daarvan is
nie, maar dat geregtigheid iets is wat in die proses van vervolmaking is.

Die direkte gevolg van dié bydrae is volgens Smit die feit dat kritieke en self-kritiese denke
daardeur gestimuleer word. Alle rolspelers ten opsigte van politieke, ekonomiese en wetlike
geregtigheid word daarvan bewusgemaak dat alle beleidstukke, wetgewing en konstitusies oop
is vir kritiese evaluering en as sodanig ook vir verbetering.

Die bydrae van die teoloé is veral gerig op die gemarginaliseerdes se posisie. Die teorievormers
word attent gemaak daarop dat die mense op die rand van die samelewing ook belangrik is,
en deel vorm van die menswaardiger samelewing. Hieruit vloei voort dat die wetgewende
departement die gemarginaliseerdes nie slegs as mense moet onthou en herstel nie, maar veral
deeglik kennis neem en probeer vergoed vir die pyn, onderdrukking, ongeregtigheid, ontkenning,
uitsluiting, verwerping, geweld en misbruik wat deur hulle ervaar is.

Bogenoemde kom neer op die erkenning van die waardigheid van die mens wat dien as
uitgangspunt vir die transformering van die gemeenskap. Dié motivering vir die ontwikkeling
van 'n beter, vreedsame, leefbare, waardige en menslike samelewing, geniet voorrang bo enige
ander.

In die lig van genoemde, is dit dus vanselfsprekend dat die akademici teorieé waarin
menseregte sentraal staan, sal ondersteun. Smit formuleer dit soos volg: “(H)uman rights provide
perspectives of a human world” (Smit in Van der Walt, 2005:234). Hy argumenteer verder:

It would therefore — at least from this theological perspective — be totally consistent with

the faith, confession and theology of the Christian church if the South African ecumenical

church, denominations and congregations, including church leaders and individual
believers, would show very strong commitment to support the increased implementation

of these social and economic rights, and would be very concerned with slow social

transformation and delivery. To the extent that the South African church — understood in

this comprehensive way — is not eagerly involved in supporting such implementation and
does not contribute to the formation of public opinion and thereby practical policies in this
direction, this would indeed be inconsistent with the faith, confession and theology of the

church, and would raise the question of ‘theoretical drag’ (Smit in Van der Walt, 2005:234).
Smit se term: “theoretical drag” kom neer op die vertraging van die implementering van sosiale
en ekonomiese geregtigheid. Dit bring mee dat die totstandkoming van 'n menswaardige
samelewing 6f op die lange baan geskuif word 6f selfs nooit realiseer nie. Smit meen die oorsake
vir vertraging is onder andere die feit dat wette en die wetgewende stelsel redelik gesagdraend
is en as sodanig stadig verander. Dit kan ook toegeskryf word aan die feit dat wetgewing die
veiligheid en sekuriteit van die gemeenskap ten doel het. Die feit dat die publieke verwagting en
opinie nie uit die staanspoor vatbaar is vir wetgewing wat sosiale en ekonomiese geregtigheid
beliggaam nie, dra ook by tot “theoretical drag”. Dus moet die rol van die akademici ten opsigte
van teorievorming nie onderskat word nie.

Koopman (2005b:128) deel Smit se uitgangspunt, naamlik dat akademici, in dié besonder
teoloé, kan help met teorievorming wat die ontwikkeling van ‘'n menswaardige samelewing ten
doel het. Koopman wys egter ook daarop dat teologie (godsdiens), ten spyte daarvan dat dit 'n
positiewe en konstruktiewe® bydrae kan lewer tot die teorievormingsproses, ook in die verlede

1 Oor die konstruktiewe rol van teologie, veral in Suid-Afrika, sien onder andere Walshe, in Elphick en
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al 'n negatiewe? en destruktiewe rol gespeel het.

Koopman (2005b:131) benadruk dat ten einde sosiale en ekonomiese regte te herstel
die interaksie tussen byvoorbeeld die teologie, akademiese instellings, die media en
gemeenskapsorganisasies van groot belang is ten einde op die vraag te antwoord: Hoe gaan
dit die kwesbaarstes (gemarginaliseerdes, armstes van die armes) van die gemeenskap raak?
(Koopman, 2005b:133).

Koopman (2005b:132) waarsku verder dat teologie nie net die rol van waghond (soos wat die
geval was tydens apartheid was) moet speel nie. Teologie moet ook nie as 'n gekopteerde tot
die agenda van die regering gebruik word nie, maar moet as 'n volwaardige agent tot die debat
van teorievorming toetree.

Teologie as volwaardige rolspeler in die teorievormingsproses se besondere impak 1é op die
gebied van moraliteit. Teologie kan, volgens Koopman, alle rolspelers help om in te sien dat die
implementering van menseregte nie net 'n politieke, sosiale, wettiese, filosofiese en sosiologiese
uitdaging is nie, maar dat dit ook ‘'n morele uitdaging is. Sy argument is: “Morality has to do
with the wellbeing, happiness and wholeness of human beings and other creatures. Something
is morally good when it serves this wellbeing and it is morally bad if it does not” 3 (2005b:134).

Gustafson meen dat teologie die teorievormingsproses op vier maniere tot hulp kan wees,
naamlik: deur middel van die profetiese-, narratiewe-, etiese- of tegniese-, en beleidsdiskoerse.
Hierdie vier diskoerse probeer onder meer vasstel wat die wortels van morele en sosiale
probleme is en wys ook op die haalbaarheid van 'n beter morele en sosiale gemeenskap. Deur
die siening sluit Gustafson aan by Smit, wat meen dat teologie 'n eskatologiese aspek toevoeg
tot die betekenis van teorievorming. Verder meen Gustafson” dat die narratiewe diskoers veral
belangrik is vir teorievorming, aangesien dit die mens help onthou. Volgens Gustafson speel
stories® ook ’n rol in die vorming van die mens se gewete en karakter. Dit dien as illustrasie
ter verduideliking van teorie. Die etiese of tegniese diskoerse gebruik konsepte wat gewoonlik
Christelike oortuigings ondersteun word, maar wat terselfdertyd met ander geloofsoortuigings
gedeel word. Die beleidsdiskoers worstel met vrae soos: Wat is nou eintlik die wenslike binne die
raamwerk van wat wel moontlik is?; Het ons die mag om verandering te beinvloed?; en, Wat is
die tydsraamwerk waarbinne doelwitte bereik moet word?

Die teorievormingsproses vir die transformering van vervalle, gebroke en hooplose
gemeenskappe kan nie die belangrikheid van konsepte soos geregtigheid, sosiale en ekonomiese
bemagtiging onderskat nie. Vir die massas wat vroeér deur die politieke bestel gemarginaliseer
is, kon politieke regstelling en die verkryging van menseregte swaar geweeg het. Met sosiale en
ekonomiese ongelykhede wat steeds aan die orde is, kan die klem verskuif van politieke gelykheid
na veral die genot van sosiale en ekonomiese geregtigheid. Politieke regte en menseregte
beteken maar min in die aanwesigheid van sosiale en ekonomiese ongelykhede. Koopman
beklemtoon dit op ’'n uitsonderlike manier (2005b:135). Sy keuse om geregtigheid te verstaan as
“compassionate justice” werp selfs meer lig op en beklemtoon weereens die belangrikheid van

Davenport (1997:383-399), en De Gruchy (1997:445-454) asook Koopman (2003:1-19). Sien ook die
werk van Kiing met betrekking tot die potensi€le opbouende en konstruktiewe rol van teologie, onder
meer Kiing (1996) asook Kiing en Kuschel (1993).

2 Sien Huntington (1997). Vir verdere insig oor die negatiewe uitwerking van teologie (godsdiens) met
betrekking tot sosiale en ekonomiese geregtigheid, sien Berger (1999) asook Green en Neusner (1996).

3 Vir ’n definisie van moraliteit in terme van die idee van sekuriteit en welstand, sien Birch en Rasmussen,
1989:38-39.

4 Vir ’n breér insig, sien Gustafson, 1988a en 1988b.

5 Met betrekking tot die rol en belangrikheid van stories, was Hauerwas sekerlik die teoloog en etikus wat
dit weer op die voorgrond geplaas het. Sien van sy belangrike werke: Hauerwas, 1974; 1977 ; 1981; 1983,
asook sy ander werke.
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die rol van die akademici in teorievorming. Koopman argumenteer:
Justice has two dimensions that can be derived from two different words for justice in
Hebrew. Tsedaqah refers to the sacrifice that is required to transform people into just
people and into people who are also willing to make sacrifices for the sake of the other.
Mispat refers to forensic justice that is enforced by legal measures. These measures would
include contemporary notions like human rights. Compassionate justice therefore would
argue that legal justice and the ethos of compassion and sacrifice, cooperate to bring forth
a life of justice and dignity for all humans and the environment (2005b:135).

Die transformasie van gemeenskappe kan, soos bo geargumenteer is, deur die vorming van

teorieé wat die implementering van menseregte bevorder, aangehelp en selfs versnel word.

Dit alleen is egter nie genoeg nie. Dié inisiatief moet gerugsteun word deur die hersiening van

bestaande wette. Die standpunt sal in die volgende paragrawe geargumenteer word.

3. DIE HERSIENING VAN PUBLIEKE WETGEWING EN DIE BOU VAN ‘N MENSWAARDIGE
SAMELEWING

In dié afdeling word die rol wat hersiening van publieke wetgewing in die bou van’'n menswaardige
samelewing speel, ondersoek.

Voordat die rol van die hersiening van publieke wetgewing in die skep van ‘'n menswaardige
samelewing ondersoek word, word geargumenteer dat alhoewel wette alleen nie ’n
menswaardige samelewing kan waarborg nie, dit tog 'n baie belangrike rol in die totstandkoming
daarvan speel.

Sowel die Handves van Menseregte (wette) as moreel, verantwoordelike optrede van mense
(burgers) van die samelewing is nodig om ‘n menswaardige samelewing te ontwikkel. Cane
(2002) argumenteer dat ‘verantwoordelikheid’ fundamenteel 'n wetlike konsep is, wat egter
meer dikwels buite die raamwerk van die wet gebruik word. In 'n regskonteks beteken die term:
‘verantwoordelikheid’® om aanspreeklik te wees. In ’n morele konteks verwys dit na mense se
optrede/gedrag (conduct) en die gevolge daarvan.

Cane werp verder lig op die korrelasie tussen Handveste van Menseregte teenoor morele
verantwoordelikheid deur aan te voer dat wette (handveste) geinstitusionaliseer is, met ander
woorde dat dit die gesag van die regering dra en as sodanig afdwingbaar is, wat nie die geval
is met moraliteit nie. Cane verwys egter uit 'n sosiologiese gesigshoek na die families, skole,
kerke en geinteresseerde groepe as institusionele strukture wat 'n groot rol speel en bydraes
lewer tot die stigting, handhawing en verstewiging van ekstra wetlike norme. Dit verskil van
die juridiese institusionele strukture in die sin dat baie mense dit nie erken as gesaghebbende
morele instellings nie. “For many people, morality is a purely matter of values, unclouded by
claims of authority” (Cane, 2002:11). Hierteenoor geniet die wetlike instellings gesaghebbende
erkenning.

Cane sien die wet (handves) en morele verantwoordelikheid as deel van een groot tapisserie
van verantwoordelikheid en praktyk. Die wet kan morele diskussies verryk.

Viewing the relationship between law and morality as being symbiotic in this way also

opens up the possibility that just as we may appeal to morality to tell us what the law

ought to be, so we may appeal to the law as providing a pointer to sound thinking in the

moral sphere. For instance, many would argue that by its rejection of capital punishment,

English law takes a position superior to a string strand in its favour in ‘popular morality’.

6 Hart identifiseer vyf tipes verantwoordelikheid. Hy praat onder meer van rol verantwoordelikheid,
informele verantwoordelikheid, wetlik aanspreeklike verantwoordelikheid, moreel aanspreeklike
verantwoordelikheid en kapasiteitsverantwoordelikheid (1968: 211-230).
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In other areas, too, some might want to argue that the law is, in some respects at least, ‘a
moral exemplar’. Anti-discrimination law and environmental law provide plausible examples
(2002:14).
Die feit dat die wet of gereg 'n rol te vervul het in die skep van ‘'n menswaardige samelewing is
ook deur die bekende teoloog en politieke aktivis Martin Luther King Jr. erken. Dit kom soos volg
tot uitdrukking in een van sy stellings:

Morality cannot be legislated, but behaviour can be regulated. Judicial decrees may not

change the heart, but they can restrain the heartless. The habits, if not the hearts of

people, have been and are being altered everyday by legislative acts, judicial decisions and

executive orders. (King, 1986:124).

King erken die beperktheid van die wet wanneer hy daarop wys dat die wet alleen nie die
innerlike gesindheid kan verander nie. Hy meen dat iets die hart en siel van die mens moet
aanraak: “For interior change to occur, something must touch the hearts and souls of men so
that they will come together spiritually because it is natural and right”. (1986:124).

Ook suggereer King die onderliggende probleem van sonde wanneer hy daarop wys dat daar
“a dark and demonic” kant by elke mens aanwesig is. Hy argumenteer:

[Dlark and demonic responses will be removed only as men are possessed by the invisible,

inner law which etches on their heart the conviction that all men are brothers and love is

mankind’s most potent weapon for personal and social tranformation (1986:124).
Wogaman (2000) deel die siening van Martin Luther King Jr, want hy meen die wet of gereg kan
wel die optrede van die mens reguleer, maar dat meer as die wet nodig is om die gesindhede
van die mens te verander.

Wogaman (2000) beskou die staat as die gemeenskap wat gesamentlik optree en daarom
kan die staat in die finale analise nie neutraal staan ten opsigte van die vraag oor die karakter en
vorm wat die gemeenskap self aanneem nie. Dus sal die staat, volgens Wogaman, neig om die
kulturele weefsel te bevestig of te konfronteer, en indien instansies deur die staat gekonfronteer
word om te verander, moet daardie veranderings wat gevra word met toepaslike beleidsvorming
en aksies geadresseer word. Dit beteken nie dat die staat” na willekeur moet omgaan met die
kulturele weefsel van die sosiale instellings of hardhandig met daardie instansies moet omgaan
nie.

Ter ondersteuning van Wogaman (2000) se argument dat die staat/wet en/of gereg
ook 'n belangrike funksie vervul in die bou van 'n gelukkige, regverdige, gerespekteerde en
menswaardige samelewing, haal hy die voorbeeld van die familielewe, opvoeding en sosiale
diskriminasie aan en brei breedvoerig daarop uit.

Die staat se betrokkenheid moet gesien word as 'n poging om die mense en die verhoudings
wat die gemeenskap hoog aanslaan, te beskerm. Wogaman meen dat seks die potensiaal het om
mense kwesbaar te laat, veral vir misbruik, mishandeling en uitbuiting, (soos met prostitusie en
die verspreiding van pornografiese materiaal). Staatsregulasies® en wette dien om aan diesulkes

7 Wogaman is van mening dat die demokratiese staat nie ’n dilemma kan voorkom nie. Die dilemma is dat
aan die een kant die basiese karakter van die samelewing "n welvoeglike subjek vir politieke dialoog en
konsekwente besluit en aksie is. Aan die ander kant, moet die mense wat deur die besluit van die staat
geraak word se vryheid gerespekteer word, indien die staat waarlik demokraties is. Wogaman hou vol dat
mense wel verander deur wat met hulle sosiale instansies gebeur (2000:305).

8 Wogaman is van mening dat daar 'n pendulumswaai tussen onderdrukkende en verligte beleidsvorming te
bespeur is. Hy skryf dit toe aan die gesindheidsverandering van die mens. Dit sal ook so in die toeckoms
wees. Hy meen wat vir die Christen in sulke tye van belang is, is die vraag of mense gaan seerkry en hoe
hulle gaan seerkry. Dus, om seerkry te vermy of te verminder, is regulasies nodig. Hier haal Wogaman
die gebruik van regulasies ten opsigte van die huweliksverhouding, egskeiding, nichuweliksverhoudings,
homoseksuele verhoudings, die gebruik van voorbehoedmiddels en aborsie aan om na die nuttige gebruik
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beskerming te verleen. Mense moet beskerm word teen sogenaamde “victimless crimes”
wat mense wel dehumaniseer: “Insofar as such things involve what criminologists refer to as
‘victimless crimes’, a case can be made for a more relaxed legal environment, although what
appears to be ‘victimless’ may not be when participants are dehumanized” (2000:307).

Wogaman meen dat die staat se betrokkenheid by die opvoeding van die jeug 'n groter bydrae
lewer tot die vorming van die samelewing as wat daar algemeen aanvaar word. Die opvoeding
van die jeug het sy eie dilemmas? en dit, meen Wogaman, moet deur, sowel die staat as die ouers
gepak word. 'n Demokratiese staat moet die integriteit van die jongmense beskerm en homself
daarvan weerhou om absolute eise aan hulle te stel. Die staat en ouers moet die kind beskerm
teen groepsdruk. Wogaman erken dat beide die ouers en die staat 'n belangrike rol te speel het
in die opvoeding van die kind en gesien vanuit 'n Christelike oogpunt: “that responsibility is to
help prepare the young for a life of responsible freedom” (2000:314).

Wogaman argumenteer sterk dat die staat ook 'n verantwoordelikheid het om sy mense
teen sosiale diskriminasie te beskerm. King in sy werk van (1986), suggereer dat hy dié idee
ondersteun. Wogaman verwys self na die tyd in Amerika (in 1950) toe mense se gesindheid die
vereiste gedragsoptrede soos uitgespel in die wet, nagevolg het.

One of the striking revelations of the civil rights changes in the United States from 1950s

on is that the attitudes of people often follow required behavioral changes. Desegregation

of the armed forces, schools, public accommodations, and public transportation — while

not exactly ushering in the beloved community — have led people to accept one another in

new ways . . . One tends to regard with respect those whom one is required to treat with

respect. (2000:316).

In die lig hiervan meen Wogaman dat: “law has a teaching as well as a regulative function in
social relations” (2000:316).

Wogaman sien regstellende aksie deur die staat geimplementeer ook as nodig om
diskriminerende regulasies van vroeér reg te stel en noem hy dat regstellende aksiel® ook die
potensiaal het om die beginsel van gelykheid en inklusiwiteit te bewerkstellig. Hy waarsku egter
dat regstellende aksie tydgebonde moet wees en later uitgefaseer moet word. Wogaman meen
dat regstellende aksie, gesien uit 'n Christelike gesigshoek, tot voordeel van almal kan wees:
“for all people gain from the inclusiveness of the community just as all people are injured by the
oppression of any” (2000:319).

Cane (2002) sé ten opsigte van bogenoemde dilemmas dat kennis geneem moet word van
morele verskille en indien morele verskille so diep gesetel is dat dit konflik tot gevolg kan hé, die
wet wel standpunt ten opsigte van die saak (morele geskil) moet inneem en sy institusionele
gesag moet gebruik om dit afdwingbaar te maak, ten einde die konflik te kontroleer, te reguleer
en eindelik te besleg. Hy gee egter toe dat die gereg se ingrepe nie noodwendig die konflik sal
oplos of uit die weg ruim nie. Hy meen dat diegene in 'n demokratiese staat volgens wie die
Handves moreel verkeerd is, wel 'n morele plig het om dit te respekteer en hulle daaraan te
onderwerp. Die wet kan dus vanweé sy geinstitusionaliseerdheid die negatiewe sosiale effek wat
die morele geskil op die gemeenskap het, verlig. Positiewer gestel, meen Cane dat produktiwiteit

en relevante funksie van die wet te wys. Vir meer besonderhede, sien Wogaman, 2000:306-323.

9 Van die dilemmas wat met die opvoeding van die jeug verbind word, is die vraag oor wie se
verantwoordelikheid dit is om toe te sien dat die kind opgevoed word en aan wie die kind behoort. In die
geval waar daar konflik is oor die inhoud van die opvoeding is die vraag wie se wense eerbiedig moet
word en wat van die kind se regte. Vir meer hieroor, sien Wogaman, 2000:306-323.

10 Regstellende aksie het ook sy eie dilemmas waarmee die staat worstel. Wogaman belig een van die
dilemmas, deur die ‘Bakke-geval’ aan te haal. Hy meen "n mens kan nie met di¢ stelsel, die diskriminasie
van die verlede oorkom sonder om nuwe vorme van diskriminasie teen die individu, wat nie eens
verantwoordelik is vir die diskriminasie van die verlede, te skep nie. Sien Wogaman, 2000:306-323.

412 Deel 52, NOMMERS 3 & 4, SEPTEMBER & DESEMBER 2011



http://ngtt.journals.ac.za

en sosiale interaksie net moontlik gemaak word binne die raamwerk van ooreengekome norme
en gedrag. Wanneer mense se norme verskil, is die wet wel ‘'n meganisme waardeur mense met
verskillende uitgangspunte keuses kan uitoefen.

The contribution it can make to facilitating cooperative and productive social life gives

those whose views are not embodied in the law a reason to comply with it regardless of the

dissonance between what it requires and their own vision of the ideal society (2002:15).
Selfs waar daar algemene ooreenstemming is oor morele sake, kan die wet as gevolg van sy
institusionaliteit waardevolle bydraes lewer tot die afdwingbaarheid daarvan. Op die manier
kan die wet, soos Braithwaite opmerk, 'n “moral educator” wees (1987:569): “The fact that
the law may provide us with reasons for action in these ways reinforces the point that we
should not ignore the law in seeking to understand complex concepts such as responsibility”
(Cane,2002:15).

Vir Wogaman (2000) is die betrokkenheid van die staat in die regulering van sosiale moraliteit
‘'n gegewe en sal dit so bly in die toekoms. Hy meen egter dat die verhouding tussen staat en
moraliteit, wette en morele verantwoordelikheid, sentreer om dit wat mense verwag hulle
gemeenskap moet wees en waarom, asook hoe hulle meen die ideaal bereik en volgehou kan
word.

Wogaman (2000) meen dat 'n demokratiese staat genoegsaam geleentheid aan sy burgers
moet bied tot deelname aan die debat en die besluitnemingsproses. Hy kom egter tot die
gevolgtrekking dat alhoewel Christene die regte en verantwoordelikhede van die staat erken ten
opsigte van sosiale morele kwessies hulle hul eie unieke bydrae moet lewer. Hierdie bydrae is
onder meer om verantwoordelik op te tree.

Wat ook nodig is om ‘'n menswaardige samelewing te ontwikkel, is die herformulering van
wette wat die implementering van menseregte bevorder. Wette moet dus hersien en aangepas
word om die nuwe demokraties- en menseregtegeoriénteerdheid daarvan te weerspieél. Die
aanpassing van wette om in ooreenstemming met menseregte te wees, is nog 'n vorm van
verantwoordelikheid.

Die wyse waarop die nuwe Suid Afrikaanse regering!! hierdie verantwoordelikheid benader
het,, was deur die wysiging of skrapping van diskriminerende wette. Dit word in die volgende
afdeling aan die orde gestel.

Behalwe die skrapping van alle diskriminerende wette, meen Sparks (2003) dat die opheffing
van wette!? wat die vryheid van spraak beperk het en daardeur ook die media aan bande gelé
het, van die belangrikste boustene in die ontwikkeling van ‘'n demokratiese gemeenskap is. Hy
stel vryheid van spraak gelyk met 'n ware demokrasie.

... next to the franchising of the black population and the drafting of the Constitution itself,

the lifting of restriction on freedom of speech and the media and their entrenchment in the

Constitution has been the most important democratizing feature of the new South Africa

(Sparks, 2003:62).

Sparks gaan sover om die vryheid van spraak as dié essensiéle vryheid te identifiseer. Dié wet
moet egter gerugsteun word deur ’n verskeidenheid wette wat daarop gemik is om Suid-Afrika
te omskep in daardie menswaardige lewensruimte. Sparks stel dit soos volg:

The Promotion of Access to Information Act, which became law in February 2000, aims at

giving effect to a constitutional clause stating that everyone has the right to any information

held by the state; while the Protected Disclosures Act, passed six months later, sets out

11 Die regering se jongste program, die ‘Accelerated and Shared Growth Initiative for South Africa’
(ASGISA) om armoede te verlig, lewer indirek ’n bydrae tot die opheffing van menselewens en kan
inderdaad bydra tot die ontwikkeling van 'n menswaardige samelewing.

12 Oor die kompleksiteit van die ondersteunende wette, sien Sparks, 2003:71-97.
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procedures and protections for employees who blow the whistle on malpractices in the

organizations for which they work in both the public and private sectors ( 2003:72).

Sparks (2003) verwys ook na die feit dat die wette, hoe goed ook al, nie noodwendig alle
ontluikende situasies volledig en op die mees gepaste wyse sal kan oplos nie.13 Wat wel seker is,
is dat die pers nou vryer is as wat dit gedurende die apartheidsera was (Sparks, 2003).

Wette ten opsigte van kinders, vroue, werkers en seksuele oriéntasies is van die wette wat
radikale verandering ondergaan het. Afdeling 28 van die Suid Afrikaanse Handves van Menseregte,
getitel ‘Kinders’ verleen spesifieke regte aan kinders. Dit is egter nie die enigste instrument wat
die wet gebruik om kinderregte te beskerm nie. Wetgewing wat voorsiening daarvoor maak
dat kinderregte beskerm word, is onder meer die Kindersorgwet van 1983 wat bepaal dat dit
‘n kriminele oortreding is wanneer iemand wat onderhoud moet betaal, dit nie doen nie. Die
Handves van Kinderregte van 2003 is bedoel om die wet van 1983 te vervang. Ook maak die Die
wet op Basiese Diensvoorwaardes van 1997 voorsiening dat geen kind onder die ouderdom van
vyftien jaar in diens geneem mag word nie. Selfs die Wet op Gesinsgeweld van 1998 verleen
aan die kind beskerming deurdat hy ’n interdik of beskermingsbevel teen iemand kan kry wat
hom misbruik en/of mishandel. Sedert 1996 verleen die Film- en Publikasiewet van1996 ook
beskerming aan die kind. Hiervolgens mag 'n kind nie misbruik word om pornografiese materiaal
te maak nie.

Een van die nuwe wette wat in 1997 groot opspraak verwek het, was die Wet op Natuurlike
Vaders van Buite-egtelike Kinders van 1997. Volgens dié wet kan vaders van kinders wat buite
die huwelik gebore is, deur 'n hof4 aansoek doen om toegang, toesig en selfs voogdyskap ten
opsigte van sodanige kinders..

Die wette met betrekking tot vroue en hul status is noemenswaardig hervorm. Die Aborsiewet
van 1996 is suksesvol deurgevoer. Daardeur word erkenning aan die vrou se reproduserende
gesondheidsregte verleen om sodoende die nadelige en soms fatale gevolge van onwettige
agterstraataborsies te voorkom. Volgens die nuwe wetgewing mag vroue 'n swangerskap
tussen 13 en 20 weke op advies van ‘'n mediese dokter laat beéindig en ook daarna, indien die
swangerskap gevaar vir die vrou of fetus inhou. Die Wet op Gesinsgeweld van 1998 was eintlik 'n
uitbreiding van die Wet op die Voorkoming van Gesinsgeweld. Volgens die nuwe wetgewing word
huishoudelike geweld nie meer as 'n private aangeleentheid beskou nie, maar as 'n oortreding
teen die gemeenskap. Die nuwe wet sluit ook ongetroude vroue in wat in 'n verhouding met 'n
maat is of leef, paartjies wat in dieselfdegeslag-verhoudings is, moeders en hulle seuns asook
ander mense wat saamwoon. Ook word gesinsgeweld, seksuele misbruik, ekonomiese misbruik
en emosionele en sielkundige misbruik as sodanig aangespreek.

Die Wet op Onderhoud van 1998 maak dit moontlik dat onderhoud outomaties van die
salaris van die persoon verantwoordelik daarvoor, afgetrek kan word. Hieruit vloei voort dat die
magistraat mag, in 'n geval waar versuim word om onderhoud te betaal, op die besittings van die
persoon verantwoordelik daarvoor beslaglé.

As gevolg van die feit dat die meerderheid van die Suid-Afrikaanse arbeidsmag onder die
ou bedeling verontreg en uitgebuit is, bied die nuwe arbeidswetgewing groter beskerming aan
werknemers. Sedert 1994 is talle nuwe arbeidswette aanvaar waardeur hierdie vergrype en
verontregtings aangespreek is. So word deur die Wet op Basiese Diensvoorwaardes van 1997 'n
beperking geplaas op die getal werksure van werknemers. Die wetgewing verbied dwangarbeid.
Ook kan werkers daarvolgens aanspraak maak op onder meer siekteverlof en kraamverlof.

13 Sparks haal vier voorbeelde aan van hoe die vryheid van spraak en die media in die howe van Suid-
Afrika getoets is. Sien Sparks, 2003:73-97.

14 Sien http://www.Constitutionalcourt.org.za/vourrights/knowyvourrights-childrensrights.htm. vir
voorbeelde van waar die hofuitsprake sedert 1994, direk of indirek, kinderregte bevestig het.
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Kragtens die Wet op Arbeidsverhoudinge van 1995 wat in 1996 in werking getree het, mag
werkers aan vakbonde behoort en aan georganiseerde stakings deelneem.

Nog’n wet wat in lyn gebring is met die demokratiese bestel en menseregte kultuur, is die Wet
op Gelyke Geleenthede in die Werksplek van 1998 wat in 1999 in werking getree het. Die wet

het bepalings ten opsigte van regstellende aksie bevat 1°. “All employers of fifty or more workers
had to adopt measures to ensure that suitably qualified people from designated groups had
equal employment opportunities and were equitably represented in all occupational categories
and levels of the workforce” (Deegan, 2001:126). Dié wet verleen beskerming aan werkers teen
diskriminasie wat op ras, geslag, swangerskap en huwelikstatus gegrond is.

Van die wette wat sedert 1994 hervorm is, is onder andere die wette met betrekking tot
mense se seksuele oriéntasie, veral betreffende dieselfdegeslag-voorkeure. Waar homoseksuele-
en lesbiese verhoudings tien jaar gelede as onsedelik bestempel en verbied is, het die situasie
as gevolg van nuwe wetgewing verander. Volgens die Wet op die Bevordering van Gelykheid en
die Voorkoming van Onbillike Diskriminasie van 2000 word die regering verplig om gelykheid
te bevorder. Ook geniet diesulkes erkenning en beskerming kragtens die Wet op Gesinsgeweld
van 1999, die Wet op Huurbeheer van 1999, die Wet op Gelyke Geleenthede in die Werksplek
van 1998, die Wet op Mediese Fondse van 1998 asook die Wet op Arbeidsverhoudinge van
1995. Hierdie tendens het volgens die Die Burger, Saterdag 03 Desember 2005 se Bylae 'n
verdere ontwikkeling ondergaan, naamlik dat “die konstitusionele hof die regering 'n jaar grasie
toelaat ten einde wetgewing so te wysig dat huwelike tussen paartjies van dieselfde geslag volle
erkenning geniet”. Hierdie wet het in Desember 2006 van krag geword. (2005:18).

In SakeBurger, 2 Julie, 2005 berig Amanda Visser dat Die Nuwe Konsepwet op Nasionale
Krediet waarskynlik in 2006 aanvaar sal word. Sy was van mening dat regstellings in die geldmark
ten bedrae van meer as R360 miljard deur wetgewing afgedwing moes word. Sy was ook van
mening dat nuwe wetgewing nodig was om verbruikers teen uitbuiting te beskerm, Die nuwe
wet moes dus daarvoor voorsiening maak dat kredietverskaffers gedwing word “om genoegsaam
inligting in te win oor die skuldvlakke van dié wat geld wil leen, ten einde te verseker dat die
lener weet wat die koste van die krediet is en watter alternatiewe daar is voordat hy in sy eie
skuld verdrink” (Visser, SakeBurger, 2005:24).

Ten opsigte van godsdienskwessies, het die Suid-Afrikaanse Handves van Godsdiensregte
en Vryhede die lig gesien. Dit is ‘n dokument wat inderdaad kan bydra tot die vestiging van
'n gemeenskap wat menswaardigheid onderskryf. Dié Handves is op 21 Oktober 2010 op ’n
vergadering in Johannesburg geéndosseer. Tydens die byeenkoms is die Suid Afrikaanse Raad vir
die handhawing en beskerming van godsdiensregte en -vryhede gestig. Die verantwoordelikheid
om weé te vind om die Handves aan die parlement voor te |, is aan dié raad opgedra.

4. KONKLUSIE

Die wetgewing wat sedert 1994 die lig gesien het, is daarop ingestel om 'n menswaardige
samelewing, eie aan 'n demokrasie te ontwikkel en te vestig. Die wette wat genoem en bespreek
is, is uitgelig om aan te toon dat die aanvaarding van 'n Handves van Menseregte as sodanig
nie 'n samelewing waarborg waar menswaardigheid aan die orde van die dag is nie, maar dat

15 Die regstellende aksies het nie sonder probleme afgeloop nie. Deegan noem van die probleme wat
ervaar is. Onder meer was daar “a lack of trust and confidence between different racial groups; a
breakdown in communication between groups; prejudice and stereotype assumptions; poor teamwork;
decreased productivity; inter-group conflict; and a high staff turnover, especially among those previously
disadvantaged people recruited” (2001:128). Die probleme was geidentifiseer in 'n nasionale opname
onder die eerste honderd beste ondernemings in Suid-Afrika.
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wettel® nodig is, en sekere wette menswaardigheid direk aanspreek.

In die voorafgaande paragrawe is geargumenteer dat dit noodsaaklik was om diskriminerende
wette te skrap of te hervorm ten einde ‘'n menswaardige samelewing te skep. Ook was dit van
belang om die demokratiese beginsels, soos vervat in die Nuwe Grondwet van Suid-Afrika,
met sy Handves van Menseregte, te ondersteun en ook om die kultuur waarin menseregte
gerespekteer word te bevorder. Ek is oortuig daarvan dat teorievorming en die hersiening van
publieke wetgewing, die proses daartoe merkwaardig ondersteun.
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Exegetical checkmate — Isaiah 4:2a: person or plant?

ABSTRACT

Traditionally interpreters have understood the phrase hihy jmx in Isaiah 4:2a as an
indication of a messianic figure and translated it as “Shoot of the Lord”. To highlight
this meaning the word concerned was written with a capital letter. Presently
however, in stead of translating the expression with reference to a person, and
particularly a messianic figure, several scholars prefer to interpret the phrase as a
portrayal of luxuriant vegetation. The study reconsiders the case in terms of some
aspects of inner- and inter-textual exegesis.

INTRODUCTION

Opinions hover between understanding hihy jmx as a (mere) plant and a more concrete
messianic representation. One may ask whether there are any exegetical options available that
would break the above-mentioned checkmate position by either reinforcing the idea that the
text speaks of vegetation or identifying messianic overtures in Isaiah 4:2 and its wider context.

Baldwin (1964:93-97) indicated that Isaiah 4:2-6 serves as the conclusion of the section
(2:1-4:6) which begins with the heading in chapter 2:1: “Concerning Judah and Jerusalem”.
The passage deals with ideal Jerusalem in the present situation and in future, though the main
theme is the contemporary situation and the threatening clouds of judgement. Throughout the
passage Yahweh is depicted as King, occupying his exalted throne and displaying his glory while
instructing the nations in his law. The chapter closes with scathing criticism of the extravagant
life-style of women in Jerusalem, a statement which concludes our passage in 4:4.

The present discussion will be restricted to one aspect of the approaching salvation only,
namely the phrase, “shoot of the Lord” (hihy jmx)™. According to some authors it is only possible
to reach a positive conclusion with respect to the latter option should passages consulted yield
what may be called genuine messianic prophecies, that is, if a figure is described in virtually
unmistakable redemptive terms. Others include any passage which deals with new things/
eschatological perspectives to be classified as messianic prophecy. As an example of the former,
Isaiah 32 (cf. v1) would qualify; of the latter, chapter 35. Chapter 32 refers to a new king who is
on the ascent, while chapter 35 refers to a new world only, without mentioning a royal figure or
messiah (cf. Vriezen 1977:465-499).

Ancient manuscripts offer several options regarding the translation of the phrase. The
Septuagint (cf. Rahlfs 1979: 571) translates hihy jmx as jplavmy J g “God will shine forth”, and
seems to have worked from a text which apparently used some form of j jx, or to have understood

1 A few examples of translations: Upper-case: Branch (AVB, NIV, NKJV); lower-case: branch (NRSV);
others: radiance of the Lord (NJPS); the crops given by the Lord (NETB); apparently one translation
merely refers to “the Lord” omitting any reference to “sprout/branch”: the Lord will make his land
fruitful and glorious (CEV); the plant that the Lord has grown (REB); Yahweh’s seedling (NJB); the
Lord will make every plant and tree (GNB); die tak van die Here (BNLV); die Spruit van die Here (ABV
1933/1954); alles wat die Here laat uitspruit (ABV 1983).
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Jmx in the sense of the Aramaic ajmx, meaning “brightness”. Other Greek manuscripts read
avotodn kvptod “Lord (will be) rising”. The Vulgate has germen Domini, “sprout of the Lord”.
The Syriac version has: denheh demarjd, “appearance or glory of the Lord” (Watts 1985:49). The
Jewish Targum translated the phrase as hihyd ajyvm “the messiah of Yahweh /anointed of the
Lord”. The Targum was probably the first document to understand Isaiah 4:2a as a reference
to the messiah (Kaiser 1983:85; Wildberger 1991:165-166). According to Oswalt (1986:146)
the witness of the Targum cannot be too easily gainsaid. However, generally speaking Jewish
scholars (e.g. Slotki 1970:21) do not interpret the phrase as a reference to the messianic figure.

CURSORY OVERVIEW OF SOME EXEGETICAL ATTEMPTS

Broadly speaking approaches to the problem may be classified into two groups: On the one hand

those who argue that the meaning of jmx (“shoot”, Isa 4:2a) should be restricted to vegetation
only; on the other those who support the view that the relevant term indicates a special person
with the implication that it may refer to a messianic figure. Others hover between the two
options (cf. Seitz 1993:42).

ISAIAH 4:2 AND LUXURIANT VEGETATION

Gesenius-Tregelles (1950:712) understands the substantive, “shoot/branch” (Isa 4:2a) as
suggestive of the produce of the land as it thrives under God’s hand. According to this view, the
second part of the text (4:2b) confirms the said interpretation (cf. Gen 4:3; 13:10; Deut 1:25;
26:2,10; 28:11-12).

Wildberger (1991:154-155) draws attention to the fact that in other related prophetic booksa
messianic meaning is attached to the word “shoot/branch” (jmx, Jer 23:5; 33:15; Zech 3:8; 6:12,
cf. Ps 132:17). However, according to him, the same approach cannot be applied to Isaiah 4:2a.
On the basis of this view, “shoot/branch” does not function as a “title” for messiah. And yet he
concedes that the terms “branch” (rfj) and “shoot” (rxn) which describe the person in Isaiah
11:1, do have messianic connotations. Thus a messianic meaning did make an impact on the
term jmx in 4:2a. But according to Wildberger (1991:166), this argument does not apply when
interpreting the text since according to him, 4:2 is not Isaianic (my italics).

Following the view of Gesenius-Tregelles (1950:712), Wildberger (1991:154-155) also applies
the subject referred to in the second stich of the verse, that is 4:2b, as an interpretative key
of the first stich (4:2a). Thus, the b-part of Isaiah 4:2 impacts on the a-part of the text with
retrospective effect. Consequently, the phrase “the fruit of the land” ( rah yrp) provides the
content of meaning for 4:2a. The “branch” of 4:2a is qualified as vegetation or agricultural
produce by 4:2b (Ringgren 2003:412).

Linking up with Gesenius-Tregelles and Wildberger, Kaiser (1983:85-86) pointed out that the
phrase, “shoot of Yahweh” should not be understood in this text (4:2) as it appears in Jeremiah
23:5; 33:15 and Zechariah 3:8; 6:12, namely as the king of the time of salvation from the house
of David, but in accordance with the parallel position of the fruit of the land as quite simply
whatever Yahweh makes to grow in the land (cf. Snijders 1979:68).

According to Widyapranawa (1990:19) the substantive concerned refers to the remnant of
Israel, now redeemed and purified. It is described as a branch sprouting forth from the stump
of a tree that has been cut down. This sapling or branch now grows beautifully and gloriously,
showing that it is rooted in the grace of the Lord. However, others reject this possibility (cf. Kaiser
1983:85).

Some of those who support the vegetation-related view trace its meaning elsewhere in the
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Old Testament (cf. i.a. Gen 2:9), thus excluding Isaiah. In this way the study of indicators related
to the word in question in other parts of Isaiah is circumvented or neglected. When this word is
studied in Isaiah in isolation from its synonyms, champions of the view find no indication of any
messianic connotation linked to it or applied as such.

EVALUATION

Several researchers are convinced that the phrase, hihy jmx , does not represent an authentic
reference to a messianic figure in Isaiah 4:2a. It may be argued that the Old Testament probably
nowhere provides a comprehensive/ stereotyped expression or “title” for the messiah. And even
if it were possible to identify such a term, it is a moot question whether it will be possible to
show that all references to a messiah will comply with this imagined title in a way consistent with
the said paradigm. It may thus be taken as exegetical presumption when authors decide that it is
compulsory to identify an alleged stereotyped term in every passage or text before any of these
would qualify as references to genuine messianic material.

Secondly, it is not clear why a single idea, comprising a vegetation-related meaning only,
should be given pride of place to prove that the expression in Isaiah 4:2a does not refer to
the messiah. It would seem that it is precisely this reading of the text which undermines the
approach of the views under discussion. This means that the same factor which functions as
ground for proof actually undermines the viewpoint. This reading of the text is hampered by its
engaging only Isaiah 4:2b when dealing with the exegetical crux of 4:2a. Further, defining the
meaning of the relevant substantive (“shoot”) in terms of what is considered as the only possible
meaning, namely something related to vegetation, places a limitation on the exegetical horizon
and thus the meaning of the passage.

ISAIAH 4:2 AND MESSIANIC OVERTURES: FEATURES, FIGURES AND MODELS

In his vision Isaiah saw Yahweh seated on his throne (Isa 6:1). The prophet realised that the Lord,
the universal Ruler, revealed himself as the great King (6:5d). In addition to this presentation
of God as King, the book refers to a group comprising several historical kings, namely Uzziah,
Jotham, Ahaz, and Hezekiah, kings of Judah (1:1; 7:1; 36:1); Rezin of Syria and Pekah of Israel
(7:1); Sennacherib of Assyria (36:1) and Merodach-Baladan of Babylonia (39:1). A third category
includes figures in possession of royal features, but who are mostly anonymous. Only their
qualities, capabilities or destinations are mentioned (4:2; 7:14; 8:23-9:6; 11:1-16; [16:4-5]; 32:1-
8;33:17, 22; 35:1-10). These passages describe anonymous personalities who in some cases are
linked to the name and throne of king David (9:6), or his father Jesse (11:1). These individuals
are generally considered as messianic figures, while those of the second group may perhaps be
considered as having less prominent messianic characteristics.

Others are of the opinion that texts which allegedly refer to a messianic figure only provide
models of a way of life and conduct for contenders of the throne. The latter are encouraged to
follow these models in order to be able to rule as king in an acceptable manner. The relevant
passages thus represent a blueprint for an ideal king. It does not necessarily deal with prophecies
regarding a messianic king. According to this view, the kingship of men or messianic figures play
a subservient role in the relevant passages in the Old Testament and especially with a view to
the present discussion, in the book of Isaiah. Material related to these ideas has been discussed
in depth (cf. e.g. Vriezen 1977:465-500).

Passages which may be interpreted in terms of a messianic figure reveal more than models
for future kings. These references go beyond a mere human being. The figures concerned display
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features which remind of the divine (9:5-6, 11:1-9, cf. below). The relevant figures possess
characteristics which might constitute a messianic personality.

Perhaps one could expect support for a messianic perspective from inter alia the term
“messiah” itself. With the exception of one reference, namely 45:1, the Hebrew substantive,
JTyvm“anointed” or “messiah” (verb: jvm: “anoint”) does not appear in Isaiah in connection
with a messianic figure from Israel (Seybold 1998:43-54; cf. Dan 9:25-26). In Isaiah this word
is applied, perhaps ironically, to a non-Israelite, namely Cyrus the Persian king (44:28; 45:1).
He was responsible for the liberation of many nations including Israel from the yoke of the
Babylonian hegemony in the sixth century B.C. (ca. 539 B.C., cf. Il Chron 36:22-23; Ezra 1:1-4).
Be that as it may, the word carries the meaning of being anointed for a task pertaining to the
salvation of God’s people. This idea is reflected in passages where such figures appear (e.g. 9:5-
6; 11:1-9; 16:5; 32:1, 15-16).

At the time when the Old Testament was translated into the Greek language (the Septuagint/
LXX ca. 200 B.C.), expectations among the Jewish people about the coming of the messiah ran
high. It is not surprising then that the translators of the Septuagint made provision for this
perspective in their rendering of the Old Testament. For example, in the LXX version of Isaiah
11:1 the Hebrew rfj, (“branch”) is replaced by the Greek p&Bdog (“royal scepter”). However,
the Jews began using the term “messiah” for the promised redeemer only during die inter-
testamental period (cf. Russell 1963:119-142). This information does not support the portrayal
of a messianic figure in Isaiah 4:2.

ISAIAH 4:2A DEPICTS THE MESSIAH

Looking beyond the immediate context, it isimportant to note that according to Young (1972:173-
181), Isaiah 4:2a links up with Il Samuel 23:5 where the same root of the word appears. The
author uses the idea for his own purpose, namely to designate the messiah. He states that the
sprout is that shoot which comes from the tree of David which has been cut down, and which
springs to life from its fallen trunk and brings the tree to more glorious and wondrous heights
than before. He notes Isaiah 28:5, which sustains the same relation to 28:1 as the present
passage does to the preceding (4:1). In 28:5 that is attributed to the Lord himself which in the
verse concerned is spoken of as the “sprout”. Young avers that the parallel position of the idea
seems to exclude an interpretation limiting the reference to vegetation alone. He points out that
predicates which are used in Isaiah 4:2 to describe the sprout are those which in other parts of
Isaiah are applied to the Lord himself (cf. 28:1-4 with 2:5-4:1; 60:19; cf. Zech 2:5).

He also considers two possibilities of translating the phrase. Some would opt for “that which
the Lord causes to sprout”; others “he who is sprouted forth from the Lord”. The sprout of the
Lord, on this interpretation, is the sprout which the Lord gives.

Since the genitive indicates source or origin, Young concludes that this branch is of the Lord, it
is his, and comes from him. It is not clear whether this means that he is a branch which the Lord
causes to grow up unto David or whether he is simply a branch which the Lord gives. He inclines
toward the first possibility citing some passages to support this position (Il Sam 23:5; Ps 132:17,
also Jer 23:5; 33:15; Zech 3:8). It would seem then that the phrase “sprout of the Lord” signifies
“that which the Lord causes to sprout”. In either case, however, it is clear that in identifying
the sprout as of the Lord Isaiah is excluding a reference to the mere produce of the land. The
reference then is to the divine origin of the one whom the Lord causes to sprout forth. Following
this way of thinking, he also understands 4:2b (the fruit of the land) as related to the messianic
figure mentioned in 4:2a. In this respect he turns the argument of Wildberger and others around
by applying his exposition of the a-part of 4:2 to the b-part.
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Perhaps the Dead Sea Scrolls can be of some assistance in this regard. The first copy of the
book of Isaiah found in cave 1 (1Qlsa®) contains the words “and Judah” after Israel in 4:2a (see
Flint 2002:249). According to Wildberger (1991:162) this is unnecessary, since Judah is naturally
included when Israel is mentioned. On the contrary, according to Watts (1985:47-48), the
surrounding chapters have carefully separated Israel’s fate from that of Judah and Jerusalem.
If it were unnecessary, as understood by Wildberger, it would be because the substantive jmx
(“branch”) carries messianic-royal significance and thus includes Judah. However, in spite of his
statement that the branch is used for the king to come, Watts (1985:49-50) follows Wildberger
and others who find the meaning of v4a in v4b, excluding other exegetical possibilities.

Some are desperate to find a hidden messianic signal in texts in order to prove their views.
Thus some authors interpret the “branch” in allegorical terms. Young (1972:177) argues that
“sprout” (4:2a) refers to the divine nature of the messiah, while the “fruit of the land” (4:2b)
points to his humanity. The same approach is also applied to the New Testament, where
according to some the branch would reflect Christ’s divine nature, while the fruit of the land
would reflect his human nature (cf. Oswalt 1986:146). This approach leaves much to be desired.

EVALUATION

Exegetical practice allows for a technique whereby one part of a text may be considered as an
interpretive key to explain another part of the same text (inner-textual). As stated above, the
first group applies this to Isaiah 4:2 where the second of the two back-to-back stichs (4:2b)
is used to explain the first (4:2a). This interpretation is acceptable as applied by Wildberger
(1991:154-155). However, this approach tends to isolate the text from surrounding material
while restricting its meaning in an atomistic way. An inter-textual approach (to read a word or
text/passage in its context) should therefore be engaged as well (cf. e.g. Williamson 2009:1-244).

MESSIAH AND CHILD FIGURES, YOUNG ANIMALS, PLANT IMAGERY, AND KINGSHIP

It may be helpful to enquire if and how an approach of engaging not only the immediate (inner-
textual), but also and especially the wider context (inter-textual) will impact on the way a
messianic figure is possibly depicted in Isaiah in general and specifically in Isaiah 4:2.

It must be reiterated that certain passages in Isaiah contain some what would seem straight-
forward references to (a) messianic figure(s). Most of these passages appear in chapters dealing
with the history of king Ahaz (7:1-16; 9:5-6; 11:1-5, 10, cf. 4:2).

These passages are dominated by references to child figures, young animals and new plants
sprouting forth. Regarding the first category, the following are relevant to the discussion.
Note the references to young children: “son” (B): 7:1, 3, 4, 5, 6, 9, 14; 8:2, 3, 6; 9:5; 11:14;
“child(ren)”/“son” (B/dl )¢ 8:18; 9:5; 11:7; “boy” (r[)£7:16; 8:4; 10:19; 11:6; “little child” ("fq
r[ipA1:6; “shoot and branch”: both in 11:1; “the nursing child” (qny): 11:8; “the weaned child”
(Nim6): 11:8. Other references to young people in Isaiah include: daughters (22:4; 32:9-11; 43:6;
49:22; 23:4) and sons (19:11; 43:6; 49:15, 17; 60:4). Numerous references to children as a
designation for Israel may be found in the book (Trommius, no date: 377-378). The prophet
highlights the general social condition in Israel by means of a comparative style which focuses
on the adolescent behaviour of young people and their demise (20:4; 40:30; 3:4, 5; 9:16; 13:18;
23:4; 31:8; 40:30). However, in some cases the references are positive (54:4; 62:5; 65:20).

The second category deals with young animals. In the description of the new paradise Isaiah
11:6 refers to a lamb (cbK), a young goat (yd), a calf (Ig [cf. 27:10) and a young lion (rypk); v7
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adds the young of the cow and the bear ("h ydI)iNote how the references to little children and
young animals appear intertwined (11:6, cf. 8; 41:14).

The third category deals with plants. Van Wieringen (1989:203-207) pointed out that Isaiah
6-12 refers to trees and shrubs. These references are arranged according to a literary pattern.
Miscall (1993:28-30) indicated that plant imagery pervades Isaiah and is a facet of his thorough
development of images and metaphors. The prophet uses approximately ninety different terms
for trees, grass, planting, gardens, etc. He covers the entire life cycle of a plant from planting (5:2;
28:24; 30:23), to growing and flourishing (37:30-32, 41:17-20), to withering and dying (1:30;
34:4; 40:6-8), and to being cut down and used for a fire or for an idol (44:9-20). Dry and rotten
wood or plants are burned (1:31; 5:24; 10:16-19) or blown away (41:14-16). Plant imagery is
used in contexts of judgement and destruction, of salvation and restoration and of the lonely
remnant (1:8; 6:11-13; 10:19).

Porter (2003:1-97) studied the relationship between high-ranking officials (kings) and
vegetation as depicted in Assyrian iconography. Against this background, it is not unusual to
find high-ranking officials portrayed in terms of vegetation in ancient Near Eastern literature in
general and in Isaiah in particular (Watts 1985:171).

Mazor (2004:73-90) investigated different solutions which link prophecy and the “branch/
shoot” and tree motifs in Isaiah 10:33-11:9. The allegorical solution interprets the carnivorous
animals as a symbol of either the evil in society (the social aspect), or the nations who perturb
Israel (the nationalistic aspect). The advantage solution does not deal with animals as such, but
the advantage for humans of the animals’ change in nature. Mazor opts for the mythological
solution and on this basis indicates that both the shoot/branch and the tree represent royal
figures in Isaiah. Other prophets also portray kings as trees (Ezek 17, 31; Dan 4).

This confronts the reader ineluctably with the phenomenon that in the Old Testament royal
figures (both God’s chosen and his enemies) are pictured with the aid of objects of vegetation.
Thus, in these terms the sprout of the Lord referred to in Isaiah 4:2a may be understood
not merely as a plant, but as a person (a human) and even a person of royal status. This is
underscored by other passages in Isaiah which makes it clear that figures of salvation (read
messianic personalities) are constantly depicted in terms of plant imagery.

Thus the intertwining of references to children, young animals and shoots makes it almost
impossible to ignore the impact of this observation on Isaiah 4:2. This means that the text may at
least have initiated the idea of a young messiah depicted as a shoot (cf. 11:1). In addition, Isaiah
4:5-6 speaks of the provision to protect God’s people against weather conditions. According to
Isaiah 32:1-2, this protection will be undertaken by a human being.

Another relevant argument deals with the problem of consistency versus inconsistency in
connection with arguments brought forward to deny any messianic perspective in Isaiah 4:2. It is
not clear why some interpreters are comfortable with the text of Isaiah which uses two different
substantives, namely rxiirfj, to indicate one and the same messianic figure (11:1), but rejects
the possibility that the same figure may be identified by a third noun, namely jmx (4:2). Even the
pseudo-messianic king of Babylon is depicted as a plant (14:19, rxi).2 All these terms are taken
from the plant world. The reader will hopefully realise that Isaiah applies these terms to a single
messianic figure (11:1; 4:2a).

The depiction of the messiah in terms of plantimagery is further reinforced by the application
of two notions which introduce another figure of salvation, namely the Servant of the Lord
(53:2). This figure is related to the messiah who appears in the earlier parts of the book (cf.

2 Ps 92:8, 13-16 compare the godless with the growth of plants. Likewise the faithful in their steadfastness
are compared to the thriving of the palm and cedar.
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e.g. Ringgren 1961:65-67; Williamson 1998:30-166; Firth and Williamson 2009:25).3 Describing
the ascent of this figure, the author engages two objects from the world of plants. The Servant
is depicted as a gn'ly (meaning: “young plant .

” ou
’

sapling”, “sucker”, or “nursing child”, cf. 11:8)
and a vrvg“root”, cf. 5:24; 11:1,10; 14:30; 37:31; 53:2, cf. also the po‘el pf.: “take root” 40:24).
It is remarkable that so many objects related to vegetation are used in connection with the
representation of a messianic figure/servant. Why should jmx (4:2) be excluded from this group?

These arguments are also supported by the prophet’s intention of creating an association
between Yahweh and the world of plants in more than one way. This observation leads to the
following. First, the people of God are presented as sprouting like a plant (27:6). Israel will sprout
like a plant bearing fruit (cf. Mic 5:1-14). Israel is also presented as a vineyard in the description
of the relationship between the Lord and his people in Isaiah 5:1-7. This passage follows directly
on our chapter 4 adding to the literary phenomenon of describing people in terms of vegetation.

Closely related to the latter idea is the depiction of the Lord as the great Gardener (Isa 5, cf.
17:5-6; Miscall 1993:29). Note again that chapter 5 follows the passage which includes 4:2. Apart
from the latter, the Lord is presented as the great Forester (35, 40-62; Miscall 1993:29). Hinting
at this idea in Isaiah 7:18-25, the motif is given a dominant position in the middle of section 9:8-
11:16. God'’s decision to destroy Israel is pictured as felling trees (9:9b[10b]), as hewing off palm
branch and reed (9:13[14]), and burning of underbrush (9:17-18[18-19]). The figures of the axe
and the woodman (2:12-18; 10:15-19; 10:33-34) are most appropriate in this motif. The burn-
off of underbrush is repeated in 10:17-19. Taken together it all fits the depiction of the decreed
destruction of the whole land (10:23). However, the motif reaches its peak in 10:32-11:1. The
Lord marches through Israel and arrives at Nob. The unwavering hand signal of 9:16,17; 9:20,21
and 10:4 changes. God now waves his hand towards Zion (10:32). His signal before Zion is for
her to grow and expand (10:32). Thus a shoot can now spring up from the stump of Jesse and
a branch will bear fruit (11:1). The Forester’s management will bring peace and prosperity to
the primeval forest (11:6-8). The Root of Jesse becomes God’s signal to the nations (Miscall
1993:29). The depiction of both the Gardener and the Forester determines the meaning of the
branch/fruit in Isaiah 4:2a.

Lexicons indicate that the verb (“sprout”), which is related to the substantive (“shoot”), is
used in connection with the idea of sprouting plants in a literal mode (e.g. Gen 2:9). However,
the verb can also be used to introduce the sprouting/origin of immaterial, new things (Isa 42:9;
43:19; 44:4, 58:8). In the causative form hiph‘il the word also appears in a metaphorical sense in
texts where it is stated that God will allow non-material things, like righteousness (thus not only
plants), to bud (45:8), as well as praise (61:11, cf. Song of Songs 4:12-14; Ps 85:12; 89:3-7; also
Hosea 8:7; Zech 3:8; Jer 23:5; 33:15; Ps 132:17).

In support of this perspective it may be argued that the expression, “in that day”, is constantly
connected to the idea of the establishment of new things and includes much more than rich
vegetation or produce. It indicates the repetition of events from the past which will be applicable
in the present and future (e.g. the Exodus/Sinai events, Isa 4:5).

It is striking that references to the involvement of the Spirit of God occur both in the
passage under discussion (Isa 4:2, cf. v4) and in one which is usually taken as a reference to
the messiah (11:1, 2). Isaiah 32:15-16 announces the outpouring of God’s Spirit from on high.
This is immediately followed by a change in nature. Although Wildberger (2002:260) denies a
relationship between a messianic figure and nature in 4:2a and b, he does acknowledge that
32:15 refers to God’s Spirit. However, he fails to note the relationship created between the
Spirit and nature in verse 15b-16. The striking point is that this connection appears in the same

3 In Zech 6:12 it is stated that the shoot will sprout and in 3:8 the word “sprout” appears in connection with
the Servant of the Lord, a figure in possession of different traits but related to the messianic figure.
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chapter which mentions the arrival of a messianic king (32:1).

The prophet announces that before the blessing of “that day” will arrive (4:2ff.), Yahweh has
to wash away the filth and purge the blood of Jerusalem (4:4). Elsewhere the word jydy used here
indicates priestly washing (Il Chron 4:6; Ezek 40:38). Even Jr which has a more general meaning
is sometimes used for priestly washing (e.g. Ex 40:12). The author thus had in mind sacrificial
washing, thus enabling the remnant to be called holy (4:3). The figure referred to in 4:2 carries a
message concerning the priestly washing away of sin. When that condition is fulfilled, the shoot
of Yahweh shall be beautiful and glorious. The closing words assert that the Exodus symbols of
Yahweh's presence will cover/protect the city, a promise which is developed in chapter 32. There
a human (32:2) will provide the promised shelter from heat and the tempest.

Again, as indicated above, in prophetic literature the word “branch/shoot” (of the Lord) serves
inter alia as indication of a messianic figure. In this mode the prophets probably added the word
to their vocabulary at the time of Israel’s exile and the early Persian period. In its earlier form it
may have served as an indication of a royal figure (cf. Jer 23:3-5; 33:14-26). However, apparently
the word also contracted priestly characteristics/traits (Zech 3:8; 6:9-15). If 4:2 is considered
in the context of verses 3-6, it is possible that the word concerned described a priestly figure.
Verse 3 mentions the priestly requirement to be holy, verse 4 refers to purifying and reference
is made to the temple mount. Thus, on occasion the figure concerned would be presented as a
king, at other times as a priest. However, the emphasis on the royal aspect seems to have been
maintained. Perhaps verses 3-6 were recorded to discourage a potential royal understanding of
the word in the light of Zerubbabel’s loss of status and the fact that the priesthood was on the
ascent (cf. Hag 2:20-23; Zech 6:9-15; Baldwin 1964:93-97).

Further, the fact of the shoot being linked to “the day of the Lord” enhances the shoot to a
position which rises above the idea of a good crop, namely the sphere of human beings. This is
highlighted by the fact that the figure concerned has at his disposal the offices of king and priest
in that he will be washing away the sins of God’s people. In the passages discussed, the shoot
is associated with a human figure endowed with the powers of king and priest. As king he rules
over his people, as priest he cleanses them of sin (Baldwin 1964:93-94, 97).

It is noteworthy that the two relevant references in 11:1, both of which belong to the world
of plants, are followed by a reference to the verb describing plants bearing fruit (hrpy). A similar
combination comprising plant-related terms, namely “shoot” and “fruit” appears in 4:2 (yrpl).
In the former case (11:1) the combination is generally accepted as a definitive indication of the
messianic figure. In the latter (4:2), according to some the parallel position of substantives (as
in 11:1) is not accepted as an indication of a messianic figure. It is difficult to understand why
one text (Isa 4:2), so obviously part of the rest expressing the same idea and the same plant
motif, should be disqualified as a reference to a/the messiah. Biblical authors did not restrict
themselves to the usage of a single vegetation-related term in order to identify the messianic
personality.

In any case, it may be accepted that the b-part of the text under discussion (4:2), complements
the a-part in the sense that the successful reign of a messiah (4:2a) will bring in its train
abundance of natural/agricultural produce to the benefit of Israel (4:2b). The same structure
appears in 11:1. There it is indicated that a branch/shoot will sprout, combined with a reference
to produce of vegetation benefitting the people of Israel (hr py This sentence structure where
the second stich (11:1b) refers to vegetation issuing from the branch, comes close to that of
4:2 where the b-part also deals with rich vegetation produce resulting from the appearance of
messiah.
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CONCLUSION

The presentation of a messianic figure in different parts of the book is set forth mainly in
terms of vegetation. This observation places Isaiah 4:2a in the same category as 11:1. It seems
inconsistent to accept some cases speaking in terms of plant imagery and a messianic person
(11:1), while rejecting others (4:2). The present emphasis on the literary unity of Isaiah allows
for investigations into the book by considering trajectories of key words or themes which run
through the document. This leaves space for key words to be interpreted in relation to one
another.? On the basis of all the arguments presented it would seem that the phrase hihy jmx in
Isaiah 4:2 depicts the Messiah.
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Empowerment of the laity at congregational level: a case
study of the Nkhoma CCAP congregation’

ABSTRACT

This case study answers the question: What should be done in the Malawian
Church to lead the laity and lay leadership towards a holistic ministry relevant to
the contemporary situation in an effort to develop congregations into self-reliant,
spiritually matured, all-participatory and social service-providing ones that strive
to act as signs of the reign of God? The setting is the 6500 member CCAP Nkhoma
congregation in Malawi where over a period of 18 months three successive rounds
of meetings were held in the five zones of the congregation. Participatory action
research methodology was used involving the 19 prayer houses and 76 wards in

a process of grounded research focused on answering the research question. The
outcome was simply amazing and proves that with the right leadership, theology and
methodology poverty can be addressed.

1. INTRODUCTION

The concept of empowerment of the laity has a dynamic transformational role in the life of the
church. Empowered congregations can in turn play an important role in the empowerment of
local communities by means of participation at different levels, in addressing social problems
in their context. This also applies to research.” In the interest of such a research paradigm, this
article presents a case study that was conducted within the framework of Participatory Action
Research in the Nkhoma Congregation of the CCAPZ in the Nkhoma Synod3. The aim of this study
was to assess the impact that strategic empowerment of the laity in the church can make within
and without the church. The case study wants to answer the question: What should be done in
the Malawian Church to lead the laity and lay leadership towards a holistic ministry relevant
to the contemporary situation in an effort to develop congregations into self-reliant, spiritually
matured, all-participatory and social service-providing ones that strive to act as signs of the reign
of God?

2. A CASE STUDY AND ITS SETTING

According to Hancock and Algozzine (2006:33), there are three types of case study research

designs namely, exploratory, explanatory and descriptive. Their distinctive features are:

o Exploratory designs seek to define the research questions of a subsequent study or try to
determine the feasibility of research procedures.

e Explanatory designs seek to establish cause-and-effect relationships, and

1 This article is based on the researcher’s doctoral dissertation (Msangaambe 2011). Prof HJ Hendriks was
the promoter.

2 CCAP stands for Church of Central Africa Presbyterian

3 Nkhoma Synod of the CCAP is one of the five Synods that do constitute the CCAP in Malawi, Zambia
and Zimbabwe.
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e Descriptive designs attempt to present a complete description of a phenomenon within its
context.

This case study engaged all three types, regardless of their affinity towards mere description,
because of their ethnographic nature. It study engaged the grassroots laity and their lay
leaders at congregational level in the Nkhoma CCAP Congregation. This congregation had 6500
members spread over 76 wards that form 19 prayer houses, which are grouped into five zones
for administrative purposes. Each zone has a Holy Communion centre. On average, each Church
elder is responsible for approximately 90 members.

3. ENGAGING THE LAITY AT CONGREGATIONAL LEVEL

The study took 18 months. Members of the Nkhoma CCAP Congregation participated through
training and planning workshops. The resolutions made from these workshops were converted
into practical projects. As the resident minister in the congregation, the researcher designed
three meetings in each of the five major prayer houses (Holy Communion centres also known
as zones). This means that 15 major meetings were conducted. During the meetings, the focus
was on a self-evaluation exercise for each of the five zones. These three phases constitute field-
research work designed for this study. Much of the work in all the centres was done in group
discussions to generate data that represent the target groups’ collective opinion. The individual
interviews conducted were meant to clarify the information received from the study groups. A
description of each of the meetings now follows.

3.1 The first round of meetings: getting started

The first meetings were introductory. It was meant to sensitize and engage the lay leadership
in the quest for the Church’s expected missional practices. This pastor-researcher deliberately
designed it in the form of normal leadership training and skills-development meetings at each
of the zone centres. Through a story-sharing process, the participants were oriented and guided
into full discussion. All the Church elders, deacons, committee members of all the Church
committees, and leaders of women’s guild and youth groups participated in these first round
of meetings.

Within a month, one subsequent meeting was conducted in each zone. Every meeting started
with a briefing session. Enough time was allowed for the participants’ discussions, questions and
comments in order to put them on board. Their responses and contributions contained enough
evidence of their understanding of the subject matter. A summary of overall resolutions in the
five zones follows:

e Participants agreed to meet within a week to choose what they would try to do at prayer
house level; and to plan for the chosen action.

e Participants agreed to extend the participating groups to all interested members and local
traditional leaders.

e Participants agreed to communicate the shared research objectives with all the groups that
they represented, e.g., the wards, women'’s guild and youth groups.

e Participants committed themselves to invite all members and local leaders to the next
meeting.

Summarizing: The first round had five meetings, one in each zone. They each had a subsequent

follow-up planning meeting which was followed by meetings at the 19 prayer houses where all

76 wards, all groups as well as outsiders were invited to regularly meet to follow through with

the process that was set in motion. As such this pattern continued throughout the 18 months.
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3.2 The second round of meetings: Charting the way and developing action plans

These meetings took the form of planning workshops facilitated with a focus on empowering the
laity. Church members from various Church committees were helped to assess their ministries
at congregational as well as zone level, and plan together. In addition to the elected lay leaders
of the Church, all congregational members in the various Church committees, as well as local
community leaders, were invited, as agreed on in the first round of meetings. Local leaders acted
as external evaluators.

At the second round of meetings each zone decided on what activity they could immediately
embark upon as a way of exercising self-motivation. The short-listed resolutions are summarised
below (Appendix 1). Resulting from the motivational empowerment workshop, every zone
decided, independent of the others, on their activity priorities, from which it is evident that
the workshops stirred self-esteem in the congregants and motivated them for action. Among
themselves, each zone elected a task force committee of eight people to co-ordinate and keep
record of events for future prayer house reports. The committee was mandated to call for prayer
house meetings when deemed necessary — and this they all did!

3.3 The third round of meetings: Progress assessment
Fifteen months elapsed between the second and third round of meetings. During this period,
there were numerous other meetings of both a formal and informal nature. They were part
of the normal congregational activities where this researcher conducted routine pastoral visits
and engaged church lay leaders in several Church forums. Consultations with co-ordinating
teams and Church elders were held at least every three months for progress updating. Different
zones demanded special meetings at times, depending on their encountered problems. Other
meetings were conducted to evaluate the planned work, and assess transformation in each zone.
Eventually, all the zones were invited to meet for reporting at congregational level. The aim was
to share stories and harmonize the activities as a way of formulating an overall congregational
picture of the impact made due to the deliberate empowerment of the laity.

After all these meetings, this researcher compiled the results of the research and shared
them with the participants. In a process of evaluation, the participants discussed the draft
report, and recommended adjustments were done.

4. THE QUALITATIVE DIMENSION OF THE RESEARCH, GROUNDED THEORY

This case study took 18 months in order to allow for a natural process of data collection. The
researcher was hearing the stories of the people in the congregation and journeying with them in
the empowerment process. As qualitative research, there was a need to scrap all presumptions
to allow the insiders’ story to take shape.

In the process, this researcher never departed from the methodological framework of doing
theology that clings to the vitality of God’s initiative. Theology is about God and is about the
faith community, and about the faith community discerning the will of God, leading to active
involvement in church and society (Hendriks 2004:34). The involvement of the faith community
people (the church) in the research led to the necessary data development.

As in any qualitative research, the use of grounded theory in this research could not be
avoided. Gillham (2000:12) writes, “The case study researcher, working inductively from what is
there in the research setting develops grounded theory: theory that is grounded in the evidence
thatis turned up.” In short, grounded theory is a substantive theory that is generated inductively
from the data obtained systematically through research (Kunkwenzu 2007:43; Holloway 1997:80;
Hancock & Algozzine 2006:9). In this case study, the use of grounded theory was necessary in
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order to give a reasonable interpretation of the data generated; with a clear understanding of
the context and interactions in the study process. In summary, the use of grounded theory took
an upper hand in the development of data in this research.

5. DATA DEVELOPMENT

In this case study, the researcher was guided by ethnographic observations, to generate
information from the participants. Kunkwenzu (2007:47) explains, “Data development in a
grounded theory study does not proceed through the traditional process of research plan, data
development and data analysis. Data development and data analysis occur simultaneously,
because the analysis directs the sampling of data.”

5.1 The background to this data development

This researcher played a three-fold role in this particular study. The first role was being a pastor/
researcher. This study is set within the parameters of normal congregation life where the
researcher ministers. As such, he has the advantage of full acceptance by the people involved
in the research. A good rapport was developed through the researcher’s long acquaintance
with the congregation’s traditions and values on the ground. The second role is that of research
moderator or facilitator. This is a common role for any researcher, especially when it involves
many participants or when it comes to running focus groups. The third role was that of an
observer. During the time of study, the researcher carried out his full pastoral duties and
naturally interacted with members of the congregation at different levels. Different formal or
informal views shared by members were recorded in a dairy and analysed shortly thereafter.

5.2 Data development strategies

(a) Focus group discussion

The outstanding strategy for data development in this study was the use of the focus groups
(Abercrombie, Hill & Turner 2006:150-151). Usually, the discussions are held on a number of
occasions over time. In this case, the research focus was the empowerment of the church’s laity
in order to release their potential towards becoming a missional church.

There were a total of 25 focus groups for the entire congregation at an average of five focus
groups per zone. For these meetings, the researcher formulated discussion questions. With the
help of appointed elders and deacons, who acted as tentative group leaders, the discussions
were first organized in simultaneous small groups around the prayer house premises. The
researcher/moderator supervised the discussions and guided them where necessary. Each small
group appointed their own secretary/reporter who recorded all the group’s resolutions. These
small group discussions took 60 to 90 minutes. After that, all the groups converged in the church
building for a report back session. Each group presented their points that were commented
upon, criticized or asked to be clarified, before the house adopted them. All the agreed points
were recorded on a separate sheet of paper. Below are the questions and the top five most
common group responses:
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Figure 1a: Phase 2 meetings’ group discussion responses

Question Common responses
[1] What do you think is the To give offerings
laity’s responsibility in the To attend church services and Holy communion
congregation’s life? To participate in church projects

To pray and obey church rules
To support one another (members) during funerals and

weddings
[2] What is the main role Preaching
of a church minister in a Administering sacraments
congregation? Drawing church programs and plans

Conducting funeral services
Visiting people

[3] What is the church’s To spread the Gospel
(the laity’s) responsibility To demonstrate love and good morals
towards the life of the general | To help the sick and the poor
community? To pray for it
To initiate development (personal and communal)
[4] In what ways can the Intensifying their HIV/AIDS care ministries
church (the laity) become Sensitizing local leaders
involved in addressing the Initiating small-scale working groups

community’s social problems? | Organizing community grain banks

Communal-care advocacy

[5] What motivation can the It is part of their mission to the world

church (the laity) have to They have a biblical mandate to care

partner with local authorities It is the nature of the church to be concerned with others
in the community’s social wel- | They have the structure in which to operate

fare? They are part of the community under the local authorities
[6] Why is the church (the No knowledge of their potential

laity) not doing what it is Lack of self-confidence

supposed to do? Lack of the required skills

Poor leadership
No personal space due to structures

With reference to the list of adopted points of discussion, the house now proceeded towards
action planning. Holloway (1997:73) comments, “Focus groups can be combined with individual
interviews, observation or other methods of data collection .... The findings from the focus group
interviews are often used as a basis for action.” (For a compiled list of resolutions and priorities
made in all the zones, see Appendix 1.)

(b) Face-to-face interviews

While the focus group data development method can be self-sufficient, it still has room for other
methods. Face-to-face interviews are one of them. The type of face-to-face interviews used
in this research was semi-structured. Face to face interviews were not used in this study as a
primary source, but were employed for corroboration of some of the data generated by the
focus groups. For that purpose, interviewees were identified on the basis of availability, and
they were also deemed to have the best information to address the topic in focus (Hancock &
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Algozzine 2006:40). An interview guide was used and notes were produced immediately after
every interview to capture all the valued points that were committed to memory.

(c) Observation and pastoral interaction
The day-to-day interaction, which this researcher/pastor had with people, was found to be an
important strategy for data development, especially in the rural setting where the research
mainly took place. It was an African communal setting where visiting, chatting and eating
together take place naturally. Consequently, congregational work for a pastor in such a setting
involves natural interaction in homes, market places and public functions, such as weddings and
funeral ceremonies. This researcher’s acquaintance with the general community at all levels
created an opportunity to probe for more information without raising any suspicion on the part
of the contributors. During these interactions, the researcher took the role of a participant-
observer. Yin (2009:111) describes participant-observation as a special mode of observation in
which the observer is not merely passive. He/she may assume different roles within a case study
situation and can even participate in the events under study. Thus, this researcher participated in
the ordinary congregation and community life while noting any relevant information that could
contribute to the on-going research. In simple terms, an observer should watch what people do;
listen to what they say; and, sometimes, ask questions for clarification (Gillham 2000:45). As in
the face-to-face interviews, discipline was needed to record important observations as soon as
possible, because memory can sometimes lapse.

The strength of the approach used in this case study was in decentralised use of zones; the
direct participation of grassroots membership; and the involvement of local leaders and non-
members.

6. DATA ANALYSIS AND INTERPRETATION

Hancock and Algozzine (2006:56) note, “In case study research, making sense of information
collected from multiple sources is a recursive process in which the researcher interacts with
the information throughout the investigative process.” What it means here is that there is an
ongoing examination and interpretation of data from beginning to end in a case study research.
This differs from other research forms, in which data examination is done at the end of the
process.

In this case, the results and the interpretation presented were acquired through the
triangulation of pieces of data sourced by means of all the strategies outlined above. Yin
(2009:114) defines “triangulation” as a “rationale for using multiple sources of evidence.”
Therefore, at this point, the analysis and the interpretation of data reflect different aspects of
the same case study.

6.1 Significant findings
The following is a list of the remarkable revelations from the analysis and interpretations.

(a) A hazy self-understanding of church members:

From the common responses to the question: “What do you think is the responsibility of the
laity in the congregation’s life?”, one can immediately detect that members lacked theological
self-understanding. For instance, each of the top five responses placed more emphasis on
traditional practices and missed out on correct theological answers. A picture that emanates
from the responses is a hazy self-understanding of lay members’ position in the church. Their
skewed theological understanding of their membership in the body of Christ overshadows
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their commitment to what the congregation demands of them. There is an indication that the
ministries within the church ministry are taking an upper hand at the expense of members’
core responsibility. The laity’s focus leans more towards serving the church than being agents
of service in the church. The overall missional task of the church is obscured by the in-house
demands of maintenance.

(b) A deep-rooted misconception of the role of minister

It was revealed that most church members consider a church minister as the only licensed
worker and pacesetter in the church and that all of them should just follow. There is evidence
in the data that the laity in the congregation is more on the receiving end than on the giving
end. For instance, the common response to the question: “What can the main role of a church
minister be in a congregation?” depicts the laity as consuming what the clergy produces. The
table (1b) below summarizes the scope of the set of role expectancy. It puts the clergy at the hub
of more or less everything.

Table 1b: The clergy working for the laity

Preaching to ...
The clergy

Administering sacraments to ....

Drawing church programmes for ... ...the laity

Conducting funeral services to ....

Visiting homes of ....

This explains that the church’s life circles around the clergy, while the laity plays a passive role.
The danger in the faith community is that the church minister becomes the sole producer, while
the rest are consumers. This reduces the church’s capacity of reaching its missional challenges.
Therefore, it is imperative that the laity should be empowered to shift from consuming to
producing.

(c) The other side of the church’s operational structure

In the face-to-face interviews, an important element about the laity’s inactivity was revealed as
a confirmation of the focus group’s responses to the question: “Why are the non-leadership laity
not doing what they are supposed to do?” It emerged that the church structure is very important
for church administration, but can be detrimental to personal ministries within the church. With
due respect to the Nkhoma Synod’s church structure, there is little or no space for personal
ministries. The analysis of the verbatim face-to-face interviews confirms this. Here is an excerpt
from an interviewee’s face-to-face interview:

Question: How active are the laity without any leadership position in the church?
Response: Well, they are active but very limited. They don’t take the initiative to do what they
know best.

Question: Tell me more, why is it like this?

Response: One of the reasons is that our church structure does not make room for personal
ministries. You cannot just initiate something or easily present your views, unless you are a
church elder. For instance, you cannot just start a prayer cell or Bible study group with fellow
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church members if church elders do not approve of it.

It was noted that there is a remarkable misconception among many lay members that all
congregational ministries should be initiated by church elders. Because of such a misconception,
many lay people even avoid offering voluntary services, such as Sunday School teaching, until
they are appointed by the church elders. They think that any personal ministry and initiative by
an “ordinary” church member is against church protocols.

Another respondent (an ordinary member, but a teacher in the civil service) even indicated
that some church elders hide behind the structure and protocol to discourage individual
ministries, because they themselves suffer from an inferiority complex if the non-leadership
laity are more active than elders. As such, the church structure has been selfishly used and has
become a stumbling block to individual lay ministries, when it is supposed to be enhanced by
creating space. The Nkhoma Synod structure has enough room for individual ministries, but it
can also easily be misused for personal motives of leadership along the chain of command in the
system. In their un-distorted condition, the policies and standing orders require to be clarified
for every member to promote participation without fear of offending church traditions.

(d) Low laity training levels: Whose responsibility?
A combination of all data development strategies used in this case study gives the impression
that poor levels of church leadership skills among the lay leaders are mostly caused by the clergy.
For instance, the focus group’s responses to Question 6 (Why is the church [the laity] not doing
what it is supposed to do?) reflected a lack of proper basic training and the laity’s induction to
help them acquire the needed basic skill for ministry.
In a face-to-face interview, a respondent (a retired deacon) was quick to say:
“We know that ministers learn a lot in four years and know very well what the church is
supposed to do. They have the ability to train all of us in different ministries, but they are
too busy for that because of the vastness of their work in a congregation. Instead, they only
have time to do routine work and no time for training us in various ministries. For example,
I was a deacon for two terms (6 years). All along | expected a special induction session for
deacons but, until | retired, we never had one. | just learnt from my fellow deacons how
to write receipts and, in turn, | was also able to teach new ones. Otherwise, during the
orientation session to which we went with our wives, we were only briefed on our personal
morals and conduct, not the job skills.”
The reflection here is that church members have great expectations of the clergy in terms of the
training and equipping for their roles. They are ready to learn and use the knowledge to serve in
the church, but they are not given appropriate training.

(e) There is always potential in the laity

Another important aspect that the case study revealed was that there is always potential in the
laity regardless of their social, economic or educational positions. During the second round of
meetings each zone produced a list of activities to carry out as a church (Appendix 1). Each zone
had four priorities listed in their order of importance. With little facilitation and guidance, each
zone independently appraised the need of the congregation and of the surrounding community,
before listing activities. The researcher’s personal observation was that their resolutions
and priority of activities were driven by their theological and social self-understanding. They
produced fitting plans that were intelligently conceived and put together within their workable
levels. The evidence is that when they were raising funds for the planned projects, they easily
met most of their budgets within a short time. Consequently, every zone achieved the first two
of its priority church projects within a year (see Appendix 2 below).
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6.2 Bottom line statement

The bottom line is that empowerment of the laity is a significant tool in the transformation
of a congregation and the surrounding community. According to the case study, any form of
empowerment of the laity proved to produce positive results in the Nkhoma Congregation. In
this case, empowerment did not end with training the laity, but it demanded that the minister
should walk life’s journey with the congregation. At congregational level, it was possible to
journey together while shifting the focus from addressing only members’ needs, to equipping
members to address the needs of the wider society. Laity empowerment in the Nkhoma
Congregation resulted in creating a spirit of missional movement that opens up to critical self-
analysing questions. Sine (2008:42) says, “The missional movement deserves credit for raising
important theological questions regarding what it means to be church and do the mission of
the church.” Since people began to answer questions regarding a real life situation on the basis
of their self-understanding, there has been a significant impact both within and without the
congregation.

7. OUTCOMES OF THE EMPOWERMENT OF THE LAITY

As any practical theological research is expected to produce transformative action results, this
case study had the following outcomes from its focus on the empowerment of the laity:

7.1 Growth of church capacity

The laity empowerment that took place influenced the rate of giving, as well as evangelism in the
congregation, resulting in work expansion. The birth of two autonomous congregations, Mkundi
and Chipala, inJune 2010s a clear indication that there was both capacity and numerical growth.
According to the CCAP Nkhoma Synod Minutes of October 2009 (S.4106), both congregations
were officially confirmed during the Synod’s General Assembly.

7.2 More sensitivity to community issues

Zone representatives had time to think about their surroundings, which is their immediate
mission field. This led into a notable departure from an all-maintenance to a missional church,
by creating projects that would benefit the larger community beyond the four walls of the prayer
house. Such activities are HIV/AIDS home-based care, orphan care, kindergarten, community
food security, water development, youth development and adult literacy.

7.3 Improved coordination

There also is a notable indication of improved coordination The people who participated in the
planning were drawn from a cross-section of the church; and other community members were
willing to participate in the execution of the plans. Small working groups were formulated to
regulate the progress of all the planned activities. The inclusion mentioned above not only refers
to church members, but also non-members and even traditional local chiefs.

7.4 Work discipline

Hard work, a team spirit and time-consciousness are also indicated from the plan and report.
The fact that the laity set fixed time limits for themselves helped them to work with enthusiasm
towards meeting the targets in the specified time. There was a sense of responsibility even
about unfinished work. They shared the work willingly. They were motivated to participate in the
project with the sense of ownership, rather than mere solidarity.
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8. CONCLUSION

In the light of this case study, it is clear that empowerment of the laity is not only a strategy
to mobilize the congregation into missional theology, but also a means to address the social
constraints surrounding the life of the church. Concurrently, the case study unmasks the long
down-played task of training and equipping lay leaders that the clergy have not maximized
(See Appendix 3: Box 7A-7E). Due to the culture’s openness, there is a wide open opportunity
in the Malawian setting so conducive to servant leadership and communal interaction (See
Appendix 3: Box 12 A, 12B & 12D). There is need to encourage deliberate reduction of barriers
created by the church’s hierarchical set-up. They are incompatible in a freely interacting culture.
Empowerment of the laity in the Church should focus at promoting personal ministries using the
communal spirit that dominates the culture. In the case study, the availability and willingness of
the multitude of laity to be equipped was also evident. In an informal discussion, a lay member
said (Kenani Mbewe — June 8, 2008 at Mkundi Prayer House):
“I am personally and inwardly convinced that | should participate in teaching kids during
Sunday school but | am always hesitant because | do not have any teaching skills. | think |
have the ideas for the children’s lessons but | don’t know how to start it all. When | shared
this with our church elder, he only encouraged me to start but he himself had nothing to
offer me as an orientation to the job. | waited for the teacher training session at the station
until I just gave up. Perhaps God did not allow me to do the job.”
This is one of the many available and ready resources for the various church ministries but they
lack a kick start. Their cultural environment and academic levels deny them the self-initiating
spirit that can only be ignited by basic empowerment.
In this ethnographic research - practically experienced within the CCAP Nkhoma Congregation
- it was noted that the laity who are well guided have the potential of making remarkable changes
in church and society. The research also proved that the available resources in the Nkhoma
Synod’s congregations are sufficient to give the church a kick start into self-reliance, spiritual
maturity and engaging every member into active participation. Despite some restrictions,
motivated by poor leadership and Church’s written and un-written policies, the Church has the
potential to contribute at substantive levels in the community social services. The clergy are
well-positioned to empower the congregations to overcome the obstacles and perform with a
missional spirit. By planning together and accompanying the laity, new angles of empowerment
required in the Church today are discovered.

APPENDICES

Appendix 1: The resolutions and priorities of zonal activity

Priority Station Chigodi Chipala Mkundi Chipamphale
1 Establish a Constructa | Work Work Replace locally-
grain bank new church | towards be- towards made roofing
roof coming an becoming tiles with iron
autonomous | an auto- sheets on the
congregation | nomous church roof
congre-
gation
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2 Home- Home- Start adult Extend Intensify orphan
based care based care | literacy the church | care
classes building
3 Start a Open a Form youth Expand Open youth life-
feeding pro- | kinder- HIV/AIDS the orphan | skills centre
gramme garten clubs day-care
school activities
4 Open IGA Start adult | Starta Identify Acquire a
tuck -shop literacy farmers’ co- NGOs to communal
classes operative assist with demonstration
society. safe water garden
utilities
Appendix 2: Phase 3 — Evaluative progress report (updated 10/2010)

Zone Priority Evaluation Way forward
Establishing a grain Grain bank constructed | Women’s guild to take
bank and 6 metric tonnes of responsibility

Station maize stocked
HIV Home-based care | Volunteers trained, To train more volunteers
basic equipment
acquired and care
started
Start a community Feasibility study under- | Church deacons to handle
feeding programme way the project
Open tuck-shop as an | Old garage identified, Women's guild to take
income generating renovations started charge
activity
Construct a new Work finished
Chigodi church roof
HIV home-based care | Work started Jointly done with
community leaders
Start adult literacy Awaiting teaching Need for a quick follow-
materials up
Become an Process finished, To call a minister within
Chipala autonomous congregation officially a year
congregation launched.
Start adult literacy Place, teachers and Registration should start
classes materials identified
Form youth HIV/AIDS | Co-ordinating Youth committee to do a
clubs committee in place follow-up
Start farmers’ co- Advocacy started Local chiefs to be involved
operative
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Becoming an

All procedures followed,

To identify and call a

Mkundi autonomous congregation officially minister.
congregation opened
Extend church Project finished To proceed with toilets
building project
Orphan day-care Committee in order More orphans to be
expansion registered
Safe water project Identifying donors Need for further
consultation with
government
Church roof Done To decorate the outlook
Chipam- renovation
phale

Intensify orphan care

Volunteers and
materials acquired

Advocacy and registration
to start

Establish a youth life-

Proposals written and

Youth committee to make

skill centre submitted a follow-up
Demonstration Awaiting chiefs to Development committee
garden allocate land to do a follow-up

Appendix 3: Data categories and assessment for the five zones (developed from focus group
discussions and face-to-face interviews)

Category General assessment results in zones
[A] [B] [Cl] [D] [E]
Station Chigodi Chipala Mkundi Chipam-
phale
[1] Members’ Satisfactory | Steady Trying hard | Can do Influential
self-attitude giving fellowship Potential better Vibrant
Influential United
Established
[2] Commu- Hypocritical | Out-reach- | Isolated Networking | Strict rules
nity’s attitude Influential ing Potential Out-
Dominating stretching
[3] Member’s Reserved Basic Trial and Limited Satisfactory
ability Limited error Potential
[4] Member’s Solicit funds | Solidarity Pray and Uphold Church
roles for church on social work church attendance
work issues Patronize traditions
church
functions
[5] Lay- Just Lack Below Average Can do
leadership satisfactory | training expectation better
ability
[6] Lay- Low Low Low Low Low
leadership
training levels
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[7] Lay non- None Low None None Low
leadership

training levels

[8] Church- Good Satisfactory | Good Satisfactory | Satisfactory
community

relationships

[9] Social Not Improving Not Good Good
welfare common satisfactory

engagements

[10] Lay Non- Good Average Average Satisfactory | Average
leadership

participation

[11] Clerical Medium High Medium High High
influences

[12] Cultural High High Medium High Mild
influences

[13] Ecumenical | Reserved Reserved Slightly Balanced Tolerant
attitude open
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Inner interreligious dialogue in global Christianity — a
consideration of case studies from Korea and Southern
Africa

ABSTRACT

This article discusses the issue of plurality in world Christianity. Considering two
contemporary contexts, South Korea and Southern Africa, this article claims that the
interreligious pluralities as evidenced in much of contemporary Christianity are to

be understood in continuity with some of the foundational experiences of the early
church, especially in the city of Antioch. This plurality, which can also be described
as hybridity, acquires intercultural theological significance when understood as inner
interreligious dialogue. This is further described as a mostly subconscious process by
which contemporary Christians continue to engage with their pre-Christian traditions.
From a phenomenological point of view this process is demonstrable in Christian
history. Theologically speaking it has the potential to debunk myths of Christian
‘purity’ and to expose fundamentalists’ assertions of their own ‘orthodoxy’ as
tantamount to wishful thinking. Finally, this article makes the case that this process
of inner interreligious dialogue, when brought to the surface may positively enhance
the quality of real outward dialogue with representatives of other faiths or systems
of belief and value.

INTRODUCTION

This article starts with the premise that world Christianity has been, and continues to be
characterized by a great deal of plurality, which is also described as hybridity. The thesis is that
hybridity, within the context of religion may be further conceptualized as inner interreligious
dialogue. | will show how and why this might be the case, relying on examples from history
and personal cross-cultural experiences of contemporary global Christianity. Although hybridity
tends to occur beneath the surface of official ritual and doctrine, | will argue that active
acknowledgement of inner interreligious dialogue should naturally enhance the quality of
interfaith dialogue proper between Christian communities and adherents of other religions/
systems of belief.

Some thoughtful theologians in Christian history have attempted to address seriously the
paradox that is at the heart of the Christian message. Paradox in Christianity functions at many
levels, but it all springs from the central story of Jesus and especially the implications of the
broken body of the saviour at the cross. For example cf. Andrew Kirk, who puts the matter
succinctly: ‘This is the amazing paradox of the drama: God was condemned for blasphemy
against God: “He sought total and complete liberation for humanity, and we condemned him
as subversive of the established order”” (Kirk 2000: 53). This fundamental paradox seems to
set in motion a dialectical interplay of paradoxical truth, which has been the subject of much

1 Retief Miiller is Assistant Professor in Christian Studies at Keimyung University, Daego, South Korea,
and Research Fellow of the Department of Practical Theology, University of Pretoria.
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theological treatise. Although, it is possible to make too much of paradox on the one hand, on
the other it could be argued that the theme should be carried even further afield. Therefore, this
article will illustrate that a certain kind of paradox has not only value for Christian theology, but
also for interpreting World Christianity from a phenomenological point of view.

One of the greatest phenomenological paradoxes in Christian history is the fact that for a
religion with fairly exclusivist claims regarding adherence to its central paradox as mentioned
above, Christianity has been remarkably open to all kinds of pluralisms. The empirical reality of
contemporary world Christianity provides some interesting possibility for studying the extent of
this plurality cross-culturally.

PLURALITY, HYBRIDITY, AND INNER INTERRELIGIOUS DIALOGUE

In what follows | will provide some examples of what | mean by plurality in World Christianity. |
believe that this plurality could be more narrowly defined by the word ‘hybridity’, which | prefer
to the more ideologically loaded term, ‘syncretism’. Not that hybridity is without problems
either. It stems from biology and was subsequently appropriated, but not universally endorsed,
by scholars working in postcolonial studies (cf. Brah & Coombs 2000). More recently it has
occasionally been used in theology and religious studies (e.g. Jang 2006; Kenzo 2004; Miiller
2008; Scott 2004). Even in these latter disciplines the term has been used in widely divergent
frameworks of reference. Therefore, appearances aside the term hybridity is not self-explanatory.

My usage of the term generally relates to the paradoxical way in which fully committed
Christians may be seen to live out their faith in ways that sometimes rely quite heavily on
religious traditions that are usually understood to be totally alien to Christianity, i.e. those which
are not counted amongst the Abrahamic faiths.

| argue that these ‘paradoxical’ hybridities should be interpreted as instances of inner
interreligious dialogue. By this | mean an unspoken, mostly unacknowledged interchanging
and sorting out of divergent religious ideas within the public ritual and discourse of particular
Christian communities. As such it is different from intrareligious dialogue as understood by Peter
Phan for example. ‘Intrareligious dialogue’, which has also been described as communicatio
in sacris, refers to an internal, personal encounter between different religious traditions. The
person experiencing this is consciously aware of doing so, allowing the different traditions to
‘interact’, remaining open to new insights, transformations and so on (Phan 2003: 511).

Inner interreligious dialogue on the other hand is an accidental rather than an intentional
dialogue. It might even be termed subconscious as opposed to conscious. It is tempting to
compare it to talking in one’s sleep, which would not be wholly inappropriate in the light of
the fact that dreams and visions have often been the mode through which religious revelation
has occurred, also in the history of Christianity. Given the cultural particularity of all Christian
communities, each informed by specific religious and cultural backgrounds, this kind of ‘dialogue’
is unavoidable.

By calling it unavoidable I do not wish to resurrect a deterministic view of religious change, such
as the once famous/notorious thesis initially posed by Robin Horton in his ‘African Conversion’
article (Horton 1971). Horton argued that the monotheistic religions of Christianity and Islam
merely served as catalysts for a process that was already underway in West Africa. According to
Horton, colonialism had exposed the local people to a wider macrocosm, which also triggered
a religious movement away from local spirits and deities, focusing instead on one Supreme
Being as representative of the macrocosm. Therefore, their acceptance of either Christianity or
Islam was an inevitable response in making intellectual sense of a wider macrocosm. Horton’s
theory has been criticized for being overly mechanistic, but also simplistic in its review of West

442 Deel 52, NOMMERS 3 & 4, SEPTEMBER & DESEMBER 2011



http://ngtt.journals.ac.za

African history, which had not been as micro-cosmic as Horton assumed it to be prior to the
arrival of colonialism. Furthermore, such a one-directional and absolute movement from the
local religions to the world religions, as assumed by Horton’s theory would leave little room for
the possibility of participating in the kind of internal dialogue, which | suggest is happening in
world Christianity. Even though one might agree that communities and individuals are somehow
forced to reconsider their cosmologies when their world suddenly and dramatically changes due
to outside incursions, the conclusions they would draw are actually not as pre-determined as an
outsider might be tempted to think. All one can say for certain is that a new internal dialogue/
debate would start to occur at this point.

SLEEP-TALKING AND THE NEED TO WAKE UP

The reality is that the individuals and communities themselves determine the extent to which
participation occurs in this internal dialogical process. They can either engage with the process
underneath the surface, in the way that an individual would often ‘sleep on’ a problem in order
to help solve it. Or, they can wake up to it, and consciously engage with the process. Due to
the doctrinal constraints that religious communities often place upon themselves, this second
option is usually not a realistic possibility.

Whatever they choose, they do not have the option to entirely disengage from it. Anthony
Giddens (quoted in Kenzo 2004: 249) states: ‘Human beings produce society, but they do so as
historically located actors, and not under conditions of their own choosing’. Similarly, | could
add that although religious communities construct their own religious cultures, they also do
so under the weight of their tradition, within the limitations and constraints of their particular
communities, on the one hand. On the other hand, they also construct their religions within the
scope of their surrounding cultural environments, which include other, competing religions, and/
or secular worldviews, ideologies, etc. The boundaries between religious communities and those
surrounding cultures are often more porous than both insiders and outsiders might assume. It
is not unlike some of the borders separating nation-states in our day and age. Jonathan Tran,
for example, has well deconstructed some of the myths of ‘purity’ that underpin the ‘globalized
nations-state’, and its obsession with borders (Tran 2008). Therefore, in terms of Christianity
a degree of natural cross-fertilization occurs, which | variously refer to as hybridity and inner
interreligious dialogue.

It is a premise of this article that the eventual waking up to inner interreligious dialogue may
be a critical preparatory step towards engaging in proper interfaith dialogue across the various
divides that separate and alienate communities from each other.

The ability to ‘wake up’ or not, might well be influenced by the relative degree of cultural
and/or linguistic isolation/integration of the particular community in question. For example, |
would not be surprised if communities that are exposed to more than one language and possibly
even bi- or multilingual themselves, might also be more tolerant of their own hybridities on the
religious and cultural levels. The early church possibly lends us a clue in this direction.

SETTING THE TONE: EARLY CHRISTIANS IN ANTIOCH

Peter Phan describes the early church as an example of what he calls ‘multiple religious belonging’.
Phan’s emphasis is different from mine in that the kind of ‘multiple religious belonging’ that he
discusses and advocates concerns the active, conscious attempt to combine in one’s own life,
different religious perspectives (Phan 2003). This is what Phan understands to be the case in
early Christianity, with adherents confessing their faith in the Risen Christ, while at the same
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time continuing to be fully participating Jews (Phan 2003: 404-5).

| agree with Phan that the early church is significant, but in my focus on ‘hybridity’ rather than
‘multiple religious belonging’, | think that the relevant group should be more closely described.
This | argue because | do not believe the majority of early Jewish Christians had any notion that
they had joined a new religion. They understood themselves to be firmly under the umbrella of
Judaism, and their belief in Jesus of Nazareth as the Messiah was fully justified and interpreted
within the context of that tradition. The ones who were really attempting to negotiate divergent
religious streams were those who made a conscious effort to include Gentiles into their circle.
Focusing on this smaller group also gives one the opportunity to address the potentially crucial
role of language and its relationship to religious formation.

Therefore the earliest Christians in Jerusalem and surrounding areas were not significant for
the fact that they were also Jews. From their point of view there was nothing ‘out of the box’
about that. In fact, it was normative. When the church in Antioch decided to open its doors
to Gentiles, however, and specifically under conditions that meant the new Gentile converts
did not have to become Jews, something surprising was happening (cf. Tomkins 2005:17-18).
The fact that Gentiles wanted to join a Jewish sect might have seemed out of the ordinary, but
what was even stranger was that the Jewish insiders agreed to compromise seemingly ‘essential’
elements of their own tradition as prescribed by the Law of Moses. Therefore, what made the
events at Antioch significant was not that Gentiles were becoming Christians in droves, but that
the Jewish Christians were seemingly going out of their way to make it possible for Gentiles to
do so by dispensing with food taboos, and especially with the ritual of entrance into Judaism,
circumcision. This perspective was finally endorsed by the Jerusalem Council according to Acts
15 in the Christian New Testament.

In fact, | would argue that these Antioch-based Jewish Christians represented an early
example of precisely what | mean by inner interreligious dialogue. They were Greek speaking
Jews of course, distinct from the Aramaic speakers who represented the majority in the
Jerusalem church (Tomkins 2005: 14ff).

The Greek speakers had escaped Jerusalem under persecution after suggesting that belief in
Christ superseded the ritual requirements of the Law of Moses. Their linguistic preference for
Greek is significant because it means that they probably grew up in a cross-cultural setting, as
opposed to the Aramaic-speaking natives of Jerusalem. They were intimately familiar with the
religious cultures of the Greco-Roman world as well as the Jewish tradition of their ancestors.
Contrary to the Aramaic native speakers in Jerusalem who were probably fairly mono-cultural
and monolingual with little incentive to become fluent in Greek, one could also assume that
these Greek-speaking Jews in places like Antioch had more than a rudimentary knowledge of the
language of their ancestors. At the very least, they might have been good examples of cultural
‘hybridity’ long before the term itself was invented.

Of course much of the above is conjecture, but it is conjecture based on the evidence of
the relative ease with which the Antioch Christian community seemed willing to cast aside the
‘yoke’ of the Law of Moses. In contrast to the Aramaic speaking Jerusalem Christians, this group
understood Christianity as a system of belief surrounded by soft, permeable boundaries.

It has been said that the decision by the Antioch Christians to throw open wide their doors
to Gentiles, had set the tone for subsequent cultural crossings of the Christian gospel. Andrew
Walls, for example, describes the Antioch situation as “one of the most critical events in Christian
history.” Walls further points out that the Antioch Christians used the Greek term, Kyrios
(Lord) in reference to Christ, the same term that was used for the Pagan deities (Walls 1996:

52). Therefore, acknowledging the linguistic aspect in the process, this penchant for hybridity
has been described as the ‘translatability of the gospel’. | tend to agree with the scholars who
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emphasize the ‘translation principle’ in Christian history, the most notable names being those
of the missiologist-historians Lamin Sanneh (1995) and Andrew Walls (1996, 2002). However,
important as both cultural and linguistic translation are in the process of ongoing religious
change, it seems obvious that an acknowledgment of hybridity as an attempt to describe the
interwoven nature of divergent religious perspectives within Christianity provides a further
necessary tool for analysis and interpretation.

HYBRIDITY IN CONTEMPORARY CHRISTIANITY

Having personally encountered divergent strains of global Christianity in cross-cultural settings,
this kind of hybridity has become central to my research over the past few years. | will refer to
two different contexts from the point of view of participant observation.

The two contexts concerned are South Korea and Southern Africa. Geographically and
culturally these two contexts are ‘worlds apart’ in almost all the possible meanings one might
wish to attribute to that term. Yet, in both contexts significant proportions of the population
describe themselves as Christian. This is especially true for Southern Africa, which as part of
sub-Saharan Africa, generally, increasingly finds itself in Christianity’s demographical ‘centre of
gravity’ as described by Andrew Walls (1996, 2002), for example. South Korea, on the other hand,
has a minority of Christians, less than a third of the population. But within the wider context of
East Asia, the successes of both Protestants and Roman Catholics in attracting members are
noteworthy in South Korea.

English language and Korean Christianity

One of the first things the religiously interested newcomer to South Korea will notice is the
plethora of red neon crosses that contribute to the illumination of the night sky. Nestled alongside
other ‘businesses’ that jostle for customers, Christian churches seem to find themselves tapping
into a similar consumer driven ethos as they compete for members through evangelistic
campaigns that resemble the advertising campaigns of some secular enterprises.

Choosing a church to call one’s spiritual home among the many might not be an easy
decision for the Korean faithful, but for the English speaking foreigner it is a somewhat more
straightforward decision given the relative paucity of available options in English. Therefore,
after arriving in Korea in early 2006, my wife and | relatively quickly found ourselves drifting to
an English worship service jointly conducted by a pastoral couple of mixed nationality: a Korean
woman and her Canadian husband.

This worship service in the heart of Seoul posed some interesting theological conundrums,
especially when evaluated from the point of view of reformed theology. Reformed theology
typically insists on the centrality of the Word, and that is the perspective an outsider might
be expecting when joining a worship service in a Presbyterian church anywhere in the world.
However, the distinct impression | had after first attending this particular English worship
service in Seoul was that although words seemed to be a major focus of proceedings, these only
incidentally concerned the Word of the Christian Gospel. Rather the emphasis seemed to be on
the words making up the English language. Particular care seemed to be given to their correct
intonation and pronunciation.

The attendants at the service were Korean children for the most part, in some cases
accompanied by their parents. It soon became obvious that they were there for the purpose of
learning English. Therefore, an integral part of this worship service was the weekly introduction
and memorization of ‘new words’. It was notable that compared to the rest of the service the
‘new words’ part of the liturgy generated by far the most interest and participation.
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What at first seemed like none other than an English language academy under the guise of
Christian worship, turned out to be a somewhat more complex situation after a conversation
with the Canadian pastor. It emerged that they had been sent as missionaries by their home
church to minister in the service of the host congregation in Korea. Upon their arrival they
discovered that although there was no shortage of pastors in Korea, there was a real thirst for
English and seemingly not enough individuals with the skills to teach it. Therefore, they were
conscious of the fact that their greatest asset was their English proficiency. If free English lessons
were to be the main reason for the popularity of their worship service, then they would not be
disdainful of that reality.

Notwithstanding the fact that missionary endeavours have always been characterized by
involvement in secular activities such as education, and medical services, what is of interest
here is the apparent synthesizing of Christianity and English language education in the form of
the English worship service.

In order to better understand the situation, some comments about the background of Korean
Christianity may be useful, particularly concerning the lingering influence of Confucianism on all
of Korean society, including Korean Christianity.

CONFUCIANISM IN THE BACKGROUND

Confucianism is assumed to have been introduced to Korea, ‘sometime during the Period of
Warring States in China (B.C. 403-221)" (Keum 2000: 34). It was especially influential in the
foundation and reign of the Choson dynasty (1392-1910). The Neo-Confucianism school (Tohak),
which was representative of Korean Confucianism during much of this time, was a movement
with exclusivist claims over against the older presence of Buddhism. Neo-Confucianism could
convincingly be called the state ideology of the Choson Kingdom (Keum 2000: 38).

Despite the exclusivist tendencies of Neo-Confucianism, and the enduring cultural significance
of the Choson dynasty as historical backdrop for modern Korea, it would be a mistake to assume
complete hegemony for Confucianism during this period. Keum Jang-tae calls it, ‘one of the
three pillars of Korea’s religious tradition’ (Keum 2000: 33), along with Buddhism and Taoism,
the latter being more recently replaced by Christianity.

For my purposes here, there is one aspect of Confucianism that needs to be particularly
stressed. In its influence on Korean society, Confucianism has always emphasized education.
The Confucian concept of education sees learning as a vital process in the cultivation of a
person’s character. Keum Jang-tae, states: ‘Education in Korea had its roots in Confucianism,
and Confucian ideas had a decisive impact upon the aims, methods, and curriculum of schools’
(Keum 2000: 33).

Within a tightly knit society such as Korea a degree of intermingling between the various
religious traditions seems inevitable, and with Confucianism being the dominant tradition for a
long period, it seems natural that it would have played a role in the indigenization of particularly
Christianity, being a more recent introduction on the Korean peninsula (Cf. Oak: 2006). Such
an assumption gains further credence when one considers the fact that Christianity was first
introduced to Korea by Su-Gwang Yi (1563-1628), one of the Choson dynasty’s diplomatic envoys
to China. He was also a Confucian scholar who had come into contact with the work of the Jesuit
missionary, Matteo Ricci. Su-Gwang Yi brought Ricci’s book T’ien-chu Shih-1 (The True Meaning of
the Lord of Heaven) back to Korea (Kim 2002: 71). Since Ricci had purposefully striven to avoid
giving offence to Chinese Confucianism, his book, along with others in a similar vein, were also
well received by Korean Confucian scholars, interested in ‘Western Learning’. Through exposure
to works such as these, Korean scholars, who belonged to the Practical Learning (Sirhak/ &1 St)
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school, had by the middle of the eighteenth century become interested in Catholicism (Oh 2006:
372).

For what follows two related aspects from the above should be highlighted: 1) the general
importance of learning and education in Korean Confucianism; and 2) the fact that Christianity
was first introduced to Koreans by Confucian scholars as a system of learning.

Although the ‘“West’ that the Sirhak scholars were interested in learning more about was no
further west in relation to Korea than contemporary China, it is noteworthy that when the new
‘West’ in the shape of American missionaries arrived towards the end of the nineteenth century,
they also centred much of their activities on the issue of learning. Many of the prominent Korean
institutions of higher education hark back to this period with their roots in these missionary
endeavours. By focusing their attention on educational services and modern medicine, it seems
these missionaries had tapped into exactly the right vein. As James Huntley Grayson states:
‘Much of the success of the Protestant churches in the first twenty-five years after the arrival of
the missionaries reflected the association of Christianity with the “progressive” West and the
emphasis that the first generation of missionaries placed on the responsibility of local Christians
for the growth and support of their churches’ (Grayson 2006: 13-14).

This association with and interest in the West, progressive or not, still seems to be a feature
of contemporary Korean Christianity. At crucial points in its history, Korean Christianity also
managed to encapsulate the ethos and the aspirations of the nation at large. Examples include
Christians’ contributions to the Korean independence movement under Japanese occupation,
their association with Korean nationalism, as well as the involvement in the re-unification
movement following the division of the peninsula between North and South.

In recent years one of the most lucrative growth sectors from a business point of view has been
in the field of English language education. Korea has become ‘crazy for English’ it is sometimes
said. In terms of social stratification, the so-called digital divide, is progressively being eclipsed by
the ‘English divide.” English proficiency has become one of the most important factors in terms of
finding white-collar employment. Hence, there has been a massive government sponsored push
to promote English language education at all levels. ‘Native’ English speakers, with a preference
for North Americans, have been recruited to teach English in schools, universities and private
academies. Given their history of representing the general societal aspirations it should come
as no surprise that Korean churches should also give their attention to this more contemporary
cultural drive.

INNER INTERRELIGOUS DIALOGUE IN KOREAN CHRISTIANITY

During the last few years | have been able to reassess my initial exposure to the English worship
service in Korean Christianity. | have been involved in the ministry of English worship at a church
in the city of Daegu. The worship pattern and liturgy show strong resemblances to what | had
initially encountered in Seoul. Again the focus is on children. Again the concern of parents
and teachers involved in the service would seem to prioritize English learning as the primary
motivation for what we do.

Having an English worship service seems to lend something of a competitive edge over other
churches that do not provide this service. Several different Korean pastors attempting to recruit
me to this end have approached me, and | know that other church-going foreigners, with or
without theological backgrounds, are recruited as a matter of course to become involved as
preachers and teachers in English worship.

When one considers oneself a theologian and scholar of religious history, one might easily feel
slighted at being thus converted into an English teacher by the Korean church setup. However,
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when hybridity is taken into account, it soon becomes apparent that this could be an example
of misplaced frustration. What is necessary is to uncover the underlying thread, which explains
the rationale. In the case of Korean Christianity that thread, as explained by Young-Gwan Kim
among others, is that it ‘cannot avoid the religio-cultural legacy of Confucianism’ (Kim 2002: 81).

When God is beseeched to help in the improvement of children’s English, as is often the case
during prayer times at these worship services, then one might do worse than to interpret it along
the lines of the primary goal of Confucianism, summarized by Keum Jang-tae as ‘cultivating one’s
potential to become a sage’ by way of a process ‘called “teaching” or “learning”” (Keum 2000:
81).

Taoism, the influence of which in Korea has waned since the introduction of Christianity, seeks
to uncover truth by focusing on that which is negative. Confucianism, on the other hand, with
its enduring influence in Korea, ‘proceeds through a positive process of accumulating “learning”,
building a little at a time, until one reaches the level of sage’ (Keum 2000: 81). Although ‘learning’,
would include ‘the investigation of the ultimate being’, that is only part of the goal. Additionally:
“’Learning” is a process for pursuing the Confucian ideal, perfection of self’ (Keum 2000: 82). It is
perhaps significant that language learning seems very much suited to this approach of ‘building
a little at a time’, especially in terms of the memorization of vocabulary.

Therefore, when language study occurs within the context of religion in contemporary
Korea, one would expect it to specifically occur in the context of Confucianism. However, on the
contrary this is exactly what seems to be happening in the ‘English worship service’ in Korean
Christianity. An activity called ‘Bible Game’ might even be said to be indicative of the hybridizing
of additional religio-cultural vectors. In this eagerly anticipated activity occurring towards the
end of the service, children get the opportunity to recite memorized texts from Scripture, the
Apostle’s Creed and so on. They are rewarded with ‘Talents’ according to how well they were
judged to perform by the teacher in charge of the activity. ‘Talents’ is a Korean Christian version
of Monopoly money. But unlike the money used in Monopoly, ‘Talents’ actually also function as
real currency, used to buy toys and other goods that are put up for sale at ‘Talent parties’, which
occur a few times every year.

Whereas the emphasis on rote memorization and recitation of Scripture might be partly
explained by the lingering influence of Confucianism, the way the ‘Talent’ system functions is
more reminiscent of kiboksinang (7|=12}), with its roots in Korean Shamanism, which has
a ‘this-worldly’ focus in its expectation of material blessings in return for ritual appeasement.
According to Hyung Chull Jang (2006), a Christianized version of kiboksinang was ‘highly
instrumental’ in the numerical expansion of Korean Protestantism between the 1960’s and 80’s.

Jang, who discusses these and other aspects of ‘cultural hybridity’ in Korean Protestantism,
however, focuses on the interconnectedness between Christianity and modernization rather
than the specific inter-religious aspects of hybridity. Although the inter-religious aspects seem
fairly obvious when considered from an outsider perspective, insiders might be less likely to
mention these, because, paradoxically, Korean Protestantism tends to strongly identify with
Evangelicalism (Lee 2006: 330), with its generally uncompromising stance towards other
religions. This situation, however, is exactly what one would expect in inner interreligious
dialogue. More than one religious traditions are active, but underneath the surface rather than
openly acknowledged.

Southern African Christianity and the ‘Man with the Key to the Rain’

During research on the role of pilgrimage in Southern African Zionist Christianity (Miiller 2008),
| found interesting examples of inner interreligious dialogue between Christianity and African
Traditional Religion. It is particularly well illustrated in the focus on rain as symbol for well-being
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and divine blessing.

While this issue cropped up periodically during my research it came to a specific head at
Gaborone, Botswana during a visit of the Zion Christian Church’s Bishop Barnabas Lekganyane
and thousands of his church members, who followed him there from South Africa in November,
2005. The Bishop’s visit was specifically for the purpose of ‘praying for rain.

Rain is of course a precious commodity in Botswana, as indeed in much of Southern Africa.
The Botswana national currency is Pula (lit. rain), which well captures the sentiment. But the
country was experiencing a severe drought at the time, hence the need for divine intervention.
Bishop Lekganyane with his well established reputation for praying successfully for rain created
quite a stir among the local population, including in the Botswana news media. On a number
of occasions | heard my pilgrimage companions, all of them ZCC members, refer to their church
leader as the ‘man with the key to the rain’.

Historically, there has been a tendency among church members to identify connections
between and competitively compare the ‘rainmaking’ abilities of Lekganyane with those of the
geographically and culturally related Modjadji, queen of the Lovedu (See Krige and Krige 1943).
Of course, the latter’s rain rituals proceed purely from the point of view of Traditional African
Religion, whereas Lekganyane is a Christian church leader (Van Wyk 1986: 417; Nchabeleng
1983: 101). To make the claim that the Lekganyane dynasty is more efficacious in this respect, as
ZCC members have tended to do is quite extraordinary in the light of the received wisdom, which
states: ‘The Lovedu queen is renowned as the greatest rain-maker in South Africa ...” (Parrinder
1976: 80).

In water-starved Botswana, one would expect the religious preoccupation with rain to be
even stronger than in northern South Africa, and although the Batswana people could never
claim a rainmaker of equal renown to Modjadji, anthropologist Isaac Shapera clearly showed
how the procurement of rain was very much a subject of ritual in their traditional society. Just
as elsewhere in Southern Africa, the roles of king/queen and head priest/priestess tended to
converge, and according to Shapera a ruler’s performance evaluation often hinged on their
perceived ability (or inability) to bring rain (Schapera 1971: 133).

Therefore, it is perhaps no surprise that the subsequently Christianized people of this dry
region with their relative dearth of historical and contemporary rainmakers would opt to invite
what | will cautiously call a contemporary Christianized version of Modjadji to perform the
rituals that could bring the rain. One thing the contemporary peoples of southern Botswana
and South Africa’s Limpopo province have in common apart from their historical linguistic-
cultural relatedness is after all Christianity, and specifically the transnational presence of the
Zion Christian Church.

In the case of Bishop Lekganyane, the expected rituals seemed to be none other than his
public appearance and prayers in the context of a Christian worship service, although | have
witnessed how his very presence in Gaborone was interpreted as efficacious. This became
particularly evident when much rain fell during the night preceding the Bishop’s sermon at the
local sports stadium.

The morning after the rains had fallen my companions shared with me all manner of faith
confessions, in which the question of the Bishop’s possible divine status came to the fore.
Indeed, perhaps indicative of ongoing inner interreligious dialogue, one of my companions made
contradictory statements regarding his belief in the Bishop’s ‘divinity’ over the seven-month
period | had contact with him. On a previous occasion he had forcefully disputed any such a
notion, but after the Gaborone rains fell, he approached me with questions, which seemed to
indicate a change of mind, expressing the sentiment that the Bishop might be ‘a god’ after all.

The tendency towards the deification of the ZCC bishop is particularly interesting as a case
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of hybridity in the light of the fact that a traditional title for chiefs among the Pedi, to which
the Lekganyane clan belongs, is modimo wa lefase (Monnig 1967: 56), which loosely translated
means god of the earth.

Therefore, similar to the case of Korean Protestantism, the Zion Christian Church, which with
its millions of adherents has become somewhat representative of indigenous Southern African
Christianity, seems to be drinking from the fountains of pre-Christian religious traditions. But
also in their case, much of this inner dialogue takes place beneath the surface. Although they
make a serious effort to openly emphasize their Africanness, from their point of view they are a
Christian church, ‘just like any other church’.

Bishop Lekganyane is not by any means the first Christian leader to step into the role of
‘rainmaker’. Other contemporary church leaders, both black and white, routinely engage in rain
prayers. The precedent was laid by some of the early 19t century European missionaries, whose
rain prayers were often perceived and evaluated in terms of competition with the traditional
rainmakers by potential converts (Cf. Chidester 1992: 40). Although the London Missionary
Society’s Robert Moffat, among others, eschewed the practice, certain other missionaries, such
as Johannes Van der Kemp, saw it as their pastoral duty to pray for rain when their congregation
members demanded it. They seem to have conducted an effective ministry in as much as their
prayers were seen as ‘successful’ (Hastings 1994: 315).

Therefore, Bishop Lekganyane and other contemporary church leaders in Southern Africa
who periodically pray for rain are simply building forth on a hybridity into which some colonial
missionaries had unwittingly been drawn. Far from subjecting the natives to a higher truth,
missionaries such as Van der Kemp followed in perhaps the most laudable aspect of Christian
missionary tradition. Much like those early Jewish Christians in Antioch, they suspended what
they might have thought they knew about the truth and how it should be communicated in order
to rather make accessible the Christian message to the real felt needs of the people they were
ministering to.

FROM INTERNAL DIALOGUE TO REAL DIALOGUE

Mabiala Kenzo states that Africa as a postcolony, ‘is made up of a plurality of religious spheres

and arenas...” (Kenzo 2004: 251). Korea is, of course, also a postcolony, although having been
colonized by another East Asian nation, Japan, not in the same way that Africa is. Nevertheless,
through missionary work, English teachers, and other Euro-American influences, including
the ongoing US military presence, South Korea is not really the monoculture it still sometimes
imagines itself to be. The postcolonial concept of hybridity, which Kenzo describes in relation to
the Nigerian context, is equally applicable to both South Korean and Southern African Zionist
Christianity. Kenzo states: ‘Whether observed as the state of hybridity, or encouraged as the
process of hybridization, the notion is predicated on the premise that identities — subjective or
otherwise — are historically, culturally, and politically constructed processes rather than given
essences’ (Kenzo 2004: 260).

I think that most non-sect-like social identities in our world have become hybridized to some
degree. Neither is this a recent phenomenon. In terms of Christianity as a culture crossing world
religion, hydridity could describe the situation at least as early as the synthesis achieved by the
early Christians in the city of Antioch. | would argue that Christianity has never and nowhere
recovered it’s ‘purity, if it ever had that. Ever since Antioch it has been ‘tainted’ by hybridity, and
always will be, the objections of fundamentalists and insisters on ‘orthodoxy’ notwithstanding.

Postcolonial contexts subjected to rapid, recent, social change such as found in South Korea
and much of sub-Saharan Africa provide the kind of micro-cosmic backgrounds from which one
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could acutely observe this kind of process in contemporary setting. They serve as good examples
of what has been going on, also at other times and in other places in the history of Christianity.

For Christians, accepting our own religious hybridity, acknowledging the inner interreligious
dialogue is a necessary part of the process towards active meaningful dialogue with the adherents
of other faiths. The potential problem would be that such inner interreligious dialogue, when
recognized, could be misidentified as ‘sinful idolatry,” and as such maligned or denied.

A far more honest and constructive approach would be to bring such inner dialogue to the
surface, and prayerfully continue to engage with it. What Christian communities need to realize
is that their religious ‘commitment’ cannot preclude or overcome their own hybridity. Hybridity
is @ messy business, but it illustrates the reality of human existence. Ideals of ‘pureness,’ on the
other hand, are where the real danger of sinful idolatry resides. Christians who have hoodwinked
themselves into believing that they are ‘untainted’ by other religions/ideologies, who claim
orthodoxy for themselves to the exclusion of those who are not in their inner circle, are simply
Christians who have not ‘woken up’ to their inner dialogue.

The reason for waking up to and confronting the fullness of one’s religious identity is that
no meaningful outward dialogue could be possible without it. As Jerald Gort states, ‘Serious
religious identity is the very foundation of authentic interreligious dialogue. In order to have
proper dialogue at any level, the partners have to know where they stand’ (Gort 2008: 759).

Knowing where one stands, acknowledging one’s inner interreligious dialogue is not a
contradiction of religious commitment, but an affirmation thereof, even if it entails an acceptance
of the paradoxical nature of the phenomenology of Christianity.

Proper self-understanding is a prerequisite for understanding and engaging with the ‘Other’.
It should be a small step to move from acknowledgment of the inner dialogue to honest and
humble outward dialogue in the pursuit of truth, love, and justice for all creation.
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ABSTRACT

This article addresses the challenges that confront the Reformed Church in Zimbabwe
(RCZ) in reaching out to other groups of people in Zimbabwe. They discovered that
they were defaulting to the missionary paradigm of the Dutch Reformed Church
(DRC) that founded the RCZ more than a hundred years ago. In reaching out to the
Tonga people in the Binga area south of the Zambezi River and the Kariba Dam, their
basic approach is described as a cross-cultural mission. The principles of intercultural
mission, based on passages such as Acts 15, challenge this approach. The article
deals with the implications in practice and the challenges that still confront the RCZ.

1. INTRODUCTION

The critical question of how Jesus Christ’s Gospel message should be presented in the world,
especially to people of different cultures, will always confront faith communities, now and in
future. Basically, the RCZ is a one-culture, Shona-speaking Church. This old but critical question
confronted her during her first outreach to proclaim the Gospel to a non-Shona ethnic group, the
Tonga community in Binga. This article wants to focus on the challenge to the RCZ: How should
they share the Gospel and plant a church in a context and culture so radically different from their
own? First, some background.

For many years, the Tonga people have lived in the north-western part of Zimbabwe
bordering Zambia, along the Zambezi River (Reynolds & Cousins 1989:24, Colson 1971:3). They
are mostly subsistence farmers, with a communal lifestyle, who live below the poverty level
and constitute approximately 8% of Zimbabwe’s population (http://www. mapsofworld.com/
zimbabwe /culture/tonga.hmtl. 2010/03/3). The African way of life is described as ubuntu;
in Shona the term is hunhu. The essence of ubuntu/hunhu is being human, characterized by
communality, interdependence and values, such as compassion and hospitality, believing in
harmonious existence and friendship.

In our country, the Tonga people are a community that others mostly misunderstand and look
down upon (Munikwa 2011:124). The researcher confesses that he also had misconceptions
about the Tonga people while growing up and before the RCZ embarked on the Binga outreach.

The work was called the Binga Outreach, because its purpose was to evangelise the Tonga
people who live along the Zambezi River in the Binga district. The situation in Zimbabwe, as well
as in the outside world, influences the Binga situation. Globalisation profoundly restructures
the way people live (Giddens 2000:22). To a certain extent, it has had an impact even on the
most remote rural communities, including the Tonga society (Hendriks 2004:15, Giddens

1 At present, Christopher Munikwa is the General Secretary of the Reformed Church in Zimbabwe.
His email address is chrismany@yohoo.com. The article is based on Chapters 6 and 7 of his doctoral
dissertation (2011:143-243). Jurgens Hendriks is a professor in Practical Theology and Missiology at the
Stellenbosch University. Together with Dr DX Simon, he was the promoter of this dissertation. His email
address is hjh@sun.ac.za.
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2000:22). The Tonga people were displaced in the 1950s — this initiated their great suffering. The
colonial government resettled them, without their consent, for the purpose of a major technical
development: the building of the Kariba Dam (Tremmel 1994:42). Now, this development
generates electricity and promotes tourism, but has dislodged the Tonga society (Munikwa
2011:127-128).

The RCZ's youth fellowship at the University of Zimbabwe (UZ) started an evangelising ministry
to reach out to un-evangelized areas and, eventually in 1995, to the Tonga people in the Binga
district. The RCZ supported this outreach and evangelism teams visited the area, proclaimed
the Gospel, and started prayer houses and other ministries. The growth of the ministry among
the Tonga people led to the establishment of a new congregation in 2008. The congregation,
under the Bulawayo presbytery, was named Binga RCZ. The RCZ sent Rev R Manhongo to the
new congregation as a missionary pastor. The RCZ Synod office supports him financially. The
researcher played a leading role in all of this (Munikwa 2011:173-182).

2. THE BINGA OUTREACH WAS A CROSS-CULTURAL MISSION?

During the Binga Outreach, it was realised that the RCZ is still defaulting to the DRC’s traditional
missionary model (Munikwa 2011:182). The Enlightenment had influenced the DRC’s expression
of Christian mission. Then, and also today, this has had great bearing on the RCZ’s identity,
particularly her attitude and way of doing mission. In this regard and in our context, the
argument is that the traditional missionary model is inadequate to allow the Gospel to become
human within the Tonga community. Thus, the main question is: How must the RCZ express

God’s missional praxis appropriately, meaningfully and relevantly within the context of the Tonga

people?

An analysis of the Binga outreach revealed the following issues that confirm the hypothesis
that the outreach was cross-cultural and defaulting to the DRC missionary model of a century
ago (Munikwa 2011:173-182):

e The RCZ translated its own liturgy, songs and hymns into Chitonga and did not allow the
new Tonga members to develop a liturgy that is relevant and appropriate for their cultural
context. It should be a liturgy that allows them to express themselves as Tonga people,
not as Shona people. This illustrates that the RCZ applies the model used by the DRC
missionaries in planting churches in Zimbabwe.

e The Tonga people was not really involved in their people’s evangelisation. The researcher
agrees with Hedlund (1991:274) who says that mission is not the monopoly of any one
person, group, or structure; it is the obligation of every church and believer. The Tonga
people were involved in the outreaches, but how, and in what capacity, should be
reconsidered.

e The new Tonga Church was not allowed to participate in preparing the plans for their
church and the other building. Just like the DRC missionaries, the RCZ does everything for
the Tonga people.

e The other issues relate to the development of the new Tonga Church’s structure. How does
the new Church, planted as a result of the Binga outreach, relate to the RCZ? The RCZ
should grant space for the Tonga Church to develop. The RCZ must allow the outreach to

2 In this article, a “cross-cultural perspective” means a one-sided approach to the presentation of the Gospel
from one culture to another. Zwana (2007:75) refers to a cross-cultural process as an invasion of one
cultural context by another that takes place with a superior attitude. Saayman (1990:308) contends that
“cross-cultural” implies too strongly that only two cultures are involved in mission and it also bears the
implication that one of these cultures is Christian and superior.
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the Tonga people to grow in line with their cultural context. In the process of developing

the community’s own leadership, the RCZ should take care not to create a paternalistic

relationship between the RCZ Synod and the Tonga people.
In the light of her mission among the Tonga people, the RCZ must critically and constructively
assess the theory and practice of mission that the European missionaries transmitted to herself,
in order to develop a communal-contextual® and missional framework. If the RCZ fails in
analytically evaluating and transforming herself in a communal and contextual way, she will be
irrelevant and not transform the lives of the Tonga people. The argument is that, if a framework
encounters challenges that it cannot address, another framework should replace the one that
fails to address the people’s contextual realities (Mouton 1996:15). As the surrounding culture
changes, the need to reorganise the theological system and interpretive practices arise in order
to communicate the message more effectively to the people within the culture, but without
compromising it (Poythress 1988:160, Cray 2004:13).

In this article, the researcher proposes that the RCZ shifts from a cross-cultural perspective to
an intercultural perspective in her mission calling and vocation. The discussion on intercultural
mission will provide the strategies that the RCZ can follow. It invites the RCZ to discern the next
stages of her missional journey by once again listening to the Bible in a hermeneutically sensitive
way in the light of contextual realities that confront her. The Bible and the Holy Spirit must guide
us on this journey in a context that has changed dramatically and still is continuously changing.

3. INTERCULTURAL MISSION

A new missional framework for the RCZ based on the principles of a Christian intercultural mission
is necessary. Hiebert (1999:383) states that intercultural mission is a very complex process and, if
we fail to understand it, we shall fail to express the Gospel effectively. The premise of this article
is that Christian intercultural mission is rooted in the very being and character of the Triune God
who is a missional God and the origin and author of Christian mission (Bosch 1991:390, Bowen
1996:1). “Mission” means sending (Guder 1998:4). This means that the Church has an apostolic
ministry that stems from Jesus’ apostolic ministry. An intercultural mission is an apostolic
ministry. The Church of Jesus Christ must be on the move and reach out beyond herself if she
wants to succeed in being missional (Bowen 1996:1).

In the history of the church, Christian intercultural mission has been viewed, defined and
understood differently. Some scholars viewed it as a cross-cultural mission. The researcher
does not view intercultural mission synonymous to cross-cultural mission. As noted before, a
cross-cultural perspective is understood to be a one-sided approach of the presentation of the
Gospel from one culture to another. An intercultural mission assumes no sense of superiority
over others (Asamoah-Gyadu 2002:16). It witnesses the Gospel of Jesus Christ with love,
boldness and humility to people who differ culturally. Intercultural mission is deeply rooted in
communities and people’s contextual realities with active communal dialogue, reciprocity and
transformation and is a reciprocal process where the presenter and the recipient of the Gospel

3 The emphasis of a communal-contextual framework is on communal theology, meaning a theology
as holistically reflected and practised in the socio-cultural context of a community of faith. Ukpong
(1999:112) points out that community is one of the fundamental characteristics of an African worldview.
In the Zimbabwean context, a person’s identity is communal and is expressed in relation to others. The
communal perspective of life must be treasured and affirmed as the only basis on which constructive
human relationships can be built in Christian faith (Kritzinger 2002:149,152,156). That which is
communal is holistic or integral; it is collective and interdependent, not individualistic. In Africa, there is
a strong awareness of interdependence, as opposed to the individualism of the European culture. Moyo
(1996:17) states that life can be meaningful only if it is life in communion with, and among, others.
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message exchange roles in a dynamic way (Kgatla 2002:53).

Saayman (1990:316) defines interculturation as a process of partnership and mutuality
through which the cultures of both the evangelist and the evangelised are affected essentially by
communication of the Gospel. In this research, the intercultural encounter is understood as the
mutual participatory process that transforms both the RCZ and the Tonga people through active
communal and contextual dialogue. They are to shape and transform one another. The presenter
and the recipient both communicate and receive in a dialogical process (Kgatla 2002:53). This is
the faith community who actively participates in expressing the Mission of God within different
cultures. The Gospel is enriched through intercultural active dialogue and reciprocity within the
faith community (Saayman 1990:318).

This intercultural process is a Christian mission. This aspect is important because it implies
that the ministry is centred on God'’s reconciliation of the world in Christ Jesus. The researcher
acknowledges that other religions may be, and are, involved in intercultural dialogue. The
intercultural perspective alluded to in this study is viewed in the light of Jesus Christ’s message.
What God meant to his people was incarnated in Jesus Christ’s life (Saayman 2007:138). Paul
says, “For | resolved to know nothing while | was with you except Jesus Christ and Him crucified”
(1 Cor 2:2).

Christian faith is not synonymous with knowledge of the Gospel. It is about appropriate living,
about being, about people’s relationship with God who spoke through Jesus Christ and through
the work of the Holy Spirit (Shaw & Van Engen 2003:4). What is the Gospel? Moyo (1996:1)
defines the Gospel as the message that calls people to faith in Jesus Christ. The aim of the Gospel
is to transform people and their culture through the Holy Spirit. The researcher believes that the
Gospel is God’s redeeming and reconciling love for the world through the transforming power
of the cross and resurrection of Jesus Christ (Jn 3:16, 1 Cor 1:17-18). It proclaims the Kingdom of
God in Jesus Christ to all cultures by the presence of the Holy Spirit. The Gospel is the Good News
of God'’s transformative love for the world. How it is communicated becomes critical.

The art of communicating must relate to the message communicated. Intercultural mission
requires inspiration from within the social context for it to become possible and a reality. It
must be rooted in culture and in the way in which religion is interpreted and experienced in the
Tonga people’s daily lives. One must take care not to impose on the people (Acts 17:3, 18:4). An
intercultural perspective rejects conventional interpretations that regard what took place in the
course of European Christendom as universally normative for Christian history. Interculturality
values cultural locality and ethnic diversity. Cultural identification with the community in the
church is viewed as a necessary aspect of Christian intercultural mission. Paul became what the
people were, in order for them to experience the Kingdom of God (1 Cor 9:19ff). In each new
context the church must die in order to live, that is, sacrifice herself and her cultural form in
order to be re-formed (Cray 2004:89).

The purpose is to communicate the Gospel message faithfully and effectively in a way that
makes sense to the Tonga people. The fundamental questions are: What is to be communicated
and appropriated? How must the Gospel of Jesus Christ be presented to people of a different
culture? The research argues that these questions are essential in developing faithful,
appropriate and meaningful strategies for the faith community that desires to be involved in
Christian intercultural mission in a communal and contextual way.

4. THE ACTS 15 AGENDA AND THE EPHESIAN MODEL

The world’s cultural diversity is becoming more pronounced and complex. The minority
ethnicities are rightly demanding recognition of the validity of, and respect for, their cultures
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(Munikwa 2011:203). The situation in Zimbabwe is no exception. Within such a context, the RCZ
is taking part in the Mission of God. The argument is that the RCZ must develop creative and
appropriate strategies to minister to people of other cultures and she should have coherent,
effective strategies for this intercultural mission. The strategies must reflect the social reality of
the society and thus provide an opportunity for mission.

In the light of our context, the article discusses the Acts 15 Agenda® and the Ephesians model
as the basis for working towards an intercultural missional framework in the RCZ. The story of
Acts 15 indicates the importance of making the Gospel relevant and appropriate to believers in
their own socio-cultural context. Hendriks (2002:1) argues that in Acts 15 the guidelines that
lead the process of the movement and growth of the Christian faith from one place to another is
more prominent than in any other biblical story. Walls (2002:29,32) states that, to remain alive,
the Christian faith must always be translated into human culture. This perspective illustrates that
a cross-cultural approach makes proselytes of a denomination and foreign culture, while the
biblical way helps people to become Christ’s followers in their own context and culture. From
the letter to the Ephesians, one deducts how important it is that, because people are culturally
different, this should not detract from the unity of Christ’s body. All people are reconciled in
Christ who is our Lord. Thus, the balance between diversity and unity should be kept (Walls
2002:72-81).

Jesus entered into, and interacted with, Jewish culture to transform people. Bosch (1991:21)
argues that the Word must become flesh in every new context. The church, sent by Jesus
Christ, must express the Gospel but remain human in order to impact the God-loved world. The
Christian faith was planted in Israel among the Jewish people and culture. When this faith first
encountered the Gentile culture, the question regarding the relevance and meaningfulness of
a Jewish Christian faith in a Gentile cultural context was inevitable. Ukpong (1999:105) explains
that addressing this problem caused misunderstandings, confrontation and conflicts in the early
New Testament church (Gal 1:6-9, 2:11-14, 1 Cor 8:1-13, 2 Cor 11:1-15). This question led to the
Jerusalem assembly of Acts 15.

From the Acts 15 meeting, several guiding principles can be deducted, which the RCZ may
follow.

4.1 “Intercultural” implies a self-critical evaluating faith community

The early church did a self-critical evaluation in relation to the challenges that they encountered
(Munikwa 2011:235). In Acts 15, the church examined how they were doing mission. Bosch
(1991:366) states that repentance must begin with a bold recognition of the fact that, today,
the church in mission faces a world fundamentally different from anything she has faced before.
This, in itself, calls for a new understanding of mission.

In this present period, the way to respond effectively to the RCZ’s challenges is to understand
and undertake mission in a creative and imaginatively new manner (Bosch 1991:366, Kritzinger
2002:145). Discernment becomes critical, as it is the essence of doing theology (Hendriks
2002:8).

In the light of the present contextual realities, the RCZ needs to start from her current
situation. Ecclesia reformata semper reformanda: a Reformed church must keep on reforming.
The researcher agrees with Rutoro and Hendriks (2008:40) when they state that being reformed
implies a continuous process of reforming, of doing theology as a correlational hermeneutical
activity in which the Bible is brought into dialogue with the phenomena of ever-changing
contextual realities.

4 In a keynote address at the 2002 Gospel and Our Culture meeting in Chicago, USA, Jurgens Hendriks
presented the Acts 15 Agenda.
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For the evaluation to be meaningful, the church in the story of Acts 15 had to listen to
the Antioch people who had a different cultural context. As in Acts 15, the RCZ should also
deconstruct their own tradition and not make it binding on new believers with another culture.

4.2 “Intercultural” implies an actively listening faith community

The early New Testament church took into account the needs and challenges that the new
believers, with a different culture, encountered. The church created space for non-Jewish
believers to ask questions and contribute to the church’s agenda (Munikwa 2011:235). The RCZ
should train herself to be an active listener for relevance and effectiveness to become a reality.
Onwunta (2006:266) contends that active listening opens the church up and empowers her
to witness beyond her present experiences. For the RCZ to be a missional church, she should
practise active listening. Onwunta (2006:266) argues that the church has to listen to, and for,
God. He explains that, without listening to God and also the people, a church may never discern
God’s intent. It will be impossible to hear the people’s cries and pains. The missional faith
community must have open ears and a sensitive heart. The argument is that, if the RCZ actively
listens to God and to the Tonga people, the latter will be guided on a journey that will empower
them to address the issues of their culture and context, and experience a deep conversion that
will create the opportunity for the RZC to be likewise transformed by the power of the Spirit.

4.3 “Intercultural” implies being a biblical faith community

In Acts 15, the church critically evaluated herself in relation to God’s intent for new believers
of other cultures. Their discussion in Jerusalem was about Scripture. God speaks to us through
the Scriptures (Bavinck 1960:199). In the process of discernment, the Bible plays an essential
role (Hendriks 2004:29). The proposal to the RCZ is to develop a framework in its intercultural
mission that begins and ends with Scripture - to discern the missio Dei.

The Church should be willing to change and should not feel secure while preserving old
traditions, or be overzealously proud of conservative theology (Rutoro & Hendriks 2008:43,47). In
intercultural mission we should seek to communicate the Gospel effectively by remaining faithful
to the intent of God’s Word (Shaw & Van Engen 2003:xvi). The RCZ should embrace communal-
contextual theology together with its members in order to experience transformation. In reading
Scripture with “the other” one gains a new perspective on God and on one’s own situation and
views.

4.4 “Intercultural” implies a communal faith community

An intercultural framework should be communal. The Acts 15 Agenda demonstrated how
important the participation of the whole faith community is for effectively addressing the needs
and challenges that believers encounter. In the Acts 15 story, the believers from the new church
in Antioch participated in the church’s discussions. The argument is that the African way of life
of ubunthu/hunhu, or communality, should be reinstated in the RCZ’s intercultural mission. Walls
(2002:78) calls this the “Ephesian moment.”

Edwin Zulu (2001:6,7) states that most African societies recognise life as life in the community,
thus to “be” or to “belong” is to participate in one’s community. This means that every person is
responsible to work towards harmony in the community. The communal perspective of life must
be treasured and affirmed as the only basis on which constructive human relationships can be
built in Christian faith (Kritzinger 2002:149,152,156).

The RCZ should assist the Tonga to restore the spirit of interdependence and unity. A Tonga
proverb: Simwenda alike kakamulya kalonga, says: “The one who walks alone by the river
gets eaten.” The Shona proverb with the same notion says: Chara chimwe hachitswanyi inda.
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The Tonga people appreciate the importance of walking with another for companionship and
protection. The Bible says that two are better than one because they have a reward for their
labour (Eccles 4:9,12).

Cultural domination should be avoided at all costs. Paul addressed this in the letter to the
Ephesians (2:11-13), namely that the uncircumcised and the circumcised now are one in Jesus
Christ through his blood. The consequence of the Acts 15 story was a multiracial and multicultural
faith community. Hendriks (2002:4) explains that the Acts 15 Agenda may well lead to diversity
and pluralism on an unprecedented scale, but that it is balanced by the Ephesians’ call to unity.

The methodology that the RCZ now needs is that of participatory action (De Vos 1998:406-10).
The community of believers should be a primary bearer of mission as they are the operational
basis from which the missio Dei proceeds (Bosch 1991:472). The RCZ must work to empower
faith communities to discern God’s will for their own contextual realities (Hendriks 2004:29-30).

4.5 “Intercultural” implies doing contextual theology

Any effort to develop a relevant missional church in the local context needs to regard that context
seriously (Guder 1998:46). The RCZ should inductively develop a missional framework that guides
her outreach to be both integral and contextual. From such a theoretical and biblically orientated
framework, appropriate contextual strategies and actions may develop (Guder 1998:4, Ukpong
1999:101, Hendriks 2004:20). The story of Acts 15 indicates the importance of making the
Gospel relevant and appropriate to believers. The question of circumcision and observance of
the Jewish dietary laws that the believers of Antioch raised concerned the relationship between
the Gospel and a culture (Hendriks 2002:1, Ukpong 1999:104). The question was whether the
Gospel could be expressed within the Greek culture. The Gospel was to be expressed in ways
that were familiar to the people in their contextual realities.

The Acts 15 story indicates that the Gospel should not call for uniformity, but should be
flexible and allow the faith communities to participate in answering their own contextual and
cultural questions. The argument is that the question of the relationship between the Gospel
and culture will always face the RCZ as she participates in the Mission of God. In any culture
worldwide, good, as well as wicked, customs and practices are present. How should the RCZ
address the issue of retention or rejection of the Tonga people’s cultural systems? The researcher
believes that, by means of active communal dialogue and through the Holy Spirit, the Word of
God should guide the RCZ and the Tonga believers in deciding what customs and practices should
be retained or rejected. Usually a newly planted church is better placed to judge in such issues
than the “mother church.” The Tonga believers should seek to have their own form of church in
line with their context (Bavinck 1960:177,178). The RCZ must not be inflexible and paternalistic.

Our theologising should not be fragmented but integrated to be relevant to the people
among whom we live and to whom we minister as disciples of Jesus Christ. It is important to
understand that the African worldview regards all in this world from a holistic perspective (Moyo
1996:20). The Tonga people should receive the space to participate in constructing their own
local theologies. In intercultural mission, the RCZ must be prepared to allow the church, planted
among the Tonga people, to be structured and formed according to their cultural context.
“Contextualising” must mean expressing the Gospel in ways that the people comprehend, and
that challenge them personally and communally (Hiebert 1999:382). Hendriks (2002:4) points
out that the Biblical challenge is not to continue making proselytes of our own denominational
traditions, but to give new believers the freedom to use the Gospel in addressing their cultures.

The Acts 15 story resulted in the Christian faith being rooted in the lives of Greek believers.
Hendriks (2002:2) points out that the new believers could identify with Christianity because it
was translated into their own cultural world. They did not produce two versions of the Christian
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faith, but two standards of living representing two cultural settings. This indicates how two
communities express Jesus Christ in their different cultures but remain united in faith. Everyone
should be able to live the Gospel in their own culture, not in an imposed alien culture.

4.6 “Intercultural” implies a multi-dimensional mission

As argued in this article, the Christian intercultural mission should be perceived as multi-
dimensional. The RCZ must preach the Gospel of Jesus Christ to other ethnicities in a holistic
way. Through displacement, because of the construction of the Kariba Dam,” the Tonga people’s
former sense of identity was profoundly shaken (Tremmel 1994:60). Their marginalized plight is
reflected in nearly every dimension of their lives. The RCZ can play an important role to help the
Tonga to rediscover the important values that they appear to have lost.

The mission of the RCZ should bring wholeness and dignity to the Tonga community. The
RCZ’s evangelising messages should be contextual and integral, being relevant and appropriate
to the needs of the Tonga people. One feature in Jesus’ preaching is that his Kingdom ministry
launched an all-out attack on evil in all its manifestation. Healing the sick, exorcism, restoring
broken relationships and granting forgiveness of sin were signs of God’s Kingdom in Jesus’
ministry (Munikwa 2011:237). This should be the same in the RCZ as, for the Tonga people, these
signs will provide a taste of the future in the Kingdom of God under Christ’s rule and authority.

The socio-economic conditions within the Tonga area breed social ills, such as alcoholism,
jealousy, theft, witchcraft, prostitution and a poor self-image. One of the problems that the
church needs to address is the issue of witchcraft practices and fear of the dead. These practices
are being related to all kinds of illness in the community. Some wrongly believe that witchcraft
and angry ancestors cause HIV/AIDS (Munikwa 2011:153-168).

The HIV/AIDS pandemic is a national crisis. According to the government, there are at least
2500 Aids-related deaths per week. In 2001, the country had a 0% population growth. The RCZ
should be involved in an HIV/AIDS awareness campaign and home-based care programmes. The
church’s policy statement declares that sex should take place within a marriage. Thus, the use
of condoms outside marriage promotes promiscuity. Witchcraft remains a very deep-seated and
harmful practice within the Tonga community and should be addressed by confronting it with
the Gospel (Munikwa 2011:146-148).

The Gospel of Jesus Christ can serve as a valuable means to reflect on traditional practices,
such as witchcraft, fear of the dead and magic, which foster darkness and evil, rather than
light and hope. Jesus’ healing ministry involved the casting out of demons. Likewise, in our
day, healing is one of the characteristics of the missional church (Guder 1998:134). The RCZ is
sceptical about faith healing, a tradition she inherited from the DRC. Such healing is not always
observable, repeatable, and verifiable by scientific methods (Guder 1998:134). The RCZ is to
revisit this theology and tradition.

The research argues that, in the RCZ’s context, an effective way to counter magical powers is
by anointing with oil and laying on of hands (Mk 6:13, Jas 5:14). Because of tradition, this viable
Christian custom is disregarded. This is one of the reasons why people leave the RCZ to join
Pentecostal and African Independent Churches (AICs), which are more relevant to their culture.
People need to experience the demonstration of God’s power and be delivered from demons.
The RCZ should do mission, while acknowledging the gifts of the Holy Spirit that were bestowed
upon God’s church (1 Cor 12:6-7,27).

Through teaching and exorcism, the Tonga people need to experience deliverance from

5 A better understanding of the plight of the Tonga people is provided in the doctoral dissertation of
Munikwa (2011:123-172).
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witchcraft and their fear of the spirits of the dead. The research argues that, although healing is
good, it is not the ultimate goal in the Christian faith. There is need for cultural sensitivity, which
means that we must listen to, and be willing to learn from, the Tonga cultural understanding of
sickness and health (Saayman 1992:40). This should reflect an active intercultural dialogue that
transforms both the Tonga people as well as the RCZ. The research proposes the development
of a communal-contextual missional framework in the RCZ’s healing ministry. As a missional
church, the RCZ’s mission should bring wholeness to humanity, and all the dimensions of mission
must be present in our intercultural mission. In mission, there should be spiritual and physical
unity.

5. PRACTICAL IMPLICATIONS OF AN INTERCULTURAL MINISTRY

In the RCZ’s effort to bring total transformation to the Tonga people, she must network with other
organisations in the area, such as the Binga Development Association, Zimbabwe Farmers Union,
Kulima Mbobumi Training Centre, Catholic Commission for Justice and Peace, the Methodists,
and others groups, to sensitize the people towards being responsible citizens. This can be done
by training them in leadership, project management, civic education, resource management and
better farming methods. The Church can also provide the community with farming implements
and other necessary items.

The RCZ should stand up with, and for, the Tonga people when petitioning the government
to provide potable water and also for irrigation. Because of the low water table in many areas
of Binga, the sinking of boreholes is not viable. The construction of small dams and drawing
water from the Zambezi River is the only alternative. The Tonga people must not be overlooked
in the planned massive Zambezi Water Project, which is intended to supply water to Bulawayo.
The government also has a rural electrification programme, which does not benefit the Tonga
people, who need to play a role in solving problems in their community. According to Tremmel
(1994:58) the Tonga people believe that local government leaders look down on them and
assume that they are ignorant and not intelligent enough to solve problems. Thus, in partnership
with others, the RCZ needs to address and challenge the authorities concerning these matters.

The Tonga should benefit from income that tourism generates. At present, tourism available
to the Tonga can best be described as exploitative tourism. Their education (building of schools,
furniture, books and scholarships) and health facilities should benefit from their rich wildlife and
Lake Kariba’s fishing industries. The RCZ can help to improve the education of their children by
administering carefully monitored scholarship programmes. Thus, the church should speak out
for, and together with, the Tonga community.

The RCZ must be faithful to her calling to the Tonga people and should reveal the signs
of the Kingdom in her deeds of mercy, as was the heartbeat of Jesus’ action; He responded
compassionately to human needs (Mark 1:38-42). He was both God and man. So, the RCZ should
be both spiritual and physical, and should understand the social forces in the Tonga people.
The cultural context frames the organisational setting in which the missional church must
function, but the context itself does not define the mission and message of God’s people (Guder
1998:76). In the midst of plenty, the hardships of their impoverished lives exhaust and frustrate
the Tonga people. Though Christian values call for an ongoing response of compassion and
charity to the Tonga community, years of relief and handouts, despite being inadequate, have
fostered dependence. The concept of equitable distribution of resources in Zimbabwe should
be encouraged. Sharing is an important aspect of the Christian faith (Acts 2:44-45). The biblical
worldview of economic justice is built on each person receiving what he/she needs, so that right
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relationships are restored or maintained (Guder 1998:121).

In an intercultural ministry, the RCZ, in partnership with others, must care for the creation
and formulate a sound ecological policy. Problems of deforestation, soil erosion, pollution and
other ecological problems exist. In partnership with others, the RCZ needs to teach people the
importance of harmony between humankind and the environment. The Church should teach
the society to “fish” without exhausting these resources. Even more important is to teach
Zimbabweans not to pollute the rivers.

The members involved in intercultural mission should be trained in methods of ministering
to other ethnicities. Reed (1985:1) contends that intercultural disciples must be trained and
equipped for their work in order to serve in an effective and relevant way. The research argues
that to build a missional church certainly is not easy and that there are no quick fixes - it is a
process.

The strengths in the evangelising ministry should lie in the local congregation. The practice
that the minister does almost everything should be addressed. The elders and deacons who head
most of the preaching posts in Binga must be empowered. In the RCZ’s intercultural mission, the
Tonga people are to be equipped. Those who want to become citizens of God’s Kingdom will
know, through teaching, how to live under Christ’s kingship.

While the RCZ works together with the Tonga people, the donor and dependency syndrome
must not be allowed to develop - we are to work as equals and so enrich each other.

6. CONCLUSION

In reaching out to the Tonga people, who have a completely different culture and tongue, the RCZ
was challenged. The research pointed out to what extent the church defaulted by implementing
DRC strategies, which she so often had criticized. The research could indicate to what extent
the RCZ outreach and church planting at Binga reveal many characteristics of a cross-cultural
approach.

The missional God calls the RCZ to be a witness of the Gospel in the world. This will be the
case only if we submit ourselves to Christ as Lord and the Holy Spirit. By the grace of God, the
church’s mission should transcend the diversity of ethnic and cultural backgrounds. It should
unite us in seeking the Kingdom of God (Van der Merwe 1982:viii). In ministering to other
ethnicities, the RCZ should be intercultural.

The article highlights the difference between cross-cultural and intercultural strategies and
proposes ways of working interculturally.

Shifting gears will be quite a challenge for the RCZ. In essence, the article proposes that, in
this Church, a theocentric reconceptualisation of Christian mission replaces an ecclesiocentric
understanding of mission. She must move away from being a Church with a mission to become
a missional Church. The Mission of God in the RCZ calls for the communal participation of all
believers. The community of believers should be the primary bearers of mission; they are the
operational basis from which the Mission of God proceeds (Bosch 1991:472).

This is easier said than done. A tension exists that neither this article nor the church in general
has resolved. In an attempt to avoid pl