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Summary

MULTICULTURAL LIVING IN THE FRANCISCAN SISTERSOF THE
IMMACULATE CONCEPTION:
A PROPHETIC WITNESS

Globalization has turned the world into one “huge village’. Various nations and cultures have integrated
during this process and multiculturalism has resulted. Y et, many people are struggling to accept one
another as members of one “globa village’. The differencein culture, race and ethnicity are cresting
barriers amongd the various nations. These hurdles prevent many communities from living in peace and
harmony. Religious community are also facing Smilar struggles. The Franciscan Sigters of the
Immaculate Conception (FIC) and other international congregations are called by the Bible and the
church to give hope of unity in adiverse cultural context. These congregations are challenged on a
continuous basis to search for processes that will assist them to take up their prophetic dimensionin
witnessng the possihility of living multiculturd life in unity.
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MULTICULTURAL LIVING IN THE FRANCISCAN SISTERS
OF THE IMMACULATE CONCEPTION: A PROPHETIC WITNESS

CHAPTER ONE

INTRODUCTION:
EXPLORING MULTICULTURAL RELIGIOUSLIFE

1. INTRODUCTION

In the Gospd of Maithew (28:19) it is written: “Go, therefore; make disciples of dl the nations’.
Chrigtianity spread to the far reaches of the earth, those who spread the message strove to adapt
Chridianity to many different cultures. From country to country, the Gospd was preached. Many
religious congregations heeded the cdl of the Gospel. Each congregation attempted to highlight &t least
one aspect of the Gospd through the example of its charism. Since the thirteenth century the
Franciscans have striven to bring the Gospel message to different countries:

One very specid means of their success was the establishment of the Third Order 34 ared
religious order open to lay folk, by means of which men and women, married as well as single,
who continued to live in the world, following their professons, rearing their families, lived under
the direction of the Friars, according to a modified verson of the Friars own rule, lived in the
spirit of the order, sharing in dl the spiritud advantages of such associations with it and helped in
ther life by a congant endeavour to introduce into it something of the order’s own ided
(Hughes 1958:108).



One such group was that of the women who lived as Secular Franciscans® in Graz, Austria. Prompted
by the Spirit and their own generosity of heart, they opened their home to young women of their times
who were deprived of education. In this dissertation, | analyse how this particular congregation adapted
to the South African culture that had become so diverse over the years. | consder how the pioneers of
this congregation read the signs of the times and how they responded to the chalenges posed in the
context of multiculturaliam. | will look a the ways in which the Audrian sders integrated with the
indigenous South African women who joined their congregation. | enumerate the challenges they face as
they live in a multicultural community and society, and how they play a prophetic dimensond role in
witnessng to unity in a world that is diverse % divided by lines of race, ethnicity, tribdism and
nationaism.

1.1 RESEARCH PROBLEM

How are the Franciscan Sigers of the Immaculate Conception living their prophetic dimension in a
multicultural community? Arethey avisble sgn of unity to asociety that is culturdly diverse?

In order for the reader to understand and appreciate the reasons for this study, | need to present the
perspective and background of the Congregation of the Franciscan Sisters of the Immaculate
Conception (FIC). This congregation was founded in 1843 in Graz, Audria by Franziska Antonia
Lampe. She and five other women gpplied to the bishop of their diocese to live together as a Third
Order Regular under the Rule of St Francis:

The petitioners fed that they are urged by God to choose for the bond of their union the so-
cdled “Third Rule of the Seraphic . Francis’ which, since it is primarily created for seculars,
they have known for along time and practised, as far as possible, out of private devotion (Petz
1993:18).
This was duly granted and they became a religious congregation. This endeavour to live together and
educate young women spread throughout the neighbouring countries and was adapted and adjusted to
suit many cultures. In the twentieth century, this charism came to South Africa. When they redised that

education was not easly accessible to the women of ther time, the Franciscan Sisters decided to live

together in order to combine their efforts to promote the education of the women of their country. They

! Thisis one of the Orders of the Franciscan family that has embraced the Franciscan spirituality, living out the ideals of
Franciscan charism within afamily or singlelife-Stuation, rather than in acommunity life such asthat experienced by
consecrated people in amonastery

an



took this decison so that women could be better mothers to their families. The FIC history book tells

us.

The Sges intention is congantly to combine ingruction with formation, so that the girls can
grow into good mothers, who are so important for the well-being of the family (Petz 1993:37-
38).
The sigters redised that in order to do this, they would have to do something different from what had
become the norm among other religious orders of the time. Accordingly they took smple vows and
lived among the people, while griving for congtant union with God. Theirs was a Smple life-gtyle, and
they would avoid being conspicuous by adopting in the dress of the smple people of the time. Ther

specific charism is described asfollows:

Faithful to the spiritua heritage of our Foundress, Mother Franziska Antonia Lampel, we wish
to live among people, sriving for congtant union with God. We serve them as insruments in the
hand of God. We try to become smal and humble so that God may take us into his Almighty
hands and act through us (FIC Constitution no.4).

Although the origind am was the education of young women, the foundress wished that the

Congregetion be avallable, as much as possble, for any ministries in the church (FIC

Condtitution no.5).
These two excerpts are found in the FIC Condtitution numbers 4&5. What is important in this sudy is
contained in the two phrases. “... we wish to live among people ...” and “... the Foundress wished that
the congregation be available, as much as possible, for any ministries in the Church.” When reflecting on
the foundress's missionary vison one redises that she was open to dl people of different cultures,
because she welcomed candidates from neighbouring countries such as Tyrol and Sovenia She sent
sstersto other countries to start schools at the request of bishops and priests:

The accomplishments of the School Sigters did not go unnoticed; people wanted to establish
congregations of the same type or Smilar to them. During her first term of office Mother Frances
received five such requests and so the community even undertook the formation of members of
other communities (Petz 1993:59).

From the beginning, she was adso open to include other languages in the school curriculum:

The ingruction that the Sisters offer in Graz is not limited to the dementary subjects of the
German schools, but dso includes (according to the desire and abilities of the students)
geography and higtory, French (Italian will soon be offered, drawing, painting and music) (Petz
1993:37).



Franziska Lampel was sengtive to other cultures, and sought to introduce the ssters and children to
different languages. Hence, today, the congregation has become more multicultura than ever before due
to her initid efforts. It has spread to China, Audtrdia, France, the Ivory Coast, Montenegro, Albania,
Brazil and South Africa. In 2003, the Albanians, in order to take care of their American brothers and
sgters, opened a house in the United States of America. There are dso other groups in the United
States of America which branched off from the origind congregation, so perhaps the title of this paper
could have been: “A multicultural congregation in amulticultura context”.

Looking at the above discusson, one begins to recognise the vison of the foundress % it was to
promote women's dignity no matter what culture they came from. Unity was very important within the
congregation. In their history, book we read that when the congregation was in tumult, Franziska
preferred not to interfere, despite having been its foundress and loving it so very much:

Because Mother Frances saw hersdlf as the main cause of the dissension and wanted nothing
other than peace and unity, she soon saw that there was only one way out: to move, and to
leave the order herself (Petz 1993:90).

1.2 PURPOSE OF THE DISSERTATION

There are various persond, congregational, and contextual reasons that prompted me to do this study

on multiculturdism in my congregation, and they may be ddineated as follows.

1.2.1 PERSONAL INSERTION INTO MULTICULTURALISM

1.2.1.1 Personal experience

1.2.1.1.1 Family background

| come from a multiculturd family. My parents immigrated to South Africa My mother came from
Swaziland, while my father came from Zimbabwe. My four ssters married men from various cultures
and ethnic groups, namdy: Tsonga, Tswana, Swati and Shona. All my ssters met their husbands in
Soweto where we grew up. Soweto is the biggest black township in South Africa Stuated in the South
Western part of Johannesburg. Because of its proximity to the gold mines, it became home to people
from every culture in Africawho migrated to Johannesburg to work in those mines.



1.2.1.1.2 Schoal

Since my parents were working as domestics in different parts of the city, there was nobody a home to
care for us, and s0 therefore we were sent to boarding school. It was there that we associated with
other children who came from smilar Stuations but from various cultures, and it was at boarding school
that | first had contact with the religious sgters. There were black and white ssters who taught us, and
the priests who minigered to us came from various countries such as Germany, Itay, Spain and
Portugdl. Later, my socid circle widened as | undertook my tertiary education in Kwa-Zulu Natdl
Province. It was in this environment that | came into contact with other South African ethnic groups,

namely, Indians and Coloureds.

In South Africa, multiculturdlism is closdy linked with race. Riebe-Edtrella shows that this problem dso
exigts in other parts of the world, where tensions are ascribed to culture, while “the root cause is racia
difference (which is linked with culturd difference)”’ (Riebe-Edtrdla 1996:513). He takes this argument
further by saying that socid dlass is the mainspring of tenson. He Sates that:

The assumption of multiculturdism, namdy that culturd diversty is the core cause of tensgons
between ethnic-group members and members of the dominant [country] culture and among
ethnic groups with each other, suffers from an incorrect analyss of the true heart of the tenson
(Riebe-Edtrella 1996:513).

Riebe-Estrella argues that race and socid standing are core causes of tension in countries where people
are not yet seen as equas. Race has been a problem in this country and has caused biases and
prejudices in peopl€'s atitudes towards each other. My parents worked for white people, and during
school holidays 1, too, worked for a white family. From this experience of working and being closer to
white families in the suburbs of Johannesburg, | began to believe that whites were superior and blacks
inferior. Although they trested me well, deep indde me | aways regarded them being as better and
more intdlligent because they were rich and had more prospects than blacks, and adso because they

were our madams and masters.

There is a wedding song | often think of which goes like this “Tswang tswang lebone ngwana o
tshwana le le “calate’® In the nineteen-sixties and seventies, when Black consciousness was not in

exigence, this Sesotho song would be sung as the bride came out of the house after days of



preparation usng skin-lightening creams. She would be heavily made-up. Because she was now lighter-
skinned and had draightened her hair, it was beieved that she was more beautiful, like whites or
coloureds. The country itself promoted this kind of thinking. As recently as 2003 on an SABC 1 show
(Let’s Talk/Asikhulume: 5th June 2003), Mr Motshega, a former premier of Gauteng Province, said
that the war in Rwanda between the Hutu and the Tuts was due to tribalism. Missionaries had said that
one tribe was superior to the other because of their physical features. One was lighter in skin tone and
therefore closer to the Europeans and to God. Krog, in her book, A Change of Tongue, cites a well-

known professor who argues that:

In pre-colonid times, Rwandans were ruled by a monarchy, and diverse adminidrative, artidtic,
religious, military and other structures were shared by Hutu and Tuts dike. These multiple
dructures were mainly desiroyed by the dudities embedded in Chridianity (body/soul,
snner/saint, heathen/Chrigtian). As nearly dl Rwandans (98 per cent) converted to Catholicism
during the twentieth century, people were trapped in abipolar world of colonizer and colonized,
Hutu and Tutd, crop-farmer and cattle-farmer, administrator and peasant, from which they
seemed unable to escgpe. Added to this was the Belgian colonid authorities policy of issuing
identity cards dassfying tal people with thin noses as Tutds, worthy of top postions in the
colonid adminigration; and sguat, solid people with flat noses as Hutus, worthy of manud
labour on the land (Krog 2003:1438).

Bosch (1991:291) gives an example of this by citing Chaney (1976):

In the early years of its existence, the American Board digtinguished between darkness,
blindness, superdtition, and ignorance among pagan nations on the one hand, and light, vison,
enlightenment, and knowledge in the West on the other.
Although this kind of thinking was common during apartheid blacks had to learn that this was not true. |
had friends in socid circles and in the work place from different races and cultures to whom | could
relate as an equal. | saw people, not colour, race, culture or status, something which is encapsulated in
the phrase: Umuntu ngu muntu?. This is the cornerstone of Ubuntu which sees people for who they

are “The Divine in me honours the Divinein You'".

1.2.1.1.3 My experiencein consecr ated life
Later, when | had to make a decison about my way of life, | purposdy entered a multicultura
community. At that time, South Africa was very much under the influence of the gparthed sysem. The

This literally means. “Come, come and see the bride who looks like a coloured”.
*ThisisaZulu phrase which means that a human being ha.an innate dignity smply by virtue of being human: literally “ahuman
being isahuman being”. Most African languages have asmilar phrase.



Group Areas and Migrant Labourers Act, Forced Removas and the Pass Laws were dtrictly enforced.
Racism was the order of the day. | had great expectations of the people in the church and of those | had
joined in my consecrated life. My expectations of this life were that people living such a life would trest
each person with respect, and promote equdity, not only among themselves, but among al people,
regardless of their colour, race, nationdity, culture, language or status. This kind of thought had been
inculcated in me by the rdigious ssters who prepared and taught me catechism at school. The equality
and dignity of every person had been emphasised in these sessons. Again and again, it was reinforced
that dl are crested in the image of God: “God crested man in the image of himsdlf, in the image of
himsef God crested him, mae and femde he created them” (Geness 1:27). These were consoling
words for me as a child who admired this way of life. This encouraged me to sart questioning some of

the injustices | saw and experienced.

1.2.1.1.4 My experience of working with the youth.

Severd years later, between 1993-1997, | worked with the youth in the diocese of Witbank. When |
was vigting the parishes, the legacy of gpartheid was il evident. Communities in one parish were dill
separated according to the Apartheid Segregation Act and Group Areas Act of 1950, athough one and
the same priest served them all. Priests as bridge-builders within these

communities were unable to bring the people together. All Cathalics in the diocese were caled upon to
participate in the events such as youth days, pilgrimages or the ordination of priests or bishops, but these
were attended only by blacks. Some white, coloured or Indian communities gave excuses that the
journeys and services were often too long and that the African music was too loud. Y et, looking a this
in the deeper sense of multicultura living, the reason for this resistance among the people of God could
have semmed from the difference in cultures, as culture and race are 0 closdy imbricated in this
country. This attitude has exised for many years. The authorities of the Catholic Church had
acknowledged this Stuaion of segregation which exised in the church in the late nineteen-fifties.
Hanagan maintains that:

In 1957 the Southern African Catholic Bishops Conference included the following passage in
its satement on apartheid: ‘ The practice of segregation, though not officidly recognised in our
churches, neverthdess characterises many of our church society, our schools, seminaries,
convents, hospitals and the socid life of our people. In the light of Christ’s teaching this cannot
be tolerated forever. The time has come to pursue more vigoroudy the change of heart and



practice that the law of Christ demands. We are hypocrites if we condemn apartheid in South
African society and condoneit in our own indtitutions (in Prior 1982: 90-91).

Hanagan argues further that no reaction was forthcoming after this statement:

Nothing came of this. It was never followed up. Soon after the statement was issued the bishops
were caught up in the Second Vatican Council, and South Africa was caught up in the
Sharpeville riots and in becoming a Republic outside the British Commonwedth (:91).

Brain (1991:259) cites the Catholic Magazine of South Africa, edited by Father Sydney Welch:

The Catholic Church in South Africa had refused to gpply any colour bar from the earliest times
and, at the time that Welch was writing, Catholic Churches were open to al and there was no
oppogition to this from white parishioners. However, when it came to agreeing with him that the
condgtitution was unjust and protest was necessary, Welch failed to gain support of his readers.
The bishops at the present time, spesking individualy or through the Southern African Cathalic
Bishops Conference, have the same problem as Welch had in that White Catholics often
disagree with the bishops statements on racid and political matters, while even those who do

agree are unwilling to spesk up in support.
For many years, the black youth have been voicing their concern to the church authorities regarding the
lack of atendance in any church or societal activities by other youth race groups. | often wrote reports
and addressed bishops, priests, church councils and parents in our diocese concerning this issue but a
that time it did not seem to reflect a need amongst the people. Only in 2003, the Southern African
Catholic Bishops Conference (SACBC) issued a statement to mark the South African Y outh Day. This
statement which attempted to address thisissue, was to be read on June 15th, 2003. The SACBC said:

We urge you dl to look for ways to bring people of different culturd and ethnic traditions into
greater fruitful contact with each other. The cdl is to go further than casud and supeficid
acquaintance, to work together and to build ared family rdationship in one family of the church.
In particular we, as Bishops, fed chdlenged to assst people in overcoming the uneasiness they
fed with each other. This uneasiness often results in their not participating in church or civic
activities when there isadifference in cultural and ethnic expressons (SACBC:2003).
When | read this statement | fdt it was overdue, but | was happy neverthdess and welcomed it. | have
often fdt that it has been taken for granted that black communities are community people, that they
therefore socidise easily and are known to be polite to strangers. But the question that has often came
to my mind is are they cgpable of fending off potentidly difficult Stuations such as those 0 often
ingigated by the gpartheid regime? Apartheid had taught them to accept unquestioningly anything and
everything as being good for them. Whites, on the other hand have been taught to be individudigts. For



example in a church gtuation white children will kegp only to their immediate families, while in black
communities black children will mix easly among themsdves. Fowler (1995) confirms these two
attitudes of Westerners and Africans when he says that:

The conflict between Western individualism and African communaism is not a conflict between
the Christian Gospel and pagan idolatry. Viewed in biblica terms, it is a conflict between two
idolatries, each of which distorts the human person and society. On the one hand, Western
individudism is founded on the idolatry of the autonomous human person, resulting in adistorting
over vauing of theindividudity of the person and an undervauing of commund relaions. On the
other hand, African communalism is founded on the idolairy of spiritud powers operating
through traditiond communa dructures. The result is a tendency towards a digtorting
submersion of individudity in an dl-embracing commund life. A view of the human person and
society that does judtice to the Gospel needs to be purged of the digtortions that come from
both these idolatries, the one just as much as the other (Fowler 1995:34).

Ecclesiain Africa (EA Smplified Text 43) maintains that:

African culture has an acute sense of solidarity and community of life in the extended family.
Feadts are celebrated with the whole village. Africa must preserve this priceless culturd heritage
and never succumb to the temptation of individualism which is o foreign to its bet traditions.

It is hoped that this warning by the African Bishops does not come too late to the Africans, and that
other communities will learn from this beautiful tradition. However, we know how European culture has
been percaived in regard to thisissue of individuaism and community life. Thisis due to the legacy of the
past, and some people have become victims of this. Fowler (1995:26) again cites Ester Njiro (1985),
pointing out thet:

... the individualism of missonaries led them to a generdly negative assessment of the traditiona
African socid gructure with its strongly communa character. The individudigtic vaues that they
taught as intringc to the Chrigstian faith tended to undermine the vaue bass of the exidting
African socid dructure.

This confirms what | have said regarding the fact that blacks have been expected to accept everything
unquestioningly. On the part of the priests, there has been a fear that they will lose white parishioners
who are few in numbers and whose financia support is very important. The power of money plays a
role here. This confirms De Beer’'s (1998:83) standpoint when he argues that political economy, race
and class have been closdly linked: “The racidly oppressed and the economicaly oppressed were the
same people’. Whites had money and could be treated better because of their status. In my experience,



| have observed blacks being treated insenstively, and even coerced into accepting anything for the
sake of funds that are to be donated to them, without being given a chance to make their own choices.
For example, a youth group would be forced to go and sing in some white parish in which they were
normally not accepted. The organisers would entice the group by telling them that these people were the
ones who donated this and that to a black community church. Statements such as: “ Y ou need to show
your gratitude because this money is needed to help your people after dl” were the kind of utterances
one often heard from some of the clergy. Such tak is so paterndigtic, and has not helped ether to
further unity between the different racid groupsin the parishes, or to recognised the dignity of blacks.

1.2.1.2 TheChurch

The church cdls upon its members to foster unity, through the documents of Vatican 1l such as
Gaudium et spes (GS) and Nostra aetate (NA), encouraging its daughters and sons, to respect
people of diverse cultures, races and languages, as wdll as to recognise the various churches, faiths and
religions of different nations. In GS (29) in particular, the church points out why there should be respect
for each person. It acknowledges that al have been cregted in the image of God and that therefore dl
people have to be treated equally so that their dignity is maintained. In GS 29 we read:

All men (sc) are endowed with a rational soul and are creeted in God's image; they have the
same nature and origin and, being redeemed by Chrit, they enjoy the same divine cdling and
degtiny; there is here a basic equality between al men (dc) and it must be given ever greater

recognition.

The Council, through these documents lays further emphass on mutud reationships and
interdependence, as well a shared respect for the full spiritua dignity of dl human beings. It suggests that
everyone should be engaged in mutua dialogue and respect for each other as equds. It highlights this by
saying: “In his fatherly care for dl of us, God desired that dl men should form one family and ded with
each other in aspirit of brotherhood” (GS 24).

During the African Synod of 1994, a new modd of ecclesology emerged, namely the image of the

Church as “The Family of God’. The synod drew this image from a rich tradition of the African
extended family:
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... where the deep African vdue of life comes to be, is protected and nourished, a place of
belonging where sharing and solidarity are a the heart of daily life and where each feds himsdlf
or hersdf a home (EA Simplified Text 63).

The Synod reaffirmed the vison of the Council and that of the Gospd. If the church is to be a true
family, any diginction between the members of one family has no place. Colour, race, ethnicity,
tribaism, nationdity and different cultures, should not be barriers to unity in this family. This does not
mean that diversty isignored, but rather that unity in diversity is acknowledged and fostered.

1.2.1.3 South Africain the twenty-first century

We redise that the interconnectedness of the different cultures and globalization are facts of life in
South Africa, particularly after the democratic elections in 1994. Therefore, due to the power of
globalization, South Africa cannot be excluded from the “World Village’. Krog argues that:

UNDER MANDELA, SOUTH AFRICA HAS TO GLOBALIZE a breakneck speed. One
of the firg big international events hosted by the country is the twefth summit of the Non-
Aligned Movement (Krog 2003:186).

The influx of migrant labourers and immigrants a profound impact on the country. De Gruchy has made
an obsarvation about sudents in universities and other tertiary indtitutions that confirms this:

... & we have witnessed an influx of students from countries like Zambia, Mdawi, Kenya,
Ghana and Nigeria. They bring with them their cultures and ther spiritudities % but they dso
bring with them ther dories of church involvement in pod-colonia socio-economic
development (De Gruchy 2003:2).

In De Gruchy’ s paper, he only mentions students from African countries, but we know that many others
arive from the East and West, perhaps not for education, but for other reasons. Trade summits and
gports events held in South Africa, together with the influx of tourigts, are now familiar to us. Twenty
percent of economic income in South Africa comes from tourism. Political negotiations between and
with other countries have been held in this country. These events continuoudy change South Africainto
an even greater multicultural nation. We hear how South Africa and other countries are interested in
forging ties with each other. Many people from neighbouring countries in Africa come down in greet
numbers in the hope of finding “greener pastures’. This has brought about a xenophobia reaction
amongst some South Africans. This atitude has caused many foreigners to lose their lives in the streets

and on therallway linesin our country. Not only people from Africa make their way to this country, but
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a0 those from other countries take advantage of coming to South Africa to further trade links. This
nation has become a“meting-pot” or “catchment area’ for many people who think that South Africaiis
rich, and that they will find new opportunities here. Multiculturaism cannot, therefore, be ignored.
Kdilombe (1989) made an observation on his country and other African countries post independence

concerning the entry and re-entry permits of missonaries.

We shdl be hearing a lot about entry or re-entry permits, work permits, submission of plans to
competent authorities, investigations of the life and activities of the church workers, and so forth
(Kailombe 1989:186).

Missionaries cannot come and go as they used to:

“The missonaries will not be adle to invite themsaves anymore into the countries of Africa; they

will depend on being welcomed by the powersthat be’ (Kdilombe 1989:186).
Besides people of other nationdities coming into the country, South Africa itsdf is cdled a * Rainbow
Nation” because of the diverse cultures and languages that exist in it. There are deven officid languages.
Some even say that there are thirteen if one indludes “fanakalo® ” and “tsotsi-taal® . There are ill
other languages such as Khoisan that need to be recognised as officid languages. This multiculturdism in
South Africa poses a challenge even to our media, as the media, is Struggling to accommodate al eleven
offida languages. The educationa system finds a smilar chalenge in schools. Therefore, South Africais
acomplex multilingual country because of its various ethnic groups.

In spite of the country being termed a Rainbow Nation, there are till people who are clinging to the past
in terms of racid and ethnic discrimination. Today, people Hill die because others do not recognise that
change has taken place or because scores need to be settled regarding issues like the trestment of farm
labourers, or smply because of sheer greed. The SABC newson the 2nd of September 2003 said that
the problem on farms is being investigated by the Human Rights Commission. People have wanted to
believe that the killings on the farms are merdy crimind acts, and have refused to admit that they are
racidly motivated. In South Africa, farmers continue to evict people from farms unfairly despite the fact

that the new government laws forbid such actions. It has come to light that unless the truth of racid

*Thisis alanguage used in the mines where there are many cultures and languages. It is aso used on the farms between white
employers and black employess.

“Thisis astreet language used mainly by gangsters but which has spread throughout the country especially in the townships. It
isusad in every day communication. It contains dang words of different or mixes severd languagesin one sentence.
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injustice is accepted, the killing of white farmers will not cease. In the media we have seen, heard and
read how people have been killed just because of the colour of their skins. Often in the South African
mediawe hear of racism gtill occurring in the work place, schools and in sport. We are in the ninth year
of our democracy, but we gill experience racid discrimination. Recently we heard Mr Mbeki, our
Presdent, call tribalism “the demon which needs to be eradicated in the whole of Africa’. We find that
tribalism isjust another excuse for blood-letting, for, perhaps, settling scores and not alowing others to
be different. One has to keep dl of thisin mind as one explores the church and rdigious life in the South

African context.

1.2.1.4 Religious Communities
In religious communities, jugt as in society, there is a sense of dudism which dill exigs in spite of

Chrigtianity. Downey describes this it way:

... with roots long, deep, and srong in Christian history, a marked dudism characterizes this
worldview. In such a perspective, dl redlity in every sphere of lifeis divided into two parts, with
the implication that one is superior to, and dominant over, the other: mind over matter, objective
over subjective, intdlect over affect, the andytica over the intuitive, prose over poetry, God
over humanity, humanity over nature, clergy over lay, American and Western European over the
Third World, rich over poor, speech over slence, the strong and powerful over the wounded
and weak (Downey 1999:123).

Again, there are other groups who wish to remain homogeneous, while some refuse and are reluctant to
learn the languages of the other groups. This reluctance is not only experienced in relation to expatriate
groups but is aso found in ethnic groups within South Africa. The mistake made by some of the
expatriates was that they concluded that non-verba communication is universd: this has caused serious
misunderstanding and pain. On the other hand, some of the minority cultural groups learn the languages
of others, not as a necessity, but for surviva, because they have been made to fed inferior to the others
and therefore less assartive. The so-called minor cultures need to reflect on how best they can dedl with
what was imposed on them in the name of civilisation, rather than meekly accepting everything foreign,
or even rgecting what is good and vauable in their own culture. Arbuckle recognises that there are
dready some sgns, when he dates that: “The Third-world delegates are reecting againgt a well-
entrenched tradition of paterndism and culturd superiority on the pat of the dominant culture’
(Arbuckle 1995:332). His reference to ‘a wel-entrenched tradition’” points to the fact that any counter-

reaction is going to involve a struggle.
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Reflecting on what has just been discussed, we therefore redise that what happens in the church and
society a large dso happens in reigious communities. Yet more is expected in terms of an
underganding of Chrig’s vaues, as he cdls us to be united in a sngle community. Gottemodller
maintains that: “Community living is not an accidental dimension of the way of life we have chosen, but a
determinant of the way in which we redlize every dimenson” (1999:141).

Some people have lived in multicultural communities because circumstances have forced them to do so.
One ggter shared her ingght that: “If it was not for war in Audtria | would not have come to South
Africa’ (Interview:27/02/2003). If the circumstances of their lives had been different they would not
have lived among certain racid, ethnic, triba or nationa groups. Maone sview istha:

Some congregations, in their beginnings, were not founded as internationd groups. In recent
years they may have cdled themsdves international because of their “physica” expanson to
different nations. They go through birthpangs when this accidentd internationdity becomes a
purposeful or intentiona internationdity (Maone 1996:372).

In society we redise the same Stuation of which Maone speeks of. For example, in South Africa the
abolition of the Group Areas Act of 1950 annoyed some ethnic groups in South Africa b because they
found themsdlves living side by side with people whom they had previoudy looked down upon. The
resources such as hospitas, schools and business sector are now shared by dl. Everyone has to queue
in the same line on a first come firg served bass. Some groups do not live a truly multiculturd life
because they have been forced by circumstances into this way of life rather than fredy choosing to live
it. In consecrated life, agmilar Stuation exists. When ssters were gill coming to Africa on missons from
oversess, the thought of accepting indigenous people into their communities was a remote dream. Some
of the religious communities lived their multiculturd life unconscioudy when they accepted indigenous
people. However, they expected the indigenous sisters to adapt to their way of living and the way they
hed lived ther rdigious lives in Europe. Missonary congregetions integrated black people into ther
communities because their numbers were decreasing as there were no expatriate members coming from
Europe. The age of the white sgters increased, and this made them think of recruiting blacks into their
congregations to continue the work they had begun in the missons. Unfortunately their living together
faled to bear the witnessit ought to as they were not truly united. When they eventudly found recruits,



they did not live as members of one family, and dlowed nationdity, race, tribe and ethnicity to divide
them. The ided of prophetic witness remained unredlized within the society in which they lived:

Too many communities changed to survive and then, when the socid costs of change became
gpparent, they stopped changing for the same reason. They changed without theological
conviction or spiritud consciousness. They changed but did not renew the life energy, the
consciousness of new purpose needed to make the change enlivening. Change for its own sake
isfrivolous. Change for the sake of persond comfort without public impact is meaningless. Only
change that enables us to change the world for the sake of the gospel engages the religious soul
to itsreal depths (Chittister 1995:160-161).

Many communities seem to have changed smply for the sake of change, but not out of deep conviction.

Therefore, the results of this change have not borne fruit and the people have falled to bear witnessto a
life of unity, with an accompanying failure to respect each person’'s dignity. It is a pity that even
Chrigtians have to be reminded by civil policies and laws that we are dl made in the image of God.

As dtated in the introduction the FIC are members of the Franciscan family and we are motivated by the
life and spirit of St Francis of Asss. St Francis was open to other cultures and religions. He went to the
Far East to preach to people of other nations and religious beliefs, and in his early life he went to Syria.

Cedlano describes St Francis s experience in the following way:

In the sixth year of his converson, burning intensdy with the desre for holy martyrdom, he
wanted to take ship for the regions of Syria to preach the Chrigtian faith and penance to the
Saracens and infidels (1C55).

Aganin 1C57 we read:

But he was not able to rest without following even more fervently the impulse of his soul.
Accordingly, in the thirteenth year of his converson, he set out for Syria, a a time when great
and severe battles were raging daily between the Christians and pagans.

The above two statements regarding S Francis attempting to go to Syria are indications that he was
willing to go and preach the Good News to other nations and religions. His open-mindedness towards
other nations is evident again when he shares his dream with his followers (whom he called brothers) in
order to dlay ther fears a being only few in number. He told them to rgoice in his vison, which he

described to them as follows:
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| have seen, as it were, the roads filled with their great numbers coming together in these parts
from dmogt every nation. Frenchmen are coming, Spaniards are hastening, Germans and
English are running, and a very great multitude of others speaking various tongues are hurrying
(acan.

From the above instances, we see that Francis of Assis was ready to embrace people of different
cultures. He respected their human dignity and saw them as brothers and ssters of the same family. In
the Third Order Rule (23) we read: “whenever they meet each other, they should show that they are
members of the same family”. Whenever Francis of Asss taked of hisfollowers, he referred to them as
brothers and sigters. This attitude came from the deep relationship he had with God. It was easy for
Francis of Assis to acknowledge the Divine in himsalf and in others. He aso recognised this presence of
God in dl creatures and aso cdled them brothers or ssters. In Third Order Rule (10) Francis of Assid

SaySs

The brothers and siters are to praise the Lord, the king of heaven and earth, ... with dl his
creatures and to give him thanks because, by his own holy will and through his only Son with the
Holy Spirit, He has created dl things spiritud and material and made us in his own image and
likeness.

In The Writings of S Francis of Assisi we find “ The canticle of Brother Sun”. In this canticle, &
Francis witnesses to his interconnectedness with nature as fellow crestures of God. He reconciled
people with nature and with God. It is because of these actions that today he is called an instrument of
peace. As members of the Franciscan Family, the FIC are cdled to follow in his footsteps % in our
own way, of course. Angdia and Boisvert say: “Just before he died, Francis of Asss had these
encouraging words for his brothers. ‘My work is finished; may Christ teach you yours” (1998:123).

Mother Franziska Lampe too was aso open to influences from other cultures. She dlowed hersdf to
be affected by the outsde world and to affect it in turn. This semmed from her deep faith which was
enhanced by her “congtant union with God” (FIC Congtitution no.4).

The vigon that Francis of Asss and Franziska Antonia Lampe  had, was the vison born out of ther
deep faith in God. Their congtant union with Jesus made them aware of the needs of their brothers and
sigters. The question that we as members of the FIC now need to ask oursdves is. how closdy is our
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vigon in line with that of our foundress and with that of St Francis of AsSS? Both St Francis and
Mother Franziska respected and uplifted the dignity of human beings, both strove for unity both within
and outsde their communities, both endeavoured to read the signs of their times as far as possble in
order for their work to be relevant to those times. Our Rule and Condtitution invite us to follow the
Gospd message which stresses treating others with respect as St Francis and Mother Franziska indeed
did.

1.2.1.5 Franciscan Sisters of the Immaculate Conception

As FIC, if we want to be faithful to our charism which encourages us to be ready for the church
wherever she needs us (FIC Conditution no.4), the we must be available for misson work. Today the
church has moved into different cultures and we, too, are called to participate in a multicultura context.
Young people congtantly move from one part of South Africa to another, and some come from
different countries. Some of these young people show an interest in joining the reigious life. Certain
congregations have made a move to combine their formation houses in order to share resources.
Multiculturdlism in such houses is inevitable: even if they have one common language, other dements of
culture will be shared, even if only unconscioudy. We dl need to embrace them as our own family
members. In mogt parts of the world, a monocultural community no longer exigs. If we acknowledge
the redlity with which we are faced in our own communities and the world around us, we can then say
that we are reading the signs of the times. We can dso find out how best to respond to people in this
context. We aso need to heed the cdll of the church when it acknowledges that the world in which we
live is multicultural. So, in order for us to be effective, we need to enter such a world, not in a naive
way, but with an awareness that it is full of divisons. Naions are fighting each other, whilst some
cultures consder themsdlves to be dominant over others. Due to ethnocentrism which exigts in dl
cultures, there are triba and ethnic factions. There are languages that are forced on others while some
languages are dready becoming extinct because they are thought to be less significant than the dominant
ones. Therefore, there needs to be serious analysis and reflection on the part of the FIC in order to see
how best they can bear witness to unity and peace in a country where xenophobia is the order of the
day, and where tribaism and ethnocentrism divide people, with people of the same race calling each

other names such as (makwer ekwer e, magrigamba)®, (makwapa, mapono)® and (ilwanyana)’.

> These are names given to African foreignerswho come to South Africa. They have no meaning except thet they intend to
imitate the sounds that are not familiar to the South Africans.

® These are names used mainly by the Northern Sothos to refer to anyone who is foreign to them.

"This name is used by the Zulu people, referring to anyone who is not aZulu. Literaly, it means: “amere anima”.
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If the consecrated life is to be effective, then the FIC need to be relevant and to take the contemporary
context in which they find themsdaves serioudy. Only then will the FICs be able to ask and respond
positively to the question: are we seen to be living in unity within a multiculturd diversty? The FHC will
then be reading the signs of the times and will be trying to be faithful to the prophetic dimension they are
cdled to embody. The sgns of multiculturdism in South Africa are clear, as reveded in the purpose of
this sudy. EA106 says. “The Church must continue to play her prophetic role’. The members of a
multicultura community have aresponghility as part of the church, to say to the world in which they live:
thiskind of Chrigtian living is possble, and to live it themsalves. The church continues to recommend to
her members some means of enhancing this unity. In GS1 on didogue, the Vatican 1l says

... didogue ... means any form of getting together and communication between persons, groups
or communities, in a spirit of sncerity, reverence for persons, and a certain trugt, in order to
achieve either a greater grasp of truth or more human relaionships.

The church acknowledges that problems in groups and communities are inevitable: thus, the church
suggests means of communication and didogue. EA (Smplified Text 117,10&27) points out some of
these: @) To make religion away to gregter unity, we have to promote sharing rather than confrontation;
b) we need to learn didogue, respect and tolerance through opening Catholic schools to al without
discrimination, so that an initid dialogue among young people of different religions is initiated. Catholic
Culturd Centres should be places where such vaues as ligening and tolerance are promoted, and
Chrigtians should be assisted to discover the positive vaues within the African Traditionad Rdligions. The
church says people who have different opinions need to dispel the prejudices that exist and to increase,
as for as they are able, consensus amongst themsalves (GS92). Yet, oftentimes, didogue and
communication are lacking because each person in the group thinks she knows the others' cultures. This
is often the cause of misunderstandings and prejudices. It is these factors that this dissertation wishes to
explore. People in society are tired of hearing words over and over again: they want to see living
examples. Chrigt cdls us to live a New Commandment of love. He cals us to love one ancther,
emphassing that, in this way, people will know that we are his disciples (John 13:34). We areto be a
living sgn in a world which considers such a life of unity impossble, by making it possible. Only then
people will believe in what we want to say to them, epecidly in aworld torn gpart by so many divisons

of race, colour, tribaism, ethnicity, nationdity, and so forth.
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The church in this country has been actively involved in trying to eradicate the gpartheld system and we
need to give credit for that, but aso attempt to eradicate divisons within the church itsdf, as Flanagan
(in Prior 1982:91) maintains in section 1.3.1.1. In light of this, | hope to make a humble contribution
towards initiating a process of taking multiculturalism serioudy in religious communities. The am is to
rase avareness or to conscientize members of communities so that they can face multiculturd living
effectively, conscioudy especidly in those communities where people have been living together for

decades with one dominant culture, and where other cultures have been seen as minority cultures.

1.3METHODOLOGY

This dissertation is based on qualitative research, and two approaches will be used; namely, the Socia
Analyss Cycle/Pastoral Cycle and the Narrative approach.

1.3.1 QUALITATIVE APPROACH

The qualitative gpproach is used because this dissartation does not seek in a facile manner, to prove
what is right or wrong. The topic is one which deds with vaues, reationships, events and Stuations and
the dissertation is meant to engage in serious reflection and to offer a sdf-critique of the FIC, rather than
investigating mechanicad events and thoughts (Maxwel 1996:12). It dso seeks to undersgand the
meaning of multiculturd living for participants in the sudy, as wel as examining the sgnificance of
events, Stuations and actions which they experience. | have aso looked a the context within which the
participants act and the influences that this context exercises on ther actions and vice versa. The

process by which events and action take placeis aso andysed (Maxwell 1996:19-22).

1.3.2 PASTORAL CYCLE

Thisisacycle which, according to Holland and Henriot (1983), has four stages: Insertion/ldentification,
Andyss, Theologica Reflection and Action. These stages overlap, so therefore thereis no clear divison
between one stage and another. As the name explains, it isa cycle. It is therefore an ongoing process.
Culture, community, avareness, reading the sgns of the times, converson and witnessng are aso

ongoing and never completed. Such a method isfitting for thiskind of subject.
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The Pastord cycle has been chosen for this thes's, which looks a a particular congregation in a pecific
era and context to try and see how each stage interrelates, and what influence each has on the other. In
this dissertation, history will be very important, since the unit of study which reflects the FIC has been in
existence for one hundred and sixty years. It is important to evauate how FIC higtory has influenced or
itself been influenced by cultures over the years, and what its role is today in the multicultura context in
which the congregation finds itsdlf. As its charism stresses: “Its members are to live among the people,
driving for congtant union with God” (FIC Condtitution no.4). It means that the congregation must not
exist in a self-contained cloister, but in one which takes account of a multicultural context. The charism
datement continues to say tha its members must be “ insruments in the hand of God” (FIC
Condtitution no.4), and that they should “... be available, as much as possible, for any minigries in the
Church” (FIC Condtitution no.5). The church needs this in today’s multiculturd world. This cycle will
therefore be used in al its four stages; namdy: Insertion, Analyss, Theological Reflection and Action. It
will be utilised in order to examine the past and the present so that these may be projected into the
future. Firg, there will be an investigation of how this method was gpplied by the pioneers of the FICs
when coming to South Africa; second, | will discuss how it is till gpplied, and third, | will demondrate

how it could continue to be of use in planning for the future.

1.3.2.1 Four stages of the pastoral cycle

1.3.2.1.1 Insertion/l dentification

This study concerns about the FIC Congregation in a South African context. | have inserted mysdf into
this sudy by usng my persond experience, as | mysdf am a member of the unit. | am a South African
citizen and have participated in this congregetion for twenty five years. Therefore, | enter “the field with
pre-conceived ideas and expectations based on past experience...” (Bryceson, Manicom and Kassam
(1993:28). | have been fortunate to observe and to have participated in its higtory through discussions
as a full member of the congregation. | have collected the data from other members through the
narrative gpproach, in order to discover ther viewpoint and to find out how we have lived as
multiculturd communities as well as what witness we have given to South Africa a “Ranbow” nation
affected by race, tribalism, ethnicity and other diversties. | must ask: how effective have we been, and
how can we continue to play our humble role in witnessing to the democratic new South Africa? | have
used history books, chronicles, congtitution, and the log books of the congregetion here in South Africa

in order to explore this concept of multiculturaism.
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1.3.2.1.2 Analysis

A background higtory of early missonaries and FIC pioneers will be given, since the first members who
arived in South Africa as pioneers came from Audtriain Europe. Their coming, and their gpproach to
their mission, will be andysed in order to see how the socio-paliticd, religious and church systems and
gructures had an influence on the consecrated life and dso on multiculturdism. Furthermore, the powers
and laws that exigted in these systems will be examined and in particular, how these affected the FIC in
bearing the witness which they did or did not bear. South African history will dso be visited in the light
of a dmilar perspective of consecrated life and multiculturdism. Socia andysis is used in the hope of
helping us to see the dynamics of socid redities, thereby enabling us to regpond effectively, having
looked at the elements described above (Holland and Henriot 1983:13).

1.3.2.1.3 Theological Reflection

The third component of the Pastord Cycle, namely theologicd reflection, is based on the Scriptures,
Church documents, the Franciscan vison and sources, the particular charism of the FIC and the
Congregetion's Condiitution. The Bible serves as the main source, as dl the abovementioned
components have their roots in the Bible. The members of the FIC aso play an important role in this
reflection, in endeavouring to reach the fourth stage of the process. This stage of reflection is
fundamenta to the growth of the congregation, as we have to read the Sgns of the times. In years to
come another culturd trend might replace multiculturdism as a mgor issue of the time. When the need
arises to examine another important socia issue, then we need to Sart the process of reflection over
again because it is ongoing. We should remember that this is along process involving not only a cycle,
but dso a spird. The am should therefore be to conscientize ourselves as FIC members so that we
revigt this pastora cycle in order to plan our effective witness, not only in the present, but aso in the

future,

1.3.2.1.4 Action

This stage is presented in the form of some recommendations asit represents the sart of along process,
as | have mentioned, one which requires al its members to participate in the journey. It needs the
commitment and the converson of dl. As the Correspondence Course on Franciscan Missionary
Charism says (study unit 9/2): “Learning cannot be secured individudly; rather, it is the result of a vitd
exchange with others, within a community of brothers and sisters’. It is recommended thet this “vitdl

exchange’ takes place through discusson and/or debates among the members of the community. The
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community should not fed obliged to accept the recommendations put forward by an individud, and

therefore the FIC are free to accept or reject these recommendations.

1.3.2.2 Limitations of the pastoral cycle

| recognise that this gpproach has its limitations which and | would like to borrow the words of Holland
and Henriot (1983:11-12) in sketching these. Firdt, they say, it does not provide immediate answers to
questions or problems. It helps us to andlyse and diagnose, but does not offer a cure. It establishes
broad parameters within which specific tactics and strategies can be suggested, but on its own it cannot
formulate these. | am quite aware of this and do not aim to offer solutions. However as amember of the

congregation and as aresearcher, | wish to be:

... perceived as a committed, participatory socia actor, who must seek to combine higher]
critical insght and knowledge with the understanding and resources of the local people to trigger
new awareness of contradictions facing them (Bryceson, Manicom and Kassam 1993:26).

| have written this dissertation in the hope of darting a process whereby the members of the
congregation can, in a collectively look at the strategies and conscioudy decide how to go about living a

more effective multiculturd community life in order to atain the results they desire.

Secondly, Holland and Henriot (1983:6) say that the pastord cycle is not an esoteric activity for
intellectuds. It is used in the everyday events of our lives. Consecrated life is precisely such an example
of everyday life, 30 | do not find this a limitation for the congregation. Rather, | find it useful, Snce we
are to examine oursdves daly and ask: who are we and why are we here living our own lives among the

people?

Lastly, Holland and Henriot (1983:11) warn us that this gpproach is not vaue free. It is not a neutra
gpproach, offering a purey “scientific” view of redity. Bryceson et d (1993:24) outline the broad
features of this method, one of which is subjectivity. They date that:

... Subjectivity commitment on the part of the researcher to the people under sudy is essential.
This implies a rgjection of the posshility of vaue-neutrality and of the conception of the socid
researcher as a tool or technician. The researcher must have a sendtivity and democrétic
identification with the people, ...
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| have been battling with biases and loydties as a member of the congregation under study. | found
Holland's and Henriot's (1983:10) warning very helpful for my gdtuation, in that, when using this
gpproach, beliefs and values must be followed by commitment, and we need to wrestle with the biases
of our consciousness, critique our degper assumptions and explore the new horizons that are opened to
us. Bryceson ¢ d, (1993:30) say: “Vdues are not regarded as certainties but rather as hypotheses of
prospective questions. Ideas guide actions. Actions are undertaken to maximize desired values’. By
saying this, | do not think that | have overcome the difficulties, but | fed it is a sound warning and a
chalenge for me. Knowing this is not an end in itsdf. | will be kesping the limitations in mind as | go
dong. | identify with some of the struggles mentioned by Holland and Henriot since, as | have
mentioned, one of the struggles | have experienced is that concerning being neutra. | cannot be neutral
because the FIC Congregation is my religious family. | do not wish to find solutions to the problem, but

can only offer recommendations.

1.3.3 NARRATIVE APPROACH

As | was gtruggling with these limitations, | had to look for a suitable method to collect data and as
aready mentioned, | decided on the narrative approach. Because | am part of the people researched, |
have been struggling not to be subjective, and the narrative method alows and recognises subjectivity
and prgudice. To use the narrative method entails the use of stories. Therefore, the story of the
congregation will be built up by many gdories of individua members. | will attempt to integrate of al the
doriestold by the sdters.

In his book on counsdling, McLeod (1988:45) has made an interesting observation which | take for
granted in daly life. He says. “Every day we are surrounded by sories. We live in a culture that is
saturated with stories, novels, televison soaps, office gossip, family histories and so on”.

This is confirmed by Reissman in the book, Qualitative Researchers Companion by Hubberman &
Miles (2002:219) when he writes. “Tdling stories seems to be a universd human activity”. These
authors are saying that stories are very powerful in our daily lives but, in most instances, they have been
ignored. McLeod (1988:45) continues to say that psychotherapists, sociologists and researchers have
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listened to Stories but converted them into abstract categories, concepts or variables, while the actud
story has been largely ignored. He cites Bruner who suggests that “we should take the stories more
serioudy”. Thisiswhat | wish to do in this dissartation to take the stories shared with me serioudly.

An observation which | have made as | used this method was the effect it had on the co-researchers
who shared their stories with me. They were glowing with hgppiness as they were listened to, as they
shared their struggles and joys of the past. Weingarten (1995:69-94) cites people like Epston, White,
Morris and Maisd who have used this method in treating their clients suffering from anorexialbulimia
They found that clients responded positively and were hedled because their stories were taken serioudy,
and they were able to turn a new page and start a new life. My sigters (co-researchers) felt understood
when they shared their life experiences and those of convent life. The same applied to those of us who
were ligening: we sarted to understand some of the behaviour of the ssters in our community. In short,
the older ssters felt appreciated for their efforts in the past, and the younger ones started to gppreciate
and take serioudy what the older sters did.

The narrative method ded s with the past, present and future. What | try to bring out in this dissertation
Is an examinatiion of multiculturalism prior to the existence of a democratic South Africa and how this
affected the congregation, as well as how the pioneers influenced the Stuation in turn. 1 also will look at
how we are living multiculturalism in this post-gpartheld era. Mller, Van Deventer & Human (2003: 4),
in their book on The Narrative Approach dtress the “now”: “... the now is action, and therefore
dynamic in nature. To take the action serioudy and to have it told is to open up a posshility, to creste a

new now for tomorrow” (:4).

There are three tools Miller provides in this method. First, one has to take the deliberate position of not
knowing. This does not mean you do not know the people, but rather that you do not act as an expert.
That is why, in this dissartation, there is no hypothess and no prepared questions | smply initiate the
conversation and a story within a story develops. Secondly, Mller says that one needs to be active in
one's response; one clarifies, one wants to know. One of the most important questions here is “Why?’
However, this should not make one an interrogator or a dictator. One must be a good listener. | have
been struggling with this in acting as a researcher, and | have asked my co-researchers to let me know
say when | enter azone that is not comfortable for them. One redises that this is different from the other
research method where one becomes a passve ligener. Thirdly, this method has no fixed questions and
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this brings about stories within stories. Mller feds that one€'s am should be: “To story stories that are
not storied” (Muller 2000:26). It is here that one listens very carefully to hear the stories of anger and
frugration, of power and domination. Mller says that in each story one listens and looks for unheard
and untold stories. One other warning he gives is that one should encourage persons to tell what is not
normdly told, without forcing the story. At the end, one accepts what is given and takes it serioudy
(M{iller 2000:24-29).

1.3.3.1 Rulesin story-telling

Firgt,the stories are not told in one telling. This has been my experience when | was collecting data. The
story-teller would come back after severd hours and confirm or clarify some or other part of the story.
It has been helpful to know this rule, but it needs patience. Second, following the first rule, this method
stresses that a story develops. This means that a story needs time, and a story-teller needs trust. The
third rule comes as a warning that if people do not trust one they will give answers tha they think one

wants to hear and nothing more.

These limitations have made me aware of the patience that is needed to dicit the stories | have been
told. In order to be concise | have found it a great benefit to use a tape recorder and of course, to
constantly take notes. The three approaches and methods % namely, the quditative, the pastord cycle
and the narrative approach % areintegrated as this dissertation takes shape.

1.4DEFINITION OF TERMS

The following are key termsin this dissertation:

1.4.1 CONGREGATION

This means an indtitute of religious people who have a common conditution and share the same charism
of their founder/foundress. Their place of originis caled a Motherhouse, and the leadership is cdled the
Generdate, consgting of a Generd Superior and her/his Councillors. The satellites in other countries are
cdled provinces or regions, with the same dructure of leadership, but caled Provincia or Regiond

Superior and her Councillors. Each province or region has houses called communities.

1.42 COMMUNITY LIVING
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Community living is an essentid agpect of rdigious life. A definition given by Gottemodler (1999:139)
states that:

....community living is what happens when two or more people relate to one another in a
sgnificant, mutudly beneficid, and ongoing way. A sgnificant releionship is one which is
mutudly vauable, more than casud; it is multidimensond, not just spiritud, financid, socid or
Spatid.

The author maintains that these dimensions are integrated in a mutudly beneficid and ongoing way. The
members of the community are tied together by the same charism, the same rule and by the same
congtitution, and thus they share the same vison. These members by virtue of their shared lives, have
been bonded together by the same evangelical counsels® they have professed. This is the basic
eement in the unity of the indtitute. They have come together, not by choice or by coincidence, but
because they have been called by God to this ingtitute. Gottemoeller (141) argues that: “Community
living is not an accidental dimengon of the way of life we have chosen, but determinant of the way in

which we redise every other dimenson”.

Jesus dways longed for this unity and, in his sermons, we hear him say: “Where two or three are
gathered in my name, there am | in the midst of them” (Matthew 18:20). When he said: “You did not
choose me but | chose you” (John 15:16), he expresses this unity. In his prayer before he died, he
pleaded to the Father for the shared community which characterised his life: “may they be one in us as
you arein me and | am in you”. Jesus adds, that thisis “so that the world may believe it was you who
sent me (John 17: 21)”. VC100 adds to this text:

Chridt’s prayer to the Father before his Passon, was that his disciples may be one (cf. John
17:21-23), lives on in the church’s prayer and activity. How can those called to the consecrated
life not fed themsdves involved? The wound of disunity Hill existing between bdieversin Chrigt
and the urgent need to pray and work for the promotion of Christian unity were deeply fdt at
the African Synod.

This unity was not only for unity’s sake but aso for bearing witness. After his resurrection, Jesus said to
Mary of Magdala “go and find the brothers, and tdl them | am ascending to my Father and your
Father, to my God and your God. (John 20: 1-18). All the above examples give some indication of how
Jesus wanted his followers to be united like children with the same Father. Therefore, once a member of

® These are the three vows of chastity, poverty and obedience areligious person professes.



the congregation has been inspired to say “yes’ to the cdl of God in consecrated life, just as the
gpodtles said “yes’ to Jesus, one automaticaly says “yes’ to the members of that congregation and
becomes afamily member. This family becomes the fulfilment of the prayer of Christ when he asked that

his disciples might be one, as he and the Father are one.

S Francis of Asss cdled those who were attracted to his way of life “brothers’, taking of the time
“when God gave me brothers’. St Francis, who followed closely in Chrigt’s footsteps, strove for this
Spirit of unity and family. In this family we know that people are from different cultures and backgrounds
but they are cdled to live in a family spirit. It is possble for people to live together in harmony. When
God shared life with men and women, he cdled them to live in a community, in the human family, al
different, yet equa (VC92).

1.4.3 CHARISM
Vatican 11, in the document Perfectae caritatis (PC), describes charism as a gift of the Holy Spirit to
the founders of ingtitutes who were raised up by God within the church. The document putsiit thisway:

In redity, the charism of the religious life, far from being an impulse born of flesh and blood or
one derived from a mentdity which conforms itsdlf to the modern world, is the fruit of the Holy
Spirit, who is dways a work within the Church (PC11).

This gift isgiven to the individua who, in turn, livesit in such an obvious or radica way that other people
fed ingpired and are attracted to this kind of living. So, together, they pursue a life of holiness for
themsdlves, but the church is then aso renewed through them. The Holy Spirit continues his work as he
did in the early Church by inspiring others to live according to the Gospel and to give witness to Christ
for the Glory of God throughout the ages. VC36 discusses three dimensions of charism. Firdt, charism
leads members of that particular congregation to the Father by making them seek faithfully the will of the

Father, through a process of unceasing conversion:

... wherein obedience is the source of true freedom, chastity expresses the yearning of a heart
unsatisfied by any finite love, and poverty nourishes that hunger and thirgt for justice which God
has promised to satisfy [cf. Mt. 5:6] (VC36).

Second, it leads one to the intimate and joyful communion with the Son who teaches us the generous
sarvice of God and neighbour. This cannot occur be without us following Jesus in his footsteps of
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auffering for the Kingdom. Lagly, the charism makes us aware of how the Holy Spirit, guides and
sugtained by him, and make choices according to his ingpiration. This thregfold dimension of charism
exigs “because in every charism there predominates a profound desire to be conformed to Christ to

give witness to some aspect of mystery” (VC36).

Each Indtitute then gives witness to one aspect of the life of Christ so as to complete the Body of Christ:
“Now you together you are Christ’s body; but each of you is the different part of it” (cf. 1Cor.12:27).
In Ephesians (4:7), we are reminded that “Each one of us, however, has been given his own share of
grace, given as Chrig dlotted it”. In this way, the church is enriched by the different charisms of the

founders and foundresses.

144 CULTURE

The word “culture’ is used in many different ways. We tak of * the culture of youth”, “religious
culture’, “the culture of violence’. But culture here amply means the way we do things. We will include
some of the thingswe do in our daily lives, dements like language, norms, dress, food,

art, symbols and rituas. Arbuckle maintains that:

Culture is a pattern of shared assumptions expressed in symbols, myths and rituas that a group
has invented, discovered, or developed while coping with the problems of externa adaptation
and internad cohesion. This insdrumental view of culture, while it assumes the importance of
factud higory and visble phenomena, highlights the developmentd and ever evolving survivd
role of culture for people in aworld of change, prgjudice, and discrimination. Culture is not one
agpect of life ... for example, reigious, political, and economic activity. It embraces al human
activity (1995:328-329).

In this dissertation we will discuss structures such as those relating to religion, politics, society, church
and family. Mords; rules, vaues, bdiefs and atitudes are an integrd part of culture. The work of certain
scholars will be utilised in heping to define culture, as culture is a very complex phenomenon. Downey
(1999:120) defines culture thisway:

Culture is the whole congelation of the means by which human beings express what is degpest
and most important to them, for example, about family and progeny, socid arrangements and
sexud taboos, and how to ded with illness and ageing. They do this through art, literature, and
ritud. Culture includes the ethos of a people, the centrd story or vison that gives direction to
their lives, the principles and governing concerns by which they gain a sense of order and
cohesion in their lives. Culture encompasses economic systems, political structures, and the laws
that give shape to a sense of right and wrong. Also included are the many ways in which human
beings drive to express their perceptions of beauty in music, dance, architecture, and the fine
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arts. Because human beings percaive and pursue the gift and task of sdf-expresson in different
ways, cultures differ, sometimes so much so that they appear irreconcilable (Downey
1999:120).

The SACBC in its pastord statement on inculturation said:

Culture is talking about things that make us fed a home. Our way of snging, spesking,

behaving, cdebrating life events, expressing joy, sorrow, rdating to others and dl the revered

customs, rituals handed down to us by our forefathers (1995:2).
These two definitions show how complex this phenomenon of culture is, and how difficult it is to define.
They reved how culture is second nature to human beings. It concerns the things that people vaue. In
both definitions we redise that culture is a human condruction: it is inclusve in neture, a collective
tradition which is directive, yet which dso has a congraining influence. On the other hand, it is dynamic
not static and grows and devel ops through time. These are some of the e ements Pobee (1992: 58) sees
in African culture, dthough one must agree that they are rdevant to dl cultures. Since culture is
collective, it is society that formulates its own culture, and consecrated life is a reflection of this culture.
As consecrated life is made up of diverse cultures, “Nobody is permitted to make of higher culture a
dogma or an absolute, from which to combat againg, despise or smply judge others’. This is an
appropriate statement made by the Generd Council of the Comboni Order (1999:12) in the letter on
Cross-Culture in the Comboni Community. It can easily happen that one has an ethnocentric
perspective about one's culture because of the differences that seem irreconcilable. Again, culture is not
datic: culture isto serve humans and not to endave them. Kidd (2001:13) asks a question and gives the
answer to this phenomenon: “Does this culture ill serve the purpose or not? As the species evolves its
biologica needs may change, so too will the culture of that species’. This shows that culture is dynamic.
It changes, grows and develops through time. Arbuckle (1995:328) satesthat: “ Culture is not an entity,
but is primarily a process that is persuasively a work, particularly in the unconscious of the group and
individuas’.

Culture plays an immense role in our lives because it gives us our identity, our worth, and our sense of
belonging. This means that we are to respect other people's culture, just as we respect our own. We
know how each culture finds it hard to let go of the dement of ethnocentrism. Yet, at the same time,
“All cultures are human cregtions and thus there is a need for ongoing evauation, purification and

discernment” (Kidd 2001:26). It is essentid to keegp in mind this thinking of Kidd when diverse cultures
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come together. When people of different cultures unite, didogue and communication are essentid

eementsin this process.

Culture in South Africa has become a complex issue because of the different cultures that are found in
the country. This country is culturdly diverse because of the different backgrounds of the people from
rurd to semi-rurd, urban to semi-urban, from the dite in the suburbs to the poorest in the rurd aress,
and the informa settlements within the same country. This diversty in South Africa is again brought
about by the different languages, tribes and ethnic groups.

1.45MULTICULTURAL COMMUNITY

“Multiculturdism is a buzz word” (Newton and Peklo 1995:75). It is difficult to define multiculturdism
because it touches many levels of life. Multiculturdism in this dissertation refers to the integration of
members from different nationdities, tribes, or ethnic groups living together as one family. This, then,
means that the members in this family not only have diverse persondlities, but dso diverse cultures and
backgrounds. Often, when multiculturalism is spoken about, eements of dominant and non-dominant,
majority and minority groups, superior and inferior cultures come to the fore (Maone 1996:366). The
FC Region in South Africais formed of eight Audrian Sgters, nine South Africans and two Tyrolians.
The South African ssters come from five ethnic groups in South Africac Northern Sotho, Shona, Swati,
Tsonga and Zulu. We can therefore say that this congregation in South Africa is ethnicdly diverse
(Riebe-Estrella 1996:507). Riebe-Estrella goes further to divide the ethnic groups into white ethnics and
non-white (3¢) ethnicsin order to show how each group lives a community life: “The White ethnics shy
away from the more subgtantive ethnicity that demands involvement in a concrete community ... mutud
commitments, and some eements of redraint” (Riebe Edrdla 1996:510). On the other hand, “Non-
white (3¢) ethnics, find themsalves locked into concrete and limited communities because of [the
dominant group’s] refusdl to treat them as equas’ (:510). All religious bdieve that they are cdled by
their baptism and profession to live together as a community to witness unity to aworld thet is diversein
many ways. Chrigt isto be visble in rdigious communities. The incarnation of Christ in amulticulturd life

Is crucid. Arbuckle emphasises thisincarnation when he sates:

Multiculturdism is an inculturation imperaive. Inculturation is the incarnation of the Chridtian life
and Christian message in a particular cultural context, in such away that this experience not only
finds expression through elements proper to the culture in question, but becomes a principle that
animates, directs, and unifies the [cultural context], transforming and remaking it so as to bring
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about a “new creation” Multiculturdism is a process of inculturation whereby cultures are so
transformed and remade into a“new cregtion” that they interact with one another in justice and
charity in the service of persond and community growth (Arbuckle 1995:327).

Arbuckle, in this definition of multiculturdism, emphasises the interaction and the manifestation of Christ
among the community members of different cultures after they have been transformed. He takes this
argument further when he brings to our attention the fact that:

This interaction does not occur through command from above or the planning of “just a few
experts” as Pope John Paul 1l reminds us in Redemptoris Missio (#54), but through the
involvement of people a dl levels of society (1995:327-328).

1.4.6 PROPHETIC WITNESS

This section on prophetic witness dedl's with four aspects of a prophet: & Who is a prophet? b) What is
the role of a prophet? ¢) The context in which the prophet is cdled to work. d) What chalenges does
the prophet face in his prophetic role? These four eements will not be dealt with consecutively but will
be interwoven in the text.

Prophecy is usualy understood to mean the ability to forecast the future. 1t should be noted, however,
that thisis arather restricted and confined meaning of prophecy. Prophecy, refers to the mediation and
interpretation of the divine mind and will (Vawter 1970:224-225).

Hesche in his book, The Prophets, describes a prophet as a person who faces humans, who in turn are
being faced by God. The prophet is one who spesaks from the perspective of God as this is perceived
from the prophet’s point of view. The prophet’s task is to convey a divine view, yet, as a person, she
also has his or her persona standpoint. S’he is aso a poet, preacher, patriot, statesman, socid critic,
mordist. She is a person not a microphone. She is not a mouthpiece, but a partner and associate of
God. She is endowed with a misson, with the power of a word not his’her own that accounts for
his’her greatness, but which is aso with hisher own temperament, concerns, character and individuaity
(Heschel 1962iiii).

In the above description one redises that a prophet is till ahuman being like the rest, of us but one who
takes the word of God and the context serioudy. Prophets are people who emerge from their own
society: they know the culture, and whatever they say about it is relevant to the context of the time.
These are the people who chalenge culture and tradition. Chittister, in her talk on the “Prophetic



dimension of religious life” (1998: tape) Sates that prophets are cdled to chalenge even their own
religion, church, country and communities. They are to gamble with their own lives, give dl they havein
order to be models, signs and living witnesses of their age. She continues to argue that: those who call
themsalves prophets are to risk everything because those who risk nothing risk much more. These
people chdlenge authorities and the powerful on behaf of the minorities, the powerless, the poor, the
exploited and the marginaised of the country. They go on to chdlenge the rdigious who do not care
about their way of life, who scanddlise the wesk, and those who do not advocate for the poor. Heschel
argues that:

The prophet knows that religion could distort what the Lord demanded of man (Sic), the priests
themsdves had committed perjury by bearing false witness, condoning violence, tolerating
hatred, cdling for ceremonies ingead of burding forth with wrath and indignation a crudty,
decdlt, idolatry and violence (1962:11).

This truth causes difficulties and makes the prophet’s work onerous. Heschd (1962: xvi) says that for
this challenge the prophet needs * a skull of stone to remain calous to such blows’. This comes about
because one cannot ignore the voice of God ingde one' s heart which motivates and cdls. He aso taks
of this person as one who faces God, and then the people. This shows that this person has a very close
relationship with God and that prayer is at the centre of this person’s life, or else one would not be able
to read the signs of the time, or to see things from God's perspective. Although the words of a prophet
ae “sern, sour, ginging, behind his augerity islove and compasson for mankind’ (Heschel 1962:12).

Hesche dso maintains that the prophet is not insengtive to the beauty and good thet is present in a
context, but instead seeks justice. He says. “the prophet’s ear perceives the silent sigh. While others are
intoxicated with the here and now, the prophet has avison, an end” (Heschd 1962:10). In the tape by
Chittister (1998) referred to about on “Prophetic dimension of religiouslife’, she reminds us how the
different prophets were seen to be “out of step” when they talked about things people did not see. She
refers to Amos who prophesied at a time when Isragl was prosperous, totally satisfied, and spreading
the religious message. Y ahweh was blessng them, and they prayed, bdieving that their relationship with
Y ahweh was good. However, they failed to see the injustices that were occurring. At the time of Hosea,
religion had become politicised. The Word of Yahweh did not maiter to the inhabitants of Israd,
especidly to ardigious people: the word of the King was more important. Micah aso prophesied at the
time when |sradl’ s prosperity was achieved at the expense of the poor, with forced |abour being used to
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build the country. The leaders and priests taked religion and philosophy, but failed to live up to the
tenets of thelr faith and to speak for the poor. Isaiah prophesied againgt military power. Leaders cdled
this, time of progress, priests caled it period of blessng, and the rich smply associated it with having a
good time. This argument shows that the people of Isradl, with their kings, priests and leaders, failed to
perceive the implications of their actions but the prophets were able to see beneath the surface.
Chittister ends her tak by saying that today these prophets are no longer there, but religious
communities are called to be Amos, Hosea, Micah and Isaiah of today.

Therefore the prophet in this dissertation is understood as a human person, who knows the culture and
traditions of hisher times. She is incarnated into his’her context, as Christ was incarnated into his world
and culture. Christ was not afraid to chalenge those traditions and the culture that was contrary to His
Father's Will. We know that that led him to his deeth, and, more specificdly, a terrible death on the
Cross. So it should be with, the prophet who should be ready to die for higher convictions. The
prophet burns within for the conviction that he feds: thus, the prophet Jeremiah says “Lord you have
seduced me, Yahweh, and | have let mysdf be seduced” (Jeremiah 20:7)”. When Jeremiah uttered
these words, life was very difficult for him: he was scorned and beeten and put into jail by the priest who
did not want to hear what he was saying. Jeremiah, for his part was burning with fire for God and he
could not resist God's power over him. We hear him say: “you have overpowered me: you were the
sronger one’. We, too, as religious need to burn within ourselves and fed that God has seduced us
with his call, therefore, we should want to do everything in our power to witness to God's unity in the
diverse cultures in which we find oursalves. VC that the consecrated people may redise this truth when

it sys

True prophecy is born of God, from friendship with him, from attentive listening to his word in
the different circumstances of higtory. Prophets fed in ther hearts a burning desre for the
holiness of God and, having heard his word in the didogue of their prayer, they proclam that
word with their lives, with their lips and with their actions, becoming people who spesk for God
againg evil and sin (VC84).

Temperini (1998:15) tells the FIC that we must be the firgt to live this kind of witness:
We must not only act as ministers or servants of the Gospel, but we must first of dl bear witness

oursalves. The Gospd mugt flow in our veins, we must carry Jesus in our hearts and bodies
otherwise we are only “sounding brass’.



He adds. “We are to be convinced ourselves that the Gospel can convert, change and renew our
consecrated lives, the church and the society of our days’ (:16). To complement this, Chittister (1998:
tape) quotes St Augustine when he says. “The weapon we would use to attack the enemy must first

pass our own hearts’.

Prophecy as such is not something limited to the ancient world of the Bible, but is a redity even in the
modern world. Throughout history, God has and continues to speak to his people through such
ingruments as Francis of Assid, Theresa of Cdlcutta, Tutu and Mandela and others. As long as these
people mediate and interpret the divine mind and will, they can be referred to as prophets. The FIC are
not excluded from this call of God.

1.4.7 RELIGIOUS LIFE/CONSECRATED LIFE

The two phrases, Religious life/Consecrated life, are to be used interchangeably. Consecrated life is a
way of life to which one is caled much like any other form of life such as marriage or the single life in
order to live one s baptisma vows and commitment to the full. Chittister (1996:91) putsit this way:

Consecrated life is a lifestyle, a time-honoured way of being Chrigian in the world. It is Smply
one form. Didtinct from dl others in style, devoted to the Chrigtian pursuit, desgned for those
with a passon for the mysery of life, it concentrates exclusvely on plumbing and proclaming
the Good News that Jesus is, Jesus saves and Jesus cares. For dl of us. For everything. For
both people and planet. Always. And it does so not Smply by bringing a service to the world
but by being a faithful presence within it that sets out to spesk a gospe language in a mother
tongue.

Consecrated life is not shown in what one does, but in who one is. The service which rdligious people
giveisjus an expresson of who they are. The very essence of consecrated life is to be a prophetic

presence in the world.

A rdigious person takes three vows, those of chastity, poverty and obedience, as signs of a deeper
commitment to Christ. The person who pronounces these evangdica counsels is responding to a cal
which comes from God. A person desiring to live a consecrated life needs to have had a deep and long
relationship with the Lord in prayer. The very grace to respond and persevere is aso a pure gift from
God.



Gottemodler (1999:141) argues that: “Each of us experienced a cdl to away of life, an invitation from
Jesus Chrigt to alife of greater intimacy”. She makes a digtinction between a person who is a rdigious
and one who is not when she maintains that: “ A single person living done in the world could take avow
of poverty, but it would not be the same vow that a religious takes. It would differ in its expresson and
it obligations’ (:141). Thiswould aso gpply to any of the other two vows:

In every age there have been men and women who, obedient to the Father's cdl and to the
prompting of the Spirit, have chosen this gpecid way of following Chrig, in order to devote
themselves to him with an “undivided heart” (cf. 1Cor.7:34) (VCL).

A person does thisin order to be free for God and for his people. (VC1) Smplified Text continues:

For the profession of the evangdica counsds in consecrated life makes them akind of sgn and
prophetic statement among Chrigtians and before the world. For they try to live the gospe
radically and make Christ and his misson the one focus of ther lives.

Chittister (1996:5) dtates that:

The relationship between culture and rdligious life is closdly woven. Across every period of
history, religious life has been a source of socia enlightenment, a centre for education, a place of
persond liberation as well as a place of spiritud growth.

This statement by Chittister shows that the person who commits hersdf to this life does not exclude
him/hersdf from the culture and the society in which she lives a any time. A rdigious is part of culture
and has a responghility to take an active part in making it better or, smply, just to be a sgn of hope.
However, as we know, one person in a community cannot achieve much as an individud: it is through
combined efforts that much can be achieved. So, one then feds it is better to join a community of other

people with the same aim and focus.

It has been proven by experience that concerted efforts produce grester results, especialy when
they are united in God, in whose service they are dedicated for the good of mankind... (Petz
1993:17).

Thisis a statement made by our Foundress a the beginning of the congregation. She further supported it
wishing the members of this congregation “to live among people and dtrive for congtant union with
God’. Here she thinks of awider community. Thisis very much in agreement with the African vadue of
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community living: “Umuntu ngumuntu ngabantu (Zulu)) Motho ke motho ka batho
(Sotho)/Munhu i munhu hivanhu (Tsonga)”. This is a proverb found in most of the African
languages to stress that one cannot be complete if one does not embrace other people. (Y ou become
fully human through other people). As Franciscans, we are to see the world as our cloiger. This is

amilar to Christ who lived among people because thisis where God wanted him to dwell.

1.5 SCOPE OF STUDY/ PARAMETERS

This dissertation is a missologicad and theologicd study from a Catholic point of view. It looks a how
multiculturd life islived by the rdigious communities of the FIC in order to offer a prophetic witnessin a
multicultura society that is divided by discrimination due to race and the colour of a person, the factions
caused by tribaism and different ethnic groups. This sudy is set  in a South African context in the
Diocese of Witbank, located in Mpuma anga Province.

The time frame for this sudy is from nineteenth to the twenty-firs centuries. The Congregetion in
question was founded in 1843, came to South Africa in 1939 and ill has communities here. The
indigenous African Sigers started joining this congregation in 1962. That year saw the beginning of
Vatican Il. The political higtory of the time was clouded by the apartheid regime, and in 1994 the
country held its first democratic dections. All these factors influenced the consecrated life of the FIC in
South Africa

Asthe name of the congregation under study is Franciscan Siters of the Immaculate Conception, so the
Franciscan Charism is to be looked at, as the congregation follows the Third Order Rule, and its
Condtitutions are based on this Rule and charism. The dissertation does not claim to study al the facets
of the FIC congregation, concentrating instead on the multiculturd aspect and how this has been lived in
a congregdtion that is internationd, involving the integration of a number of cultures. Although the
congregetion exigts in eight countries and spans three continents, the nationaities that will be dedt with in
this study are some of the cultures of Europe and Africa, Since the ssters of this congregation come
from Audtria, South Tyrol and South Africa. Even then, | cannot claim to generdise but rather try to be
as specific as possible. The questions are: how have the Sgters integrated themsdves as a community,
and how have they given witness by living together as a multiculturd community? What has promoted
thelr integration and witnessing in their context? What stumbling blocks have been present to prevent
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them from living this life themsdves and giving the witness they ought to have given? Has the diversity
impoverished or enriched them? Was the fact of ther living together multiculturaly conscious or
unconscious? This dissertation looks at the ecclesid, palitica and congregationa structures that existed
over the particular period in question, and how these contributed to, or diminished, the multicultura
living and witness of the Sgers.

Although | have written this dissertation as a member of the FIC congregation, this is my persond
experience and viewpoint. The Ssters have shared their stories, and have given advice and criticiams,
but | ill cannot clam that | am writing on their behdf. My hope is that this will gart a process of
consciousness-raisang, reflection and discusson on multiculturalism within our communities. Thisisto be
caried out with great truthfulness, openness and honesty for the good of the congregation and the

SOCiety we serve.

1.6 LITERATURE REVIEW

1.6.1 METHODOLOGY

| decided to use quditative research after consulting Maxwell (1996) in his book cdled Qualitative
research Design: An Interactive Approach. Maxwell asssted me in differentiating between quditative
and quantitative research by giving me the reasons behind both, as well as ddineating their advantages
and disadvantages. Reissman, in the book, Qualitative Researcher’s Companion by Huberman &
Miles (2002:219) asssted me further in understanding this methodology. Holland, J & Henriot, P
(1983), in their book caled Social analysis: linking faith and justice, were adso hepful, as their study
deds with questions of faith, and helps people to delve more deeply into the theory and practical issues,
as well as to probe the underlying causes of Situations surrounding faith. The readers of this study and
those interested are going to be religious who, hopefully, are familiar with the socid andys's process as
the Southern African Catholic Bishops Conference uses and recommends this methodology in the
Pastord Plan. As | was struggling with biases and loydty in this study, | had to find a tool that would
alow me to be a part of the unit under study (a member of the FIC). J Miller, W van Deventer and L
Human, in their book on narrative research: Fiction writing as metaphor for research: A Narrative
approach, and J. Miiller, in his paper on Spirituality and Narrative were helpful in this regard. D
Bryceson and K Mudafa (1993) asssted me in understanding and complementing the narrative
gpproach in their discusson paper called Participatory Research: Redefining the Relationship
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between Theory and Practice. Connected to this, the discusson paper by Bryceson et d (1993)
entitled The Method of the Participatory Approach offered further clarification.

1.6.2 CHURCH DOCUMENTS

Church documents have been used in order to find out what they say about consecrated life,
multicultura living and witnessing. The documents of Vatican |l have been enlightening in the way in
which they dedl with issues of culture and witness. The document on religious life, Perfectae caritatis
(PC), confirms that the function of religious life is to give witness of Chrig to the world. When it dedls
with community living, words like “unity” and “didogue" are very common. The same is true of such
documents as Nostra aetate (NA) and Gaudium et spes (GS). They al encourage us to respect other
cultures and to use various modes of communication and didogue to preserve the unity which Chrigt
asked the members of the Chrigtian faith to srive for. GSin particular stresses the dignity of the human
being which needs to be respected. A document like Vitae consecrata (VC) deds with consecrated
life in many aspects, seeing it as a gift to the church, the main function of which isto bear witness, while
a0 reading the sgns of the time. The PC and V C documents both highlight their importance of unity in
community life. Other church documents like Ecclesia in Africa (EA) and the Southern African
Pastoral Plan % Community Serving Humanity % aso gress the unity which stems from the life of
the Divine Trinity. EA has been known for its outstanding work on the Church-as-Family. This
document spesks about African culture and its values explicitly and, by so doing, it gives the church

community avison to follow.

1.6.3 CULTURE, MULTICULTURAL AND INCULTURATION

Other books that have contributed to the definition and understanding of culture are from authors such
as Downey (1999), who has contributed to a broader understanding of the purpose of culture, Karecki
(2000) who, in abook caled Intercultural Christian Communication has combined culture and faith,
and Pobee (1992) who has done the samein hisbook called Skenosis: Christian Faith in An African
Context. All three agree tha culture is dynamic and that it is a human cregtion in a collective way.
Therefore, there needs to be an ongoing evauation of culture. The SACBC, in some of their statements,
and in books such as Community serving humanity and a Pastoral statement on Inculturation and
Pastoral Message to the Catholics in Southern Africa, tak about the struggle for unity among
diverse cultures and how the Gospel needs to be incarnated in these different cultures. These documents

further ded with the dimension of culture and faith.



1.6.4 RELIGIOUSLIFE

Review for Religious, and other journds which ded with consecrated life, especidly in a multiculturd
context, have been consulted. Some of the authors who contribute to Review for Religious aso write on
internationdity and cross-culturd issues which are very reevant to a consderation of multiculturaism.
These have been very informative and have contributed a great ded to this dissertation. They have
offered ideas on what sruggles religious are grappling with in living a multiculturd life, the chalenges in
which they are engaged, and some ways and means of overcoming such challenges. Although most of
the authors who contribute to this journa ded with multiculturdism and give examples of various
countries, they do not as such address the ethnic and tribal aspects of the African continent and of South
Africain paticular, with its particular problem of gpartheid. Whilst some of the examples given in this
journd reflect amilarities with the South African Stuation, most of the authors of the articles in this
journad ded with communities oversess, dthough they ded with common problems that aso affect
South African communities. One needs to adapt some of the information and recommendations to the
loca Stuation. Maone (1996) spells out stages that a community needs to undergo if it wants to be
transformed, but the one thing she stresses is a corporate conversion in a community. She is not biased
in deding with ‘community’ as she is not afraid to reved the flaws of the different congtituent groups.
Authors such as Gottemodler (1999), McGinn (1996), Newton and Peklo (1995) are some of the
writers that | have consulted. Arbuckle (1995), who has done case studies in several communities,
sheds practica light on how the dominant cultures have dealt with minor cultures, and this has also been
found to be very helpful. Witnessing is one of the issues with which most of them ded. The contributors
in this journa see witnessing as witnessing as an essentid function of consecrated life % consecrated
people are to witness not by what they do, but by their very presence. People like Chittister speak
strongly on the issue of presence, and, on this issue, Heschel A (1962) and Maone (1996) have been
enlightening in describing the characterigtics of prophetic witness.

1.6.5 MISSIONARIES

Other books on the history of missionaries in Africa and Third World countries have been helpful.
Authors such as Bosch (1991) and Fowler (1995) are profoundly aware of the Stuation in South Africa,
and therefore their examples are particularly suitable for this dissertation. This missonary higory is
important as it has shaped the church in Africa, and our Ssters (FIC) are part of this missonary history.
Kailombe (1989), as a missonary bishop from Africa living in a multiculturd community, deds with

A



Issues that missonaries need to look at as they work with people. He warns missionaries not to make
unilateral decisions, but to consult the people with whom they work at grassroots level. What he
gpesks about is common in the African context.

1.6.6 HISTORY

Severa authors have been consulted on the history of rdigious life. People such as Hoare and Heuser
(1966), Hughes (1946 and 1958), Orlandis (1993) and Renwich (1958) have given a generd
background of the history from Europe and the perspective of the church and religious life in Europe.
While authors like Brain (1991), Nefzger (1994), Prior (1982) and the Catholic Directory (1996-1997)
have provided a specific history of the church in South Africa. Nefzger, in his book entitted Comboni
Missionaries in South Africa 1924-1994, in particular, details the specific history of the Diocese of
Witbank where the FIC Sisters started to work in 1939. He does not go into details about the FICs,
but mentions them here and there as they worked closdy with the Comboni Missonaries. Brain gives
vauable information relating to the palitics of South Africafrom a Catholic perspective. This perspective
has been useful in that it spels out how the Catholics contributed to eradicating racism in the church
itself and in the country. Karecki and Wroblewski, in their Franciscan Sudy Guide Series (2002-
2003), discuss the Franciscan Family Higtory. Although they ded with Franciscanism in Europe, they
aso darify many issues about charism: how it was lost and what effect this had on the Franciscan family.
However, they do not dedl with the Franciscans in South Africa

1.6.7 FRANCISCAN AND FIC RESOURCES

Franciscan and congregationa sources like The Writings of & Francis of Assisi, biographies, Third
Order Rule, Condtitution, history books and log-books have been read, with the aim of finding out what
they say about multiculturaism and prophetic witnessng. Unfortunately, the log books and chronicles of
the FIC are written in German and therefore had into be trandated to English to enable me to use them.
Thisis a shortcoming because | could not find what 1 wanted except what was trandated. Some of the
sources were in old German which even some of the German-spesking sSsters could not read The
Franciscan and FIC sources asssted me in discovering what structures, powers and laws existed were
in situ, in promoting the Franciscan Family as a whole and specificdly in the FIC. In these sources, not
much was specificaly said about multiculturalism, but there are indications that the Franciscan Family
and the FICs were open to dl cultures. When we come to the witnessing part of it, the sameisfound. In

the Franciscan sources, this aspect of witness was very important. In both the Franciscan and FIC early
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documents, it is seen that they started the Order/Congregation because they were able to read the Sgns
of the time and they responded positively, wishing their members to do the same. & Francis of Assis is
sad to have involved himsdlf and hisfird followersin Stuations such as the lepers  colony, and, through
hisway of life, he chalenged therich of histime and even the church which he respected and loved. In
response to her milieu Franziska Antonia Lampd said to her followers that they were to live among the

people and be ready to go wherever the Church might need them (FIC condtitution).

Lastly, one other source which has contributed immensdly to this dissertation, is the history book by
Petz (1993). She documents the history and happenings in the early years of the congregation, spelling
out the charism and vision of the founder, and aso how the founder was open to new devel opments that
were taking place in her time. In terms of my dissartation, this book falls short in thet it deds with the
history of Europe and the religious life in the FIC around Austria, and does not go beyond where the

FIC would undertake mission work.

1.7 OVERVIEW OF THE CHAPTERS

In the introductory chapter, | gave a short history of how South Africa has become a multicultura
country and of what is expected of the church and her sub-structures. | then went on to give reasons for
this sudy. After that the methodology and tools that would be used were discussed.

| then provided definitions of the terms that were going to be used in this study. Lastly, | spoke about
the books which would contribute to my research.

In the second chapter, | sketch the background relaing to the development of consecrated life in the
nineteenth century, primarily because thet is the time when the FIC that | am researching came into
being. | dso wish to present the missonary efforts as the background to consecrated life in South
Africa | andyse the dructures, policies and traditions of both the missonaries and those in the
consecrated life and show how these structures, policies and traditions have influenced the FIC in the
present multicultura redlity of South Africa Ladtly, | ded with how the FIC faced the challenges that
beset them asthey settled in South Africa



The third chapter deds with a theologicd reflection on the process of the pastord cycle. In it, | explore
the biblicd, ecclesd and Franciscan visons of multicultura living, and | look a how the FIC
congregation has implemented this vison.

The fourth chapter examines the process of forming multiculturd locad communities and how new
members are groomed so tha they can be more effectively integrated into a multicultural context. This
chapter adso evauates how the FIC responds to the chalenge of being a gift to the church, and whether

or not the FIC is united in its misson to give a prophetic witness,

Chapter Five: The Conclusion. Since this is a sudy of community, and since no one individua can
dictate what needs to be done without the involvement of the entire congregation or community,
recommendations will be given in the hope of sarting a process of looking serioudy a our prophetic

witness as amulticultural congregation in the context of amulticultura South Africa

1.8 CONCLUSION

It is hoped that this chapter has established the aim of this dissertation and provided an orientation
relating to the background of the FIC which comprises the unit for this sudy. | have dso endeavoured
to eucidate the context in which the FIC work and to describe my own persona experience reating to
multiculturdism in various aspects of rdigious life and, lastly, to ducidate the process to be followed in
the writing of this dissartation. In an endeavour to provide a prophetic witness, the second chapter will
andyse the consecrated life and the missonary impulse in order to discover how multiculturdism has

been perceived and lived.

A



CHAPTER TWO
CONSECRATED LIFE

2. INTRODUCTION

The purpose of this chapter is to analyse consecrated life and the various cycles it has been through
from the time our congregation was founded. It dso ams to examine how missonary efforts have
influenced both South Africans and the consecrated life. | will then endeavour to look at how the FIC
fitted into this scene, and how its members reacted to the chalenges posed by this period.
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21 THE DEVELOPMENTS OF CONSECRATED LIFE

Consecrated life is not a new concept. In most parts of the world, it has been lived differently by
Chrigtians and people of other faiths. People embraced consecrated life in various ways and cdled it
different names. In Chrigtianity, consecrated life has been lived to imitate the life of Jesus Chrigt:

From the very beginning of Chridianity there were Christians who embraced a life of complete
imitation of Jesus Chrigt. Later, Chritian asceticism adopted forms associated with
abandonment of the world and with life in community: this was how monadgticism dstarted. The
monadtic life flourished from the fourth century onwards, in both east and west (Orlandis
1993:51).

People were attracted to thiskind of eremeticism and monasticism. In the early centuries, people lived a
consecrated life according to the Rules of St Augustine and St Benedict. Their existence was orderly
and based on that of the early Chrigians in the Acts of the Apostles. This was the ided: living in
community, sharing dl ther property as one family and giving witness by the way in which they lived
together.

As time went on, people logt the firgt fervour of monasticiam and neglected its ams. As a result of this
laxity many movements started to reform consecrated life. Renwick details such movements. The
Benedictine Order was founded in Itdy in 529. The Cluniac Movement, was started by Bernard in 910
a Cluny in France in order to counteract the corruption and lack of zeal which had manifested itsdlf in
the Benedictine Order. The Cigtercians were founded at Citeaux in Burgundy by monks who wanted to
keep the origind Benedictine rulesin their gtrictness and purity:

... the mogt driking signs of dl that a new age has dawned are the many rdigious orders,
especidly the new monks of the Order of Citeaux and the new Canons Regulars of Premontre
(1958:95).

In the Mendicant Orders: the Franciscans and Dominicans, members were recruited from humble life
and their democratic spirit gave them awide apped (Renwick 1958:75-76). Hughes continues to argue
that: Reforms of religious life have continued throughout the ages. Men and women have been founding
new religious communities under the guidance of the Holy Spirit.



Consecrated life has had its chdlenges and struggles: as society changed, rdigious life had to struggle to
adapt to the needs of the people over the centuries. Consecrated life has changed, athough many
ressted the changes. PC10 concludes that: “The holy synod... confirms the members in their vocations
and urges them to adapt their life to the modern requirements’. Most of the congregations have been
started due to the needs of the society, or rather due to reading the Sgns of the times. PC argues that

rdigiouslife

... should aso be in harmony with the needs of the apostolate, in the measure that the nature of
each inditute requires, with the requirements of the culture and with socid and economic
circumstances. This should be the case everywhere, but especialy in mission territories (PC3).

We know that God raised prophets at times when they were needed. Over the centuries, too, he raised
people who were to fulfil his plan and he gave them gifts of the Spirit in the form of, their specific
charism. Other people were attracted to these charisms. They formed communities in order to combine
ther efforts in fulfilling the plan of God. Some congregations have continued for centuries, while others,
because their misson had been completed, ceased to exist. One example of a person raised up to fulfil
God's plan was St Francis of Asss, who answered this cal and responded to the needs of histimein
the thirteenth century. He came onto the scene of church history when the world and the church were
enmeshed in maeridism, and the poor were neglected by both state and church. It was at the time of
the feuda system. Karecki and Wroblewski (1997:6) in the Franciscan Study Guide One on The Life

and times of Francis of Assisi and Clare tdl usthat:

Towns had been part of the classca world, but feuddism had shifted the centre of life to rura
aress. By the end of the tenth century, the manor system began to decline. When Francis of
Asss and Clare took their place in history the sociad movement toward the re-founding of
towns and the discovery of the importance of money was coming to its culmination in the war
between the merchants and the feudd lords.

The church and State were in conflict over materid goods, especidly land. People like Saint Francis of
Asss and Saint Dominic were the prophets of their time. The Franciscan Family grew in strength and in
number over the centuries. The different Orders of this family were known world-wide, and people
were interested in Franciscan charism. As mentioned in the first chapter, the foundress of the FICs,
Franziska Antonia Lampel and her companions, were in the Third Order Secular before they became
the Third Order Regular in 1843.
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2.2 CONSECRATED LIFEIN THE NINETEENTH CENTURY

2.2.1 SOCIAL AND POLITICAL SITUATION

Consecrated life in the nineteenth century in the European countries was clouded by revolutions and
movements such as the French revolution, the Enlightenment movement, Gdlicanism, and hodtile
governments which sought to limit the influence of the church in society (Wroblewski & Karecki
2002:6). These movements came about as revolts against the power of the church (Hoare and Heuser
1966:68):

... Bismarck sought to make Catholicism in Germany subject to the State and what has been
cdled the Kulturkampf (Battle of the Creeds) followed. By a series of laws passed between
1871 and 1875, Bismarck abolished the Church's control of its own schools, expelled the
Jesuits and other religious orders, took seminaries and claimed the right to appoint the clergy.
Some other movements like Liberdism, Trade Unions, Marxism, the Congress of Vienna and Holy
Alliance made their voices heard againgt the church and the consecrated life of that time. Popes and
Bishops were arrested and others sent into exile (Orlandis 1993). These movements aso came about
due to the fact that the church had tax-free property: “their very great number and their very great
wedlth which was not taxed, became a point of concern” (Wroblewski & Karecki 2002:7). Some of
these revolutions and movements had dready tarted aready in the eighteenth century, but culminated

their purpose in the nineteenth century. In the FIC history we read:

At the beginning of spring 1848 Europe was shaken by a wave of revolutions that can be
explained by externa short-term causes, such as rises in prices following a poor harvest in
1846, government ineptitude, the example of successful revolutions, in short the time was ripe
for revolutions. ... The revolution began in Paris in February and quickly engulfed the rest of
Europe (Petz 1993:72).

In addition to the fact that consecrated life was clouded by these movements and revolutions, it was dso
influenced and affected by resolutions of the Firgt Vatican Council of the Catholic Church which was
held from 1869-70. This council proclaimed the infdlibility of the pope and this added more hostility and
confusion to the church and consecrated life. All this brought turmoil and fear to religious congregations
which, in turn, strengthened their faith:
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In spite of al the upheavas between the church and the state new orders were founded: the
Sders of Divine love, the Siters of the Poor Child Jesus and the Poor Sigters of St Francis
(Hoare and Heuser 1966:68).
The latter was a congregation that existed in the Tyrol area, and later the FIC congregation was caled
by this name for a short period, instead of the School Siters. But later it went back to its name, The
School Sigters. In our history book it is written that the congregation was in great danger due to various

other movements:

There was great danger, especidly since the Sisters had logt their influentid protector. On April,
29, 1848 a petition was circulated, one that had been prepared some time before, demanding
the suppression of al religious houses and fraternities (Petz 1993:75).

In spite of dl these movements, the congregation spread to other nations and accepted candidates from
neighbouring countries. These had an influence on the congregation’s growth and image (Petz 1993:19).
One could say that where there is chaos, there is growth. We remember that Chrigtianity spread to
different parts of the world in its early years because of persecution in Jerusdem. Religious life dso
spread to other parts of the world because of the revolutions, movements and wars. FIC in particular
came to South Africa because of the Second World War.

2.2.2 MONASTICISM

In the nineteenth century, one thing we take note of is that consecrated life was lived in amonastic way.
Rdigious had huge buildings and a fixed routine of prayer and other spiritua exercises. When the FIC
congregation was sarted, it took a different form.

The Foundress and the pioneer Sigters shared their house with the poor children who were unable to
pay the fees for boarding. We hear how Franziska Antonia Lampel warned those who applied to be
received into this congregation using the following words:

The difficulty of our vocation must be explained quite wel; we are only beginners, and therefore
cannot have things like the religious who have been living for centuries in a well ordered
monastery (Petz 1993:48).

To apostulant who wanted to transfer from a Carmelite monastery to the School Sisters, she wrote:
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It was too hard for you with the Carmdlites, but it is not any easer here. The nuns pray more,
but our ssters must work more and strain their lungs through congtant talking; therefore you
would find it too taxing in our order. By the way, you would have to have a period of probation.
Our life is an active one, difficult on the body and yet meditation has to be a part of it (Petz
1993:48).

To another gpplicant she sent thisreply:

Concerning your wish to be able to lead a quiet, withdrawn life, | must inform you that the house
of the School Sigers is often naisy. ... While a work the ssters practise inner prayer; indeed,
they cannot let up in thisif they want to persevere in their vocation... . There are young women
whose only concept of consecrated life is to serve God in solitude, quiet, prayer and
contemplation. | find nothing wrong with this desire, but among usiit is of no use % even with
stubborn persstence. Here one must know how to make one’'s work prayer. The hours for
solitary prayer are indeed few (Petz 1993:49).

We see that this kind of consecrated life was different from what the people of her time were used to.
They were accustomed to a structured consecrated life, but this new community was different. When

gpplying to found the Congregetion, the foundress wrote the following to the Bishop:

The undersgned are not forming an order with solemn and perpetua vows, but a religious
asocidion for the education and upbringing of girls. In the same manner of the Sders of
Mercy, they pronounce their sincere intention before God and the Church through the smple
vows of poverty, chadtity and obedience, to live and persevere in community, according to the
Rule and Statutes. This does not, however, hinder their return to the world due to
circumstances, or ther dismiss.

Later, on the above issue became a point of contention. The Superior who followed the Foundress,
wanted the congregation to be smilar to that of other established indtitutes where the sisters professed
perpetud rather than smple vows. The new Superior wanted to have regular and structured prayer,
ingead of living among the people and gtriving for congtant union with God while working, which was
the vison of the Foundress, together with the idea of praying formaly when time permitted. The new
Superior dso wanted to have sisters renounce their property and possessons instead of retaining the
right of ownership. She wrote to the Bishop and said: “it is the petitioners wish, under the guidance of
the Franciscan Order, to become like the ssters in Tyrol” Petz 1993:108). (The sgters in Tyral
followed the monastic way of life). At this time, the FIC were cdled the School Sisters but the new
Superior changed the name to the Poor Sigters (:119), This was the name taken by one of the
congregations living a monadtic life in Tyral. At the beginning of the FIC, the sgters were in touch with
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the world: they read the signs of the times and thus saw the need for this new kind of consecrated life.
The new Superior seemed not to be in touch with what was happening around her in society, thus
ingsting upon amonedtic life above dl d<se

In Vatican Council 11 we hear the Church cdling dl religious to go back to the Gospe and ther
charismsin order to be effective. Prior to 1983, Canon Law did not differentiate between various forms
of rdigious life, dthough on the issue of the charism, the founders and foundresses had dready said
Vatican Council |1 that:

It is for the good of the Church that indtitutes have their own proper characters and functions.
Therefore the spirit and ams of each founder should be faithfully accepted and retained, ...
(PC2).

Further in the same documents we read:

Only in this way will you be &ble to reawaken hearts to truth and to divine love in accordance
with the charisms of your founders who were raised up by God within his Church (PC11).

Many Franciscans did not know of their charism (Karecki & Wroblewski 2002:9), and the sources and
biographies of Francis of Asss have only been recently discovered. In another sudy guide on Clare,
they write:

The rediscovery of the sources was only the first step. Not until the middle of the 20th century
would religious communities hear the call for renewd by going back to the sources (Karecki &
Wroblewski 2003:6).

Many congregations followed the modd of St Benediict as their way of life. The Legend of Perugia tells
us how Francis of Asss refused to follow an inditutionaised existence. When the brothers wanted him
to adopt a Rule that dready existed, he said:

My brotherst My brothers! God has called me by the way of smplicity and showed me the way
of amplicity. | do not want you to mention to me any Rule, whether of S Augudting, of St
Bernard, or of Saint Benedict. The Lord has told me that he wanted to make a new fool of me
in the world, and God does not wish to lead us by any other knowledge than that. God will use
your persona knowledge and your wisdom to confound you; ...(LP114).
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It is a human tendency to resst change and adaptation to new ways. We find it hard to tread new paths
and to take risks. Anything that is unknown is hard for us to embrace. We want old, well- tested and
proven ways because they are safe; we say no to risk because it might be leading us to failure. Yet, we
do not redise that we might even be failing to say (yes) to God's new ways of caling and leading us.
We often want the security of the past, as we can see in the story of the Founder and the new Superior
and dso that of Francis of Asss and his early followers. In the context of congregations becoming
internationa, Maone argues that:

It is norma for there to be resistances, biases, preudices, and stereotypes as a congregation
becomes truly internationd, for various members are at different stages of consciousness
awareness (and conversion) in their own enculturation, acculturation, and inculturation. It has
been my experience in working with internationa groups that resstance to change in the form of
pregudices and Sereotypes comes from very sincere people who fed threatened by the
unknown and wonder how the proposed changes will affect them. Like most things in life,
consciousness raising does not happen dl at once (Maone 1996:367).

2.2.3 SOURCES OF FOUNDERS AND FOUNDRESSES

The lack of sources relating of ther origins made the Franciscans in generd, and the FIC in
particular, deviate and lose the spirit of their chariam recently, but not out of ill will as Mdone says
above. The church has been wise in saying that al indtitutes and congregations need to go back to their
charism, as each congregation with its own particular charism is a specid gift to the church and society.
Therefore, the members are to keep this irit dive as long as the congregation lives.

Consecrated life in the nineteenth century was influenced by the belief of the time that spirit and bodly,
mind and heart and fedings were distinct from each other, and that one was better than the other, or that
one hindered the other in helping people to be fully spiritud or holy. Thus, the body was considered evil
and the good. This was influenced by Sir Isaac Newton’s research in the seventeenth century which saw
everything exigting as discrete entities, as parts, and this was carried into the early part of the nineteen
hundreds. As aresult of this philosophy, people took up religious life in order to be cloistered and seek
holinessin monagteries. Karecki & Wroblewski (2003:9) made the point that:

The cloister became associated with holiness because it distanced the nuns from what was
regarded as a contaminated society. The theme of contempt for the world was pushed to the
extreme. The regulations were made severe and even inhuman.
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In African culture, al was integrated. Body and soul, mind and heart, the living and the dead were
considered part of each other, and this indeed clashed with the European culture.

224 THE MINDSET OF CONSECRATED LIFE

2.2.4.1 Straight-line thinking

Consecrated life was affected by straight-line thinking; that is, thinking in parts and squares rather
than in systems, circles or spiras (Community consulting services on sysems 1996:2). Thisis seenin the
way the church and congregations dedlt with issues such as education, care for the sck, and skills
training. They started their own schools, hospitals and clinics, and even opened their own factories for
certain needs. Fowler (1995:26) makes the following observation:

The individudistic gpproach to the Gospe is nowhere better illustrated than in the classic work
of Arthur T. Pierson (1955), one of the great 19th century advocates of Christian missonary
endeavour. In the concluding chapter of his work (1955:119) he assarts that whenever the
missonary has gone around the world “he has planted the cross, and about it the Chrigtian
home, school, church, college, theological seminary, printing press, hospital, church, and every
characteridtic indtitution of Chrigtian land”.

2.2.4.2 Interdependency and inter connectedness

One congregation was different from the other by the way they dressed; they lived separately from each
other; they would be in one parish or diocese doing the same work, but independently, without sense of
collaboration. There was no interdependency or interconnectedness between them. The only
members were cloigtered from the influences of the outsde world. They became sdlf-aufficient and self-
absorbed. The interdependence and interconnectedness of the world is obvious in the way the world
operates today. The world thinks in systems, and in terms of how each system is connected one to
another, how each system plays acrucid rolein relation to for the whole. This cannot be ignored by the
religious communities. “Culture, vaues, and vison are fidds that permeete organisations and connect
everyone in the organisation” (Inter-Community Consultants on Organisational change and planning
1995:1-2).

Another characteristic of consecrated life in the nineteenth century was fixed routine. Anything that
clashed with or disturbed this would be seen asirrdigious. Routine was looked upon as a value because
it brought order and stability. Members knew what, when, how and who were to do various tasks.

Tasks were even more important than relationships. People were vaued according to what they did and
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not to who they were. A person was good because she was seen to be more prayerful and
hardworking, following the routine more faithfully. Productivity was highly vaued and this showed itself
in the building of huge buildings and large and busy misson dations. This resulted in seeing Africans as
lazy people who did not know the value of time. Let us see how Karecki and Wroblewski (2003:10)
put it;

The emphasis was on “doing” rather than “being”. The spirit of competitiveness prevailed, one
trying to outdo the other in the amount of work done and the number of penances and
mortifications practised. To be worn out by work and penances was a specid means of
sanctification. This had nothing to do with working for a living but with perfectioniam in
housework and embroidery. Abbesses thought it was their duty to demand that one work to the
limit of one' s drength. Many Religious died young of tuberculoss and exhaugtion and privations,
they worked hard and ate little.

2.2.4.3 Blind obedience and confor mity

Other characteristics of consecrated life in the convents were blind obedience and confor mity. Blind
obedience was an integrd festure of this time. Authority was not to be questioned. Conformity to the
routine of the house, and doing things mechanicdly without internaisng them, was seen as a virtue. In
our times in South Africa, we find such people in society, churches or religious communities who have

been trained in thiskind of thinking. Zwanein Prior describes them as

... peoplewho say ‘YesFather’, ‘Yes Sigter’, ‘Yes Madam’, and ‘Yes Madter'. ... These are
people the government and a large section of the white population cal the law-abiding eement
of the population, which has to be protected from agitators and communists. This section of the
black community is likely to adopt the same attitude toward the Situation as those who have
influence over them, be they government propagandists, the clergy, employers, the madam or
the master (Prior 1982:165).

This is the kind of obedience the Africans have carried from society into the religious life. It is to be
remembered that what affects society also influences the different structures of the larger community,

religious life being one of them.
2.2.5 CONSECRATED LIFE IN SOUTH AFRICA

Thisis how consecrated life was introduced to the Africans. Yet, in Africa the meaning of ubuntu was
that everyone was important and vaued because each person was a human being. Elderly people were
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respected because of thelr wisdom, not because they were productive. People living with a disability
were accepted as an integral part of the family. What mattered most wasllife.

Since consecrated life was a new phenomenon in Africa, Africans had to conform to the kind of
religious life which has handed to them. They ill had to inculturate this new life and make it their own.
In Europe, it was an honour to have a member of one's family entering the cloistered life. When this
concept came to Africa, it clashed with the values of Africans. They vaued prosperity in the form of
procreation. Men had to perpetuate the family name, and if one died without a child it was consdered a
curse for both men and women. On the other hand, women had to bring a dowry through lobola. It is
known that when consecrated life was in introduced in Africa it brought problems in many families and
dill does. Not many people understand this kind of life in Africa However the church reminds al her
members that when she spesks of the vow of rdigious cdibacy in PC, this is a gift from God. The
Church puts it this way:

For our part, we mus be firmly and surely convinced that the vaue and the fruitfulness of
chadtity observed for love of God in rdigious cdlibacy found their ultimate basis in nothing other
than the Word of God, the teachings of Chrig, the life of his Virgin Mother, and dso the
gpodolic tradition, as it has been unceasingly affirmed by the Church. We are in fact deding
here with a precious gift which the Father imparts to certain people. This gift, fragile and
vulnerable because of human weakness, remains open to the contradictions of mere reason and
isin part incomprehensible to those whom the light of the Word Incarnate has not revealed how
he who loses hislife for him will find it (PC15).

The above statement shows that some of the Gogpe vaues will be incompatible with certain cultura
ones, and need to be introduced dowly. Therefore, people living a consecrated life have a duty to
continue evangdizing. As the settlers and missionaries made their way to many different countries, the
religious life went to those countries as wel. The women rdigious were often invited to the different
missons by the clergy who had arrived before them. Brain argues that the first women religious who
came to South Africa were invited by the Oblate Congregation. Brain mentions the Holy Family Sigters,
the Augugtinian Sigters and the King William's Town Dominicans Sigters as pioneers in South Africa,
but he does not mention the exact dates for the arrival of these congregations (Brain 1991:80).
Teephonicdly, | learnt from the Generaae of the Assumption Siters that they were the first to arrive in
Port Elizabeth, South Africa on the 3rd December 1849, while the Loreto Sisters camein 1878.
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23THE EARLY MISSIONARY EFFORTS

The purpose of examining the efforts of missonaries is to andyse how multiculturdism was seen and
lived in the early years of Chridianity in South Africa. We will look a how the sdtlers and the
missionaries worked together in the new culture in which they found themsdlves. The emphasis will fdl
mainly on the missonaries. what did they do to promote the Gospel vaues of respecting the indigenous
people in a foreign culture? What chalenges faced them as they came into contact with a strange
culture? How did they respond to the chalenges, and how did they exhibit the prophetic role in the
midst of those chalenges? The role, atitude and purpose of the missonaries asSgt in providing a
background to this dissertation, as the FIC who came to South Africa from Europe were products of
their history and the context of the time.

2.3.1 HISTORY

We now explore how multicultural society came into existence in South Africa. We remember from our
definition that multiculturalism includes ethnicity, tribal features, race and nationdity within the different
cultures originating from and coming into South Africa. The arriva of the Portuguese mariners in early
1488 *“led by Bartholomew Diaz” (Catholic Directory 1996-997:24) sgnified the beginning of South
Africd slong higory of multiculturdism. With the arriva of Jan van Riebeeck in 1652, a settlement was
formed which in turn was governed by the Dutch. As each group of settlers arrived, they brought
missionaries with them to take care of thelr iritual needs:

This missonary expanson has one important limitation: very little attention was given to the
African population. The priority was to provide for the needs of the European settlers (Catholic
Directory 1996-1997:24).

However, we know that some missonary work was undertaken among the indigenous people of the
time:
In the period between 1652 and 1750 the amount of missonary work undertaken among the

indigenous peoples in Southern Africa was inggnificant. Nevertheless, the pioneers were men of
greet courage, working aone and with very little support from the colonists (Brain 1991:15).

And again the Catholic Directory tells us that:



So far very little had been done for the indigenous people in South Africa a least. The
Protestants missonary societies, active in the region since the beginning of the century, were far
ahead of the Catholic counterparts. The firgt sgnificant results came with the Trappists of
Marianhill in the 1880's. Under the leadership of Abbot Francis Pfanner, they developed
innovative missonary methods, combining farming, schooling and preaching (Catholic Directory
1996-1997:25).

It needs to be remembered that the Dutch and British governed South Africa at different times. In 1814,
South Africa reverted to becoming a British colony. Brain (1991:16) writes that:

After 1814 when the Cape came under permanent British contral, it was redised that aworking
relaionship, a practicd modus vivendi, was essentid between the missonaries of dl
denominations and the colonia government. This was particularly important when the mgority
of the Chrigtians were Dutch spesking, members of the Dutch Reformed Church and had little
sympathy with the new adminigtration.

Thisin turn led to more colonisation and a further influx of other cultures. The French Revolution, and
the generd upheava of the various nations of the world, aso led to different cultures settling in South
Africa In A Newspaper History of South Africa we read that:

About 5 000 British settlers, encouraged by the unemployment rampant in Britain after the
Napoleonic Wars, had arrived in the Cape in 1820. Their impact was profound and immediate.
They achieved freedom of the Press, established an independent judiciary, indtituted trid by jury
and abolished davery (1976:10).

With the arrivd of the British settlers, who brought with them a liberd attitude to the indigenous people
and, amongst other things, abolished davery, the Dutch found themsdves longing to form their own sdif-
ruled territories and thus trekked into the interior. Owing to the Great Trek numerous black tribes and
black kingdoms were forcibly didodged from their lands. Prior (1982: vii) argues that:

The black kingdoms resisted the threat to their lands and bloody wars ensued. The Boers
dismembered the black kingdoms, took possession of their lands, and black society became a
dependent adjunct to the white society.

More and more, the blacks were dependent on the whites of the country. This became entrenched after
certain laws were promulgated. Nolan in Prior (1982:5) maintains that:

The firg drategy of the mine-owners was to get the government to tax the black people on the
land and to demand that the tax be paid in cash. This would force them to seek employment. A
series of tax laws (hut tax, poll tax, labour tax) brought a fair number of blacks to the mines %
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but not enough. The next step was the Land Act of 1913. This Act divided dl the land into land
that could only be owned or rented by whites and land that could only be owned by blacks. The
latter amounted to less than ten per cent of the land and the result was that tens of thousands of
blacks lost the land they had previoudy owned or rented. They flocked to the mines to find
employment. Racid discrimination had thus helped the capitdigts to create a cheap, unskilled
labour force.

Racid discrimination regarding ownership of the land spilled over to the mines, where black and white
workers competed for jobs. The above-mentioned events forced different cultures and ethnic groups to
work together, although, owing to apartheid they certainly did not live Sde by side. A wedge had been
placed between black and white workers. This led, not only to the impoverishment of the blacks, but to
gpartheid legidation which was intent upon giving whites an advantage over their black counterparts.
With the advent of the gold and diamond mines, different ethnic groups arrived not only from Europe,
but also from the various corners of Africa. Those from overseas came together to take part in the Gold
Rush, the diamond diggings and the search for dluvid diamonds:

In the meantime a Premongiratensan missonary, Jacobus Hoerervangers, had begun work in
Bloemfontein. When diamonds were found on the banks of the Vad River, Fr. Hidien, an
Oblate, went to vigit the camps, say Mass and administer the Sacraments. In 1875, a church
was built a Rlgrim’'s Rest in the Transvad for the Cathaolic diggers. Other misson gtations were
opened as new gold fields were discovered and in 1886 the Holy See erected the diamond
fields and Lesotho into anew Vicariate and the Transvaa into Prefecture. In 1887, the Prefect
Apostolic, Odilon Monginoux, took up resdence in the newly-erected town of Johannesburg
(Catholic Directory 1996-1997:24).

The South African indigenous ethnic groups were now in contact with a European population. Hanagan,
in Prior (1982: 84) tdls us of some of the European nationdities that were living in South Africa:

The forma higtory of the Catholic Church in South Africa began in 1837 with the gppointment
of Bishop R. Griffith O.P. as Vicar Apostolic of the newly created Vicariate of the Cape of
Good Hope. On his arriva he found a smdl catholic population composed of Dutch, German,
French and Irish e ements.

We have dready mentioned the British settlers and we aso know that the Portuguese as explorers had
dready been in the country. All these brought about what one may cal a “mdting pot” of culturd
nationdities. Gradualy, the missionaries turned their atention to educating the indigenous people:
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... the church in South Africa turned its attention to the evangdisation of blacks. It gradudly
began to establish schools of the black, ‘Coloured” and Indian population as part of its
programme of evangelisation (Prior 1982:84).

As a reault, blacks became educated and began to resist the government.  Unfortunately, in 1948, the
Nationa Party came into power and gpartheid became entrenched in the laws of the country. The
government tried to push the blacks out of the cities and towns when the influx of blacks into the gold
mines and diamond cities took place. This influx crested a problem for “the Afrikaner middie and
working classes, both of whom were economically worse off than their English- spesking counterparts’
(Prior 1982:6). The “homeands’ and the TBVC dates were formed. The TBVC dates were
“homelands’ such as Transkei, Bophutha-Tswana, Venda and Ciskei that were granted independence
by the centrd government of the apartheid era in order to promote their separate development.
However, the blacks resisted this move. By now, the political conscientization was & its peak, and

blacks |ooked beyond ethnicity in the growth of their political awareness.

Black Consciousness seems to be such a movement. Blacks have begged, petitioned and
demanded to be accepted as full persons and citizens. This has been refused.... Humiliating laws
Impose a separate, secondary and inferior position on them (Prior 1982:185).

The fact that some African Black politica parties colluded with the government while others ressted it
caused tenson and bloodshed among blacks in the form of black-on-black political violence. Events
such as Sharpeville and the Soweto June 16th uprising focused the world media attention and drew
many journdigts to South Africa from dl parts of the globe. Blacks united among themselves and,
together with white activists, made the country ungovernable.

The legidation of gpartheld had riveted the attention of the world on the injustices carried out upon some
of the citizens of the country. This in turn led to anti-gpartheid activigts ariving in South Africa from
many different countries. Those South Africans who went into exile brought together a further mingling
of cultures when they returned. The different politica parties redised that some sort of politica “lee-
way” needed to be granted and, after many meetings and taks within the government itsdf, the South
Africareferendum took place 1990 without any form of black input. This referendum plumbed the heart
of those citizens dlowed to vote, and they gave an overwheming mandate for a change in the political
direction South Africa had been following. This led, of course to the first democratic eections in 1994.
Many South Africans came back to the land of their birth, bringing with them even more multiculturdism
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in the form of the effects which the various countries had had upon these exiled South Africans. Today,

in this democratic country of South Africa, we experience avariety of naions and cultures.

2.3.2WHY MISSIONARIES CAME

With this hitorical background in mind we need to pay some attention to why the missonaries came to
Africa There are severa reasons for this. Firdt, they came to take care of the spiritua lives of the
colonists: “The priority was to provide for the needs of the European seitlers’ Catholic Directory
1996-1997:24). Unfortunately they were influenced by the shortcomings of the colonigts, and of the
missonaries some settled down when the colonists had conquered the colony. They continued to
evangdise the people in Africa, as they saw the need. Secondly, other missionaries came with the prime
am of evangdizing the African people, having heard of this need from their predecessors. The third
category came to misson countries as misson helpers and did not intend to stay forever. The fourth
category were those who came because of the different wars in their own countries, and these
missionaries, anongst whom are some of the FIC Sisters who took the opportunity of coming to the
missions S0 as to escape from these devastating wars. Some did not intend staying for long after the
war, but ultimately they became so busy and liked the country so much that they did not mind staying
on. Others came because they fdt this was God's cdl for them. Fowler (1995:7) emphasises this when

he writes.

Whether Cathalic, Protestant or secular, then, the common view in Europe and America was
that the politicd subjugation of Africa was a legitimate, even a righteous, endeavour. For
Chridtians, it was seen as a God-given cdling for the upliftment of the African.

Lagtly, some missonaries came to South Africa to take care of the spiritud and physica needs of the
prisoners of war. It is essentia to know of these reasons, as these people reacted differently to the
context in which they found themselves. Mogt missionaries who came to the African continent were full
of great concern for the people. The FIC came when missonary work was a common phenomenon.
Like dl missonaries, they came because they fet “cdled by God to plat the Church in
Africa’ (Kailombe 1989:187).

2.3.3 POSITIVE ROLE PLAYED BY MISSIONARIES
Before we look a how the missionaries reacted to the Stuation they faced, we need to give credit to all
these men and women for the work they did under very difficult circumstances. Some of them logt thar
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lives through disease, others through the brutdity of the people they came to help, while il others
auffered under the colonists because they stood for what was right and challenged them; while others
dill gave their best energy and their whole lives unconditiondly to the people. Bosch (1991:294) cites

Smith who summarises some of the great works done by missionaries:

The missonary movement made a prime contribution to the abolition of davery; soread better
methods of agriculture; established and maintained unnumbered schools, gave medica care to
millions, eevated the status of women; created bonds between people of different countries,
which war could not sever; trained a sgnificant segment of the leadership of the nations now
newly independent.

While Fowler (1995:25) argues that:

There is no doubt that the Chrigian missionary endeavour in the modern times in Africa has
brought persond transformation for good to millions of individuas who have cause to be
thankful for the coming of the missonaries. Missonaries dso played a sgnificant, and on the
whole, postive role in opposing excesses of colonid adminisrators and caling for humane
colonid practice.

Missionaries need to be given credit for what they did for our African people, and such credit can never
be taken from them. Today, their good works are evident in our countries and in the people they have
touched through their example. By means of their education and care they have improved the status of
peopl€ slives. If we criticise them, it is because we fed they would have done better had they identified
themsdlves with the Africans, andlysed the Stuation more carefully and reflected upon it with the help of
the Gospdl and Ubuntu vaues. It is not that what they have done is not appreciated. They improved the
means of travelling, communications, education and printing, and these means fecilitated the Chrigtian
Faith (Evangdlization). When Angola ceebrated the five hundredth anniversary of the advent of its first
gpogiles of faith, Leraro Dias, the Minister of Justice said: “What would have been our sad fate if only
the soldiers and merchants had come?’ (SEDOS Bulletin 1992:4).

2.34 THE SHORTCOMINGS OF THE MISSIONARY ENDEAVOUR

Unfortunately, during the process of the missonary movements from Europe and America to Africa,
most missonaries failed to acknowledge the different cultures they found there.

Instead of acknowledging the African culture as different, “They became blind to their ethnocentrism”
(Bosch 1991:294). They equated western civilisation with Chridtianity. Fowler (1995:26) gives this

example:
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As American missionaries entered the fid in increasing numbers they aso commonly came with
the easy assumption that American civilisation represented the ultimate in Chrigtian civilisation.

Fowler quotes Roger Lundin an American Chridtian writer, to reinforce his statement: “American
cavilisgtion from an early dage in its development was seen as closdly identified with the kingdom of
God’(:26). The missonaries dso thought that their culture was above other cultures; therefore they
assumed a superior postion over those cultures. This resulted in the formation of dominant and non
dominant cultures. The dominant and superior culture wanted to redeem African people from the davery

of their own tradition and culture which the missonaries consdered inferior:

Thus, from the very beginning of European entry into sub-Sehara Africa, Africans, being
pagans, were deemed to have no politica rights and their subjugation to European authority was
regarded as “pious and noble work”. Even subjecting their persons to davery was legitimised
(Fowler 1995:6).

Fowler continues to argue that:

This attitude to Africans was not confined to those Europeans who acknowledged the spiritua
authority of the Pope. In substance, it was widely shared both by Chrigtians of Protestant
persuasion and by secular advocates of liberal democracy (Fowler 1995:6).

Africa was seen as a “Dark Continent”, the “Land of Misfortune”, that needed light and redemption
from the West. The pioneers of the FIC congregation here in South Africa expressed their darm when
they arrived in 1939:

On Easter morning we travelled per boat via Port Elizabeth, East London to Durban. We
arived on the 13th April ... Per train we went to Johannesburg. We did not imagine Africa like
this a beautiful coach. It was like a dream. We could only think: Here are the rich ones living,
the gold diggers and the searchers for diamonds. Tired of the unexpected impresson we
returned to the train station (FIC chronicles 1939).

The sgters remember their arriva a Lydenburg in this way: “We were quite surprised by the nice
rooms; to find such in the mission where we expected just straw huts’ (FIC chronicles 1939). Much of
the improvements were made by their predecessors. Just like “the ancient Greeks called other nations

barbaroi” (Bosch 1991:291), so did the Western world call Africans, uncivilized, barbaric, primitive and
pagan:
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... it seemed sdf-evident to them that Africans could experience full human dignity and worth
only if, in thelir socid relations, they advanced to the civilised level of European society (Fowler
1995:7).

Therefore the missonaries came to Africa to evangelize the people of this continent because they
thought “the people, Africans, did not know anything about God”. Fowler (1995:28) cites P.D. Snelson
as saying that: “ There could be no question of grafting the Christian message on to the traditiond culture.
The whole culture was rotten in their view and had to be replaced, root and branch”. The missonaries
forgot to look at the beautiful ubuntu values the people upheld and respected. They ignored the fact that
these people had their own rdligion and knew God long before they came. The EA (Simplified Text 42)
reminds us that

Africans have a profound religious sense, a sense of the sacred, of the existence of God the
Creator and of a spiritua world. They are very much aware of the redity of sin, both individua
sn and commund sin, and know the need for rites of purification and expiation.

And yet, the Europeans felt that their culture was superior to others. Bosch (1991:291) putsit this way:

It was only logicd that the fedling of superiority would aso rub off on the “religion of the West”,
Chridianity. As a matter of fact, in most cases there was no attempt to distinguish between
religious and culturdl supremecy % what applied to the one, applied equaly axiomdicaly to the
other.

While Kdilombe (1989:187) maintains that:

There was, for ingtance, a lot that the colonid powers could do in their African dependencies,
without necessarily consulting the people concerned. The developed nations maintained that
they knew best, and that they had the necessary resources in expertise, and the sheer power to
redlize their plans, without feding redly accountable to their subject people in the colonies,
protectorates or mandates. After dl, their very entry into Africa had not depended on any free
invitation from the Africans. the Western powers had smply “invited” themsdves.

Kailombe gives another argument to emphasise this attitude of taking the Africans for granted when

deciding programmes for them, when he says.

.. it has been concelvable that a missonary body could attribute to itsdf the capacity of
determining in advance and unilaterdly where it wants to go, what it wants to do, and under
what conditions it wishes to offer its services ... We can findize our plans and programmes for
the benefit of the Africans, without necessarily asking them how they fed about the whole thing
(Kailombe 1989:185).



Africans were not to be involved in their own development: instead, others had to think for them
because it was fdt that they did not know their own needs, but the Europeans did. Bosch points out
that:

It was the gospel which had made the Western nations strong and great; it would do the same
for other nations. The missonaries concern therefore was the upliftment of peoples deprived of
the privileges they themselves enjoyed (Bosch 1991:293).

From the latter statement we see that they meant well, but unfortunatdy they did not insert themsdlves
aufficiently into the culture and traditions of the people. Added to this, they, together with the colonigts,
hed another shortcoming whereby they drew conclusions about the Africans without verifying what they
saw with the indigenous people themsalves: “We know what is good for them, and we know best how
to go about it” (Kailombe 1989:185). When coming to Africa, the missonaries, like the colonigts, had
smilar chalenges or problems that they did not even redise. One problem was that they were

prejudiced about Africans and Africa. Bosch (1991:292) cites G.W.F. Hegel who argues that:

... the world history moved from East to West, from “childhood” in China via India, Persa,
Greece, and Rome to Adulthood in Western Europe. Hegdl concluded, “Europe is the absolute
end of higory, just as Asaisthe beginning”.

Bosch continues to quote other scholars like Christopher Dawson and Arnold Toynbee who voiced

their prejudices in amore subtle manner:

Scholars of a later era ... would voice their prgudices in a more guarded fashion, but would
nevertheess give pride of place to Western culture in the scheme of world development (Bosch
1991:292).

One other satement that Bosch makes is that:

The famous Laymen’s Foreign Missions Enquiry, published in 1932 under the title Re-Thinking
Missions, has little doubt not only that every nation was en route to one world culture and that
this culture would be essentidly Western, but dso that this was a development al should
gpplaud. Like dl other Westerners in the Third World, missonaries were to be conscious
propagandists of this culture (Bosch 1991:292).

Bosch (1991:292) takes this thinking further by saying: “Just as the Wedt's religion was predestined to
be spread around the globe, the west’s culture was to be victorious over dl others’. That is why

missonaries thought of Africans as barbaric % people who were primitive and uncultured % and they
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believed that their way of doing things was the only way that was right. Everything that prevailed in
African society was regarded as heathen. Some thought that by reading books they would understand
the indigenous people, but those books were written from the missonaries perspective. Culture is
caught not taught. To learn someone's culture means living Sde by sde with those people o that ther

culture becomes second nature to you (Downey 1999:120). The same author writes that:

... culture refers to various forms by which meanings, purposes, and vaues are expressed and
impressed. Culture is a language. Language here is much more that verbd communication; it is
expressvity, and human beings express themselves in manifold ways. Human beings are necessarily
aways expressing themselves, “speechifying” % and, when they do, they do so in culture (Downey
1999:120).

It is a pity that some of the Westerners, who spoke only a few words of the local peopl€e's language,
thought that they knew the culture of the people. Culture is degper than the language that is spoken.
However, most missonaries faled to redise that Africans had a different culture by which they
expressed themselves.

It could have been that the prime aim of the missonaries was to convert people to God, as they thought
there was no savation outside the church. It could aso be that because they had barely escaped with
their lives from the turmoil of war and stress in their own countries, they felt a great need to introduce
Chrigianity to a people whom they presumed did not know God in the way they knew him.
Consequently, this enterprise was undertaken with haste and in a haphazard fashion, so that the faith
which the missonaries attempted to inculcate was not incarnated in the culture of the people. It wasthis

culture which the missonaries disregarded. The Bishops at the African Synod remarked that:

When Missonaries came to Africa about a hundred years ago, they did not know the African
languages. They aso did not understand many of the traditional ways of Africans. Some even
presumed that African ways were inferior to theirs and never redised that there is an African as
well as European way of being a Chrigtian EA (Smplified Text 59& 78).

People felt that their culture was diluted without any concern being shown for their traditions, and
therefore they felt dehumanised. People continued to practise their own religion a times when they were
not obliged to go to the Chrigtian Church. This is often caled “Christianity by day and tradition by
night”. EA notes this by observing that:
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The Bishops a the Synod remarked that African Chrigtians, because the faith has not been
received into their culture, often live in two separate worlds: the world of the traditiond religion
and customs and the world of Chrigtian faith. Often they fed tensgon between their culture and
their faith and move from one to the other ... they are like frogs who have two legs on the land
and two in the water %1 when there is a disturbance in the water they jump on to dry land and
when there is trouble on the land they rush into the water. Or again, some Christians pray the
rosary in the morning and take to witchcraft in the afternoon (EA Simplified Text 59& 78).
This came about because their culture was not accepted. Africans have been given the impression that
to be a Christian one must become civilized, as Chrigtianity has often been associated with education in
Africa. Thus, anyone who is not a Chrigian has is igaba, a Zulu word meaning “barbaric’. (This word
may refer to a person who is il living atraditional way of life and is therefore deemed to be unavilized
and uneducated, or to one who is not a Chrigtian). This came about because matters that were very
important to the African people were discarded without their permission. These issues were perceived
as being barbaric and sinful: ancestors, traditiona healers and traditional medicines were disgpproved of
and not respected by the missionaries. People were not given a chance to ascertain what in their culture
were compatible with Chrigtianity and what was not. Even today, after four centuries of Chrigtianity in
South Africa, people who have grown up in Christian homes and who enter consecrated life ill fed that
they owe it to their ancestors to practise certain rituas and ceremonies, some of which are not
compatible with Gospdl values. Some of these practices came about because peopl€e's culture was not

respected, and they were not treated as human beings. Bosch argues that:

The problem was that advocates of misson were blind to their own ethnocentrism. They
confused their middle-class ideas and vaues with the tenets of Chridianity. Their views about
mordity, respectability, order, efficiency, individuaism, professonaism, work, and technological
progress, having been baptized long before, were without compunction exported to the ends of
the earth. They were, therefore, predisposed not to appreciate the cultures of the people to
whom they went % the unity of living and learning; the interdependence between individua and
community, culture and industry; ... dl these were swept asde by a mentdity shaped by the
Enlightenment which tended to turn people into objects, reshaping the entire world into the
image of the West, separating humans from nature and from one another, and “developing’
them according to Western standards and suppositions (1991:294).

Africans smply became “obedient”, politdy accepted what was offered to them by the missonaries and
continued with what was deep within themseaves whenever they were free from the church’s obligation.
Another reason that made the Africans docile even when their culture was violated, was that some of

the structures that reinforced the lack of respect for the African culture came from the church anti-



davery movements. Fowler (1995:7) points out that “even the anti-davery campagners sill saw the
political subjugation of Africaby Europe as righteous endeavour”.

During the time of gpartheid here in South Africa the Bible was often used to support the oppression of
the poor and the blacks of this country in the name of the authority that comes from God, especidly as
found in the Letter of St Paul to the Colossians (3:22): “ Slaves be obedient to your masters’. This was
one of the famous verses in the time of gpartheld that angered many people and dso made them think
that the Gospd itsdf was oppressive. Julian Mdller (2000:13) in his paper on Intercultural Pastoral
Care and Counsdlling, read a an International seminar in London, shares with the participants his view

of gpartheid:

In later years during my university years and the early years of my minidry, | becameinvolved in
theideologica thinking which formed the basis of the gpartheid policy. For many years | was
convinced that the policy of “Separate Development, as it was called, could be defended
theologicaly.

In one of her chapters Chittister warns us read the Sgns of the times and become enlightened as to what
IS happening. She says that we are to be careful what we support, because we might find ourselves
unknowingly supporting what we are supposed to be condemning. She putsit thisway:

Without knowing it, for ingtance, we ourseves can become unwitting supporters of an
oppressive system. We may nurse in hospitds that refuse care to the destitute, we may teach in
schools that discriminate againg women employees, we may invest in companies that make
plutonium trigger-fingers, we may farm huge tracts of land with fertilisers that destroy thet land
for generations to come, we may pray prayers tha endave hdf the human race smply by
rendering them invisble (Chittister 1996:138).

Fowler brings this to our attention very clearly when he says that the missonaries opposed what they
saw as unjust and inhuman in colonid practice, but generdly supported the basic principle of
colonidism, including the eroson of traditiona African socid authority and its replacement with the
imposed political authority of the colonia administration. He writes:

While they protested againgt abuses in the colonid system, they supported the system itsdlf.
Missionaries presented the Gospd in such a way that it reinforced the colonid way (Fowler
1995:26).
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This was not done just by one denomination. We know that others felt that South Africa was their
dream land given to them by God, just as he gave land to the children of Isradl. Thus, they could argue
that their occupation of South Africawas theologically sanctioned:

With the help of Caviniam, and especidly the Cavinist doctrines of predestination and dection,
racidism, developed in an ideology with a strong religious backing. Cavinigt itsdlf was not the
origin of the racid ideology. [This was the origin of the particular form of racdism we find in
South Africa). It was in the economic and socid circumstances of the Greet Trek that the Old
Testament idea of a chosen people came to be gpplied to the white aristocracy while the black
sarfs were seen as the cursed sons of Ham or smply asthe biblical heathens. And it was only in
these same circumstances that divine predestination could be interpreted as God's will to
separate the races and to give one race the authority of guardianship over another (Nolan in
Prior 1982:4).

Nolan explains that this was an abuse of Cavinism as Calvin does not expand upon this racia ideology,
and Cavinigts in other parts of the world did not concur with this interpretation which was fostered in
South Africa. Fowler reports on the Generd Assembly held in 1861 by the Presbyterian Church. It is
recorded that:

Savery, and specificdly the endaving of Africa by the white races, was defended as recently as
1861 by the General Assembly of the Presbyterian Church in the Confederate States of
America In an officid statement adopted unanimoudy by that Assembly, it was asserted that,
without the indtitution of davery, “the African races in the midst of us can never be devated in
the scdle of being. As long as that race, in its comparative degradation, co-exists Sde by sde
with the white, bondage isits norma condition” (Fowler 1995:6).

Unfortunately, this was the understanding of the very people who came to teach God's message that
everyoneisequd in His sght and has favourites. They had no help through orientation courses, seminars
on missology, or anything else that would have prepared them for missonary work in a foreign culture.
They came just as they were, full of unqudified zed. They established structures dong the same lines as
those they had Ieft behind in Europe or the United States of America. This was true for politica and
church structures. Some denominations spoke of this practice openly, others acted slently, while yet
others supported the status quo because they felt it was the right thing to do. One priest shared with me
his discusson with a bishop who had sad to him: “There is nothing wrong with gpartheid, but its
goplication is what is not quite right” (Interview:23/01/2003). These are words from a Shepherd of
Chrigt’s Church. Indeed, some people thought that this was the proper way of thinking. Fowler says
that:
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Subjugation was seen as being in the best interest of Africans themselves, a necessary discipline
for the advancement from barbarism to civilisation. It was seen as a righteous endeavour in the

righteous godls of civilisng and evangdising the primitive people of Africa (1995:7).

We recdl that this endeavour was seen by missonaries as a God-given cdl. The same priests | have

spoken about in the earlier paragraph shared other concerns:

When | firgt came to South Africaon amisson, | used to vist people and spent along time with
them as | was eager to know them and learn the language. Coming back to the community |
would share some of the things, but the rector of the misson sad to me, “Do not listen or
involve yoursdf in these discussons. They are dl devil’swork”. | was not surprised because |
have heard of avery respectable priest who started amission and an Order here in South Africa
and has been quoted to have said: “We are to make humans out of these wild peoplée’
(Interview:23/01/2003).

These are frightening and unbelievable stories, and yet they have happened. MUller (2000:6) contends
that: “The Stories of the padt, dthough gruesome and shameful, must be told and told again until the new
dream can take form”. This is how the Africans have been thought about and seen by the Europeans.
These things have humiliated black people, especialy those in South Africa, where their people have
been vilified and cdled dl sorts of names. Most missonaries faled to accept that African culture was
different. Today, we see that this is humiliating to those who have behaved in such away, and they might
wish for these events not to be mentioned or in any way remembered. But, for hedling to take its course,
they have to be mentioned. Thus, the Truth and Reconciliation Commission had to happen. Mdiller
(2000:5) explains that:

Some people in South Africa fed that the past has been told efficiently and sufficiently enough.
Perhaps the mgority of white people were sceptical about the process of the Truth and
Reconciliation Commission, and they fed that they have heard enough of the shameful stories of
goatheid. Even one of the leading feminigt theologians, Christina Landman, professor at the
Universty of South Africa, said in alecture at the Afrikaans Art Festival that the time has come
for the Dutch Reformed Church to end confessions about apartheid and move on. According to
her, the church should now gart to take a more active role in the discourses about mordlity. In
this she verbdizes the feding of many white South Africans.

Some of these effects could have been avoided if the process of Socid Analysis was used. It seems that

people saw things, drew conclusions and acted, without andysing the Stuation and reflecting on it. This



made missonaries to fail to see and accept the African culture as different from Western modd, and

these actions made them fail to be the prophets they were caled to be.

2.3.5IMPLICATIONS OF THE SHORTCOMINGS OF THE MISSIONARY ENDEAVOUR
2.3.5.1 Lack of trust

The way some missonaries acted had various implications for them and the people they came to
evangdize. No trust existed between the missonaries and the Africans. The missonaries fdt that the
Africans were not to be trusted, while the blacks were wary because their culture and traditions were
seen asinferior. However, Baur (1994:282) makes a va uable observation concerning how both parties
reacted to the whole process in the end: “Africans became progressively more critica and rebdlious
over colonid rule, missonaries became less critical and more comfortable in it”. This rebelliousness
came about because the blacks were treated as if they were people with no minds to think or reason. It
was thought that they had no conscience, and that they were unable to discriminate between what was
right or wrong. They lived amlesdy with no purpose, no vaues, and, above dl, they did not know God,
or s0 the missionaries thought. Therefore, people had to come from esewhere and make choices for

them.

2.3.5.2 Paternalism

Thislack of respect and trust made the missonaries paterndigtic towards Africans. Bosch (1993:295)
refersto “ the pervasive attitude of benevolent paterndism” which created dependency on the part of
the Africans. Baur (1994:281) cites a Zairian Priest as saying: “They had not enough trust in us. This
lack of trust made them do so much ‘for the people’ and so little *with the people’ and the missonaries
‘assumed the superiority idedism of indirect rule. Among the Africans, this created lack of trust and
confidence in each other, and we talk of “ Setlhar e sa mosotho ke lekgowa®” . An African would not
eadly accept the authority of another African. Today, in South, Africa we hear people saying: “It was
much better when we were under the rule of the white person”, or “What could you expect from a

black person?’

People were left to fed inferior, pagan, infidds, atheists, de-christianised and underdeveloped by the
Chrigian evengdlizers (Kdilombe 1989:184), and this made them continualy depend upon the

® Thisis apopular Sesotho saying and means that ablack person is only obedient to the white person or the solution for ablack
person is the white person. Literaly, it means: “A medicine cure for ablack person isawhite person”. Often this saying is not
completed when actualy spoken: “ Setlhare saMosotho ...".
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benevolence of the outsders in dl areas of ther lives. This was the case for many years, in fact, for
severd centuries. While the colonists plundered the country materidly, leaving it impoverished (Fowler
1995:43), the missonaries stripped the culture of the people, abandoning them to afeding of inferiority,
adate of uncertainty and aloss of dignity.

In the pastord statement on Inculturation, the SACBC (1995:1) dates. “To destroy peopl€'s culture is
to destroy their identity. To dilute their culture without their co-operation is to weaken their sense of
being, or who they are’. This statement confirms what happens when people who do not have
confidence in themsaves dways compare themselves to Westerners or to Americans, because they
have been made to believe that these cultures are best. What is vauable in their own culture is taken for
granted or even despised by them.

2.3.5.3 Confusion

This has dso brought confusion to their religion: people no longer know whét is right or wrong. They
are scaed to leave ther traditiond ways of worshipping, even if they know that these are not
compatible with the Gospel vaues; yet on the other hand, they do not wish to embrace the Gospel to
the full because of the scepticiam that they have within themsdlves. They are naither one thing nor the
other, torn gpart in their bdiefs. The Bishops have put the ided clearly in the EA:

Becoming Chrigtians does not mean that Africans must abandon what is good and of vaue in
the culture. On the contrary, these are precious gifts for the person and for developing the
community. They enrich humankind (EA Smplified Text 42).

2.3.5.4 Effects on the Gospel message

Another implication isthat this kind of behaviour from the missonaries made the Gospel lose credit in
the eyes of those whom the missonaries came to evangdize. The Africans started to question and to
chalenge the Word of God itsdlf, instead of the missonaries systems and Structures. The Africans were
unable to digtinguish between the colonisers and the missonaries. The latter failed to play their role as
prophets agang the evil that existed. Instead of criticiang openly, it was done in a more diplométic
manner, “best a the colonia club over a glass of beer” (Baur 1994:282). The Catholic Directory of
(1996-1997: 25) when it notes that:
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Like mogt Chrigtian Churches, the Catholic Church was rdatively dow in opposing apartheid. It
laboured at the cost of the heritage of segregation that it had shared with the rest of the churchin
most pre-liberation colonid dtuations... During the first decades of the Nationdigt rule, the
hierarchy often adopted a conciliatory stance towards the government in the hope of maintaining
the church’s network of schools, hospitas and welfare indtitutions.

Due to thiskind of behaviour on the part of some of the missonaries in South Africa, there were people

who equated a missonary, a volunteer or a rdligious Sster or brother with the “Baas '’

, and a
“Missies™” in a household where Africans worked. It has aso been difficult to draw a line between
missionary and coloniser. Thisis because “The West could ... establish itself as master of dl othersin
virtudly every fidd” (Bosch 1991:291). One of the fundamental problemswhich Bosch spelt out was

the palicy that was in Stu during the time of the missionaries.

.. a policy makes the missonary an employer and the Indian and African Chrigian an
employee, and easly destroys awareness of that fact that they are, first and foremost, ssters
and brothers to each other (Bosch 1991:2 95).

All these problems were brought about because people failed to understand culture, and failed to
remember that cultures differ so much; because people “perceive and pursue the gift and task of sdf
expresson in different ways’, “sometimes so much so that they appear irreconcilable’ (Downey
1999:20). What people do not know or understand, they rgect, speculate upon or make their own
hasty conclusions about.

| would like to end this section on missonary efforts with Kalilombe's (1989:186) words:

Today, after independence, this power has passed over to the national governments and to the

loca people. It will be less and less possible for the missonaries (indeed for the churches as
such) to go their independent way. The missonaries will not be abdle to invite themsdves
anymore into the countries of Africa; they will depend on being welcomed by the powers that
be. The conditions for entry into the countries and resdence there, the conditions governing
missonary programmes and the modalities of accomplishing them % dl this will henceforth be
subject to the good will of the Africans themselves.

An Afrikaans name which is used for Boss but it has a negative connotation, asit was used mainly at the time of apartheid to
address the white employers, especialy farmers. The farmers enjoyed this,and forced blacks to address them in thisway.

1An Afrikaans name meaning “madam” used during apartheid to address white female employers. Blacks were forced to use this
term.
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It is hoped that Africans will not make it difficult for other nations to enrich this country with ther
cultures. And it is aso to be hoped that those coming to Africawill have learnt from the mistakes of the
past and be better orientated for their role.

24 THE COMING OF THE FIC TO SOUTH AFRICA

At the beginning of Chapter One, we saw how the congregation of the Franciscan Sisters of the
Immaculate Conception had dispersed to different provinces, dioceses and towns in its origina country,
Audria. Bishops, priests, lords, princes, ladies, mayors and other influentid people of different
communities requested the ssters services and entered into contracts with them (Petz 1993). As a
result of such requests, many misson homes and branches were opened. Some of the requests were
declined if they were not in accordance with the charism. We looked at the different wars and
revolutions that had occurred in Europe which the Congregation, like many others had lived through.
The FIC experienced two World wars, and two Vatican Councils had aso taken place during the time
of the congregation’s existence. All these events had an effect on the FIC.

Higtoricdly the firgt invitation to South Africareceived by these rdigious ssters was given in the 1940's,
athough the FIC had been too recently founded to respond at that time:

In 1847, the Eastern Cape Vicariate was erected. Aidan Devereux, one of the best missonaries
of the time, became itsfirgt vicar gpogtalic. It is he who invited the first religious ssters to South
Africa(Catholic Directory 1996-1997:24).

Just before the beginning of World War 11, the ssters in the Motherhouse were threatened by what was
looming ahead. Many of the ssters had known the effects of World War |, and some had logt their

immediate relatives and friends. Due to this appdling Sate of affairs, the ssters were offered permisson
to go to the missons, because “Hitler had made the work of the Ssters a home impossible and the

invitation was accepted” (Nefzger 1994:43). Some of the schools where the sisters taught were to be
closad. They had to go to the Motherhouse in Graz from the different satdllite missons in the provinces
and towns of Austria. Some ssters opted to go to Brazil. It just so happened that at that time a
bishop-to-be in the Witbank Diocese went to Audtria and asked for the ssters on behdf of his

missionary priests. The priests needed assistance in the various mission gations in the Witbank Diocese
in South Africa, asthe Precious Blood Sisters were withdrawing from the diocese. On the Sth of March
1939, ten ssters embarked from Hamburg on the “Uben” (Nefzger 1994:43). They arrived in South
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Africa on April 27, 1939, just before the Second World War broke out. It is sad that more could
sgters have come out, but, due to financid condraints, only the ten were sent. Some of the ssters who
came had never thought of becoming missonaries in other countries, while others had aways desired to
have this opportunity. Some could have gone to Brazil if the opportunity to come to South Africa had
not presented itself. Like other missonaries, the Ssters had certain preconceived ideas about Africaand
its people. The sisters expected South Africato be adark, black country. To their surprise, they found
a different picture. They were taken aback by the big cities and well-developed towns they went
through. They thought they were going to live in huts with the people. Later they were dispersed to

different mission stations. Some went to the remotest rura areas. One Sister shared this experience:

It was hard there, we dept in mud huts and at times, four of us shared one room. We used
cow-dung to contain dust from our floors. And in those days we wore black clothes which
absorbed all the smell. We then decided just to wet the floors with water. We were troubled by
rats, mosguitoes, and some suffered from maaria, typhoid and cholera

(Interview:27/02/2003).

Some of the ssters worked in boarding schools for Black children. They supervised them as they did
the work around the missions, like washing clothes for the ssters, fathers and brothers. Some children
worked in the fields, while others cleaned the houses in the missons. Some of the sisters worked in
smdl clinics, while others cooked in the kitchen for themsdves, as well as for the priests and brothers.
Others taught in schools. By this time, things had changed dightly, in that the indigenous people were
aso cared for, dthough differently. Thisis what the FIC Sisters inherited. To remind oursaves, we need
to look at what we mean by this. The Catholic Directory (1996-1997:25) shed some light on this:

So far very little had been done for the indigenous people, in South Africa at least. The
Protestant missionary societies, active in the region since the beginning of the century, were far
ahead of their Catholic counterparts.

Some of the sisters worked in boarding schools for white children. The ssters cooked, sewed, and
washed the boys clothing. One sister shared the observation with me that: “It was atiring job to sort
the socks of those boys, as the African ladies mixed them up” (Interview:27/02/2003). Another sister
noted that:

The Bishop never failed to preach about the humble services the ssters rendered in the Boys
Hogtels in Middelburg and Pretoria, washing and darning their socks. He never mentioned,

fa%)



however, the other services the sgers rendered in the missons. The professond work the
sders did. Some of them were artists and contributed greetly by their church paintings (story
written by one of the ssters. 14/ 01/2003).

In another interview, one Sster sad:

| worked as a nurse and doctor, pharmacist and dentist, and cooked in between; yet | was a
teacher. | made atar breads, another time | did gardening. | was aso sent to the cattle and
horse stable to prepare the horses for the priest who was to go for a trip in misson gations
(Interview:27/02/2003).

Nefzger (1994:43) confirms that the Sisters were needed everywhere, and did everything wherever they

were sent:

The dgters were needed everywhere, ... In Maria Trost the hospital needed the sgters, the
boarders, the kitchen and the household. The sisters were essentid in developing the boarding
and the Secondary School (Nefzger 1994:43).

And yet the ssters depended solely on the good will of the priests in the missions for dmost everything.
They said that when they needed money, transport, medical care, clothes, toiletries and even postage
they would ask the priests. They said that this was hard and embarrassng. However, one sster
confided that: “It was due to the Fathers that | was sent for further studies’. When the ssters were
asked why they did not teach in the public schools or nurse in the government hospitals, one sster said:

“We were ‘Die Roomse gevaar'®! They did not trust us.”

Later more sgters were sent to join the ten pioneers. This confirms what the Catholic directory (25)

says “the Catholic Church il relied heavily on the expatriate...” . One of the sisters was asked to open
a hospitd a a Misson Station. The priest who asked for this project wanted to attract people to the

Misson dation as it was far from the people. During its congruction, this hospital was built in such a
way that it was divided into sections along racid lines % one for the blacks and the other for the whites.

When | tried to find out why there were such divisons, a Sister replied:

It was the norm to divide the people. We could not do otherwise as some priests were sent
home for gspesking againg the agpathed regime especidly agangt forced removds
(Interview:04/ 03/2003).

“Thisisa phrase which was commonly used by Afrikaans people when talking about the Catholics as they suspected them to
be a danger to the government and astaking the side of the blacks. Literdly, it means“ The Roman Danger”



This has been experienced by many missonaries in the country who spoke againgt the gpartheid regime.
Brain (1991.:259) tdlls us about this Stuation: “On a number of occasions, individua priests have been
detained or deported, while others have been refused visas to enter or remain in South Africa’.

In another interview, one Sster was asked why they did not stland up againgt the evils of gpartheid. She
amply said: “We never thought about it”. | raised the question of the white Sgters learning the local
language. Ther response went something like this

When we came we did not have time to learn the language. We learnt English and we picked up
words of Zulu here and there. Some of us started, but felt discouraged by some membersin the
group, as tapes that we used were taken away because Fr. so and so needed them. Some went
to learn Afrikaansin the Old Lumko Indtitute down in the Transkel (Interview:04/03/2003).

About the language one Sster said:

Two interpreters were needed: Petients told a black lady assstant in Zulu what their problem
was, she told Father who in turn trandated the problem into German for the sake of the sgters
(Interview:04/03/2003).

In another interview a Sster admitted: “1 don’'t know why | did not learn the loca language’. It is the

same with the culture of the people anongst whom the sisters worked:

| visited the people, and | knew them and loved them. We did not bother about the culture as
long as we were able to help the black people. | even visted the witch doctors. The traditional
doctors trusted me and told me that we could exchange knowledge. But | was frustrated when
the traditional hedlers kept the children with them for along time and then the children came to
us dmogt dying. This gave the hospitd a bad name when they died in our hospitd. | found it
difficult to tell the mother that her baby had died. But we were friendly with the traditiona
hedlers and took our relatives and friends there to visit them. | had reverence for their Chief
(Interview:04/03/2003)

There are some ssters who say they regret that they never learnt any of the loca languages. The sgters
spoke German among themselves. It seems that they were very close, and this might be one reason that
made them not fed a necessity to learn the language of the people, or it could dso be the reason that
their am was to help the people and disregard their culture. When asked how they perceived the



religion of the locd people they fdt it was not the same as what they were used to. So often they
wanted to convert them to Catholicisam. “We found many religions here. And | fdt Audtria was more
religious than South Africa’ (Interview:04/03/2003).

When analysng the work of the sgters in South Africa, we see three eements that stand out clearly.
Firg, the black and white boarders were treated differently. Black students had to provide the work
force because they did not have enough money to pay for their lodgings, while everything was done for
the white boarders so that they only had to concentrate on their studies. Second, the sisters were
treated as children and servants by the males in the same church. Although the pioneer Ssters say that
they were not treated badly, remarks such as this are often heard from some of the firs sgters: “It was
hard and it was not nice to ask for everything, even persond toiletries’. Later on, the ssters report that
when they were able to be independent from the priests, sarcastic remarks were passed: “The rich
Franciscansl No more the humble Franciscans’. Thirdly, the dement of gpartheid in the country had a
great effect on the sgters.

During their stay in South Africa, many laws concerning the separate development of whites and blacks
were passed by the government of the time. These amongst others, were the Group Areas Act of 1950,
the Influx Control Act, the Separate Development Act, the TBVC states and the ‘homeands . De Beer
(1998: 52) tdls us that: “ In the era between 1980 and 1985 the flow of population was to the
‘homeands”. The sgters were afraid to go againgt the laws of the country. One Sister said that if they
asked for permission to settle in and work among the blacks, or mix white and black children in schoals,
or patients in hospitals, they would not have been dlowed to do so. In an interview, another sster said:
“It was the norm to divide the peopl€’. This norm was carried out by the government of the day fet that
it which had a duty to protect al the whites in the country by means of the Group Areas Act. Although
the ssters were “ protected”, the government did not like or trust the Catholic Church and called it “Die
Roomse Gevaar” as we have seen previoudy. Perhaps the sisters did not conscioudy think of their role
of being prophetic witness in a country that was being torn gpart by divisons of race and colour as we
read about their uncertainty as to why they did or did not do some of the things they did. The fact
remains that, out of fear that they might be sent back to Europe, the Ssters acquiesced to the status quo.

or



Having had such an experience, it is to be hoped that, in the future, the Ssters will analyse the various
Stuations and act out of conviction rather than out of fear. Hopefully, they will aso treat al members of
the different cultures with respect and dignity, and promote the unity they are caled to witness.

241 THE CHALLENGES THAT FACED THE FIC COMMUNITY

The Sgters were missionaries and, as such, faced the same challenges as any other missonaries. The
foremost challenge that confronted the sisters was that of cultural shock and adaptation. They were not
able to identify with the people because they had to go straight to work. Those who had asked for them
felt that there was no need for them to identify with the locas. Work was more important, and they
amply had They came from a capitdist country, where production was more important. One can
understand that this made them think that Africans were lazy and that time was not important to the
blacks. Along with culture, language was another chalenge. For many reasons, such as time congraints,
heavy work loads or having to transfer from one place to another, they did not face up to the chdlenge
of learning the loca languages. They needed interpreters when they worked with the blacks, or else they
used fanakalo language. In an interview (27/02/2003), one sister said: “I could not spesk the language.
| used an interpreter. My nurse helped me with interpreting, although she was not paid much. | am very
sorry that | did not learn the language’. The FIC Chronicles (1939) tdll us that:

Some Zulu was acquired only from hearing or phrases written down. The Ssters asked to have
Zulu lessons but they were often trandferred and did not continue (when one got sck
somewhere and another was moved to take her place).

Without knowing the culture and the language of the people, the sisters were unable to understand the
richness and depth of the African culture, spiritudity and ubuntu vaues. Thisled to afailure to repect or
to see the culture as different. Perhapsit is for this reason that they did not identify with the people, as
they saw the indigenous culture as being inferior and no one wanted to be identified with an inferior
culture. No wonder they did dl in their power to uplift the sandard of living of the people and ignored
their culture and vaues. This could be another reason that the sisters did not live among the indigenous
people, opting instead to live in the towns. Yet, their wish was to live among the poor in thar
rudimentary huts. This wish was an ided, but one that was never redised. It remained Smply an empty
vaue. The FIC charigm cdls its members to live among the people striving for constant union with God.
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The founder was aware that this would involve living, not in a place of quiet, but one of noise and

pressing need. The question is. did the Ssters heed this cdl?

Another chalenge that faced the Ssters was. How would they integrate the indigenous sgters into thelr

ranks? Would they take them serioudy, and were they open to learn from and be influenced by them as
they were ones who knew the culture better than anyone e se. Did the white sisters teach the indigenous
ones how to live in their own country? Was there openness, involving a spirit of mutua sharing, so that
both groups are enriched by each other's culture, or was one culture suppressed while the other

dominated and was devated to the heights? One cannot say that everything in the African culture was
perfect, but one needs to ask whether the sisters who came to work among the blacks in their huts were
open to learn from and be enriched by these indigenous people. This could only happen if they took the
trouble to learn from the people amongst whom they had come to live. Only then would they receive
clarification regarding what they did not understand and chalenge what was not in accordance with the
Gospel or Ubuntu values. For them to be able to do this, they needed to redise that they were in a
foreign country with a different culture. For their part, they needed to let go of their preconceived ideas
and imperidism: “It was congdered enough to transplant the European modd in Africa’ (Fowler

1995:26). It was difficult for the sgtersto relinquish what they had learnt and what they knew from their

homes and from the Motherhouse. This is part of the imperidism that the Westerners who came to
Africa wanted to flourish to trangport European vaues into Africaa Bosch sees this as one of the

problems of the missonaries. He says.

... the difficulty lay in the fact that the churches on the “mission fidd” were structured on exactly
the same lines as those on the missonaries home front, where a completely different socio-
economic system obtained. The results were often disastrous (1991:295).

This was the case even indde the convents in rdation to community structures, prayer and spiritud life.
The symbols and rituas used, as well as the administration and leadership structures used to govern
were exactly the same as those of the Motherhouse. Perhaps this was the result of the ethnocentrism
that exists in al cultures. Yet this could, and often did, lead to a clash with of the cultural values of the
people in Africa

When accepting indigenous candidates, the ssters were faced with the chalenge of risng above the
petty trestment which they themsalves experienced from the priests, thereby learning that people need to
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be treated with dignity and respect. Moreover these were their sgters in Christ, and the people with
whom they worked had received the same baptism and shared the same table of the Lord. They had to
guard againgt repesting the same mistakes made by their predecessors who acted in a superior way
towards the blacks and felt that they knew “what [was] good for them, and ... how best to go about it”
(Kdilombe 1989:1850). Any decison regarding the ministry or deding with the indigenous people
should have been a mutua decision between the Audtrian sSsters and the African Ssters, as these latter
knew both the people and their needs as opposed to the Austrian sisters who did not know either their
culture or their language:

... it has been inconceivable that a missonary body could attribute to itself the capacity of
determining in advance and unilaterdly where it wants to go, what it wants to do, and under
what conditions it wishes to offer its services. Implied in this type of decison-making is the
[wrong] conviction that the other side of the relationship, the recalving end, does not redly
count. We can findise our plans and programmes for the benefit of the Africans, without
necessarily asking how they fed about the whole thing (Kalilombe 1989:185).

Thiswas, and ill is, a chdlenge which not only the missonaries, but which dl of us Hill face today in
our communities and in our ministries. We think we “know” what people need, and are then surprised
when things do not work out as planned. The fact could be that we are violating the indigenous culture in
our “benevolence’, and degrading them, as we implement our supposed “knowledge’ of their situation.

Another chalenge was that of reading the sgns of the times. The Ssters needed to anayse the Stuation
and reflect on what God was caling them to do in this new culture in which they found themsdves. The
FIC chariam cdls the sgters to “be available, as much as possible, for any minidries in the Church”
(Congtitution no.5). By taking the first step, the FIC, as members of the church, have an obligation to
point out to the church what needs to be done. In this Situation, the need was to witness the power of

unity to the diverse cultures as a multicultura community.

A further hurdle which the ssters had to overcome was tha of bearing witness to the unity among
themsdlves and their ministries by working in the schools and hospitals and undertaking pastora duties.
When the sgters came to South Africa, apartheid was dready in force, and it was presumed that they
had aready learnt about this Stuation. They were caled upon to fight this evil, rather than colluding with
it or tolerating the unjust laws of the country. This would of course, have happened if they had been
convinced that dl the people were equd in God's eyes, that dl had been created in the image of God,
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and that therefore al needed to be treated with respect. But was this the case? The process had to start
within their own communities where they needed to have accepted people from different cultures, living

astruesgersin Chris.

In addition to these chdlenges, the ssters came from the background of a hierarchica church, where
males, especidly priests, were considered to be superior, and therefore had to be automatically obeyed.
Some of the sdters resented this kind of life. One sster, who wrote part of the history for me, sad:
“Some saw thisas an ided and piouslife’ (Interview:2003/02/18). One of the hardships they faced was
to try and gain their independence from the dictatorid behaviour of maes and priests. Thisis important,
athough it is not directly connected with culture per se. Later, we will notice thet it affected the Ssters

initia dream of living with the people, which, in fact, is the core of the FIC charism. This prevented them
from identifying with the people and becoming the witnesses they ought to have become. This idea of
living as one with the people and sharing their lives might have been smply an ided and not something
that was conscioudy reflected upon. However, some of the sisters had come to South Africa with a

genuine desire to work closely among the loca people.

All these obstacles were needed to be conquered if the Ssters were to insert themsalves into the culture
of the people, learning their languages, consulting the indigenous sgters, andysing the Stuation together
and reflecting serioudy upon what the FIC charism cadled them to do. The FIC Condtitution (no.148)
saysthat: “The Sgtersin aMission Teritory adapt themsealves to the culture of the people to whom they
minister and become one with the locd Church”. Unfortunately, however, they faled to rise to the
chdlenges, thereby merdly continuing in their European way of thinking and deding with the indigenous
people, something which, in Africa, was totally unacceptable. Having said this we, need to redise that
the sgters were no different from other missonaries. This attitude to indigenous culture was thought to

be the ided and they were smply products of their own history.

24.2 PUTTING DOWN ROOTS

2421 The Audtrian sstersin South Africa

Now we ask: how did the sgters settle in South Africa? We see a pattern of coming and going, as some
sgters were caled back to the Motherhouse after the war, while others volunteered to come to South

Africa



The sgters were visited by the Superior Generd in 1947. When she returned to Europe, she left
the ssters with two options % either to return to Audiria or establish themsalves here and admit
candidates. In order to admit candidates they had to own property, have a house and earn an
income (Thisis aCanon Law requisite for al religious). (Notes from one Sister:18/02/2003).

Thiswasin line with what Nefzger (1994:6) writes:

In 1921 the first Apostolic Delegate arrived in South Africa he was B.J. Gijswijk. He stayed in
Bloemfontein. The church defined a new misson policy expressed in the Enzydica Maximum
illud by Pope Benedict XV. Two points were stressed: The missonary is an ambassador of
Chrigt and not of his government of origin, and local vocations had to be fostered.

After the vidt of the Superior Generd the ssters search for a place of their own was started. In 1957,
they opened a kindergarten school for white children in Nelspruit in order to be financiadly independent
from the priests. This school grew from srength to strength, in spite of the fact that on their arriva some
ministers of other church denominations spread the word againgt the Sgters that parents must not send
their children the Ssters school.

Fr. Morscher built the foundation for three class rooms because children came soon in big
numbers. The Sgters didn’t know why the parents had such confidence in them ( they only knew
that a pastor had announced that no one may send the children to the Roman Catholic Nuns
(FICs chronicles 1958).

Nefzger confirms this kind of thinking and reaction among some of the white people of South Africato
the Catholic Church, something which goes back many years. In 1890, the following occurred in
Lydenburg when the Loreto Sisters arrived:

Die Burgers did not like the arrival of the Sgters: in the same year they sent a petition to the
Kruger government demanding the closure of the convent they wrote: “The Roman Catholic
Church is making rapid drides and advancing atogether too quickly for the comfort of the
Lydenburg Protestants, who are convinced that much ungodliness is practised in Roman
Catholic Churches. The Memorididts pray that the Raad instruct the government to appoint a
commission to ingpect and lay bare dl the unholy evils rampant in the cloigers These
scandaous things are not to be tolerated in a godly land, and the Catholics should be compelled
to throw open ther cloisters for ingpection”. There was no reaction from the government
(Nefzger 1994:5).

The ggers were not discouraged by this kind of thinking. The increase the numbers of  pupils
necesstated the finding a bigger place. Eventudly they found one, and built a school and a boarding
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house. They managed this through the help of the Bishop, who lent them money and supervised the
building. In the FIC chronicles (1973) it is written that:

Years and years of saving every penny began in order to pay off the debt to the Diocese. Help
was a0 received from other Provinces of the FIC. Great was the joy when the last instament
was paid to the Diocese.

The school flourished in Nelspruit, and was known far and wide: white children from as far away as
Johannesburg attended it. Other countries such as Swaziland and Mozambique aso took advantage of
the care the sgters gave and sent ther children to the school in Nespruit. The school took alot of the
sgers energy, and they forgot what was happening in the political arena. The palitical Stuation in the
country was getting worse, especialy after 1961, when the it was declared a Republic under the Boers.
Blacks were not lying low. One uprisng after another erupted as they demanded equdlity in every
sphere of life. In 1976, the youth made it clear to the authorities that they would no longer sudy in the
oppressive regime's language of the day, namely Afrikaans. They dso demanded the scrapping of
Bantu Education:

In 1976 the bishops announced that in principle dl Catholic schools would in future be open to
pupils of dl races. In this they were supported by the Church of the Province of South Africa
and the Methodist Church (Brain 1991:259).

From 1957 to 1984, the school in Nelspruit remained opened to the whites only. Only white teachers
and white Sgters taught in this school until 2003 when a Black Principal was gpproved.. Five years later,
in 1981, after the bishops had announced that al Catholic schools would be open to al races, the ssters
took a risk and accepted black children. The sisters probably had taken so long to open the school
because they feared that dl that they had worked for might be lost if they accepted children of other
races. When they did accept these children they were immediately ostracised. Another contributing
factor to their initid reluctance semmed from the fear of being expelled from South Africa in the same
way as they had been expelled from Audria by Hitler before they came to South Africa When they
arrived, some of them taught in a mission school that was closed, as the area was declared awhite Area
under the Group Areas Act: “ Some of the Ssters did not wish to experience the sadness and heartbreak
of closing the school a second time’ (Notes from one Sister:2003/02/18). Once bitten twice shy. In
Zulu, we say: “ Ukubona kanye ukubona kabili” . Thus, they did not want to take the risk. One Sster

expressss the prevailing fearsin this way:



Nespruit having been an Afrikaner Nationa Party stronghold, could close a school overnight
that would not comply with its policies; fear from the side of some of the Ssters was the reason
for reluctance; fear to lose what was gained under such hardship and sacrifices; fear of losing
the independence of running their own ingtitute; fear of losing the respect of the population for
the good education the school offered. Fear of what was to come if such a sep was made.
Indeed, the risk was too great (Notes from one Sister:2003/02/18).

Another sster said the laws of that time did not alow them to accept black children in their schoal. In an
interview (27/02/2003) she commented that: “It was not alowed. The school would probably have
been closed. Besides the vaue of a Catholic school, the school was aso needed as Sisters had to pay
off the debt”. In addition to the risk of accepting pupils of colour into this school, there was dso no
African Sgters taught at this school. The reason for not making the school multi-raciad ssemmed from a
fear of violating the laws of the country and a fear that parents would withdraw their children from the
schooal. In this Stuation, we observe one fear feeding off another. Thisled to an excdlugvity anongst the
sgters themselves. Although some of the Black sisters wished to teach at this school their standard of
education was deemed unsuitable suitable for this upper-class school. Notes written in the chronicle

provide the following insght:

Loca Black Teachers (Sigters): Earlier not allowed. When a post became free after the Sgters
had taken the risk of opening the school to al colours, Sr. Regiond was informed, but loca
teaching sgters fdt that their presence in the villages had become well established and more
important (FIC chronicle:1986).

On the other hand, some Austrian ssters wanted to teach and work among the black community, but
they could not, because other sgters fet that this al-white school was a venture which was very
important for the congregation, and that if one left and went to work in the black community, it would
smack of didoydty. One sder sad: “lI dways wished to teach in an African School”
(Interview:18/02/2003).

By now we redlise that the congregation had dowly become multiculturd. The first Black women who
joined them were received in 1962. It seems that this was not intentiond; it so happened that a young
black woman working for the sisters decided that she wished to become parts of a religious order. As
there was no recruitment from the FIC, she looked towards other orders, thereupon the Austrian Ssters

and the young black woman looked at one another and asked: “why not? Why should she not join us,
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the Franciscan Sisters?’, so she duly did. Thisis how, amost by chance and by the hand of God, was
how black ssters came to be part of the FIC. More black women joined them. They came from
different ethnic groups of South Africac Swati, Zulu, Northern Sesotho, Tswana, Tsonga, Xhosa, and
even Shona who had migrated from Zimbabwe. All these ssters came from diverse backgrounds: rurdl,
semi-urban and urban. This move in accepting indigenous sisters meant that the Austrian ssters had to
open up to amulticulturd life, with dl its chalenges.

At this time, the Audrian Sgters had not yet adapted to the African way of living. The African Sgers
who joined were taught the consecrated life according to the Austrian model. The African Ssters had to
adapt to this Austrian mode of living in the way they prayed, celebrated, worked, kept time, dressed,
and the kind of food and the way in which they ate. The mentality and vaues of the West were ingsted
upon. The African ssters dso found it proper to follow this lifestyle. Everything that was Western was
congdered by the Africans to be civilized, and no questions were dlowed to be asked. Anything that
was African was seen by the Africans themsdves as primitive, barbaric and uncivilized. We need to
remember that the ssters from both groups were products and children of their times, as we are of ours.
How did the sgers live together as a multicultural community? One Sster writes notes concerning this

issue

Looking philosophicaly a our multi-cultura region, South Africa, our grestest problem is that
we never try to get to know one another at a deep level and appreciate what we find there.
Mog of the time we are overly critical of each other. Franciscan compassion or Christian
compassion is missng. We work at head levd, which only sees with the physicd eyes, not with
the heart. As the little Prince says. “One can only see with the heart rightly what is invisble to
theeyes’. Our Prophetic withess, unfortunaey, is not very visble when we try to outdo one
another, when we are afraid of one another, when we try to control one another. People are
very sendtive and see how we ded with one another. Is our love visble, like the love of the first
Chridians?. “... see how they love one another”. | think that GENUINE LOVE IS THE ONLY
PROPHETIC WITNESS (Notes from one Sister:18/02/2003).

Again, the same sster makes on observation as to why we do not bear the prophetic witness we ought
to % that is, the prophetic witness of living together in a multiculturd diverse community, exhibiting the
love and the unity of Chrigt in the way in which we treat one another and our neighbours as family. She

writes



If only the WE and THEY could be done away with dtogether, the witness we give could
become prophetic. At this stage our witnessiis very thin on the ground and barely visble. Thisis
the opinion of one person (Notes from one Sister:18/02/2003).

Ancther unfortunate issue is that neither group learned the language of the other. The common language
was English. Their particular languages were used among each group when they were done, or when
they wanted to conced certain issues from one another. Language is very important, as it expresses the

most deeply-held vaues of a culture. Downey tells us how important language is

Culture is alanguage. Language here is much more than verbad communication; it is expressvity,
and human beings express themsaves in manifold ways. Human beings are of necessity aways
expressing themsealves, “ peachifying” % and when they do, they do so in culture (1999:120).

One sger sad: “Some Zulu was acquired only from hearing the language or having phrases written
down” (Notes written from chronicles:1939). Culture was not something that was important. The
African Sgters had to forfeit some of their values, such as hospitdity, and the way of living a community
life whereby they related closdly to their own family members. The African Ssters “needed benevolent
control and guidance, like children not yet come of age’ Bosch 1991:295). Each group used their
culture as ashield to avoid chalenges, and this was easy because neither knew the other’ s culture.

2.4.2.2 Indigenous sistersin the FIC community

Up until now, we have been concentrating on the expatriate missionaries who came to evangelize South
Africans. So far in this dissertation, | have looked mainly at the ssters who were pioneers in the FIC.
However, we know that multiculturad living in a community of the FIC includes the Audtrians, Tyrolians
and South Africans, with their various ethnic and triba groups. This therefore involves a mutua sharing
of the charism.

Rdigious life came a a price for the indigenous people of South Africa The European tradition,
cvilization, reigion and culture of the Audrian sSgsters were equated with Chridianity and the
consecrated life. Therefore, the many wonderful values and traditions of the indigenous people, such as
spontanaty in worship and life in generd, hospitdity, the concept of the extended family, community life

and the interconnectedness with their ancestors, were |ogt.

2.4.2.3 Theroletheindigenous sister s played in building community life
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All the aspects of life and culture the indigenous sgters lost through having fully to accept the vaues of
ninetieth century. European religious life may be didinguished by the following characteridics
productivity, which meant that people were vaued smply for what they produced; blind obedience,
where no questions were asked, as that could mean that one did not have a vocation; conformity to the
norms, to show that one did have a vocation and that one was loyd to thislife a al costs. Routine was
aso vaued, because it brought order and stability, but it dso led to conformity and a lack of crestivity
and spontaneity. There was a concomitant failure of interconnectedness of mind, heart and soul. The
spirit was looked upon as supremely important, and the body seen as something to be shunned. Some
of these values clashed with the African ubuntu values.

One may ask: how did the African sders face up to these chalenges? Did they acquiesce with the
datus quo, so as to secure their vocations, in the same way the Audtrian ssters did in relation to the
injustices of the country? It could be that they accepted dl these vaues innocently, thinking that this was
the best way of living their lives, or dse they conformed because they saw themsdves as being more
privileged if they lived with white ssters. Perhaps they took the issue forsaking the things of the world
too literally. This might have made them forget about the sufferings of their brothers and ssters, insteed
of seeing the grester challenge they were caled to face % that of being prophets and witnesses to their
brothers and ssters. What measures did they take to remedy the stuation of inequality in the country
and in the community of Audrian sgters in which they lived? Did the indigenous sisters take their role
serioudy in reading the Sgns of the times in chdlenging and assding the foreign dsters of ther
congregation, or did they instead succumb to childish behaviour and wait for others to ddiver them? Did
they make an effort to ensure that the Audtrian Ssters recognised their “ pervasive dtitude of benevolent
paternalisn””  when they might have been tempted to refer to them and other African people as “cute”’
and “innocent”, with “so much to learn” (Maone 1996:368)? Did they rather accept such remarks as
compliments, or even take offence but not have courage to be assertive and show disapprova? Mdone
cdlsthistype of behaviour a stage of being “on the fence’:

... dthough individuds or groups in an internationa congregetion now see unequivocdly the
injustices within the congregation towards certain groups, they gill do not have the courage to
“wak their tak”. They 4ill try to curry favor with both sides. Being “on the fence” they
maneuver between the two sides without taking a firm stand on the sde of the oppressed
(1996:368).
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When such things happened, did the locd sgters prefer to criticise their members outsde the
community? It could be tha the indigenous sisters took consecrated life as a “privilege” and an
“eevation”, forgetting about the world around them and the needs of the people. Maone makes an
observation about minority groups in multicultural communities. She says that: “If | am a member of the
minority group, | may not spesk out on an injudice for fear of being rgected and labdled a
troublemaker” (:368). In her book, A change of tongues, Krog detailsit even more carefully, when she

talks of some of the consequences of racism in this country:

The ... consequence of raciam is the ‘psychologica double bind’. This happens when it is
expected of the dominated group to be ‘agreesble 3 agreegble in the work place or

neighbourhood, and in the larger arena of nation-building. ‘As part of a new dispensation, a
white group appoints a black person. But they have carefully selected him. Heis not aggressive,

he knows his place, he will not make waves, he is more like them than the other gpplicants.

They make sure that the gppointee knows this. Now he is in a double bind. He must be
“agreeable’ even ¥ and especidly % when confronted by incidents of racism. The moment he
is “agreeable’, however, he knows that they think he is subservient, docile, and acquiescent in

his own oppresson. This he desperately wants to avoid. On the other hand, if he is not

“agreeable’, he will be labelled problematic, angry, aggressve, dangerous and even racis,

which again feeds into the stereotypical representations of the dominated, as part of the racist

message (Krog 2003:151).

What Krog argues about is not uncommon, even in rdigious life where dominant and minority groups
live together. The minority wants to please the dominant group and the dominant group, wants to fed

secure by controlling the other group.

On the issue of peace, reconciliation and heding, what role did the indigenous sisters play? Did they
bring about peace and unity in their community, or did they perpetuate camps on the lines of tribaism
and ethnicity, and even cdl each other names such as makwerekwere, magrigamba, ilwanyana,
mapono and makwapa? During gpartheid, what role did they play in order to show that this was evil
and not to be tolerated, or did they close themsalves in the cloisters for their own sake? How did they
treat the people who worked in their convents and the new members who came to join them? Did they

show them that they were dl children of the same Father? Maone warns us that we:

... should notice, too, that it is very easy for the oppressed to become the oppressors in other
circumstances. Unless there is a conscious intention to breek the cycle of oppression, it islikey
to continue (1996:371).
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We have said that the Austrian Ssters needed to ask their African counterparts about the needs and the
Stuation of the people because:

The native religious, members of the host culture, know the nation and its culture much better
than do the foreigners. They have definite ideas on what should be donein their own country but
are drad to offend the foreigners who have given them the faith in the first place McGinn
1996:376).

Did the African 9gters know the Stuation in South Africa, or did they fal to involve themsdves with the
socid and politica issues as they had embraced a life that was holy? The African ssters had and ill
have, a mgor role to play in asssing the sgters in their own community to respect other peoples
cultures and dignity, and, together, to preserve the unity in their community in order to bear the witness
they are cdlled to provide? African vaues are a their digposa to guide them, and most of these values
are compatible with those preached in the Gospel. Together, they have to hed one another by
reconciling with the past. Maone gives the following advice:

Corporate conversion requires changes within the organizationd sructures of the congregation
90 that the sense of mutudity and equdity will exist both in word and in the lived praxis
(1996:371).

It dso seems that the charism was compromised because of the great need of the sisters to experience a
form of security, where they could fed safe enough to put down roots and not live with the constant fear
of being expelled from the country. There was dso a fear of the system, both within the community and
in society at large, and a fear of government policies. Both groups were, and 4ill are, faced with
chalenges, and each needs to look at these very serioudy in order to be a strong community that is able

to provide a prophetic witness in the context of multiculturaism.

25 CONCLUSION

As | was writing this chapter on consecrated life, | began to understand more clearly how our ssters
came out of war-torn Europe into a very uncertain situation in South Africa. For far too long, they were
S0 dependent on bishops and priests. Analysing this Situation has helped me to gppreciate why their
approach to misson-work was not more crestive, more open to the new culture. | also began to see

why the indigenous siters tend to be as they are. They, too, are the products of their history, and have
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not found it easy to inculturate the reigious life in South Africa, and to live it in a vibrant, outgoing
manner. The type of consecrated life which the Audtrian sster handed on was dso closdly imbricated
with its time. It did not alow people to voice ther fedings and convictions. What the Superior said had
to be followed, as it was thought that she knew the Will of God better than the rest, as she was the
representative of God in the community. Even those who wanted to change the Stuation became passve
and were “ambivaent and protective of the status quo” (Malone 1996:368). As one sister shared with
mein an interview: “ It needed gresat persuasion and diplomacy from the Sde of some of us to take the
dep and findly rdent to persuasons from outsde, and from within” (Interview:18/02/2003). The

difficulties the Ssters encountered made them turn inwards as a group and become homogenous.

When the difficulties became too much for some sgtersit was often said: it is al your fault. You
ruined the school. Y ou wanted black pupils to be admitted. Y ou see what is happening now!
Many ill-disguised resentments where expressed. Difficulties from parents and teachers were
manifold but it brought us closer together because we often sood done
(Interview:18/02/2003).

It can be redlised that taking a stand and being a prophet needs courage and patience:

Petience and waiting are d <o criticaly important ... planting the seeds of change and waiting for
them to blossom is what being a prophet is al about. It is a process of going from “mine’ to
“ours’ (Malone 1996:370).

Fear was dominant in the Ssters Stuation. One fear fed another. The Audtrian Sgters feared being
deported back to their country if they spoke up againgt the injustices, or deviated from the norm set by
the government. African sgters, on the other hand, feared being seen as people who had no cdling to
thislife if they kept on living their African vaues. Both the African and the Audtrian Sgters did not know
each other. Therefore, both groups need to overcome these fearsiif they are to live therr rightful placein

society and become prophetic witnesses.
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CHAPTER THREE

THE CHALLENGES OF OPENING UP

3. INTRODUCTION

The am of this chepter is to reflect on the way in which the vison found in Scripture, Catholic Church
teaching, Franciscan writings and FIC' s cdl and encourages the FIC to live their multiculturd life in the
midst of the world a large, without losing their vison of the prophetic dimenson. We may ask, why
multiculturd living? It could be that this topic is taken for granted, especialy now after the democratic
eectionsin South Africa. We might even ask at thistime what dl the fuss is about? We need, though, to
see multiculturalism in context. We can see how globdization has turned the world into a “village’. Our
country is il Sruggling to make the dream of multiculturalism come true &fter the abolition of apartheid.
The church encourages its members to respect each and every culture and dl people. Many religious
congregations are internationa and have been for years. However, they redise that they need to seek
ways of ensuring that the lived redlity in their communities today is truly multiculturd. The context in
which we live is multiculturd, but it is till divided on radid, ethnic and triba lines. It is therefore
necessary to seek possihilities and take certain concrete steps in seeking how best we can witness to
unity in amulticultural context. For FIC this is urgent, as their chariam urges them to live among people.
The community of the FIC today isitsdf multiculturd, on both aloca and internationd leve, o thisisa
concept that FIC cannot take lightly. As Franciscans we need to examine the Gospels as Francis of



Asss dways did. We dso need to explore what the church says about this multiculturd living and to

andyse the visons of Francis of Assis and of our Foundressin relation to this phenomenon.

3.1BIBLICAL VISION

Chrigt uses the symboal of the vine and the branches (John:15) to emphasis the concept of unity between
himsdf and his people. Chris’s vison is that dl his followers may be one in love, and may witness this
oneness to those who do not believe in him. He prays and pleads with his Father to keep them united:

Fether, may they be onein us, asyou arein meand | am in you, so tha the world may believe it
was you who sent me. | have given them the glory you gave me, that they may be one aswe are
one. With me in them and you in me, may they be completely one that the world will redlise thet
it was you who sent me and that | have loved them as much as you loved me (John 17:21-23).

In 1 Corinthians Chapter 12:4-11, Paul writes to this community of Corinth where there is conflict,
competition and jedousy. The community is in disunity: they use the gifts given to them by God, who is
the source of dl being, for persond advantage and recognition. Kugelman (1970:271) points out that
this abuse caused factions to exist among the church membersin Corinth. Kugeman tells us that Paul
used his words carefully when admonishing the members of this church. Paul said that these gifts were to
be used for “ the common good’, which meant that they should be utilised to the advantage and
upliftment of the community. According to Paul, these gifts were to be used to serve and complement
one ancther. Later in the same chapter (1Corinthians 12:12-30) Paul talks of unity and he uses the
symbol of the body of Chrig to emphasise this unity among the Chrigians. This is the unity Christ

expects from hisfollowers.

In the Jerome commentary on the Johannine Gospel, Vawter (1970:457) points out thet this unity Christ
prayed for was to be the defining characteritic of the church, and unless this unity was preserved by the
church, she would be unable to perform the essentid work willed by the Father. The witness that the
church has to give will not be vigble if the unity of the Father and the Son is not visble among the
members of Christ’s Body. This unity was not only vitd for the apostles. In verse 20 of the same
chapter in John, Chrigt prays for those who will follow: “I pray not only for these, but for those so who
through their words will believe in me’. All are included in this prayer and in the misson of presarving
unity. The FIC need to enshrine this unity among themsdves as they live the multiculturd life which they

ann



are cdled to follow. If they do this, people will know that they are Chrigtians and that Christ lives among
them. People will then believe in the Christ who sent them.

Chrig’s misson was to establish a new kingdom, a new “gahd”, a new people of God. He came
because the family of God was torn gpart. In his prayer, we recognise the elements that are needed for
us to become this family of God. Those he had chosen had to be one among themselves. They were to
witness through the love they had for one another. In John (13:34-35), Christ says.

| give you a new commandment: love one ancther; just as | have loved you, you dso must love
one another. By this love you have for one ancther, everyone will know that you are my
disciples.
Vawter (1970:452) says that this commandment of Christ is different and new from that of the Old
Testament, because it extends to dl people without digtinction. It is not only the modd, but the motive
and cause behind Chrigtian charity. This love is a sgn of Chrigt’s true Church waiting for him. Vawter
emphasises the importance of this unity which isreflected in the Trinity, as well asthe love the Trinity has
for the church. This commandment concerning love and unity wasto go out to dl nations after Jesus had

ascended into heaven. He commissioned them as follows:

Go, therefore, make disciples of al nations, baptise them in the name of the Father and of the
Son and of the Holy Spirit, and teach them to observe dl the commandments | gave you. And
know that | am with you dways yes to the end of time (Mt. 28:18-20).

Viviano (1993:674) comments that this commandment was meant to encompass “dl nations. This
universal cal applies to al peoples including their cultures, and even Jewish people who are not yet
disciples’. In the early church this unity was very important to them as a community. They strove to live
this unity in the love which they had for each other. In the Acts of the Apostles, we learn that when they
later dispersed throughout the other countries, this unity was not lived as Christ meant it to be. There
were factions among them: Jews who had become Chrigians wanted to remain a group among
themselves. They expected Gentiles to become Jaws in order to become Christians. We know how this
caused the gpostles problem after problem. Others even thought that Christ was meant for the Jews
only. Yet, again and again, we see how their eyes were opened. They accepted anyone who believed in
the Name of Jesus, and they embraced them regardless of their colour or nationdity. Paul was emphétic
that other nationdities had to be accepted unconditiondly. He recognised this problem of resistance
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from his brothers, and chalenged those who did not want to accept people whom they regarded as

pagans. He writes:

... for dl of you are the children of God, through faith, in Christ Jesus, since every one of you
has been baptised has been clothed in Chrigt. There can be neither Jew nor Greek, there can be
neither dave nor freeman, there can be neither male nor femae %4 for you are dl one in Chrigt
Jesus (Galatians 3:25-29).

McKenzie (1969:75-76) gives some indght into wha Paul meant in writing these words to the
Gdatians. He says that once oneis baptised in Chrigt, al distinctions created by the status of the person
are diminated, abolished and wiped out. Hiswords are:

The religious didinctions of former times are diminaed. It no longer matters whether the
baptised is a Jew or a gentile; his socia standing no longer counts. Women too have access to
savation and to the promised inheritance. All digtinctions have been wiped out by the waters of
baptism; they are the things of the past once Christ has been put on as a garment. The Christian
iIsanew man(sc) in Chrig. The new humanity formed by the baptised is no longer rent by
divison.
Paul used words like “the body of Chrig” to symbolise this unity among the members of Chrigian
communities. Paul’s letters to the different churches urge the people to preserve this communion among
themsalves. When spesks talks of the body of Chrigt, he refers to the members who share in the
Communion. When the early Chrigtians gathered together to celebrate the Lord ‘s Supper and there
were separate factions amongst them, he said that if they ae the body and drank the blood of Chrig,
they were unworthy, because they were divided as a community. To the community of the Corinthians

he writes.

The blessing-cup that we bless is a communion with the blood of Chrigt, and the bread that we
bresk is a communion with the body of Christ. The fact that there is only one loaf means that,
though there are many of us, we form a single body because we al have a share in this one loaf
(1Cor.10:15-17).

Paul seems to be surprised that people who are intimately united with Christ through the Communion
can il be separated from each other, because each one who has received Chrigt, has received him in
an intimate felowship. In turn Chrigt assmilates and transforms each one, making everyone parts of his
body, so that one mystica body is formed (Kugelman 1970:269). To the Ephesians, he says.
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Bear with one another charitably, in complete selflessness, gentleness and patience. Do dl you
can to preserve the unity of the Spirit by the peace that binds you together. There is one Body,
one Spirit, just as you were cdled al into one and the same hope when you were cdled. There
Isone Lord, one faith, one baptism, and one God who is Father of dl, through dl, and within dl
(Eph.4: 2-6).

Joseph & Grass (1970:346) see this epidtle to the Ephesians as a letter of Chrigtian unity, and the
source of this unity is the Holy Spirit: “The Spirit is the single inner source of the Chrigtian life and as

such is continually moving al members toward what promotes peace and harmony”.

In Paul’ s letters, we hear how often he pleads again and again for this unity among the communities. For
Paul, this was very important, so that those who were not Christians would not be scandalised by those
who were Chridtians, and this was Chris’s command to his disciples “By this love you have for one
another, everyone will know that you are my disciples’. This is the vison that the followers of Christ
need to have if they profess one faith, share at the same table, are led by the same Spirit, serve the one
Lord and have only one Father. There should be no divison between those who have been created in
the image of the One God and have been baptised in the same baptism. It should be unheard of that
there are those who are looked down upon, or those who are above others in this family of God. As
HC, our firg responghility is to live as Chrigians. Moreover, as a community, we share the same
charism, the same and have professed the same evangdica counsds. therefore, the unity and love of

Christ need to be even more visblein usas FIC.

32ECCLESIAL VISION

The Catholic Church exhorts its members to live this multiculturd life wherever they are, by encouraging
them to be fathful to the Gospels. The church does this through the writings of the Vatican Il
documents, through the African Synod and, in Southern Africa, through the Pastord Plan “Community
Serving Humanity”, the Pastord Letters on Inculturation, and by preaching to the faithful concerning
these issues. In dl these documents, unity, oneness, and community living are stressed in order to bear
witness to those with whom the Christians come into contact. The church derives its mandate and vison

from Christ’s words dready quoted earlier in 3.1:
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| give you a new commandment: love one ancther; just as | have loved you, you dso must love
one another. By this love you have for one ancther, everyone will know that you are my
disciples (John 13:34-35).

The church exhorts the faithful to heed the cal of Christ’s prayer for unity given before his desth: “May
they dl be one. Father, may they dl be onein us, as you are in me and | am in you, so that the world
may believe it was you who sent me’ (John 17:21). Therefore the church gives its members a mandate
to preach the Good News to the whole world. Before he ascended to heaven, Christ said: “Go,
therefore, make disciples of al the nations” (Matthew 28 16-20). The church not only has the obligation
to evangdize, but dso to ensure that its members bear witness among other nations and cultures.
Through their charism, the FIC need to be ready to respond to whatever the church’s needs might be.
Therefore, they are to preserve unity, respect other peopl€e’s cultures and, by so doing, bear witness

wherever they live. The document of Ad gentes divinitus (AGD11) serves as areminder, when it says.

The church must be present to these groups through those members who live among them or
have been sent to them. All Chridtians, by the example of their lives and the witness of the word,
wherever they live, have an obligation to manifest the new man which they put on in baptism and
to reved the power of the Holy Spirit by whom they were strengthened at confirmation, so that
others, seeing their good works, might glorify the father (cf. Matt. 5:16) and more perfectly
perceive the true meaning of human life and the universal solidarity of mankind. In order to bear
witness to Chrigt fruitfully, they should establish relationships of respect and love with those
men, they should acknowledge themsdves as members of the group in which they live and
through the various undertakings and affairs of human life they should share in their socid and
culturd life

The AGD document acknowledges one of the most important eements of a disciple % thet of living
among people in order to give witness. It dso emphasses that al people need to be treated with
respect, regardless of their culture. When Christ came to tdl us about the Father and his Kingdom, he
took upon himsdlf our human nature. After this example by Chrigt, we, too, cannot ignore the fact that
we should embody the cultures of those to whom we are sent, in order that the Gospel may bear fruit.
In evangdization, culture cannot be ignored. This dissertation ams to remind us of the obligation we
have in order to be effective in withessing to the unity and love of Christ. Aswe do S0, we cannot take
culture for granted and enter into it haphazardly. We need to have al that it takes to be witnessesin the
different cultures, and one of the main requirements a congregation needs is converson of mind, heart

and attitude. Maone (1996:366) argues that:



... if acongregation purposefully decides to become or remain an internationa one, it most likely
must go through, both persondly and corporately, an actua step-by-step process of
converson. Thisinvolves consciousness rasing.

Malone goes on to spel out what kind of converson a congregation needs to undergo: “Persona
converson may teke many different shapes incduding intelectud, mord, and spiritua converson’
(Mdone 1996:370). This may imply a willingness to change our titudes towards other peoples
cultures that we do not understand. This conversion needs deep faith, an agpect which is essentia when
desling with culture, because it brings with it degper values as to why we need to live in unity together.

The am of this dissertation is to raise the consciousness of the members of the FIC, which will hopefully
lead to conversion, so that at the end each member takes up the challenge to respect and accommodate
other cultures, each member does her share to uphold human dignity and to vaue al human life,
regardless of culture, race, nationdity and other characteridtics. It is important that members of the

congregation are constantly aware that:

The Gospd is not tied to any culture, but the reign of God which it makes known is lived within
the culturd redities of the people's lives. As women and men of every culture respond to God
in fath the Gospe gradudly and myserioudy transforms people and acting in faith, in turn,
transforms their cultures (Karecki 2000:26).

How wonderful it would be if religious would heed their Chrigian vaues Indeed, if dl Chrigtians did
this, they would change the world into a better one, through fostering the vaues of Chridtianity and
Ubuntu, because this would mean that Christians had not forgotten that: “Christianity has endeavoured
to chalenge those dements of culture which militate againgt the redisation of true development”
(Karecki 2000:26).

Another appropriate statement to reinforce the relationship between culture and faith was made by John
Paul 1. He said: “A faith that does not affect a person’s culture, is afath not fully embraced, not entirely
thought out and not fully lived” (EA Smplified Text 78). Having said this about faith and culture one dso
needs to look at the other side of the coin, which may seem contradictory, and yet is not. | use the
words of the SACBC in their Statement on Inculturation (1995:3). Whereby the bishops maintain that:
“To destroy peopl€e’s culture is to destroy their dignity. To dilute their culture without their co-operation
Is to weaken their sense of being or who they are’. This attitude spoken about by the bishops can easly
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be reflected in a community that is multicultural, when one culture assumes a position of dominance or
supremacy over one that is non-dominant, subservient and even passive. Karecki (2000:25) gives two

satements which, for me, seem to support what the bishops have warned us to guard againgt. She says.

Since culture is intimately linked with the dignity of the human person, Chrigtianity, from its
beginnings, has sought to imbue culture with values that will support the person’s quest for sdlf-
transcendence.

Again, she makes the point that:

Culture needs to shape us in away tha will make us appreciative of the postive vaues of our
own culture, but redistic enough to know its limitations so that they can be viewed with the eyes
of faith (Karecki 2000:27).

The Pagtoral Plan for the Catholic Church in Southern Africa urges the members of the church to be “A
community which serves humanity”. This document stresses that a community that livesin unity, lives out

athe Trinitarian awareness;

The cdl to build community is not a mere human urge. It comes to us from the divine community
of the Father, Son and Holy Spirit, in whose image we are made (1989:Par.6).

The SACBC recently issued a statement entitled “ A Message to the Catholics in Southern Africa’,
read on June 15th 2003, in preparation for the tenth anniversary of our Country’s democracy. Here, the
Bishops acknowledge the problems that sill exist in our church, where people do not worship together
due to ethnic and language problems, as dready discussed in 1.3.1. The Bishops urge the faithful to take
multiculturd life serioudy in dl dimengons of ther lives and, as dready Saed in section 1.3.1, they
exhort al the people of God in the following manner:

We urge you dl to look for ways to bring people of different cultura and ethnic traditions into
greater fruitful contact with each other. The cdl is to go further than casud and supeficid
acquaintance, to work together and to build a red family rdationship in one family of the
Church. In paticular we, as Bishops, fed chdlenged to assst people in overcoming the
uneasiness they fed with each other. This uneasiness often results in their not participating in
church or civic activities when there is a difference in culturd and ethnic expressons
(SACBC:2003).
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As we have dready seen, the church in South Africa is influenced by Western culture as the firgt
evangdizers origindly came from Europe. The consecrated life that came to Africa dso derived from
Europe. Chrigtianity is based on Judaism. Other religions are dready practised by many South Africans
epecidly the Idamic faith. All these are cultures that affect our country and aso many other nations,
and the members of the church need to take up the challenges, not only of acknowledging, but dso of
working hand in hand in this multicultural context. In NA documents, the Church acknowledges and
emphas ses the multiculturalism of the world:

In this age of ours, when men are drawing more closely together and the bonds of friendship
between different peoples are being strengthened, the Church examines with great care the
relaion which she has to the non-Chrigtian rdligions (NAL).

Through the Vatican 11 documents, the church explicitly expressesits view on how human beings are to
live with each other, by stressng the dignity of each human being, and how each person ought to be
respected because of this dignity which comes from the Creator. All people are created in the image of
God. Therefore, this means that al people are equa before God, irrespective of colour, race, sex,
religion or nationdity. The church asks its members, this through didogue and communication, to
respect each other as equal's because we dl have one God who is the Father of us al. This follows that
al people are equd, irrespective of their cultures, and dl people must be respected within their own
cultures. No one has the right to disrepect or violate another culture. The definition of the SACBC
(1995), given in its “ Statement on Inculturation Paper” in chapter one above, will be repeated here in
order to sress this point: “To destroy peopl€’s culture is to destroy their dignity. To dilute their culture
without their co-operation is to weaken their sense of being or who they are’. The bishops recognise
the dignity of the person as awhole. Where this has been violated, it needs to be restored. The Bishops
dress that the culture needs to be chalenged if it does not uphold the dignity of a person.

The African Synod brings up another aspect of the church in Africa, and this one rdating to unity. The
bishops in this Synod emphasise tha the church is larger than one community, one tribe or country.
They provide an image of the church as a Family, and maintain that:

God's family is dways larger than our Christian community, our parish or diocese. The Church
is cathalic, i.e., world-wide, a communion of dl loca Churches. It can never be a nationd or
tribal Church. If a Christian community or aloca Church cutsitsdf off from the rest, it becomes
asect and is no longer Catholic (EA Smplified Text 137).
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One other aspect that the Bishops emphasise in this Synod is that: “... they made the church as God's
family the guiding idea for the evangdization of Africa” (EA Smplified Text 63). They describe what it
takes to be a family and, more particularly, God's family. This involves showing solidarity, warmth in
human rdationships, care for others, trust, didogue and acceptance (EA Simplified Text 63).
Community living in consecrated life needs to be a Sgn to a world that is divided and torn apart in its
family system and gtructures, that even in marriage it is possible for people of diverse nationdities, races,
cultures, ethnicity, tribes, status and so on. to live in harmony as long as love reigns. Communities and
the world at large need to show tolerance, respect and acceptance. Should there be a problem, people
need to engage themsdves in diaogue, instead of retdiaing and seeking revenge or having one party
impose its ideologies, culture and civilisation on the cultures of other nations. On the other hand, those
cultures that think of themsalves as minority groups, are to engage in dialogue with those groups which
are seen as being dominant, so as to communicate their fedings about issues that pertain to their culture.
Such communication is much better than one group accepting everything that what is thought to be good
for them, and rgecting what is valuable in their own culture in the name of civilisation.

Unfortunately, it happened that while the church in South Africa was actively involved in deding with
gpartheid and the evils thereof, it forgot to look at its own structures and traditions. Prior (1982:vii)
argues that: “If the Catholic Church played any part in the process it was that of a distant observer,
concerned with minigtering to the spiritual educationa needs’. This caused the Catholic Church to fall in
upholding to the tenets of Chridianity. South Africa has become progressvely and definitively
multiculturd. This date of affairs is sat to remain for a long time to come. The chdlenge for South
Africans revolves around how to live this multiculturd life, and how to live unity in diversty. This
depends upon each individua, each community, each ethnic and culturdl group to see that this unity is
preserved and, at the same time, that each group does not extinguish the other. Ortiz (1991:11) conveys
the following message to the Chrigtian community:

The Chrigtian body is not to be uniform. It is to be united in its desire to accomplish a common
task and in its bond of love. We are not to conform to each other’s image but to the image of
Chrigt, and in s0 doing we may discover how very different this process makes us from one
another. Chrig’s mind in the believer renders that man to truly be the individua he was created
to be, with thoughts, initigtive, and drives originating from the inspiration of the Holy Spirit %
not from the conformity of the group.

ann



EA confirmswhat Ortiz had said in the above satement:

... hiversdity is not uniformity, but rather communion in a diversty compatible with the Gospd.
Because of this cathalicity, each loca Church contributes its particular gifts to others and to the
whole Church (EA Smplified Text 19& 20).

From this statement one may conclude that the bishops recognise the culture of each loca church and
how each culture can contribute to the larger church. Therefore, each individud church has a great
responsibility to digplay the example of this unity to the universal church. The church, ong with her sub-
dructures, isto be amodd of unity and reconciliation where there has been violation of harmony among

the people.
3.3FRANCISCAN VISION

Our Father in the Franciscan family, Francis of Assg, dready envisaged a multiculturd family. He not
only had avison in his dream, where he saw different nationdities coming to join them. As | outlined in
Chapter One, where Francis shared his vision with his brothers about Frenchmen coming, Spaniards
hestening, Germans and English running and a great multitude of others spesking various tongues
hurrying to join the Order (1C27), today we might spesk of Sothos, Zulus, Zimbabweans, Audtrians,
Tyrdlians, Irish and many other nationdities living together in one congregation.

From the beginning of the Franciscan family, multiculturaism has been part of its vison, and this brought
joy to Francis of Assg, as he encouraged his followers not to be dg ected when they seemed so few in
numbers. Francis aso went to other countries to preach the word of God. He showed great sengtivity
to those he met, respecting their religions and cultures. This came about because Francis of AsSS saw
every person and every creature as God's creation. He respected and related to nature and human
beings in the same way. & Francis's vison came to him because he was rooted in the Gospd,
respecting the authority of church, yet dso chdlenging it through his way of life. He made the gospel
vaues his own. Cdano tdlls us how Francis of Asss trested those who joined him:

These, ance Francis was a most noble and discreet man in spirit, he treated with honour and
dignity and he most generoudy gave each one his due. In truth, since he was prudently endowed
with outstanding discretion, he prudently consdered in dl the dignity of each on€'s sation
(1C57).



The followers of S Francis were men who were from the noble and educated classes of his time.
Although he scorned riches, he did not treat the rich with ridicule. & Francis of Asss was able to
differentiate between the person and the issue. In the same passage, Celano narrates how Francis went

to the Saracensin Syria

For before he gained access to the sultan, though he was captured by the sultan’s soldiers, was
insulted and besten, ill he was not frightened: he did not fear the thrests of torture and, when
death was threatened, he did not grow pae. But though he was treated shamefully by many who
were quite hogtile and hateful toward him, he was neverthel ess received very honourably by the
aultan (1C57).

Cdano shows us how Francis went with respect to the sultan of the Saracens, dthough the soldiers had
beaten and insulted him. The sultan was degply moved by the manner in which Francis approached life
and people of other religions and cultures. Three eements or vaues can be seen here on the part of
Francis of As3s: firdg, respect for human dignity, as he did not impose his beliefs, but spoke his truth
without imposing it on others. Second, he bore prophetic witness in the midst of trid. Third, he went as

aman of peace to the Saracens. These e ements were visible throughout hislife.

Nevertheless, can we say that this vison of & Francis's life is congtantly before the FIC, so much so
that they reach out to other nationdities and cultures and gtrive for peace and unity as one family? Our
Foundress, Franziska Antonia Lampd, did this in the beginning by ensuring that the FIC spreed to
neighbouring countries, and by accepting candidates of different languages and cultures into the
community. Notwithstanding this “Mother Frances was totaly againg establishing homes far from the
Motherhouse; she feared the loss of the rdigious spirit if the houses were not properly supervised by
higher superiors. Still, she preferred to lend older sgters to the new indtitutes’ (Petz 1993:67). We aso
read that the superior who succeeded her was from Tyrol. These incidents show that she was open-
minded towards other cultures. As mentioned earlier, Franziska Antonia Lampel sought peace and unity
in her own life, even to the extent of leaving the community she had founded because an dement of
disunity was threatening the peace and stability of the congregation. Franziska Antonia Lampd “died” to
the congregation in order to achieve unity. Her leaving the congregation could be symbolised by Christ’s
words. “Unless awhesat grain fdls on the ground and dies, it remains only asngle grain; but if it dies, it
yiddsarich harvest” (John 12:24). The FIC spread to other countries throughout the following years.



For St Francis and Franziska Antonia Lampd, multiculturd living was not an issue of ther times, but we
see that they were open to any foreign culture. What we learn from both of them is that they read the
sgns of the times, they responded to the needs generoudy and became prophets within their contexts.
They took this prophetic dimension serioudy. The chalenge they pose to the FIC in South Africa is are
we reading the signs of our times and responding in a prophetic way to the context in which we find
ourselves? Do we witness that living together in amulticultura context? Thisis not an easy task, asit will
require the awareness and converson of each member and of the entire congregation (Maone

1996:336).

34FICSAND MULTICULTURALISM

In South Africa, the context is multiculturad and the members are dso multicultura because they come
from different nationdities, tribes and ethnic groups. As a sub-system of the church, the FIC are invited

to witness to this unity in aworld with many divisons.

341 MOTIVATION

The FIC needs to find its motivation within itsdf, through its chariam where it is caled to live among
people, no matter how diverse, and to be ready to go “where the needs of the church cal them”. It has
to derive its impetus from the Franciscan Family charism. We have dready noted that Francis of Assis
was a man for al people, who respected them and wanted pesace for al. As Franciscans, we are
chdlenged, despite our diversty, to live a life of unity and peace among oursalves. The ided is that
others will recognise this unity and peace and follow our example. There is S0 much discrimination in our
world. People are margindised because of their culture, race, ethnicity, sex, rdigion, colour of their skin
and status. The list isendless. We are cdled to narrow the gap between these differences. The church
itself acknowledges the divergity, encourages and even chalenges its members to treat every person
with dignity, as set out in the Gospdls. In GS (27) the church maintains thet:

Today there is an inescapable duty to make oursalves the neighbor of every man, no matter who
he is, and if we meet him, to come to his ad in a positive way, whether he is an aged person
abandoned by dl, a foreign worker despised without reason, a refugee, an illegitimate child
wrongly suffering for a sn he did not commit, or a starving human being who awakens our
conscience by cdling to mind the words of Chrigt: “As you did it to one of the least of these my
brethren, you did it to me’ (Mt.25:40).



VC80 aso contribute to this thought of unity in diversity by exhorting the consecrated peopleto “offer
concrete and effective cultura proposas when they bear witness to the evangelical manner of practisng
mutua acceptance in diversty ...” The church leaves it up to consecrated people to find ways and

means of giving witnessin our unity through diversity.

3.4.2 COMMUNITY LIFE
In the FIC's Condtitution on community life, the first sentence reads.

A rdigious congregation is an expresson of the mystical Body of Chrig. It is composed of many
members with various gifts and experiences of growth in the unity of the Spirit through love
(no.48).

This statement is in accordance with the Gospel and the church’s vison that a Christian community isthe

body of Chrigt and, as such, it needs to live in unity and peace. When the church talks of different gifts
and experiences of growth in the unity of the Spirit, it aso acknowledges the diversity of a community
and thework of the Holy Spirit in uniting it in its divergty. The Congtitution goes on to express why this
unity ought to exis among members of the community. Its purpose is to bear witness and combine the
efforts of the community in serving the people: “Unity among sisters manifests the coming of Chrigt and it
IS a source of grest apostolic power” (Congtitution no.49). This was the motivation our foundress put
before the Bishop when gpplying to start the congregation:

It has been proven by experience that concerted efforts produce grester results, especialy when
they are united in God, in whose service they are dedicated for the good of mankind % with the
sacrifice of on€'s will, with the renunciaion of earthly interests and of worldly affairs and
relationships which so often hinder or destroy the noblest of undertakings (Petz 1993:19).
Using the following words, the Congtitution expresses the need for respect and equdity which each
member should enjoy: “Sisters who love one another, treat one another with respect and consideration,

mutualy inspiring each other in love, peace and joy” (n0.50), and again:

As members of one Community we share, according to our Condtitution, the same rights and
duties. We are Ssters to one another and are also called that way (no.54).

Is then follows that no member of this congregation needs to fed superior or inferior, greater or lesser
than other for any reason. We are dl sgers, and we are to serve one another, inspired by Christ’s

example a the Last Supper when he washed the feet of his disciples and commanded them to do the
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same for each other. As St Francis followed the example of Chrigt very closdly, inthe Third Order Rule,
he exhorted his followers by saying:

Because God loves us, the brothers and ssters should love each other, for the Lord says, “This
is my commandment, that you love one another as | have loved you” (In.15:12). Let them
manifest their love in deeds (cf. Jn.8:18). Also, whenever they meet each other, they should
show that they are members of the same family. Let them make known their needs to one
another. Blessad are they who love another who is sick and seemingly useless, as much as when
that brother or siter iswell and of service to them. Whether in sickness or in hedlth, they should
only want what God wishes for them (Third Order Rule:23).

It is clear that Francis of Asss followed the Gospel when he wrote this Rule. He found unity to be
essentia among his followers. Respect and love for one another were paramount, especidly in order to
give witness to non-believers and those outsde the community. However, St Francis was also aware
that in a community there will dso be conflicts, especidly where there are diverse cultures. Addressing

thisissue, he writes:

If discord caused by word or deed should occur among them, they should immediately
(M1.18:35) and humbly ask forgiveness of one another even before offering their gift of prayer
before the Lord (cf.Mt.5:24) (Third Order Rule:24).

S Francis was not naive; he was a truthful and down-to-earth kind of person, knowing that where
people are together, conflict is inevitable. Conflict in community life will dways arise. This is not wrong,
but a source of chalenge and growth. It is not something to be avoided at dl cogt. There is a saying:
“Where there are two or three gathered together there will be conflict”. How much more true is this
when people who from different cultures who live together try to express ther vaues differently? It
means that each has to accommodate the other, just as different persondlities accommodate one another
in any community. Aslong as the norms are laid down together, and these norms and culturd vaues are
in accordance with the gospel and ubuntu vaues, there is no need for one to fed reected or
embarrassed by hisher culture. EA (Smplified Text 42&43) concurs with to this belief when it argues
that: “Becoming Chrigtian does not mean that Africans must abandon what is good and of vaue in their
culture’. The Synod mentions the Africans, but also refersto dl people of any culture. Culturd diversity
is a source of enrichment for any community. Many communities shun conflict like a plague, instead of
seding it as a of chalenge and a means of growth. Inter-Community Consultant(ICC) talk of conflict
outcomes as being positive. They describe the Stuation thisway:
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Attempts to work through conflict issues may result in a variety of resolutions. Some will lead to
deepening of relationships and a release of positive energy which often results in a decison to
do something about the issue and /or an agreement about how conflicts might be handled in
future. Some diadogues will uncover deeper problems and plans will be made to ded with these
a afuture time. Occasionaly a conflict points out that different values are operating and results
in an “agreement to disagreg’ (1995:4).

The above gatement can shed light upon a multicultura community. Communication is one of the
fundamenta meansfor deding with or managing these conflicts in a community. Conflict is not something
to be pushed asde: it is uncomfortable, but it brings growth. The same paper on conflict from the Inter-
Community Consultants describes conflict as “the interaction of differences, an essentia process of life
experienced in acts of cregtion” (1995:1). A community that does not experience conflict will not grow.
In any family’s life, conflict is part of everyday interaction. Consecrated life is a family too. Conflict is
not the only dement in a family or consecrated community life; many other dynamics dso play arole.
Ubuntu values, such as caring for each other, love, forgiveness, the sense of belonging, the unconditiona
acceptance of al members in heath and in sickness, hospitdity, celebrations and rituds are of grest
vaue in keeping the family united. Consecrated life is another type of family with its own culture. When
the African Synod described the Church-as-family, among other things it dso acknowledged diversty,
together with the other problems that exist in this family. All the same, the Synod expressed its
expectations of the true family in the church, describing the attributes of afamily in thisway:

The family is the place where the degp African vdue of life comes to be, is protected and
nourished, a place of belonging where sharing and solidarity are & the heart of a daly life and
where each one feds himsdlf or hersdf to be truly a home (EA Smplified Text 63).

If the community members are serious about the need to live out the Gospel vaues, then it isimperative
that they do s0 themsalves before they can preach to others. The African Synod says.

To bring the Gospd to others, Christians must first of al accept Jesus and his message into their
own lives. Without persond converson we are not credible messengers of God (EA Smplified
Text 47).

Thisis the message for any disciple or prophet caled to proclaim the Good News of the Kingdom. This
need for conversion is aso expressed by Heschel when he argues that anyone who is to give witness,

needs to face people as though “being faced by God” (1962: xiii). No one who wants to be a servant of



Chrigt can escape this metanoia of the Gospd. Mdone, in her aticle, Personal Conversion, adso
concurs with what the African Synod expects from the image of the Church-as-family, She says.

Spiritud converson mugt cdl al members to live the Gospe in aradica way, o thet there is
true love, forgiveness and reconciliation as the different ways of oppressng come to light. Such
converson is countercultura when thereis reconciliation and not revenge (EA1996 371).

Therefore, the FIC need to be imbued, not only with a love of Christ and his teachings, but so with a
love and caring for one another in a multicultural community. We, as religious communities that are
multicultura in nature, need to be aware of the sources that have not yet been tapped in order to enrich

oursalves.

3.4.3 PROPHETIC WITNESS

This aspect of the dissertation on prophetic witness is vitd, in that the prophetic dimension attempts to

answer the research question posed at the beginning of the thess. This problem which has been stated

before, centres on the question; is the prophetic witness in the multicultura community of the FIC a

vishble sgn in the contemporary Stuation?

In Jesus s discourse to his disciples a the end of hislife here on earth, he sad:

When the Advocate comes, whom | shdl send to you from the Father, the Spirit of truth who
issues from the Father, he will be my witness. And you too will be my witnesses’. (John 15:26-
26).
This is a cal that Jesus puts before his followers. In the Old Testament, we read how most of the
prophets were caled. The prophets answered ther cal while living among people in their own culture.

When Y ahweh cdled the prophets, there was a specific task they had to fulfil.

This witness is the cornerstone of the work of Christ’s early disciples. When they had received the light,
nothing could block them from witnessing to Christ. They were persecuted left, right and centre, but
never sopped doing what they were convinced was right. Therefore, a rdigious community needs to
follow in the steps of the early disciples of Chrigt, witnessing without fall to the unity of the Trinity, and
the love of Chrigt.



In the definition of prophetic witness in chapter one, | dedt mainly with who the prophet is, and what
qudlities are needed for such a person, as wel as the chalenges the prophet encounters in this caling.
One other thing | would like to dedl with hereis the context in which the prophet works. The Vatican I1
document acknowledges the prophetic character of rdigious life in these words.

Today more than ever, the world needs to see in you men and women who have believed in the
Word of the Lord, in his resurrection and in eternd life, even to the point of dedicating ther lives
to witnessing to the redlity of that love, which is offered to dl men. In the course of her history,
the Church has ever been quickened and gladdened by many holy religious who, in the diversty
of their vocations, have been living witnesses to love without limit and to the Lord Jesus (PC53).

Jesus and the prophets of the Bible lived in a particular time and took their culture serioudy. They were
fully present to their specific culture. They did not work in a vacuum, but instead inserted themsdves
into their situation and analysed it. We repestedly, we hear how the prophets and Jesus consulted with
God. Their close contact with God made them act. VC84 has aready been quoted above, but is worth
repeeting in order to emphasise the rdationship with God and the respongbility of those cdled to a
religious life as prophets:

True prophecy is born of God, from friendship with him, from attentive listening to his word in
the different circumstances of higtory. Prophets fed in ther hearts a burning desre for the
holiness of God and, having heard his word in the didogue of prayer, they proclaim that word
with their lives, with ther lips and with their actions, becoming people who spesk for God
agang evil and gn.
Today in the twenty-century, we live in a different time. Culture, as ated earlier, is dynamic and
congtantly evolving, so our culture is different from the culture of biblical times. When the prophets the
biblica times prophesied, it was on the issues of ther times. They did not prophesy about the past or the
future which had nothing to do with the people of their age. They knew that God raised prophets in the
past to ded with those issues, and that God would raise prophets in the future to dedl with the issues of
the future. They were prophets of their day. Today's culture is aso different from the culture of seventy
years ago when the FICS' pioneers first came to South Africa. Culture is created by the people of the
day. Today’s religious are the prophets of the present. What are we called to do in our time at this age

of multiculturdism in our country? The church gives this answer to religious people:

Indtitutes should see to it that ther members have a proper underdanding of men, of the
conditions of the times and of the needs of the Church, this to the end that, making wise
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judgements about the contemporary world in the light of faith, and burning with apostolic zed,
they may be able to hdp men more effectively (PC2).

In another part, the same document encourages consecrated people to take up the challenge of being

witnesses to the world:

Dear reigious, according to the different ways in which the cdl of God makes demands upon
your spiritud families, you must give your full attention to the needs of men, their problems and
their searching; you must give witness in thair midg, through your prayers and action, to the
Good News of love, justice and peace (PC52).

The church acknowledges that religious have means the within them to offer this witness to certain areas
of society. Multiculturdism is something beautiful, because its wedlth of values and diverse cultures are
enriching. It is something pogitive because it brings variety to our lives. Thisis what consecrated people
are cadled to give witness to. Archbishop Tutu said has:

God's gift of racid and culturd diversity should be seen as a source of strength and enrichment.
It isavison tha may yet hdp us to embrace and perceive our culturd diverdty as a blessng
rather than a curse % ablessng which could be tapped to provide our young democratic nation
with afirmer and enduring foundation (Hulley, Kretzschmar et a, 1996:90).

Multiculturdism is a gift of our time, but we may be blind to this gift or we may abuse it for our own
ends. Archbishop Tutu makes the point that says, “Culture could be misused for one's own needs .
What we are cdled to do as rdigious is to acknowledge what is good and what is life-giving as Christ
sad, “1 came that they may have life and have it to the full” (John 10:10). Jesus prayed for unity. We,
too, must look for that which unites, that which transforms, and thet which isinclusve in our community.
We dso need to look at what kind of life we live and what kind of prayers we pray daly in our

multicultural communities. Archbishop Tutu stresses that say we are to look for:

A spiritudity that is God centred and is rooted in the unshakeable truth that God is in control. A
spiritudity that is rooted in a degp sense of community, as Africans by their very nature have a
deep sense of belonging. A spiritudity that has been purified by the experience of pain and
auffering thet is rooted in the Cross of Jesus Chrigt which exhibits forgiveness, compassion,
tenderness and a loving and caring disposition towards the other. For Africans are people
whaose identity is founded on ubuntu (Hulley, Kretzschmar et a, 1996:79).



In our world today, we have had people who have fought and died for freedom in different countries.
What they fought and died for were human rights, democracy and equdity for al. These people have
considered and have taken serioudy the cal that everyone:

... iIsvduable in the dght of God and, therefore, has intrindc worth and dignity. That human
beings share a common identity. Humanity that is crested in the likeness of the Godhead shares
that qudity of unity, which isaunity of diverdty (Hulley, Kretzschmar et d, 1996:79).

Therefore they found it necessary to take the challenge and died for a good cause, because the people
in their country were worth it. People who have fought and died for freedom have aso given us courage
to follow in their footsteps. These are the prophets of our times. We aso have to do our part, even
more so because we have been cdled to unite our efforts for this very purpose of being prophets. This
kind of prophetic witness needs to start with us and in our communities. Our vison should be that of the
Gospd, the Church and the Franciscan vison. Nelson Mandela in his inauguration speech chadlenged

and encouraged usthisway:

Your playing smal doesv't save theworld.
There' s nothing enlightened about shrinking
S0 that other people won't fed insecure around you.

We are born to make manifest the glory of God

that iswithin us.

It'snot just in some of usit'sin EVERY ONE.

And aswe let our own light shine

We unconscioudy give other people

permission to do the same.

Aswe are liberated from our own fear

Our presence automatically liberates others (Mandela 1994).

Thisexcerpt from Mandela s poem makes us redlise that we have an enormous task to accomplish, one
which has been given to us by virtue of our baptism. Manddla says it is not just some who are to
accomplish this task, but everyone. We have been cdled to be prophets, kings and priests (1 Peter
2:9). From this cdling, we are dl to bring heding to our troubled world, divided by tribdiam, ethnicity,
race and nationdity. If each one of us brightens the corner where we are, together our light will shine
brightly. Archbishop Tutu is known for his belief that: “the truth is that God reigns and that evil will not
have the last word in his world, but goodness prevails in the end” (Hulley & Kretzschmar 1996). We
need not be overwhemed by the complexity of our Stuation and the task that awaits us. If we are, we
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will find ourselves conforming, for example, policies which violate the rights of refugees, work-seekers
and those hoping for palitica asylum, as wel as those principles which encourages peopl€' s individud
development. Thus, we will start protecting our various tribes, ethnic groups and nationdities. We will
become blind to the cry of those who are discriminated against on account of their nationdity, and we
will accept xenophobia on our sreets as something normd even violating the dignity of others by caling
them names. Ingteed of cdling evil, “evil”, in the way that Thabo Mbeki has cdled Tribdism “ the
demon” because it divides people and set up walls between them we ignore evil, condone it, or even
sometimes become totaly oblivious to it. If we continue to do this, there will be war and perpetud
hatred such asthat reflected in the genocide in Burundi between Hutus and Tutss. Because evil reminds
us of our past, we tend to be condescending to one to another because of the way in which we have
treated one another in the past. We want to appear as if we understand one another’s culture and in the
process, we sometimes permit what is contrary to the Gospd and Ubuntu val ues becauise we are scared
to be cdled racists. We find ourselves condoning behaviour or practices that divide, indtil fear, and
exclude others when we know that we would never do some of the things ourselves. For reasons
known best to oursalves, we “romanticise’” and settle for “cosmetic” change in our communities for the
sake of peace, becoming mere spectators in the process. We are scared to be yeast in the flour. Van
Breemen, in hisbook As the Bread that is broken, tells us how Chrigt acted in such Stuations:

He (Christ) redly was love enfleshed in a hardened world. His cal exacted a grest amount of
loneliness because, when a man accepts everybody, then he belongs to nobody. Since Christ
never rgected anybody, he did not belong to any of the groups and factions of his society
(1974:68).

This londiness is one of the characteristics of being a prophet: the power of this prophetic witness
means that w need not be fearful if we are rgected because of it. If we truly believe in the equdity and
the dignity of each person and that each of usis made in the image of God, then we will treat each other
with sincerity and respect. Yes, we need to be senstive when we chdlenge other but keeping quiet
makes us guilty too. We need to redlise that no one person has it dl: we are part of each other, and
each person has a piece of the whole. If we fully beieve this in our communities, then we will lisen to
each other and take each other serioudy by being fully present to one another, not only when
someone's ideas seem good or maich our own, but even if she is different from us. We will not hide
behind “our culture or their culture’. “We need to glorify and praise God with our cultures’, Saint

Irenaus once said. This will only be proper when our cultures are compatible with the Gospel vaues.
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No one is cdled upon to renounce or rgect hisher culture if it is compatible with Ubuntu or Gospel
vaues, but if it is not, then a process of converson needs to begin. This converson is in accordance
with what John Paul 1l said, as quoted earlier in section 3.2: “a faith that does not affect a person’s
cultureis afaith not fully embraced, not entirdy thought out and not fully lived”.

If we believe that dl people have the same Spirit of God dwelling and working within them, then surdly it
Is strange that they should be are despised because of their status or their colour. We are called to
honour the divine in each person. We see the effects of multiculturalism in our own communities and in
our own societies % one nationdity imposing itsaf on others, some people thinking of themselves as
being “lessthan” and inferior, while others think themsdlves to be “higher-than” others and superior.
Some nationdities abandon their cultures and the beautiful vaues they embody, because they have learnt
that they are supposedly barbaric. This causes value confusion in the younger generation in particular.
Anything that is Western is “cool” and important. Anything that is African is bad and primitive. Thisis
because there is so much “emoationd, intelectud and informational ondaught on radio, in films,
televison, reading and advertisng” (ICC Module on Values and Culture 1996:3). No one is brave
enough to chalenge our media Yet, day by day we complain about the good vaues that have been
watered down and the bad vaues that are promoted. The adults remonstrate with the youth for being
unruly and for having lost direction. Our societies are being destroyed, and yet we keep quiet, adopting
a pretence of praying prayers and doing penance, while forgetting that there is neither prayer nor
penance that is passve. We let the powers, policies, structures and systems of this world shape our
cultures according to the way the world feds best. Such systems often violate the dignity of our people.
We dlow them to live an ungable, insecure life without identity, a sense of beonging and a feding of
dignity, because of the interference with their culture and vaues. We are then caled on as FICs to be
prophetic witnesses, restoring al aspects of that which has been damaged or culturdly changed, and
heding the dignity of each person and the unity of dl.

Prophets were convinced about what they were sent to do. However, we aso redlise that the prophetic
Witness requires a converson of those who are witnessing, before they can ask it from those to whom
they intend to witness. In a multiculturd community, one redlises that conflict exists or will exist because
of differing values. The members within a community cannot escagpe the process of converson in ther

lives Maone puts it thisway:



Spiritud converson must cal members to live the Gospel in aradicd way, o that there is true
love, forgiveness and reconciliaion. Such converson is counter culturd when there is
reconciliation and not revenge (1996:371).
Prophecy does not need to use words; it must be proclaimed by our very lives. & Francis of Assis is
known to have said: “Preach dways, a times use words’. He is the best example of thisin hisown life.
Welivein aworld that is divided by faction-fighting and genocide due to tribadism and racism. There are
wars in many countries because people are seeking revenge. People are dying in our dreets due to
xenophobia and intolerance. Divorces in the family dructures are the order of the day. People in

religious orders need to offer asign of hope that can inspire and chalenge the different cultures they live
among.

A number of church documents acknowledge the role, and urge that the prime duty of religiouslifeisto
give a prophetic stance regarding who they are and what they do. VCB80 says.

For its part, the consecrated life itsdlf is the bearer of Gospd vaues and, where it is authentically
lived, it can make an innovative contribution in meeting the chalenges of inculturation. As a sgn
of the primacy of God and his Kingdom, it can, through didogue, dicit a postive reaction in
people's consciences. If the consecrated life maintains its prophetic impact, it serves as a
Gogpd leaven within aculture, purifying and perfecting it.

Many people might find that we as religious are out of step in terms of the effect of multiculturdism
which isnow aredlity in the new democratic South Africa. We as prophets cannot alow oursdvesto be
complacent, seeing only the pogtive changes that our fledgling democracy has achieved, and ignoring
the problems that exist below the surface. Our media tells us daily of the racialy-motivated squabbles
and fights in our dtreets, schools, in our work place, and we know, through the example of our own

communities, how subtle these issues are.

3.5RELEVANCE AND CONTRIBUTION TO SOUTH AFRICA

3.5.1 THE CONTEXT IN WHICH THE FIC WORK

We know the redlity and the issues of our country and our world. We are aware of the context in which
we are cdled to serve. We redlise that the world has become small and people of different nationalities
and their cultures have made their way to South Africa from various countries and for diverse reasons.

Investment opportunities play a large part in the diversity of people who now come to South Africa
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Also because of the advancement of technology, many students a'so come here. Different ethnic groups
from theformer TBVC dates and “homelands’ flocked back to the cities and towns from which they
had been forcibly removed during the era of separate development. These people have made their way
to the towns, townships, dums and informal settlements of the cities seeking work and a better way of
life. This, the country may be seen to be multicultural from many different angles. Since 1962, the FIC
have been a multiculturd community. Their schools have dso been multiracid for more than a decade
now. So, for us, multiculturalism is no longer an option, but a pressing redity in this part of the world.

Many countries are gtriving to be democratic in their leadership and those which are dready democratic
are helping those which are not. In our communities, have we tried to live in a democratic way? Have
we empowered or chalenged our church and society to be democratic? We have lived and ill live in
rural, urban and semi-urban societies in which we share our lives. Have the redlities of our surroundings
touched us? If they have, what have we done? Whom have we served? What kind of change have we
settled for? Have we been content “first order” change which merely touches the surface and which we
could not reslly be bothered about because we it as being transent? Have we joined many other people
who have sttled for cosmetic change, for example, interms of inculturation The EA mentions some of
the superficid changes we make in the name of inculturation: * Some people take inculturation to mean:
singing loca hymns and beeting drums during Mass. The Synod wants us to rethink the whole of our
life” (EA Simplified Text 57). Chittister talks of such change when she maintains that:

Old minidries, old prayer forms, old community structures have al undergone cosmetic change
¥ a guitar here, a committee there, a bevy of new clothes here, a panorama of new works
there. But underneeth the flurry, little or nothing has really changed, except, of course, that
people who ceased to see rdigious life as effective before the changes now cannot recognize it
a dl (Chittister 1996:157).

None of these changes fulfils the “letter of the law”. We have accepted and practised-top down change
an atempt to comply with the law. Having looked at “firs-order change’ which could not bring about
the transformation required, we now turn our atention to “Second-order change’. Second-order
change is defined as “changing the way in which an organisation changes’ (ICC Planning module
1995:3). Thisinvolves a degper change that aims a finding a process to help on organisation to change
0 that its very lifestyle is transformed. We, too, as FIC, need to look at the different ways of

transforming oursalves so that we can be more effective both for ourselves and for the society around

ann



us. One question we might ask in order to measure our transformation is. have we been open to the
contemporary issues that affect our society? For example, when the government was formulating the,
did we take part in the process to make sure that racism was eradicated in our country? At what level
have we been active in promoting peace in our communities and in the country? As Franciscans, we are

expected to follow in the footsteps of S

Francis who grove for peace a dl times and did everything in his power to preserve unity. The world
will not reach its full potentia until we as the FIC play our role. Our “playing smal” does not save the
world, and yet our contribution as part of the whole, no matter how inggnificant, will make dl the

difference

352 THE CHALLENGE THAT FACESTHE FIC

The quedtion is. how effective have we been? Perhaps the most important questions to ask ourselves
are why in the post we opt to have we opted in the past to be multiculturd and multiracid? Have our
options borne the fruits that we wanted? What role did we play during the gpartheid time to bring about
peace, or did it dude us as if we did not exist? Furthermore, did we enjoy its privileges like the rest of
the white community? This, however, is now history and to the past. We now need to look to the
present and to the future. We know that we have become open to multiculturalism because, between
1993 and 1994, we as a community were chalenged either to live or die. In this context, the word “di€’
meant that we as a congregation would become satic and no longer seek to recruit young members.
We choseto live. At that stage, the choices before us were merdly to survive, to live minimaly or to live
fully. We chose to live our lives to the full. We now ook to the present, but, in doing o, we must dso
examine the past, examine what happened, what we can build upon, and what challenging. We need to
reflect upon the mistakes we made and the chances we have missed and attempt to ensure that we do

not repeat these mistakes of our past. A life not reflected upon is not worth living.

3.5.3 STARTING ANEW

We need to begin the pastord process anew. We must identify oursalves anew and andyse the Situation
again, but this time we should reflect together before we act. Everyone needs to be part of the process,
no matter how inggnificant the decison is, because ultimately dl will be affected by that decison. The
ICC Method puts forward ways of reaching a deeper change in our Church and communities. It
suggests that we need to acknowledge three kinds of authority: the authority of the individud, of the
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group(s) and of the designated |leadership (Notes on the Basis of Authority 1995:1). After this, we need
to make sure that we act in the best interests of the congregation. Each person has to be acknowledged
as having authority given to her by God, and therefore needs to be consulted a a certain levd. The
people with whom we interact need to redise that they are respected and are part of the bigger
decison. We to read the Sgns of the times from the perspective of dl people. Only then will we be able
to give the prophetic witness we are caled to give by our foundress Franziska Antonia Lampd, St
Francis of Assg, the Church, and the Gospels. We redlise that we can no longer live in a closed circuit,
when the world around us has moved from compartmentalising to interconnectedness, from segregation
to integration. We need to see each part as part of the whole. We must acknowledge that the world
will not be at peace as long as the poor are ill poor, the hungry are ill hungry and the women and
children are still abused and treated as second class-citizens; in other word, as long as thereisinequdity
in our world. No peacewill prevail until as the oppressed are free. Sobukwe is

known to have said: “World civilization will not be complete until Africa has made its full contribution”,
because it is part of the whole. The various systems found in our society need to share resources in

order to improve the quality of the lives of their people.

3.5.4 OUR PROPHETIC WITNESS

As FIC, we are prophets of our time. We heard the call from the Bible, the Church, the Franciscan
vison and the FIC charism, chalenging us to be relevant to our times. These aspects have offered us
guiddines so that we can play our prophetic dimension without fear of failure. We have seen the context
in which we are cdled to work, and have recognised that South African culture is interconnected with
the cultures of other countries though globdization. South African culture comprises different systems
that are dso connected. It is no longer fragmented nation of the nineteenth century, but is now made up
of sysems which dl affect one another. Therefore, if we want to be true prophets we need to go
beyond our communities and our country, acknowledging the interconnectedness of these systems. For
example, democracy is something which many people are seeking and longing to see in many parts of
the world. Some countries, for example, try to ignore democracy and they pay the price for this. As
Franciscans of the Immaculate Conception, we need to analyse the Situation of the world in which we
live, ask ourselves. are we being the prophets we are caled to be? Is the gap between the rich and
poor narrowing? Are women and children respected by our cultures? As Franciscans, do we see that

the environment is respected? I's peace our the focus in our communities and in the world around us or

ana



does the culture in which we live ignore the dignity and equdity of the people? If this has been the case,
what are we doing about such oppressive cultures? Do we redise that HIV/AIDS is a pandemic, and
that the high rate of unemployment, wars and violence, as well as the trade in women and children
across our boarders are dl part of our multiculturdism? These issues do not exidt in isolation. | have
mentioned only a few, but the ligt is endless. We need to address these issues as a community of
multicultural women. Until we do something, nothing will change. No matter how much we talk about
these issues, and no matter how much we repudiate them, they will continue to exis. If we want our

world to change, let us ensure that we foster positive, life giving values.

As prophets of this era, we are faced with dl these challenges of human society. We are unable to
ignore or escape them. Therefore, we need to do something about our cultures which perpetuate many
of these problems. We cannot afford to St back and be comfortable in our communities and hope that
we will be saved when the world around us crumbles in chaos and confusion. Our foundress analysed
and reflected on the situation of her time, and did something about it. Francis of Asss was the prophet
of his age, and the church cals on us to take our prophetic stand now. The Situation looks gloomy and
complex. It requires women of faith and courage. Heschd tells us that what we need for this kind of
prophetic life is “a skull of stone to remain calous to such blows’ (Hesche 1962:xvi), or ese we will
never succeed. We need to know that “Our God reigns’: we are not aone.

3.6 CONCLUSION

The vison from the Bible and the church, from our Rules and are there as guides. They might not be
clear about how to go about reaching our gods: our function is to study them and reflect upon what they
mean for our times. The vison set by these Structures is not meant to encompass every detall, but it is
for us as FICs to acquaint oursalves with them and find the best way to express them in our times.
These visions are broad, and meant for long-term goals. We need to search for processes that will assst
us in reaching them. The Vatican Council |1 documents again and again point to necessity for didoguein
the case of problems but do not suggest a process for facilitating such a didogue. The Catholic South
African Pastord Plan suggests the Socid Analysis/Pastoral Cycle as one of the processes to be used.
This provides an umbrella for many other processes. The ICC (1995) suggests the Corporate
Reflection Process. There are many others that we could use as we carry on trying to find out we are

cdled to do. No one method is better than the other or sufficient on its own.
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CHAPTER FOUR

FORMATION

4. INTRODUCTION

In Chapter One, | indicated how | had inserted mysdf into the research for this dissertation. Then, in
Chapter Two, | andysed the context, history and structures that have influenced the life of the FIC. In
Chapter Three, | tried to reflect the ways in which theology can shed light on this study of
multiculturaism, namely by means of the Scriptures, Catholic Church teaching, the Franciscan tradition
and the FIC's condtitutions. These have shown us that dignity, unity, and prophetic witness are essentia
when congdering a multicultura community. We now turn to the formation of local communities. How

do we initiate people who join such a community? Whet is the ultimate role of the community?

4.1 FORMING MULTICULTURAL LOCAL COMMUNITIES

In the above chapters, we have looked at the nature of community life. We might just have to remind
oursalves by looking at other definitions that help to further a degper understanding of community living.
Gottemod ler (1999:140) emphasizes that community living involves
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... two or more people in a sgnificant, sable, mutudly growthful reaionship” does not include
busy professonds who only cohabit for the sake of convenience and economic efficiency. It
does not include “boarding houses’ where anonymity and independence are the chief vaues.
Instead, we are talking about good-faith efforts to live aprincipa vaue of rdigiouslife. With few
exceptionsit will include a common residence.

Although communities are not smply comprised of norms and dructures, these could be hepful if they
are used well in order to enhance community living. Structures that are merely to serve their own ends
and to fulfil the law can hinder growth in the community. We now examine the structures which exigt in
the FIC community.

4.1.1 ALREADY EXISTING STRUCTURESIN THE FIC COMMUNITY

Before the FICs tak of forming multicultura loca communities, they need to know what aready exids,
what happened in the past and what is happening at present in this regard, and how these structures
have been used. The South African FIC Region has sx communities. The largest community has eight
members and the amdlest only one. There are three nationdities: namely, Austrians, South Africans and
South Tyrolians. South Africans come from five ethnic groups. The communities are composed of
different cultures, but some are homogenous. In the homogeneous groups, they communicate in their
own languages among themsalves. The main language thet is used in these communities is English. On
account of this, the FIC would prefer to accept candidates who have passed English a matriculation
level, because prayers, meetings, and the education of young people are dl conducted in English. These

communities are found in rurd, semi-rural and urban aress.

The Congregation regularly holds getherings a different levels, one a an internationd and the other at
provincid or regiond level. Canon Law (63181&2) describes some of the ams of such gatherings.
Firdt, they need to be composed in such away that they represent the whole ingtitute and become a true
ggn of itsunity inimplementing a true sgn of unity and charity measures. Second, they need to guard the
Congregation’s charism and promote renewd that isin kegping with it.
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4.1.1.1 General Chapter

The FIC congregation holds a General Chapter every six years to discuss matters of the inditute. It is
in this chapter that the multiculturaism of the FIC is redised, as dl provinces and regions are
represented. Sisters from Albania, Austria, Brazil, France, the Ivory Coast, Montenegro, Sovenia and
South Africa come together. In this chapter, a problem that is often encountered relates to language.
Mog of the time spent at this gathering is used interpreting from one language to another, and yet
everyone wants to participate fully in the discussons, and everyone wants to be part of and to own the
decisonsthat are taken. Canon Law (63183) encourages al members to fredy submit their wishes and
suggestions to the generd chapter, but language often hinders and limits such opportunities. Canon Law
(63381) further tates that:

Participatory and consultative bodies are faithfully to carry out the task entrusted to them. In
their own way they are to express the care and participation of al the members of the good for
the whole indtitute or community.
If the FIC takes multiculturdism serioudy, no one need fed excluded. Each person present needs to
take the decisons of such gatherings serioudy in order to implement them. Language is one of the
chalenges the FIC faces because in these groups most of the important matters pertaining to the life of

the congregation are discussed.

4.1.1.2 Regional Chapter

“The ordinary Provincia/Regiond Chapter is caled by the Provincid Superior every three years’ (FIC
Condgtitution no.256). At these Regional Chapters, the FICs ded with sgnificant matters, look at
themselves closdy, evaluate their ministries and plan their future. It is a this time that the Ssters make a
Vison Statement. They then dect the leadership for the next three years. The leadership is responsible
for ensuring that this Vison Statement is implemented. At the last Regiond Chapter of the FIC, part of
their Vison Statement read: “Led by the Spirit we drive together to build a family, sharing the combined
charism of & Francis of Asss and Mother Franziska ...” (extract from FIC Vision Statement of 2000-
2004). ThisVison Statement isin line with the vison of the Ecclesia in Africa The EA (Smplified Text
63) statement says.

Church-as-family is aout loving and trusting relationships between dl members of the Church.
This cannot be redised in large parishes. It can only hgppen in communities where people realy
know each other. Living Christian communities are the building stones of a Church-as- family.
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This statement of the Synod says clearly that small communities are idedl for people getting to know one
another. FIC communities are part of the larger church, and they are exhorted to take the idea of smal
communities serioudy. The FIC Congitution (no.207c) acknowledges the need for loca customs,
norms and culture, by stating that the am of this Chapter is “to adapt the regulations of the Congtitutions
to loca customs and compile Provincid/Regiond Statutes ™.

4.1.1.3 Regional Assembly

Since the number of FICs in South Africais amdl, they have decided to meset at least twice a year to
discuss matters that affect them. They cal this meeting a generd assembly. It isin this assembly thet they
prepare for the chapters aready mentioned above. The vison statement quoted earlier came from such
mestings, after many workshops in preparation for the Chapter. The Ssters had mesetings where they
reflected upon how they related to each other. They had open discussons, where each had an
opportunity to express hersdf with regard to how she fdt they were living their community life in
diversty. These discussons were influenced by what was happening in our country. And & that time,
the main focus of our nation was on the Truth and Reconcilistion Commisson. In 1999, the ssters held
areconciliation ritua amongst themsalves. Another issue that came up was that the sgters redlised that
they did not realy know one another or one another’s cultures. The resolution, after many discussions,
was that they go back to their areas and meet regularly in order to share more about their cultures. (This
dividing of the region into areas was done because distances were often a problem). It was thought that
these mesetings would be a means of bringing the Ssters closer to one another, but nothing came of them

as they were never followed up.

The sgerstaked of sharing their culturesin their smal communities but they did not implement thisidea
One may ask: If they wanted to share their cultures why was it not a priority? They seem to have faled
to redise tha their misunderstandings of each other came about because they did not understand one
another’s values. They did not have a gragp of the particular values that were important to each
nationdity and ethnic group, tending instead to draw conclusions and sweeping statements about one
another’s cultures and vaues. They did not know how each group expressed their values. Instead, each
community seemed to believe that theirs was the best way, forgetting that every group has it own
ubuntu/botho vaues. They fdl into the trgp of atributing this ubuntu phenomenon only to Africans,



forgetting that these values are Chrigtian vaues too. They have forgotten that ubuntu vaues and the

example of Chrigt are there to remind us that we are human beings and belong to the same Father.

4.1.1.4 Constitution

Besdes the above dtructures, the ssters have a Constitution that expect them to be united and to be
sgers to each other. The conditutions exhort them in many paragraphs, but | will extract only afew to
illustrate the point | wish to make:

A religious congregation is an expresson of the mysticad Body of Chrid. It is composed of many
members with various gifts and experiences of growth in the unity of the Spirit through love. ...
the Rdigious Community, united as a true family in the name of the Lord, rgoices in his
presence (FIC Congtitution no.48).

This statement emphasises that the Sisters are to see themsalves as part of one body ¥ that of Chrigt,
and that therefore they need to be dependent on one another, using their gifts to serve the community
and to be united. In another article it says.

Unity among the ssters manifests the coming of Christ and it is a source of great gpogolic
power. Our cal to the Consecrated life, our common profession and rule, and our common way
of life unites us as a Community. We live not only for ourselves but are orientated to serve dl
people (FIC Congtitution no.49).

We observe in the above quote quotation that unity among the sisters becomes the direct demonstration
of the coming of Chrigt, which in turn gives those who recognise this unity among the sisters hope in the
risen Lord. Ladly, (no.54) dsates. “As members of one Community we share, according to our

Condtitution, the same rights and duties. We are Ssters to one another and are dso called that way”.

4.1.1.5The Third Order Rule, as a document, serves to reinforce the structures by admonishing the
members of the Franciscan family to be united as ssters. St Francis cdled dl his followers brothers and

sgters. He wanted dl of them to see themselves as such because they shared one Father:

Because God loves us, the brothers and ssters should love each other, for the Lord says, “This
is my commandment, that you love one another as | have loved you™ (In.15:12). Let them
manifest their love in deeds (cf. Jn. 8:18). Also whenever they meet each other, they should
show that they are members of the same family. Let them make known their needs to one
another ... (Third Order Regular Rule23).



4.1.1.6 Celebrationsand liturgies

Cedebrations, liturgies, rituads and symbols could be ways of expressng some of the cultura vaues.
Rituas cannot be taken for granted in a multicultural community, because they express in-depth what
words fail to express. Symbols are dso part of the rituas and should not be under-vaued. We need to
share these together and use them to enrich each other in our spiritud life.

In sharing some of our culture' s vaues, rituds and symbols, we will not only be able to gppreciate one
another’s cultures and enrich each other, but we will dso chdlenge one another by darifying and
questioning those rituas that are not compatible with the Gospel and our way of life. We will not be
frightened to do this, because we are sgters in community, and each person wants the best for the
whole. Statements that are improper will be discarded. One sster said at a professon ceremony of
another sster who was dancing during the celebration, “Thet is primitive; they will never be one with
us’. Ingtead of taking an opportunity to learn about the culture of the loca people she dismissed it with
these words, even though she had been living for many years in the country. This type of attitude needs
to be overcome.

On the other hand, practices that bring fear, suspicion and excluson in the name of culture and
inculturation cannot be accepted by any group. Everyone will need to be included, as ubuntu/botho
values and Gogpd vaues go hand in hand and are not meant solely for the Africans. All groups will want
to be part of what is happening, snce we are one family. When such issues about culture are discussed,
genuine fears and suspicions should be eradicated. People will be happy to be themsalves, and there will
be trust in the community.

4.1.2 COMMUNITY LIFE
Community life is an essentid and integrd dement of consecrated life. The document on Religious and
Secular Indtitutes (SCRSI8) tells us that:

Community life, which is one of the marks of a religious inditute (can.607, par.2), is proper to
each religious family. It gathers dl the members together in Christ and should be so defined that
it becomes a source of mutud ad to dl, while helping to fulfil the religious vocation of each
(can.602). It should offer an example of reconciliation in Chrigt, and of the communion that is
rooted and founded in his love (SCRSI30).



Gottemodler maintains that: “ Community living is not an accidenta dimension of the way of life we have
chosen, but a determinant of the way in which we redise every other dimension” (1999:141). It isin
community life that each person becomes what she was meant to be. Her persondity is groomed and
developed in the community. One redlises her talents as she interacts with her ssters. Her full potentid is
reveded the help of other members of the community:

In community life, the power of the Holy Spirit at work in one individua passes a the same time
to al. Here not only does each enjoy his own gift, but makesit aobound by sharing it with others;
and each one enjoys the fruits of the other’ s gift asif they were his own (VC42).

A sder professes the evangelica counsds and lives the vows of poverty, chagtity and obedience in the
community with the help of other members. Her cultural values will aso be lived fully in the community
that will be enriched by the cultura vaues of each of its members It is the community that will chalenge
any culturd vaues tha are not compatible with those found in the Gospdl, and require that those vaues
be purified. In communities, the mystery of communion with Chrigt islived out, o asto achieve:

“... apeople made one with the unity of the Father, the Son, and the Holy Spirit”. The fraternd
life seeks to reflect the depth and richness of this mystery, taking shape as a human community
in which the Trinity dwdls, in order to extend in higory the gifts of communion proper to the
three divine Persons (VCA41).

Community is a group of people who, because of their common cdl, feds a home. Theword “sster” is
not used as atitle, but implies such as that which exigts in one family of sgers. “We are sgters to one
another and are aso called that way” (FIC condtitutions:54). The dement of community is essentid to
rdigiouslife Thisis portrayed by Jesus himsdf who gathered a group of people around him and lived a
community life with them. He shared his love, his idess, his fath and beliefs with them. Thus, he caled
his followers brothers because God was the Father of them al. After his resurrection, Christ said to
Mary of Magdaa

Do not cling to me, because | have not yet ascended to the Father. But go and find the brothers,
and tdl them: | am ascending to my Father and your father to my God and your God (John
20:17).

Whenever Francis of Assis talked abut his followers, he aso caled them brothers. Although they lived
an itinerant life, they 4ill managed to live as a community. In the Third Order Rule, the following is
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written in reation to community life “Let them manifest ther love in deeds’ (cf. Jn. 8:18); and,
“whenever they meet each other, they should show that they are members of the same family” (Rule:23)

41.3UNITY IN DIVERSITY

Diverdty in a community can be brought about by various factors such as people's persondities,
backgrounds, professons, and aso by means of a variety of cultures and nationdities. Unity in diversty
is one important eement of multiculturd living in acommunity. This concegpt should not be confused with
uniformity, through. Ortiz makes this distinction clear when he maintains that:

The Chrigtian body is not to be uniform. It is to be united in its desire to accomplish a common
task and in its bond of love. We are not to conform to each other’s image but to the image of
Chrigt, and in so doing we may discover how very different this process makes us from one
another. Chrig’s mind in the believer renders that man to truly be the individua he was created
to be, with thoughts, initiatives, and drives originating from the inspiration of the Holy Spirit %
not from the conformity of the group (Ortiz 1991:19).

VC4 says “Communion in the Church is not uniformity, but a gift of the Spirit who is present in the
vaiety of chariams and dates of lifé’. Thisis aso true among the different members of one community.
VC80 continues to say that consecrated people are able to practise mutual acceptance in their diversity,
but till bear witness to unity:

Communities of Religious Ingtitutes and of Societies of Apogtolic Life can, in fact, offer concrete
and effective culturd proposals when they bear witness to the evangelica manner of practisng
mutua acceptance in diverdty and of authority, and when they give an example of sharing
materia and spiritud goods, of being truly internationa, of co-operating with other Inditutes,
and of ligtening to men and women of our time (VC80).

In my experience, | have found thet it is hard for many of the sisters to accept that we are from different
backgrounds and have different cultures. We tend to believe that only one way of life, one way of doing
things and one way of thinking is correct. For example, the indigenous ssters who have lived a
consecrated life for many yearsfind it hard to tolerate the actions and thinking of those who have lived in
the rural aress, because the Sgters fed that they are now “devated” to a Western style of living that is
consdered to be higher. At times, black sSsters even become ashamed of their own relatives with their
sample faith and behaviour. They can even make jokes about their own people concerning the way they
talk or act. Referring to these kinds of jokes, Arbuckle maintains that:
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.. use of ethnic jokes illudtrates their lack of sengtivity. Ethnic jokes are common in most
societies, but examination shows that the object of such jokesisto “put down” [others]. Ethnic
jokes are unjust and can be mogt painful ... (1995:334).

The indigenous sgters expect dl thar rdatives to act in the way tha they themselves act. The black
gders fed uneasy with their own customs and beliefs, making fun of their own people for the way in
which they do things. Should someone act in the usua African way, but in a manner which is not
accepted in Western culture, those present will whisper to each other and say: “Ba tla re tsegisa ka
makgowa (Sotho)/ Bazosihlekisa ngabelungu (Zulu)”. (They will embarass us in front of the
whites). These are familiar phrases among Black South Africans. There is a danger that the indigenous
ggters could lose their beautiful values of smplicity and spontaneity, on account of not being proud of
thelr own culture, resulting in them compromising such vaues. It has dso been noted that blacks have
become 0 inured to their own suffering, tha the suffering of their own black members is accepted as
being normal. They therefore expect to see the poor and suffering in their streets. However, when a
black person sees awhite beggar, he/she fed's sorry for her/him and wishes to do everything to help this
white person. On the other hand, the Westerners in the communities make fun of what the indigenous
sgters do, or they romanticise the indigenous ssters actions as “smple and innocent”, feding that they
who gill have alot to learn from the Western style of living. Pertaining to this attitude, we have aready
cited Malone (1996:368) in section 2.4.2.3 how the mgority group refer to a minority group from
developing nations as “cute’ and “innocent”, with “so much to learn™.

In our communities, | have observed how difficult it is for white sisters to be dependent on the black
sgersfor their needs, and to submit to their authority when required to do so. This could be one of the
reasons why some whites find it hard to hand over leadership. We have experienced this difficulty
throughout the politica arena in South Africa. This mentaity does not build a community. Each person
needs to be dependent on the others in a community. If this mind-set continues, a sdfish individuaism
will preval insead of a community spirit. On this issue of interdependence the Catholic Bishop's
Conference of the Philippinesin its Pastoral Plan reminds us that: “In the Church, nobody is so poor as
to have nothing to give, and nobody is o rich as to have nothing to receive’ (in Prior 1997:79). Prior
goes on to say that such a spirit of “sharing and mutud interaction of the different members dso
characterises the Church. It is through this sharing and interaction that everybody’s need is supplied”



(:79). Thisisin accordance with what &t Francis of Asss said: “. Let them make known their needs to
one another” (Third Order Rule:23). We dl need one another in a spirit of humility and love.

On our streets, we have seen how white people who live on the Streets as beggars have been treated by
some of the whites. They are looked upon with scorn, disgust and often shunned. This is the legacy our
society has inherited. No poor whites were meant to be seen on the streets. This is because riches
obvioudy denote a higher status, and being poor meant that one would not work or that one was too
lazy to be educated. We have seen how white people living with disabilities % the hobos, the tramps
and the young girls who fell pregnant out of wedlock, have been indtitutiondised. The black communities
have concluded that these acts were embarrassing for the whitesin their communities and therefore they
(the whites) wished to hide these people away. Smilarly, in the convents, we have seen sgers from
overseas who became mentdly ill or old being sent back to the Motherhouse secretly, without the
indigenous sigters knowing the reason. Only after along time did one then hear why this or that Sster
went back to the Motherhouse. Y, in African culture it is not a common phenomenon that a person is
hidden away because of her sickness, age or “defect”. Umuntu umuntu no maiter what. Unfortunately,
this concept is now dowly cresping into the African culture as well. This kinds of behaviour and these
atitudes do not acknowledge the other person as an equa with dignity, but rather involve seeing him or
her as someone who isinferior. On the other hand, someone in authority who is deliberately hiding facts
from certain members of her community might very well be seen to be the one who is “poor” in spirit.
However, such behaviour might imply that “1 have it dl correct, and | am better”. Kalilombe discusses

what missionaries have dways thought of the people they came to evangdize:

We know what is good for them, and we know best how to go about it. We assume, too, that,
by and large, the beneficiaries will want to welcome our initigtive, or a least that they will not
put insuperable obstacles to the fulfillment of our objective, as we see it, even when they
themselves may view our enterprise in adifferent light (1989:185).

In the above paragraph we have seen that this kind of mentaity may not only be found in one group but
indl groups. We do not need this kind of mentdity in our communities, whether manifested by Africans,
Coloureds, Indians or Whites. All are to be treated with respect. VC31 reminds us that: “diversity is
aso the work of the Spirit”, while Ortiz (1991:17) tells us that: “We must remember, at the same time,
the ability of the Holy Spirit to accomplish the task of unity in diversty”. Therefore we are not to be
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afrad of differences among us. our task is rather to be open vessels or instruments in the hands of God,

who wants to use us to bring this unity to a diverse world.

When looking a the above examples of how communities should be, those living consecrated life in
communities need to pioneer these vaues among themsdves. They need to be an open community.

Ortiz gives us a definition of an open church, which gpplies to our communitiesin thisingance:

Open Church aso means that the church not only says welcome to other ethnic groups; it
encourages multi-ethnicity and makes necessary changes in the congregation to provide an open
opportunity to express their culturd dynamic in al aspects of the church (1991.9).

If thisis vishble to dl members, and if everyone feds a home, others will see the unity and love that
governsthe life of such acommunity, and will be able to say: “Look how they love one another”.

4.1.4 CULTURE AND LANGUAGES OF THE MINORITY CULTURES

Another aspect of community that needs to be taken into consderation is that the language of the
minority should be consdered., Their perspective needs to be taken serioudy, but this will mean that the
minority is required to be assertive and open to the community. In Chapter One, section 1.3.1.4, this
issue of language has been mentioned. The emphasis here is on community building. McGinn cdls this
kind of sharing “reciprocity”, and argues that:

It demands that those who have lived in the host country dl ther lives and have been in the

religious community for many years must begin to listen to the new ones and look at the goas

and misson of the congregation from their perspective. It requires a change of dttitude. In a
non-judgmental manner, one can begin to act as an ethnographer and discover new redities and

appreciate the vibrant faith and the beauty in gpproaches to the sacred which have not been part

of one'sown history (1996:384).

Further on, McGinn points out thet:

The mdting pot paradigm has stressed a subtractive aspect: “Acquire English and lose your
native language! Asamilate into US society and forget your own culture it's a deficit.”
Ethnographers and multiculturaists, on the other hand, spesk of English-plus and acculturation
to the host culture. “ Appreciate your own language and learn English too. Take on the good US
cultura vaues, but don't lose your own culturein the process’ (McGinn 1996:374).
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McGinn uses the example of people in the United States of America but we know that this attitude has
been practised by other dominant cultures over ethnic minority groups. A subservient attitude on the
part of the minority culture which causes them to abandon their culture and language does not build a
community, as it is often done out of blind conformity. Some members of ethnic minorities are
comfortable spesking of themsdves as belonging to a biculturd and bilingud culture. This is to thar
advantage, but it does not build community, because the people of dominant cultures tend to take the
essy way out by not making an effort to learn the locd language. Y e, each individua in a multicultura
community must make every effort to learn the language of the culture where he or she lives FIC
Conditution says “The Sders in a Misson Territory should adapt themsdves to the culture of the
people to whom they minister and become one with the loca Church” (no.148).

4.1.5 COMMUNICATION AND DIALOGUE

For didogue to be effective, it is essentid that communities are smal enough to enable members to
know each other. EA effectively points out that: “The Church as a Family cannot reach al her
possihilities as a Church unless she is divided into communities smdl enough to foser cdose human
relationships’ (EA Smplified Text 88). This example from the EA isfitting for any community, especidly
if this community has to go through a process of reflecting upon how best its members can live together.
This kind of community may use the Pastord Cycle/Socid Analysis process to achieve this god. In our
dtuation as FIC, we are fortunate, because our communities are dready smal, so didogue and
communication should be easy. Trust, openness, love and acceptance need to be part of this
community, so that each person knows that she is accepted and understood.

These vaues need to be lived by each member, without a fear of being misunderstood or without
anyone feding superior or inferior in relaion to the others. The community members need to guard
againg compromising for the sake of peace at dl costs and instead challenge one another if there is a
need to do 0. If there are values that are lived by any other member from another culture that are not
clear, communication and diadogue need to be open, s0 that these vaues are fully understood.
Concerning these issues rdaing to community life, VC maintains thet:
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The Church entrusts to communities of consecrated life the particular task of spreading the
Spiritudity of communion, firgt of dl in ther internd life and then in the ecclesa community, and
even beyond its boundaries, by opening or continuing a didogue in charity, especidly where
today’ sworld is torn apart by ethnic hatred or senseless violence. Placed as they are within the
world's different societies % societies frequently marked by conflicting passions and interests,
seeking unity but uncertain about the ways to attain it % communities of consecrated life, where
persons of different ages, languages and cultures meet as brothers and ssters, are signs that
didogue is dways possble and that communion can bring differences into harmony (VC51).

This process of didogue will require of each member commitment, openness, determination and a
willingness to go through the journey of converson, a willingness to be chalenged and a willingness to
dlow the Holy Spirit to change their hearts, minds and attitudes. Gottemodler (1999:143) maintains
that: “community is nourished by didogue, prayer, ritud and cdebrations’.

Conflict in a community is inevitable, epecidly where people come from diverse cultures and
backgrounds. Dialogue and communication can diminish some of the unnecessary conflict. Conflict is
not something to be avoided a dl cost as we have sad in the last chapter. It is something that
communities must expect and know how to deal with. When people are serious about their growth and
the values they hold, and when they want to be transformed, they will often clash, but this will eventualy
bring them closer to each other. It is aso to be remembered that some cultures do not want conflict. If it
happens, they run away from the issues that cause it. We know what happens. when conflict is not faced
squarely, it becomes worse. Perhgps the FIC communities maybe need to learn skills in order to dedl
with corflict.

4.1.6 SHARING AND CARING FOR ONE ANOTHER

Some other aspects of community life involve the sharing of resources, and the building up and
strengthening of unity. It is essentia for people to support and encourage each other in good times and
in bad, just as families do. Gottemodler (1999:140) maintains that: “In essence, community members
say to one ancther, ‘1 will be there for you, you can count on me,” whatever the circumstance or need”.
When Antonia Lampel composed the “Magna Charta’ of the Congregation and presented it to Bishop
Roman Sebadtian Zangerle (Petz 1993:16) for gpprova a the beginning of the indtitute, she did so with
the consent of the other four women who had dready been living together as Secular Franciscans for

some years. Thefirst reason she gave for this endeavour was.
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It has been proven by experience that concerted efforts produce greater results, especially when
they are united in God, in whose service they are dedicated for the good of mankind(sic) %
with the sacrifice of one€'s will, with the renunciation of earthly interests and of worldly affairs
and relaionships which so often hinder or destroy the noblest of undertakings. Therefore, in
every age, rdigious communities with a common god have achieved gredt, even astonishing
results, for example, in the care of the sick, and in education. Worldly power has never denied
these accomplishments their deserved recognition, while to this very day, the education of girls
in many cities is entrusted with great success to Uraulines, the Benediictines, or the Inditute of
English Mesdames, etc. (Petz 1993:19).

The other reasons Franziska Antonia Lampd gives for the need to live a community life also dress this

unity. Petz writes:

The more difficult the professon, the more necessary is unity; ... The consderable physica
hardship, the intdlectud drain, the many cares and annoyances involved make it especidly
desrable for the teachers to stand together in a bond of ssterly love made sacred and firm in
religion, so that they may mutudly support one another, strengthen and comfort one another,
and can expect loving care in the event of infirmity or old age. Truly, many young women (as
example shows) have given up the teaching profession, for which they had alove and capacity,
because of remaining aone, they had little hope of a bearable future (Petz 1993:17).

Franziska Antonia Lampd redised that community life is necessary. In the end, Franziska Antonia
Lampd the foundress, left the congregation in order to preserve unity, when she felt that she might be
the one contributing to the two camps that existed. Community living is essentid for consecrated life.

4.1.7 LIVING CONSECRATED LIFE TO THE FULL

It could happen that we have been working hard at efficiency and neglecting the aspect of relationships
with one another. Perhgps it is time for us to take our living together serioudy, so that we may know
each other more deeply and appreciate one another more fully. Through didogue and communication
we need to search together for the ways and means of how best to become one family, as our vison
gatement which we have formulated together suggests. Then the evangdicd counsels will have an effect
on the people among whom we live. The vow of poverty will indeed be a vow of justice, our vow of
obedience will truly be a vow of freedom and the vow of chagtity will be a vow of true love that
excludes no one. Maoney (1996) argues that, through our vows we will spegk for God. The vows will
st usfree. Regarding the vow of poverty, he says.

Be free to go wherever in the world the needs of the poor call you, rather than to hold on tightly
to the security of your own home or a job you like. Be free to share materid possessons with
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the poor rather than to store them up for your own comfort. Be free to stand with the poor in
their struggle for justice, rather than to stand with the “powers that be’ who often insulate
themsdlves from the problems of the poor. Be free to spesk the truth in the face of the socid
problems of our times, rather than to be concerned about your own image or tranquillity
(Maloney 1996:435).

Concerning the vow of chastity and community, Maoney saysthat it dlows usto:

Be free to live together in community as friends who love one ancther, rather than to isolate
those who are different because of nationdity, class, sex, or other factorsthat create prejudices.
Be free to goend time in prayer, rather than to fed you must dways be “doing something’
(Maoney 1996:435).

Mdoney emphasises that the vow of obedience enables usto:

Be free to discern the will of God with others, to listen well, rather than to dominate or clam a
persona monopoly on knowing God's will. Be free to renounce immediate gratification for the
sake of more important godls, rather than to seek solely what pleases you in the here and now
(Maoney 1996:435).

He argues that if we genuindly true to our vow, then these will represent “a prophetic word in the
world” (Maloney 1996:435).

We redlise that the resolutions made in the Chapters of the congregation that we have discussed have
not always been implemented. Perhaps one could suggest could be that these resolutions be reviewed

on aregular basis.

To build acommunity, the FIC will need to set clear norms for al members concerning their community
living, S0 that the Ssters can encourage each other to renew their commitment. If the norms are not
made clear from the outset, then there will be confusion and conflict will inevitably result. Other vaues
will dso fal gpart. Sigters will not be accountable to one another, and expectations may not be met.
Norms need not berigid, but if they need to be changed, al members must be involved in the process.

4.1.8 LEADERSHIPIN A MULTICULTURAL COMMUNITY
The mogt important dimenson of any congregation in the multicultural community context is its
leadership. The role played by the leadership is crucid, because leaders will have to ensure that al the

dructures, norms, visons, discussons and resolutions taken are redised. The leadership needs to
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acertain that dl members are aware of the decisons arived a by the community as a whole.
Therefore, information needs to be disseminated. The leadership needs to be open to new
developments concerning inculturation, as wel as the changes that occur in the society and at the
politica level relation to culture. This leadership will have to motivate, encourage and chdlenge the
community to honour dl the decisons. When the community chooses its the leaders, it needs to choose
people who will be honest about their struggles concerning their own cultural values and those of others.
The leadership must be representative of dl the different cultures. Affirmative action need not apply to a
religious community but people need to be given chances to make mistakes as this is a community thet
needs to show tolerance and acceptance of each other’s gifts. No one is perfect. No group and no
individud is indigpensable in a congregation. What is a gseke in this multiculturad congregation is
transformation as opposed to mere change. Therefore, adminisirators are needed, athough not
necessaily at leadership level. People at leadership level are people who have avison and are able to
“dream dreams’. They are those who seek to facilitate “internd change’, as Krog cdlsit. Krog (2003)
maintains that: “Change and transformation are not the same thing”. She gives an example from the
South African context, and details the Stuation in the following way:

You may gppoint a new manager, or get a new name for your firm or your country, without
changing direction, without changing ‘the firmament’. Things have been changed but not
trandformed. Transformation means that the same unit undergoes an interna change. Replacing
white people with black people is therefore not transformation in itself. If the newly gppointed
black people bring another vison with them, or white people aready employed by the firm
develop a new vison or atitude because of the name change, then trandformation is taking
place. If the black people replace white people but the same structures, systems, visons and
attitudes are retained, you merely have change.

Thiskind of change is one which Maone cdls corporate conversion:

Corporate conversion requires changes within the organizationd structures of the congregation
90 that the sense of mutudity and equdity will exist both in word and in the lived praxis
(1996:371).
We have dready discussed smilar change in relation to the ICC who talked of “First order change’
which may be akin to what Krog cals “change’, and “Second order change’ which is smilar to what
Krog cdls “trandformation”. Chittister (1995:157) cdls this superficid change “cosmetic change’. In a
multicultural community, it is essentid to ensure that transformation heppens at dl leves and in dl
agpects of the community, or ese the community will settle for superficid change and no red



transformation will actualy have taken place. Krog cites Prof. Guy Smith, who runs an NGO that assists

busnessssin thar efforts to transform as.

Black people are gppointed in postions, and then everybody assumes that the firm has been
transformed. See! We have a black face here, and two white women. These new gppointees
often find themsalves caught up in the existing structures and ways of thinking, which causes
them to behave not very differently to the whites. That's why you often hear black people saying
that those at the top have sold out. In order to dedl with the lack of transformation, the newly
gppointed blacks often say that they have no power: the whites who appointed them took away
power of these postions, or the previous incumbents somehow took the power with them
(Krog 2003:127).

Prof. Guy Smith develops thisissue of change and transformation by giving us another perspective of the

whites in this Stuation. He says

The whites, on the other hand, see that they are being replaced by blacks. They do not have the
same convenient access as before, because they do not have the connections with the black
officias that they used to have with the white ones. For them, everything has therefore changed.
But they dso confuse change with transformation. They are convinced that because everything
has changed, it has also been transformed % and look what a big mess it is. Blacks are
incompetent, they say. They have dl the power, but they can’'t get anything done with it (Krog
2003:127).

The two scenarios detailed above are common when leadership is handed over from whites to blacks

even in the religious communities. Y &t this should not be the case, because the leadership in religious life
Isthat of service, not of power and “outdoing” one another. However, we have seen that when the time
comes to hand over leadership in a multicultura community it becomes a struggle as to “Who will
manage such a complex task now that the indigenous people are to take over?” When the white ssters
were in charge, it was not seen as a complex task. Unfortunately, this atitude of not trusting blacks is
often found in both blacks and whites. The saying that is commonly used by blacks when they redise
that other blacks prefer white domination to black domination becomes gpplicable here: “Setlhare sa
mosotho ke lekgowa” (A solution for ablack person is awhite person). Blacks do not trust their own
people. They would rather suffer under white oppresson than accept black leadership. After the
democrétic dections here in South Africa, we often heard people say: “It was better when we were
under the white government. Even when we were oppressed, we had jobs, and had money. Even
though it was insufficient, it was better than nothing”. This kind of statement shows that people would
prefer to settle for what is not life- giving than to be governed by their own. We see that history repesats
itsdlf. We know of a Smilar Stugtion in the Bible, when the children of Isradl met with difficulties, they
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sad they preferred to be in davery in Egypt than to face the chdlenges: “Why did we not die a
Yahweh's hand in the land of Egypt, when we were able to St down to pans of meat and could eat
bread to our heart’s content. As it is, you have brought us to the wilderness to darve this whole
company to death” (Exodus 16:3). Again: “Why did you bring us out of Egypt? Wasiit so that | should
die of thirgt, my children too, and my cattle’ (Exodus 17:3). It can dso hgppen that when indigenous
people take over leadership, they do not have the necessary qudities. If this happens it is a pity,
because they should have been prepared long ago. When blacks take over leadership, they do not

become oppressors. Maone gives us an example of such agtuation:

Sometimes the dominant culture is replaced by another group’s culture with the result that the
oppressed become the oppressor. When that happens, a congregation-- using power in a way
that creates scarcity, and margindization plays the game of musicd chars Whether the
oppression is conscious or not, those with power margindize others and continue the injustice
(1996:366).

It isthe role of the leadership to ensure that they facilitate change in their members so that together they
evauate the dructures and systems that exist in a congregation. Together they need to change the
dructures that are not life-giving or which do not further the change that is needed, especidly that
pertaining to the cultural dimension of the congregation. The leaders need to complement each other by
virtue of their experience, tdents, qudities and cagpabilities. Ensuring this complementarity is the role of
the whole community, because it is the members who have the influence in the dection of ther
leadership.

4.1.9 INTERPERSONAL DIALOGUE WITH OTHER RELIGIOUS CONGREGATIONS
Learning from others who are griving for unity in a multicultural context is dways would be helpful. We
are not to expect that they are perfect or ahead of us, but together we are on the same journey. We can

influence and help one ancther.

42 INITIAL FORMATION TOWARDSMULTICULTURAL LIVING

It is during the period of initid formetion in religious life that Gospd vaues are reinforced. The

congregationd vaues and the spirit of the founder (charism) are imparted to the new members by the
older members of the congregation. In this period, it is essentid that the dements of multiculturdism are



conveyed to the new members so thet they learn from the outset that they are cdled to give witness to

the world.

At this tage, it is of great importance that the new member is asssted to delve deeper into her own
culturd vaues, customs, norms and rituals in order to appreciate, accept and own them. When she is
able to accept them as her own, she will find it easer to be critica about them without feding as though
she is being robbed of her identity. This will help her to be grounded in her own culture. The new
member will not be embarrassed to share with her new community, whether or not they agree with her.
She will find it easy to discard those values or habits that are not in accordance with the Gospel and
Ubuntu vaues and the new existence she is embracing by pursuing consecrated life. When this sharing is

done openly and sheis accepted by her new family, this new family will in turn be enriched.

Culture needs to be an integra part of the programme of initia formation, where the new member is able
to learn the cultures of the older members of the congregation, their history and ther languages. The
candidate who is embracing a consecrated life needs to grow in dl spheres of life, and she needs to see

her devdopment haligticaly. VC confirmsthis.

For formation to be complete, it must include every aspect of Chridian life. It must therefore
provide a human, culturd, spiritual and pastora preparation which pays specia attention to the
harmonious integration of dl its various aspects (V C65).

Thisis emphasised by (SCRSI45):

There is a congtant maturing in it, and this reaches not only to spiritua vaues but dso those
which contribute psychologicaly, culturdly and socidly to the fullness of the human person.

The new member needs not only to learn the culture and language of her own congregation, but aso

those of the society around her:

... because it is important for consecrated persons gradudly to develop a critical judgement,
based on the Gospd, regarding the positive and negative vaues of their own culture and of the
culture in which they will eventudly work (VC67).



It is often easier to learn the languages and adapt to the customs of other people while oneis till young,
because one is gill open-minded and full of fervour for a new way of life. At this sage one is not
involved in minigtries. Some young people who come from the dominant ethnic groups of South Africa
such as Swati and Zulu find it hard to learn other peopl€ s languages with the exception of English. This
is wha they have inherited from ther tradition. Those from minor ethnic groups have an advantage,
because they have learnt other peopl€e's languages easily, maybe even unconscioudy, because they had
to survive among other ethnic groups who were considered dominant. It is unfortunate that dominant
groups seem not to wish to learn the languages of the minor groups, while the minor groups seem to find
it hard to be assertive about themsdlves, often looking down on their own culture. When invited to share
some of the things that could contribute to the enrichment of the culture in the community, the answer is.
“We have adways done things with reference to the dominant ethnic cultures in our socia communities’.
There is a chdlenge for the community to make room for dl cultures to share without fear. Newton &
Peklo (1995:74), in their article entitled Cross-Cultural Issues in Vocation and Formation Ministry

give some advice:

Vocation directors and formators are keyed into looking for indicators of flexibility and ability to
adapt. Candidates who do not have these adaptation skills or the facility and desire to acquire
them will not be successful or happy in our community.

In my experience, this issue regarding a lack of adaptation is very true. The people who find it hard to
adapt become irritable when others speek their languages and they fed excluded, especidly if they have
tried to determine for the group which language must be used and have falled. This may lead to the
formation of factions. One group feds superior and the other group feds inferior, just as has been the
case between blacks and whites, between Africans and Europeans. This is an evil that must be
eradicated in the early stages of its formation, and this needs converson and a change of mind and
atitude, or dseit will beimpossble to ded with in later life.

Other community members need to be involved in every sphere concerning the formation of this young
person. They need to provide a good example of living this unity:

Since formation mugt dso have a commund dimension, the community is the chief place of
formation in Inditutes of Consecrated Life and Societies of Apogtalic Life. Initiation into the
hardships and joys of community takes place in the community itsdf (VC67).



The community needs to encourage and affirm the new membser. If there is a problem al the 9gersin
the community need to correct and chalenge the new member, irrespective of the members their age,

race or culture

Through the fraternd life each one learns to live with those whom God has put a his or her Sde,
accepting their pogitive traits aong with their differences and limitations (V C67).

The sgersin acommunity are to understand that the formator is affecting hisher work on their behdf. It
is not the formator’s project, but the congregation’s. Regarding this issue, Gottemod ler (1999:138)
poses this question: “When we are ambiguous about this sgnificant dimension of consecrated life, can

we invite potentid new membersto explore thislife?’

Both the new member and the older members of the congregation need to realise that the process of
formation is one of ongoing converson, of metanoia. Carney and Horgan (1982:19) commenting on
(Third Order Regular:5) argues that, this issue of ongoing converson is the fundamentd dement of
Franciscan living. Patience needs to be shown towards the new member by those in formation and by
those living in the community. They need to give her time to sort out those values from her background
which she should keep, which are compatible with the gospd values, those which she should “baptise’
because they need purification, and those which are to be discarded because they are totdly
incompatible with the gospe vaues. On the issue of chalenging our culture, EA says

Jesus chdlenged his culture where it was wrong and unjust. In the same way as a ‘grain of
wheset has to die to bear much fruit, some parts of our cultures have to die to come to new life
(Smplified Text 60& 61).

Karecki (2000:5) gives advice on the patience needed during the process of determining out what needs

to be done concerning our culture:

“We need to move dowly and patiently so that we do not see oursalves or others as problems
which need to be solved, but as living mysteries which are unfolding before us’.

What Karecki points out is very gppropriate in any community, but more especidly in a formation one.
Another agpect that needs to be looked at by multicultural communities is the avallability of books for



the minority languages. Art and music adso need to be encouraged in the cdebrations. McGinn gives

advice concerning the issue of sourcesin amulticultura community:

Advocacy involves seeing that house libraries have sufficient current books and periodicas in
the mother tongue and ingsting upon minority representation at various levels of formation and
adminigration even to the actud selection of superiors who are open, tolerant and appreciative
of other cultures represented in the community (McGinn 1996:384-385).

He cites Benjamin Schwarz who dates “Dissatisfied minorities want, a a minimum, a red voice in
determining their future %2 but a red voice for the minority means red sacrifice for the mgority (:385).
This satement by Schwarz reminds us of the converson that needs to happen in a community in order
for it to be transformed.

43 FIC COMMUNITY: AGIFT TO THE CHURCH

Going back to our definition of charism and prophetic witness, we can recal what was said about the
two aspects of consecrated life, that both are gifts of the Holy Spirit to the church and the people of a
particular time. Lumen Gentium (LG43), when taking about rdigious, life affirms thet is a gift to the
church when it stresses that the church safeguards the gift which it has received from the Lord. Further
on the document maintains that:

From the God-given seed of the counsels a wonderful and wide-spreading tree has grown up in
the fidd of the Lord, branching out into various forms of religious life lived in solitude or in
community. Different rdligious families have come into existence in which spiritud resources are
multiplied for the progress in holiness of the members and for the good of the entire body of
Christ (LG43).

Agan, VC dso confirmsthat rdigious lifeisagift to the church:

At the Synod it was Stated on severd occasions that the consecrated life has not only proved a
help and support for the Church in the past, but is dso a precious and necessary gift for the
present and future of the people of God, since it is an intimate part of her life, her holiness and
her misson (VC3).

The Church has approved consecrated life because she has seen that it is God's gift to the church. The

Church gives reasons for gpproving consecrated life (PC1):
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From the very beginning of the Church there were men and women who set out to follow Christ
with greater liberty and to imitate him more closdy, by practisng the evangdica counsdls. They
led lives dedicated to God each in his own way. Many of them, under the inspiration of the Holy
Spirit, became hermits or founded religious families. These the Church, by virtue of her
authority, gladly accepted and gpproved. Thus, in kegping with the divine purpose, a wonderful
variety of religious communities came into existence. This has considerably contributed towards
enabling the Church not merely to be equipped for every good work (cf. 2 Tim.3:17) and to be
prepared for the work of the ministry unto the building-up of the body of Christ (cf. 4:12), but
aso to appear adorned with the manifold gifts of her children, like a bride adorned for her
husband (cf. Apoc.21:2), and to manifest in hersdlf the multiform wisdom of God (cf. Eph.3:10).

Again, the church redlises that through the contribution of consecrated people she will be enriched:

The more fervently, therefore, they join themsdves to Chrig by this gift of therr whole life, the
fuller does the Church'’ s life become and more the vigorous and fruitful its apostolate (PC1).

In the same document the church maintains that:

The holy synod holds it in high esteem, for it is so useful to the Church in the exercise of its
pastora duty of educating the young, caring for the sick, and in its other minidtries. It confirms
the members in their vocations and urges them to adept their life to modern requirements
(PC10).

VC98 confirms that religious life has played an important role in culturd matters among various peoples
and nations and the church is enriched in thisway:

Ingtitutes of Consecrated Life have dways had great influence in the formation and transmisson
of culture. This was true in the Middle Ages, when monasteries became places for study of the
culturd riches of the past, and for the development of a new humanistic and Chrigtian culture.
The same has happened every time the light of the Gospel has spread to new nations and
peoples. Many consecrated persons have been promoters of cultures, and frequently have
studied and defended indigenous cultures.

These are just afew examples to point out how the church acknowledges consecrated life asa gift. We
know that the church adso acknowledges that the very being of the religious is a gift. The witness they
giveisby ther very lives. VC20 says



The firgt duty of the consecrated life is to make visble the marvels wrought by God in the frall
humanity of those who are caled. They bear witness to these marvels not so much in words as
by the e oquent language of atrandfigured life, cgpable of amazing the world.

Francis of Asss would say: “Preach always and at times use words’. The FIC have received a charism
and the Church has gpproved its congtitutions. This means that the church has acknowledged the wedlth
and the depth and the help the FIC is able to give to the church. The FIC has existed for one hundred
and sxty years. This congregation has spread to many countries where its presence has made a
difference to the lives of many people. In South Africa, it has existed for more than sixty years. The
sgers have worked in different parts of the Witbank diocese, and have contributed to the hedth,
education, development and spiritua life of the people there. In 1989, the FIC celebrated fifty yearsin
South Africa and the bishop of the diocese wrote:

Through their pastord involvement, the Franciscan Sisters have promoted the physicd, spiritud,
intellectud and psychologica upliftment of our people. They complemented in a wonderful way
the pastora work of the Comboni Missonaries, and vividly concretised the liberating presence
of our Lord and Saviour Jesus Christ in thelocal Church of Witbank (Nkhumishe 1989:1).

Concerning multicultura living in South Africa, the loca Ordinary has noted that the FIC have been the
only congregation in the Witbank diocese that has been open to local vocations. And in his letter of
congratulations to the FIC sgters for ther sterling work, the Bishop invited the faithful of the church in
the Witbank Diocese to pray with the Ssters. He pointed out that:

Possibly, one of their most driking and postive initiatives has been their openness for loca
vocations. Unlike many other missonaries a that time, right from the beginning they welcomed
into their own congregation loca candidates wishing to join them in thelr apostolate. As a result
of this prophetic and praise-worthy initiative, nearly haf of the Franciscan Sisters today belong
to the local Church (Nkhumishe 1989:1).

Further on, in another paragraph, the Bishop maintained that:

Such prophetic initiatives demand that we constantly re-evauate and re-adjust our lives and our
faith in terms of the gospd of Chrigt asit should be lived in our South African Stuation. It ismy
hope that dl in the diocese will remain open to God's Spirit in order to face the challenges of the
implementation of the forthcoming Pastora Plan in our locad Church and in many other
chalengesthat lie ahead (Nkhumishe 1989:1).



Prior to the celebration of their golden jubilee in South Africa, the Sgters had dready started opening
their school to other races. This school had only admitted white students from 1957, but that changed in
1984. This was a brave act, and they paid a price for it. Some white parents withdrew their children
from the school because of this. In the FIC chroniclesit is written:

Percy Xaba was the first Black pupil admitted to St Peter’s School. The mother of the child
(“Perseverance’) just did not go away. She wanted her black child to attend our (the ssters)
school. “What shdl | do?” The principa said to one of the sgters, who replied: “Take him; it
means that this is God's will”. Later, they said, the name “Perseverance’ would have been
fitting for the mother. More children followed but it didn’'t work well with the older girls as their
existing standard of education was poor. A policy was made that the black pupils would start at
grade one. White parents agreed and accepted the decison. Only later, when we (the sisters)
made double classes to accommodate as many pupils as possible, afew parents withdrew their
children from the school. Our white children were no longer dlowed onto “whites only” school
buses because they came to a multiraciad school. Our school was not alowed to compete with
other white schools.

The FIC have met their chalenges with greet audacity; but with the benefit of hindsight we can now day
that more could have been done. Fortunately thisis normal for Franciscans, for, in a Chapter, Francis of
Asss sad to his brothers: “Up to now we have done little or nothing, let us sart anew” (1C103). This
Is a challenge for us to use the existing structures to live our lives to the full. As Franciscans we cannot
say we have done enough and give in to complacency. We have to carry on “fighting the good fight,”
a S Paul says. We have to continue converting and driving to do better. Instead of giving into
smugness, we must continue living positively. In section 3.5.3 it can be noted that the FIC opted to live
rather than “di€’ as a congregation, when the facilitator asked them what they wanted, to live or to die?
The facilitator put the next question to them: “How do you want to live, minimdly or fully” The answer
was loud and clear: “We want to live to the full”. Since then they have been dtriving to find ways and
means to live fully. The process has been hard, painful, full of “push and pull” but they are il in the
process. When their time comes to die as a congregation, Chittister (1996) asks “What will they die

doing?’
The community of FIC is a gift to the church as any other community is by virtue of its members who

are baptised and who are part of the body of Christ. This community needs to show its unity as
believers and as afamily of God. Gottemodller argues that:
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People in the world today hunger for an experience of community, for evidence that is
possible.. If we find ways to share this experience with others, it can make the church more
vigble and be a gift to the world (1999:142).

4.4 MISSIOLOGICAL DIMENSION

“We are not only cadled, but dso sent”. Thisis a statement often used by Prior and Lobinger (1983:15)
when they try to create awareness to the community of believers who continualy forget that they are
cdled, not only for themsalves, but for the entire community. In the introduction to this dissertation, we
opened with the text of St Matthew, where Chrigt was sending his disciples to dl nations. We as FIC
are dso cdled to go to dl nations. Each of us in the congregation has been baptised, and therefore has
the responghility to be missonary. Our condtitution reminds us of the wish of our Foundress. She
wished for the Congregation to be available, as much as possible, for any minigry in the Church. We
redlise that, as times have changed, so the needs and the context have changed as well. There was a
time when education and care of the sck were a priority for many congregations. Today, these
ministries are undertaken by the government. The HIV/AIDS pandemic in our country has challenged
lay people to care for the infected and affected people. We as rdigious in this context then need to ask:

what isour role?

As a multicultura community, we as FIC are cdled to bear witness to a world which is torn apart by
hatred and divison. This is the misson of a multicultura congregation. Its role is to witness in a united
way. It needs to give hope to others that amulticulturd life is possible by living alife of unity themsdves.
The people will then be able to say: “Look how much they love each other”. Madoney maintains that we
are caled to be prophets, and “prophets speak for God” (1996:345). Thisis our mission &t this time.
We need to pause, through and decide what we mean by “mission”. Bosch (1991:1) explains that:

... the term “mission” presupposes a sender, a person or persons sent by the sender, those to
whom one is sent, and an assgnment. The entire terminology presumes that the one who sends
has the authority to do so. Often it is argued that the real sender was God who had indisputable
authority to decree that people be sent to execute his will. In practice, however, the authority
was understood to be vested in the church or in a misson society or even in a Chrigian
potentate.

We observe that some of the elements about which Bosch writes about are aready manifested in the
FIC rdigious community for example, the notion of being sent. Our foundress said “be available’
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wherever the needs of the church are to be found. We have just mentioned that consecrated life is a gift
to the church, and that the church acknowledges the spirit with which each congregation has been
endowed. The church dso feds that she cannot do dl the work without the help of the different
congregations. Therefore, the church sendsits membersto join forcesin aprocess of evangelization. As
FIC, we are encouraged by our Foundress to be available wherever the church needs us. Thisisin
accordance with (PC2) when it maintains that: “ All indtitutes should share in the life of the Church”. It is
to be hoped that the church is open to God's Spirit. Bosch (1991) leads us through the different
paradigm shifts the misson endeavour has gone through over the years since Chridianity started. He
mentions how missionary work has developed. Misson work meant one thing in one era and something
different in another. This change of meaning from one period of time to another is due to the needs of
the different eras.

In the Catholic Church, such changes have taken place due to what has been happening around it. For
example, in the Reformation era, the church caled the Council of Trent to counteract the reformation.
When democracy was inevitable in the society, especialy in the African countries, the church had to act
fadt. Prior arguesthat:

At the time of Vatican Il there was a movement towards greaster democracy in the world;
people wanted to have more say in the running of their lives. This democratic spirit affected
members of the church also (1997:14).

Laity had to be recognised and given their legitimate place in the church:

The Second Vatican Council (1962-1965) encouraged the laity to take an active part in the
church. It taught that dl the baptized together % dergy and laity % form the one People of
God (Prior 19997:14).

The Vatican produced sixteen documents on different issues that affected and which Hill affect the
society and the church itsaf. One such document was that of PC. This document urges that consecrated
life to be renewed by being true to its charism. Each inditution had to go back to the
founder’ sffoundress s spirit:

It is for the good of the Church that indtitutes have their own proper characters and functions.
Therefore the spirit and ams of each founder should be faithfully accepted and retained, as
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indeed each inditute's sound traditions, for al these conditute the patrimony of an inditute
(PC2).

A dmilar pattern to that of mission-developing can be observed in the FIC hitory. The FIC misson has
changed over the years since the congregation started. At the foundation of the FIC, the emphasis was
on the education of young women. In different countries where the FIC have worked, | believe the

emphasis has changed dightly from that of the origina motivation because the needs of each country we
are in are different. What has not changed is the charism. We have aso seen how the emphasis of the

FIC mission in South Africa has changed over the years. When the FIC pioneers came to South Africa
in 1939, the need was to assst the priests in the different mission stations. They took care of the priests
and the pupils in various boarding schools of different cultures with the emphasis being placed on the

white community. Later in, 1954, they saw a need to edtablish themsdves and start a school. This
school was only for a certain section of the population. Although other races needed help, for different

reasons that have already been mentioned, they ddiberately chose to open awhite school. The needs of

the black community in the rura areas made them answer the cdl by opening a hospital. Today, the

hospital has been taken over by the government, and the schools are now run under the auspices of a
governing body. This continues to hagppen as the socio-palitical Stuation of the country changes. The

congregation also needs to adapt to these changes or dse as a community it will become irrdevarnt,

ineffective and stagnant.

Gottemoeller (1999:143) argues that: “An gpostolic community responds to the concerns and priorities
of the larger community”. This statement is Smilar to the Southern African Catholic Pastord Plan vison
which invites the faithful to take care of the larger community. The bishops summed up ther intention in
this motto: “A community serving humanity”. They wished that this would encourage people to care for
each other, plan and act together in dl forms of undertakings in the church and in society a large
(SACBC Pagtord Plan 1989:7). In the pad, it has often been thought that whenever we talked of
evangdization and missonary work we meant people coming out from other countries. Kailombe
(1989:183) says. “Mission, for many people, meant (and continues to mean) smply ‘foreign missons”.
With this stlatement, the church tries to erase such thinking in the minds of many people, by encouraging
them to care for one another and become sdf-reliant. This is in line with the theme of this diocese
(Witbank) that cdls dl people to be sdf-reliant as the human and financid resources from oversess are
drying up. The Witbank Diocese’ smotto is. “ Towards a sdf-rdliant loca church”.
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Today South Africais experiencing dwindling numbers of expatriates from Europe because the church
there does not have as many vocations asit used to. South Africa therefore needs to evangdize its own
people. The indigenous people are now chalenged to take up their responsbilities concerning faith and
religion. The faith of the indigenous people should have grown by now, because the seed of faith was
planted long ago by missionaries from other countries. The church in Africa needs to be a missionary
church. For their part, perhaps the foreign missonaries need to let go and guard againgt the temptation
of feding indispensable, thereby making Africans fed continuoudy dependent. Kalilombe, as a member

of amissonary congregation, tries to bring awareness to his brothers when he maintains that:

Perhgps we have not yet begun redlly to experience this shift of our role. This is because the
local churches, including their leaders (bishops, priests, catechidts, etc.) are still dependent on us
in many ways. And our temptation, as missonaries today, is perhgps unconscioudy, to make
sure that we continue to be ‘needed’, or to exploit the dependence of the loca churches on us
S0 as to continue enjoying a measure of domination. As time goes on, this feging of dependence
will tend to annoy the locd churches, and they will become more and more sengtive to any Sgn
on our part that we wish to perpetuate our position of upper hand (Kalilombe 1989:188).

This is true in any Stuation. People become tired of experiencing this perpetud dependency upon
others. However, this is not only experienced by Western missonaries, but aso by the indigenous
religious towards their own people. Indigenous people might say thet thisis what they have inherited, but
this does not mean they cannot break the habit. Africans need to break this chain of dependency, asthis
dependency syndrome is unfortunate for many of usin consecrated life. We tend to impose oursalves on
the people to whom we minister. They need to accept us as we bring them the help they need, but we
sometimes take them for granted, forgetting that we are not called to impose our own charism on others.

Agan, Kdilombe says.

We missionaries have taken for granted our chances of working in Africa, and considered the
chances of our programmes of missonary apostolate, as being acceptable in the form
determined by our congtitutions and tradition (1989:185).

We asreligious forget that these congtitutions and traditions are meant for us, not for the people who are
not religious or who do not belong to our congregations. The people on whom we impose our idess,

visgons, ministries and our expectations do not know anything about our charisms. As religious, we often



tend to impose upon others because of the need within ourselves. This becomes difficult as those we try
to help sometimesfail to respond to our expectations.

As Franciscans we need a different gpproach to evangdization. Francis of Asss went to Syria and met
the Sultan and did not impose himsdf. We have redised that much of the work that was started by
religious congregations is now done by lay people and that is what Vatican Il envisoned. As
Franciscans, we need to acknowledge that there are many avenues where we are needed athough
perhaps not actively as in the past, but merely by lending our presence. Kdilombe brings to our
attention that:

...our numbers are fast dwindling. However much we may wish to stretch oursdves thinly, in a
bid to cover more and more ground, it is only a matter of some years, before we have to accept
the painful truth: that we are no longer cgpable of assuming the same type and volume of
missionary work, as we were privileged to do in the happy old days. It would be irresponsible
of usto want to open new fields, when we are not sure we shdl be able to continue the work in
ameaningful way (1989:188).

This may sound gloomy and discouraging, yet it is the truth. We need to find other ways of making our
religious life effective. Chittister says that:

What religious life needs at this present time, then, is a spirituality of diminishment, the
understanding that the function of rdigious life is to be voice and cdl, presence and prophet to
the world, not a labour force. Not even for the church (1996:71).

Chittiter cites Margaret Mead, the noted anthropologist, who wrote: “Never doubt that a smal group
of people can change the world”. Chittister continues to say that:

There was only one Gandhi and a meager band of disciples, one Martin Luther King and a few

persond advisors, one Thomas Merton and a handful of like-minded friends, but in every case
the influence of these few far outranked their numbers. Quality, not quantity marked ther

presence. Substance, not the size of the group, brought attention to their message and their

message to the forefront of society. They were voices spesking to the hearts of the world

around them about the questions few others were willing to address. They talked truth in a
world that lied to itsdf, cdled itsdf free and endaved millions, caled itsdf just and imposed

injustices on the world, caled itsalf peace-loving and treated the defensdless with ruthless force.

Thelr power was not in numbers or they would never have begun their separate works, let done

succeeded. But they were an unusud breed in a society that counts security in megatons, riches
in wedth, and success in numericd ratings. In this world, smadlness and falure are synonyms
(1996:71-72).
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Thiskind of witnesswhich Chittister puts before of us requires courage. As FIC, we need to be brave
and take risks, and taking risks involves insecurity, and this is faith unbounded by reason. Chittister
reminds us that:

The firgt thing to remember about risk is thet risk is not a virtue unless there is a high posshility
of falure. Risk, in other words, does not redly exist until it requires something of us that seems
a firgt dght, at leadt, to be dmost certainly doomed to ruin but absolutely essential to begin
(Chittister 1996:64).

Our task is to keegp continuoudy chdlenging society and the church, and dso to continue to cdl the
church to play its role as a prophet in the world. For us to be effective, we need to become united

within our own communities, as only then can we witness unity to the people around us. EA dates:

They should be communities which are engaged in evangelising themselves so that afterwards
they can bring the Good News to others. Pray and listen to God's Word (Smplified Text:90).

4.5 CONCLUSON

When consdering multicultura living it must not be understood as an independent agpect of rdigiouslife.
Ingtead it must be seen as being interconnected with other aspects of rdligious and socid life. The
members of FIC must be open to dl spheres of exigence for them to be effective in their own
community living and in their ministry and mission. They need to insart themselves into the surrounding
context with al its dimengons, andyse the Situation and reflect how best they can respond to the various
spheres of life, taking advantage of the guidance of the Gospdls, the church teachings, the Franciscan
writings and the FIC condtitutions. As citizens of the country, FICs are dso to be guided by the
condtitution of the land and the United Nations Declaration on Human Rights. They cannot ignore the
culture of the people with whom they work, with or €se these people will fed that their dignity has been
infringed upon and thelr rights have been violated. This holistic gpproach to life needs to be shared in the
community using the different structures that are available. This broad perspective on life dso needs to
be encouraged in the young members of the community so that they are ready to respond to any
Stuation they may come across. This attitude of being ready and open-minded will help the members of
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the FIC to adapt easlly to any Stuation, be it racid, culturd, socio-politica or even deding with other
fathsor rdigions.

CHAPTER FIVE
CONCLUSION

5. RECOMMENDATIONS
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Asthisisadissertation of limited scope, it isimpossble to ded with dl the aspects of multiculturd living.
Anything that deals with culture is vast and complex; therefore one cannot exhaust this concept, but can
only atempt to ded with certain issues. Hopefully, after such an endeavour, one may hope to have
rased awareness, or to have initiated a process leading to further analysis and further reflection on the
subject matter. In this dissertation, | hope that the FIC members are able to work with this issue of
multiculturdism in their communities. And perhaps other scholars will be in a posgtion to explore this
theme in depth for those who may be interested in this topic. Therefore, | am going to make two

recommendations, one to the FIC community and the other to the researchers.

5.1 RECOMMENDATION TO THE FICS

5.1.1 Theam of this dissertation was one of consciousness-raising (cf Section 1.2.5), and how to do

this on an ongoing basisin order to change prevailing attitudes.

5.1.2 Change of heart, mind and attitude, as stated in section 3.2, isthe basis of going forward, after
people are aware of the need for this unity in multiculturaism. Prophetic witness is something that will
come spontaneoudy when people live ther lives to the full. This converson of heart, mind and atitude is
the responghility of each individud. If each member makes this her responghility, then the whole
congregation will be transformed, as each forms part of the Mystica Body of Chridt.

5.1.3 Dialogue and communication are essentid dements in a community, for these will assst people
in putting fear behind them, as members listen to each other in a spirit of open-mindedness.

5.1.4 Didlogue and communication need to be followed by theological reflection in order to bring
forth the Biblica, Franciscan and ubuntu values.

Theologicd reflection in common can be a powerful tool for accountability thet intends to go
beyond carping and complaining. Regular times and places are needed for this to redly work.
Accountability is not the same as chewing someone out over breskfast or in the middle of the
night. It is asking one another to be true to the redities of misson and community Harmer
1998:427).
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5.1.5 The effective use of available structures, as mentioned in section 4.1.1, will enhance unity in
the multicultural FIC communities which can then serve as witness to the society that longs for this unity
in family life As Gottemoeller (1999:142) dtates. “People in the world today hunger for an experience
of community, for evidence that is possble’. At another stage, she continues to emphasise this point
relating to witness. She states that:

Moreover, in a world torn by divison and conflicting interests, “the presence of communities
where people of different ages, languages and cultures meet as brothers and ssters and which
remain united despite the inevitable conflicts and difficulties inherent in common life, isin itsdf a
sgn that bears witnessto a bigger redity (Gottemodler 1999:148).

5.1.6 Developing the African culture wherever we work needs to be taken serioudy. For examplein
our schools, it isimportant to ensure that we do not turn African children into Western children. Y et, the
chalenge on this issue is that we do not, on the other hand, deprive the people we work with, like these

children, from taking their place internationdly.

5.1.7 Thisissue of developing African culture brings us closer to our own Formation houses where we
are to ensure that the minority cultures and languages dedt with in section 1.3.1 and 4.1.4 ae
developed from the initid formation and into each loca community. The indigenous members need to
take aleading role in this matter.

5.1.8 Liturgies, symbols and celebrations must not be undermined, as these can be a source of
enrichment and reconciliation where pain and injuries have become entrenched. If these are used
effectively, members can learn more about each others cultures. On the other hand people could
express ther fedings through these liturgies, symbols and celebrations without fear of being judged.
Clarifications could be sought without referring to an individua directly, so that no one feds threstened
during these celebrations.

5.1.9 Lastly, interpersonal dialogue, and networking with other congregetions that are struggling
with the issue of multiculturdism could be enriching. In-depth studies of the subject, processes and

sources like Franciscanism and our own charism can be of vaue in understanding this phenomenon.

5.2 RECOMMENDATION FOR FURTHER RESEARCH
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An emphasis which is lacking in this dissertation and of which | am aware is the scant atention | have
paid to the indigenous sgers of the FIC. | have scrutinised the white Ssters and the missonaries
carefully and criticaly and failed to look a the indigenous sisters with the same attention. It needs to be
remembered that, at the beginning of this dissertation, | mentioned that, as part of this Congregation, |
was sruggling with biases and loydty; thus, | chose methods that dlowed me to be subjective. It is only
towards the end of chapter three that | started dealing with the role the indigenous sisters played in the
whole process of multiculturd living in their community. Perhaps the next person doing research on

multicultura living would find it useful to use some of the background given on thistopic.

5.3 CONCLUDING REMARKS

This dissertation was attempted in order to analyse the sdient points of the FIC charism. It was dso
written in order to comment on whether or not the FIC have honoured the precepts of the foundress,
Franziska Antonia Lampel, and the Franciscan Family charism. Furthermore, | looked at whether or not
the FIC have given witness as a multicultural congregation in a multicultural society. What | have wanted
to trace is the progresson of world influences and idess upon this emerging part of Africa | aso
examined the influence the missonaries have had and their contribution which dthough it might have left
scars in some aess. Y, in others it beamed a ray of light and encouragement upon what was
considered the dark continent, the primitive place. This may have been so in the eyes of the Westerners,
but, dowly, as | have atempted to show in this dissertation, the indigenous people began to enter
religious life and yet, unfortunately, dso to leave their own culture behind them. They did so in order to
embrace what they felt and what they had been told was a better culture, a culture connected to
Chrigtianity and dvilization.

With the advent of so many peoples, cultures and languages for so many different reasons, it became
plain that no one culture should be seen as being subservient to another. Each culture has arole to play.
Each must become part of the whole and by their input, creste something greater than what was there
before. This dissertation does not mean to criticise what, after dl, is higtorical fact, nor does it wish to
chadtise those religious people who sought to bring the indigenous inhabitants round their way (the old
world way) of acting, thinking and behaving. Rather it seeks to resolve thisissue of “us’ and “them”. It
attempts to find a pathway where religious members of whatever congregation, culture and language
may come together and share thair culture. Art, music, dance, literature, poetry or ritua could be used

arn



to achieve this god of integration “wholeness’, where each member will experience love, forgiveness,
care and sharing. This integrated community will then, indeed bear witness to its foundress, Franziska
Antonia Lampel, and to those precepts of love, unity, peace and acceptance so dear to St Francis of
Assg; “whenever they meet each other, they should show that they are members of the same family”
(Third Order Rule 23). This dissertation aso seeks to point forward towards new directions which the
next researcher might choose to explore; for example, that of the indigenous ssters and how they have

moved on, but yet also perhaps till clung to, those old, much-loved and cherished ways of ethnic life.

May we come to understand one another in the fullness of the Gospd with the help of the various
processes such as the Pastord Cycle/Social Analysis and the Corporate Reflection Process. And may
we as a community serving the church and humanity develop each sister to her full potentid, enabling
them to shine brightly, not only, ultimatdy in the firmament, but dso in the community in which we are

cdled to give witness.
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