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Editorial

2020 — this year will surely be remembered as the year of the Covid19-pandemic. Writing these
lines in August 2020, there are around 20 million people infected (numbers increasing
continuously) — and the whole population of the world affected by the virus. 750.000 people died
in the first months of the pandemic. And all over the world poverty increases, and the most

vulnerable are most affected by the crisis.

Are there any ‘answers’ sermons can give? Or is this a time for silently listening with the
congregations to the word of God? What is the role of preaching in the pandemic — knowing that
we will never simply return to the situation ‘before’ the pandemic, but that our way of living, and

also our way of preaching and celebrating worship will change.

The fourth volume of the International Journal of Homiletics opens with an article from South
Africa presenting first results of an empirical research on preaching in times of the pandemic.
Marileen Steyn, Cas Wepener and Hennie Pieterse, all three from Stellenbosch University,
conducted a grounded theory exploration on Preaching During the COVID-19 Pandemic in South Africa
analyzing 24 sermons preached on March 22 and March 29 2020- during the time of the South
African lockdown. They convincingly show that in an experience of ‘distance’ (to God and the
others) sermons primarily try to present a God who is ‘near.” The authors explore the ‘hinges’
preachers use to help people on the threshold between near and far. They also point to the role
liturgy plays together with the words of the sermon and suggest Holy Saturday/Silent Saturday as
a metaphor for the homiletical endeavor of preaching in times of crisis. The article is presented in

our volume in an English and an Afrikaans version.
We are glad to present four more articles in this volume of our journal:

Ellen T. Charry, Professor of Theology Emerita at Princeton Theological Seminary, deals with
one of the fundamental problems of Christian preaching from the very beginning: its open or latent
Anti-Judaism. By rereading Biblical texts, texts of sacred music, and sermons Charry shows, how
Anti-Judaism ‘works’ hermeneutically and homiletically underlying the role of supersessionism for
hermeneutics and preaching. Her article is a passionate plea for a new Christian preaching avoiding

supersessionism.

It is sad to say that also this article is absolutely up-to-date — at least in many European
contexts, where Anti-Semitism is on the rise again. And also on a worldwide level we see that the
times of the Covid-19 pandemic are also great times for conspiracy theories — and again and again

they go hand in hand with classical Anti-Semitic stereotypes.
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David M. Csinos, Assistant Professor of Practical Theology at Atlantic School of Theology,
examines quite a new and booming phenomenon of art: sound-and-light shows. Observations and
interpretations of shows in Orléans, in Jerusalem and on Mont-Saint-Michel verify the thesis that
these shows can be seen as a form of preaching in the public square — maybe giving some

inspiration for ‘regular’ preaching in a visual age as well.

HyeRan Kim-Cragg, Associate Professor of Preaching at Emmanuel College in the University
of Toronto, Canada, deals with the challenges for preaching in a “post-truth era”. The word “post-
truth” was chosen as the Oxford Dictionaries’ Word of the Year in 2016 — and since then we have
experienced many aspects of what it means to live in these times. Kim-Cragg deals with Biblical
hermeneutics, the visual society and the role of media, and with aspects of violence thus providing
a panorama for future research — and also paving the floor for Societas Homiletica’s next ‘physical’

meeting in Budapest dealing with Preaching Truth and convening (hopefully) in August 2022.

The final article of this volume comes from Brazil and is presented in English and Brazilian.
Klaus A. Stange, who teaches Theology at the Lutheran Faculty of Theology, shows, how
Neuroscience and Homiletics can be brought in dialogue — thus introducing readers into a very

recent field of research with huge potential for further studies and for the ‘making’ of sermons.

We are grateful to the contributors to this volume, to our peer-reviewers, to David Stark for
editing the English texts, and to Ferenc Herzig for doing all the other editing work (which is a lot).
And we thank all our readers who form an international community of people who are interested

in preaching and are longing to connect our stories with God’s story — also in this year of crisis.

The next issue of the International Journal of Homiletics will be a special issue on “Preaching in times
of crisis,” publishing some of the papers presented at Societas Homiletica’s Online Conference

(August 10-12, 2020). We hope to be able to publish it towards the end of the year.

Best wishes and greetings to all of you all over the world!

Alexander Deeg, Leipzig, Germany

Matlene Ringgaard Lorensen, Copenhagen, Denmark
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Preaching During the COVID-19 Pandemic in South Africa:

A Grounded Theoretical Exploration

Marileen Steyn, Cas Wepener, and Hennie Pieterse

Abstract

Churches have been prompted to rethink the format of preaching and the content of sermons since the outbreak of the
COVID-19 pandemic and the consequent restrictions on church gatherings. What does preaching look like, or what
may it look like in times of crisis? These questions arose, specifically considering the content of sermons in the week

before and after the national lockdown was announced in South Africa.

Using Grounded Theory, the content of sermons delivered during this period was examined in order to identify
an emerging theory regarding the homiletical content. From these findings, a homiletic praxis theory is formulated for

preaching in times like these.

The tension between proximity and distance that is experienced by hearers and proclaimed by preachers is
explored. Habits of faith and discernment emerge as core concepts in mitigating this tension and in navigating the

thin spaces that are created by liminal times such as these.

1. Introduction

The outbreak of the COVID-19 pandemic has confronted the modern world with the crisis of
health management in a network culture. As part of their response to this crisis, authorities have
implemented regulations such as social distancing, national quarantine and, as is the case in South
Africa, different levels of lockdown. On 15 March 2020, South African president Cyril Ramaphosa
announced a national state of disaster. This entailed the prohibition of gatherings of a hundred
people or more. Consequently, the majority of churches across the country had to lock their doors
and seck alternative forms of being church and holding worship services. On the following Sunday
of 22 March 2020, many churches, including the Dutch Reformed Church' entered the relatively
unknown territory of hosting e-services through videos, live broadcasts, podcasts, virtual
celebrations of the Lord’s Supper and other forms of worship and communion made possible by

technology.”

I'The Dutch Reformed Church is the largest mostly Afrikaans speaking Reformed church in South Aftica.
2 Cf. Nicholas Matthee, Hoe lyk begrafnisse wanneer daar niemand kan wees nie? in: Die Kerkbode, 3 April 2020,
https://kerkbode.christians.co.za/2020/04/03 /hoe-lyk-begrafnisse-wanneer-ander-nie-daar-kan-wees-nie/ [accessed



https://kerkbode.christians.co.za/2020/04/03/hoe-lyk-begrafnisse-wanneer-ander-nie-daar-kan-wees-nie/
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On 23 March 2020, president Ramaphosa addressed the nation once again, this time announcing a
national lockdown, restricting the movement of all citizens, of three weeks. This announcement
left many citizens with feelings of uncertainty, fear and panic and it increased the pressure on the
church to be a witness. Under the lockdown restrictions and regulations, preachers had to proclaim

the gospel from their homes on 29 March 2020, by means of (often unfamiliar) technology.

Aside from the impact these changes had on the liturgical-spatial aspects of the event of
preaching, the pandemic has also evoked theological questions that in turn pose challenges to
preaching. In the light hereof, questions regarding the content of sermons in times of crises such
as these arose, more specifically the question: what was the content of the sermons preached the
week before and after the implementation of lockdown in South Africa and in the Dutch Reformed
Church? To date, research has been done regarding the format of preaching and liturgy in times of
crisis and under movement restrictions such as a lockdown,” as well as on pastoral care.* This
article, however, wants to contribute to the discussion by looking at the content of sermons during

this time of crisis — an area that has received little attention to date.

From the above context, the research question arose: What were the core themes of the
sermons preached in the midst of the COVID-19 pandemic and consequent lockdown, and what
would a homiletic practice theory for preaching look like in this situation? The purpose of the study
is therefore, on the one hand, a substantive analysis of preaching and, on the other hand, an attempt
to formulate homiletic route markers in the form of a (preliminary) theory of practice for preaching
in comparable times based on the insights gained from the analysis. In order to answer this question

and achieve these goals, Grounded Theoretical research has been undertaken.’

09 August 2020]; Cas Wepener/ Nicholas Matthee, Kubernagmaal in virustyd, in: Die Burger, Volksblad, 17 March 2020,
https://www.netwerk24.com/Stemme/Menings/kubernagmaal-in-virustyd-20200317 [accessed 09 AugustMarch
2020]. Idem., Kuberbegraafplase, kuberpelgrimstogte en Korona. in: Vrye Weekblad, 27 March 2020. In this regard
also see the work of John Witvliet and the Calvin Institute of Christian Worship at
https://worship.calvin.edu/resources/resource-library/covid-19-and-worship-resources-for-churches-adapting-to-
social-isolation [accessed 09 August 2020].

3 Matthee (note 2); Wepener/ Matthee (note 2).

* Anandie  Greylingg,  Wenke  vir  virtuele  pastoraat, in: Die  Kerkbode, 6  April 2020,
https://kerkbode.christians.co.za/2020/04/06/wenke-vir-virtuele-pastoraat/ [accessed 9 August 2020]; Jan-Albert van
den  Berg, Pastorale sleutels vir ‘n  COVID 19 grendeltyd. Communitas, 17  April  2020.
https://www.youtube.com/watch?v=SBBatw1i8uk&t=739s [accessed 9 August 2020). Note that there were also some
voices in the media that opposed the use of new technology in liturgy in these days. Cf. Dzeter de Bruin, COVID-19:
Geleenthede en  ongemak  van  ‘eredienslose’ tyd, in: Die Kerkbode, 13  April  2020.
https://kerkbode.christians.co.za/2020/04/13/COVID-19-geleenthede-en-ongemak-van-eredienslose-tyd

August 2020].

5 This study was carried out as part of a project of the Task Group of Research and Equipment of the Western Cape
Synod of the Dutch Reformed Church (DRC). The data was collected from pastors who are all pastors in the Dutch
Reformed Church. This sample yielded a result that is true to a typically middle-class or wealthier group of people, as
the majority of churches in the sample consist of congregations with middle-class or upper middle-class members.
According to Schoeman’s (2020) research among DRC churches in 2019, churches indicated that 98% of their members
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2. A Grounded Theoretical Study

In this article, Grounded Theory was used to analyze the contents of sermons. This is the
methodology most commonly used for content analysis of documents (such as typed or written
sermons) and interviews in the last few decades.’ It is currently one of the most respected scientific
methods for determining the content of documents. It is used worldwide in the social sciences, as
well as in theological analysis of sermons. Yet it should not be confused with content analysis which
focusses more on the content itself than on the generation of theory out of the content of

documents, as is the case in Grounded Theory.

Some researchers use the AtlasTI program for their coding when using Grounded Theory, but
for this research, it was done manually. This method was more appropriate for the collaborative
approach’ to coding that was employed for this atticle and was possible because of the smaller

number of sermons (twenty-four sermons) that formed part of the empirical sample.

Grounded theory works with texts (the sermons in this case) that can be collected by various
appropriate means, including approaching preachers or accessing sermons on the internet. Once
the data is obtained, the first phase, namely open coding, can begin. During this phase, each section
ot fragment of the sermon containing distinguishable, unique content is assigned a code.” Codes
summarize the content thematically or label it using the precise words of the data.” A possible
category can be written next to each code. A category refers to content that is unique and has its
own characteristics. The first set of data is coded throughout using this method. Constant
comparisons are important in this process so that all content overlaps can be corrected and assigned

to unique categories. "

were white. A white person’s average income is approximately R24.646 per month (Statistics South Africa 2019: 61).
The results, which focused on seclusion, silence and rituals, among others, speak of this context. Cf. Kobus Schoeman,
Kerkspieél 2019, in personal correspondence per e-mail, 28 April 2020; Statistics South Aftrica, Inequality trends in
South Africa. A multidimensional diagnostic of inequality, 2019, http://www.statssa.gov.za/publications/Report-03-
10-19/Report-03-10-192017.pdf [accessed 9 August 2020].

6 Kathy Charmaz, Constructing grounded theory. A practical guide through qualitative analysis, Thousand Oaks (CA)
2006; Hennie ].C. Pieterse, An open coding analytical model of sermons on poverty with Matt 25:31—46 as sermon text,
in: Acta Theologica, 31(1), 95-112 (2011); idem, An emerging grounded theory for preaching on poverty in South
Affica with Matthew 25:31-46 as sermon text, in: Acta Theologica, 33(1), 175-213 (2013); cf. Hennie |.C. Pieterse/ Cas
J. Wepener, Angry preaching. A grounded theory analysis from South Africa, in: International Journal of Public
Theology, 12(3t.), 401-415 (2018); Marileen Steyn, A grounded theory analysis of sermons on racism, Unpublished
MDiv-dissertation, University of Pretoria 2016; André 1erwes, Positioning Jesus’ suffering. A grounded theory of
Lenten preaching in local parishes, Eburon 2014.

7'The coding was done by one researcher, who is also the first author of this article, and then sent to the other
researchers for their input and coding. The results of the coding by the three researchers were compared, in the light
of and respect for intersubjectivity and integrated into the final results.

8 Melanie Birks/ Jane Mills, Grounded Theory. A practical guide, London 2011, 9.

9 Hennie ].C. Pieterse, The Grounded Theory methodology to conduct content analysis of sermons and interviews.
Critique and response, in: HTS Theological Studies, 76(1) (2020) https://hts.org.za/index.php /hts/article/view/5851
[accessed 9 August 2020], 2.

10]bid., 3.
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The second phase of analysis is selective coding. For this, the researcher needs a second set of data
(sermons). These sermons are coded in the same way as the first, with the possible categories next
to the codes. When completed, the open and selective codes are placed side by side and compared.
The purpose of the selective coding is to determine whether the new, second set of sermons
contains content that can strengthen or expand the open codes and categories. Alternatively, the
second set of data can bring forth new codes and categories that can be added in the second phase."
In this way, it is then determined whether the data is saturated."” This means that new categories

will no longer appear at that particular time and in the particular context from adding new content.

The third phase is known as theoretical coding. In this phase, the possible categories that
emerged from the total number of codes are compared. Where categories overlap with or
strengthen other categories, they are combined so that the result is a small number of categories,
each representing a unique example from the total number of sermons. Categories can then be
used as theoretical concepts for the identification of an emergent theory. This means that the
researcher identifies a central category (concept) that stands in relation to the other categories.” A
scheme or model must then be made by means of a sketch with back and forth arrows to show the
relationships between the theoretical concepts. This theory is called an emerging grounded theory

that emerges from the practice of preaching on a particular matter at a particular time.

Criticism ' of this methodology often comes from quantitative researchers who prefer
questionnaires and computer-generated data. These methods often require a hundred or more
sermons. However, in Grounded Theory, scope does not determine whether a sample is adequate.
Rather, the sample is considered sufficient when the data is saturated and no new categories emerge
from new content analyzed. For this reason, smaller sets of data can be used.” The smaller sets of
data also allow for the identification of finer nuances within the data, more so than in quantitative

research.'

" Hennie |.C. Pieterse, An open coding analytical model of sermons on poverty with Matthew 25:31-46 as sermon text,
in: Acta Theologica, 31(1), 95-112 (2011), 124.

12.CL. John W. Creswell/ Cheryl N. Poth, Qualitative inquity and tesearch design. Choosing among five approaches,
Thousand Oaks (CA) 42018, 87-88.

13 Birks/ Mills (note 8), 12.

14 See Pieterse (note 9), 4, for a more complete discussion of critical voices of Grounded Theory.

15 Cf. Creswell/ Poth (note 12), 88-90.

16 Cf. Hennie |. C. Pieterse, Communicative Preaching, Pretoria 1987 (1991) (1995).
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3. Homiletical Content of Sermons

The research formed part of a research project of the Task Group for Research and Equipment of
the Western Cape Synod of the Dutch Reformed Church. The research began with the collection
of sermons preached on 22 March 2020 in Dutch Reformed Churches. Preachers were asked on
Facebook if they were willing to send their online sermons in written format to the researchers. To
supplement the data, some sermons were accessed via congregations’ websites. Most of the
sermons received came from congregations in the Western Cape Synod, with some sermons from
other synodical regions. Twelve sermons were gathered in total, six from the Western Cape for the
first cycle of coding and six sermons from congregations from other synodal regions for the second
cycle of coding. The differentiation in geography was partly due to convenience, but in part because
the research did not want to cover only one region, as the research aimed at national and
denominational representation. However, as the second round progressed, it became clear that the

data was not saturated and that further data was needed.

Consequently, it was decided to use all the sermons from 22 March for the first cycle of coding.
This was possible due to the method of theoretical sampling within Grounded Theory that allows
for adjustments in empirical data as the research progresses.”” Once this had been decided, all
twelve sermons preached on 22 March 2020 were re-coded as part of the first cycle of open coding,.
At this point, it was suspected that Lent and the events surrounding the crucifixion would emerge
as a core category. This was due to the fact that the sermons were preached within this specific
time within the liturgical calendar, and thus the sermons were interwoven with this liturgical-
theological language. However, no final decisions on categories or core categories could be made

at this time.

The second cycle looked at twelve sermons preached on 29 March 2020, in the same
congregations as the previous week. The data was coded using selective coding and consequently
the preliminary categories were reduced to eleven main categories.'® These categories were labelled

and can be described as follows:"

17 Creswell/ Poth (note 12), 318.

18 Ibid., 84.

19The language used in the descriptions is the language derived from the sermons. It is for this reason that the term
“we” is used, and that God is referred to as male.
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Core Category Description
: The disruption caused by | The COVID-19 pandemic disrupts the economy, social
COVID-19 interaction, safety and church life.
The COVID-19 pandemic raises questions about suffering and
2 | Theodicy question
God’s presence.
God is present and in control. He gives life and is the Conqueror
3 | God’s divinity
over death. Nothing can separate us from His love.
An emphasis on the importance of discernment in faith and
4 | Discernment and change
change.
God calls everyone to serviceability, obedience, discipleship, and
5 | Serviceability
the proclamation of the Gospel.
Lent and the events
Lent and the events surrounding the crucifixion provide a lens
6 |surrounding the
through which to understand the current context.
crucifixion
. The disruption caused by COVID-19 in turn causes fear which is
ear
normal and should not be denied, but must be dealt with.
We find our comfort and hope not in easy answers, but in our
8 | Consolation and hope
identity in Christ, God’s divinity, and love.
At this time, we are called to habits of faith, especially coming to a
0 Habits of faith, rituals and | standstill and practicing seclusion, but also through rituals such as
seclusion Communion, baptism, and practices such as lament, prayer, fasting
and worship.
" Community and We are called to fellowship and to serve as the body of Christ in
congregation our communities and congregations.
We again become aware of our human nature and we hold on to
11 | Identity
our identity as children of God.

Table 1: Categories after selective coding

IJH vol 4: 1-20
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Once the second cycle was completed, the cycle of theoretical coding was started. During this cycle
of coding, several categories were tested as core categories. A core category was considered credible
if it related to multiple other categories. Although Lent and events surrounding the crucifixion had
the most points of contact with other categories, it was decided that this category is not so much a
part of the central line of thought, but that it rather forms the context within which the sermons

took place and the language through which the theory is expressed.

Rather, discernment in faith and habits of faith have emerged collectively as a core category.”
Although these two categories form two strong individual categories, the sermons intertwine these
two categories so closely, and the categories share so many points of contact with other categories,

that it was decided to treat them as a unit. The diagram below provides a graphical representation

of the findings.
CORE CATEGORY A1 BL a DL E1 £l c1 HL 51 n 51 11
1 |The disruption caused by COVID-19 =9 SEED
2 |Theodicy question F s L
. 28,911, 14]15 9, 10 %613 L3 L35 35 )
3 |God's divinity
4+ |Discernment and change L10 1510
13,15,17,20(3,5,6,7. 9, T 4,59 23,456 L2345 ¢ 4 2,3,4,6,7,
Serviceability 10,11, 12, 5,9, 10 9,10, 11,12
13,16
¢ |Lent and the events surrounding the crucifizion 14,13 : 1314 e 1
3,456,798 L3 " 25 f
- |Pear
8 |Consolation and hope el <k SR IEE | S 8 é 3.3 L7 2
110 i) ] 2 5,89 11,
Habits of faith, rituals and seclusion 12 14,15, 18
I}
10 |Community and conpregation 1618 = &7 .11
1 [Identity Sl L o
SERMONS: SELECTIVE CODING
CORE CATECORY A2 B2 = D2 E2 F2 = H2 12 12 =) 12
1 |The dismuption caused by COVID-19 B 20 = E L .
2 [Theodicy question 5.4 sl g 3
o 57,510, |23,567 25912 [310 6T 1,2,3,4,12, [4,8 3,67,9,10 57,59 &7 & 10
3 |God's divinity wiz1s iz 16
. 347,810, [1,2,6 11 9,13, 14 ", N
4+ |Discemment and change 1"
Serviceability 0. 14 1578 13.17 1L 10,11 3.4,5.8,11
. . % ) 5, 10 123,456 4
¢ |Lentand the events surrounding the crucifixion <511
7 |Fear iy L]
. 5,10 11 67,810, |11 26 46 4 11
5 Consolation and hope B
] Iy . 1,212 1,3,4,6,10 5 5 3 1,2,3,67.8
¢ |Habits of faith, rituals and seclusion
10 |Community and congregation £ L2
11 |Identity 13 13 ) 29 g

Tables 2 & 3: Open and selective coding of sermons

20 Birks and Mills note that any emerging core category (and theory) is not the only option, but that it is, true to a
postmodernist paradigm, merely an option.
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11. Lent and the events surrounding the crucifixion

4 Identity

F

1. Theodicy question > Con::;.)l;:on and 9. God’s divinity
—

.

:"L"T

6. Habits of faith,

L

— o — oy

rituals and seclusion
] \, J
2. Fear J > I
7. Discernment and I
| change
h !
A 4
W '
. . - . . 10. Community and
3. Disruption J 8. Serviceability o 1giegatié )
.

Figure 1: Theoretical coding of sermons preached in the times of COVID-19

The theoretical coding can be explained as follows:

* The COVID-19 pandemic has three consequences: It causes (1) questions about God and
suffering (the theodicy question), (2) fear, and (3) disruption.

* These consequences call for three responses: (5) the search for consolation and hope, (6) the use
of habits of faith such as rituals and seclusion (accompanied by (7) discernment in faith and

change), as well as (8) serviceability.

* (5) Consolation and hope are found in (4) listener’s identity as children of God and (9) God’s

divinity. To see this divinity (6) habits of faith and (7) discernment are needed.

* (8) Serviceability, as a (6) habit of faith, calls for (7) discernment in order to (10) rethink what it

means to be a community and a congregation.

* All of these concepts play out within the framework and through the language of (11) Lent and
the events surrounding the crucifixion and this gives additional meaning to each of the elements
involved. This emerging model can also be expressed in the language of Lent and the events

surrounding the crucifixion as follows:

IJH vol 4; 1-20 8]
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11. Lent and the events surrounding the crucifixion

~
4. Our identity as God’s
children made possible
through the cross
-~
( A
1. Jesus as forsaken on 5. The resurrection as 9- God’s divinity as
the cross consolation and hope revealed through the
) resurrection

A

r -—
I |
6. Habits of faith, ] |
| rituals and seclusion
2. Jesus’ fearin the ] | - !
garden of Gethsemane J " |
l 7. Discernment and ]I
| change
o '
- Y 10. The Lozd’s Supper and
3. The cross as svmbol h > 8. Jesus’ serviceability by sm‘vic?abﬂ.it_r towards ﬂ:lﬁ
of d.isxuptidn J taking up the cross and promotion of c'o-.\.g:l'egahon
the call to do the same and community.

Figure 2: Theoretical coding of sermons preached in the times of COVID-19 in the langnage of Lent and events surronnding the crucifixion

From the identification of these two concepts as core categories, the following emerging theory of
preaching in the context of the COVID-19 pandemic has been identified: amidst the disruption®
caused by the COVID-19 pandemic, the hearers are invited to see God’s divinity, with the help of
habits of faith and discernment, as comfort and hope and to be serviceable. Here, it is important
to point out that not all the categories are explicitly mentioned in this emerging theory, but only
those categories that stood out most in the preaching and had the most connections with other

categories.

Thus, the first part of the research question of this article was answered, namely that the core
themes that brought forth an emerging theory were identified. The second part of the question
deals with a preliminary homiletical praxis theory. In this homiletical praxis theory a differentiation
is made between the reality experienced by the hearers and the reality proclaimed by the preachers,

and the manner in which habits of faith and discernment form a hinge between the two realities.

2! In this context, disruption refers to the general disruption caused, but also to the fear and the theodicy question.
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The habits of faith that were encouraged in the sermons are then illuminated in the light of the
theory. The goal is firstly to understand why relevant categories and habits and faith emerged and

how it influences preaching, and secondly to formulate a praxis theory.

4. Emerging Homiletical Praxis Theory

The content of sermons preached in the first two weeks since the imposition of restrictions in
South Africa, can thus homiletically be described as follows: amidst the disruption caused by the
COVID-19 pandemic, the hearers are invited by the preachers to see, with the help of habits of

faith and discernment, God’s divinity as a comfort and hope, and to be serviceable.

This theory consists of three parts. The first has to do with the hearers’ experienced reality (the
disruption caused by the COVID-19 pandemic). The second section deals with the reality
proclaimed by the preachers (God’s divinity as comfort and hope). Between these two realities
there exists a third section, namely habits of faith and discernment. This third section forms a hinge
between the experienced and proclaimed reality. Serviceability can be said to flow out of this

intersection between the two realities.

A discussion of each of these parts, and how they deal with the spatial tension between near
and far follows.”” Habits of faith and discernment are then described as creating a thin space, a
liminal threshold, which carries the tension that exist between nearand far, and facilitates interaction

between these two poles of proximity and distance.

4.1 A Near-Far Experience of the COVID-19 Pandemic

In the sermons studied, three perceived facets of the hearers’ experiences of the COVID-19
pandemic emerged, namely disruption, fear and the theodicy question. These experiences can each
be understood in terms of the concept of spatial distance (to be far). People’s lives were disrupted
because many people had to start living fzr away from each other due to social distancing and the
lockdown.” Fear and anxiety arise when what people experience is far removed from what they
know or from what makes them feel safe. In turn, these feelings of being far or far from raises
questions about God’s presence and the suspicion or fear that God too may be far-gff. Therefore,

the question “Where is God?” emerged. Thus, this expetience of far-removed, of being distant, flows

22 For a study of spatiality and preaching, see Johan Cilliers, A space for grace. Towards an aesthetics of preaching,
Stellenbosch 2016.

23 It is important to note that in many South African contexts, families live in close quarters, with many people sharing
a few rooms. In these times, these families are not living far away from one another. Nevertheless, people in these
contexts are also asked to live removed from other family and friends.
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from the physical sphere into the psychological and on to the spiritual sphere. After all, the three
spheres cannot be separated and therefore an experience of being distant in one sphere also affects

the others.

However, disruption, fear and the theodicy question are not only signs of what is distant, but
also of what is nearby. Examination of the functioning of trauma provides insight into how distance
is experienced.” Trauma is not an external event, but rather a person’s physiological response when
the capacity for adaptation of the individual or community is overwhelmed.” Therefore, it is not
possible to say that everyone, without exclusion, is traumatized by the COVID-19 pandemic. It
can be said that everyone is asked to make adjustments (due to disruption) and that some people’s
capacity may be exceeded. What could have exacerbated the impact of the COVID-19 pandemic
is the extent of the adjustment required, the removal of agency due to major decisions being made
by central leadership, and the way in which many coping mechanisms (which includes activities

such as jogging, smoking, going out and socializing) were restricted or prohibited.

All of these factors could contribute to fear, which can be a symptom of trauma. Trauma can,
in turn, lead to what South African pastoral Theologian Riaan van der Merwe (2013) refers to as
the “winter season of the soul.” It refers to the times in one’s life when the believer feels stuck and
removed from God.” It is in times like these when there is an increased need to “find God in
darkness” and “expetience God ...”.”" This is in line with theory that posits that the te-
establishment of a coherent image of God and the world is one of the primary tasks of the
traumatized individual or community (theodicy issue).”® These insights into trauma can be valuable

for preaching amidst a pandemic and lockdown period.

Despite the experiences of far, there is thus also the experience that fear and spatial alienation
are near. It is comparable to trauma that is so nearby and intimate that it sits within the human

body. Trauma is primarily a physiological reaction and the process, as well as the effects of trauma,

2 Whether it can reasonably be said that the hearers had already expetienced trauma at the time of the sermons is hard
to say. However, themes that are often associated with trauma have emerged and for this reason trauma is being looked
at. The argument could also be made that the hearers’ access to international news regarding COVID-19 could already
be traumatizing in that it could cause of have already caused secondary trauma. Cf. Jan-Albert van den Berg, Pastorale
sleutels vir ‘ n COVID-19 grendeltyd. Communitas, 17 April 2020:
https://www.youtube.com/watch?v=SBBatw1i8uk&t=739s [accessed 9 August 2020]; cf. Kathy Weingarten, Common
shock. Witnessing violence every day. How we are armed. How we can heal, New York (NY) 2003.

% Cf. Megan Warner/ Christopher Southgate/ Carla A.  Grosch-Miller/ Hilary Ison (eds.), Tragedies and Chtistian
Congregations (Explorations in Practical, Pastoral and Empirical Theology), Oxon 2020.

26 Riaan Van der Merwe, Seisoene van die siel: Natuurlike geloofsgewoontes vir organiese geestelike groei, Stellenbosch
2013, 44.

27 Ibid., 42.

28 Warner et al. (note 25), 1.
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settles in the brain and body.” After all, people do not have bodies, but are bodies, as the Dutch
theologian Gerardus van der Leeuw remarked already more than seventy years ago.”’ COVID-19
is threatening because it threatens not only the human body in terms of life or death, but also the
body’s everyday functioning and rhythms. An example of this is the way in which trauma, as it
comes nearer, breaks people’s connections with themselves, with others, with resources, as well as

with their frame of reference, thereby reinforcing the sense of distance.”

All three of these elements of disruption, fear and the theodicy question thus indicate that the
preachers recognize this near-far context of the hearers and that they respond to it. This calls for
reflection on how preaching can function within this paradox. However, the near-far paradox is
not only present in the experienced reality of the hearers, but also in the reality proclaimed by the

preachers.

4.2 A Near-Far Proclamation of Comfort and Hope

In their response to this near-far experience of the COVID-19 pandemic, preachers offer
consolation and hope by proclaiming the reality of God as a near. Where preachers focused on the
hearers’ experience of distance, they spoke of God as nearby. The proclaimed reality pointed to
God’s presence in humanity’s suffering. God makes people His children (language of proximity).”
God is almighty and nothing can separate (distance) people from God’s love (eternal nearness).

The message is thus not only that God is there and exists, but that God is near.

Coupled with the message that nothing can separate people from God’s love, is the message
that death is far away. Here it is not meant that Christians will escape death, but that death’s impact
on the proximity of God is far removed. Accompanying this message is the proclamation of God’s
creating of new life out of the old — a strong emerging theme.” Again, it creates the image of God
who moves death (which, in the context of the sermons also referred to hopelessness) far away to
make room for life to draw near. Preacher H’s words from the second cycle are a good example of
this near-far language where he proclaims: “Where they felt that God was turning his back on them,
they now felt that God was with them. Where they felt dead in exile, there is again new energy and

new plans.”

2 Hilary Ison, Working with an embodied and systemic approach to trauma and tragedy, in: Warner et al. (note 25);
Karen O’ Donnell, Euchatist and trauma. Healing in the B/body, in: Wamer et al. (note 25).

30 Gerardus VVan der Leenw, Sacramentstheologie, Nijkerk 1949, 9.

3 Ibid., 47.

32 Although a parent and child do not necessatily have a close relationship, it is clear in the context of the sermons that
a close relationship is implied.

3 The occurrence of this theme was strengthened by the fact that the lectionary text of the week was Ezekiel 37.
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The contents of the sermons thus form a chiasm. Where the experience of distance is known,
God’s proximity is proclaimed. Where there is talk of fear and hopelessness, the removal of death

is proclaimed.

Experienced reality Proclaimed reality
Everyone is far Death is far
Fear is near God is near

This depiction is not a rule. Where there was preaching about the proximity of fear and disruption,
there was sometimes also the proclamation about God’s nearness. What does become clear from
the content of the sermons is a continuous inclination by the preachers to work with this near-far

tension.

At this point it is interesting to briefly look at the two fictional sermons of Father Paneloux,
offered by the philosopher and writer Albert Camus in his novel, The Plague. In the novel,”* a plague
breaks out in the city of Oran. One of the characters in the book, a Jesuit priest named Father
Paneloux, gives a sermon in the local church shortly after the outbreak of the plague and again at
the end of the plague. Between the two sermons several months pass during which the inhabitants

experience unprecedented misery.

With Paneloux’s first sermon, the church is packed. For the most part, the worshipers are told
that the plague is a punishment that the people of Oran deserve. Nearer the end of the sermon,
however, Paneloux focuses his attention on hope. He refers to Mathieu Marais who felt helpless
and hopeless during the plague in Marseille. However, unlike Marais, Paneloux says, he has never
experienced the help of God and Christian hope more intensely than he did then. The narrator
ends his description of the first sermon as follows: “He hoped, against all hope, that, despite the
horror of these days and the cries of dying, was the word of love. God would do the rest.” In this
sermon, Paneloux presents what the preachers in this research described in their sermons as easy
answers — words of the plague as God’s punishment. Yet Paneloux also speaks of the Christian
hope that he is now experiencing more strongly than ever before. For Paneloux, comfort and hope

are near at the beginning of the plague.

The second sermon, preached after experiencing much misery, depicts a completely different
approach, although there are strong similarities to the first sermon. Paneloux talks softly during the

second sermon and he also hesitates often. Camus further writes: “... he no longer said ‘you’ but

34 Albert Camus, The Plague (translated by Robin Buss), London 2001 [1947].
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we.”” The narrator then informs the reader that, contrary to what the hearers would expect, the
preacher did not say anything about the eternal happiness that awaits and which would compensate
for the suffering. There is no definitive message of comfort or hope that is nearby. People are
simply encouraged to continue in the dark, to try and do good, and to put themselves in God’s
hands. There is no island in the plague, there is no middle ground. He then concludes by saying
that it is difficult to love God, because it involves a total surrender of yourself. This is the hard
lesson, according to the preacher. This is faith. In this sermon, the message of comfort and hope

has lost its proximity and Paneloux no longer preaches that death is far away.

Camus’s work shows that while the content of a sermon may remain partly the same, it will
inevitably change as the preachers are directly affected by the circumstances. Saying that God is
near and death is far away is the proclaimed reality of the sermons studied and it may be appropriate
for the contexts of those sermons at those times. From the analysed sermons, it seems as though
the preachers themselves experienced a liminal time themselves which is reflected in the content
of their preaching. Therefore, it is necessary to ask what can be preached when the preacher no

longer experiences God as #ear and when death moves closer and closer.

4.3 Habits of Faith and Discernment Amidst Near-Far Experiences

In the sermons under discussion, the proclaimed reality is offered as one that could become the
hearers’ experienced reality if they engage in habits of faith and practice discernment. In the middle
of the mear-far chiasm formed between the experienced reality and the proclaimed reality lies a
tension. Preachers encourage hearers to see the proclaimed reality with the help of discernment
brought about by faith habits. In the context of the sermons, discernment is to discover that that
which seems far, is in fact near. It is to be sensitive to where God is at work. However, to see this,
it is necessary to learn how to look, how to listen, how to experience in and with the body, and it

is for this reason that habits of faith are discussed together with discernment.

The preachers refer to various habits of faith. The most common are servitude and seclusion,
but lament and the sacraments as liturgical rituals also emerge. In this regard, the focus of this

section now turns towards silence, ritual, lament and lastly servitude.

Experienced reality Hinge / near-far Proclaimed reality
tension
Everyone is far Death is far
Fear is near God is near
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The purpose of seclusion is often to discern God’s presence and work. Seclusion involves the
intentional distancing from others in order to become aware of the nearness of God. Silence as a habit
of faith can also be included in discussions on seclusion because this too is closely linked to
discernment. Many of the preachers and hearers were immersed in silence during the period of
lockdown. Although silence can be threatening to some, silence is viewed positively within the
Christian tradition, for example when Elijah experienced God in the whispering of silence in
1Kings 19. Silence, therefore, serves the word — specifically the most ideal Word — and thus it
serves discernment, and as such, preaching. Peeters points out that “... in the liturgy one sees that
silence is not an end in itself.””” Furthermore, silence is also closely linked to habits of faith such

as rituals.

On 29 March 2020, the crux of the preachers’ messages was habits of faith and discernment.
During the lockdown period, this discernment, according to the preachers, is about much more
than just a rational, mentally oriented discernment. In isolation and in the midst of silence, it also
becomes a physical affair. This is what Kearney and Treanor call carnal hermeneutics which
priotitizes other senses, especially touch and taste.” Thirty years ago Lukken had already stressed
the importance of physicality in liturgy , saying that the human body is the hub of every ritual and
that we can only gain access to mystery through our bodies.” In this regard, Kearney shows that
while “touch is something we do to the world, it is also something the world does to us.”* He also
points to Merleau-Ponty, who defined flesh as a chiasm, a chiasm between the person and the
world, “... a reversible crossing which precedes all analytic and transcendental divisions between

subject and object, consciousness and thing.””

During the period of social distancing and lockdown, the preachers confirmed that preaching
and liturgy cannot be separated from each other at this time and that one serves the other. The
discernment of the right word, and the hearing of the sermon and its appropriation, are served
during lockdown by the silence and by the physical hermeneutics that takes root at home through
liturgical rituals. The performance of liturgical rituals at home are encouraged and supported in the
sermons and these involve multiple senses such as touch, taste, and smell, instead of just hearing

the sermon and seeing the preacher.

3 B. Pecters, Zwijgen, in: Marcel Barnard and Paul Post (eds.), Ritueel bestek. Antropologische kernwoorden van de
liturgie. Zoetermeer 2001, 160.

36 Richard Kearney/ Brian Treanor (eds.), Carnal Hermeneutics, New York (NY) 2015.

3T Gerard Lukfken, Liturgie en Zintuiglijkheid. Over de betekenis van lichamelijkheid in de liturgie, Hilversum 1990, 5.
38 Richard Kearney, The wager of carnal hermeneutics., in: Kearney/ Treanor (note 36), 21.

% Ibid, 37.
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In this regard, it was significant that many Dutch Reformed churches continued to celebrate the
Lord’s Supper on Holy Thursday. Hearers were encouraged to use bread and wine at home and, in
so doing, become involved in the preaching in a bodily and sensual way. In the sermons studied,
the baptism and Lord’s Supper was also referred to as bodily reminders of the hearers’ identity as

children of God and as part of the body of Christ.

Liminal spaces are so-called “thin” spaces where the distance between people and God often
feels smaller.” Therefore, liminal times are the ideal opportunities to establish or strengthen habits
of faith and discernment. However, to do this, people must be helped to see the value of liminality
and to know what to do with their fear." Thus, in this context it is important to appreciate the

close relationship between preaching and liturgy in the lockdown period.

Torvend, however, questions the church’s propensity to focus only on the sacraments and
liturgy and advocates the reconsideration of the place of everyday bodily practices and actions in
faith formation.*”” He pleads that the church not only focus on liturgy, but also use gatherings to
promote practices and actions that honor and celebrate people’s physicality.*3 For it is precisely in
these sacramental as well as non-sacramental acts and practices where God meets people and where

people are transformed.*4

Lament, which is a common habit of faith in many Christian traditions, again moves between
the experience of being far away from God, as well as the nearness of death or chaos, and then
towards the assurance that God is near and death far away. This is an essential habit, because as
Allen rightly points out: “... church services can be uncomfortable and unsatisfying for the one
who grieves, for these services may reflect an aversion to sorrow that takes no account of the

gloomy realities of life.”*

O’Connor further makes a connection between the practice of lament and witnessing.*
According to her, the lament found in Lamentations calls for a witness who can see suffering. “The

witness sees suffering for what it is, without denying it, twisting it into a story of endurance, or

40 Susan Beaumont, How to lead when you don’t know where you’re going. Leading in a liminal season, Mary-Land 2019,
16.

4 1bid., 13. See also: Gerald Arbuckle, Grieving for change, London 1991; Coenie Burger, Gemeentes in Transito, Cape
Town 1995; Cas Wepener, Burning incense for a focus group discussion. A spirituality of liminality for doing liturgical
research in an African context from an emic perspective, in: IJPT 19(2), 271-291 (2015); idem, Kookpunt! 'n Gelowige
reaksie van ’n ontnugterde nasie: Christelike nadenke oor woede, Wellington 2015.

42 Samuel Torvend, Touch me and see: A resurrection of the body in the church?, in: Institute of Liturgical Studies
Occasional Papers, http://scholar.valpo.edu/ils papers/124 [accessed 9 Augush 2020] 2013, 124.

3 Cf., ibid., 6.

#Ibid., 9

4 Leslie Allen, A liturgy of grief. A pastoral commentary on Lamentations, Grand Rapids (MI) 2011, 5.

4 Kathleen O’ Connor, The book of Lamentations, in: Leander Keck (ed.), The New Interpreter’s Bible, Volume 0,
Nashville (TN) 2002, 100.
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giving it a happy ending. The witness has a profound and rare human capacity to give reverent
attention to sufferers and reflect their truth back to them.” This is also the strong argument that
Katongole makes in his book Born from Lament.”” The key question he asks and answers is inspired
by 1Peter 3:15. He tries to give an explanation for the hope that lives in people. The answer he
offers is the deep complaint that resounds from parts of Africa, such as the Democratic Republic
of Congo and Uganda, where people have experienced unprecedented misery. According to him,
hope takes the form of wrestling and fighting with God. To complain and to lament is an
expression of hope. To lament and to complain to God is to enter that near-far space of tension

with hope.

Service in the context of COVID-19 is discussed in the sermons as a way to bring the
community close, despite the experience of distance. It is encouraged in several ways. Ironically,
one of the facets of servitude spoken of is the need to stay far away from others during the
pandemic, for their protection. Several preachers made a distinction between physical and social
distance and advocated for keeping contact and social proximity despite the physical distance. Some
preachers also asked their hearers to renounce the spreading of fake news, while others asked them
to spread and proclaim the Gospel in these times. In other sermons, hearers were encouraged to
stay close to others by becoming aware of how far their own context is removed from that of many
others who are less-privileged in the country, and by becoming involved in these contexts.
Underlying the segments dealing with service in the sermons is the near-far tension. On the one
hand, hearers were called to be of service and remain near the misery of others and the world in
need. On the other hand, hearers were restricted in doing so through traditional ways, being called

upon to practice social distancing.

The functional nature of the sermons is thus not limited to the promotion of discernment
through individual habits of faith, but it is also extended to the call for concrete acts of service.
This habit of faith is not so much about seeing God’s presence (though there is one preacher who
describes it in this way), but rather to show God’s presence to others. The proclaimed reality thus
becomes part of people’s experienced reality because of servitude. This preaching becomes a form
of prophetic preaching that does not confine faith to a private, spiritual cause, but which also looks
at and hears the context of the hearers and their environment.” It is a reminder that care for human

dignity in the time of COVID-19 not only asks the preacher to be a pastor, but also a prophet.”’

47 Emmannel Katongole, Born from lament. The theology and politics of hope in Africa, Grand Rapids (MI) 2017.

48 Hennie ] C. Pieterse, Prophenc preachmg in the contemporary context of South Aftica, in: In Luce Verbi, 47(1) (2013),
dieskrifli dex.ph [accessed 9 August 2020), 4.

# Z\ 7co Kaop;mm COVID 19 and human dignity. Theology in the time of COVID-19, Communitas, April, 29 2020,

https://www.youtube.com/watch?v=22SeOufaPQ4 [accessed 9 August 2020].
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However, prophetic preaching is more than just preaching to the context. It also calls for the
preacher to evaluate critically society’s thinking and ideologies about that context and to look at it
deliberately from more perspectives than that of the middle-class person.” This is very important
when speaking of service that is aimed at the poor in society. Van Aarde points out that South
Africa’s need for service is precisely the result of colonialization and Apartheid.” In this regard,
Villanueva writes about the “human colonial virus” that is in mankind and that is known by
people’s management of wealth.”® He argues that the roots of philanthropy are colonialism, that
altruism, generosity and servitude can speak of a savior mentality, and that it can exacerbate the
separation of races and cultures.” According to this reasoning, people’s ill-considered movement

towards others in service could inadvertently promote even more socio-economic distance.

Thus, in the tension between near and far, the preachers used and encouraged habits of faith
to act as a hinge between the experienced and proclaimed realities. These habits of faith retain the
near-far tension and thereby give the hearer the opportunity to see God’s divinity in the thin spaces

of liminality.

5. Concluding Remarks: Preaching Silent Saturday Amidst Lockdown

Underlying the sermons studied lies a particular theology that is articulated within the larger context
and framework of Lent and the events surrounding the crucifixion. This is a message that discusses
the disruption of COVID-19 in light of the disruption of the cross, the fear within Jesus and his
disciples, and Jesus’ feeling of abandonment in the midst of his suffering on the cross. The
experienced reality of the hearers is thus defined in the language of Good Friday. Similarly, God’s
victory over death and God’s life-giving nature and works are proclaimed on the basis of the

message of Resurrection Sunday.

The sermons analyzed, as already pointed out, center on habits of faith and discernment as a
hinge between the experienced and proclaimed realities. This emphasis indicates an underlying
theology that is aware that there is progression from Good Friday towards Resurrection Sunday.
Although none of the preachers explicitly focused on Holy Saturday, this article suggests that the

preachers, in their focus on near-far liminality, open the way for the development of a homiletic

50 Pieterse (note 48), 41.

51 Botha wvan Aarde, Franciscus van Assisi: sy betekenis vir vandagl Verbum et Ecclessia, 25(2) (2004)
https://verbumetecclesia.org.za/index.php/ve/article/view /296 [accessed 9 August 2020), 740.

52 Edgar Villanueva, Decolonizing wealth. Indigenous wisdom to heal divides and restore balance, Oakland (CA) 2018,
loc. 144.

53 Villanueva, loc. 150.
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theology of Holy Saturday for preaching in the midst of a crisis. This can be indicated by this

diagram:™*

( )
Experienced reality Hinge / r!ear-far Proclaimed reality
tension
\ J
Good Friday ° Resurrection
Holy Saturday

The names given for Good Friday and Resurrection Sunday are names that contain the crux of the
preaching proclamation, namely the cross and resurrection. Quiet Saturday, alternatively known as
Silent Saturday, on the other hand, uses language that refers to a habit of faith, namely seclusion
and silence. On the liturgical calendar, Silent Saturday is the day for seclusion, silence and lament.
Silent Saturday thinks of the occupied grave and thereby becomes an empty day, a day of waiting,
a day of absence — a day of far. It is a day that is often ignored on the liturgical calendar of traditions
such as the Dutch Reformed Church. Silent Saturday gives importance to acknowledged suffering

that is freely and openly lamented.

It also specifically indicates an awareness of the spatial distance both preachers and hearers are
experiencing during the COVID-19 pandemic and the impact that this distance has on physicality
amid restrictions. As preachers move closer to the cameras, they may experience the spatial and
emotional distance between them and their hearers. One could argue that e-services themselves are
liminal spaces where preachers are close to, yet far from, their hearers. This spatial near-far tension
between preacher and hearer is not new to the church. Paul’s letters were virtual communications
reminding the church that the Body of Christ’s nearness extends beyond physical proximity.” After
all, Philippians and Philemon were written from Paul’s time of confinement (captivity). It is from
Paul’s own Silent Saturday that he was able to write intimate letters across miles for communities

56

that had experienced limitations, hardship and liminality.

In this virtual space, preachers are invited, whether in Lent or Easter, to remain in a sermon
mode of Silent Saturday, to rest in a homiletic spirituality of liminality that holds on to both cross

and resurrection, as long as lockdown, at whatever level, continues.

> See also Cas Wepener, Stil Saterdag 2020. God is 'n gat om ’n gat, LitNet, 10 April 2020, https://www litnet.co.za/stil-
saterdag-2020-god-is-n-gat-om-n-gat/ [accessed 9 August 2020].

5 Warner et al. (note 25), 19.

5 Philippians’ theme of eschatological expectation can serve as a reminder that the liminality of Holy Saturday lies not
only in the moment between Christ’s death and resurrection, but that the church also lives in the liminality between
Christ’s ascension and return.
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At the heart of preachers’ sermons on the Sundays a week before and after South Africa’s lockdown
was announced, were habits of faith and discernment that could help the hearers, amid the
disruptions caused by the COVID-19 pandemic, to see God’s divinity as comfort and hope, and
to be serviceable. On the basis of this, a homiletic praxis theory has been formulated which centers
on the near-far tension in the experienced, as well as the proclaimed realities, and which offers
habits of faith and discernment as the space that can hold this liminal tension. The foundation on
which such a theory of practice rests is the theology of Silent Saturday, a threshold time that both
preacher and hearer feel in his/her own body. As such, it is a hopeful theology that, while all
involved in the sermon events are imprisoned and confined within their own bodies, holds on to

both suffering and victory.
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Prediking ten tyde van die COVID-19-pandemie:

’n Gegronde teoretiese verkenning

Marileen Steyn, Cas Wepener, Hennie Pieterse

Opsomming

Sedert die nithreek van die COVID-19-pandemie in Suid-Afrika, het die gevolglike inperking van kerke gevra
om oor die formaat en inhoud van prediking te herbesin. Die vraag het ontstaan hoe prediking in tye soos hierdie

ik en kan bk en spesifiek die inhond van preke die week vidor en nd die staat van inperking.

Hierdie artikel ondersoek die inhoud van preke wat in hierdie tydperk in Suid-Afrika gelewer is deur middel
van gegronde teorie, ten einde die kerntemas in die prediking te midde van die COVID-19-pandemie en grendeltyd

te identifiseer en vandaar “n homiletiese praxisteorie vir prediking in tye soos bierdie daar te stel.

Die naby-ver spanning wat in die wisselhwerking tussen die beleefde realiteit van die hoorders en die realiteit wat
verkondig word, na wvore fom, word ondersoek. Geloofsgewoontes en geloofsonderkeid word ondersoek  as
kernkonsepte wat hierdie spanning kan vashou en wat hoorders kan help om die dun ruimtes wat denr liminale tye

s00s hierdje geskep word, te navigeer.

1. Inleiding

Die uitbreek van die COVID-19-pandemie het die moderne wéreld met die krisis van
gesondheidsbeheer in ’n netwerkkultuur gekonfronteer. As deel van owerhede se antwoord op die
krisis, is maatreéls soos sosiale afstand, nasionale kwarantyn en, soos in die geval van Suid-Afrika,
verskillende vlakke van grendeltyd ingestel. Op 15 Maart 2020 het Suid-Afrikaanse president Cyril
Ramaphosa ’n nasionale ramptoestand aangekondig en 'n verbod op saamtrekke van honderd of
meer mense ingestel. Een van die gevolge hiervan was dat die meerderheid kerke, waaronder NG
kerke,' regoor die land hul deure moes sluit en na alternatiewe vorme van kerkwees en eredienste
moes begin soek. Op 22 Maart 2020 het baie kerke, waaronder die NG Kerk, nuwe grond betree

deur e-eredienste aan te bied met behulp van video’s, lewendige uitsendings van eredienste,

! Die NG kerk is die grootste Afrikaans-sprekende Gereformeerde kerk in Suid-Afrika.
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potgooie, virtuele nagmaalvierings en ander vorme wat deur tegnologiese ontwikkelinge moontlik

gemaak is.”

Op 23 Maart 2020 het president Ramaphosa ’n nasionale kwarantyn van drie weke
aangekondig. Dit het mense onseker, vreesbevange en paniekerig gemaak en die druk op die kerk
om ’n getuie te wees, verhoog. Op 29 Maart 2020 is dominees weer te midde van die inperking en
verbod om samekomste gevra om deur middel van (vir sommiges onbekende) tegnologie die

evangelie vanuit hul huise te verkondig.

Benewens die liturgies-ruimtelike impak wat daar op die Woordverkondiging was, het die
pandemie ook teologiese vrae aangeroer wat uitdagings aan die prediking gestel het. In die lig
hiervan het die vraag ontstaan hoe prediking in tye van krisis soos hierdie lyk en kan Iyk, en meer
spesifiek wat die inhoud van die preke die week voor en na die staat van inperking was. Tot op
hede is daar reeds navorsing oor die formaat van prediking en liturgie ten tye van krisis en
kwarantyn bekend gestel,” asook oor pastoraat.* Hierdie artikel wil egter ’n bydrae tot die gesprek
maak deur te kyk na die inhoud van preke in hierdie krisistyd, 'n area wat tot op hede nog geen

aandag geniet het nie.

Vanuit bogenoemde konteks het die navorsingsvraag ontstaan: Wat was die kerntemas in die
prediking te midde van die COVID-19-pandemie en gevolglike grendeltyd en hoe sou n
homiletiese praxisteorie vir prediking in so ’n situasie daar kon uitsien? Die doel van die studie is
dus enersyds 'n inhoudelike analise van die prediking en andersyds 'n poging om op grond van die

insigte wat uit die analise bekom word, homiletiese roetemerkers te formuleer in die vorm van ’n

2 Cf. Nicholas Matthee, Hoe lyk begrafnisse wanneer daar niemand kan wees nie? in: Die Kerkbode, 3 April 2020,
: i 'k-begrafnisse-wanneer-ander-nie-daar-kan-wees-nie/ (28 April
2020 geraadpleeg) Cas Wepener/ Nicholas Matthee, Kubernagmaal in virustyd, in: Die Burger, Volksblad, 17 March 2020,
https://www.netwerk24.com/Stemme/Menings/kubernagmaal-in-virustyd-20200317 (17 Maart 2020 geraadpleeg).
Idem., Kuberbegraafplase, kuberpelgrimstogte en Korona. in: Vrye Weekblad, 27 Maart 2020. Sie nook in hierdie
verband die werk van John Witvliet en die Calvin Institute of Christian Worship op
https://worship.calvin.edu/resources/resource-library/covid-19-and-worship-resources-for-churches-adapting-to-

social-isolation (28 Maart 2020 geraadpleeg).
3 Matthee (note 2); Wepener/ Matthee (note 2)

& Anandie  Greylingg Wenke  vir  virtuele pastoraat, in: Die Kerkbode, 6  April 2020,
https://kerkbode.christians.co.za/2020/04/06 /wenke-vir-virtuele

astoraat/ (6 April 2020 geraadpleeg); Jan-Albert
van  den  Berg, Pastorale sleutels vir n COVID 19 grendeltyd. Communitas, 17 April 2020.
https://www.youtube.com/watch?v=SBBatw1i8uk&t=739s (18 April 2020 geraadpleeg). Daar was wel in hierdie tyd

ook enkele stemme in die media wat gekant was teen die gebruik van nuwe tegnologie in die liturgie in hierdie tye. Cf.
Dieter de Bruin, COVID-19: Geleenthede en ongemak van ‘eredienslose’ tyd, in: Die Kerkbode 13 April 2020.

/[ www. netwerk24 com/Stemme Aktueel nagmaal-is-nie-sommer-net-enige- r1tueel nie- 20200324 (28 Apnl
2020 geraadpleeg).
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(voorlopige) praxisteorie vir prediking in vergelykbare tye. Om hierdie vraag te beantwoord en die

doelwitte te bereik, is gegronde teoretiese navorsing onderneem.’

2.’n Gegronde Teoretiese Studie

Die metodologie wat in die laaste paar dekades internasionaal die meeste vir die inhoudsontleding
van dokumente (soos getikte of geskrewe preke) en onderhoude gebruik is, is die gegronde teorie
(Grounded Theory) metodologie. ® Dit is op die oomblik een van die mees gerespekteerde
wetenskaplike metodes om die inhoud van dokumente vas te stel. Gegronde Teorie word
wéreldwyd in die sosiale wetenskappe gebruik, asook veral in die ontleding van preke binne die
teologie. Tog moet inhoudsontleding wat op die ontleding van inhoud self fokus, nie met
Gegronde Teologie gelykgestel word nie, omrede die laasgenoemde meer op die identifisering van
ontleding van ’n ontluikende teorie fokus, soos in die geval van Gegronde Teorie. In hierdie artikel
is gegronde teorie gebruik om preke se inhoud te ontleed. Sommige navorsers maak van die
AtlasTI-program vir hulle kodering gebruik, maar in hierdie navorsing is dit per hand gedoen.
Hierdie werkswyse was meer gepas vir die samewerkende’ benadering tot kodering en was

moontlik omdat daar met ’n effens kleiner aantal preke (vier-en-twintig preke) gewerk is.

Die navorsing begin met tekste (die preke in dié geval) wat op enige gepaste wyse ingesamel
kan word, hetsy predikers wat genader is of preke wat van die internet afgetrek is. Daar word begin
met die eerste fase, naamlik oop kodering. Aan elke gedeelte of fragment van die preek wat

onderskeibare, unieke inhoud bevat, word 'n kode toegeken.® By elke kode word enkele woorde

> Hierdie studie is uitgevoer as ‘n projek van die Diensgroep Navorsing en Toerusting, Wes-Kaap Sinode van die NG
Kerk. Die data is onder leraars wat almal predikante in die NG Kerk is, ingesamel. Hierdie steekproef het 'n resultaat
gebied wat getrou is aan die tipies middelklas of ryker groep, aangesien die meerderheid kerke in die steekproef uit
middelklas of hoér middelklas lidmate bestaan. Volgens Schoeman (2020) se navorsing onder NG kerke in 2019, het
kerke aangedui dat 98% van hul lidmate blank is. ’n Blanke persoon se gemiddelde inkomste is ongeveer R24 646 per
maand (Statistieck Suid-Afrika 2019:61). Die resultate, wat onder meer op afsondering, stilte en rituele gefokus het,
spreek van hierdie konteks. Kobus Schoeman, Kerkspieél 2019, persoonlike korrespondensie per e-pos, 28 April 2020.
Statistick Suid-Afrika, Inequality trends in South Africa: A multidimensional diagnostic of inequality, 2019,
http://www.statssa.gov.za/publications/Report-03-10-19 /Report-03-10-192017.pdf (3 May 2020 geraadpleeg).

6 Kathy Charmaz, Constructing grounded theory: A practical guide through qualitative analysis, Thousand Oaks (CA)
2006; Hennie J.C. Pieterse, An open coding analytical model of sermons on poverty with Matthew 25:31-46 as sermon
text, in: Acta Theologica, 31(1):95-112 (2011); idem, An emerging grounded theory for preaching on poverty in South
Africa with Matthew 25:31-46 as sermon text, in: Acta Theologica, 33(1):175-213 (2013).; Cf. Hennie J.C. Pieterse/ Cas
J. Wepener, Angty preaching. A grounded theory analysis from South Africa, in: International Journal of Public
Theology, 12(3£.):401-415, (2018).; Marileen Steyn, A grounded theory analysis of sermons on racism, Ongepubliseerde
MDiv-verhandeling, Universiteit van Pretoria 2016; André 1 enveij, Positioning Jesus’ suffering. A grounded theory of
Lenten preaching in local parishes, Eburon 2014.

7 Die kodering is deur een navorser, wat ook die eerste outeur van hierdie artikel is, gedoen en dan na die ander
navorsers gestuur vir hulle insae en kodering. Die resultate van die kodering was deur die drie navorsers, met die oog
op intersubjektiwiteit, vergelyk en dit is toe in die finale resultate geintegreer.

8 Melanie Birks/ Jane Mills, Grounded Theory. A practical guide, Londen 2011, 9.
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wat die inhoud saamvat, aangeteken.” Langs elke kode word ’n moontlike kategorie neergeskryf. 'n
Kategorie is inhoud wat uniek is en ’n eie eienskap bevat. Op hierdie wyse word die eerste aantal
preke wat die ondersoeker bekom het, deurgaans gekodeer. Konstante vergelykings is in hierdie

proses belangrik sodat alle oorskrydinge van inhoud reggemaak kan word."

Die tweede fase van ontleding is selektiewe kodering. Hiervoor het die navorser 'n volgende
stel data (preke) nodig. Hierdie preke word op dieselfde wyse gekodeer met ook die moontlike
kategorieé langs die kodes. Wanneer dit voltooi is, word die oop koderings en die selektiewe kodes
langs mekaar geplaas en vergelyk. Die doel van die selektiewe kodering is om vas te stel of die
nuwe, tweede stel preke inhoude bevat wat die oop gekodeerdes kan versterk of uitbrei, of nuwe
inhoude in kodes wat in die tweede fase bykom en bygevoeg word."' Op hierdie wyse word dan
vasgestel of die data versadig is (saturated).'” Dit beteken dat daar in die tyd en konteks waarskynlik

nie meer nuwe inhoude sal voorkom nie.

Die derde fase is teoretiese kodering. In hierdie oefening word die moontlike kategorieé¢ wat
uit die totale aantal kodes voortgekom het, vergelyk. Waar kategorieé oorskry of ander kategorieé
versterk, word hulle saamgevoeg sodat die navorser 'n klein hoeveelheid kategorieé het wat elk 'n
unicke voorbeeld uit die totale aantal preke verteenwoordig. Kategorieé kan dan as konsepte vir n
teorie gebruik word. Dit beteken dat die navorser n sentrale kategorie (konsep) kies wat in
verhouding staan met die ander kategorieé."” 'n Skema of model moet dan by wyse van ’n skets
met heen en weer pyle gemaak word om die verhoudings aan te toon. Hierdie teorie word 'n
ontluikende gegronde teorie (emerging grounded theory) wat uit die praktyk van die prediking oor

n sekere saak of tyd na vore kom, genoem.

Kritiek' op hierdie metodologie kom dikwels soms uit die oord van kwantitatiewe navorsers
met vraelyste en rekenaargevormde data. Daarvoor sou 'n mens honderd of meer preke benodig.
Gegronde teorie let egter nie op die omvang van die steekproef nie. Die steekproef word eerder
as voldoende beskou wanneer die data versadig (sazurated) is en geen nuwe kategorieé uit nuwe data

na vore kom nie. Om hierdie rede kan daar met kleiner stelle data gewerk word." Dit is in hierdie

 Hennie ].C. Pieterse, The Grounded Theory methodology to conduct content analysis of sermons and interviews:
Critique and response, in: HTS Theological Studies, 76(1) (2020) https://hts.org.za/index.php/hts/article/view/5851
(3 May 2020 geraadpleeg), 2.

101bid., 3.

" Hennie ].C. Pieterse, An open coding analytical model of sermons on poverty with Matthew 25:31-46 as sermon text,
in: Acta Theologica, 31(1):95-112 (2011), 124.

12 Cf. John W. Creswell/ Chery! N. Poth, Qualitative inquiry and research design. Choosing among five approaches,
Thousand Oaks (CA) 42018, 87f.

13 Birks/ Mills (note 8), 12.

4 Sien Pieterse (note 9) vir ‘n meer volledige bespreking oor kritiese stemme teenoor gegronde teorie.

15 Cf. Creswell/ Poth (note 12), 88-90.

IJH vol 4: 21-40 24]


https://hts.org.za/index.php/hts/article/view/5851

Steyn/Wepener/Pieterse: Prediking ten tyde van die COVID-19-pandemie

kleiner stelle data wat fyner nuanses in die data ook beter opgetel word as in kwantitatiewe

navorsing.'’

3. Homileties-Inhoudelike Bespreking van Preke

Die navorsers het begin deur preke wat op 22 Maart 2020 in die NG Kerk gepreek is, in te samel.
Daar is op Facebook vir bereidwilliges gevra om hul aanlynpreke in geskrewe formaat aan die
navorsers te stuur as deel van ’n navorsingsprojek van die Diensgroep Navorsing en Toerusting
van die Wes-Kaap Sinode van die NG Kerk. Om die data aan te vul, is enkele preke wat in geskrewe
formaat op webwerwe geplaas is, ook gebruik. Die preke wat ontvang is, het hoofsaaklik uit
gemeentes in die Wes-Kaap Sinode gekom, met enkele preke uit ander sinodale streke. Twaalf
preke is ontvang - ses vanuit die Wes-Kaap vir die eerste siklus en ses vanuit gemeentes uit ander
sinodale streke vir die tweede siklus van kodering. Die diversiteit ten opsigte van geografie was
gedeeltelik as gevolg van die preke wat ingewin is, maar ook as deel van die navorsing se poging
tot nasionale en denominasionele verteenwoordiging. Soos die tweede rondte gevorder het, het dit

duidelik geword dat die data nie versadig is nie en dat verdere data benodig word.

Teoretiese steekproefneming'’ is ‘n metode binne ‘n gegronde teorie as benadering wat dit
moontlik gemaak het om die preke vanuit die ander sinodale streke eerder deel te maak van die
eerste siklus van kodering. Al twaalf die preke wat op 22 Maart 2020 gepreek is, is weer gekodeer
as deel van die siklus van oop kodering. Op hierdie stadium is daar wel vermoed dat Lydenstyd en
die kruisgebeure as 'n kernkategorie na vore sal kom omrede die preke in hierdie tyd (Lydenstyd)
op die liturgiese kalender gelewer is en dus met hierdie liturgies-teologiese taal deurweef is. Geen
finale besluite ten opsigte van kategorieé¢ of kernkategorieé¢ kon egter op hierdie stadium gemaak

word nie.

Die tweede siklus het gekyk na twaalf preke wat op 29 Maart 2020 in dieselfde gemeentes as
die vorige week gepreek is. Die data is met behulp van selektiewe kodering gekodeer en gevolglik
is die voorlopige kategorieé verminder na elf hoofkategorieé.”® Hierdie kategorieé is soos volg

benoem en beskryf:"”

16 Cf. Hennie |. C. Pieterse, Communicative Preaching, Pretoria 1987 (1991) (1995).

17 Creswell/ Poth (note 12), 318.

18 Ibid., 84.

19 Die taal wat in die beskrywings gebruik word, is die taal wat uit die preke ontleen word. Om hierdie rede word daar
na “ons” en na God as manlik verwys.
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Kernkategorie

Beskrywing

Die  ontwrigting  van

Die COVID-19-pandemie veroorsaak ontwrigting ten opsigte van

1
COVID-19 die ekonomie, sosiale afstand, sekuriteit en kerkwees.
Die COVID-19-pandemie roep vrae na lyding en God se
2 | Teodiseé vraagstuk
teenwoordigheid op.
God is teenwoordig en in beheer, Hy skenk lewe en is die
3 | God se goddelikheid
Oorwinnaar oor die dood. Niks kan ons skei van sy liefde nie.
Geloofsonderskeid en
4 ’n Klem op die belang van geloofsonderskeid en verandering
verandering
God roep almal op tot diensbaarheid, gehoorsaamheid, dissipelskap
5 | Diensbaarheid
en die verkondiging van die evangelie.
‘ Lydenstyd en | Lydenstyd en die kruisgebeure gee 'n lens waardeur die huidige
kruisgebeure konteks verstaan kan word.
Die ontwrigting veroorsaak vrees wat normaal is en nie ontken
7 | Vrees
moet word nie, maar wel hanteer moet word.
Ons vind ons troos en hoop nie in maklike antwoorde nie, maar in
8 | Troos en hoop
ons identiteit in Christus, God se goddelikheid, en liefde.
In hierdie tyd word ons geroep tot geloofsgewoontes, veral stilstand
Geloofsgewoontes, rituele
9 en afsondering, maar ook rituele soos die nagmaal, doop, en
en afsondering
praktyke soos lament / gebed / vas en aanbidding.
" Gemeenskap en | Ons word geroep tot gemeenskap en om as liggaam van Christus in
gemeentewees ons gemeenskappe en gemeentes te dien.
Ons word opnuut bewus van ons menslikheid en ons hou vas aan
11 | Identiteit

ons identiteit as kinders van God.

Tabel 1: Kategorie¢ na afloop van selektiewe kodering

Na die tweede siklus van selektiewe kodering is daar oorbeweeg na die derde siklus, genaamd

teoretiese kodering. Tydens hierdie kodering is verskeie kategorie¢ as kernkategorieé getoets. n

Kernkategorie is as geloofwaardig beskou indien dit met verskeie van die ander kategorieé verband
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gehou het. Alhoewel Lydenstyd en kruisgebenre die meeste raakpunte met ander kategorieé gehad het,

is daar besluit dat hierdie kategorie nie soseer deel van die sentrale gedagtegang is nie, maar wel die

konteks vorm waarbinne die prediking plaasvind en die taal waarin die teorie uitgedruk word.

Geloofsonderskeiding en -gewoontes het eerder gesamentlik as kernkategotie ontluik.

Alhoewel hierdie twee kategorieé twee sterk individuele kategorieé vorm, is hulle in die preke so

nou aan mekaar verbonde en het hulle soveel raakpunte met ander kategorieé gedeel, dat daar

besluit is om hulle as 'n eenheid te hanteer. Die onderstaande diagram bied 'n grafiese voorstelling

van die bevindinge.

PREEE: OOF EODERING*

EERMNEATEGORIE

1 Die ontwrigting van COVID-19

2 Teodiseé vraagemk

3 God se goddelikheid

28,911, 14

+ Geloofsonderskeid en verandering

1,10

Diensbaarheid

13, 15, 17,203,

9,10, 11,12

& Lydenstyd en kruisgebeure

Vrees

8 Troos en hoop

2 Geloofsgewoontes, rituele en afsondering

10 |Gemeenskap en gemeentewees

11 Identiteit

PREEE: SELEETIEWE EODERING

EERMNEATEGORIE

1 Die ontwrigting van COVID-19

13

2 Teodiseé vraagemk

34

3 God se goddelikheid

57,8 10,
11,12, 15

4 Geloofsonderskeid en verandering

Diensbaarheid

& Lydenstyd en kruisgebeure

Vrees

8 Troos en hoop

2 Geloofsgewoontes, rituele en afsondering

10 |Gemeenskap en gemeentewees

11 Identiteit

Tabel 2 en 3: Oop en selektiewe kodering van preke

20 Birks en Mills herinner dat enige ontluikende kernkategorie en teotie nie die enigste teorie is nie, maar dat dit, getrou
tot ‘n postmodernistiese paradigma, ‘n moontlike teorie is.
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[ 4. Identiteit ]

[y

~
1. Teodiseé& vraagstuk 5. Troos en hoop 9. God se goddelikheid
—
"y

11. Lydenstyd en kruisgebeure

r
L — |
Geloofsgewoontes, |

I rituele en
1 L afsondering y |

2. Vrees ,I
( I
J | 7.

I Geloofsonderskeiding |
en verandering I

\l 4
3. Ontwrigting J 8. Diensbaarheid 10'92;?2:5:;&22;“
.

Figunr 1: Teoretiese kodering van preke te midde van COVID 19

Die teoretiese kodering kan soos volg verduidelik word:
Die COVID-19-pandemie het drie gevolge: Dit veroorsaak (1) vrae na God en lyding (die teodiseé
vraagstuk); (2) vrees; en (3) ontwrigting.

Hierdie gevolge vra drie reaksies: (5) die soeke na troos en hoop; (6) die gebruik van
geloofsgewoontes soos rituele en afsondering (wat gepaardgaan met (7) geloofsonderskeiding en

verandering); sowel as (8) diensbaarheid.

(5) Troos en hoop word gevind in (4) mense se identiteit as kinders van God en in (9) God se
goddelikheid. Om hierdie goddelikheid raak te sien, is (6) geloofsgewoontes en (7)
geloofsonderskeiding nodig.

(8) Diensbaarheid, as 'n (6) geloofsgewoonte, vra vir (7) geloofsonderskeiding om (10) nuut te dink

oor gemeenskap en ngCCHtCWCCS.
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Al hierdie konsepte speel af binne die raamwerk en in dje taal van (11) lydenstyd en die
kruisgebeure en dit gee verdere betekenis aan elkeen van die betrokke elemente. Hierdie

ontluikende model kan ook soos volg in die taal van lydenstyd en die kruisgebeure uitgedruk word:

11. Lydenstyd en cie Eruisgebeure

1. Jesus as verlate aan die
Eruis

2. Jesus se vrees i die }

(" 4. Onsidentiteitas )
kinders van God soos
moontlik gemaak deur

\_ clie kruis J
-~

—

' ™
5. Die opstanding as
troos en hoop .l
/

9. God se goddelikheid
soos geopenbaar deur
die opstanding

tuin van Getsemane J

N

’

7. Geloofsonderskeid en
verandering

|

|
N

L

|

|

\
P N
r |
6. Geloofsgewoontes, ||
rituele en afsondering I
1
|
|

ey

h

3. Die kruis as simbool
van ontwrighng

* | 8. Jesus se diensbaarheid
deur cie kris op te
neem en die oprep om
dieselfde te doen.

10. Die nagmaal en
diensbaarheid tot die
bevordenng van gemeenskap
en gemeente.

Figunr 2: Teoretiese kodering van preke te midde van COVID 19 soos uitgedruk in die taal van Lydenstyd en die kruisgebenre

Vanuit die identifisering van hierdie kernkategorieé is die volgende ontluikende teorie met
betrekking tot prediking te midde van die COVID-19-pandemie geidentifiseer: te midde van die
ontwrigting” wat deur die COVID-19-pandemie veroorsaak word, word die hoorders genooi om,
met behulp van geloofsgewoontes, met geloofsonderskeiding om te gaan ten einde God se
goddelikheid as troos en hoop raak te sien en diensbaar te wees. Hier is dit belangrik om uit te wys

dat nie al die kategorie¢ uitdruklik in hierdie ontluikende teorie genoem word nie, maar slegs die

2! In hierdie konteks verwys ontwrigting na ontwrigting van lewensomstandighede, vrees en die teodiseé- vraagstuk.
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kategorieé wat die meeste in die prediking uitgestaan het en die meeste verbande met ander

kategorieé gehad het.

In hierdie homiletiese praxis teorie word daar onderskei tussen die realiteit wat deur die
hoorders ervaar word en die realiteit wat deur die predikers verkondig word en die manier waarop
geloofsgewoontes en geloofsonderskeid ’n skarnier tussen die twee realiteite vorm. Die
geloofsgewoontes wat vanuit die preke ontluik het word dan in die lig van die teorie verhelder. Die
doel is eerstens om te verstaan waarom die relevante kategorieé en geloofsgewoontes na vore

gekom het en hoe dit prediking beinvloed en tweedens om ’n praxisteorie te formuleer.

4. Ontluikende homiletiese praxisteorie

Die preke wat in die eerste twee weke sedert die instelling van inperking in Suid-Afrika gepreek is,
kan dus homileties-inhoudelik volgens die ontluikende teorie soos volg beskryf word: Te midde
van die ontwrigting wat deur die COVID-19-pandemie veroorsaak word, word die hoorders
genooi om met behulp van geloofsgewoontes met geloofsonderskeiding om te gaan met die doel

om God se goddelikheid as troos en hoop raak te sien en diensbaar te wees.

In hierdie teorie is daar as’t ware drie groter afdelings. Die eerste het te make met die hoorders
se beleefde realiteit (die ontwrigting wat deur die COVID-19-pandemie veroorsaak word). Die
tweede afdeling handel oor die realiteit wat deur die predikers verkondig word (God se
goddelikheid as troos en hoop). Die derde afdeling is die skarnier wat die beleefde en die
verkondigde realiteit aan mekaar verbind, naamlik geloofsgewoontes en -onderskeiding. Waar

hierdie twee realiteite mekaar ontmoet, vloei daar diensbaarheid (as geloofsgewoonte) uit.

‘n Bespreking van elk van die groter afdelings en die wyse waarop hierdie afdelings met 'n
ruimtelike™ spanning tussen zaby en ver te make het, volg. Geloofsgewoontes en -onderskeiding
word dan beskryf as 'n dun ruimte, met ander woorde ’n liminale ruimte of drumpel, wat die

spanning van zaby en ver dra en wisselwerking tussen die twee ruimtes bewerkstellig.

4.1°n Ver-Naby Belewenis van die COVID-19-Pandemie

In die preke wat bestudeer is, het drie fasette van die hoorders se belewenisse van die COVID-19-

pandemie na vore gekom, naamlik ontwrigting, vrees en die teodiseé vraagstuk. Hierdie

22 Vir ‘n studie oor ruimtelikheid en prediking, sien Joban Cilliers, A space for grace. Towards an aesthetics of preaching,
Stellenbosch 2016.
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belewenisse kan elk omskryf word deur die woord ver. Mense se lewens is ontwrig omdat baie
mense weens sosiale afstand en die grendeltydperk ver van mekaar moes begin lewe.” Vrees en
angs ontstaan wanneer dit wat mense beleef, zer verwyderd is van dit wat hulle ken of laat veilig
voel. Hierdie gevoelens van ver het op sy beurt vrae opgeroep oor God wat as ver beleef word.
Daarom het die vraag “Waar is God?” na vore gekom. Die belewenis van zer spoel dus vanaf die
fisiese sfeer oor na die psigiese en na die geestelike sfeer. Die drie sfere kan immers nie van mekaar

geskei word nie en daarom het verwydering in die een sfeer ook ’n invloed op die ander sfere.

Ontwrigting, vrees en die teodiseé vraagstuk is egter nie net tekens van wat zeris nie, maar ook
van wat baie #aby kom. Insig in die werking van trauma® bied insig in hoe hierdie afstand beleef
word. Trauma is nie 'n eksterne gebeurtenis nie, maar eerder die mens se fisiologiese reaksie
wanneer die individu of gemeenskap se kapasiteit vir aanpassing oorweldig word.” Daarom is dit
nie moontlik om te sé dat almal deur die COVID-19-pandemie getraumatiseer word nie. Daar kan
wel gesé word dat almal gevra word om aanpassings te maak (ontwrigting) en dat sommige se
kapasiteit oorskry kan word. Wat die impak van die COVID-19-pandemie kon vererger, is die
omvang van die aanpassing wat aangevra is, die verwydering van agentskap deurdat groot besluite
deur sentrale leierskap geneem is, en die wyse waarop baie mense se hantering van trauma (wat

aktiwiteite soos draf, uitgaan en by vriende kuier) insluit, ingeperk is.

Al hierdie faktore kon bydra tot vrees, wat 'n simptoom van trauma kan wees. Trauma kan op
sy beurt lei tot dit waarna Riaan van der Merwe as die “winterseisoen van die siel” verwys.” Dit
verwys na die tye in ‘n mens se lewe wanneer die gelowige vasgeval en verwyder van God voel.
Hierdie tye word dus juis geken aan ’n behoefte om “God in donkerte te vind” en “God ... te
ervaar”.”’ Dit strook met Warner et al. wat die hervestiging van ’n koherente beeld van God en die

wereld as een van die primére take van die getraumatiseerde individu of gemeenskap identifiseer

23 In Suid-Afrika is dit die realiteit dat baie gesinne nou juis nader aan mekaar moet bly omrede daar soms baie mense
in een huis is. Nietemin word daar ook van mense in hierdie kontekste gevra om verwyderd van familie en vriende te
leef.

24 Of daar met redelikheid gesé kan word dat die hoorders ten tye van die preke reeds trauma ervaar het, is moeilik
om te sé. Tog het temas wat dikwels met trauma verband hou, na vore gekom en om hierdie rede word daar na trauma
gekyk. Die argument kan ook gemaak word dat die hoorders se toegang tot internasionale nuus rakende COVID-19
reeds traumatiserend kon wees deurdat dit sekondére trauma kon veroorsaak. Cf. Jan-Albert van den Berg, Pastorale
sleutels vir ‘ n COVID-19 grendeltyd. Communitas, 17 April 2020:
https://www.youtube.com/watch?v=SBBatw1i8uk&t=739s (accessed 18 April 2020); Cf. Kathy Weingarten, Common
shock. Witnessing violence every day. How we are armed. How we can heal, New York (NY) 2003.

% Cf. Megan Warner/ Christopher Southgate/ Carla  A.  Grosch-Miller/ Hilary Ison (eds.), Tragedies and Christian
Congregations (Explorations in Practical, Pastoral and Empirical Theology), Oxon 2020.

26 Riaan Van der Menwe, Seisoene van die siel: Natuutlike geloofsgewoontes vir organiese geestelike groei, Stellenbosh
2013, 44.

27 Ibid., 42.
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(teodiseé vraagstuk).” Hierdie insigte rakende trauma kan ook waardevol wees vir prediking te

midde van ’n pandemie en grendeltyd.

Vrees en ruimtelike verwydering is dus #aby. Dit is vergelykbaar met die werking van trauma
wat s6 naby is dat dit in die mens se liggaam gaan sit. Trauma is primér 'n fisiologiese reaksie en
die proses, sowel as die gevolge van trauma, gaan sit telkens in die brein en in die liggaam.” Mense
het immers nie liggame nie, maar /s liggame, soos die Nederlandse teoloog Gerardus van der Leeuw
meer as sewentig jaar gelede reeds opgemerk het.”” COVID-19 is juis so bedreigend omdat dit nie
net die mens se liggaam kragtens lewe of dood bedreig nie, maar ook die liggaam se alledaagse
funksionering en ritmes. 'n Voorbeeld hiervan is die wyse waarop trauma, soos dit nader kom, juis
mense se verbintenisse met hulself, ander, bronne en verwysingsraamwerk breek en sodoende die

gevoel van ver versterk.’!

Al drie die elemente van ontwrigting, vrees en die teodiseé vraagstuk dui dus daarop dat die
prediker hier ’n konteks van #aby en ver erken en hierop antwoord. Dit vra egter ook dat daar besin
word oor die manier waarop prediking met hierdie paradoks in prediking te werk kan gaan. Hierdie
paradoks van naby-ver is egter nie net in die beleefde realiteit van die hoorders teenwoordig nie,

maar ook in die realiteit wat deur die predikers verkondig word.

4.2’n Ver-Naby Verkondiging van die Troos en Hoop

In hulle reaksie op hierdie #aby-ver belewenis van die COVID-19-pandemie bied predikers troos
en hoop deur die verkondiging van die realiteit van God as ’n naby God. Daar waar predikers
gefokus het op die hoorders se belewenis van zer, het hulle gepraat van God wat #aby is. Die realiteit
wat verkondig is, het gewys op God se teenwoordigheid in die mens se lyding. God maak mense
God se kinders (taal van nabyheid”). God is almagtig en niks kan mense skei (verwyder) van God
se liefde nie (ewige #abybeid). Die boodskap is dus nie net dat God daar is en bestaan nie, maar dat

God naby is.

Saam met die boodskap wat sé dat niks die mens van God se liefde kan skei nie, is die

boodskap dat die dood ver is. Hier word daar nie bedoel dat Christene nie sal doodgaan nie, maar

28 Warner et al. (note 25), 1.

2 Hilary Ison, Working with an embodied and systemic approach to trauma and tragedy, in: Warmer et al. (note 25);
Karen O’Donnell, Eucharist and trauma. Healing in the B/body, in: Warmer et al. (note 25).

30 Gerardus Van der Leenw, Sacramentstheologie. Nijkerk 1949, 9.

31 Ibid., 47.

32°n Ouer en hul kinders word nie altyd geken aan ’n #abye verhouding nie, maar in die konteks van die preke is dit
duidelik dat dit wel vir die predikers die geval is.
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wel dat die dood se impak op die nabyheid van God ver verwyderd is. Tesame met hierdie
boodskap is daar diegene wat s¢ dat God nuwe lewe uit die oue skep — ’n tema wat sterk in die
preke na vore gekom het.” Weereens skep dit die beeld van God wat die dood (in die konteks van
die preke - ook hopeloosheid) ver skuif om ruimte te maak vir lewe om nader te kom. Prediker H
se woorde in die tweede siklus is ‘n goeie voorbeeld van hierdie naby-ver taal in die verkondiging:
“Waar hulle gevoel het God draai hulle rug op hulle, voel hulle dat God nou by hulle is. Waar hulle

dood gevoel het in ballingskap, is daar weer nuwe energie en nuwe planne.”

Die prediking se inhoud vorm dus ’n chiasme. Waar die belewenis aan verwydering geken
word, word daar van nabyheid gepreek. Waar daar van vrees en hopeloosheid gepraat is, word daar

oor die verwydering van die dood gepreek.

Beleefde realiteit ] [ Verkondigde realiteit
Almal is ver ] Dood is ver
Vrees is naby God is naby

Hierdie uitbeelding is nie ’n reél nie. Waar daar oor die nabyheid van vrees en ontwrigting gepreek
is, is daar soms ook oor God se nabyheid gepreek. Wat dit wel wys, is 'n deurlopende tendens om

met die zaby-ver spanning te werk.

Dit is interessant om hier kortliks na die preke van Vader Paneloux in Die Plaag te kyk. Die
filosoof en skrywer Albert Camus bied twee fiktiewe preke in hierdie roman. In Die Plaag” breek
’n pes in die stad Oran uit. Een van die karakters in die boek, 'n Jesuitiese priester genaamd Vader
Paneloux, lewer kort na die uitbreking van die plaag 'n preek in die plaaslike kerk en ook weer teen
die einde van die plaag. Tussen die twee preke verloop etlike maande waartydens die inwoners

ongekende ellende beleef.

Met Paneloux se eerste preek is die kerk stampvol. Die erediensgangers word in groot omvang
vertel dat die plaag ’n straf is wat die mense van Oran verdien. Nader aan die einde van die preck
fokus Paneloux egter sy aandag op hoop. Hy verwys na ene Mathieu Marais wat tydens die plaag
in Marseille sonder hulp en hoop gevoel het, maar in teenstelling met Marais, s¢ Paneloux, het hy
nog nooit intenser die hulp van God en Christelike hoop beleef as juis toe nie. Die verteller eindig
sy beskrywing van die eerste preek soos volg: “He hoped, against all hope, that despite the horror

of these days and the cries of the dying, our fellow-citizens would offer heaven the only word that

33 Die voorkoms van hierdie tema was versterk deur die feit dat die leesrooster teks vir die week Esegiél 37 was.
34 Albert Camus, The Plague. Vertaal deur Robin Buss, Londen 2001 [1947].

IJH vol 4; 21-40 [33]



Steyn/Wepener/Pieterse: Prediking ten tyde van die COVID-19-pandemie

a Christian should, which was the word of love. God would do the rest.” In hierdie preek bied
Paneloux dit wat die predikers in hierdie navorsing as maklike antwoorde sou beskryf — woorde
van die plaag as God se straf. Tog praat Paneloux ook van die Christelike hoop wat hy nou sterker

beleef as ooit vantevore. Vir Paneloux is troos en hoop aan die begin van die plaag naby.

Die tweede preek, nadat die stad baie ellende beleef het, verbeeld n geheel ander toonaard,
alhoewel daar inhoudelik sterk ooreenkomste met die eerste preek is. Paneloux praat tydens die
tweede preek sagter en hy aarsel ook telkens. Camus skryf verder: ... he no longer said ‘you’, but

2>

‘we””’. Die verteller deel die leser dan mee dat, anders as wat die hoorders sou verwag, die prediker
niks gesé het oor die ewige geluk wat wag en wat sou kompenseer vir die lyding nie. Daar is geen
definitiewe boodskap van troos of hoop wat #aby is nie. Wat 'n mens nou moet doen, is om gewoon
voort te gaan in die duister, probeer om goed te doen en om jouself in God se hande te plaas. Daar
is nie 'n eiland in die plaag nie, daar is geen middeweg nie. Hy eindig dan met die stelling dat dit
moeilik is om God lief te hé, want dit behels n totale prysgawe van jouself. Dit is volgens die

prediker die harde les. Dit is geloof. In hierdie preek is die boodskap van troos en hoop verder en

Paneloux preek nie meer dat die dood ver is nie.

Camus se werk beeld uit dat al bly die inhoud van ’n preek ten dele dieselfde, word dit tog ook
anders, aangesien die predikers in hulle menswees aangeraak word deur omstandighede. Om te sé
dat God naby en die dood ver is, is die verkondigde realiteit van die preke wat bestudeer is en dit
is moontlik gepas vir die konteks van daardie preek. Dit wil voorkom asof die wyse waarop die
predikers wie se preke ontleed is, self 'n drumpeltyd beleef het en dit het neerslag gevind in hulle
preke. Daar moet dus gevra word na die manier waarop daar gepreek kan word wanneer God selfs

vir die prediker nie so #aby voel nie en die dood al nader kom.

4.3 Geloofsonderskeid en Geloofsgewoontes te midde van Naby en Ver

In die preke onder bespreking kan die verkondiging 'n beleefde realiteit word indien mense met
geloofsonderskeiding omgaan deur die gebruik van geloofsgewoontes. In die middel van die naby-
ver chiasme wat tussen die beleefde realiteit en die verkondigde realiteit gevorm word, 1é 'n
spanning. Predikers moedig hoorders aan om die verkondigde realiteit raak te sien met behulp van
geloofsonderskeiding wat deur geloofsgewoontes bewerkstellig word. In die konteks van die preke
is geloofsonderskeiding om te ontdek dat dit wat ver lyk, naby is. Dit is om sensitief te wees vir
waar God aan die werk is. Om dit raak te sien, is dit egter nodig om te leer hoe om te kyk, hoe om
te luister, hoe om lyflik te beleef, en dit is om hierdie rede dat geloofsgewoontes saam met

geloofsonderskeiding bespreek word.
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Die predikers verwys na verskeie geloofspraktyke. Die mees algemene geloofspraktyke is
diensbaarheid en afsondering, maar lament en die sakramente as liturgiese rituele kom ook na vore.

In hierdie verband word daar nou verder gekonsentreer op stilte, rituele, lament en laastens

diensbaarheid.
Beleefde realiteit ] Brug / ﬂ-aby-wr [ Verkondigde realiteit
L spanning J
Almal is ver ] Dood is ver
Vrees is naby God is naby

Afsondering se oogmerk is dikwels om God raak te sien. Afsondering behels die opsetlike ver wees
van ander om van die nabyheid van God bewus te raak. Stilte as geloofsgewoonte kan spesifiek ook
betrek word by afsondering want dit hang baie nou saam met geloofsonderskeiding. Baie van die
predikers en hoorders was in ’n grendeltyd in stilte gedompel. Vir sommige mense kan stilte
bedreigend wees, maar binne die Christelike tradisie kan stilte ook ’n positiewe waarde hé, soos
Elia wat in 1 Konings 19 vir God in die fluistering van die windstilte beleef het. Stilte dien dus die
woord, maar spesifick die mees ideale woord en dien dus as sodanig onderskeiding en by uitstek
ook die prediking. Peeters wys daarop dat “... in de liturgie ziet men dat stilte geen doel op zichzelf

is.”?® Stilte is verder nou verbonde aan geloofspraktyke soos rituele.

Op Palmsondag, wat die Groot Lydensweek ingelei het, was die kern van die predikers se
boodskappe geloofsonderskeiding en -gewoontes. Hierdie onderskeiding gaan volgens die
predikers tydens die grendeltyd oor veel meer as slegs 'n rasionele, verstandelike georiénteerde
onderskeiding, maar word in afsondering en te midde van stilte by uitstek ook ’n lyflike
aangeleentheid. Dit is wat Kearney en Treanor vleeslike hermeneutiek noem wat ander sintuie,
veral tas en smaak, prioritiseer.”® Lukken het dertig jaar gelede reeds die belang van liggaamlikheid
in die liturgie benadruk en sé: “Het menselijke lichaam is een knooppunt in ieder ritueel” en ook
“... dat wij slechts in en door die lijfelijkheid toegang hebben tot dat mysterie.””” In hierdie
verband wys Kearney dat “touch is something we do to the world, it is also something the world

9538

does to us.”” Kearney wys ook op Merleau-Ponty wat vlees as ’n chiasme definieer, 'n chiasme

3 B. Peeters, Zwijgen, in: Marcel Barnard and Paul Post (eds.), Ritueel bestek. Antropologische kernwoorden van de
liturgie. Zoetermeer 2001, 160.

36 Richard Kearney/ Brian Treanor (eds.), Carnal Hermeneutics, New York (NY) 2015.

37 Gerard Lukfen, Liturgie en Zintuiglijkheid. Over de betekenis van lichamelijkheid in de liturgie, Hilversum 1990, 5.
38 Richard Kearney, The wager of carnal hermeneutics. In Kearney/ Treanor (note 36), Carnal Hermeneutics, New York

(NY) 2015, 21.
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tussen die persoon en die wéreld, “... a reversable crossing which precedes all analytic and

transcendental divisions between subject and object, consciousness and thing.””

Die predikers het in die grendeltyd bevestig hoedat prediking en liturgie in hierdie tyd nie van
mekaar geskei kan word nie en dat die een die ander dien. Die onderskeiding van die juisste woord,
die hoor van die preek en toe-eiening daarvan, word in ’n grendeltyd in die stilte en deur ’n lyflike
hermeneutiek gedien wat deur middel van liturgiese rituele tuis wortel skiet. Dit is die uitvoering
van liturgiese rituele tuis wat in die preke aangemoedig word of die preke ondersteun het, wat juis
ook meerdere sintuie soos tas, proe en ruik betrek, eerder as slegs die hoor van die preek en die

sien van die prediker.

In hierdie verband was dit ook merkwaardig dat baie NG Kerke voortgegaan het met die
viering van die Nagmaal op Heilige Donderdag. Baie gemeentes het op hierdie dag die hoorders
aangemoedig op brood en wyn tus te gebruik en dus op ’n lyflik-sintuiglike wyse aan die prediking
deel te neem. In die preke bestudeer, is die doop en die nagmaal ook na verwys as liggaamlike
herinneringe van die hoorders se identiteit as kinders van God en as deel van die Liggaam van

Christus.

Liminale spasies is sogenaamde “dun” ruimtes waar die afstand tussen mens en God dikwels
kleiner voel. ¥ Daarom is liminale tye juis die ideale geleenthede vir geloofspraktyke en -
onderskeiding. Om dit te doen, moet mense egter gehelp word om die waarde van liminaliteit te
sien en om te weet wat om met hul vrees te doen.” Sodoende is dit dus ook in hierdie verband

belangrik om die noue verband tussen prediking en liturgie in die grendeltyd te waardeer.

Torvend bevraagteken die kerk se geneigdheid om slegs op die sakramente en liturgie te fokus
en pleit vir ‘n herbesinning oor die plek van alledaagse liggaamlike praktyke en handelinge in
geloofsvorming.*” Hy pleit dat die kerk nie net op liturgie sal fokus nie, maar samekomste sal

gebruik om praktyke en handelinge wat mense se liggaamlikheid eer en vier, te bevorder.* Dit is

% Ibid., 37.

40 Susan Beaumont, How to lead when you don’t know whete you’re going: Leading in a liminal season, Mary-Land
2019, 16.

4 Ibid., 13. Sien ook: Gerald Arbuckle, Grieving for change, Londen 1991; Coenie Burger, Gemeentes in Transito,
Kaapstad, 1995; Cas Wepener, Burning incense for a focus group discussion. A spirituality of liminality for doing
liturgical research in an African context from an emic perspective, in: IJPT 19(2): 271-291 (2015); idem, Kookpunt!
’n Gelowige reaksie van ’n ontnugterde nasie: Christelike nadenke oor woede, Wellington 2015.

42 Samuel Torvend, Touch me and see: A resurrection of the body in the church? in: Institute of Liturgical Studies
Occasional Papers, http://scholar.valpo.edu/ils papers/124 (May, 42020 geraadpleeg) 2013, 124.

Ibid., 6
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omrede dit juis in hierdie sakramentele sowel as nie-sakramentele handelinge en praktyke is waar

God ontmoet en die mens verander word.*

Lament, wat dikwels (maar nie altyd nie) 'n gemeenskaplike geloofsgewoonte kan wees,
beweeg weer tussen die belewenis van ver wees van God, die nabyheid van die dood of chaos en dan
die versekering dat God naby en die dood ver is. Dit is 'n noodsaaklike geloofsgewoonte, want
Allen skryf tereg: ““... church services can be uncomfortable and unsatisfying for the one who
grieves, for these services may reflect an aversion to sorrow that takes no account of the somber

realities of life.”*

O’Connor maak verder ’n verbintenis tussen die geloofspraktyk van lament en getuienis.*
Volgens haar vra die lament in klaagliedere vir ’n getuie wat lyding aanskou. “The witness sees
suffering for what it is, without denying it, twisting it into a story of endurance, or giving it a happy
ending. The witness has a profound and rare human capacity to give reverent attention to sufferers
and reflect their truth back to them.” Dit is ook die sterk argument wat Katongole in sy boek Born
from lament maak.” Die kernvraag wat hy vra en beantwoord, is geinspireer deur 1 Petrus 3:15 en
die bereidheid om ’n verduideliking te gee vir die hoop wat daar in mense lewe. Die antwoord wat
hy bied, is die diep klag wat uit dele van Afrika soos die Demokratiese Republiek van die Kongo
en Uganda waar mense ongekende ellende beleef het, opklink. Volgens hom neem hoop die vorm
van stoei en stry met God aan. Om te kla en te lamenteer is ’n uitdrukking van hoop. Om te kla

en by God te kla, is om daardie middelspasie van #aby-ver hoopvol te betree.

Diensbaarheid in die konteks van COVID-19 word geskets as 'n manier om die #aby van
gemeenskap te bewerkstellig ten spyte van die belewenis van zer. Dit word op verskeie maniere
aangemoedig. Een van die fasette van diensbaarheid waarvan daar gepraat word, is ironies genoeg
die noodsaaklikheid van ver van ander bly, ter wille van diensbaarheid en liefde teenoor mekaar.
Tog is daar predikers wat ‘n onderskeid tussen fisiese en sosiale afstand maak en wat vir nabye
kontak te midde van die afstand pleit. Dit behels hoofsaaklik om gereeld met ander kontak te
maak. Party predikers vra hul hoorders om afstand te doen van die verspreiding van fopnuus,
ander vra vir die verspreiding en verkondiging van die evangelie. Vir ander predikers moet die
hoorders naby aan ander bly deur bewus te word hoe ver verwyderd hul eie konteks van baie

mense in die land is en hoe hulle dus opgeroep word om ook betrokke te raak. Onderliggend in

4 Ibid., 9

45 Leslie Allen, A liturgy of grief. A pastoral commentary on Lamentations, Grand Rapids (MI) 2011, 5.

46 Kathleen O’Connor, The book of Lamentations, in Leander Keck (ed.), The New Interpreter’s Bible, Volume 6,
Nashville (TN) 2002, 100.

47 Emmannel Katongole, Born from lament. The theology and politics of hope in Africa, Grand Rapids (MI) 2017.
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die segmente oor diensbaarheid 1€ daar ‘n #aby-ver spanning in hoorders se behoeftes om diensbaar
en naby aan ander se ellende en die wéreld in nood te wees, maar onsekerheid oor hoe dit in die

konteks van die hoorders kan lyk.

Die preke se funksionele aard is dus nie beperk tot die bevordering van geloofsonderskeiding
deur geloofsgewoontes nie, maar word ook uitgebrei tot die oproep vir konkrete diensbaarheid.
Hierdie geloofsgewoonte het nie soseer te doen om God se nabyheid raak te sien nie (alhoewel daar
'n prediker is wat dit op hierdie manier beskryf), maar eerder om God se teenwoordigheid aan
ander te wys. Die verkondigde realiteit word dus deel van mense se beleefde realiteit as gevolg van
diensbaarheid. Hierdie prediking word ‘n vorm van profetiese prediking wat geloof nie tot ‘n
private, geestelike saak beperk nie, maar wat ook na die hoorders en hul omgewing se konteks kyk
en daarop inspraak maak.” Dit is die herinnering dat menswaardigheid in die tyd van COVID-19

nie net van die prediker vra om pastor te wees nie, maar ook profeet.”

Profetiese prediking is egter meer as om net vir die konteks te preek. Dit vra dat die prediker
die samelewing se denke en ideologieé oor daardie konteks krities moet evalueer en doelbewus uit
meer perspektiewe as dié van die hoé middelklaspersoon te kyk.” Dit is baie belangtik ten opsigte
van diensbaarheid wat telkens op die armes in die samelewing gerig is. Van Aarde wys uit dat Suid-
Afrika se nood aan diensbaarheid juis die gevolg van kolonialisering en Apartheid is.”! In hierdie
verband skryf Villanueva oor die “kolonialis virus” wat in die mens is en wat geken word aan
mense se bestuur van rykdom.” Hy redeneer dat filantropie se wortels kolonialisme is, dat
altruisme, vrygewigheid en diensbaarheid van ‘n reddermentaliteit kan spreek, en dat dit juis die
skeiding tussen rasse en kulture kan vererger.” Volgens hierdie redenasie kan mense se

ondeurdagte nader-beweeg in diensbaarheid, juis sosio-ekonomiese afstand bevorder.

In die spanning tussen naby en ver het die predikers dus geloofsgewoontes gebruik en
aangemoedig om ‘n brug te bou tussen die beleefde en verkondigde realiteit. Hierdie
geloofsgewoontes behou die #aby-ver spanning en bied daardeur vir die hoorder die geleentheid om

in die liminaliteit van dun ruimtes God se goddelikheid raak te sien.

48 Hennie ].C. Pieterse, Prophetic preachmg in the contemporary context of South Africa, in: In Luce Verbi, 47(1),
(2013), https: . ig/article/view/114 (4 Mei 2020 geraadpleeg), 4.

4 Nico Koopman, COVID- 19 and human dignity. Theology in the time of COVID-19, Communitas, 29 April 2020,
https://www.youtube.com/watch?v=22SeOufaPQ4 (29 April 2020 geraadpleeg).

50 Pieterse (note 48), 4f.

S Botha wvan Aarde, Franciscus van Assisi: sy betekenis vir vandag! Verbum et Ecclessia, 25(2), (2004)
https://verbumetecclesia.org.za/index.php/ve/article/view/296 (3 Mei 2020 geraadpleeg), 740.

52 Edgar Villanueva, Decolonizing wealth: Indigenous wisdom to heal divides and restore balance, Oakland (CA), 2018,
loc. 144.

53 Villanueva, loc.150.

IJH vol 4; 21-40 [38]


https://indieskriflig.org.za/index.php/skriflig/article/view/114
https://www.youtube.com/watch?v=z2SeOufaPQ4
https://verbumetecclesia.org.za/index.php/ve/article/view/296

Steyn/Wepener/Pieterse: Prediking ten tyde van die COVID-19-pandemie

5. Ten Slotte: Stil Saterdag Prediking te midde van Grendeltyd

Onderliggend aan die preke wat bestudeer is, 1é ’n bepaalde teologie wat binne die groter konteks
en raamwerk van Lydenstyd en die kruisgebeure verwoord word. Dit is 'n boodskap wat die
ontwrigting van COVID-19 aan die hand van die ontwrigting van die kruis, die vrees van Jesus en
die dissipels en Jesus se gevoel van verlatenheid te midde van sy lyding aan die kruis, bespreek. Die
beleefde realiteit van die hoorders word dus omskryf in Goeie Vrydag-taal. Op soortgelyke wyse
word God se oorwinning oor die dood en God se lewegewende aard en werke aan die hand van

die boodskap van Opstandingsondag verkondig.

Die geanaliseerde preke sentreer, soos reeds uitgewys, om die geloofsgewoontes en -
onderskeiding wat as skarnier tussen die beleefde en verkondigde realiteit 1é. Hierdie klem dui op
'n teologie wat onderliggend in hierdie preke is en wat daarvan bewus is dat daar progressie is
tussen Goeie Vrydag en Opstandingsondag. Alhoewel nie een van die predikers dit pertinent so
genoem het nie, wil hierdie artikel stel dat die predikers, in hul fokus op die liminaliteit van naby-
ver, die weg oopmaak vir die ontwikkeling van ’n klein homiletiese teologie van Stil Saterdag vir

prediking te midde van ’n krisistyd. Dit kan met hierdie diagram aangedui word:™

[ Beleefde realiteit ] [ Brug / ﬂq@/—per ] [ Verkondigde realiteit ]
spanning
(

Goele Vrydag J * L Opstandingsondag

[ Stil Saterdag ]

Die name wat vir Goeie Vrydag en Opstandingsondag gegee word, is name wat die kern van die
verkondiging van die prediking bevat, te wete kruis en opstanding. Stil Saterdag, aan die ander
kant, gebruik taal wat verwys na 'n gebruik, 'n geloofsgewoonte, wat vroeér bespreek is, naamlik
afsondering en stilte. Stil Saterdag is op die liturgiese kalender by uitstek 'n dag van stilstand,
afsondering en lament. Stil Saterdag van die vol graf is 'n le¢ dag, 'n dag van wag, 'n dag van
afwesigheid. Dit is die dag wat op die liturgiese kalender in ’n tradisie soos die van die NG Kerk
gewoonlik gefgnoreer word. Stil Saterdag gee belang aan lyding wat erken en beklaag word. Dit dui
ook spesifiek op 'n bewustheid van ruimtelike afstand soos wat beide predikers en hoorders in die

tyd van die pandemie beleef en ook die impak wat dit op lyflikheid te midde van inperking het.

Soos wat predikers nader aan die kameras skuif, mag hul moontlik die ruimtelike en
emosionele afstand tussen hulle en hul hoorders beleef. Mens sou kon argumenteer dat e-dienste

self liminale ruimtes is waar predikers naby dog ver van hul hoorders verkeer. Hierdie ruimtelike

> Sien in hierdie verband ook Cas Wepener, Stil Saterdag 2020. God is ‘n gat om ‘n gat, LitNet, 10 April 2020,
https://www litnet.co.za/stil-saterdag-2020-god-is-n-gat-om-n-gat/ (10 April 2020 geraadpleeg).
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naby-ver spanning tussen prediker en hoorder is nie nuut vir die kerk nie. Warner et al. herinner hul
lesers dat Paulus se briewe virtuele kommunikasie was wat die kerk herinner dat die Liggaam van
Christus se nabyheid verby fisiese nabyheid strek.” Filippense en Filemon is immers vanuit Paulus
se tye van inperking (gevangenisskap) geskryf. Dit is vanuit Paulus se eie Stil Saterdag wat hy oor
kilometers heen intieme briewe vir gemeenskappe wat self inperkinge, ontberings en liminaliteit

beleef het, kon skryf.”

In hierdie virtuele ruimte word predikers genooi om, hetsy in Lydenstyd of Paastyd, in ‘n
preek-modus van Stil Saterdag te vertoef, te berus in ‘n homiletiese spiritualiteit van liminaliteit
wat aan beide kruis en opstanding vashou, solank as wat die grendeltyd, op watter vlak ook al,

duut.

Die kern van die predikers se preke tydens die Sondae voor en na grendeltyd 2020 was
geloofsgewoontes en geloofsonderskeiding wat die hoorders, te midde van die ontwrigting wat
deur die COVID-19-pandemie veroorsaak word, kan help om God se goddelikheid as troos en
hoop raak te sien en diensbaar te wees. Op grond hiervan is ‘n homiletiese praxisteorie geformuleer
wat sentreer om die zaby-ver spanning in die beleefde, sowel as in die verkondigde realiteit en wat
geloofsgewoontes en geloofsonderskeiding as die ruimte bied wat hierdie spanning kan vashou.
Die fondament waarop so ‘n praxisteorie rus, is die teologie van Stil Saterdag, 'n drumpeltyd wat
beide prediker en hootrder aan sy/haar eie lyf voel, maar as sodanig is dit 'n hoopvolle teologie wat,
terwyl almal wat betrokke is in die preekgebeure lyflik ingekerker is, vashou aan beide lyding en

oorwinning.
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55 Warner et al. (note 25), 19.

% Fillippense se tema van eskatologiese verwagting kan as herinnering dien dat die liminaliteit van Stil Saterdag nie net
in die oomblik tussen Christus se dood en opstanding lé nie, maar dat die kerk ook in die liminaliteit tussen Christus
se hemelvaart en terugkeer leef.
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Awakening to Judaism and Jews in Christian Preaching’

Ellen T. Charry’

Abstract

Preaching is a daring undertaking. Whether through music, sermons, reading scripture, or personal conversation,
speaking of God is an interpretive act. One never quite knows how what one plays, says, writes, or depicts is received.
The distance between minds is vast. And given that every set of eyes may read the same words differently and each
set of ears hear each interpretive utterance differently, hoping to commmunicate meaningfully with those watching and
listening is nothing short of andacious. Among these challenges, one of the most delicate is preaching on Judaism and
Jews. Yet Christians cannot avoid it. [udaism and Christianity are one another’s nemeses. Some biblical texts lend
themselves to anti-Jewish attitudes and stereotypes that may be unrecognized so deep is Christian contempt for Jews

and [udaism.

This paper offers suggestions for avoiding anti-|ewish preaching. To do that effectively it will be necessary to
awaken a sensibility to the concern that pervades and penetrates Christian thought. That requires slogging through
some “unprettiness.” The paper first illustrates anti-Jewish preaching by interrogating a popular text, Luke’s story
of the Pharisee and the tax collector. 1t then briefly considers Christian hymns and sacred choral music and then
Jocuses on_four sermons: The Letter to the Hebrews, Melito of Sardis’s On Passover, Augustine’s sermon 122 on
Jobn 1:48-51, and a recent sermon on Galatians 3:23-29. 1t concludes with suggestions for preachers, musicians

and congregations and includes guidelines for preaching on Jews and Judaism and a bibliography for further study.

1. Presenting Problems

Judaism has always been Christianity’s handy whipping boy, but it was only as the Shoah came to
light that Christian scholars began to realize that Christianity had paved its way over many centuries.
Setting out here, it is important to distinguish four current concerns that may sometimes run

together: anti-Judaism, supersessionism, anti-Semitism and anti-Zionism. While these overlap, they

! To awaken a concern sleeping in the Christian living room this essay will flout several scholatly Christian conventions.
It will use the Jewish Publication Society’s translation of Hebrew Bible (JPS) or this authot’s own translation. It will
list the books of the Hebrew canon in the Jewish order. It will transliterate names and places phonetically from Hebrew
rather than through layers of language specific transliterations commonly used. It uses Older Testament and Younger
Testament to avoid the standard supersessionism titles. In addition, when referring to scripture as understood when
the documents of the Christian canon were being written it will use “scripture,” to indicate the Septuagint as they had
it. These unconventions may be disconcerting at first, but the topic warrants them.

2 With thanks to Rev. Agres Norfleet and Fr. Sean Mullen for commenting on a draft of this article.
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are distinct. Anti-[udaism is theological contempt for Judaism. Swupersessionism is the theological
corollary that the Church is now the Israel of God and that the Jewish people no longer are or
perhaps never really were God’s people. Supersessionism is a toxic expression of Christianity
because it claims that Judaism’s replacement by the Christian church is God’s decision. An#-
Semitism is animosity toward Jews. Anti-Semitism is, of course, a misnomer because not all Semites
are Jews and not all Jews are Semites.” It is broader than Christianity and predates it, but Christian
antipathy toward Jews has an independent life. It sometimes appeared as state policy and state
sponsored violence and jurisprudence but perhaps was more frequently expressed in spontaneous
local proclamation and violence and in art, music, and literature. Anti-Zionism is the conviction that
the State of Israel should not exist and that the present nation state should be dismantled. Criticism
of policies of any democratically elected Israeli administration is not anti-Zionism but critical
Zionism. Either may bleed into anti-Semitism. This paper deals only with the theological concerns:
anti-Judaism and its hungry child, supersessionism preached through sacred choral music,

congregational singing and sermons.

Anti-Judaism. Luke 18:10-14

Contempt for Judaism began with writings that came to be called the New Testament, itself a
supersessionist term. Acrimony among Judahites and between Judahites and gentiles about Jesus
led to the split into two heritages. Fraternal acrimony became Christian contempt. Technically
speaking, there is neither anti-Judaism nor anti-Semitism in the Christian scriptures because the
contestants are among perhaps fifteen or more communities from which we have written records.
We see pro- and anti-Jesus parties among them, but the situation was fluid. Various parties
coalesced into proto-Christianity and proto-Judaism that eventually divorced bequeathing Judaism
and Christianity to us. So, contempt for Phariseism, one of the parties that had both pro and anti-
Jesus factions is built into the documents that became Christian scripture. Contempt for Pharisees
and their scribes and law, the sacrificial system and its ministers and simple artisans and workers
that now characterize the Younger Testament, became anti-Jewish when disputes became
irresolvable. Perhaps the breaking point is the Jerusalem meeting recorded in Acts 15. Once the
texts were transmissible in written form all took on a different meaning. Local disagreements

lodged themselves as a war between threatening and threatened enemies.

3 Igor P. Lipovsky, Where Did the Ancient Semites Come From?, in: American Journal of Biblical Theology 10, no. 25
(August 2009): ND.
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A star witness in this convoluted process is the story of the tax collector and the Pharisee (Luke

18:10-14). It is anti-proto Judaism not yet evidencing supersessionism.

Two men went up to the temple to pray, one a Pharisee the other a tax collector.

The Pharisee, standing by himself, was praying thus, “God, I thank you that I am not like other people:
thieves, rogues, adulterers, or like this tax collector. I fast twice a week; I give a tenth of all my income.” But
the tax collector, standing far off, would not even look up to heaven, but was beating his breast and saying,

“God, be merciful to me, a sinnet!”

I tell you, this man went down to his home justified rather than the other; for all who exalt themselves will

be humbled, but all who humble themselves will be exalted.

This story is a core text for preaching contrition, purveying humility to the church. It is easy to
preach on, being a textbook case of good guy bad guy stereotypes. Often the good guy, the humble
repentant one, is portrayed anachronistically as if he were a Christian that the audience should
emulate. The bad guy, the Pharisee, is the kind of person you do not want to be—self-satisfied,
smug, even though, in this instance, the gentleman is quite quiet about his prayer life, (standing by
himself). Still, he is often interpreted as “the Jew,” with whom the audience does not want to be
associated. That both are Jews, perhaps both Pharisees, may fall by the preacher’s wayside. Even
when not named as Christian and Jew, the characterizations come easily. But the vignette intends
to teach about different personalities not Jews and Christians since there were at that time no
Christians. Indeed, juxtaposing a tax collector and a Pharisee is incoherent. Phariseism is a method
of scripture interpretation. Tax collecting is a means of livelihood. The story is about neither. It is
about personality types. Jewish tradition holds the repentant sinner in higher esteem than the one
who refrains from sin. Perhaps that is the message intended here, but if so, it is lost amidst Luke’s

ad hominem argument against people with whom he disagrees.

Even if the good-guy bad-guy stereotype is applied immediately to the people in the pews with
no mention of the context in which the passage was written, the division between the arrogant
Pharisee (qua Jew) and the penitent tax-collector (qua Christian) conveys Christian contempt. The
near-to-hand sermon on this text points to humility as the chief Christian virtue even though it is
not on Paul’s short list (1 Cor 13). Apparently breast-beating is more praiseworthy than
contributing to the common good as the Pharisee does. The good guy—bad guy stereotype is
misguided and harmful because we are all both. Augustine missed this important point and

Christians have suffered gravely from the oversight.
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Restraint is in order here to appreciate not only what the text’s author intended to teach, but also
what he did teach. That may be just as or even more preachable than what seems to be his message.
In this pericope, Luke, addressing a gentile audience, put this self-righteous slanderous thanksgiving
in the mouth of a Pharisee: ““God, I thank you that I am not like other people: thieves, rogues,
adulterers, or even like this tax collector.”” This self-patting and cursing thanksgiving exists only in
Luke’s angry mind of course. Judaism has no tradition of spontaneous prayer such as this seems to
suggest. Luke is caricaturing what he would like his audience to think is in the mind of the Pharisee

standing off to one side.

We know that at least three of the fourteen one-sentence daily morning thanksgivings that
made their way into Jewish daily morning prayer existed at that time. This is for two reasons. First,
we know that Luke knew them because he ridiculed them here. He paraphrases and shortens the
formula that appears in Jewish morning prayer: “Praised are you Lord our God master of the
universe who...” to “God, I thank you that ...” Second, at Gal 3:28 Paul mentions and refutes
these three thanksgivings that Luke is caricaturing: “There is no longer Jew or Greek, there is no
longer slave or free, there is no longer male and female; for all of you are one in Christ Jesus.” Paul
is overturning these daily morning thanksgivings hoping for one Jesus community. His hope fails
however, and his nasty characterizations of non-Jesus following Jews in Rom 9 and Gal 4 do not
help his cause. They established eternal enmity between Jesus followers and non-Jesus followers

once Paul’s letters became sacred scripture.

That he lists the three disconcerting blessings in the same order in which they appear in
morning prayer confirms this reading. Paul’s rejection serves his interest in gentiles. Luke’s anger
is less clear. Paul was anguished not angry. Luke, writing later, is simply angry. If he is a gentile
speaking to gentiles, he would understandably object to at least one of these three blessings as Paul

does. Here are the controversial thanksgivings as they appear in the Jewish prayer book:

Praised are you Lord our God, ruler of the universe who has not made me a gentile.
Praised are you Lord our God, ruler of the universe who has not made me a slave.

Praised are you Lord our God, ruler of the universe who has not made me a woman.

Current recensions of the prayerbook have revised both the Hebrew and the English. The new

version translates:
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Praised are you Adonai our God who rules the universe, making me in the divine image.
Praised are you Adonai our God who rules the universe, making me a Jew.

Praised are you Adonai who rules the universe, making me free.*

While Paul simply rejects the original three thanksgivings probably because they would discourage
gentiles, Luke goes one step further, disfiguring them, probably for the same reason. But writing a
few decades after Paul, the atmosphere was angry and tense. Here, again, is Luke’s defamatory
caricature. “God, I thank you that I am not like other people: thieves, rogues, adulterers, or even
like this tax collector.” Sadly, Luke’s ugly spin on these thanksgivings was carved into Christian
sensibility as the word of God rather than as the words of Luke. Luke, of course, could not have
fathomed that he was writing “the Bible” for a religion based on love of God and neighbor.

Measured speech is not his forté.

What does all this mean, then, for Luke’s rendering of the story about two Jews? First, of
course, we see that Luke did not understand Phariseism and did not want to. Second, he knows
enough about Jewish prayer to defame it. Third, he inadvertently heralded Christianity’s obsession
with self-abnegating humility that began in earnest with monasticism in the fourth “Christian”

century.

As an eager gentile Jesusite it was tempting to demean non-Jesusites. Perhaps beneath Luke’s
anger is an exegetical debate about whether Jesus is predicted by scripture. What better way to drive
a lesson home than demeaning one who did not find him there? One way to treat this text is to see
its moral teaching precisely in Luke’s angtry caricature of proto-Jewish prayer and Pharisees that
libels those with whom he is angry. It aims to encourage gentiles and disgrace those at the root of
Paul’s olive tree. Today we would call what Luke put in the Pharisee’s mouth libel. This story
reveals more about passionate righteous indignation that stereotypes one group by another that
thinks itself superior to the other than about Pharisees. Luke’s intemperateness raises the question

of how to deal with our own righteous indignation and tendency to generate stereotypes.

This story is a high wire act. For those sensitive to its anti-Jewish use, might it not be more
fruitful to preach one of Augustine of Hippo’s greatest gifts to the west? His psychology teaches
that we are all self-serving to some degree or another. Even the best among us are narcissistically
tinged. This is original sin. Although neither he nor Calvin had the phrase “self-serving,” Calvin

believed that every part of us can harbor it. His phrase, “total depravity” does not work well in

& Siddur Sim Shalom, For Weekdays (New York City: The rabbinical Assembly; the United Synagogue of Conservative
Judaism 2002).
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English just now. From this perspective, Luke’s message applies both to the one who pays taxes

to Caesar and the one who collects them for him. Both help keep the peace in a tense environment.

The tax-collector is resented by the general public because he seems to be a turncoat although
he is contributing to keeping a delicate peace with Rome. Some may have been corrupt, but where
is that not possible? Luke is teaching that Pharisees should be despised although they obey traffic
laws, pay taxes, care for their children and parents and earn an honorable living. They also
contribute to the fragile peace. The Pharisee pays his taxes; the tax-collector carries them to the
government. Self-righteousness is more insidious than Luke lets on. His anger has gotten in his
way, and therefore it is now in our way as readers locking us into stereotypes that became truth.
Luke’s good guy is as vulnerable to self-righteousness in his penitential pose as is his bad guy,

perhaps even more so.

Now, how one goes about helping people deal with the angry Luke in themselves is for the
preacher to decide. Self-examination is more to the point than bashing others. Even if the preacher
treats the audience as if they were upstanding citizens who deserve censure for being content that
they are, they know that they are really the good repentant guy, or getting there; they are in church,
after all. The Pharisee invective will not stick to them because they already belong to the good guy’s

church.

Now the Pharisees and scribes as well as biblical teaching (“the Law”) are not bygones. Judaism
as we have it today is their descendant. Preaching against the Pharisees, scribes, the law and so on,
demean every Jew, including those sitting in the pews on Sunday morning and those in parishioners’
extended family at Thanksgiving, perhaps Christmas. Pray that the Jews to whom you preach
(perhaps unknowingly) are Jewishly uninformed and so will not recognize the insults hurled at them
by the “gospel of love.” Christians are aware of Phariseism primarily through its angry critics like
Luke. Indeed, Phariseism saved Judaism from extinction after the massive devastation at Roman
hands. Perhaps that is why the Synoptic writers went after them. Needless to say, learning about a

group only from its enemies is not particularly reliable.

Supersessionism

Christian supersessionism, also known as replacement theology, displacement theology or
fulfillment theology is Christianity’s triumphalist ecclesiology. Basically, with Jesus God threw
Judaism under the proverbial bus in favor of a new community that embraces Jesus. To protect

God, Christians also argue that Jews threw themselves under the bus because most failed to
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Christianize. Christians hoped that Judaism would commit suicide by accepting Jesus, but most

Jews clung to God instead.

The Christian claim is that the church has displaced, replaced, overridden, or supplanted
Judaism as the people of God. Judaism is now theologically dead and illegitimate. It died on the
cross in God’s eyes. It no longer has theological validity and so should cease to exist materially as
well. Jews who think that Judaism is theologically alive and who worship God Jewishly are wasting
their time and look foolish to knowledgeable Christians who have traditionally branded them as

“blind” for not accepting their Christian way.

Here is an example of Christian contempt for the synagogue sculpted into Strasbourg

Cathedral.

Supersessionism is not a post-biblical idea. Today some Christian communions want to demur
from supersessionism, but that remains a rhetorical flourish as long as the biblical texts, music,
artwork and doctrines that inscribe it remain in place. It is throughout the Younger Testament.
First Peter 2:4-10 is a clear example. Another is Hebrews as we shall see. Saying that Jews are our
“elder brothers” (a historical inaccuracy in itself) simply affirms supersessionism quietly because
“elder” and “younger,” like the terms “Old Testament” and “New Testament,” mean following
after one another and that is the supersessionist pose. Keep in mind that primogeniture was

standard in biblical times.

Yet three times Genesis goes out of its way to reverse the normal order so that the younger
usurps the primary blessing meant for the elder. Abel is preferred over Cain and is murdered for
it. In late life confusion, Isaac gives Jacob Esau’s blessing, creating dangerous strife (Gen 27). In

his turn, Jacob gives the younger Ephraim his elder brother, Menasheh’s blessing (Gen 48). The
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reason for depriving the elder his due in Genesis is not at all clear, although its consequences play
out repeatedly in Israel’s interactions with the nations. Perhaps it was to justify Israel’s own identity
as God’s people, since it was a small nation (Deut 7:7) that identifies itself as immigrants descended

from a “wandering Aramean” to whom God gave other peoples’ land (Deut 26:5).

Under different circumstances, the older/younger upending motif continues in the stoties of
the workers in the vineyard (Matt 20), the wicked tenants (Matt 21) and the prodigal son (Luke 15).
Clearly the elder should inherit but in all cases the younger does. Indeed, Paul did the same to

justify a gentile church.

Rom 9:12f. splices together phrases from Gen 25:23 and Mal 1:2f. presenting them as though
they were a single verse in Genesis 25 that reads: “I have loved Jacob, but I have hated Esau.”
“Jacob” is now gentiles whom God loves; “Esau” is now Jews whom God hates. This deft sleight
of hand does not exhaust Paul’s intention, however. He adds that “the elder shall serve the
younger” (Rom 9:12). Perhaps he intends “serve” in a theological sense, as Rom 11:7-11 suggests.

But the love-hatred motif carries the idea in a different direction.

The reversal of Sarah and Hagar (Gal 4:24-31) that parallels that of Jacob and Esau is also
hostile with Jews being represented as children of the slave and gentiles as children of the free
woman (30f.). Paul carved displacement theology and contempt for Judaism and Jews in stone for
all time and it produced rivers of blood. All this is to say that elder and younger brother language

does not challenge Judaism’s displacement.

Here, I follow a narrow definition of supersessionism that represents the Christian view that
the church has overridden or overwritten the synagogue and with it the Jewish people as the people
of God. Supersessionism is the outcome of the ecclesiological struggle between the synagogue and
the church, for each defines itself as the exclusive people of God over against or even despite the
other’s claim to the same honored status. The Christians claimed that Jesus-followers now
constitute the Israel of God and that non-Jesus followers do not. At that time, non-Jesus following
Judabhites of course, never considered this claim seriously. Jews have never doubted that they are

the Israel of God.

Scripture authenticates the election of the children of Israel, now the Jewish people, as “the
chosen people” (Isa 43:20; Dan 11:15) God’s “people Israel” (Deut, Judg, 1&2 Sam, 1 Kgs, Jer,
Ezek, and Amos, Dan, 1&2 Chron) “the children of Israel” (Gen, Exod, Lev, Num, Deut, Josh,
Judg, 1&2 Sam, 1&2 Kngs, Isa, Jer, Ezek, Hos, Joel, Amos, Obad, Mic, Pss, Dan, Ezra, Neh and
1&2 Chron) “a holy nation” or “holy people” (Exod, Deut, Isa and Dan) or simply “Israel.”
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Early on, Jesusites laid claim to the same identity but they could not base that claim on scripture as
Jews could unless the biblical texts as read in Greek meant something other than what they said.
Paul began that transformation and most Christian interpreters followed his practice, redefining
Israel’s scriptures as about Jesus and themselves rather than about the events and characters
portrayed therein. Anachronistically eisogeting themselves into the text was the easiest way for
Christian leaders do that. One example, perhaps the most successful, was to eisogete Christ into
the tetragrammaton (#heos in the Septuagint). Naming scripture the “Old Testament” clinched the
deal.

Redefining scripture as Christian rather than Israelite and themselves as the people of God
began long before Christianity gained power and the communities separated. The replacement of
Jews and Judaism by the Christian church took some time but is incipient in Christian writings that

were later canonized.

Younger Testament authors identified the church as “the household of God” (Eph 4:12, 1Tim,
1Pet); “God’s field, God’s building” (1Cor 3:9); “God’s offspring” (Act 19:29);” God’s beloved”
(Rom 1:7); “God’s elect” (Rom 8:30, Tt 1:1); “God’s temple” (1Cor 3:17); “God’s family” (Gal
1:2); “God’s own people” (Eph 1:14); “God’s chosen ones” (Col 3:12); “God’s house” (Heb 3:6);
“people of God” (Heb 4:9; 11:25), God’s children (1John 3:2, 5:19). Supersessionism is perhaps
cleatest in 1Pet 2:9f.: “But you are a chosen race, a royal priesthood, a holy nation, God's own
people |[...]. Once you were not a people, but now you are God's people; once you had not received

mercy, but now you have received mercy.”

The phrase, “body of Christ” (Rom 7:4; 1Cor 10:16; 12:27, Eph 4:12) need not define the
entire people of God but came to be synonymous with it. The church as the exclusive people of
God was nailed down by St Cyprian’s dictum extra ecclesian nulla salus (there is no salvation outside

the church). Judaism no longer has a right to claim its scriptural identity as “the people of God”

(Jud 20:2; 2Sam 14:13).

2. Hymns and Sacred Choral Music

Before considering hymns, a liturgical note on Christianizing psalms is warranted. The Gloria Patri
has traditionally been appended to the recitation of psalms in public worship. Musical settings of
psalms often give it particular flourish. From a Jewish perspective, this is a particularly egregious
practice. Eliminating it would not relinquish Christian claims to the poems and it would be a

powerful statement of good faith to Jews.

IJH vol 4: 41-73 [49]



Ellen T. Charry: Awakening to Judaism and Jews in Christian Preaching

The musical selections here are two hymns “Come O come Emanuel,” and “Come, ye faithful raise

the strain,” and a note on Christian sactred choral music.

Come, O Come Emmanuel

With this scriptural preparation, let us turn to displacement theology in hymns. Perhaps the most

beloved Advent hymn.

O come, O come, Emmanuel
And ransom captive Israel

That mourns in lonely exile here
Until the Son of God appear
Rejoice! Rejoicel Emmanuel

Shall come to thee, O Israel

O come, Thou Day-Spring, come and cheer
Our spirits by Thine advent here

Disperse the gloomy clouds of night

And death’s dark shadows put to flight

Rejoice! Rejoice! Emmanuel

Shall come to thee, O Istrael

It is not clear who “captive Israel” is in this lyric. If Israel is the Jewish people “that mourns in
lonely exile here” as if without God, the supersessionism is blatant. Some diaspora Jews may
have endured the “gloomy clouds of night,” in exile but they longed for their homeland to
release them from unfavorable environments, not for God who is with them in all locations
and environments and certainly not for Jesus who enabled Christianity. Where Jews were
allowed to flourish, they settled in comfortably in host cultures. In bad times, longing for their
native land sustained hope, but by and large being dispersed was productive for both the Jewish

communities and the larger societies.

Come you faithful raise the strain

Another notably supersessionist hymn is “Come, you faithful, raise the strain.” “Come, you faithful,
raise the strain of triumphant gladness! God has brought his Israel into joy from sadness!” Sadness
is, of course, Jesuslessness. Joy is embracing him. The direct object of God’s action, “his Israel” is

ambiguous. If “his Israel” refers to the Church as Israel it is clearly supersessionist. Or, if “his
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Israel” refers to Christianized Jews, the end of Judaism is in mind. Either way, ending Judaism

seems to be the goal.

Yet that never happened on a large enough scale to wipe out Judaism as Christianity expected
it would. Yes, there were high pressure times in which Jews capitulated either to prevent expulsion,
trial, economic, social, educational and professional disenfranchisement, even death in some
instances. A few who converted, perhaps out of conviction brought grave suffering on their

abandoned community, by supplying Jewish texts that could be used against Jews.

It is tempting for each Christian generation to presume itself better equipped, better
positioned, better supported to finally win over the stiff-necked, blind, stupid Jews. Ardent as well
as gentle evangelistic strategies had been tried and failed. Perhaps Christianizing Jewish scripture
would do it. The mendicant orders in the Middle Ages thought that compelling Jews to listen to
Christian sermons would do it. Perhaps denigrating the Talmud and publicly burning all (hand-
written) copies of its numerous volumes in France would do it. Some thought that forcing Jews to
dispute with the Christian power structure publicly, prearranging to humiliate them and then exiling
their ensnared spokesmen would do it. Here is the advantage of being a stubborn people,

indomitably loyal to God.

Later modern FEuropean scripture scholars and theologians thought that anti-Jewish
interpretation of scripture or the promise of citizenship and legal, social, and economic
advancement would do it. Finally, Hitler, perhaps realizing that Jews just would not do it, took a
different approach to the “Jewish question.” Yet even that failed. At a ladies’ day retreat that I
attended in the early 1980s with a powerful conservative evangelical church in the US, a woman
spoke the following into my journalist’s tape recorder: “Good came from the Holocaust because

some Jews came to know Jesus.” Her obscene smugness hangs in the air.

Karl Barth finally admitted that Jews would not Christianize. He alone of all Christian
theologians considered that there was a theological reason for Jewish existence. The church had
always believed that God has covenanted only with itself. Of course, Jews have claimed the same.
But Barth had the courage to realize that pitting those elected for the covenant (Christians) against
those rejected who were outside the covenant (Jews) was a mistake because Jews would never enter
the Christian covenant, believing that God’s covenant with them is eternal. Barth decided to put
the Jews inside the Christian covenant as those elected by God for rejection. From being rejected

by God dk facto as the whole tradition had it Jews became rejected by God de jure.

Barbed comfort from Barth here. At last, the Jews have a place in the Christian economy of
salvation. Moving Jews inside the Christian covenant to deal with Jewish intransigence damns all

Jews for all time. It is Barth’s analogue to, or perhaps application of the deicide charge that
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Christians took it upon themselves to punish as God’s representatives. How much of an advance
this is on Cyprian’s teaching that individuals outside the Church are lost, when now a whole people
inside the Christian covenant is rejected by God is dubious. The Roman Catholic Church

considerably weakened the deicide charge in 1965 but Barth’s doctrine of election stands.

Sacred Choral Music

Christianity’s monumental repertoire of sacred choral music, like its architecture, sculpture, and
painting shaped western civilization. Mass settings, requiems, passions, oratorios, cantatas, psalm
settings, motets, settings of the canticles, and so on bring the taste of divinity to the musical palate
far beyond Christian settings. It is disconcerting that Christian anti-Judaism and supersessionism
infect the general public through the finest music ever composed. Music is perhaps a more

powerful form of preaching than mere words.

Unlike hymnody, scholatly research on anti-Judaism in Christian sacred choral music is
beginning. Michael Marissen charted this path, devoting his scholarship to disclosing this
unpleasant reality.” Focusing particularly on Bach and Handel, Marissen understands that it is the
texts themselves rather than the personal animus of librettists and composers that continue to

transmit Christian anti-Judaism to church and concert audiences alike.® Now to sermons.

3. Sermons

Sermons discussed here are Hebrews, Melito of Sardis’s “On Passover,” Augnstine of Hippo’s Sermon

122 and Christopher Holdsworth’s sermon “According to the promise heirs” on Gal 3:23-29. A

5> Michael Marissen, The Character and Sources of the Anti-Judaism in Bach’s Cantata 46, in: Harvard Theological Review
96, no. 1 (January 2003), 63-99; idem, The Social and Religious Designs of ].S. Bach’s Brandenburg Concertos,
Princeton 1995; Michael Marissen, Tainted Glory in Handel’s Messiah. The Unsettling History of the World’s Most
Beloved Choral Work, New Haven 2014; idem, Bach & God, New York 2016.

¢ Here I pause for a personal anecdote. I was a happy subsctiber to a local baroque instrumental ensemble. The season
program announced that its annual Good Friday concert would be the St John Passion performed in several area
churches. Six months before the performance I called the orchestra’s office and asked if there would be anything said
or written in the program about the anti-Jewish tone and effects of this work. I got no answer. I attended the
performance. Nothing was said. Bach, of course, was a preacher in sound. The venom against the Jews is so prominent
in the work that I could not sit through the second half where hostility toward Jews is more pronounced. At
intermission as I was leaving the church, I saw the rector who had welcomed the audience and shared my concern that
nothing was said to mitigate the anti-Jewish power of the piece. It was, after all, in a church on Good Friday. I told
him that I wanted to send two of Marissen’s books to the maestro and gave him my business card. He said I could
bring the books to him and he would convey them to the maestro who is one of his parishioners. I did that and
included a letter explaining my concern because the concert functioned as a worship service as Bach intended. Several
weeks later, I received a nasty two-page single-spaced letter from the maestro chastising me for politicizing great music
and that my concern was bogus. It is just great music. About a month later I called the orchestra’s office again and
since the maestro clearly was not interested in the books asked could I have them back. The office manager said he
would do that. I never heard back. The books had been thrown away unread.
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comment on Martin Luther’s “On the Jews and their Lies” is included. Although not intended as a

sermon, it preaches.

Epistle to the Hebrews

The earliest extant proto-Christian sermon is the Epistle to the Hebrews (60-95 CE). It both crafts
Christian doctrine and maps supersessionism. Hebrews is a homiletical midrash on scripture,
Christologizing it to have it mean something other than what it says. The author has mastered the
Septuagint and ranges agily through it, taking it from non-Jesusites and giving it to Jesus-following
Judabhites. The story of God and Israel is no longer the story of God’s relationship with the world
through Abraham’s descendants recounted in the Hebrew Bible, although a rendition of that
history appears in chapter 11. That story is now about the preexistent Son of God and his function

as the high priest of a new priesthood.

Our agile exegete picks Christian scriptural flowers Christologizing whichever texts could be
reinterpreted to support his vision as he moves point by point building Christianity to separate the
Jesusites from aborning Judaism from which they had come. He strains to separate the
communities. For example, he uses Palms 8, 95 and 110 and not surprisingly, Jer 31 to Christianize
the Israelite texts. He christologizes many other biblical texts as well. Christ is not yet God, of
course, but he is superior to angels, Moses, the Aaronide priesthood, the Temple and anything

connected with Judahite religion at that time.

A common historical misunderstanding must be rectified at this point. Since both Judaism and
Christianity as we now know them emerged from Judahite religion, it is an historical error to think
that Christianity emerged from Judaism or that Christianity is the daughter of Judaism. Israelite
religion, not Judaism is the religion of the Hebrew Bible. Fred Craddock is sensitive to the
supersessionism concern, yet his observation that “The writer appeals to the Old Testament as a
living Word of God and presents his case for the Christian faith as being in continuity with that
Word. To read Hebrews as an attack on Judaism is to misread Hebrews” is a common apologetic
Christian misreading.” It is inaccurate not only because honoring Hebrew scripture does not
constitute acceptance of Judaism as theologically legitimate, but also because Hebrew scripture tells
of Israclite religion not of Judahite religion or of Judaism. Theologies of continuity are as
supersessionist as are theologies of discontinuity. Ancient Israelite religion is one of Judaism’s

predecessors just as it is one of Christianity’s predecessors. Hebrews is not so much an attack on

7 Fred B. Craddock, Letter to the Hebrews: Introduction, Commentary, and Reflections, in: New Interpreter’s Bible, vol.
12, 12 vols., Nashville 1998, 7f.
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Judaism as it is a dismantling of Judahite religion at the time and repurposing the debris in a new

edifice.®

The author of Hebrews is a deft midrashist, probably a Jewish scholar by background and
training. He begins transforming the meaning of the texts by wrenching them from their historical
setting; Jewish midrashic interpretation did as well. Hermeneutics is the art of crafting strategies to
render acceptable texts that grate against contemporary sensibilities intellectually or morally.’
Hebrews employs both Greek and Jewish hermeneutical strategies to argue that nascent
Christianity has replaced nascent Judaism. Paul had already turned scripture on its head making it
say something other than what it was universally understood to mean. Both are deconstructing
normalcy and using its forms to house different matter. It is like telling citizens of a nation that
their country is no more because it has been conquered by another and that they are welcome to

apply for citizenship.

Hebrews uses various strategies to delegitimate nascent Judaism and authorize nascent
Christianity in its place by showing that the new, better meaning of the scriptures is in Christ not

in whatever the text says about historical events. Here are a few examples:

1:5 — The author quotes Psalm 2:7 “You are my son; today I have begotten you” to mean that
Jesus is higher on the scale of divinity than angels. It locates Jesus ontologically in relation to
divinity. The ontology of the title “Son of God” would officially be determined at Nicaea (325), of
course, but Heb 1:5 sets the stage for it as do the hymn in Philippians 2 and the beginning of John’s

Gospel. Our next theologian, Melito of Sardis, takes the hint as we shall see.

2:5-9 — On the face of it, Psalm 8 is about the ontological status of humanity in relation to
angels. But Hebrews makes it be about Jesus. “As it is, we do not yet see everything in subjection
to them, but we do see Jesus, who for a little while was made lower than the angels, now crowned
with glory and honor because of the suffering of death, so that by the grace of God he might taste
death for everyone.” The author has, in effect, removed Jesus from humanity and put him above
angels although where or what that ontological status is is nebulous. Jesus is being moved up the

ontological ladder. Western atonement soteriology is gestating here.

8 A physical example of this is in the Noble Sanctuary, the Dome of the Rock. In the small undercroft beneath the
main floor, where one gets quite close to the stone, is a little portico of sorts, or perhaps the remains of one. The pillar
facing worshipers is recycled from a church; is a Christian cross is carved into its capital. It is cemented in upside down.
O Ellen T. Charry, Hermeneutics. Biblical, in: Samuel E. Balentine (ed.), The Oxford Encyclopedia of the Bible and
Theology, vol. 1, 2 vols., New York 2014.
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2:17; 5:1-10 are about the duties and responsibilities of the High Priest on Yom Kippur when
he enters the holiest part of the Temple to atone for his sins, those of his family and of the entire
people of Israel. Jesus, already above the angels, is also the high priest who atones for the sins of

the people. Here he is the priest, not the victim.

5:10; 7; 8:1-7 dismiss the Aaronide priesthood to invent a new one, that of Malkeetzedek
mentioned at Gen 14:18 and carried into Ps 110:4 (a psalm that our author finds very useful). Jesus
is the high priest of this new order that replaced the House of Aaron. This is theologically important
because Jesus does not have priestly ancestry and is never anointed as either king or priest although

his followers applied those titles to him. The Gospel writers are not attending to scriptural detail.

8:8:13 — Jesus becomes the sacrifice that replaces the biblical sacrifices practiced in the Temple.
Now he is above the angels, though our author is not quite clear about his ontological status. He
is the priest making the atoning sacrifice on behalf of the people on the ground and becomes the
sacrificed victim at the same time hard as that is to wrap one’s mind around. The canonical Gospels
repeatedly ask Jesus to explain who he is, where he has come from, what he is doing, where he is
going. Hebrews adds to the confusion. Sorting it out is a matter of decision rather than discovery
that reached its climax in 451 at Chalcedon. That process is not unlike the scholarly Jesus Seminar

(1985-2000) that voted on what the scholars thought Jesus actually said.

We do not know whether Hebrews was written before or after the burning of the Temple by the
Romans. Without the Temple, Jews had to replace the priesthood and the sacrificial system.
Memory of the cult was preserved in Mishna Yoma. Perhaps people were ready to let go of them
in any case. Safely tucked in memory’s storechouse, however, prayer and local synagogues
blossomed as the center of Jewish energy. Hebrews, on the other hand, recycles the debris from
the defunct cult as Christianity. In essence, the Jews put the debris from the burned Temple in

long-term storage, while the author of Hebrews recycled it.

Probably to arouse lapsing Jewish Christians to reinvigorate their new faith, our author
predictably calls upon Jer 31:31-34 to argue that the prophet’s notion of a new covenant now
located in Jesus has replaced God’s holy covenant with biblical Israel. This is a major theme of the
letter developed in chapters 7, 8, 9, 10, 12, 13. This new covenant has obsoleted the first one. It is
better than the first covenant because it is made with blood and is eternal. Those who resist will be
severely punished because they have “spurned the Son of God, profaned the blood of the covenant
by which they were sanctified, and outraged the Spirit of grace” (Heb 10:29) (cf. Rom 8:4—6). Of

course, it never occurred to Jews that they profaned the blood of the covenant or even what that

IJH vol 4: 41-73 [55]



Ellen T. Charry: Awakening to Judaism and Jews in Christian Preaching

refers to. Perhaps the author has Ex 12 in mind, although God’s covenant with Israel is made in

chapter 34 where there is no mention of lamb’s blood. Poetic license provides great leeway.

Heb 12:2 has Jesus seated at the right hand of the throne of God, though not yet God. Within
this, 9:15 cryptically names him “the mediator of a new covenant, so that those who are called may
receive the promised eternal inheritance, because a death has occurred that redeems them from the
transgressions under the first covenant.” Chapter 11 explains that “those who are called” are the
full panoply of biblical figures from Abel to David. Here is another way of Christianizing the
Hebrew Bible. In this case, however, the characters are anachronistically Christologized and
repurposed for the new covenant made by Christ’s blood. Augustine, and long after him Calvin
would pick up this idea of Christ as mediator of a new covenant based on Jer 31. Chapter 12:24
reasserts Christ’s role as mediator. His mediatorial function between God and us is possible because
our author had previously located Christ above the angels in the heavenly hierarchy where he is
“crowned with glory and honor because of the suffering of death” and now seats him at the right

hand of God’s throne.

As confusing as the various roles and identities of Christ are in Hebrews, the writer is building
an argument verse by verse, chapter by chapter. Hebrews gives us the Younger Testament’s clearest
statement of repurposing Judahite religion to create Christianity. Christ is the new Temple, the new
high priest who makes atonement for the sins of the people, and well as the victim sacrificed or
driven into the desert for their sake. He is above the angels and sits at God’s right hand, an idea
that was taken into the creeds. Hebrews includes many biblical personages and condemns those
who do not fall in line. The birth of Christianity and the death of Judaism are being played out

before our eyes here like a feature film scene by scene. Our next sermon is a sequel to this text.

“On Passover”

“On Passover” builds on Hebrews. It is a second “Christian century” poem in Greek attributed
to Melito, the bishop of Sardis." It is most likely a sermon declaimed to Christians attracted to
Judaism, former Jews, or those vulnerable to Jewish evangelization against whom Christians were
competing for adherents. Christianity was an upstart self-starter. Judahite religion, though
struggling to find its footing after the devastating wars with Rome, had a pedigree, was respected,
and legal. Christianity had none of these advantages. This poem has Christianity striving for

authenticity by discrediting emerging Judaism.

10°Cf. Bart D. Ebrman, Melito of Sardis: On the Passover, in: idem., After the New Testament. A Reader in Eartly
Christianity, New York 1999, 115-28.
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This powerfully dramatic homily develops several themes. It discredits Passover that relives and
teaches the Exodus account of the original events. It replaces the celebration of the first Passover
with another: Christ. While doing this the author invents the deicide charge that became the lynch

pin of standard Christian Israelology.

This discussion is of the work’s theology, not its provenance, the motivations behind it or its
audience that might contextualize its anti-Judaism. Its blazing oratory stands on its own. It is a
detailed scolding of Jews and Judaism that cashed out for Christians. Its strident supersessionism

permeates Christian Israelology ever after.

One reading of the piece is that Melito tears down Jewish Passover to build a Christian one.
These scholars divide the work into two sections to that end. While that may be structurally
appropriate, for the purpose of discerning the development of its anti-Judaism I will consider the
sermon in four sections: its demolition of Passover’s meaningfulness after Christ, the immediate
salvific meaning of Christ’s death, the creation of the deicide charge, and a last great burst of

soteriological exhilaration like the final skyrocketing fireworks at the end of the show.

The first section, segments 1-40, argues that Christ replaces Passover. Melito uses typology to
press the replacement idea. “The type was for a time, but grace is forever” ... “The [old scripture]
was a model; the other [the new gospel] was found to be the finished product” (verse 4). “By the
smallness of the model, destined to be destroyed, might we see that thing which is to arise from it;
higher than it in size, and mightier than it in power, and more beautiful than it in appearance, and
more elaborate than it in ornamentation” (36). This point is repeated multiple times indicating how
important it is for his argument. Perhaps he has Phil 3:7-9 in mind. Having served its purpose,

Passover, and perhaps Judaism altogether, has been theologically “destroyed” by Christ.

With Judaism now meaningless, Jews get nothing from it even if they do not realize it. In any
case, it is not soteriologically significant. “When the church came on the scene and the gospel was
set forth, the type lost its value by surrendering its significance to the truth, and the law was fulfilled
by surrendering its significance to the gospel” (42). “Indeed, also the law was fulfilled when the
gospel was brought to light, and the people lost their significance when the church came on the
scene, and the type was destroyed when the Lord appeared. Therefore, those things which once
had value are today without value” (43). Perhaps Passover was his point of entry because it was
attractive to gentiles and important to Jewish Christians. Indeed, it is attractive to Christians today

although that is a bit strained.
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Christians should forego the Pesach seder because it is an empty rite." They have a new paschal
lamb, Christ, who replaces the lamb of Exodus 12. To press the point, Melito exegetes the Exodus
narrative closely although some of his points do not accord with the text. He blames Jews for
misunderstanding Exodus’s true meaning at every step and ridicules what his audience’s Jewish

neighbors were celebrating.

By Christologizing Passover, Melito follows Paul (1 Cor 5:7-8) who surely knew that the pascal
lamb has no soteriological significance. Atonement is made through the priestly ritual enjoined by
Lev 16 that is now completely separate from Passover. But descriptions of the last supper sustain
the confusion of Passover with Yom Kippur because it took place near or on Passover. It is the
final seder according to Melito. “The last supper” then has double meaning. It was Jesus’s last meal
with his friends as well as the last theologically meaningful Jewish Passover seder for all time. There
were two deaths on the cross: Jesus and Judaism altogether. Melito does not mince words: “The
one first conceived, the one first born, the one sought after, the one chosen was dashed to the
ground” (26). Israel, the first born of God has become one of the first-born dead of the final plague
against the Egyptians.

Although replacement of Jewish Passover with a Christ-centered version occupies this section
it sounded notes that would crescendo later in the poem and reverberate forever in orthodox
Christianity both east and west. Early in the poem Melito says that the one “buried as a man, rose
up from the dead as God, since he is by nature both God and man. He is everything...in that he is
begotten he is Son, in that he suffers he is sheep, in that he is buried he is man, in that he comes

to life again he is God” (8 and 9).

Section two of the poem argues that Christ’s sacrificial death addressed human sin (46-71).
Recounting the history leads into the significance of Christ’s death. ““... he accepted the sufferings
of the sufferer through his body which was capable of suffering. And he destroyed those human
sufferings by his spirit which was incapable of dying. He killed death which had put humans to
death” (66) and “raised up humankind from the grave below” (71). The two natures doctrine,

ratified at Chalcedon in 451 is already in place here."

The third section of the poem (72-99) is high drama. It formulates the deicide charge in two
steps. First it identifies the Jews as Christ’s murderers and then it deifies Christ. The order is

designed for maximal rhetorical effect. “O lawless Israel, why did you commit this extraordinary

! Perhaps here it is actually necessary to recall again that biblical Israelite religion is not Judaism. Jews do not slaughter,
roast and eat an animal at today’s Pesach seder, although they do eat matzah and they do eat meat. The sacrificial
apparatus has not been part of Judaism since 70 CE.

12 Nostra Aetate — On Relations with Non-Christians, https://www.ewtn.com/library/councils/v2non.htm (accessed
May 13, 2019).
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crime of casting your Lord into new sufferings...” (81). Melito recognizes the necessity of the

execution but laments that the job was not left to gentiles (75£.).

Naming all Jews as Christ’s murderers may be the first charge of collective guilt. It is not those
whose actions harmed others who are responsible for the effects of their actions or policies, but
all who are like them in a way that the complainant deems pertinent to their particular suffering.
Here the perpetrators are all Jews against Christ. Collective guilt is now applied to a host of
perpetrators. Germans, men, Australians, Caucasians, Turks, heterosexuals, Israelis, Christians and
so on all are called to account for their offenses. A difference between these applications of
collective guilt and Melito’s is that victims of the modern perpetrators are other people. Melito’s

ire is not about what Jews have done to Christians but about what they have done to Christ.

In segment 82 of “On Passover,” Christ becomes “the firstborn of God the one who was
begotten before the morning star.” He created the universe and accompanies, guides, and chastises
Israel’s misdeeds throughout scripture (81-85). This is the one “you” (Jews) murdered. The
Romans disappear. Writing extensively in the second person plural now strikes its blow. “Why have

..you ... O Israel ...?” becomes the unrelenting antiphon connecting lists of Israel’s many failings
that Melito levels against the Jews he is speaking to in absentia. The knife plunges deeper knowing
that while the charges are leveled in the second person plural, he is addressing Christians. One
wonders if they received his taunts with glee overhearing his assault on their neighbors. "
Interestingly, while our author heaped derisive scorn on “you ... O Israel,” his Jewish
contemporaries and their forebears, he did not project that guilt and shame onto all Jews going

forward. He left that for the later church that readily took Melito’s place as the prosecuting attorney.

One last element is needed to clinch the doctrine: the identity of the victim. Having introduced
the grounds for deicide in segments 8 and 9 the drama climaxes succinctly: “God has been
murdered” (96). It is finished. The Jews are accused of murdering God although of course,
everyone knows that that is a rhetorical flourish because God is unmurderable. The idea that the

Jews murdered God is nonsense. Melito preempts Nicaea, just as he has preempted Chalcedon.

13 _Augustine used the same technique to rouse his Christian hearers against the Jews in his Answer fo the Jews: Augustine
of Hippo, Answer to the Jews, in: Writings on the Old Testament, vol. 1/14, Works of Saint Augustine. A Translation
for the 21st Century, Hyde Park, NY 2016, 750-77. Bad-mouthing people behind their back is a standing temptation,
usually done in the third person. But speaking condemnation to a third party already predisposed to dislike those being
spoken to as if they were present carries invective to a new level. Turn the table and imagine a rabbi’s sermon to her
congregation in which she says “why have you Christians hated us? Why have you Christians reviled us? Why have you
Christians exiled us? Why have you Christians accused us of poisoning your wells? Why have you Christians accused
us of murdering your children? Why have you Christians locked us in ghettos? Why have you Christians locked us out
of your universities? Why have you Christians killed us?” Now the perpetrators know the truth about how they are
perceived by their victims. Melito and Augustine were brilliant preachers.
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Christ’s blood is redemptive, but centuries of harming Jews left the Christian Church sitting in a
pool of Jewish blood that unfortunately Jews had to photograph for Christians to see. The church
blinded itself to its crimes against the Jews in its triumphalist belief that their treatment of Jews was
warranted by God’s judgment against them. Again, the argument is that Jews threw themselves
under the bus. That blindness is the great sadness of Christian history. How to mop up the blood
one is sitting in when it is invisible? The charge that all Jews killed God lived unquestioned for

eighteen centuries until one Jew, Jules Isaac, managed to speak with Pope John XXIII in 1960.

The final section of this sermon (100-105) paints word pictures of the saving benefits of
Christ, some of which were introduced previously. He now adds forgiveness of sins and reprises
resurrection and the death of death (that may or may not be tied to resurrection). Melito’s literary
fireworks led later theologians and artists to depict several scenarios and interpretations of
salvation. Resurrection is central. He has Christ say, “I am the one who destroyed death and
triumphed over the enemy and trampled Hades under foot and bound the strong one” (102). The
“strong one” was assumed to be the Devil; his defeat by Christ defeats death, or in other visions
ransoms believers from mortality (echoing Gen 3:10). The imagery was fleshed out in theology and
art as Christ entering Hades to release the Patriarchs and other just ancestors from death. The idea
circulated and became part of the baptismal creed (the Apostles’ Creed) with the words “he
descended to the dead.” It is also in the “Athanasian” Creed with the wording “descended into
hell.” Both creeds post-date “On Passover.” The harrowing of hell, as this descent was called,

became associated with Holy Saturday.

In the very next segment however, Christ appears as the pascal lamb: “I am the passover of
your salvation, I am the lamb which was sacrificed for you, I am your ransom,” followed by a slew
of additional benefits of his death (103). Here, following John 1:29, Christ’s replacement of the
pascal lamb is for forgiveness of sins although that is not its function in the Exodus story or the
seder as noted above. But the word “ransom” harks back to the devil motif. In short, Melito
bubbled over telling his audience of the wondrous accomplishments of this one murdered by the
Jews for the sake of the well-being of gentiles. Here we see the cornucopia of understandings of
salvation all run together. It becomes understandable that enthusiastic Christians would plead with

Jews to join them and enjoy all these blessings.
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In addition to the themes discussed, this sermon points toward other anti-Jewish attitudes:
1. Jews are “blind” because they do not agree that Jesus is the content of their scripture.

They hold to the text that is before them. Or, Jews are stupid refusing the truth that is right in front
of them in christologized scripture. This approach often uses promise-fulfillment typology. The
meaning is not discernible in the words of the texts. Later theologians used demeaning adjectives
describing Jews alone but without the explanatory “because” clause that would focus the epithet.
Without an explanatory rationale for them, these adjectives become general character traits of Jews.
Matthew 23 bequeaths “hypocrites” and of course, “blind guides” to lead the attack. Luke gives us

“lovers of money” (Luke 16:14). Others added more adjectives.
2. The Christian Church: New Israel. .. or True Israel?

These post-biblical phrases are often run together but they are significantly different. “New Israel”
is traditional Christian supersessionism. Hebrews and Melito both exemplify it even though neither
coined the phrase. Melito is a “continuity” theologian. Israelite history prepared for Christ so it “is

both old and new” (57 and 58).

The term “true Israel” however is quite different, for it implies that the Israelites, now Jews,
never truly were Israel. They were just a placeholder until Christ came (Gal 3:24.25). There are
passages where Paul can be read as implying that gentile Christians are the great nation gathered
from all the families of the earth promised to Abraham. That enables Paul to make the grand
reversals in Galatians 4 and Rom 9:6-8. Gentiles are “the children of the promise,” the descendants
of Isaac and Jacob, and Sarah (Gal 4). He does not qualify these replacements with “now” or “but
now.” Of course, other passages in Paul lean toward supersessionist Israclology, so the question is
worth discussing. Whatever Paul was thinking about that, Justin tells Trypho that “we, who have
been quarried out of the bowels of Christ, are the true Israelit[e] race.”'* Clement of Alexandria

uses “true Israel” in The Instructor.”
3. In executing Jesus, the Jews killed their own messiab.

What “messiah” means, however, varies by context. Jews did not need a messiah to save them from
their sins because the sacerdotal sacrifices did that when it functioned. In the diaspora and exile
other mechanisms developed to serve that function. Judaism has no artistic or literary depictions

of hell or divine wrath, and so no medieval penitential system to address them. These

14 Justin, Dialogue with Trypho, in: Thomas P. Halton/Michael Slusser (eds.), Selections from the Fathers of the
Church, v. 3, Washington, D.C. 2003.
15 Clement of Alexandria, The Instructor, Edinburg/Grand Rapids 1986.
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fearmongering institutions hit their mark in Luther. Some preachers took it upon themselves to

put “the fear of God” into Christians to spur moral living.

Further, certainly the idea that “messiah