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ABSTRACT

This abstract gives an overview of the thesis in its shortest from. Every aspect
mentioned, where ever the need arises, is briefly explained. The reason is to provide
the format that is followed in presenting this work. This includes the problem of the
study, literature review, research objectives, research design and research
methodology, findings and the contribution of this study. Some of the main terms are
listed but only the forms of confession are briefly explained. This means that only the

main points of argument are given here.

Human beings, as formed in the likeness and image of God, are commanded not
only to love their Creator but also other human beings. Such love strengthens their
interrelations, interconnectedness and fellowship. Due to the lack of such love these
image bearers are estranged. They are turned to be enemies to God and their fellow
brothers and sisters. In this state human relationships lack agape in consequence of
such estrangement. The attitudes of looking down upon others, creation of inner-
and-out group, conflict, hurt and hostility manifest themselves amongst God’s image
bearers. Human fellowship is hurt and torn apart. To demonstrate this estrangement
and hatred, this study uses the example of the 1857 decision of the DRC. This

decision was intended to segregate believers or children of God along racial lines.

The pastoral healing of racial prejudice and discrimination through confession is then

needed. For the purposes of this study the effect of such pastoral healing will be built



upon the shoulders of the giants in the field of pastoral care and counseling. The
literature review will have two sections. Firstly, the views or perceptions of some
pastoral theologians on healing will be discussed. Each view will be briefly
discussed. Their views demonstrate how each person perceives the role of both
spirituality and religion in curing the distressed and transforming the situations of

brokenness.

Secondly, the pastoral function of confession will be discussed. This function results
in replacing conflict, prejudice and discrimination by practices of unity, justice and

reconciliation between the confessant and the confessor.

The study explains the role of pastoral confession in reconciling those in conflict.
Ipso facto the main aim of this study is to draw guidelines for pastoral care
intervention to those involved in such conflict. These guidelines, when used in the
processes of confession, should heal the hurt in the confessor. It should also restore
the fellowship between the confessor and the confessant. In order to achieve this

fellowship four objectives are explained.

The first objective of the study is to provide an overview of how transgression leads
to brokenness among human beings. The example of the segregation of believers
following the 1857 decision of the DRC is used. This objective shall be argued on the
basis that the DRC is perceived as a member of the family of the true churches. In

this thesis the definition of the true church and its members follows the Canon of



Dort. According to Canon of Dort, Article XXIX, the following are the marks of the

true church

“if the pure doctrine of the gospel is preached therein; it maintains the pure
administration of the sacraments as instituted by Christ; if church discipline is
exercised in punishing of sin; those who are members of the true church
should avoid sin and follow righteousness, by loving the true God and their

neighbour.”

This embodies the expectations from an individual faithful and committed member of
the DRC. The 1857 decision raised doubt about the DRC's standing as a true church

and the DRC family’s relations have been surely affected by it.

The second objective of the study is to investigate the motives behind the current
brokenness among the believers. For example the reasons why the believers or
members of the DRC family of churches are still in disunity. This objective is
presented in the light of Article XXIX, the other mark of the true church which is “by

loving the true God and their neighbor.”

The third objective of the study is to develop a pastoral understanding of
reconciliation in terms of a practical theological perspective. The call of Christians
which is to love “God and neighbor” is strengthening the reconciliation. Such

reconciliation nurtures fellowship and one anothering.



The last objective of the study is to formulate pastoral guidelines that would be

conducive to fellowship and healing for the confessor and confessant.

For this thesis to achieve its aforementioned objectives, the qualitative research
inquiry is employed. This is based on the fact that confession is the means of healing

the confessant from the distress of guilt.

The literature review shall serve as one technique of collecting data. Such data will
need to be processed for the purposes of our objectives. Based on the context of this
research two types of data processing are used simultaneously. Firstly it is the
MEET process. The MEET data processing is explained in chapter one. The MEET
process unfolds, explains and covers the whole history of the effects and affections
of the 1857 decision within the DRC family of churches up to date. For the limited
space for the primary research question here this history is not fully narrated.
Moreover the MEET process summarises and includes all four objectives of this
study. Lastly it is on the basis of the MEET process that the four stages of organic
pastoral reconciliation are the resultant in this thesis. They are explained in section

4.2.0of chapter four.

Secondly cross-disciplinary methodological models of interpretation are discussed.
Amongst such models the Chalcedonian model of interpretation is preferred. It is so
because pastoral care and counseling, in the processes of confession, it has to

deconstruct or undo the harmful religious discourses. This is expected of it if it needs



to be part of therapeutic endeavours. Moreover, the pastoral counselors themselves
have to respectfully handle the concepts and wisely use the skills offered by other
disciplines. They need to view this as part of their functional development and
enhancement. For example this thesis uses humanistic and social psychological
background to achieve its objectives. This background is explained in sections 2.7.3.

to 2.8. of chapter one. Hence the Chalcedonian model of interpretation is preferred.

The primary and secondary research questions are guided by the following terms
and their etymology is given in section 1.8. of chapter one. They are pastoral care,
confession, metanoia, shame, organic, koinonia, and sacrament. Since the research
is based on the role of confession, it is adequate to mention that there are main two
types or forms of confession, namely legal and religious confessions. For the legal
form of confession, inter alia, police procedures and the Constitutional provisions are

briefly explained.

As the main focus is on the function of the religious form of confession, the following
are explained when deemed necessary. That is, the pastoral encounter of those
involved in confessional processes is characterised by (a) remembering and sharing
of stories, (b) confession is both therapeutic and transformative, and (c) pastoral
confession is communicative and performative in reaffirming the newly realised

identity. Hence the concept of shame needs a short description.

This thesis argues that shame is a response to the failure of the DRC to live up to



her own ideal. This ideal was established by the triune God for His church. Shame is
awareness of one’s own-deficiency. The confessant disappoints him/her in not
meeting his/her own proper ideals. Such disappointment stretches to the whole
society. Any transgression should cause shame because it is a violation not only of
God’s will but also of social norms. Social norms include fellowship where there is
unity, justice and reconciliation. Shame reflects one’s self-image. The shame
experience involves one’s whole person in his/her vulnerability in ways that guilt

does not.

This thesis uses DRC as the confessant in achieving goals. It also finds out that
confession plays a vital role of healing within individuals, in the corporate world, in
politics, etc. Firstly, the individual confessor has to unleash a confessant from guilt
by creating a comfortable relational encounter between them that encourages the
confessant to confess his/her guilt. The relief experienced by the individual
confessant leads and results in fellowship, where self-emptying love,
brotherhood/sisterhood, trust and embracing of each other become fundamental.
The function of confession also ties and tightens fellowship among individuals which

results in the externalisation of one’s faith.

Secondly, the lived, externalised faith is characterised by values of orthopraxis.
Orthopraxis here means doing the right sort of things. Orthopraxis includes accepting
another person as me. This orthopraxis is characterised by one anothering. This
means | have to love and embrace others as | do myself. This has to be so because

externalised faith raises a person into a new life with the risen Lord and Saviour.



Through the work of the Holy Spirit such a person is born anew as a child of God.
Such individual lives in the family or communion of God and has to live like a child of

God.

Lastly such a life typically illustrates living or indwelling in pastoral communion or
fellowship. Pastoral communion is relational in its nature. In pastoral communion
individuals encounter and embrace each other in the presence of the triune God. If
pastoral communion is relational and those involved encounter and embrace each

other, this means, they are one anothering each other.

The contribution of this study on the role of confession in bringing organic pastoral
reconciliation among people living in conflict culminates in one anothering. One
anothering means those involved celebrate each other. It is so because such
reconciliation is neither structural nor materialistic. By being organic means those
involved witness each other as they live or indwell in relationship with one another.
The fellowship of the self and others is communion. Actually in pastoral one
anothering there is no longer the self and the other, but only one being. This pastoral
one anothering is a fellowship of self-emptying in order to live for and with the other.
The other lives in the self as does Christ. That is why in this pastoral fellowship

prejudice and discrimination can have no place.

The one anothering is the characteristic of organic pastoral reconciliation. Organic

pastoral reconciliation is based on the vicarious act of Christ for us. Organic pastoral



reconciliation is linked to His cross and resurrection. This is where the intense
compassion of God was demonstrated with the accomplishment of the arrogation of
sin, death and suffering. This thesis understands that pastoral care will loose its
guarantee and distinctive character if it lacks Christ's justification. It is important to
begin with this understanding because, pastorally, church and community reflects
the nature of communion as the fellowship in which people listen to one another as a
form of mutual support, care, and edification. Without this pastoral care will "become

subject to the vicissitudes of the human emotions" (Louw, 2004: 52).
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Chapter One

A PASTORAL JOURNEY IN A PROBLEM-SATURATED FELLOWSHIP.

(Mapping journey of the MEET process).

1.1. INTRODUCTION

To confess is to acknowledge guilt before God and fellow human beings. The act of
confession emanates from awareness of guilt and serves to restore damaged
relationships. It is naturally difficult to confess one’s wrongs, and, in doing so, to
render oneself vulnerable to censure. For Christians, however, within an
environment, of pastoral concern, confession is essential for the enhancement of
fellowship and for the ongoing reconstruction of a believer’s integrity and a better
society. Anyone seeking to resolve conflict through the pastoral function of

confession should be properly motivated. Confession does not come cheap.

Ecclesiastical conflict among Christians in South Africa has caused hurt. Christians
of different colour, language and culture have hurt each other despite sharing the
same Christian background and ecclesiastical traditions. It is suggested in this study
that the Dutch Reformed Church (DRC) has hurt the other member churches of the
DRC family. The DRC, accordingly should become the confessant and the other
churches in the DRC family, should be open and receptive to hear the confessant’s
confession. As Boesak puts it, “within the [Dutch] Reformed family racism has made
it virtually impossible to share in...that most significant act within the community of

the faithful,...of the unity of the Body of Christ, the Lord’s Supper. And so white and
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black [Dutch] Reformed Christians miss the meaning of the sacrament which Calvin
so much wanted to impress upon our minds” (Boesak, 1987:7). Boesak’s
observation concerns the DRC’s decision® to segregate believers from each other.
This not only affected the DRC family negatively but also the ecumenical church and

the wider society of South Africa.

1.2. THE RESEARCH PROBLEM

This study accepts that human existence is lived in communal relationships. It also
accepts that human beings are sinful and do commit transgressions against other
human beings and their environment. Individuals and groupings both commit
transgressions. Transgressions against others are the concern of this study. The
fabric of human-to-human relationships in close mutual fellowship? (koinonia) is
destroyed by the transgressions people commit against each other. Yet those

relationships-in-fellowship need to be restored.

Transgressions impact negatively on the well-being of any fellowship and that of the
church as well. They give rise to hatred, prejudice and discrimination among God’s
people. Both perpetrators and victims became hostile to each other. The Heidelberg
Catechism teaches that people are “prone by nature to hate God and neighbour.”
This inclination always threatens koinonia and causes spiritual, emotional and
physical hurt. We naturally tend to hurt each other. The rule of hatred and prejudice
(a) separates believers, (b) ruins koinonia and (c) directly counters the believers’

own basic beliefs and Christ's teaching as found in Matthew 22: 37-39, which

! This decision, which Boesak is referring to, is quoted in paragraph 1.2. of this thesis.
> The explaination of “fellowship-koinonia” is given in paragraph 1.8. of this thesis.
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instructs believers to love the Lord God above all and their neighbours as

themselves.

Christians not only understand biblical truth, love your neighbor as you love yourself,
differently but then go on to judge each other unfairly and unlovingly. Indeed,
animosity and bitterness may fester unresolved for generations. This study considers
the institutionalised segregation of believers since the 1857 directive of the DRC
Synod to be a source of tremendous subsequent pain. This was the decision:
“the Synod considers it desirable and Scriptural that our members from the
Heathen be received and absorbed into our existing congregations wherever
possible; but where this measure, as a result of the weakness of some,
impedes the furtherance of the cause of Christ among the Heathen, the
congregation from the Heathen, already founded or still to be founded, shall
enjoy its Christian priviledges in a separate building or institution”

(Kretzschmar, 1986:2).

According to Rhoodie and Venter (1959: 125), separate services for individual racial
communities if the circumstances would justify it, was meant to be a temporary
measure. But this temporary measure became, according to Kretzschmar (1986: 2),
a permanent rule of segregation within the Body of Christ and in society at large, a
rule that contravened God’s will for His family. The DRC failed to feel shame about
this decision and instead continued to espouse it. For example, in her mouthpiece,
Die Kerkbode, the DRC once said “as a Church (DRC), we have always worked
purposefully for the separation of the races. In this regard, then, apartheid can

rightfully be called a Church policy” (Die Kerkbode, 1948:664-665).

12



1.3. LITERATURE REVIEW

This study could not find its path if it did not take a journey with already conducted
studies on the effectiveness of pastoral counselling on the health of God’s nation.
This was essential so as to understand the effects of confession on the beliefs,

relationships, behaviour, and mental and physical health of human beings.

In order for this understanding of the effects on confession to be achieved, a
mapping of the literature was necessary to be conducted. In this act of mapping
three sub-sections are illustrated in this section. First, some specific scholarly works
will be provided. They assist the researcher to understand how spirituality, faith and
religion have been used to transform the unfavourable situations of people. The
name of the scholar of theologian shall be given and below the name will be the brief

discussion of his/her point of view.

Second, four practical theological interpreting models are briefly discussed. They
guide the research in the route of mapping the problem of the segregation of
believers and how the brokenness in the problem saturated relationship can be
externalised. These models also undergird the practical theological interpretation of
documents and biblical texts used in this study. Again in this sub-section, as
aforementioned, the name of the theologian shall be given and followed by the

summary of the major facts or points of the model.

Lastly, this section will present the role of confession in reconciling people living in

distress. Such process includes repentance, redemption forgiveness, and
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communion. Now the attention will be given to the presentation of some specific

scholarly works.

1.3.1. Some specific scholarly works
This sub-section focuses on the studies already conducted by different theologians,
where these theologians discuss healing. They approached the effect of healing from
different perspectives. What is found by this study being the common denominator to
all is that they demonstrate two issues, namely

« How spirituality is incorporated into the counselling processes, and

« Share views on healing in a variety of spiritualities.

It should be note, in this sub-section, that to some degree the term pastoral
counselling will be replace with the concepts of “spirituality” or “religion’. These are
the concepts used by the authors in their works. This thesis looked into the works of
Miller, Miller and Martin, Genia, Kelly, Griffith and Elliott-Griffith, and Elliott-Griffth.
Moreover the name or names of the authors of each work will be used as the sub-

heading and thereafter their work is summarised for the purposes of this thesis.

1.3.1.1. Miller

Miller defines spirituality as a way of life which “moves the individual toward
knowledge, love, meaning, peace, hope, transcendence, connectedness,
compassion, wellness, and wholeness. Spirituality includes one’s capacity for
creativity, growth, and the development of a value system” (2003: 6). According to
Miller the role of a pastoral therapist is to assist the counsellee in developing a

spiritual identity which will strengthen the counsellee’s self-care and care for others.
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This means pastoral counselling is a life helping skill which aims at capacitating both
the confessant and the confessor as a coping resource for dealing with the Sitz im
Leben. The healing effects of pastoral care and counselling include obtaining
knowledge, connecting emotion to transcendence, and living wholly within a value

system.

1.3.1.2. Miller and Martin
The work of Miller and Martin helps this study to understand the multi-faceted
relationship between the individual’s, or even group’s belief and behaviour. In the
article which Miller contributed with in this anthology, Miller suggests that “both
cognitive and religious perspectives [of the integration of spirituality in therapy] are
concerned with the implicit belief systems by which behaviour are governed” (Miller
& Martin, 1988:44). In their work, Miller and Martin, suggest that the collaboration
between belief and behaviour will remain helpful in transforming situations

* View healing as an exploration of beliefs and their consequences,

» Assesses the results against the individual’s norms and values,

« Tries to change the individual's beliefs better in order to pursue the

individual's purpose and higher-order values,
* Not insists on the individual’s beliefs being overly verifiable, and
* Accepts and honours the absolute core beliefs and values of the

individual.

The behavioural therapists under discussion suggest that pastoral counselling in
nothing else but a natural part of a human being’s mental apparatus. Such mental

apparatus have measurable effects on the counsellee’s behaviour. As a result these
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behaviour therapists managed to compile a list of behaviours which are based on
mentally healthy spiritual values. They include assuming responsibility, coping with

stress, and being able to accept failure.

1.3.1.3. Genia
Genia finds a distinction between faith and religion. For Genia “faith refers to the
individual's way of responding to a transcendent power...while religion helps many
people to nourish an express their faith, religious belief or practice is not
synonymous with faith itself” (Genia, 1995: 5). Her definition of faith seems to be
developmental in nature. This means an individual spiritual journey starts at
egocentricity and dogmatic fixation and it ends up at inclusivity and moral maturity.
For Genia such faith will be well developed and reaches its maturity through five
stages. They are,

* Egocentric faith,

« Dogmatic faith,

« Transitional faith,

* Reconstructed faith, and

* Transcendent faith.

According to her the egocentric and dogmatic stages of faith are harmful to the
individual and the last three are therapeutic stages. This developmental perspective
assists in realising that faith of every human being develops from egocentricity and
dogmaticism and ripens at tolerance, moral maturity and interpretations of the
meaning of life. Such interpretations are both private and traditional. For the

purposes of this thesis the combination of psychotherapy, counselling and faith
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practice can pastorally guide the counsellee towards spiritual maturity and mental

health.

1.3.1.4. Kelly
Kelly’s working definition of spirituality/religion distinguishes between religion
counselling and religious counselling. For example the latter aims at dogmatic
righteousness and conversion. He defines spirituality as “the active, spiritual search
for the meaning and betterment of life, and religion is the codified, institutionalised
and ritualised expression of people’s connection with the Ultimate” (Kelly, 1995: 4-5).
For Kelly a helping religious discourse should

« Enrich and develops the life of the believer,

+ Promote the believer’s personal and social well-being by helping him/her

to control emotional distress, and

* Give the believer a space to be functional in all areas of life.
This means a transforming spirituality in therapy deal with the human being in a
holistically approach. That means it will include the development, well-being and

functionality of the person who is in the unfavourable situation.

Here Kelly explores the therapeutic importance of spirituality within therapy as a
process to develop the counsellee. He suggests this because he believes that a
counsellee, by nature, is a relational being. This means any healing process which

hinders such development is harmful. It renders the counsellee dysfunctional in life.

1.3.1.5. Griffth and Elliott-Griffth

For Griffth and Elliott-Griffth faith or spirituality is “a commitment to choose, as the

17



primary context for understanding and acting, one’s relatedness with that is...and

includes relationships between oneself and other people, the physical environment,

one’s heritage and traditions, one’s body, one’s ancestors, saints, Higher Power, or

God” (Griffth & Elliott-Griffth, 2002: 16). Griffth and Elliott-Griffth suggest that healing

spirituality should be portrayed in real relatedness, be expressed through language

(should be dialogic) and be lived in a relationship. This type of spirituality distinct

itself from psychological and physiological ones. Their argument can be summarized

as follows,

. In the spiritual domain the context for understanding and acting chooses
its relatedness. It is either interpersonal or intrapersonal. When
interpersonal the believer deals with the fellowship with the other. This also
includes the cosmos. Intrapersonal relates the believer with God or other

non-material beings.

. In the psychological domain the context for understanding and acting is
choosing individual from a holistic approach. It deals with whole self with

intentions, choices, plans, desires, and behaviours.

. In the physiological domain the context for understanding and acting is
choosing somatic relationships. Such relationships with the body
elements/parts include muscles, bones, hormones, neurons, and
neurotransmitters.

Such distinction attempts to deconstruct things which are harmful to relationships but

reconstructs them to be the healing ones.
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1.3.1.6. Elliott-Griffth

Elliott-Griffth in her article she furthered this view by identifying four discourses of

certainty about God and describes their deconstruction in therapy. Here | wish to

only mention the four certainties:

. Certainty 1: | know what God is like for you because | know your religious
denomination

. Certainty 2: | know what God is like for you because | know what your
language about God means.

. Certainty 3: | know what God is like for you because your image of God is a
reflection of your early attachment figures.

. Certainty 4: | know what God is like and you need to know God as | do.

These certainties give us another direction and way of dealing with the counselor-

counsellee relationship. In order to heal the counsellee the relationship becomes

important and the counsellee should be respected. The counselor should respect the

counsellee’s spiritual identity. Such approach will develop and enhance the

functionality of the counsellee in the broader context of life.

In summary

The study will show that pastoral care endeavours to find new ways to realise the
function of confession because confession is a source of relational enrichment.
Dealing with emotions and the roots of feelings of guilt and shame is very central to
pastoral confession. The centrality of pastoral care in helping people in distress
should help to make unity, justice and reconciliation visible in the lives of confessant

and confessor both.
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1.3.2. Practical theological interpretive models

This sub-section precedes what is later discussed in the research design and
research methodology that this thesis is a qualitative research design. It also uses
the views of the giants in this field. This then requires that an in-depth look should
also be given to the interpretive models that are used by other practical theologians
in processing the data. Four models shall be briefly discussed in this sub-section,
namely the communicative model of rationality, spirituality discernment as pastoral
norm, Browning’s practical theological ethics, and practical theological

transformation practice.

1.3.2.1. Communicative model of rationality: Osmer’s view

Confession and their implementations involve are may call the art of steering. The art
of steering in the relationship of the confessor and confessant and the pastoral
counsellor cannot ignore the theoretical interpretation of the problems of both the
confessant and the confessor. For that interpretation enables the pastoral counsellor
to guide both of them, individually and together, taking responsibility and
accountability for their individual and communal problems. They should acknowledge
the particulars of their broken relationship. The pastoral counsellor needs to “sift
through the various theories and discern those that offer the best arguments and will
be the most helpful” in the situation of both the confessant and the confessor

(Osmer, 2008:101).

Amongst the most involved theories about the process of pastoral confession is of
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communication. According to Osmer pastoral counselors, involved in the pastoral
interventions relating to confession in conflicting situations, should consider the
communicative model of rationality. This model has three fundamental

characteristics. They are discussed as follows:

Firstly, the model views reason as a special form of communication in which
people offer arguments for a particular set of claims. On daily a basis, people
make assertions and continue in life. Osmer says, in the practical theological
interpretation setup “rationality is the activity of offering good reasons to support our
assertions, especially when others challenge them or ask us to unpack what they
mean....[R]ationality is a form of communication in which people offer reasons to

others in support of their assertions” (Osmer, 2008: 102).

Secondly, forming and communicating good reasons for one’s claims is
always from a particular perspective, or position. In illustration the point in terms
of alcoholism, Osmer explains that different scholars have different perspectives on
the subject, its causes and results. Hence it is that “in rational communication, all
people who argue for a particular set of assertions do not share one universal
perspective....instead [E]Jach theory makes its case from a particular point of view,

and the wise guide will do well to attend to this perspective” (Osmer, 2008: 103).

Third, theories in a communicative model of rationality are viewed as fallible.

“Rational communication, thus, requires epistemic humility. People may argue

passionately for their point of view, but in the end, unless they are willing to
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reconsider their position in the light of the perspectives of others, they have
not really entered into the process of rational communication. They must put
at risk their own point of view to gain a closer approximation of the truth.
Theoretical interpretation by the interpretive guide, thus, requires a willingness
to enter the tension between various theories, recognising that they are

fallible” (Osmer, 2008: 102).

Pastorally all those involved in the process of confession will to a certain extent
make claims as to why the koinonia is so negatively affected. Blame shifting will be
there to some degree. Hence the elements of the communicative model of rationality
are essential. All involved reason about the situation. They each need to make this

perspective known to the others in order to forge organic pastoral reconciliation.

1.3.2.2. Spirituality discernment as pastoral norm

Within the activities of the pastoral practice of confession, awareness of brokenness
within the koinonia of believers, discernment for those involved in the act of
confession will require seeking the guidance of the triune God towards an improved
situation so that those involved can honestly consider the evidence brought into
discussion by both the confessant and the confessor. Again, those involved also
need to carefully sift the communicated evidence to determine what ought to be
done in their situation. In a formula: sifting and sorting out what is and what ought to
be done plus a weighing of evidence equals to discernment. The actions and
activities reflected in this equation are informed and guided by God’s will. Dietrich

Bonhoeffer has much to teach us about discernment.
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1.3.2.2.1. Bonhoeffer’s hermeneutics of discernment: Dahill’s presentation

As Dabhill points out that Bonhoeffer sees discernment as involving two movements.
The first movement is characterised by both the claim not to know and the claim of
certainty in hope. According to Bonhoeffer discernment is “simply the admission that,
in reality, we don’t know” (Dahill, 2005: 28). The premise here is to “put aside our
self-confidence and certainty about what we ought to do. We might travel several
paths, and it is not clear which we should take” (Osmer, 2008: 138). Even though all
those involved in confessional paths, no one might know what they ought to do. All
they need to do individually and together is to submit to each other and to God, to be

humble to each other and before God and put their trust in each other and in God.

The second movement is that of demonstrating absolute dependence on God with
everything in life and death. According to the Heidelberg Catechism no one is his or
her own but everyone is Christ’'s. Hence, according to Bonhoeffer in this movement
people individually and communally continuously seek the will of God. According to

Dahill, Bonhoeffer grounds this movement in three practices. They are

1.3.2.2.1.1. Scriptural listening: attending daily to the living Word, which comes to
us through the study and prayerful reading of Scripture,
1.3.2.2.1.2. Confession and radical truth telling: opening our hearts to trusted
friends, who may save us from self-deception and help us to
distinguish God’s guiding voice from other voices, and
1.3.2.2.1.3. Loving and being loved: discipleship as loving others in personal
relationships and communities is a grounding point and focus of

discernment; it is here that we learn to recognise Christ in the concrete
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other, especially those who suffer present day crucifixions of poverty,

violence, and oppression (Dahill, 2005: 28).

Pastorally Bonhoeffer's hermeneutics of the spirituality and practices of discernment
raises a concern about how those involved in the pastoral process of confession will
“‘be able to sort out words to offer to suffering of others...unless they first have
admitted that they do not know what they are to say and do and in humility and trust,
actively seek God’s guidance?” (Osmer, 2008: 139). In this way the practices of
discernment within the communicative model of rationality is an essential building
block of organic pastoral reconciliation in the work of pastoral confession. This is
because the spirituality and practices of discernment in the act of pastoral confession
for the organic pastoral reconciliation “provide a point of connection between God'’s
Word of judgement and grace in Christ Jesus and the specific social conditions,
events, and decisions...” (Osmer, 2008: 139). Therefore all those involved in
pastoral confession should remember that they are all created in the image of God
and need to treat each other with respect in personal relationships and with justice in

the social order.

1.3.2.3. Browning’s practical theological ethics

Browning used both, Gadamer’s hermeneutics and ‘Ricoeur’s ethics in deeping his

theory of practical theology.
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1.3.2.3.1. Practice-theory-practice model

Browning highlights very important implications of interpretation for application. He
suggests that application or the ultimate goal does influence interpretation from the
start. In short the ultimate goal does not emerge at the end but it exists from the

beginning, throughout the process. Hence his phrase practice-theory-practice.

1.3.2.3.2. Values and norms

Browning stresses that people’s current practices are saturated by values and
norms. These values and norms at times are found to be in conflict with the
preferences of the individuals. Therefore, he believes, the pastoral counselor needs
to “develop ethical principles, guidelines, and rules in the normative task of practical
theological” intervention in situations of normalising conflict through confessional

acts (Osmer, 2008: 149).

In situations of reconstructing the broken relationships of close mutual trust those
involved need to implement their ultimate goal of organic pastoral reconciliation from
the beginning of the confessional processes. They also all know and weigh the

values and norms of the confessional process against their personal preferences.

1.3.2.3.3. Role of ethical norms in a practice-theory-practice model

From the work of Ricoeur, Browning comes to the following three conclusions in

relation to the moral life of human beings. They are

« Identity-shaping ethos: This type of ethos constructs the community’s moral
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fibre,

+ Change of attitude: Towards better life models, practices, human-to-human
relationships and narratives,

* Universal ethical principle: The community tests its moral practices and
vision against other moral ethics. The community also accepts responsibility
of moral claims of others outside the particular community, and

* Practical moral reasoning (phronesis): This typical reasoning is essential in
implementing the moral principles and commitments to particular

circumstances.

These norms for moral living are relevant for confession too, especially the universal
ethical principle. Those involved in the confessional practice should test/mirror
themselves against this principle by asking themselves the following questions. Does
each party consider the moral worth of others to be equal to their own? As both the
confessant and confessor are in conflict right now, can they commit themselves to
fair and open pastoral guidance? Can each of them enter these pastoral paths and
procedures being motivated by sympathy and empathy with each other, even though
are in disequilibrium? Prejudice and discrimination teaches human beings “to put the
interests of their families and local communities above those of other people”
(Osmer, 2008:150). This leads to the significance of testing moral practices and

norms against and by the light of the universal principle.

1.3.2.3.4. An ethic of equal regard: Browning’s model

Browning’s view is based on two biblical or biblical golden rules, namely, a human
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being as imago Dei (image of God) as per creation narrative and Jesus Christ’s
injunction to “love your neighbour as you love yourself’. The creation narrative
teaches that all human beings regardless of race, gender, colour and language are
created in the image of God. From this narrative it is self-evident that they are worthy
of dignity and honour in human-to-human relationships. This is also at the heart of

Jesus’ call to love one’s neighbour as oneself.

This ethic means that love, respect, honour, and dignity of our neighbours are not
less or more than for/of ourselves. Osmer clearly explains the ethic of equal regard
as portraying “love as mutuality in personal relations in which respect for oneself and
respect for others are balanced. It also affirms the fair treatment of people in social

relations and institutions” (2008: 151). Browning elaborates as follows:

“l hold that the love ethic of equal regard has crucial relevance for domestic
violence. Not only should this ethic restrain all violent acts in the name of
mutual respect, but it should function to empower the weak to demand that
they be treated as ends —as children of God- and never as means or objects
of exploitation. The love ethic of equal regard is not an ethic for the
submissive, weak, and downtrodden...[l]t is an ethic of empowerment that can
undergird the demands for equal respect expressed by women, minorities,

and exploited children” (Browning, 2007: 378).

1.3.2.4. Practical theological transforming practice: Graham’s model

Graham approaches normativity in the postmodern context by her concept of
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practice.

For Graham the postmodern context is characterised pluralism,

fragmentation, and skeptism. Hence she points out normativity in transforming

practice. Her normativity is not prescriptive but reflexive. As she puts it

“Principles of truth and value are not to be conceived as transcendent eternal

realities, but as provisional —yet binding- strategies of normative action and

community within which shared commitments might be negotiated and put to

work. Ethics and politics therefore become processes and practices, rather

than applications of metaphysical ideals” (Graham, 1996:6-7).

According to Graham three aspects are crucial to transform practice:

1.3.24.1.

1.3.24.2.

1.3.2.4.3.

New knowledge and values: In the light of this principle the transforming
of practice through the ethics love manifests new knowledge and values in
the communities of faith. It means the love ethic is the knitting needle
which produces new knowledge and values. These cannot be found

anywhere else except in communion.

Human liberation and love: This transforming practice always strives for
freedom and self-emptying love amongst the images of God. It will always

nullify and defeat domination of one by the other.

Transforming practice: The transforming practice will never be complete
unless it confesses the triune God. This disclosure can never be true
without availing true knowledge and deeper understanding about the living

and saving God. Even so its completeness is only accomplished in not
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limiting its witness and meaning to the Body of Christ but expanding

beyond it of the whole world.

Hence Graham writes:
“The process of going beyond the situated and concrete in the
encounter with the other may also serve as a metaphor for the human
experience of the transcendent. It speaks of an encounter with
transcendence and authentic faith at the very point of loss of certainty
and self-possession: divine activity and presence are encountered in

the mystery of alterity” (1996: 206-207).

In summary

In a pastoral encounter for purposes of confession those involved need to talk to
each other so that they can all discern. When they discern they need to seek the
guidance of the triune God. In this pastoral setup they realise that I-is-we and we-is-I.
By so doing they will be affirming the fair treatment of each other. These models will
also assist in building up the organic pastoral reconciliation. Now an attention needs
to be given in looking at the pastoral function of confession in achieving organic

pastoral reconciliation.

1.3.3. Pastoral confession
The pastoral function of confession as the actual action should not focus only on
keeping the vertical relationship healthy but it should also work very hard to maintain

good horizontal relations. Together they reflect the reconciliatory function of
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confession. Reconciliation is “to restore friendship or harmony, settle, resolve
differences, or to cause to submit to or accept” (Woolf, 1973: 965). For this study the
main aim and function of pastoral confession “is to bring people together in such a
way that they may begin to deal with their conflict in the midst of their tension”

(Masango, 2005: 138).

The goal of a pastorally effective function of confession, which is to reconcile, is “the
realisation of the new creature or new world in Christ” (MUller, 2002:40). The
following Christian fundamentals need to be mentioned here. It should be
remembered that the meaningfulness of such ‘realisation’ can only be celebrated
after repentance. Repentance does away with the consequences of violating norms
for living. “If we confess our sins, He is faithful and just, and will forgive our sins and
cleanse us from all unrighteousness” (1 John 1:8-10). Moreover such ‘realisation’
follows the expiational act of atonement. In such an act God “recognises that a
hindrance to right relationships has been created by sin and that this can only be
removed by means of atonement ...to God” (Buttrick, 1986: 310). Redemption
entails the permanent restoration of valuable relationships (John 3:16). This study
will not disregard the fact that the call for liberation by liberation theologies was a call
away from political and economic bondage; nor that feminist theologies have added
the need for emancipation from patriarchy and lastly, that African theologies too
‘have been attracted to the notion of a deliverance from, and a victory over, euvil
forces that threaten to disrupt the wholeness of society” (Dwane, 2000: 56). Here
salvation is “to experience solidarity and companionship amidst suffering” (Makhulu,

2001: 378).
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From a pastoral care perspective the ‘new world in Christ’ signifies that in Christ is
(a) that which can remove the ill effects of sin, (b) that which can release a person
from the burden of the guilt of sin, and (c) that which reconciles a person to be at
peace with the Triune God and fellow human beings. “Any [expiated] person...in
Christ...is a new creature...all things [in him/her] have become new” (2 Cor. 5:17).
Additionally the urge to confess is rooted in the fact that shame “has no remedial
power because it affects the whole inner self of a human being” (Wainwright, 1997:
150). It makes a person to feel wrong to the very foundations of his/her being. As
Potter-Efron and Potter-Efron point out, “shame is the most hidden of emotions,”

(1999:18).

Christian faith should instil in believers such attitudes as conduce towards
reconciliation, such as a readiness to forgive and a willingness to suffer rather than
to insist on supposed rights, and to behave justly. Then pastoral care and encounter
can lead to effective reconciliation between conflicting parties. It needs to be borne in
mind that effective reconciliation requires that “the adversaries first need to become
equal before they can be expected to reach out to one another in a spirit of
reconciliation” (Koka, 2003: 11). As Maluleka observes: “reconciliation is inextricably
linked to justice and can only be achieved with the establishment of a just order”
(Maluleka, 1999: 237). In other words, atonement offers sinners a powerful

opportunity to reconcile, with each other and with God.

Pastorally the breakdown of relationships is not desirable. Rather, the confessant
should “confess guilt and show remorse and offer compensation without making

further accusations” (Boraine, 2000: 149). Then the confessor should reciprocate
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with unconditional forgiveness which would address the evil at its human origin.
“Forgiveness is an action in which one indicates to someone that the continuation of
the relationship is more important to the one who forgives than the real damage
done by the one who is forgiven” (Boraine, 2000: 77). It allows both parties to say:
Let us start afresh. It is on these foundations that this study will argue that the praxis
of faith and the sacraments have, jointly, a pivotal role to play in the processes of

pastoral care and encounter amongst human beings.

Both confessant and confessor should be made aware of “how a life of communion
is sustained and even renewed by God’s grace, under the Spirit's guidance, and of
the fidelity of God’s promise to lead us into all truth” (Tanner, 2010:406). Both must
ask themselves: what does believing in the Trinitarian God imply for my life of
service and mission? They need to choose for ready fellowship of the whole
communion of believers. After all, Christians need to witness together and leave the
‘I have no need of you” behind. The pastoral act of confessing transgressions should
assist both the confessant and confessor to learn from each other, to engage in
dialogue, to grow in discernment, and to interrelate and live in connectedness ino

seeking the mind of Christ for themselves-as-bound-together in koinonia.

If a group having wronged others recognises that it is estranged from God and from
fellow human beings then they can accept God’s invitation to make things right (Col.
1:21-23). The perpetrator must recognise that it is because of sin that the
relationship with God and the victims of wrongdoing is one of hurt. The perpetrator
should see Christ’s death on the cross as the action that repaired his/her relationship

with God and with fellow human beings. Hence, within the context of pastoral
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reconciliation the perpetrating group no longer sees the victimised group as the
underdog but as being in image of God. Hence Louw suggests that “pastoral therapy
is about developing a constructive concept and understanding of God in order to
encourage growth in faith and to impart meaning and hope” (Louw, 2004: 12). As
Zizoulas puts it: “God is to be understood in terms of relation, as the perfect
communion of three persons, Father, Son, and Holy Spirit. And it affirms that the
church is the creation of this triune God, and should show the same relation in its

nature and should reflect the same communion” (Zizioulas, 1985:69 & 1 John 1:3).

In summary

Having mapped through the literature in this section, it can be summarised that, an
organic pastoral reconciliatory act of the pastoral function of confession means: (a)
being put into an effective relationship with God and with each other; (b) a radical
change and transformation of a relationship; and (c) restoration of harmony among
people who clashed. Pastorally both the confessant and confessor may experience a
heightened sense of togetherness, fraternity and community through this encounter.
The organic pastoral reconciliatory function of confession provides “the energy and
spaces where transformative and creative changes can be most clearly experienced
and celebrated” (MUller, 2008: 60). This provision raises and informs the discuss of

the research questions which guide the thesis.
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1.4. RESEARCH QUESTIONS

1.4.1. Primary research question

Taking into consideration the needs of both the confessor and the confessant during
confession the proposed study will be guided by the following primary question:
What is the pastoral function of confession in undoing, by way of organic pastoral

reconciliation, the hurt relationship between the confessor and the confessant?

1.4.2. Secondary questions

« What brokenness was caused by the transgression in the fabric of
koinonia?

* Why does this brokenness still exist in God’s community, and specifically,
in the DRC family?

* What would remove the hurt from the relationships between the confessor
and the confessant?

* What pastoral care interventions could heal the broken fellowship among

members of the faith based communities?

1.5. PURPOSE OF STUDY

The purpose of the proposed study is to formulate guidelines for pastoral care during
the act of confession meant to restore close mutual relations of fellowship between
the confessor and the confessant. In achieving this goal the following objectives are
set:

* To provide an overview of how transgression leads to brokenness among
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human beings as exemplified by the Synodical decision of the DRC in
1857.

+ To investigate the motives behind the current brokenness among believers
given the segregation of believers within the DRC family.

« To develop a pastoral understanding of reconciliation in terms of a
practical theological perspective.

+ To formulate pastoral guidelines that would be conducive to fellowship and
healing for the confessor and the confessant. Eventually such guidelines
are aimed at presenting the pastoral care-giver during the act of
confessing with a pastoral care foundation that seeks to avoid hurt made

likely by vulnerability and to advance healing.

When met, these objectives will lead to renewal of the communion or koinonia
through the pastoral function of confession. The ultimate goal to be achieved for
both the confessant and the confessor is their full reconciliation. Hence the act of
confession by the confessant should take place in the presence of both the Triune
God and the confessor. Moreover, the pastoral function of confession should also
help the confessor to encourage and assure the confessant of restoration of
fellowship. Furthermore, this model would also encourage the confessant to confess
so that the greater healing may be attained. Such healing through confession will

greatly contribute to work reconciliation more widely in the country.
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1.6. RESEARCH DESIGN AND RESEARCH METHODOLOGY

1.6.1. Design and methodology

A qualitative research strategy will inform this study. This is appropriate since
qualitative research “seeks to understand the actions and practices in which
individuals and groups engage in everyday life and the meanings they ascribe to
their experience” (Osmer, 2008:49-50). This study, by focusing on ‘meanings and
interpretations’ aims to understand the processes of pastoral healing of hurt
fellowship and mutual relationships through confessing. The emphasis is on “the
quality and depth” of the act of confessing to wrongdoing in a pastoral care context
(Maree, 2007:51). Creswell describes these strategies as informed by different
traditions of inquiry, which he describes as having a “distinguished history in one of
the disciplines and as having spawned books, journals, and distinct methodologies

that characterise its approach” (1998: 2).

All therapeutic methods take place in a context. “The nature of human personality is
understood in contextual rather than individualistic terms” (Graham, 1992:19). Hence
“the efficacy of [any therapy] depends on suitability to context. This also holds for the
good” pastoral function of confession (Flick, 2002: 9-10). Hence pastoral care and
counselling “must consider the dynamics in the context of operation and address it
there. Both the specific nature of the context and the actual ministry required there

must be well understood” (Danermark et al, 2002: 161).

A literature review will serve as one data collection technique. This technique will

allow us to look back into the DRC'’s history. Documents such as minutes,
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publications and the Church Order of the DRC-family churches will be consulted and
interpreted to understand the dynamics at work relative to the segregation of

believers in this family of churches.

1.6.2. Pastoral interpretive of data processing

For this study to accomplish its four objectives it needs some tools to work with, in as
far as the pastoral interpretation of the data is concerned. Firstly this study suggests
the MEET process which will cover all four study objectives. And secondly it will

briefly discuss the cross-disciplinary methodological models of interpretation.

1.6.2.1. The MEET processing

This study suggests that pastoral therapy for the people living in conflict be
conducted as a MEET process. MEET on its own is an acronomy of Mapped,
Externalised, Empowered, and Thickening. The problem-saturated fellowship of the
confessant and the confessor will be Mapped. This means racial prejudice and
hatred manifested brokenness among Christians. Such brokenness ruined their
koinonia. The experienced problems in such fellowship will be Externalised in a
pastoral environment. This will make both the confessant and the confessor to
realise their wrong doings and be ready to walk the path of confession. Within the
pastoral encounter, the confessant-confessor relationship will be Empowered
through the deconstruction of the problems of human-to-human prejudice. In this
regard they need to work together for the betterment of their own relationship. Lastly
their alternative experience will be Thickened by means of functions of the pastoral
care of confession. This is a pastoral practice with a focus on the brokenness of the

fabric of fellowship as problem discourse, and on the reconstruction of these
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discourses towards human-to-human experience of koinonia in a pastorally

reconciled co-existence.

This MEET process within the procedures of self-disclosure theologically reflects that
organic pastoral reconciliation “whether generated by logical inconsistency,
experience, cultural factors, knowledge or opinions, or a contribution of these,
contains within it a pressure to bring about resolution...” (Taylor, 1998:139). God by
His eternal plan has appointed a mediator “to purge the uncleanness of human
beings; for shedding of blood is the sign of expiation” (Institutes12.4) and “blotted out
our guilt and made satisfaction for our sins” (15.6). The MEET process using organic
pastoral reconciliation for the healing of souls and koinonia inevitably calls for
reflection not “merely on the incarnation and the church as the Body of Christ, but
also on the practice of the Eucharist. Through participation in this practice, bodies
are united in a mysterious and powerful way” (Vosloo, 2006:35). The major
suggestion of the MEET process is that organic pastoral reconciliation “provides us
with the skill that enables us to care, to be present, and to avoid alienation and
separation from others and even ourselves in the face of suffering, brokenness and
illness” (Koopman, 2006:42). Now attention will be given to the cross-disciplinary

methodological models of interpretation.

1.6.2.2. Cross-disciplinary methodological models of interpretation

In realisation of the third aim of this study, that is, to develop a pastoral
understanding of reconciliation in terms of a practical theological perspective, the
researcher has informed himself of the various cross-disciplinary methodological

models of interpretation.
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1.6.2.2.1. Correlational models

According to Osmer correlational models of interpretation

“‘portray the dialogue between theology and other fields as one of mutual
influence. The parties listen closely to one another and build on each other’s
comments. The subject matter and flow of the conversation are codetermined.
When extended to rational communication, these features of correlation are
primary. As parties offer reasons for their positions, their dialogue partner
listens to them carefully and respectfully. Even when they disagree, their
rational exchange is codetermined. The questions raised by one party are

taken seriously and responded to by the other” (Osmer, 2008: 165).

For our purposes in this study, this simply means, practical theology listens carefully
to other disciplines, amongst which is psychology. It will learn from it, inter alia,
counselling theories and skills. But on the other hand it should be remembered that
psychology as well is to listen and learn practical theology. This is so because in
correlational models by the mutual influence do not mean a monologue but a
dialogue. Now the recently emerged correlational variations of this model will be

briefly presented.

1.6.2.2.1.1. Method of correlation

In most cases, the method of correlation always is closely related to the work of Paul

Tillich. Osmer says that Tillich has demonstrated that

“arts and sciences as raising questions that theology answers on the basis of
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its own normative resources. [H]e [Tillich] is particularly interested in entering
into a dialogue with those arts and sciences that articulate the deepest
questions with which the contemporary world is struggling” (Osmer, 2008:

166).

In such conversations Tillich encouraged the readers of his works by illustrating to
them God’s unconditional love and grace can empower them to face their

contemporary threats and be able to look beyond the horizon of these threats also.

1.6.2.2.1.2. A revised correlational model

In the revised correlational model is mutual critical conversation is evident because
all participants raise their questions and answers. For example, “the arts and
sciences offer both questions and answers in this dialogue. Then theology on the
other hand “also raises critical questions (and answers) to its dialogue partners”

(Osmer, 2008: 166).

1.6.2.2.1.3. A revised praxis method of correlation

In the revised praxis method of correlation the emphasis lies mostly on the

‘mutually influential relationship which is the praxis of the new social
movements committed to human liberation and the praxis of the Christian
community...the first and most important dialogue is between movements and

communities sharing common emancipator goals” (Osmer, 2008: 166).
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1.6.2.3. Transformational models

1.6.2.3.1. Chalcedonian Christological hermeneutics

The Council of Chalcedon, in 451 AD developed a definition, based on the person of
Jesus Christ, that is His divine and human natures. The Council declared that His
person has to be understood as ‘complete in deity and complete in humanity’; truly
related but are ‘without separation or division’ and are also ‘without confusion or
change’. They are organically related. For Loder (1992: 85) the communication
between theology and other fields is informed by the theological grammar/language
of the Christological formulations based on the declaration of this Council. Hogson
(1994: 2) and Loder (1992: 86) concur on the fact that these natures/persons of
Jesus Christ are characterised by being indissoluble differentiation, inseparable
unity, and indestructible order. Van Deusen Hunsinger simplifies this by saying,
“although there is a divine priority and human subsequence, their asymmetry allows
for a conception which avoids hierarchical domination in favour of mutual structuring
in freedom” (1995: 63). They persons of Christ are to be like that because Christ is

homoiousion (of the same essence) with the Father” (Nicean Creed).

Osmer presents this theological grammar of the three rules that compose the

relationship between the human and the divine natures of Jesus Christ as follows:

* “In Christ the human and the divine are differentiated, coexisting without

the reduction of the other,

* The divine and human, coinhere in an inseparable unity, and
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* The relationship of the human and divine follows an asymmetrical order
with the divine having logical and ontological priority over the human”

(2008: 169).

1.6.2.3.2. Ad hoc correlational model

Frei in this model suggests that

“theology is grounded in the unique cultural-linguistic matrix of the Christian
community in which first-order statements of Christian belief and practice are
made. Theology is second-order discourse that describes the grammar or
internal logic of the first-order language and assesses such language

critically” (Frei, 1992: 76).

Here Frei simply means that when theology is in dialogue with other fields it
appropriates the fields’ better knowledge in an ad hoc way. All that it means is that if
theology finds it necessary to use the other fields’ literary and interpretive theories,

theology uses them but if they are not it will simply discard them. This means

(@) Not as a system: This means theology handles the knowledge and
methods of other fields purely not as a system at all. It handles them in bits
and pieces, and

(b) Distinctive task to theology: The other fields’ knowledge is only treated

as in a distinctive way, in service of theology.

In summary

Generally, pastoral theology is conventionally used by other disciplines. This means
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it is only tolerated in the therapeutic process in as far as it provides a universally
accepted system of values which can be objectively judged by other therapists as
mature. At times pastoral theology harmfully handles other disciplines’ concepts and
practices without transforming them to well suit the pastoral context and practice.
Hence this study, for the purposes of interpretation, prefers the Chalcedonian model
of interpretation. It is so because in the processes of confession pastoral counselling
has to deconstruct the harmful religious discourses in order for it to be part of
therapeutic processes of healing. This means pastoral counselors has to respectfully
deal with the concepts and skills offered by other disciplines as part of the

development and enhancement functionality in the broader context.

1.7. THESIS STATEMENT AND HYPOTHESIS

1.7.1. Thesis statement

Lack of fellowship among individuals and groups in human life generally suggests
that it is not the form of confession that matters in the process of finding relief but
rather its function. The function of confession is most patently plain for the
confessant during the process of pastoral therapeutic intervention. Through it the
confessant feels gradually forgiven and relieved of the distressing consequences of

having hated the other and having lived in prejudicial relationships.

1.7.2. Guidelines for organic pastoral reconciliation
Pastoral guidelines of care to ameliorate close mutual relationships: A
pastoral model of care.

In this chapter guidelines for ameliorating the relationship between perpetrators and
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victims through confession will be provided. Such guidelines may be used by the

pastoral care-giver during the process of the act of confessing.

Although confession does create a new self-realisation in newness of life “no one
can be forced to confess” any guilt (Abrahams, 1997:45). Hence a pastoral
conversation between the confessant and the confessor should precede any public
confession. A relationship of mutual trust must first be established. It is then that the

confessant can publicly confess in a supporting context of pastoral fellowship.

In this study organic pastoral reconciliation refers to structured and specific
procedures, responses and methods that are communicatively applied and have the
following as their main goal: the creation of an atmosphere conducive to increase the
quality of the believers’ faith and spirituality, the closing of the distance between
individual believers and the enrichment of the believers’ faith by communicating the
fulfilled promises of the gospel. This “tells us that...the church is designed and

summoned to .... reflect God’s life...” and His promises (Fisher, 2001:423).

1.7.3. Pastoral procedures
This study on the basis of the fourth objective of the pastoral function of confession
proposes a pastoral procedures in order to achieve reconciliation in conflict
situations. The procedures may be distinguished into four stages, as set out below.
STAGE 1
* Treat others with respect and kindness: Those involved in the processes of
confession should understand and perform it as biblically required and

acknowledge that to each other. This should motivate them to engage each

44



other in trustingly and empathetically. They should make each other aware of
their self-emptying love, intimacy, commitment to changing the situation
without hurting each other. Nevertheless there are personality traits that can
hamper the progress and processes of pastoral reconciliation. Carelessness,
hostility, suspicion, ambition, insecurity, authoritarian inclinations and apathy

need to be reined in if pastoral reconciliation is to be achieved.

Human diversity is a sign of God’s creative genius: The persons involved
should realise that God used a common template to create an amazing
variety of human beings. They are to embrace their uniqueness as individuals
and their communion in fellowship. This will assist them to better understand
themselves and the problems experienced. Just as God is a union in

differentiation so people are unique in their communion.

STAGE 2: Legitimacy and mutual accountability

The resultant of true confession is justice. Such confession is consonant with the

apostolic traditions. It may vary in terms of theological and liturgical expression, but

bear one and the same Christian witness For confession to be effective, real and just

the relevant information must be aired, connected and integrated, logically, so as to

supply a short history/paraphrase and possibly, a broadening of the scope and

change in perceptions.

The pastoral act of confession may also be characterised as one of mutual

accountability of both the confessant and the confessor. Both confessant and

confessor have serious and equally important responsibilities. These responsibilities
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may be both several and joint. Ipso facto both should be willing to receive and give at

the very deepest level.

STAGE 3: Artful listening and discernment
Studying the other as other we can indeed come to know ourselves better in several
ways:

+ Contrast between an individual and the other: confessant and confessor
learn about themselves by virtue of the contrast between self and the other
whom they engage in dialogue. They need to describe both (a) the facts
relevant to the problem, and (b) the emotions related to the problem. In this
regard it is expected of them to spend sufficient time in dialogue. In
establishing differences between them the “most taken for granted
assumptions are likely to be challenged often with quite fruitful results”

(Dickens, 2006:214).

+ Sharing values and practices: They learn to significantly share each other’s
values and practices (a) determining and identify priorities of values, (b)
analysing the resources suggesting a possible solution, and (c) sharing

coping strategies.

+ See ourselves as others see us: Both confessant and confessor, while
learning to know the other will come to better known themselves. Both will
learn what the other thinks of them. This is possible when (a) they together
set the goals for the process; (b) they strengthen and reward each other in the

process, and (c) design a programme of action during and following the
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sessions of pastoral care and counselling.

Our understanding of our partners has to be “worked for by hard study combined
with demanding spiritual discipline. We are talking about a process of education of
the heart as well as the head, an enlargement of the imagination, a purification of the
intention and all in all a conversion to the Christ who indwells the other” (Avis,

2010:69).

STAGE 4: Organic Pastoral Reconciliation
Both should abandon distorted views of self and the other as these have caused
conflict and ill will. They should both learn from enriching insights emerging in their
dialogue.
* Maturity in dialogue: both must reaslise that “now is the time” to rediscover
each other, to continuously look one another in the eye in a self-emptying
kind of love that values what they, individually and communally realise to be

truly of Christ, the Gospel, and true to the communion of believers.

» Trust for future: there must be sensitivity for change and trust in each other’s

willingness to learn and to have one’s own tradition enriched by the other’s.

» Dialogue demands discipline: it must be accepted that the whole process of
living in reconciliation will profoundly require each one’s discipline so that
justice may prevail. Reconciliation calls upon confessant and confessor to
empathise with each other by learning and discerning what is dear to each

other.
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Clearly, the achievement of unity in reconciled diversity is not a ‘cop-out’. Organic
pastoral reconciliation makes serious demands on those involved. The parties must
renounce and let go of past prejudices, and be willing to learn each other. This
enriches the whole communion by creating a more fully pastoral catholic
environment. Organic pastoral reconciliation has to be lived out in the grace and
power of the Spirit responsively and continuously. Organic pastoral reconciliation
contains a vision of visible unity among God'’s chosen people that does not involve a
loss of identity on the part of either confessant or confessor. Rather, it will stress the
distinctive otherness of both parties’ traditions that should be nurtured and shared

within the fundamental unity in a number of areas.

1.8. DEFINITION OF THE CONCEPTS

1.8.1. Pastoral care: A therapeutic approach

1.8.1.1. Miller-McLemore

Miller-McLemore develops an image of pastoral care which “attends to the web of
relationships and systems creating suffering through ministries of compassionate

resistance, empowerment, nurturance, and liberation” (Miller-McLemore, 199:80).

1.8.1.2. Capra

Capra goes beyond Miller-Mclemore’s image of pastoral care. Capra image of
pastoral care is characterised by characteristics found in living systems. Such living
systems include cells to organisms of social systems and the whole planetary

system. Capra terms this the web of life in which living systems share three
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characteristics which are “a pattern of organization, structures that embody this
pattern, and processes by which a living system takes in, transforms, and creates
output in its interactions with other systems, renewing its own pattern and structures

as it does so” (Capra, 1996: 101).

1.8.1.3. Louw

For Louw pastoral care signifies the healing dimension resulting from God’s gracious
action towards His people. It includes the dimensions of support, change and growth
as an inherent part of the consoling and transforming event of the fulfilled promises
of the Gospel (promissiotherapy)....[l]f it is to play its role effectively in a co-ordinated
team approach, then pastoral care needs to take note of its own unique tools;
namely the Scriptures, prayer and the sacraments and apply them scientifically; that

is, in a controlled systemic and effective way” (Louw, 2004: 6-7).

In summary

Having looked at the above expressions of pastoral care it can be deduced that
pastoral care and pastoral function of the act of confession in transforming the
conflict situations people live in, inter alia, it transcends the present unfavourable
situation which is overwhelmed and saturated by conflict, hatred, enviousness, full of
vices, all that pastoral care does is to anticipate the ideal comfortable situation full of

compassion, love, care and freedom.

49



1.8.2. Sacrament: The etymology of the term “sacrament” from a Calvinistic

view.

Ancient interpreters made it verdict the use of the Greek term mustegion. The verdict
of these interpreters is when using the term for or in religious contexts. This
happened mainly when rendering it into Latin. They rendered it as sacramentum.
Calvin discovers this especially in the Pauline literature. For Calvin Paul in situations
when Paul finds out that a thing is “sacred and secret” Paul frequently renders

“‘mystery” with sacramentum.

Calvin finds this usage, for example, in the following texts. In Ephesians, “having
made known unto us the mystery (sacramentum) of His will” (Eph. 1: 9); and again,
“If you have heard of the dispensation of the grace of God, which is given me to you-
wards, how that by revelation He made known unto me the mystery (sacramentum)”
(Eph. 3: 2). In Colossians, “ Even the mystery which had been hid from ages and
from generations, but is now made manifest to His saints, to whom God would make
known what is the riches of the glory of this mystery (sacramentum)” (Col. 1: 26).
Also in the First Epistle of Timothy, “without controversy, great is the myster
(sacramentum) of godliness; God was manifest in the Flesh” (1 Tim. 3: 16).
According to Calvin, “he [Paul] was unwilling to use the word Arcanum, meaning
secret), lest the word should seem beneath the magnitude of the thing meant....[T]he
sameness of meaning removes all dispute. Hence it is that the term “sacrament” was
applied to those signs which gave an august representation of things spiritual and

sublime” (Institutes, 1V, 2).
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1.8.3. Organic

In farm fraternity there is what is called organic crop growth. This means “growing
plants without the use of chemical fertilizers, pesticides, etc” (Murray, et al,1989:
920). Organic also means “belonging to or inherent in the organisation or constitution
(bodily or mental) of a living being; constitutional; fundamental. Belonging to a
constitution of an organised whole” (1989: 921). According to The Encarta Concise
English Dictionary an organic relationship has the charecteristics of “occurring or
developing gradually and naturally, without being forced or contrived. Forming a
basic and inherent part of something and largely responsible for its identity or
makeup” (Microsoft, 2001:1024. London: Bloomsbury). For the purposes of organic
pastoral reconciliation ‘organic’ is used in this thesis based on the following
conclusions. Firstly, this means in a pastoral encounter the confessant and the
confessor are to be given enough individual personal space to inherently remember
and be able to share the pains of conflict through the medium of confession. This
should be without any coercion. Secondly they should constitute the pastorally
organised whole for the purposes of confession. Lastly they should individually and
concertedly take up the responsibility of their individual and concerted identity in the

eyes of the community.

1.8.4. Metanoia

This term is not going to be explained in detail in this section. Its explanation forms
an integral discussion in chapter four. It can be mentioned that metanoia. For this
thesis pastoral ministry can never be an inactive process. For Louw the “pastoral

activity work for change through an active process of concretising and mediating
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salvation...as an indication of metanoia, comes as a result of the work of Jesus
Christ, through the Holy Spirit” (Louw, 2004; 53). The metanoia ties up the koinonia

within the community of faith.

1.8.5. Fellowship/koinonia: Its usage

1.8.5.1. Meaning of ‘fellowship’

According to Moulton the Greek word koinonia lexicographically means ‘fellowship’,
“‘partnership”, “participation” or “communion” (Moulton, 1978:235). The Concise
Oxford dictionary likewise takes ‘fellowship’ to be a noun meaning “participation”,
“sharing”, “community of interest”, “companion”, “intercourse”, “body of associates”
or “‘company” (Sykes, 1983:356). Newman explains ‘fellowship’ as, “close mutual
relationship”, “participation, “sharing in”, “partnership”, “contribution” or “gift”’

(Newman, 1971:101). Newman further explains ‘fellowship’ as “partner or sharer”

(1971:102).

These denotations all describe fellowship as close association. We accept this
meaning of fellowship as an association involving close mutual relations,
involvement being fundamental. All other meanings of the term are accommodated
in this basic sense of the term. For this basic meaning is connected to the basic

meaning of ‘family’. Fellowship is that which binds the familia Dei together.
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1.8.5.2. Role of fellowship: A biblical perspective

1.8.5.2.1. Pauline literature

1.8.5.2.1.1. Different feasts: Paul describes the Eucharist as a highly
significant experience and illustration of fellowship. In 1 Cor. 10:16ff Paul
points out that participation in Christ the Lord and Saviour is solely through
faith. Moreover, this is achieved and experienced in a heightened form in the
sacrament by the presence of Holy Communion. Paul juxtaposed the Holy

Communion to Jewish and pagan festivals.

1.8.5.2.1.1.1. Pagan festival: Paul compares the Eucharist with Jewish and
pagan in that according to “the common belief of antiquity it is self-evident for
him that those who partake of the cultic meal become companions of the god”
(Kittel, 1965:805). In 1 Cor. 10:20 whoever partakes of the pagan feasts

become koinwnoi twn daimniwn.

1.8.5.2.1.1.2. Jewish festival: In 1 Cor. 10:18 Paul uses the phrase koinwnoi
tou qusiasterion, normal type gusiasterion “is obviously used for God” (Kittel,
1965:805). This means two things, that is, 1. Whoever is partakes in the
sacrificial feasts of the Jews simply and plainly becomes the koinwnoi tou
qgusiasterion. 2. In Jewish feasts, the altar being central it represents and

guarantees God'’s presence in the sacrificial feast.
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1.8.5.2.1.1.3. Christian Holy Communion: In the Pauline tradition the nature
of Holy Communion is basically described as fellowship with the person of
Christ, His body and blood (1 Cor. 10:16). As the altar in Jewish tradition
represents the presence of God so the bread and wine represent the
presence of Christ. According to the Reformed faith, it means that whoever
partakes in the Holy Communion, of bread and wine, is in fellowship with, and
in communion with the heavenly Christ. This is further discussed in chapters

four of this thesis.

1.8.5.2.2. Humility and suffering

For Paul the spiritual union with Christ characterises the spiritual fellowship in
suffering with Christ (Phil. 3:10). In 1 Col. 1:24 the apostle’s participation in Christ’s
suffering “are a real part of the total suffering which is laid on Christ” (Kittel,

1965:806).

1.8.5.2.3. Mutual fellowship of members

For example Paul says to Philemon, “If you consider me your partner, receive him as
you would receive me” (Phim. 17). In this verse Paul “appeals to the close link
between Philemon and himself’ (Kittel, 1965:807). He expresses his wish
subjunctively. He wishes that Philemon should show mercy and love to his slave,
Onesimus. This illustrates the mutual fellowship between Paul and Philemon. There
is a typical union or communion between these believers. Now, based on that
profound mutual close relationship, Paul wants to see Onesimus included in this

fellowship.
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1.8.5.2.4. Fellowship in the familia Dei according to 1 John

John’s gospel does not use the word koinwni,a or koinweow or koinwnwnos.
Instead, the fourth gospel in 14:20, 23; 15:4ff; 17:21 just uses the verbs menein en
and einai en. A brief discussion of ‘fellowship’ as used 1 John is in order at this point.
“Fellowship” is the author’s favourite term when addressing the addressees. The
author uses ‘fellowship’ to describe that “living bond in which the Christian stands”
(Kittel, 1965:807). The term ‘fellowship’ implies an inward fellowship that comes to

outward expression.

The author uses ‘fellowship’ in this epistle to denote religion. This religious use of
fellowship has two connotations of meaning, namely fellowship with God and Son
(1:3, 6) and the brotherly fellowship of believers (1:3, 7). Fellowship in 1 John refers
to the brotherly concord which is established and expressed in the life of the
community in Christ. To be in fellowship does not equate to solitude but to mutual

interrelatedness and mutual connectedness with others.

Fellowship involves close mutual relations among the children of God themselves
and with God the Father and God the Son. These relations are relations of mutual
sharing. The mutual sharing cements the strong bond close relation. This
understanding of mutual sharing ties in with the image of the true Vine and the live
branches. It images dynamic in bonding in close mutual relations. Children of God in
the familia Dei are branches directly grafted on to the true Vine Himself. They are the

kin, or brothers and sisters in God’s household, God'’s family.
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Furthermore, as they are indwelling in this association they are involved in each
other’s life. This involvement is all-embracing and implies sharing in both material
and spiritual benefits. A Christ-centred fellowship “is not the sentimental and
superficial attachment of a random collection of individuals, but the profoundly
mutual relationship of those who remain in Christ and therefore belong to each other”

(Van der Merwe, 2006:175).

Van der Merwe says that the double occurrence of the noun koinonia in the prologue
(2:3) of 1 John and in the remaining part of chapter one (1:6f) creates this chiastic

pattern:

A i[na kai. u'mei/j koinwni,an e;chte meqV h'mw/n (1:3)

B kai. h” koinwni,a de. h® h'mete,ra meta. tou/ patro.j kai. meta. tou/ ui ou/

auvtou/ Vihsou/

Cristou/ (1:3)

B koinwni,an e;comen metV auvtou/ kai. evn tw/| sko,tei peripatw/men (1:6)

A eva.n de. evn tw/| fwti. peripatw/men w’j auvto,j evstin evn tw/| fwti,(

koinwni,an e;comen metV

avllh,lwn(1:7). [This is adopted from Van der Merwe (2006:173)].

Van der Merwe explains this chiastic pattern as follows

“The koinonia statements in A-A refer to the fellowship among
believers, while the statements B-B refer to the fellowship which
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believers corporately experience with the Father and His Son Jesus
Christ. The function of the chiastic structure here is to emphasise the
interrelatedness and interdependence of believers in the fellowship and
their corporate fellowship with God. The one kind of fellowship

demands and constitutes the other” (Van der Merwe, 2006:173).

The interrelatedness and interdependence of this fellowship is definitely founded in
and perfected by the Son of God. As Jesus revealed God to His children and as the
children experience God through Him, so He made the fellowship of the children with
the Father perfect. He plays the founder’s role in establishing the association of

those who share in its fellowship.

1.8.5.3. Jesus establishes the fellowship

Adam sinned against his creator by being disobedient to God. This resulted in a
broken koinonia between God and Adam. This brokenness in such koinonia was
cascaded down to Adam’s descendants. God out of His own will He restored the
koinonia through the incarnation of His Son, Jesus Christ. Ipso facto, Jesus gained
the right to found this fellowship by reason of His incarnation. Pastorally, His
incarnation is interpreted by the four points, (a) it demonstrated a unique relationship
between the Father and the Son (1:3), (b) it informs people of the Way to know God,
(c) it reveals God’s own life in the Son, and (d) it allows a person who accepts the
Son of God who is the life to accept God'’s life (1:4). Such incarnation signifies a type

of quality of koinonia among the children of God.

57



The quality of the close mutual relations among the children themselves and with
God, and in the involvement in each other’s life is determined by the centrality of
Jesus in the fellowship. His existence in the fellowship is the quality of existence of
the familia Dei. It is the sharing of the living fellowship with the Father which is

characterised by the nature of the Father in the familia Dei.

1.8.6. Forms of confession

1.8.6.1. Legal type of confession

1.8.6.1.1. Police procedures of confession

There are basically two different forms of confession, namely legal and religious. The

legal confession remains without substance in the inner life of the guilty person, no
matter how weighty its consequences may be. The police procedures of confessional

practice entail the following essentials:

» The confession must be made by the accused.

« The confession was made freely and voluntarily. This means no ill
treatment or improper pressure is used to obtain the confession. Factors
which prevent a free and voluntary confession include the use of force,

threats or promises.

 The confession was made without undue influence.

* The accused was in his sound and sober senses when he/she made the
confession. Confession is inadmissable unless it is done in writing and

confirmed in the presence of a magistrate or justice of the peace. If the
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confession was, made in the presence of a magistrate or justice of the
peace, it if deemed admissable unless it is proved that it was not made

freely and voluntarily (Department of Police, 2001: 30-31).

1.8.6.1.2. Constitutional provisions

The Constitution of South Africa also enforces that “everyone who is arrested for
allegedly committing an offence has the right not to be compelled to make any
confession or admission that could be used in evidence against that person”

[Constitution, 1996 Section 35(1)(c)].

1.8.6.2. Religious type of confession

On the other hand the religious confession, in the moral context of pastoral care,
may be only a pathetic prattle that no one hears. Some views confession within the
Christian circles as follows, just to mention the few. For Smit, confession literally
means to acknowledge, to agree with God’s judgement on your nature, your
distinctive identity, your particular past, your personal deeds. (Smit, 1995: 3). For
Gallagher, confession is a locutionary act, or utterance, capable of performing
several different illocutionary acts. Thus, the locution “I ate the cheese” depending
on the situation and context, can describe, admit, thank, disclose, acknowledge,
boast, complain, or even ask pardon. In its Christian theological origins, a confession
is the illocutionary act of acknowledging guilt both in testifying to the actions of others
who have provided help, to whom one is debted, and in admitting one’s
shortcomings, naming one’s own guilt. For Breytenbach, confession further entails

factual information, that is, the “Mr. I” of the confessant is often the “Mr Eye” of the
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observer and chronicler. According to Douglas, finally, confession means to declare
publicly a personal relationship with and allegiance to God. It is an act of open joyful
commitment made to God in the presence of the world, by which a congregation or

individuals bind themselves in loyalty to God or Jesus.

The two above briefly explained forms of confession simply demonstrate that
confession enacts a move from silence to expression just as the silence of the
confessional stall is broken by the confession of wrongdoings. This study
understands confession as the felt need of an individual (or institution or community)
who acts on his/her need of giving expression to testify concerning and admit to
certain shameful behaviours in order to experience a hewness of self in Christ within

the koinonia and in the wider community.

The church has, of course, been significantly influenced by the contemporary cultural
ethos. However, it is true that the church for a whole range of reasons has to
establish a therapeutic culture being prime amongst them because the modern
person has a tendency to ignore, rationalise and minimise his/her guilt. In the

following paragraph focus shall be given to discussion of the confession.

1.8.7. Delineation of the meaning of the act-function of confession.

The Christian church is always called to maintain truth, love, being aware of
disharmony within society and in herself from the beginning. This is because society
and people in it tend to deviate from God’s norms for life, in deed and word. Such

deviation impels the Christian church to call people in society to remember and to
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share stories and experiences in which disharmony and disobedience are not

ignored, but confessed.

The remembering and sharing intended are confessional in nature. The function of
confession is regarded as transformative. It is transformative in the sense that it
transforms the hearts of the people. The focus here will be on confession by those
who belong to the koinonia. Whereas South African liberation theology mainly sought
to transform social structures, confessional theology should rather focus on the

transformation of human hearts.

Despite its general orientation this study is meant to refer particularly to the DRC
family and argues that if we want to heal past and present hurt, we need confession.
The only proper way to live in the koinonia is God’s way. Christians cannot be forced
to acknowledge their complicity and guilt; they should do it willingly so that their

confessional act may really be transformative and therapeutic in effect.

Confession is always an act in and of a community. The confessant’s intention to
realise her/himself newly in the community is the formal purpose that distinguishes
confession from other self-expressions. Confession embodies a characteristic
ontological motif to establish identity and uncover what was hidden. As Doody says
‘confession is the deliberate, self-conscious attempt of an individual to explain

his/her nature to the audience who represents the kind of community he/she needs
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to exist in and to confirm her/him” (Doody, 1980:4-5). This means the three following

issues:

e We need to think of confession in terms of interconnections,
relationships, and systems,

e Confession forms the integral part and tasks of and interdependent
whole, and

e In the act of confession, all those involved are embedded in a web of

natural and social systems, even beyond the church.

Clearly, confession consciously directs itself towards an identifiable community or
audience and has a particular motive for doing so. It is not merely introspection or
self-assertion. The community or audience receives the confession with regards to
the self and the wrongful action. However, the community is expected to attend to
both the guilt and shame and in doing so to incorporate the confessant back into
itself. This community should also reaffirm the newly realised identity. Confession is

thus both a communicative and a performative speech-act.

A pastoral care with individualistic therapeutic focus needs to be corrected. Such
pastoral therapy always lacks reconciliation, interconnectedness, interdependence
and interrelatedness among all those involved in the processes of pastoral
confession. It is too narrow and shallow. But a pastoral care of curing relationships
and individuals, sustaining and guiding individuals towards healing relations through

confession is involvic and participatory in nature and practice.
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For the purposes of this thesis pastoral confession is defined as a voluntary act of a
confessant from a dysfunctional life situation where such act is both conscience-
based and conscience-driven to confess transgressions committed against God'’s
will, the humanitarian and close mutual relationships with fellow brothers and sisters
and by causing damage towards the environment, to confess these wrongdoings to
the confessor in seeking a better pastoral alternative in real life situations of both the
confessant and the confessor, where such alternative from all those involved
includes fellowship, love, trust and comfort and relief for the confessant and

confessor, and absolution by the confessor.

1.9. POSSIBLE CONTRIBUTIONS OF THE STUDY

This study will lead to the design and formulation of pastoral guidelines for pastoral
care-givers when they have to intervene in situations of conflict between a confessor
and a confessant. Then pastoral care-givers have to lay the pastoral basis for the act

of confessing by the confessant in the presence of the confessor.

1.10. LIMITATIONS OF THE STUDY

This study relies heavily on the DRC as having caused brokenness among believers.

The DRC is an Afrikaans church. Therefore all her official documents and minutes

are in Afrikaans. This may be a hindrance to the researcher since he is not fluent in
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his language. It is envisaged therefore, that the editor® of this work, who is fluent in
both English and Afrikaans, will also assist in translating the documents consulted.
All non-English documents will be attached as annexures. Since eighteenth century
documents are hand-written their perusal may require assistance from the archivists

of the DRC at Stellenbosch University.

1.11. LAYOUT OF CHAPTERS

Chapter 1: Introduction
Chapter 1 will provide a general overview of the study and include an introduction
and rationale for the study. The chapter will also present the research problem, the

research questions, purpose of the research and a definition of concepts.

Chapter 2: An overview of brokenness among believers: The example of the
DRC’s 1857 decision.

This chapter will outline the conceptual framework of the study by exploring the
literature concerning segregation of believers and the consequences for the wider
South African society. The current status of the segregation of believers within the

DRC family will also be discussed.

Chapter 3: A pastoral hermeneutics of reconciliation: A practical theological
interpretation.
This chapter provides a pastoral hermeneutics of reconciliation. A pastoral

hermeneutics of reconciliation will attend to others in their particularity and otherness

® The name is mentioned in the acknowledgements.
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within the presence of God. Typically this attending opens up the possibility of an I-
is-we and we-is-l relationship. The quality of such a relationship rests on the

communion-creating presence of the Holy Spirit.

Chapter 4: Pastoral guidelines of care to ameliorate close mutual
relationships: A pastoral model of care.

In this chapter guidelines for ameliorating the relationship between perpetrators and
victims will be provided. Such guidelines may be used by the pastoral care-giver

during the process of the act of confessing.

Chapter 5: Conclusion and recommendations
In chapter 5 the researcher will summarise and present conclusions drawn from the

study.

1.12. CONCLUSION

This study argues with Boesak’s view that the effect of the pastoral function of
confession in a situation of conflict must begin with its history. For example, it is in
the “history [of the white DRC and of South Africa as a country] that the problem of
racism is deeply rooted” (Boesak, 1986:31). It is on this basis that the pastoral
therapeutic function of confession should critique the ideology of segregation and of
creating conflict through apartheid policies and its attempt at theological justification.
It should remember “that there was a peculiar silence of theology on matters of
injustice [inequality and prejudice]” (Khabela, 1997:101). More importantly this work

agrees with Louw in that organic pastoral reconciliation is attainable by “our new
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status in Christ which is founded by the principle of salvation, is a qualitative stance
in life, which determines the quality of our responsibility and respondability” (Louw,
2004:204). Self-disclosure will reconstruct an honest-comforting koinonia within the
processes of reconciling the individuals. The ultimate effects of confession will
culminate in “inner healing, forgiveness, a building of broken relationships,
reciprocity, renewed fellowship and a return to wholeness” as realisation of the new
world in Christ (Mwaura, 2000:89). Its aim is to describe the influence of God’s

undeserved forgiveness on human conduct and relations.
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Chapter Two

AN OVERVIEW OF BROKENNESS AMONG BELIEVERS: THE EXAMPLE OF

THE DRC 1857 DECISION.

(Externalising of the MEET process).

2.1. INTRODUCTION

Sin is acting contrary to the will of God. His will is that people should love Him and
their neighbours (brother and sister) as themselves. People are lacking in love in
consequence of the corruption of mankind in Adam. This thesis acknowledges
original sin as described by the Belgic Confession, Article XIV, which reads: “we
believe that through the disobedience of Adam original sin is extended to all
mankind; which is a corruption of the whole nature and a hereditary disease,
wherewith even infants in their mother's womb are infected, and which produces in
man all sorts of sin...” Accordingly, sin is both the absence of original righteousness
and the presence of positive evil. Meaning where there is no God and no relationship
to God, there could be no sin. Brokenness is furthered by sins like prejudice,
discrimination oppression, hatred, and the like. They result in guilt and shame in
human beings. Within the process of MEET this chapter externalizes such
brokenness within the fellowship as caused by sins of prejudice and discrimination.

For this thesis to achieve the externalization of brokenness, this chapter looks at
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brokenness and lack of cohesiveness in three dimensions, namely, religious,

political, and psychological.

2.2. LACK OF UNITY AND PREJUDICE: Offspring of sin

2.2.1. A hermeneutics of the nature and gravity of sin: Basis of confessions of

faith.

The Bible describes sin in its nature and gravity in many ways. Our interest here is
on the nature of sin and what it does to human beings. Every form of sinful activity is
basically directed against God and fellow men. People often blasphemously withhold
that worship and adoring love which is a proper response to God, and pay homage
to the enemy of God as well as their own evil ambitions. Sin is an act and state of
personal will against God and the will of God. Sin arises from the total person rooted
in and related to that which is beyond the person, expresses itself in the complexity
of the person’s strength and weakness, and issues in distortion in all the person’s
relationships. Douglas views sin as a “violation of that which God’s glory demands

and is, therefore, in its essence the contradiction of God” (Douglas et al, 1982:1117).

The following teachings on sin and corruption of the human being also need to be

mentioned:

2.2.1.1. Irenaeus: For it was necessary, at first, that nature of human being

was in incorruptible image of God; then after that, that what was mortal should
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be conquered and swallowed up by the immortal, and the corruptible by the
incorruptible, and that the corrupted human being was provisioned through
God faithfulness to incorruptible through Christ. To retain human being’'s
cause of being made after the image and likeness of God, and having to

receive the knowledge of good and evil (Against Heresies, iv, 38, 4).

2.2.1.2. Clement of Alexandria: The first man, when in Paradise, sported
free, because he was the child of God; but when he succumbed to pleasure
(for the serpent allegorically signifies pleasure crawling on its belly, earthly
wickedness nourished for fuel to the flames), was as a child seduced by lusts,
and grew old in disobedience by disobeying his Father, dishonoured God.
Such was the influence of pleasure that man, who had been free by reason of

simplicity, was found fettered to sin (Protrept., xi).

2.2.1.3. Calvin: Every part of man, from understanding to the will, from the
soul to the flesh, is defiled and altogether filled with concupiscence (Institutes

i, 1, 8).

2.2.1.4. Question 5 of the Heidelberg Catechism: Human beings are by
nature, which is through original sin, prone “to hate God and their neighbour.”
These are the fundamental teachings to which DRC adheres together with
other Reformed churches. These teachings teach that human beings are not

able to love God and neighbour as they should (Rom10:20, 25; John 18:10).
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hence there is brokenness between God and man and among human beings
themselves. There is a great lack of love of God and neighbour. This is in

consequence of man’s violation God’s order.

God did not create human beings to be dysfunctional. Human beings were not
created wicked or perverse but good (Gen. 1:31). God created mankind “after His
own image, that is, in true righteousness and holiness, that he might rightly know
God, his Creator, heartily love Him, and live with Him in eternal blessedness to
praise and glorify Him” (Answer to Question 6 of the Heidelberg Catechism). Sin
deprived human beings of this fellowship and honour and instead brought guilt,
shame, discord and dysfunctionality to human life. Scripture teaches of both original

sin and actual sin.

2.2.2. Original sin

Some biblical references such as Gen. 3:1f; John 8:44; 2 Peter 2:4; 1 John 3:8; and
Jude 6, suggest that sin was present in the universe even before the Fall of Adam
and Eve. The Bible writers do not focus on such evil but on sin in human life (1 Tim.

2:14; James 1:13f.).

It is scripturally evident that human sin was inspired by the devil. The devil used the
serpent to tempt Adam and Eve to think that God surely is not unlike Himself. God
had given them universal dominion over all other creatures then also over all the

trees. It follows that the command not to eat of the tree of life was not the command
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of God at all, or that, if it were, it was not to be understood to mean that He did not
want them to eat of that tree. Adam, eating the fruit, sunk his teeth into the power of
destruction. Adam sinned against God by ignoring His command. He was
disobedient to God’s prohibition. Adam followed the Devil. For through this sin not
only our bodies have become so weakened that they changed from immortal to
mortal bodies, but the intellect, heart, mind, and will are entirely corrupted and turned
evil. Accordingly it is impossible for human beings, after following Satan, to undo his
lost of the right and true knowledge of God. in sinning mankind took in a deadly
poison against God’s gift of wisdom and intelligence. Such poison affected human

beings negatively in all the aspects of their being in God’s world with others.

The real thrust of the diabolic temptation described in Gen 3, lies in its subtle
suggestion that a human being should aspire to be equal with God, “you will be like
God...” (Gen. 3:5). The Westminster Confession in Chapter VI, I, teaches that the
temptation to want to “be like God’ seduced ‘our first parents’. Consequently they
“sinned in eating the forbidden fruit.” Satan’s attack was forged to create doubt on

“the integrity, veracity, and loving provision of God” (Douglas et al, 1982:1117).

The nature of original sin (peccatum originale) is such that Adam and Eve “fell from
their original righteousness and communion with God and became dead in sin”
(Westminster, Chapter VI, Il). This shows that there are three reasons for calling this

sin original:

it derives from the original root of the human race;
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« it is present in the life of every individual from the time of his/her birth. It
cannot be regarded as the result of imitation; and
« it is the inward root of all the actual sins that defile the life of a human being

(Berkhof, 1984:244).

Berkhof's three reasons evidently and explicitly indicate that Adam and Eve’s
disobedience caused “our nature to become so corrupt that we all are conceived and
born in sin” (Answer to Question 7 of the Heidelberg Catechism). This corruption
makes the human being wholly incapable of doing any good and inclines him/her to

all evil.

2.2.3. The actual sin

Original sin, which reflects the single and inherent corruption of mankind, was actual
sin (peccatum actuale) internally and externally. Its manifestations are everywhere.
The segregation of believers by the 1857 DRC decision, the killings of people during
the Apartheid era, the video recorded action by the University of the Free State’s
white students racially directed against Black employees and the xenophobic
violence recently surfacing in South Africa, are just some instances. These are “all
conscious thoughts and volitions which spring from original sin” (Berkhof, 1984:251).
Berkhof explains that actual sin is also internal because of its “evil design in the mind

or desire in the heart...” (1984:251).

Original sin imputes guilt to all mankind. This means human beings are “wholly
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defiled in all the faculties and parts of the soul and body” (Westminster, Chapter VI,
II). Consequently human beings are utterly indisposed, disabled, opposed to all
good, and wholly inclined to all evil. All actual transgressions proceed from it. Hence
it affects human relationships. It could be suggested that sin penetrates to the heart
of an individual, it can insinuate itself into the social and political structures of a

nation or community.

If sin makes human beings to be “wholly incapable of doing any good, and inclined to
all evil” (Heidelberg Catechism, Question 8), and if the 1857 decision is a typically
presumptuous sin, then it, has brought shame to the DRC family instead of honour.
Its effects were experienced in the DRC family of churches, the whole ecumenical

church, and the whole society or wider social system. Such a sin affects:

(a) the will (John 8:34; Rom. 7:14-24; Eph. 2: 1-3; 2 Peter 2:19),

(b) the mind and understanding (Gen. 6:5; 1 Cor. 1:21; Eph. 4:17),

(c) the affections and emotions (Rom. 1:24-27; 1 Tim. 6:10; 2 Tim. 3:4), and

also

(d) one’s outward speech and behaviour (Mark 7:21f; Gal 5:19-21; James 3:5-

9).

This sin was presumptuous in nature because it was (and is) not committed
unwittingly. Unbelievers are guilty, but those who have God’s revelation and enjoy
the priviledges of gospel ministry are far more guilty (Matt. 10:15; Luke 12:47-48;

23:34; John 19:11; Acts 17:30; Rom. 1:32; 2:12; 1 Tim. 1:13, 15-16).
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2.3. GUILT AND SHAME

2.3.1. Guilt and shame: A relational view

“In general guilt involves less experience of the self than shame. Shame is about the
self; guilt involves activity of the self, with less perceptual feedback from the self’s
activity” (Lewis, 1971:34). Guilt and shame are not to be identified. When one has
done something wrong he/she may feel guilty. But shame is a felt sense of being a
mistake. As Underland-Rosow puts it distinction is that, “guilt allows for retribution

and atonement, shame does not” (1995:46).

Generally guilt is centrally a transgression, a crime, the violation of a specific taboo,
boundary, or legal code by a definite voluntary act. Fossum and Mason observe that,
“‘while guilt is a painful feeling of regret and responsibility for one’s actions, shame is
a painful feeling about oneself as a person. The possibility for repair seems
foreclosed to the shameful person because shame is a matter of identity, not a
behavioural infraction....[FJor many people shame exists passively without a name”

(1986:5-6).

It can be mentioned that through the various shadings of meaning there is the sense
of the committing of a specific transgression, the state of being justifiably liable to
penalty. Meaning in the usual definitions there is no self-reference as there is in

shame. Shame and guilt affect the human being in totally different spheres of his/her
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being. This is also demonstrated to be so by two biblical examples, namely Kings

Saul and David.

2.3.1.1. Guilt of King David: 2 Samuel 11-12

In these chapters it is narrated how king David, the anointed king of Israel, sinned
before the Lord of Hosts. David committed sin with Bathsheba, the daughter of
Eliam. They had a child (2 Sam 11:1-5). King David also engineered the death of
Uriah, the Hittite the husband of Bathsheba (2 Sam 11:14-15). Then the Lord sent
the prophet Nathan to show the anointed king, David, his transgressions and

pronounce God’s wrath of jealousy upon David’s household (2 Sam 12:1-12).

David’'s sins were illuminated for him. He unhesitant confessed his guilt, “I have
sinned against the Lord” (2 Sam 12: 13a). And the prophet Nathan promised David
that “the Lord also has put away your sin; you shall not die” (2 Sam 12:13b). The
child of the cursed union of David with Bathsheba died due to the wrath of the
omnipotent God. King David’s second son with Bathsheba, Solomon, was God’s
blessing to them. This was after king David, “arose from the earth, and washed, and
anointed himself, and changed clothes, and he went into the house of the Lord, and

worshipped” (2 Sam 12: 20).

2.3.1.2. Shame of King Saul: 1 Samuel 13-17.

Saul also disobeyed God’s command. The omnipotent God instructed His prophet
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Samuel to tell King Saul “to go and smite Amalek and utterly destroy all that they
have” (1 Sam 15:30). Although he was instructed to kill “ox and sheep, camel and
ass” king Saul saved some sheep and cattle of the Amalekites to sacrifice them to

the Lord (1 Sam 15: 15).

Consequently, Saul experienced the withdrawal of the love of God from him. He
further experienced the withdrawal of his sense as anointed king of God’s nation,
Israel. King Saul was then insane. King Saul experienced insanity when “the Spirit of
the Lord departed from him, and an evil spirit from the Lord tormented him” (1 Sam
16: 14). This shows that the dynamics of shame which can be found in pathological
proportions in his sense of insecurity, exposure, flawedness, and unworthiness were
operative in Saul. Ultimately it resulted in the loss of his kingdom to David. Although
guilt and shame are both present, it is shame that brought down the anointed King of

Israel.

These two accounts demonstrate a kind of systemic effect of both shame and guilt
on individuals or communities. In King Saul’'s account it is illustrated how he was
driven insane by shame, whereas King David was able to continue with life with a
sense of forgiveness. He was still a worthy and beloved image bearer of God before
God Himself. But it is also plain that guilt is not primarily located in what we do or
have done, in isolated deeds but in the person her/himself, in his/her nature, in
his/her being and identity. What Christians are fundamentally face in their

dysfunctional nature is not what and how they do things but who they are.
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Children of God who commit any transgression should before they can acknowledge
their feelings of guilt, experience real shame and guilt. For the purposes of this work
shame in the case of a Christian is understood as an experience that affects the

whole being of the child of God as a member of His family, the familia Dei.

2.3.1.3. Guilt and shame: The case of Mandela

Acknowledgement of guilt in one’s personal life, interestingly, is also present in
Mandela’s Long Walk to Freedom, which contains many moving passages where
Mandela confesses his guilt, acknowledges his misplaced ideals and his personal

failures. Let us mention just four examples of such acknowledgement in this book:

2.3.1.3.1. Breaking with his father figure: Mandela ignored the family norm to
marry a wife chosen by his family. Mandela willfully rebelled against the
norm and he felt shameful and guilty for telling repeated lies to his

guardian uncle. This act cost him a break with this father figure.

2.3.1.3.2. Neglecting sacred African duty: it is a sacred practice amongst Africans
that the son should look after his parents when they cannot do anything for
themselves. In his autobiography Mandela confesses that he neglected
this sacred African duty to support his mother in her old age. His mother
died while he was on Robben Island and he could not preside over her

funeral.
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In Mandela’s words:

“Although | was happy to be back, | felt a sense of guilt at the sight of my mother
living all alone in such poor circumstances...| wondered...not for the first
time...whether one was ever justified in neglecting the welfare of one’s family in

order to fight for the welfare of others” (Mandela, 1994:157).

2.3.1.3.3. A failed father: He further admits in his faithful confessional praxis that his
family hardly knew him because he was seldom at home. At some point he
goes deeper into this wound of shame and acknowledges that when his
first marriage broke up his children were deeply affected. Consequently his
eldest son Thembi left school at age ten and became withdrawn. He wore
Mandela’s clothes in an attempt to create “some kind of attachment to his
too-often-distant father”

(1994:181).

2.3.1.3.4. Second marriage break: His account of his second marriage to
Nomzamo Winifred Zanyiwe Madikizela, and of their divorce is also
marked by shame and guilt. Again, in this marriage, he was never a
husband or a father because of the Treason Trial. He then went
underground and began his almost three decades of incarceration while

their two daughters were toddlers.

According to Gallagher

“‘Mandela forbears judging Winnie, assuming much of the guilt for the break
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up of their marriage, reflecting on their relationship in a parable of the
beautiful tomato plant that he raised on Robben Island that died for no

discernible reason” (2002:171).

Regardless of the confessant’s recounting the triumphs of his world tours after his
release and his eventual election as the first democratically elected Black president
of South Africa, his long walk to free the country ends on a plaintive and lonely note,
as he reflects
“in attempting to serve my people, | found that | was prevented from fulfilling
my obligation as a son, a brother, a father, and a husband. In that way, my
commitment to my people, to the millions of South Africans | would never
know or meet, was at the expense of the people | knew best and loved most”

(Mandela, 1994:543).

Mandela, in his autobiography, gives us more than he intended to. These passages
show him crying out, in both testimony and lament. He exposes his fragility and
acknowledges guiltiness and shamefulness. Paradoxically, this aspect of faithful
confessional praxis also serves for his transformation and therapy. It is the Christian

way.

2.3.2. Existential guilt
Here attention will not only be paid to neurotic guilt but also to existential guilt. The
latter is fundamentally different from all the anxiety-induced bugbears that are

generated in the cavern of the unconscious.
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Right and healthy relations among image bearers of God in the familia Dei are
governed by normative biblical fellowship-principles. When one transgresses these
fellowship-principles, harm is caused to others and to mutual fellowship. The
fellowship in the familia Dei is negatively affected and trust diminishes. The
transgressor experiences guilt. The experience of existential guilt indicates that the
transgressor failed to deal with other children of God as brother and sister. So the

fellowship is injured and a wound is inflicted.

Existential guilt arises due to transgressions, by God’s children, of God’s order of
creation. Children of God, even as members of the familia Dei, stand in objective
relationships to each other. Children of God factually participate in the life of the
familia Dei. It is standing in relations that first allows any one, non-believers too, to

experience a world (1 John 4:20).

It needs to be stressed that there is a link between irresponsibility and existential

guilt. According to Pembroke each individual within the familia Dei “...is called to
answer the claim on him/her to promote the good of the order-of-being” (2002:112).
Children of God may at times fail to comply with this rule. That is why the pastoral

therapist has to take her/his client to a point where the client/child of God may catch

a glimpse of responsibility, healing and reconciliation.

Several pastoral therapists have noted that there are three spheres in which

existential guilt is an important consideration, namely, in 1. the justice system, 2. the
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conscience, and 3. the faith. For our purposes the focus is on conscience although

the overlap between faith and conscience is acknowledged.

2.3.2.1 Definition of conscience

Douglas says conscience, “is the means of moral judgement, painful and absolute
because the judgement is divine, upon the actions of an individual completed or
begun; and it also acts as a witness and guide in all aspects of the believer’s

sanctification” (Douglas, 1982:227).

Within the reality of the familia Dei as delineated in 1 John, conscience may be
defined as the capacity and inclination of the child of God to distinguish radically
between past and eternal actions which are to be welcomed and those which are
not. In a pastoral theological sense this refers not only to actual deeds but also to
omissions, not only to decisions but also failure to decide. According to the familia
Dei view of conscience this means that the children of God children in the familia Dei
are faced by the ‘greater’ perspective on conscience. Even a pastoral perspective it i
because such conscience drives the child of God to the point where the child of God
can take responsibility and be accountability for her/his relationship to the order-of-
being and to her/his own being. This means the visionary and courageous child of
God is expected to transcend the lower conscience and can achieve the dynamic
associated with the greater level of personal experience, which are authenticity and

moral sensitivity.
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In existential guilt the conscience embodies two associated dynamics, that of
authenticity and that of moral sensitivity. Other aspects that also play their part in

one’s conscience are: 1. self-illumination, 2. perseverance, and 3. reconciliation.

2.3.2.1.1. Self-illumination: Self-illumination can only take place in the inner
depth of the I-before-God. Pembroke refers to self-illumination as the
“‘profound moment of silence in the inner spaces in which the only sound is
that of honesty and truth” (2002:113). Pastoral care according to this work
refers to self-illumination as that state where the covenanted child may be
able to recognise her/his moral failure, but in the depth of the being of the
child-of-God-before-God he/she grasps the real essence of her/his existential
guilt and its meaning for her/his life. In this depth dimension of the heart the
child of God needs “to maintain an awareness of the identity of the new
person” in Christ (2002:114). The old person is dead and buried with Him. The
child of God cannot be “closed-off to the guilt of the present moment”
(2002:114). The child of God may eventually become closed-off to guilt when
he/she lacks even a small light of humility needed to illuminate the abyss of
the guilty self in its light. Such a person functions as a symbol of a generation
for which no real guilt exists, only guilt feelings and guilt conventions. The
feelings that this feeble, pathetic character has are too weak and too shallow

for genuine confession.

2.3.2.1.2. Perseverance: According to Pembroke, perseverance “simply

indicates the need for an on-going commitment to illuminate” (Pembroke,
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2002:113). This highlights the implications of “steadfastness, patience and
persistence” (Douglas, 1982:914). Also pastorally perseverance is a Christian

guality because it is a gift initiated by the Triune God.

2.3.2.1.3. Reconciliation: For the familia Dei Pembroke sees reconciliation
as the “attempt to restore the order-of-being injured by the child of God
through the relation of an active devotion to the world for the wounds of the
order-of-being can be healed in infinitely many other places than those at

which they were inflicted” (2002:113).

Abrahams’ view on the concept and functionality of reconciliation is not different from
that of Pembroke. Abrahams discusses the concept of reconciliation from the Old
Testament perspective, especially during the time of prophets. He understands
reconciliation to mean “the end of a process which presupposes healing and peace”
(1997:37). Abrahams further suggests a formula, which impacts the process and
long path of reconciliation. His formula is “act-consequence” (1997:37). Abrahams
concludes by stressing four critical points, which are based on this suggested “act-
consequence” formula. He says that reconciliation is 1. Fragile; 2.That one of the
stakeholders cannot force the other to answer the offer to reconcile; 3. It is
powerless but born out of love, and 4. conditional, vulnerable, and weak yet strong in

its possibilities.

This need for reconciliation simply demonstrates that the child of God living without
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reconciliation is an enemy in the familia Dei. Here an enemy is understood not as
someone who comes a little short of being a friend. An enemy is in the other camp.
An enemy is altogether opposed. It is then that reconciliation is needed not only to
restore good relations but to do away with enmity, and bridge the divide. It simply
means parties being reconciled were formerly hostile to one another. Given that, the
order-of-being of the familia Dei was absolutely injured by the 1857 decision the

parties need to be reconciled.

2.4. APHENOMENOLOGY OF SHAME

2.4.1. Sources of shame

There are various and numerous causes and sources of shame.

2.4.1.1. Addictions

Addiction, often “give rise to shame” (Fossum & Mason, 1986:38). Kaufman
describes addictions like alcoholism and eating disorders as “syndromes in which
shame plays a central role” (Kaufman, 1989:4). Halling argues that
phenomenologically shame is “within the context of human relationships rather than
just within the body” (Halling, 1994:79). Today due to an increase in the variety of

addictive behaviours, shame is more prevalent as well.
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2.4.1.2. Sick human relations

To feel rejected, humiliated or abandoned by significant others lies at the heart of ill-
health and “toxic” shame. When it is experienced early in life a person develops
dissatisfied forever, experiences a lack of intimacy and, consequently, generates

“‘compulsive or addictive behaviour” (Bradshaw, 1988:58).

2.4.1.3. Social context

A person may also be affected and experience a sense of shame through the action
of significant others considered to be particularly shameful, such as incest, crime,
suicide or even some disease that may be kept from view or even denied. Social

contexts play an essential role in the rise of shame.

2.4.1.4. Internalisation

The internalisation of negative beliefs about oneself throws a person into a spiral of

shame reactions, which can even lead to suicidal behaviour.

2.4.1.5. Desire to hide

The person hides from him/herself and does so by moulding a false identity separate
from the shamed basic one. Bradshaw says “we avoid our core agony and pain and

over a period of years, we avoid our avoidance” (Bradshaw, 1988:73).
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2.5. CONCOMITANT CHARACTERISTICS OF SHAME

Psychologists agree that there are various concomitant characteristics of the shame
experience. There is a variety of concomitant characteristics of the shame
experience. They point back to the original essence of the shame experience.
Among these characteristics relate to exposure, incongruence, threat to trust,

involvement of the whole self, and hiddenness.

2.5.1. Exposure

Personal shameful and indecent behaviour reveals aspects of self to the self and to
others. It makes one sensitively vulnerable and takes the form of “a painful emotional
jolt” (cf Pembroke, 2002:143). When it hits home, the self would gladly disappear
and sink through the floor. The self is considered to be unworthy and inferior,

especially when exposed before disapproving others.

It should be born in mind that the personal and private dimension of exposure is not
to be overlooked, because exposure to oneself is at the heart of shame. The shame
one feels in deceiving others into believing something about oneself that is untrue is
particularly intense and painful. The self is most intensely shamed by the duplicity of
living a double life. Even if the self is never publicly exposed shame will constantly,

continuously and secretly burn within oneself.
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Wurmser, in psychoanalysis studies, suggests that there are intimate links between
shame and exposure on the one hand, and shame and perception on the other. He
means that moments of self-exposure and acts of perception play important roles in
the shaping of identity. As he puts it “the modes of attentive, curious grasping and of
expressing oneself in non-verbal as well as verbal communication are the arena
where in love and hatred, in mastery and defeat, our self is forged and moulded”

(Wurmser, 1987:83).

2.5.2. Incongruence

A shame reaction may arise even where nothing wrong was done and no sin was
committed, for example, when the self suddenly becomes aware of a hiatus between
one’s actions and the expectations of the community. The hiatus represents a sense
of not conforming to, or behaving inappropriately in the situation one is in. Pembroke
explains it as follows “The person is acting on the assumption that a particular
behaviour is appropriate, but in a moment of painful awareness he/she discovers
that the assumption was false. It is the experience of suddenly finding oneself out of

tune with one’s environment” (Pembroke, 2002:144).

2.5.3. Threat to trust

A rejected gift, a joke or a phrase that does not come off, a misunderstood gesture,
falling short of one’s own ideals are violations of expected response by the self-
estranging him or her from a situation. The self then questions his/her own

adequacy, reliability and ability to relate to the values of the real world. Pembroke
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captures such misplaced confidence nicely, “the jolt of shame is triggered by this
sudden awareness that what one thought could be relied on has betrayed the

confidence one had in it” (Pembroke, 2002:145).

2.5.4. Involvement of the whole self

According to, Wurmser, “shame has a global quality because it is evoked by a
discrepancy between a tested self and an ideal image” (Wurmser, 1987: 86). This

“‘ideal image” is described by Pembroke as follows

“This image is not simply constructed out of a delimited reality such as
actions, but out of all the components which define a self. It is through
shameful events that the self is revealed. Personal identity is shaped in this
way. The shame events throw up the contours of one’s selfhood and of the

world of reality one inhabits” (Pembroke, 2002:145).

2.5.5. Hiddenness

There are two distinct ways in which people suppress shame, namely by by-passing

the feeling of shame and by overt shame:

2.5.5.1. By-passing: - In this case the self recognises the events causing the
shame, the self then seeks to block the shame feelings. Thus the shame
effect is by-passed and replaced by an impassive viewing of self from a
variety of perspectives. Hence the self-views him/herself through the eyes of

others but without appreciable effect for the self.
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2.5.5.2. Overt, undifferentiated: - Some people are unable to identify their
feeling as a state of shame. They use words such as ‘depressed’, ‘intense’,

‘lousy’, or ‘blank’ to describe their psychological state.

2.6. MULTIPLE EXPRESSIONS OF SHAME- Different views

2.6.1. Negative shame

According to Lewis the negative fundamentals of shame are “the desire to hide or to
disappear...embarrassment and shyness...the feeling that one is no good,
inadequate, unworthy. It is a global statement by the self in relation to the self.

And...we become the object as well as the subject of shame” (Lewis, 1992:34).

Hence, when negative shame the human being “feels totally worthless, exposed to
the invasive look of others and negatively evaluated by them” (De Pison Liebanas,
2002:29). This destructive experience reveals some of the most salient
characteristics of negative shame. It causes a person to feel inferior and/or under

attack. This confines the human being to dysfunctionality.

The feeling of absolute unworthiness generated by the feeling of shame of self-
results in inability or unwillingness to confront oneself and further causes one to
react to one’s feelings in inappropriate ways. For example, such a person often

considers his/her life a failure, avoids reference to important events, denies the facts
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that affect him/her, covers up or behaves in a secretive way, is embarrassed or

humiliated, or feels very vulnerable, or powerless, or exposed to others.

2.6.2. Positive view

In a pastoral therapeutic context shame is essential for human development, if
approached positively. Here shame is a manifestation of being human. A pastoral
therapeutic function of shame is to protect the self, one’s personal identity, in
adverse circumstances. Such shame sets boundaries or limits that human beings
should not trespass. However, a pastoral function of shame in human development
is generated by the consciousness of one’s own fragility and vulnerability as a
human being. The processes of learning and maturation in human development

further generate it.

2.7. RELIGIOUS, POLITICAL AND PSYCHOLOGICAL CAUSED PREJUDICES

2.7.1. Journeying through with the religious problem

It must be said from the outset that the DRC and its family are not the only church in
South Africa that contributed to the perpetration of the wrongs by the apartheid
regime that deprived so many of the human dignity. Baptists, Methodists and
Presbyterians also participated in causing disorder and lack of equilibrium in the
familia Dei. The DRC and its family are not the only ones who need to confess to the

partitioning of the familia Dei and of society.
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The DRC stands out; however, because it is the denomination which helped to
create and develop the policies of Apartheid and it implemented Apartheid within the
familia Dei. There are, currently, discussions within the family to combat the disunity
experienced within it. This is because the familia Dei cannot feel at home with
Godand when knowingly, they suffer wrong. The wrongs need to be confessed,

forgiven, and overcome. Reconciliation is called for what would it require?

Botman points out that the DRC Synod’s decision that “sin is not vested in an issue
but in the attitude of a person’s heart and his action” (Botman, HR:
www.warc.ch.dcw/bs25/05.html#2). He suggests that sin is not vested in the policies
of Apartheid but in the hearts and attitudes of individual human beings. It also
suggests that for the re-unification of the DRC family to take its place all that is
required is that committed members of the DRC should transform their hearts while
some cognitive and practical behaviour also needs to be changed and then the

family will be healed.

According to Botman, WARC, Abrahams, Kretzschmar, and Gallagher the DRC must
abandon this position and decide that partitioning of the familia Dei is sinful and
unacceptable before God as an effort to unjustly favour one group at the expense of

another that violates the biblical principles of human dignity, love and justice.

Another merely theoretical confession by the DRC, according to Botman, is that of

“rejecting racism in all its forms as contrary to the Word of God.” Van der Walt, Ross,
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Peters, Muller, Brooks, and Rutland all argue that the therapeutic and transformative
function of confession only work meaningful healing when the theories and

formulated decisions are translated into faithful praxis.

The Seoul conference of the WARC rejected these theoretical confessions of the

DRC and called member churches to a faithful praxis in these words

“The churches which have accepted Reformed confessions of faith have
therefore committed themselves to live as people of God and to show in their
daily life and service what this means. This commitment requires concrete
manifestation of community among races, of common witness to justice and
equality in society and of unity at the table of the Lord. The Nederduitse
Gereformeerde Kerk and Nederduitse Hervormde Kerk in not only accepting,
but also actively justifying the Apartheid system by misusing the gospel and
the Reformed confessions, contradicts in doctrine and in action the promise,

which they profess to believe” (WARC, 1989 Seoul).

In South Africa, those living as people of God and demonstrating in Christian daily
living and service the praxis of the transformative and therapeutic function of
confession, reflected the stance of the confessional movement. This was publically
and ecumenically demonstrated in 1985 when fifty theologians from numerous
Christian traditions, including a hand full of Reformed theologians, published the
Kairos Document. This is a declaration of faith in which both Apartheid and a “state

theology” that embraced injustices were condemned.
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2.7.1.1. Segregation of believers on racial bases

2.7.1.1.1. Timeline of inequality among believers

The DRC and later DRC family of churches has had marbled problems of inequality
among believers through its existence in South Africa. A reflection of salient

moments in the history of the DRC in this respect may be indicated as follows:
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In 1770 Kaapstad congregation has practical things like that as well for the slaves.

In 1761 the Swartland separate baptismal register for “Basters and Hottentots”.

In 1799 an independent structure called Zuid Afrikaanse Zendelings Genootschap (ZAZG) was
established

In 1800 this resulted in separate sitting places for the slaves in the church during services.

In 1809 the Church Council of Graaff-Reinet decided not to execute the disciplinary measures against
white and non-white member alike. The latter were ended-up excommunicated.

In 1824 DRC’s first synod sitting. The hot debate was the “question of colour in the church”. This
synod confirmed in principle the separate preaching of the Word of the Triune God and separate
sacrament services on racial basis.

In 1826 the synod decided on the regulation of the ordination of missionaries. This was in the
direction of separate worship for non-white believers.

In 1829 Somerset-West congregation asked for racially separated Holy Communion services.
Swartland dissatisfied members requested synod to implement the prevalent practice of segregating
believers. In 1829 the synod decided that unity of Christians is imperative in the light of the steadfast
and unfailing living Word of God.

In 1845 White members of Swellendam also sought that the non-white (de-gecoleurden) members
worship the same Lord as theirs and celebrate the Holy Communion apart in the house of meeting
with/by their Minister of the Word.

In 1849 the Cape Town Church Council raised their concern to inequalise the believers. This Council
explicitly raised also the problem of colour in the Church of Christ.

In 1857 the synod found it desirable and Scriptural to segregate children of God on racial bases.

In 1881 the first synod of the first racial church, Dutch Reformed Mission Church sat. it was a
denomination for non-white Christians. Later it was for Coloured DRC Christians.

In 1963 the first General Synod of the Dutch Reformed Church in Africa sat it was for all Black
Christians of the DRC family
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After 1949 the DRC faced the crucial question of separate services based on colour,
that of whites and non-whites. Before the 1857 synod the mouthpiece of the DRC,
De Kerkbode, already raised and debated this subject. The resolution was that there

should be separate buildings for the worship of whites and non-whites.

In the discussion of the 1857 synod Rev Shand of Tulbagh asked the synod to
decide that where it is desirable congregations should have separate buildings of
worship for “coloured” or non-white believers whose origin could not be traced back
to Europe. These believers and services should be under the auspices of the “white”

church council. Rev A Murray (Snr) of Graaff-Reinet proposed as follows:

De Synode beschouwt het wenschelijk en schrifmatig, dat onze ledenmate uit
de Heidenen, in onze bestaande gemeenten opgenomen en ingelijfd worden,
overal waar zulks geskieden kan; maar waar deze maatregel, ten gevolge van
die zwakheid van sommigen, de bevordering van de zaak van Christus onder
de Heidenen, in den weg zoude staan, de gemeente uit Heidenen opgerigt, of
nog op te rigten, hare Christelijke voorregten in een afzonderlijk gebouw of

gesticht genieten zal. This was accepted by more than two thirds majority.

The English translation according to Kretzschmar reads as follows

“The Synod (DRC) considers it desirable and Scriptural that our members
from the Heathen be received and absorbed into our existing congregations
wherever possible; but where this measure, as a result of the weakness of

some, impedes the furtherance of the cause of Christ among the Heathen, the
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congregation from the Heathen, already founded or still to be founded, shall
enjoy its Christian priviledges in a separate building or institution”

(Kretzschmar, 1986:2).

The motives for such separateness could include the following:-

« Social and hygienic grounds;

* Racial considerations;

» Lack of leadership opportunities;

+ Paternalism and failure to deal fairly with actual world views; and

* Customs of Africans

Sadly the history of the DRC in journeying for congregation is one in which the skin
colour had a bearing on the attitudes of Christians such that it led to a classification
by European Christians of themselves as other than Christians from the heathen.
Physically distinguishable features served to justify the prejudicial behaviour of
European Christians who therefore influenced the Dutch church to segregate God’s
children according to such features. The decision of 1857 was to stand until 1998 so
as to reflect, “the Afrikaners’ traditional belief in racial differences” (Rhoodie and
Venter, 1959: 160). In journeying in this religious discourse of the segregation of
believers one cannot to leave out the happenings and processes that took place in

Christ’s curch since 1857 until 1986.
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2.7.1.2. DRC’s stances, decisions and practices to effective segregation

2.7.1.2.1. Since the 1875 decision: A societal implementation

Earlier than this new political and religious ideologies were born. This led to the
founding of the Orange Free State Republic and the Transvaal Republic. After this
the Afrikaner Volkseenheid (Afrikaner Nationalism) took on a different shape with
nastier features in the struggle for its survival and renewal expression “against all
odds”. Fundamental to it is the notion and presumption that Afrikaners were a
“‘chosen people”. Afrikaner Nationalism was very strongly influenced by anti-British
sentiment. This sentiment was strengthened through war between Boer and British.
The core tenet of Afrikaner Nationalism was the unity of all Afrikaans speaking white
people, that is, the Volk. This unity excluded ‘foreign’ elements as Blacks, Jews, and

English-speaking South Africans.

The 1857 decision therefore reinforced Afrikaner Nationalism from a religious and
theological point of view declaring it ‘Scriptural’, for the sake of the weakness of
some, to segregate the ever existed non-racial and non-cultural DRC. In the eyes of
Afrikaner Nationalism, Black South African members, both baptised and confirmed,
of the DRC were ‘foreign elements’, not part of the ‘chosen people’. They were not of
the Volk. The remaining part of this religious and also the whole of political section
will try to demonstrate the intended and practical effects of the decision of 1857
because the nastiness of this ideology was later than 1857. In the Body of Christ the
inequality of believers led to the formation of separate or racial based institutions of

worship within the DRC family.
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2.7.1.2.2. Formation of denominations by race

According to Rhoodie and Venter the Cape Synod of the Dutch Reformed Church in
1857 decided on the issue of separate services for individual racial communities “if’
the circumstances would justify it. What Rhoodie and Venter portray as a temporary

measure, became a rule, according to Kretzschmar.

These so-called provisions for separate worship and association subsequently
resulted in the establishment of the different denominations according to race such
as the Dutch Reformed Mission Church for Coloured believers in 1881, the
Reformed Church in Africa for Indians and the Dutch Reformed Church in Africa for
Blacks in 1963. Indeed the missionaries of the Dutch Reformed Church (white
church) further segregated the Dutch Reformed Church in Africa according to
ethnicity. This church grouping, before 1963, being separated according to ethnic
communities, with a DR ‘Bantu’ Church for Sothos, Xhosas, and Zulus, just to
mention a few. In 1963, at Kroonstad, these separate churches decided to
amalgamate and constituted themselves as the DRCA. The DRC family’s history in

this does not reflect a desirable Scriptural kerygma and didache.

2.7.1.2.3. Ethnically divided theological training

In 1955 the Department of Native Affairs declared that the Stofberg Gedenkskool
was situated in a “white area” in contravention of the new Group Area Act. That
meant that this institution had to be removed and relocated. A delegation was sent

by the DRC to discuss with the Minister of the Department of Native Affairs, HF

98



Verwoerd, the question of relocation. According to De Villiers, the Minister
recommended, “In humility | recommend that the churches should also adapt their
theological education to the ethnic groups and their languages; in other words, that
there should be more than one Stofberg” (De Villiers, 1975: 335-own translation).

The delegation acquiesced.

According to Maree this was further supported by the Federal Council of the DRC
“concerning the theological training, the management of Stofberg Gedenkskool with
the approving decision of the Federal Council, recommends that the theological
training for the variety of the ethnic groups should be conducted at various places in
different directions” (Maree, 1958: 22-own translation). Again according to Maree,
the rationale was that “the strength of the mission work should win heathenism for
Christ, and also build a strong, ‘indigenous’ and self-developed ‘Bantoe’ church”
(Maree, 1958: 26-own translation). “The management obtained permission from the
federated DRC synods to establish four ‘Stofberg Theological Schools'....[A]t the end
of 1959 the Stofberg Gedenkskool concluded its work in the Free State and from
January 1960 it operated as four different seminaries, namely, Turfloop,
Witsieshoek, Dingaanstat, and Decoligny respectively” (Kritzinger, 2008: 176 in

ACTA URCSA).

| empathise with Kritzinger when he expresses his dismay at dividing the church right

to its roots, in theological training. This is what has to say:

“we need to admit that it was the idea of Hendrik Verwoerd, the architect of
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apartheid himself, that the Stofberg School was suddenly standing on “white
soil” instead of simply on African soil, and therefore had to be moved to a
“‘Bantu area.” It was the personal idea of Verwoerd that the one Stofberg
School should become four ethincally separated Stofberg Schools. We need
to identify the negative effects this kind of theological training has had on us;
the way in which our Christian identities were racialised — setting us up
against others and fundamentally against ourselves — with an open Bible. We
need to acknowledge how this theological formation affirmed and
strengthened our patriarchal cultural heritages, which disrespected and
exploited women, and alienated us men from our own feelings and creativity”

(Kritzinger, 2008: 181 in ACTA URCSA).

If the DRC could harm relationships to this extent, its “acts of confession” need
serious consideration. If should be so, because the Black Christians were stripped-
off unity, Ubuntu, one anothering, caring for one another, trust and self-emptying
love. By their nature these were God’s gifts unto them as His people. This act
furthered and gave progression in the decision of 1857 and the 1948 declaration in

the Kerkbode.

Based on these and also the first research objective of this thesis, it will be relevant
to give a short reflection on the voices from the ground about the issues, specifically
discussed in paragraphs 2.7.1.2.3. and 2.7.1.2.4. The reflection to given herein is
based on the data gathered through formal and informal interactions with both the

laity and the clergy of the DR family of churches. These interactions were driven by
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the fact of identifying how the laity and the clergy can express their feeling of hurt
about the progressive segregation of believers in this denomination. The feelings of

hurt by the laity and the clergy are presented in two paragraphs.

Laity

The laity’s expression of hurt is in the light of being dehumanized and being inferior
in the Kingdom. They felt dehumanized because these decisions made them to feel
less than human. They had realized that their individuality, their creativity as human
beings and as Christians had been taken away by the DRC. This also implied that
the DRC has lacked compassion and sensitivity towards them. They were relegated
to worship the Almighty Jehovah in a separate building or institution. This resulted in
the feelings of inferiority. They were made to feel as persons of a lower Christian

rank in the eyes of the DRC.

Clergy

They interrogated the acts of the DRC in the light of two biblical concepts, namely
imago Dei and ta ethna. Firstly, they understand that all human beings are created
and formed in the likeness of Jehovah. This means the human race possess some
substantive characteristics to that of their Jehovah. This understanding goes beyond
physical features like race, colour, language, and gender. Secondly, they understand
the Greek expression ta ethna as God referring to His relationally created nations

which are not to be divided by anyone (Eph. 2: 11-21). Both these expressions of

101



hurt by the clergy and laity were initiated by the acts disassociation of the DRC from

the 1857 decision.

2.7.1.2.4. Pseudo-confession or acts disassociation with 1857 decision

The bluffing kairos (time, or moment) of truth finally came 129 years after 1857 and
26 years after the Sharpeville Massacre. It was ten years later the youth of Soweto
demonstrated against the enforced teaching in Afrikaans at Black schools. Then the
United Democratic Front, which was organised by Allan Boesak, was about 4 years
old. This moment of truth came in 1986. The political unrest in the country was at its
zenith. The so-called ‘mpimpis’ were killed, necklaced, and some saved their lives by
running away from areas where they were known. They were into being refuges and

sojourners (paroikoi-parepidemoi) in their own land of birth.

The pseudo-kairos moment came when at DRC Cape Town General Synod of 1986
she when took drastic steps towards realising how diabolic and ungodly was the
decision of 1857. This synod took two types of decisions, one concerning
membership and the whole DRC family, and another about church and state

relations.

2.7.1.2.5. DRC’s Synod Decisions: 1986

2.7.1.2.5.1. DRC and family

The Synod decided that “the membership of the DRC is open irrespective of national
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origin, race or colour.” So anyone who wanted to and who meets the Church Order
requirements can sit in Afrikaans conducted service. He/she can ask for membership
in a nearby DRC congregation of his/her choice. This ‘open membership’ includes
transferability of membership within the denominations of the DRC family and
eligibility for a calling as Minister of the Word to any congregation within the DRC
family of churches. This open membership decision opened the doors to all visitors
for worship services including participation in Holy Communion and allowed for joint

communion services that could be arranged by interested church councils.

The Synod further decided to ‘investigate’ the ‘possibility for organic church unity
with other denominations in the family of DRC churches. This rejection of the 1857
decision shows how the white DRC had, for long, not been ready. Indeed, a child

crawls before the child can walk.

2.7.1.2.5.2. Church and State

Five other decisions taken by this Synod relative to apartheid were taken. The form
and definition of Apartheid and its development through history, especially during the
time of HF Verwoerd could in a way be attributed to the DRC. Now the DRC
announced that it has come to realise that, “the conviction has gradually grown that a
forced separation and division of peoples cannot be considered a biblical imperative.
The attempt to justify such an injunction as derived from the Bible, must be
recognised as an error and should be rejected” (DRC General Synod Acta, 1986: par

319).
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Par 320 of the decisions of this meeting demonstrate a claim made by the DRC that
“the Dutch Reformed Church is convinced that apartheid as a political and social
system by which human dignity is adversely affected, and whereby one particular
group is detrimentally suppressed by another, cannot be accepted as a Christian-
ethical principle because it contravenes the very essence of neighbourly love and
righteousness and inevitably that of human dignity of all involved.” Here the DRC,
acknowledges that the policy of territorial separation in South Africa was ‘an error’
that cannot be ‘derived from the Bible’. That is why it needs to ‘be rejected’. What

then could have justified this policy for so long?

Again what this decision seeks is exoneration for its part in the development of
Apartheid Acts of suppression of one group by another within the church is not
condoned (par 320). Maybe the effect of this Apartheid policy in the church was not
adverse to the biblical “essence of neighbourly love and righteousness.” Did it not

contravene the human dignity of believers?

In par 321 the DRC first explains why she disassociates herself from the evils of the
separate development policy in South Africa. She portrays as her true calling that the
church is to take care of God’s suffering image bearers. Moreover, God called her to
be on the side of the oppressed and those who suffer prejudice. Then she makes a
statement that attempts to accept the guilt of wrongdoings by “the church and its

members...with humility and sorrow.”
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Clearly the DRC recognises how much damage was inflicted on South African
communities by the separate territorial development policy rooted in the 1857
decision. The Moderator, Johan Heyns, reflecting on the 1986 DRC Synod, once
remarked that they did in the past give to apartheid a theological and ethical
justification. He further claimed that the DRC has now completely done away with
that. He believed that to be a tremendous step forward. To demonstrate the extent of
its “shamedness” by the DRC’s by 1857 decision, the DRC at this Synod declared
that she “is prepared in the spirit of Christ to cooperate in the search for a solution
affecting the South African society, by which the highest possible wellbeing of each

community can be attained” (par 322).

2.7.1.2.5.3. After the 1986 Cape Town Synod

So the church unity talks began and continued between the DRC family of churches.
This time the church unity talks were trying shape well between the former black
churches, namely DRCA and DRMC. The reason was that the so-called “mother”
denomination was not prepared to genuinely open up her, in Christ’'s way, towards
church unity. May be it was because, now, the talks also focused on the acceptance
of the Belhar Confession as a confession of faith in the new united church. After all,
in 1986 the synod of the DRMC had officially accepted the Belhar Confession as her

fourth Confession of Faith. Moreover, members who later formed this denomination,

in the language of the 1857 decision, came from the “heathen”.

Politically the country was in the greatest unrest then. The UDF was really a pain in
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the neck to the white minority government. Its campaign was for the unconditional
release of political leaders, the unbanning of political movements, and the
establishment of a non-racial democratic South Africa. The world was pressurising
the South Africa government. Heavy sanctions were in place against South Africa

economically and the country’s athletes could not compete overseas.

Following 1986 the DRC had to take further steps, and publicly confess its sinfulness
and take responsibility for the evils caused by the 1857, if it was not to remain
astratised from ecumenical religious structures. It acknowledged an integral part of
the DRC family’s past, its stories and its identity, is that of pain inflicted on the
members of the family and of the guilt of the family members. Among the pain
inflicted by the DRC on other family members was that which came with “Christian”
Apartheid. The DRC, in 1990, acknowledged this when it decided “irrespective of
how it might have been practiced or experienced Apartheid in itself is wrong and

sinful...also in its fundamental nature” (Botha, in Challenge Dec 98/Jan 99, 51:14).

In 1990 then the DRC did “confess” her transgressions. May be it was a
circumstance induced act of confession. Definitely it was a structural act but not an
organic act of confession. This structural act of confession includes acceptance by
ecumenical religious bodies. Moreover, this 1990 structural confession coincided
with the release of Mandela and the unbanning of political movements by the white
minority government. But what was the real intent? Does the DRC since 1990 reflect
its ‘change of least’ in actual practice? Or was it an apparent confession to formally

disassociate herself from this sinful decision? Was it merely, perhaps, to gain?
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The DRC Cape Regional Synod of November 2007 took the decision to rescind the
1857 decision, so as to close the book on it. This synod planned to annually
celebrate this act by a Eucharist service. It also committed itself to drawing up
liturgies to continuously confess and name this sin. The rationale was that the next
generation should learn and not relapse into its ways. This was placed on the table
and there it has remained. Such acts of disassociation and rescindment are not
enough. They are mere expressions of a guilty conscience. Hence there is no lived-

reconciliation. More is needed and expected from the DRC.

At this pseudo-karios, admirable steps have been taken by the DRC. They tell us
that this denomination has simply disassociated itself from the 1857 decision to
segregate believers, from territorial separation in South Africa, from its adverse
effects on neighbourly love and righteousness and from the contravention of human
dignity. They do not culminate in an actual act of confession that both heals and
reconciles the conflicted members of the DRC family, for the good, also of the wider

South African society.

The whole structural nature of public confession should serve to prepare her “in the
spirit of Christ to cooperate in the search for a solution affecting” not only the DRC
family and the ecumenical Body of Christ but also the wider South Africa. Only then
will it bring to an end the tug of war between the URCSA and the DRC and all the
other DRC family denominations concerning the re-unification of the family and end
the heated debates around the inclusion or not of the Belhar Confession as a

Confession of Faith of the new united denomination.
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The DRC needs to “have shame” about all this. And the urgency and importance of
its sense of shame in a state of dissonance cannot be over-emphasised. The DRC’s
admission to “shame” is eagerly awaited not just by the other denominations of this
family or just by the South African society, for the whole world and its ecumenical
community is steadfastly awaiting it. This is because the DRC as a Christian
denomination professing Christ as Lord and Saviour has to participate in the building
of the new Christian community. This can be done through the true interpretation and
organic use of the sacraments, teaching her members the true meaning of praxis of

faith and through the effective work of the power of solidarity of the Holy Spirit.

Gallagher puts it this way

“The DRC played a crucial role in the development of the Siamese twins of
Afrikaner nationalism and Apartheid. The Afrikaners who founded the National
Party saw themselves as the Chosen People; a “new Israel” expressly
selected to advance the cause of Christian civilisation. They believed that
each ethnic group was a distinct “social sphere” that should develop
separately from other groups. The DRC and its theologians contributed to the
development of a powerful civil religion that promoted and justified the
Apartheid system by means of its confessions of faith. Identity was at the
heart of this system, as Afrikaners created clear binary categories of “us” and
‘them” the elect and the reprobate, the Chosen and the Other” (Gallagher,

2002:38).

What Gallagher means here is fundamental to the concept of openness. If the DRC
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disregards the central significance embodied in the public naming of transgression
and also in the transformative and therapeutic function of confession, she misses her
identity as a Christian church. Although she cannot be forced to confess her guilt,
she must be reminded that her guilt is both vertical and horizontal. Her missing of the
rhythm of being a Christian church results in disequilibrium in the familia Dei. Such

disequilibrium means a lack of indwelling with the Triune God and the neighbour.

2.7.1.2.6. The current status quo of this family of churches

2.7.1.2.6.1. Journeying towards church re-unification 2005-2008: A biblical and

theological disgrace/pothole.

After 2005, to the newly elected URCSA General Synod executive committee triune
God revealed to it the need to restart the re-unification process. The journey was

started

“on the basis of the fact that the two churches [namely URCSA and DRC] now
had a common decision and ‘reglement’ namely that unity needs to be driven
also from ground level....[A]t a meeting held with them (that is, DRC) on 9
November 2005, it was decided to write a joint letter urging congregations to
work for organic unity based on the Confession of Belhar” (Agenda for Synod
URCSA, 2008:187). (The Afrikaans text of such a letter is attached as

Annexure ‘A’).

Based on this understanding the two churches and also DRCA and RCA held

several meetings at different places to plan the path towards re-unification of this
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family of churches. These meetings were held on 20 June 2006 Esselenpark, 16
August 2006 Bloemfontein, 6-8 November 2006 Achterberg I, and 23-25 April 2007
Achterberg Il. At these meetings the four denominations took each other by the hand
on this journey, except at Achterberg Il where the DRCA showed some reluctance.
“During this meeting it became clear that the DRCA is a reluctant partner to this
process. Their delegates consistently declared that unity with the URCSA is only
possible if the properties are ‘handed back™ (Agenda for Synod URCSA, 2008:190).
Then the URCSA and the DRC met bilaterally on 7 February, 2008, at Kempton
Park. The meeting of these two executives was occasioned by the media statements
about the church unification in the Kerkbode (Annexure ‘B’). Here vividly it became
clear that the DRC all along was not talking the same language and substance as
the URCSA. Hence the URCSA General Synod, in Decision 22, expresses the
following, “General Synod decides to put a moratorium on the re-unification talks
between the URCSA and DRC until the DRC is seriously committed and ready for

unity talks” (ACTS of the Synod, 2008, 31).

Clearly, some of the 21%' century DRC believers are still as prejudiced and
discriminative as were the 19™ century believers. This generation still purports the
segregation of believers. Can the 1990 confession of sins and the rescindment of the
1857 decision in 2007 be understood as genuine? No, they were induced

circumstance.
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2.7.2. Journeying through with Political problem: An example of DRC and

Afrikaner Nationalism

2.7.2.1. Chosen examples of perpetuators of Afrikaner Nationalism

The above discussions demonstrate that the church of Christ sinned before and to
the Almighty God by teaching people to discriminate and to be prejudicial to other
image bearers of God. this means the equalness, sameness and one-anothering
which God instituted in creation was nullified, spoiled, made dirty and to smell by
human planning of cataloguing of properties and relations. This theory of
cataloguing, of properties and relations, shadows over the socio-economic and
political life of the imago Dei. The binary properties and comparative and qualitative
properties shall be used in this section. It needs to be acknowledged that “no one

way of cataloguing properties can be regarded as definitive” (Swartz, 1991: 235).

The DRC through its official mouthpiece, Die Kerkbode, once said “as a church
[DRC], we have always worked purposefully for the separation of the races. In this
regard, then, apartheid can be rightfully be called a church policy” (Die Kerkbode,
1948: 664-665). This act of cataloguing human beings in South Africa who are also
created by God in His image and likeness was furthered by the National Party when
it took over the governance in South Africa. The binary of whites and non-whites, rich
and poor, literate and illiterate, and safe neighbourhood and unsafe neighbourhood
was the fundamental policy guider during their rule which might be influenced by the
DRC’s segregation of believers. The above 1948 declaration made by the DRC
proves that religion and politics had these binaries. Hence this thesis intends to use

the following architects, developers and implementers of cataloguing human beings
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and relations only as examples. These architects were once catechumen of the

DRC, especially Treunicht.

Now based on the fact of the cataloguing, the biographies given below, do “not imply
a relationship of mutual influence between” them and pastoral function of confession.
Meaning biographies and pastoral function of confession are not equals. Hence a
model of ad hoc correlation will be used in the dialogue between biographies and the
pastoral function of confession. This is so. According to Osmer this means two
things, (a) the knowledge and methods of other fields are not appropriated as a
system but in bits and pieces, just as we might take over words from another
language without taking the entire linguistic system, (b) the knowledge of other fields
is placed in the service of the distinctive task of theology: Christian self-description

and evaluation.

Once again the inclusion of these biographies is to demonstrate the how practices of
prejudice, discrimination and hatred were spread over South African society.
Moreover this practice of human segregation was not only theological hindrance but
was also actualized in the South African society. It consequences can be witnessed
throughout the country by many examples of experiences. For the sake of space the
examples of biographies of Verwoerd and Treurnicht, Orania, and Sharpeville

Massacre will be given in this section.
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2.7.2.1.1. HF Verwoerd: The architect of apartheid ideology

This 6™ Prime Minister of the Union of South Africa was not born in this country. He
was born in Amsterdam on the 8" September 1901 but immigrated with his parents
when he was two years old. From 1919-1924 he was studying at the University of
Stellenbosch where he received a PhD in Philosophy and Psychology. In the same

institution he became a lecturer and, later, a professor in Sociology.

In 1937 he became editor of Die Transvaler. In wielding editorial power he was best
able to reach the hearts of the White South Africans. He progressively and firmly
catalogued the races of South Africa. To a certain extent it might be said that he
perpetuated the DRC’s 1857 decision and 1948 declaration of apartheid. He
educated Afrikaners in using capital strength, labour-power, and spending power to

good advantage, that is, in the best interest of the Volk.

In July 1948, Verwoerd was elected as a Senator. In Dr. Malan’s cabinet, in 1950,
Verwoerd served as Minster of Native Affairs. It was in this office that he used his
position to strongly work towards the desperation of separate development. This is
what the DRC in 1857 decided upon when she said that for the sake ‘of the weak of
some...the congregation from the Heathen...shall enjoy its Christian priviledges in a
separate building or institution’ and be separately developed and supported by the
so-called ‘mother church’. Thus a free republic of justice for all remained the main

aim.
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On 2 September 1958 he was elected Prime Minister. His inaugural address
acknowledged his duty to uphold, with honour, the democratic institutions of the
country and justice to white and non-white. When the world criticised the term
apartheid, he just reformulated the policy to be “separate development”. This pure
cataloguing of God’s image bearers meant physical segregation of the races. There
were two groups in the society, namely the inner group comprised of white minority
and out-group made up of blacks. All these demarcations were physically drawn
during Verwoerd’s time. As a result he is known as the “father of Apartheid” because
he strongly endorsed the separate nation’s theory. That is the binary of white and

non-white.

He was convinced by his comparative thinking that contact between racial groupings
would hinder their evolution into nationhood. He demonstrated much willingness to
guide Africans to their self-determination. Because of this Verwoerd did not only win
many white supporters but also black ones, for example, KD Matanzima. On 6

September 1966 Dimitri Tsafendas murdered him in parliament.

The biography exposes the fact that, in this era in human history, the biblical
teaching of “if we say we love God, but hate our brothers and sisters [regardless of
sex, race, colour, decree, language, etc.] we are liars. For people cannot love God
whom they have not seen and if they hate their brothers and sisters, who they have

seen” (1 John 4: 20-21).
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2.7.2.1.2. AP Treurnicht: My church and its people.

He was born on 19 February 1921 on the Middelpos farm in Piketberg, Cape Town.
He matriculated in 1939 at Piketberg High School. After completing his BA degree, in

1942, he enrolled with the University of Stellenbosch for an MA programme.

Until 1945 he was a minister of the DRC. From 1946-1960 he served in various
congregations, among them Rondebosch, Stellenbosch, and Pretoria. While in
Rondebosch he completed his PhD at the University of Cape Town. His thesis was
entitled “Kuyper’s philosophy of the relations between the church and the state”. He
was elected to a number of church offices. In 1960 he became editor of Die
Kerkbode. He used his editorial influence to advocate the separate development of
Blacks and Whites. Within the conservative DRC Treurnicht became prominent. He
was elected to very influential positions in this pure or whites only denomination. In
1965 he was elected assessor of the DRC Cape Regional Synod and of the General

Synod in 1966.

Prime Minister BJ Vorster asked Treurnicht to be the editor of the new Pretoria daily
Hoofstad. In this position he was a mouthpiece of conservative opinion on political,
theological, academic and cultural matters. He was a Deputy Minister of
Administration, Minister of Public Works and Tourism, and Minister of State
Administration. Bearing in mind that he was a DRC baptized member, catechum and
theologian, now, as a parliamentarian, he opposed the idea of a mixed or multi-racial

parliament and/or cabinet. Moreover this baptised political leader even objected to a
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team of Coloured schoolboys to participate in the Craven Rugby week. He clashed

with SP Botha, Minister of Manpower, on government’s labour policies.

In 1982, he and his conservative following broke away from the National Party and
founded the Conservative Party. In December 1990 the DRC decided on a policy
shift and renounced Apartheid. Treurnicht was among those who opposed this policy
shift. He maintained that in renouncing Apartheid, the DRC had made herself guilty

of political interference.

This biography illuminates the DRC’s belief on segregation of God’s created human
being. As children are born not prejudice but learn it from their families, clergy and
society, so is the case with Treunicht. Hence he managed to misuse the diversified
physical blessings of God to His people to accomplish intensions of apartheid. Here
one finds that the koinonia was extinct. The whites oppressed other races. This

raised the need for pastoral intervention.

2.7.2.2. Praxis of Afrikaner Nationalism

2.7.2.2.1. Orania: Segregation ’always defeats’ democracy

In December 1990 about 40 Afrikaner families bought the dilapidated town of Orania
for about US$200 000. These families were led by Carel Boshof. Carel is the
surviving son-in-law of the former conservative South African Prime Minister, the late

Dr. HF Verwoerd. This transaction occurred just a few months after the Apartheid
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laws were repealed and Mandela was released from prison. This transaction allowed
Orania to be privately owned and managed by the Vluytjeskraal Aandeleblok
(Whistle Corral Share Block Company). This company bought it from the Department
of Water Affairs. For Water Affairs this town was a way to assist workers who were

building a canal network utilising the water of the Orange River.

Orania is situated on the banks of the Orange River in the arid Karoo region of the
Northern Cape Province. Orania is a crystal clear attempt to perpetuate Afrikaner
Nationalism in the 21%' century. It attempts to realise the separatist ideal of some
Afrikaners, that of a self-governing Volkstaat. It's being only one of two all-Afrikaner

white towns makes it rather unique.

According to its founders Orania is to be a place or environment where the
preservation of Afrikanerdom’s cultural heritage is to be strictly observed. This
environment should also be a model of Afrikaner self-werksaamheid (self-reliance).
All jobs, whether managerial or manual, are carried out by Afrikaners only. Non-
Afrikaner workers are not permitted. Potgieter, the former chairperson of the
company, once said that they, the Afrikaners do not want to be ruled by non-
Afrikaners. He further said that after the end of Apartheid Afrikaners will realise that
their political group influence would diminish. They saw that the Afrikaner community
might be marginalised in a multi-racial democratic South Africa, where their cultural
heritage might be oppressed and their children brainwashed to speak and think

English.
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This account of Orania illustrate that a taught wrong cannot be dried out of anyone’s
mind. The prejudice and white supremacy taught white people in this country cannot
be easily undone. The state of people’s mind and their hearts cannot be transformed
over a calculated time. This cannot be even if structures can be ‘changed’. The
Orania emerged because some whites cannot tolerate other ‘inferior’ groups in the
new democratic South African society. Hence they continued to perpetuate

segregation and white supremacy.

2.7.2.2.1. Ripping-off of identity and civil rights of some groupings

2.7.2.2.1.1. Sharpeville massacre: An example

On 21 March 1960 a group of between 5 000 to 7 000 Black residents assembled in
front of the local police station in the township of Sharpeville. These residents offered
themselves up for arrest for not carrying their “dompass books”. This protest was
part of the broader campaign called upon by the liberation movements, such as the,
Pan African Congress (PAC), African National Congress (ANC), and others. It used
well-chosen creative plans in organising this protest. It used means like the cutting of
telephone lines into Sharpeville, the distribution of pamphlets telling people not to go
to work that particular day. They also included coerced bus drivers. In any case,

most of the members of the crowd were in favour of the protest.

By 10h00 a large crowd of Black South Africans had gathered and the atmosphere
among them was peaceful and festive. There were about 20 police officers in the

station. At some time that day the police and military used low-flying Sabre, jet
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fighters to attempt to disperse the crowd. But a few hours later police set up Saracen

armoured vehicles in a line facing the protesters.

At 13h15 these police fired upon the protesters. Police claimed that the crowd threw
stones at the police. The inexperienced and dead-scared police continued firing even
though the crowd turned to run away. As a result, many were killed and wounded
shot in the back. The official figure is that 69 people were killed, including 8 women

and 10 children. Over 180 were injured, including 31 women and 19 children.

In summary

The church catechism of racial classifications was automatically the social effect.
These examples of personal and social human transgressions depicts that
transgressions encompass a great diversity of human dynamics. They deny God the
fear and trust He deserves. The oneness which was supposed to be lived by and for
amongst God’s people was replaced by prejudice, hatred and segregation. This is
what is entailed in the political problem explained here above. That is the two
biographies and two stories of shame, hatred and sadness which ever occurred in
this country. They further demonstrate the church, in particular the DRC, failing not
to duplicate the hierarchies of racial power and social status. Such hierarchies are
found in political arena. Instead the church theology supported this. The church fell

short to recognize that its oneness is from Jesus of Nazareth.

Paul in the churches of Galatians, Corinthians, and Colossians encountered such

hierarchies. Instead of perpetuating such practices, Paul criticized that by a certain
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formula: “There is no difference between Jews and Gentiles, between slaves and
free people, between men and women you are all one in union with Christ Jesus”
(Gal. 3: 28; cf. 1 Cor. 12: 13; Col. 3: 9-11). From this formula it can be deduced that
these churches were taught not to effect among themselves, the social demarcation
of the Graeco-Roman culture. Instead they were taught by Paul to come “together
from these groups and knitting together in a new ‘family’ in which they are related to

each other with mutuality and equality on a regular basis” (Osmer, 2008: 190).

In the pastoral sense this means, pastoral care should be able to criticize such social
statuses and hierarchical power not to enter into communities of faith. They undo
ones. As a result koinonia diminishes. Pastoral care should build up on Body of
Christ for God’s people. Up to this far in this country reconciliation is not lived for.
Both groups in some areas of life feel to be cheated by the Truth and Reconciliation
Commission and even by government to some extent. Hence a pastoral organic
reconciliation is needed. It needs to ensure that it is not only the structures that are
changes, as per the achievement of Black theology but now, the focus should on the

transformation of hearts and minds.

2.7.3. Psychological theories

From a social psychology perspective, people “don’t act the same way in all
situations” (Burger?, 2004: 2). Social psychologists can help us to understand how
people typically behave in their environmental situations. Knowing that different

people react differently to environmental demands, the objective of social

* This thesis relies heavily on Burger for psychological concepts.
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psychologists “is to identify patterns that generally describe what most people will
do” in response to a situation (Burger, 2003: 3). So social psychologists have
created a number of varying environmental settings in which participants see a
5

person in need of help. This chapter will make use of some psychological theories

to characterise the kinds of situations that increase or decrease helping behaviour.

2.7.3.1. Role of prejudice and socialisation in human relational behaviour

Prejudice is most destructive in to social relations. This is because prejudice involves
behaviour that shows disrespect for those it targets. Prejudice entails negative
feelings which frequently cause people to turn a cold shoulder to those targeted by
the prejudice, even as they look out for a helping hand. It produces affective chilling

behavioural acts toward a target group.

Children are born in a family system. They are born without stereotypes and
prejudice. These they learn from others in the family, from peers, from the media and
from society generally. Prejudices are acquired. In the family children may learn
prejudicial behaviour by imitating their parents or other family members. Stereotypes
and prejudices acquired early in life from whatever source will “have stronger effects

on one’s later level of prejudice” (Taylor, Peplau and Sears, 2003: 177).

> The interpretation of psychological theories used in this chapter this thesis used the Chalcedonian model of
interpretation.
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2.7.3.1.1. Julian Muller’s example

The influence of significant others on one’s prejudiced views is illustrated by Julian
Muller. Muller wrote a brief autobiography in which he shares how he was impressed
by Beyers Naude and his own father. These two both attended a Synod meeting of
the DRC in Pretoria. Beyers Naude was moderator and Muller's father was a
delegate of his congregation. What impressed him was that, in this meeting, his
father voted against his own minister. His father voted for Beyers Naude’s position
on oncoming Pro Veritate. Muller expresses his pride and appreciation of his father

for voting against his own minister who was sitting right next to his father.

Years later however, Muller acted against this sense of honour. He shamed his
father’'s memory when as a student and early years as Minister of the DRC he had
become prejudiced. His great respect for his father and Beyers Naude had
evaporated into thin air. He found himself involved in a hot and a very controversial
debate over the policy of “Separate Development”. In his autobiography Muller
acknowledges his prejudice as being “taken away by the stream of popular thinking
in the ranks of my church and cultural group” (Muller, 2005:182). ‘My church’ and
‘cultural group’ in this quote refer to both the DRC and to Afrikanerdom, respectively.

The DRC, theologically, defended the policy of “Separate Development”.

The prejudice which Muller learnt from his peers, from his church and from his
society had definitely played a vital role in determining his behaviour. Maybe that is

why he ended up joining the Afrikaner Broederbond. His concern was nothing but

122



Afrikaner identity. Although, he now rues his prejudicial stance/actions, these
institutions taught Muller several life facts about himself and his country, South
Africa. Then, in this same South Africa, he discovered who Daniel was. Muller
belonged to the ‘haves’ Daniel to the ‘have-nots’; Muller was a ‘boss or baas’ Daniel
a ‘servant’. It was due to these relations that Muller “easily took my priviledged
position for granted and did not seek to empathise with them enough” (2005:179).

The ‘them’ in this quotation refers to the group to which Daniel belonged.

2.7.3.2.1. Intergroup competition

Intergroup competition “begins with the assumption that society is composed of
groups that differ in power, economic resources, social status and other desirable
attributes” (Taylor, Peplau and Sears, 2003: 179). So it was in the Apartheid society,
where children were raised with prejudicial attitudes. Whites as the dominant group
were urged to maintain their priviledged position. Blacks as the subordinate group
were urged to reduce the inequality. There are various theories of intergroup

competition.

2.7.3.2.1.1. Realistic group conflict theory

This theory takes prejudice to be an inevitable consequence of competition among

groups for resources or power. The following components are central to this theory.

2.7.3.1.2.1.1. Relative deprivation: It suggests that intergroup hostility
stems from a perception of deprivation relative to others rather than from

actual deprivation. A recent illustration was the events at the University of
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the Free State when multi-racial and multi-cultural residences were
introduced. Although the white and black students both were going to grow
in knowledge of each other, some white students felt relatively deprived
and opposed the move. In consequence they deprived themselves of the

opportunity to know those of other racial groupings of South Africa.

2.7.3.1.2.1.2. Sense of group position: The assumption here is that
groups actively work to protect their priviledged status and all the perks
that come with it. So whites, sought to retain possession of the best
neighbourhoods, schools, and jobs in the face of challenges from Black
South Africans. Four elements are involved here: (1) a belief in the
superiority of the dominant group; (2) perceptions of members of the
subordinate group as alien and different; (3) proprietary claims over
superior resources; and (4) a feeling of being threatened when
subordinate groups covet those superior resources (Taylor, Peplau and

Sears, 2003: 179).

2.7.3.1.2.2. Social dominance theory

This assumes that societies need to be constructed hierarchically. That is, some

groups should predominate over others. There should be groups at the top and other

groups at the bottom. The theory is supported in two ways.

2.7.3.1.2.2.1. Interpersonal: Here paternalism is used to maintain the

existing hierarchies. These hierarchies are that combining the dominant
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group and the defence of the subordinate group. The members of each
group, especially, are encouraged to have close and affectionate

relationships only as long as the subordinates stay in their position.

2.7.3.1.2.2.2. Legitimising myths: The dominant group constructs some
ideological theories to explain convincingly why it is impossible to

transform or to get rid of the existing hierarchy.

This helps to explain the fact that White in-group children still antagonise and see
members of the Black out-group as poor, crime-oriented, dirty and in other ways
inferior. This crystallised racial prejudice in the young people of South Africa is really
difficult to alter unless the family system as value mediator or middle axioms can

truly and effectively transform.

2.7.3.1.2.3. Cognitive dissonance theory

Cognitive dissonance theory describes that state in which a person believes that two
of his/her psychological representations are mutually incongruent. More formally, this
means that a pair of cognitions is dissonant if one cognition follows from the obverse

of the other.

Chapter three discussed the experience of shame, and suggested it to be

experience in the DRC. This shame experience was caused by the DRC’s unholy
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decision, in 1857 to divide Christ’s body on racial grounds. This experience of shame
should cause the DRC to reflect on itself in view of today’s understanding of the
Word of God as organically inspired by the Holy Spirit. These racial divisions within
the Body of Christ have caused grave concern not only in the Body of Christ but in
the larger society too. This decision indirectly resulted in the Sharpeville Massacre,
June 16, in the establishment of Bantustans and in the mid-1980’s unrest. These
have ripped into the society. A racial denomination its decision and declaration

already mention influenced for the formation of a racial society.

Dissonance appears as gross inconsistency on the part of the confessant, in our
case the DRC. It arises due to conflicting attitudes and behaviour on the part of the
confessant. Inconsistency in the confessant emanates from guilt; a guilt which is
generated by the transgressing action of the confessant. Dissonance creates tension
in the confessant; hence the confessant feels pressure to reduce or to remove it. The
confessant can reduce this tension and restore consistency through confessional

processes.

There are three main ways of resolving dissonance. Namely,

 To revoke a kind of behaviour (John 3:5a), although this is hardly
feasible.

* To take an attitude that trivialises the dissonance.

* To resolve incongruence between attitude and behaviour by changing

attitude (1 Peter 2:1).
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These three ways of resolving dissonance reflect the fact that, “not only does the
environment influence our behaviour, but that behaviour then determines the kind of
environment we find ourselves in, which can then influence behaviour....[T]he way
people treat you, that is environment, is partly the result of how you act, that is
behaviour” (Burger, 2003: 383). The following situations illustrate how prejudice,
discrimination and dissociativeness have created an inconsistent attitude-behaviour

relationship within confessants, and, at times, also in the confessor.

2.7.3.1.2.3.1. Dissonance following decision

The Christian confessant lives in Christ and as such should be guided by the Holy
Spirit in order to live according to the teachings of the inspired living Word of God.
The confessant believes in Christ and has faith. The confessant knows God'’s will but
is not perfect. In short the confessant has a notion of good practice even when

he/she engages in wrong-doing.

The confessant continues to be a fallible being. Sinfulness sometimes causes
him/her to knowingly do wrong. The Christian confessant has willfully acted against
God’s norms to suit him/herself. The result is dissonance. It is then that the
confessant needs pastoral intervention. For he is aware that, “all the good aspects of
the unchosen alternative (the keeping to or upholding of normativity) and all the bad
aspects of the chosen alternative (that is, committing sin) are inconsistent with the
decision” (Taylor, Peplau and Sears, 2003: 139). The confessant faces an |-with-me

awareness of incongruence between the right attitude and having acted wrongly.
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Pastoral confessional processes can assist the confessants in such situations. In this
encounter the confessant can improve his evaluation of the chosen alternative or
lower the importance of the unchosen alternative. Within a supporting brotherly
kinship the Christian confessant always improves his/her understanding of the
decision taken in view of the unchosen alternatives. This is because “the tendency
toward reevaluation is particularly strong when the two alternatives are initially rated

as close in attractiveness” (Taylor, Peplau and Sears, 2003: 139).

2.7.3.1.2.3.2. Counter-attitudinal behaviour

The Christian confessant holds to Christian belief. When the confessant acts against
God’s will she/he acts inconsistently with the Christian faith. Dissonance then arises.
Because it is difficult to take back the sinful act itself, “the dissonance typically is
relieved by a change of attitude” through pastoral confessional processes (Taylor,
Peplau and Sears, 2003:140). These processes should create a better incentive for
the confessant because “there is therefore now no condemnation for those who are
in Christ Jesus” (Rom.8:1). It opens the prospect of relief from pain and agony