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ABSTRACT

The social constructs of “being a man”, often infed by various domains such as culture,
religion and even the mass media, have contribtdezbnflicting views of how men perceive
their masculinity and their relationship with womeesulting in many life-denying experiences
for women. However, although society and culturgyplominating roles in regard to what it
means to “be a man”, they do not construct a whifigbitus In other words, although society
and culture influence perceptions of malenessetlags not without their contradictions: not all
men view their masculinity in the same way and mksity can and does change. The present
research was conducted within an African-feminiatfework and demonstrates how 2 Kings 5
offered potential resources for redemptive masiids) applicable to male and female, both in
the Biblical text and in the South African context.



ABBREVIATIONS
BMR Bureau Market Research

CBS Contextual Bible Study



TABLE OF CONTENTS

DECLARATION. ..ottt ettt ettt ettt e e et e e e et e e e ansae e e e e nseseennnneeeessnsaeeaenannes i
ACKNOWLEDGEMENTS. .. ottt e e et et il
AB ST R A C T ettt et e e e e e e e e e iv
ABBREVIATION S ... oottt e et et e e e e e et et e e et e e e eenas v
CHAPTER 1
1.1Introduction and Motivation of Study..........c.oo i 1
1.2LItErature REVIEW. .. ... ettt e e e e et e e e e e e e e 2
1.3The Designated Text: 2 KINGS 5....u it it e e e e e e 5
1.4ReSearcCh MethOUS. ... ..ot e e e 6
1.4.1 Theoretical Framework and Research Methogolag ............ccooeiiiiiniants 7
1.5Structure Of DISSErtatioN. .. ... ... cuuii it e e e e e e e e e e 10
CHAPTER 2

DECONSTRUCTIVE-LITERARY ANALYSIS OF 2 KINGS 5

P20 N [ 1 o To [ T i To ) o FO PP 13
2.2 Locating 2 Kings 5 in its Historical and LiteyaContext.............cooocveiii i iinnnnn. 14
2.3 Deconstructive-Literary Analysis of 2 KiNgS 5. 15
2.3.1 CharaCterizZatioN. .. ... ... c.uieie e e e e e e e e e e e 61
2.3.2 CharaCter ANAlYSIS. ... ettt e e e e 17
2.3.2.1 Characterization of Naaman............oov i e e e e e 17
2.3.2.2 Characterization of the Israelite Slave.Git..............coooiiii i, 19

vi



2.3.2.3 Characterization of Naaman's Wife..........oovvieiiii it e e 20

2.3.2.4 Characterization of the King of Aram............oooimi i e, 21
2.3.2.5 Characterization of the King of Israel..........ceouevieiii i 22
2.3.2.6 Characterization of EliSha.............ooiiii i e e e 23
2.3.2.7 Characterization of Naaman’s Nameless S&va............cooviiiiiiiiie e 24
2.3.2.8 Characterization of GENaZi...........couvuieiii i e e e 28
2.4 A Socio-historical Analysis: Masculinity in 2fgS 5.........ccoiviiiii i 29
2. 4.1 The Warmior Male. .. ... e e e e e 3
2.4.2 HONOM @Nd SNAME... ... e e e e e e e e e 03
2.4.3 FEMINIZATION. .. ..e et e e e e e e e e et e e e e e 31
2.4.4 Marginalized or Subordinated Men..........cooi it e 31
2.5 A Brief Reflection on the Literary ANalySiS. ... 33
2.6 CONCIUSION. .. cee et e e e e et e e e et e et e 35
CHAPTER 3

THE CONTEXTUAL BIBLE STUDY PROCESS AND CONSTRUCTING A
CONTEXTUAL BIBLE STUDY

I A [ (0o [0 Tox i [0 o 1R PP 36
3.2 The Contextual Bible Study Method.............coooiiii i e, 37
3.3 The Context of ReadEerS. .........coiiiiii i e e 38
3.3.1 The Community Of MACASSA ... ....uiu ittt e e e e e eeeae e 38
3.4 Constructing a Contextual Bible Study.............cooiiiiiii i e 41

vii



3.4.1 The Contextual Bible Study Method.............c.cooii i 42
3.4.2 The Importance of Safety... ..o e 46
3.5 The Role of the FaCilitator............ouiieie e e e e 46
I GO0 o3 U151 (o] o R PP 47
CHAPTER 4
FACILITATING AND ASSESSMENT OF CONTEXTUAL BIBLE STU DIES IN
LOCAL COMMUNITY
o R g {0 To (U Tt 1] o FA PP 48
4.2 Hegemonic and Subordinate Masculinities..................comme cee i veieninnenn e 49
4.3 The Preparation of the Bible Studies. ... i 50
4.4 The PartiCIPANTS. .. ... .e it e et e et e e e e e e e e ee e 52
4.5 The Bible Study PrOCESS. .. ... e e e e e e aens 55
4.5.1 Setting the SCENE.......o i e e 55
4.6 Analysis of the Bible StUdIES. ... e e 57
T A 11 1= 1[0 o 58
T @ 11 1= 1 0] o T 7P 60
4.6.3 QUESHION ...ttt et e et e e e e e e e e 63
I 11 1= 1[0 o T 66
ST @ 10 1= 10 o T PP 70
A.5.6 QUESTION ...\ttt et et e e e e e e 72
4.7 Closing Remarks about the Contextual Bible®gid ..., 74

viii



CHAPTER 5

REFLECTIONS ON THE OUTCOME OF COMMUNITY-BASED WORK:

TOWARDS A REDEMPTIVE MASCULINITY

oI A [ [ 0o [T i [o ] o 1RO PP 77
5.2 The Role of Provider and Protector: Discussamosind Masculinity..................... 78
5.2.1 Does the Role of Provider and Protector Pterhe? .................ccoviiviivennenn. 80
5.2.2 Soft Patriarchy and MasCuliNity............cooviiiiiiie s e e e e 82
5.3 Masculinity: Finding the Alternative......... ..., 83
5.3.1 Towards a Redemptive Masculinity: The RoléhefReader and the Interpreter...... 84
5.4 The Life-giving/Life-affirming Dimension of Vakrability......................c.oovi. 87
5.5 Concluding Reflections and SumMmary.............coooi i e e 89
CHAPTER 6

FINDINGS/SUMMARY AND CONCLUDING REMARKS

6.1 SuMmMaAry Of the TOPIC. .. ... et e e e e e e 91
6.2 The Implication of the Study....... ... e 93
6.3 CONCIUSION. .. .ot e e e e e e e et e e e e 97
BIBLIOG R APHY o e 98
APPENDICES

Y 0] 01T T [ 105
APPENAIX 2 .ot e e e e e e e 107



CHAPTER 1
A RE-READING OF 2 KINGS 5: IN SEARCH OF A REDEMPTIV E MASCULINITY
1.1Introduction and Motivation of Study

One of the most powerful and influential books he tworld is the Bible. Within Biblical
scholarship it has become important to interpretBlible in new ways: interpreting it with an
awareness of both the theological implicationshef Biblical text and the social location of the

community within which the text is read (Andersd@03:24).

Within the African context, the Bible is consideradcommunity book and its message is
addressed to both women and men who together foencammunity of the people of God and
who together must form the community of interpiietat(Oduyoye 1997:78). My Honours
project, last year, was based on a deconstrucliieeary analysis of 2 Kings 5 whereby |
demonstrated how a particular female character maginalized in the text. | discussed how
marginality induces in women a state of vulner@filipositioning them for exploitation in
various ways. The deconstructive reading of thé tmcovered how the doubly marginalized
slave girl in the story resisted adopting an idgritiat would leave her disempowered (Beukes
2012:15).

The same text was read with women in my local comitywsing Contextual Bible Studies and
an analysis of the data clearly demonstrates thgoesmring, liberating and life-giving potential
of the Biblical text, read in this way. Furthermaed very significantly, my engagement with
the women in my community made me realize that worseek not only transformation of
themselves, but of their relationships, their aw$uand their societies, including their churches.
This has led me to the current research in whifdctlis on aspects of masculinity and on how
cultural, societal, and theological conceptions'li#ing a man” relate to the construction and

transformation of a community.

The social constructs of “being a man”, often infed by various domains such as culture,
religion and even the mass media, have contribtdezbnflicting views of how men perceive
their masculinity and their relationship with womeesulting in many life-denying experiences

of women. Gerald West argues that masculinity 1$ papatriarchy and as such is interwoven
1



with many African cultures, impacting on both womamd men (West 2010:193). However,
West calls attention to the fact that although etycand culture play dominating roles in regard
to what it means to “be a man”, they do not comstai unifiedhabitus * In other words,
although society and culture influence perceptiohanaleness, these are not without their
contradictions: not all men view their masculiniiythe same way and masculinity can and does

change.
1.2 Literature Review

One of the most influential scholars in the studiésnasculinities, referred to by many others
(including Biblical scholars) is the Australian ggogist Bob Connell. Connell, in one of his
books calledViasculinities,(1995) develops the idea of different masculisiteand shows that
there is a masculinity that is hegemonic. In othierds, there are different masculinities and one
that is more dominant then other masculinities.ni@&l argues that hegemonic masculinities do
not only dominate other masculinities but also griege the cultural images of what it means to
be a man (2001:7). Cited in Morrell, a South Africauthor on masculinities, he states that,
although men have oppressed women, some men #reiinurn dominated and subordinated by
other men. Being a man bestows power, but naneh share equally in this power (2001:7).
This seems to suggest that a man’s social statussolocation impacts on his masculinity.
Robert Morrell (2001) picks up on this idea in bmok, Changing Men in Southern Africnd
discusses how the social, political and economieditmns during the apartheid years have
contributed to the shaping of masculinities and lotags and race, still today, impact on how

men view themselves.

Central to Connell’'s and Morrell’'s arguments isagaition that not all men are the same. Class
for example may play a role. A man who enjoys adgsocial and economic status may have a
different understanding of what it means to be a fram a man with a lesser status. How this,
and related analysis impacts on women and merpartaular South African community will be

explored in this dissertation.

! Habitus refers to what humans or social subjects acquiring their socialization. (See Bourdieu in Wes1.20
195)

2



Within Biblical scholarship, specifically African iBlical scholarship, masculinities is still a
developing area of study. Stephen D. Moore and daviA. Clines are two renowned and
influential Biblical scholars who have written albdbe subject. Clines in his bodlkterested
Parties. The Ideology of Writers and Readers ofHkbrew Biblehas devoted a chapter, called:
“David the Man: The Construction of Masculinity ihe Hebrew Bible”, to an exploration of
three questions pertaining to masculifitp. examining the masculinity of David, using these
guestions, he points out similarities and diffeenbetween masculinities in the modern world
and the David story and, like Connell, he shows tha Biblical character David incorporates
conflicting masculinities. Some of these features & a more dominant kind, and remain still
influential in contemporary society (1995:231). thermore, he also argues that social pressures
impact on and contribute to the shaping of masitids (1995:215), a point demonstrated by
Morrell with reference to men in the South Africzontext.

Clines presents valid arguments but does not Idemtestudy of masculinity within a specific
contemporary community, though he makes sweepifegemece to the western society. Locating
one’s study within a specific contemporary commyiéelps to root one’s observations in the
reality of the ordinary people of that community.will return to this point after discussing

another author, Stephen D. Moore.

Moore is co-editor (with Janice Capel AndersonNefw Testament Masculinities,book that
contains contributions by various authors such lase€ Moore and Colleen Conway, and that
provides information pertinent to the study of masity. Moore and Anderson (2003:69)
illustrate in their chapter called: “Matthew and $dalinity” the complexity and diverse
approaches to the subject and discuss the muitigleculinities displayed by cultures. They
particularly mention that masculinity overlaps erinterwoven with categories of difference,
such as differences in socio-economic status, aadekinship. The Greco-Roman is described as
a world that comprised persons of a high sociahditey such as rulers, the heads of elite
households and powerful patrons (2003:69) whikbatther extreme there were those “who fall
into a receptacle category... labeledneri and consisting of women, slaves, “effeminate” esal

and eunuchs (2003:69). Moore argues that masgulmitlatthew is perceived in terms of male

2 For further reading see Clines, 1995:212.



kinship. Chapters one and two of Matthew, acecaydo Moore, destabilize fixed valuations of
literal fatherhood and patriarchal propagation gmdmote or opt for a spiritual and fictive

kinship, thereby opening the way for an alternathadel of masculinity (2003:75).

Moore and Anderson’s chapter provides importanights. Like them | use analysis which
regards masculinity as being interwoven with catiegoof difference such as socio-economic
status, race and kinship (2003:69). However tha idkea fictive kinship which provides an
alternative masculinity requires some reflectione@ould argue that such a masculinity adjoins
some form of “spiritualized” masculinity which isngost similar to the understanding that men
who repent will become transformed men. Repent@aaeportant, but becomes problematic if
it becomes an escape from dealing with and confrgnsuch realities as dominance,

assertiveness, status and general misconceptioggrcing manhood.

Both Clines and Moore (and the literature they yselsent arguments that are pertinent to this
research. Both draw on socio-historical and liteearalyses, the two methods | use in my work.
Moore’s demonstration of an alternative masculiniithin a text that at the same time presents
a hegemonic masculinity, indicates the profitapitif re-reading a Biblical text and exploring its
different dimensions and narrative gaps in ordepénetrate into its contending meanings.
However, while he and other Biblical scholars empdovariety of methodological approaches
that reveal the complex and multifaceted constomctif masculinity in Biblical literature, they

do not consider the role that contemporary reaaheng play in such interpretive practices.

Socially engaged African Biblical scholars haveuad that African Biblical scholarship or
studies should not be carried out through, or ety academia alone. This is because all
discourses in a community, whether public or peyatill affect the meaning of the text. African
Biblical scholars should therefore engage withittterpretations of ordinary Africans and their
realities (West 2010:29). In fact, African Womertlseology is a contextual theology that
emerged from the recognition that a theology waslad that is rooted in the realities of African

people in general and African women in particular.



1.3 The Designated Text: 2 Kings 5

2 Kings 5 is the story of Naaman, an Aramean whmiisculously healed of leprosy. Cheryl
Strimple and Ovidiu Creanga (2010) demonstrate ahapter called:And His Skin Returned
like a Skin of a Little Boy’: Masculinity, Disaldii and the Healing of Naamahow the text can
be read in the context of disability. They readoat tmasculinity, like disability, is a contested
concept, and Naaman’s story uses “disability” tmipalate male identity in order to show and
give emphasis to a version of normative Israeligesenlinity which maintains or conforms to
Deuteronomistic ideas (2010:110-111). In other wpiStrimple and Creanga call attention to
consider how disabled men (in the Bible) perfornmadsculinity in relation to contested
established norms and standards of masculinityQ4QaP).

Another Biblical scholar, Cheryl Barbara Andersoead 2 Kings 5 from an African American

perspective in the context of HIV/AIDS. Andersonntiens that Namaan had to cross five
different boundaries in order to be healed: agess;lgender, nationality and religion (2003:31).
Hence, as Naaman discovered, healing cannot happless traditional and long-established
boundaries of gender and class are ignored andvdices of those we have labeled as
“different/other” are heard (2003:32).

Strimple, Creanga and Anderson’s arguments areldiand contribute to my own reading of 2
Kings 5 in the context of masculinity. Howeverhaligh their reading and a careful reading of
the narrative shows that Naaman is the main creraétthe story and is considered the main
character, present throughout the text, every soesidts from the words of a young girl. There
is little detail about her in the biblical text atldough her appearance is short and her action
limited, it is the words of the girl that move tbemmander to visit the prophet and be healed of
his leprosy. What is more, she seems to be redgerfsr Naaman maintaining his dignified and
honorable status as a man, or possibly she is megpe for his transformation into another kind
of “male”. The text appears to have the potentadddress issues pertaining to masculinity. The
ideo-theoretical framework used to frame this regea African Women'’s theology - advocates
“the inclusiveness of both female and male in astu®r whole-making and social
transformation” (Ackerman 2009:93). Therefore, bde2 Kings 5 again, but instead of

concentrating on women as in my Honours projectfauys shift to aspects of masculinity.



The present research examines whether and in whaé san African-feminist reading of 2 Kings
5 offers potential resources for redemptive masadiés, applicable to male and female, both in
the Biblical text and in the South African contelxt.my view, men need to be redeemed, and to
unite with women in the pursuit of social transfatian. The search for a masculinity that is

redemptive should be an inclusive one.

By examining whether an African feminist reading2oKings 5 offers potential resources for a
redemptive masculinity, both in terms of an analysi the text in its world and in terms of

contemporary South African male and female readerse sub-questions need to be asked.

Firstly, what are the literary and socio-historicasources in 2 Kings 5 for an exploration of
alternative masculinities? Secondly, how do ordinaaders, both men and women, appropriate
the text for alternative masculinities? Thirdly, aths the capacity of the Biblical text to impact
on and transform the dominant socially constructddtionships between men and women as
well as between men and men in contemporary Sofribaf society? These questions not only
encourage and give essence to the research, bielilto accomplish its overall aim, namely to
demonstrate that the Bible can be a resource faalstmansformation and offer new and more

inclusive interpretations.
1.4Research Methods

The methodological approach of the research is teotiual and empirical (see below). Data was
compiled from books, electronic databases, jouaniatles, internet search engine, and from the
empirical research conducted in the community. meentioned above, the Bible in the African
context is regarded as a community book with itssage being addressed to both women and
men who together must form the community of intetgtion (Oduyoye 1997:78). Hence, to
ensure Biblical interpretations that enhance lifedl goromote the well-being of the whole
community, one has to engage with the contemp@augth African context and the Biblical text

and bring the two into dialogue. This is what AfmcBiblical scholarship is about.

African Biblical scholarship operates within a plar approach. The three key components of
African Biblical interpretation are the African demt, the Biblical text and the act of

appropriation through which they are linked (WeSl@21). African Biblical scholarship

6



recognizes and correlates with Anderson’s abovetioreed statement that the meaning of any
Biblical text is influenced by the context of theader and the reader’s ideological and
theological lenses of appropriation. This engageméth the reality of the context or the reality

of the reader’s world is a distinctive feature lué tri-polar approach.

South Africa has a long history of colonialism aahrtheid. This year the country celebrates
twenty years of political liberation. The role péaly by religion during apartheid was evident.
Many responses to apartheid were based on religisgsurses that challenged and confronted
apartheid, reaching a prominent moment with thergeree of the Kairos document (Rasool
2002:2). But these responses also point to thdliattSouth Africa was, and still is by and large,
a religious society. Crucial to my perspective lsttreligion plays a pivotal role in the

construction and maintenance of masculinities.

| come from a coloured communitin Cape Town, a community that is predominantlyitfan
and characterized by many socio-economic problenth @s alcohol abuse, high rates of
unemployment, crime and violence. The Bible spealify plays a vital role in the life of the
people in my community and is regarded as a sdwek and the highest authority. How people
make sense of their daily lives and how they inmtgrgheir living conditions and relationships is

often informed and determined by what is writterhie Bible.

But the Bible is not alone in determining and ieficing how people view their lives and their
relationships. Society and the socio-economic asldigal milieu also have an impact on how
women and men understand and see themselves trometa one another. Thus, the study

includes an analysis of the socio-economic conaktiof a contemporary community of faith.
1.4.1 Theoretical Framework and Research Methodolgg

Being aware of the vital role the Bible plays ie fives and the socialization of women and men
in my context (a coloured community in Cape Towinam convinced that 2 Kings 5 has
potentially valuable insights, even liberating dmsions, that may open possibilities for
transformation in the lives of women and men. AdficWomen’s theology provides the

theoretical framework for such a potentially empong reading.

% | present a more analytical description of my lmmmmunity in chapter 3.



African Women'’s theology is a theology of liberatithat seeks to free both men and women
from all forms of dehumanization so that they ma together in community as partners of
equal standing (Okure 1997:77). According to Ter€kure the message of the Bible is not
about gender but about life and the relationshipurhan beings with God and with one another
and with creation (Okure 1997:78). Hence, Africarordén’s theology as the overarching
framework and its communal character show the puisiufinding or deconstructing and
reconstructing of masculinities is a collectiveentpt. African Women’s theology includes
women and men, the educated and the uneducatedhantth and the poor, in its search for
new inclusive meanings and life-affirming interatgns of Biblical texts. It embraces the
dedicated work of both women and men who studyiatedpret the scriptures (Okurel1997:77).
Although Okure argues for, what scholars such a®jiBa Nadar and Isabel Phiri, call a
“communal or relational” theology (Nadar and PRi0iL0:98), the notion of a communal identity
in relation to women must be treated with some ioauin view of women’s long history of
subordination. The quest for community and findenghasculinity that is redemptive must not
be at the expense of women, since African Womdmeslogy seeks the obliteration of all forms
of oppression against women through a critiquehefgocial and religious dimensions both in
African culture and religion (Phiri 2004:20). THisngs me to the methodology to be applied to
the proposed research.

Against the backdrop of the literature review ariccarrent debates about masculinities, and
within the theoretical framework, | undertake a awestructive literary analysis of 2 Kings 5.
African Women'’s theology as an African feministalagy approaches the Biblical text with an
attitude or hermeneutic of suspicion (West 2010:26hermeneutic of suspicion, according to
Schussler Fiorenza invites the reader/ “to exandi#ical texts and traditions as one would
investigate a scene where a crime had been comdmiteefully tracing and identifying the
inklings and imprints in the text in order to pravéurther hurt and violations” (1993:11). My
literary analysis opens up avenues for socio-hsibanalysis into the socio-historical context of
the text, in order to identify possible continustieetween men in the ancient world and men in
contemporary society. Such an analysis assistanifying how men in ancient Israel understood

their masculinity, how they lived as social beiraggl in what ways their social struggles and



self-interests are expressed, directly or circuhpun the Biblical text (Draper1991:242). | used

published sources to expand on my masculinity-basel analysis.

After analyzing the Biblical text as well as schibfavorks on 2 Kings 5 in as far as these relate
to the issue of masculinity, | continued to the cmmity and use the Contextual Bible Study
methodology to do empirical research within my lc@anmmunity. The Contextual Bible Study

(CBS), its format and the questions posed was shhgehe exegetical work outlined above.

The aim of the CBS on the whole is to see how amjirreaders appropriate the text for
alternative masculinities. Whatever insights thetipi@ants expressed were recorded on
newspaper print and my own observations of for gtamccurrences in plenary session, was

also written down in my notebook as well.

In addition, my community-based research accesssdurces which helped in providing a
comprehensive description of the social contexthefparticipants, on the basis of a community
profile obtained from the social services in mydlbbcommunity. This analysis also contributed

to the constructing and organizing of the CBS.

A volunteer, indicated by one of the social workarsthe community, assist me to make a
random selection of fifteen men from different @eseconomic backgrounds who constituted one
of the CBS groups. | have also selected a malechhmember who invited fifteen other male
churchgoers to constitute the second Bible studymr The reason | planned to conduct Bible
study with a group of males from the community amdther group from the church (but also
from the same community) was that church memberseag the Bible in different ways from
men in the wider community. In addition | wanted make sure that participants are
representative of different walks of life and offelient socio-economic classes. | also, used a
third group, read the text with a group of womerewaluate how women appropriate 2 Kings 5
for alternative masculinities. The results were parad to the men’s findings. These women
constitute some of the women who attended the QtrdkBible studies last year as part of my
Honours project. All the participants were fulhformed of the nature of the research and were

required to sign a consent form before particigpimthe Bible studies.



After the Contextual Bible Studies, | criticallyflect on the responses of the participants,
focusing in particular on the categories and cotscepmasculinity studies and theories in order
to analyze the data. Masculinity theories questissumptions about the concept of masculinity
and how these assumptions have an effect upon Froeerexample, from a positivist perspective,
being a man or the state of being a member of e sex is signified by the male anatomy. In
other words, anatomy is proof of being a man amgression, reason, a need for control,
competitiveness and emotional caginess are thotmghbe “natural” attributes for a man
(Alderson 1998:1). On the other hand, social cametirist theories of masculinities recognize
that gender is attained through and by people hed €nvironment/context. In other words, a
social constructionist approach perceives that esdiety assumes that “given” or ascribed
attributes are fixed, although they differ acrosdtures and between individuals. The
postmodern theory continues to strengthen a sociatructivist stance that breaks away of any
given fixed categories of sex and gender disintegadtogether and are replaced by “floating
signifiers” (Alderson 1998:1). Floating signifieigive no credence to “a sexual identity”:
“masculine” or “feminine” characteristics stereatgdly assigned to sex or gender. The present

research resembles aspects of these masculindsigbe

After paying attention to how participants have rappiated the text, their insights are compared
to masculinity analyses. In addition, | reflect whether the Biblical text has had an impact on
the dominant socially constructed relationshipsvieen, on the one hand, men and women and
between, on the other hand, men and men in contamp&outh African society. Finally |
gather the various strands of the dissertationrderoto assess whether the research objectives

have been met to indicate limitations encounteretita make proposals for further research.
1.5 Structure of the Dissertation

The dissertation consists of six chapters. In ih& thapter | have introduced the topic and
explained the motivation and background of the wtad well as the key questions to be
considered. African Women’'s theology is discussesl the theoretical framework for

approaching the research problem. In chaptépg&sent, within the theoretical framework, a
deconstructive literary analysis of 2 Kings 5 wlgrethe literary analysis opens up avenues for

a socio-historical analysis of the context of Naammarrative, in order to identify possible
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continuities between men in the ancient world areh mim contemporary society. | use published

sources to expand on my masculinity-based socaysis.

After analyzing the Biblical text as well as schibfavorks on 2 Kings 5 in as far as these relate
to the issue of masculinity, | move on to the comityuand explained the Contextual Bible

Study methodology in chapter 3, followed by an wsial of the context in which the research is
located. The chapter provides a comprehensive igésar of the social contexts of the

participants on the basis of a community profiletained from the social services in my local
community, and of some relevant statistical anaysfethe South African context. The analysis
of my community and the exegetical work outlined dhapter 2 has contributed to the

construction and organization of the CBS.

Chapter 4 continues focusing on the community agmhahstrates how | used the Contextual
Bible Study methodology to do empirical researchhini my local community. The chapter
describes the preliminary preparation of the CB& iatroduces the participants. The aim of the
CBS on the whole was to see how ordinary readenddvappropriate the text in relation to
alternative masculinities. Whatever insights thetipi@ants expressed were recorded on
newspaper print and my own observations of, fomexda, occurrences in plenary session were
written down in my notebook. All the participantgere fully informed of the nature of the

research and were required to sign a consent fefordparticipating in the Bible studies.

After the Contextual Bible Studies | present inftlea 5 my critical reflections on the responses
of the participants, focusing in particular on tfagegories and concepts of masculinity studies in
order to analyze the data. Attention is given tevimeen (and women) have appropriated the text
and their insights are compared and contrastegydged on their connections, with scholarly

writings on the subject. In addition, | consideretirer the Biblical text has had an impact on the
dominant socially constructed relationships betweenthe one hand, men and women and, on

the other hand, men and men in a contemporary Sdutan society.

Lastly, | bring the thesis to completion by sumriag the outcome of the research and by
assessing whether the research objectives haverbeemhe chapter also indicates limitations

encountered and identifies and suggests propasalsrther research.

11



In the next chapter | will analyze and engage whthBiblical text.
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CHAPTER 2
DECONSTRUCTIVE-LITERARY ANALYSIS OF 2 KINGS 5
2.1Introduction

Mark Powell (2009:44) states that as the Bible igten literature, all methods for studying it
could be called “literary approaches”. A literangpaoach to the Bible has become one of the
effective ways to generate and interpret new kndgéefrom biblical texts. Applying narrative
tools and reading the text closely has helped rsadebecome conscious of and explore the gaps
and omissions that exist within the text (Olson 2QQ), providing meaningful insights into its
reading and understanding. This is one of the gthanof a literary or close reading of the
biblical text: it focuses our attention on the {exdading it as text without relying on historical
information and without concern for the redactiastdry of the text. Meaning, in other words,
can be generated by treating the text in its fioah.

In what follows, | will attempt a deconstructivéeliary analysis of 2 Kings 5 within an African
women’s framework. My aim is to explore the podgipof finding redemptive masculinities in
the biblical text. Gary A. Phillips says “deconstiion takes up the challenge and responsibility
of identifying signs (or traces) of the “other” tHareak through the biblical text and encourage
destabilizing and trembling” (1994:287). Thus, & ieading against the grain, unmasking

inconsistencies in texts presumed to have a stabéning (Olsen 2010:15).

While examining the plot, characters, setting,,etath particular attention to characterization, |
will also employ socio-historical tools which takecount of the fact that texts are products of
inter alia social and economic powers. According to Janratbraper, a social and economic
analysis helps “to recreate the real world in whackl by which the text was produced” (Draper
in Petzer 1991:242) and as mentioned before, su@malysis will assist in elucidating how men
in Ancient Israel understood their masculinity anged as social beings. Therefore, | will
examine three masculinities in relation to 2 KifhgsThe analysis commences, and contributes,
to the overall discussion in the forthcoming chapten how in the world of, or behind, the text

masculinities were constructed, and to what extéry influenced current shaping of
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masculinities, and whether there are connectiongossibly continuities between the world of

the text for example 2 Kings 5 and contemporaryetpc

Before | start the analysis of 2 Kings 5 | will gia short description of the historical setting of
the text as a means of locating the 2 Kings 5 statlyin its historical context and also literary

context. The literary analysis follows, with spé@#ention to characterization.
2.2 Locating 2 Kings 5 in its Historical and Literay Context

Most scholars seem to agree that 2 Kings 5 wittsnhistorical context forms part of the
Deuteronomist History. Strimple and Creanga (20363 the Elisha cycle as unrelated to the
DH,* yet they observe that the Elisha cycle containgt&enomic formulas (see 2 Kings 1:18
and 2 Kings 3:1-3). “It shows considerable Deuteroistic reworking in the placement of the
three victories over Aram and the repeating of 3ehevolt, and certain ideas and aspects of
language in the Naaman story resonate with themBguteronomy and by extension reinforces

the theological worldview of the Deuteronomist’r{Biple and Creanga 2010:116).

2 Kings 5 within its literary context forms part tfe Elijah and Elisha sagas (heroic tales), in
which the prophets are noticeably meant to be #reds of the story and, characteristically, are
presented as prototypes of all the biblical prophas$ rival figures to the kings (Collins
1993:131). The story of Naaman and his healing ewstands out against the larger cycle of
stories of which it is part (Cohn 1983:172). Thaddé and complexity of the unit stand in
contrast to the one-dimensional traditions that@de and follow (4:38-41, 42-44, 6:1-7) (Long
1991:69). According to Robert Cohn “the distinctiees of 2 Kings 5, in both form and content,
suggests that it merits analysis as an indepergtent” (1983:172). While stories in chapter 4
and 6 describe how simple miracles met the mategalds of Elisha’s followers, the story of
Naaman’s healing in chapter 5 presses beyond a miezele performed. 2 Kings 5 takes place
against the background of war between Aram anckllsaad the story presents international
horizons, dramatic power and characterization ofvgytul and influential persons (Long
1991:69). It is a text filled with male charactardd it affirms David Clines’ observation that the

* Strimple and Creanga draws on the ideas of Maiith who considers the Elijah-Elisha cycle as at-pos
Deuteronomistic addition. For further reading semhiN M. 1981.The Deuteronomistic Histongheffield: JSOT
Press.
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Hebrew Bible is a male text. A close examinatioti véveal where masculinity is inscribed,
where masculinity is discernible and how the dittre characteristics of masculinity are
expressed (2010:54). 2 Kings 5 is therefore anlitked to explore masculinity in the Near

Eastern world.
2.3 Deconstructive-Literary Analysis of 2 Kings 5

Reading deconstructively is a reading process doited and promoted by the French literary
scholar Jacques Derrida. A deconstructionist amproaguires a careful and detailed studying of
a text, highlighting and paying attention to intd@recomplexity and the gaps and omission that
may be filled in with a variety of different meags) many of which may be conflicting and
opposing (Olsen 2010:19). In other words, it isdieg against the grain, teasing out those details
of a text that uphold a “stable” meaning and commaitts that are in fundamental conflict with
meaning that may appear at the surface of the fedording to Derrida (cited in Olsen) a
deconstructive reading “attempts to make non-seeassible to sight”. It takes up the challenge
and responsibility of identifying gaps in a biblicaarrative and signs of the “other” (as
previously mentioned) that break through the ba@llitext and encourage destabilizing and
trembling (Phillips 1994:287). Moreover, a decounstionist approach potentially shows how
authoritative texts are used by the powerful t@rgie or oppress the less powerful (Olsen
2010:20). Therefore, justice is an important vaod element of deconstructive readings.

A deconstructive-literary analysis is essentiallitexary analysis with a deconstructive stance. A
literary analysis entails the study of plot, ché&eacsetting, point of view, narrator and rhetoric.
The reason for focusing on the characterizatiothefmain characters is that character represents
one of the most accessible ways into the textdaders in faith communities (Nadar 2003:95).
While “character” is narratologically analyzed, dees reconstruct characters too and in ways
that may differ from how the narrator interpret®rth or how their dialogue or the other
characters define them (Nadar 2003:96). This isiqudarly true in terms of point of viewbut
more often characterization is accomplished by shgweaders what characters are like rather

than by describing them. Although this is the mBinus of my literary analysis, the other

® Point of view is another literary element andlissely bound to the narrator. The narrator wilidguthe reader
and mediate perspective on the characters and/éméseof the story (Longman 1987:87)
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elements such as plot, narrator, setting and ricetoll also be referred to as | continue with the
literary analysis. In the next section a concisglaxation of what constitutes characterization is

followed by the analysis of the characters in th@riys 5 story.
2.3.1 Characterization

Characterization is the method by which the aupgutrays the characters and presents them to
the reader (Powell 2009:50). The narrative dessrthe character’s actions, speech, thoughts or
beliefs and may even show how a particular charastanderstood from the point of view of
other charatersin the story (Powell 2009:50). Important is alse ttonnection between the
characters.l focus on character not only because it is an mand element of narrative analysis,
but also because it is an accessible way for orginrsaders (who form part of my research
project) to access the text, for readers oftenteela characters in a story. This is clearly
explained by Powell (2009:50) when he says thallaearelate to characters by experiencing
feelings of empathy or admiration, sympathy or @attiy towards them. Empathy, for example,
implies that the reader identifies with, or evermads the character in a rational manner and
makes him/her experience the story from the charagpoint of view. In the case of sympathy,
the reader may or may not identify with the chaggdiut will feel favorably disposed towards it,

whereas antipathy may imply that the reader hagatne feelings about the character.

Plot and character are closely related and thratigttying a character one discerns qualities of
the plot. According to Tremper Longman (1987:94nt pefers to the interconnectedness of
events, characters and setting. It denotes thgression of the narrative and how events in the
various scenes move the story along. Setting is edtated to plot and character. Setting
provides the physical locality of action and somets adds atmosphere or sets the tone and at
other times supports the message of a particulssage (Longman 1987:94). Point of view,
which is another literary device, is closely rethte the narratérwho guides the reader in the
understanding and interpretation of the charactard actions. But the narrator may also

influence and control the reader through his pahtview (Longman 1987:87). All these

® The narrator is the one who tells the story.
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elements contribute to the interpretation of 2 Kisg As | proceed with the character analysis, |

will refer to these interwoven elements.

In my (re)construction of the characters | will sater the following steps and questions. The
first step is a comparison; looking at the characttgtuation in the outset and at the end of the
text in order to determine what transformation fsalgace and why is this transformation
desired/desirable. Secondly, the inventory of tbra/characters: are they subject or object?
Thirdly, studying the journey of the actors: widwes he/she act for the first time and in what
situation? The fourth step is to establish thetieiabetween subjects i.e. is there characters who
help or who obstruct each other, and to make a "nudpthe narrative lines according to
hierarchy. This is the main task of the narratimalgsis of the text (De Wit 2010:133).

2.3.2 Character Analysis

The information that we get about characters iflgyprovided by the narrator in the text. All
information about a character is important, whethés plentiful or minimal (Nadar 2003:104).
The characters about whom we get plenty informaffoom the narrator as well as from the
other characters) are called round or fully-fledgbdracters, whereas the characters that are not
described in detail are called flat characters @a2D03:107). However, reading against the

grain of the narrative can recover or reclaim ilgaificance of the allegedly flat character/s.

2.3.2.1 Characterization of Naaman

The narrative begins with Naaman’s powerful positidHe is a commander in the Syrian army
and described as a “great maiis (gadol)(v1). He is respected and important “in the sigfit o
his king. He is a “valiant soldier” (v1) and postsaa military masculinity that surely is shaped
by a manly discipline of orders given and ordersyanl. Naaman is a man of honor and belongs
to the highest ranks in the social system. He iglsh. The text does not tell us how Naaman
has accumulated his wealttPossibly the king was its source. Verses 9 anth@®2ate that in
monetary terms Naaman is well-off and the econastass to which he belongs contributes to

his powerful position. Gold and silver, mentioned/erses 9 and 22, symbolize surplus and the

" Tribute was a mode of extraction and during waasures were often accumulated from temples artgmby
means of plundering (Boer 2008:41,Tihe Sacred Economy
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fact that he owns slaves or servants attests futthhis financial well-being. Thus, Naaman’s
social standing, his work and his economic weadtider him very powerful. Besides he is a
non-Israelite, belonging to the ethnic group thatréasingly dominates Israel politically

(Creanga 2010:119). Naaman however has leprosy.

From the way the text presents Aram it appears|épers were not segregated as they were in
other countries, for example Israel. Accordingdaeph Melkman and S. David Sperling (2008)
the termzardat (leprosy) is a non-specific, all-inclusive termfereing to different diseases
affecting the skin, including many non-contagioypels. However, the same wozdrdat is
used in Leviticus (see below), where leprosy idyaea in detail. Therefore there is no reason to
presume that Naaman’s eprosy was not contagiodargerous. Does this mean that Naaman
is a mighty leprous warrior? The use of “but” iretphrase “but he had leprosy” (v1), clearly

indicates that there is some tension between lzeimgrrior and being a lepegilbbor hayi.

Melkman and Sperling mentions that medical textshef ancient Near East tended to ascribe
disease to black magic or the sufferer’'s transgrasswhereas in Biblical texts, whenever an
explanation is given for an attack pérgat, it is in connection with “a challenge to a duly

instituted authority” (2008:1). For example, Miriaopposes the supremacy of Moses, and

Gehazi disobeys the prophet Elisha.

Strimple and Creanga illustrate how priestly anditesonomic texts present the body as playing
a decisive role in marking out the symbolic systend boundaries of culture. Deuteronomy
“constructs as normal the idea of belonging to Ylswdovenant community where health and
ability are signs of loyalty to Yhwh” (2010:118)hdse who have leprosy are not allowed to
enter a village. They live outside the camp (Le486), because their infected bodies make them
ritually unclean (Isaak 2006:1264). According tovitieus 14 only priests can declare a person
healed of leprosy and clean and fit to re-enteietpcSo, “uncleanness” has not only social
implications, but also religious ones. For a lefieibe allowed back “inside”, restored to the
community, the priest has to inspect him from headoe (Wilson 2011:3). Lepers were thus
considered as the “unclean” of society. Reachingtouthem would entail overstepping the
social and religious boundaries and getting “dirfitie fact that Naaman has leprosy, frames his
healing (additionally) in terms of Israelite cultpurity: he becomes “clean” (Strimple and
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Creanga 2010:114). Naaman’s masculinity is theegfaccording to Israelite standards of purity,

guestioned right from the beginning of the story.

The narrator suddenly shifts from a character whidll§ a high position to one who exists at the

very bottom of society. We are immediately introgldi¢co the young girl from Israel.
2.3.2.2 Characterization of the Israelite Slave Gir

We are not told who she is, except that she watsieapby the Syrian army and brought to serve
in Syria (v2). We don’t learn how old she is ammnenentaries and scholars refer to her as a
“young slave girl® or “little servant girl” (Brueggemann 2001:53). tiebrewna‘aréh g‘tannah
refers to someone who is in her teenage yearsgdadnah means'little” or “young”, so she
could be seen as a “little young girl” and sheasttasted with Naaman who is a great niagh (
gadol) but whose flesh will after his healing turn intmat of a “little young boy” (v14). The
NIV which | use for the analysis refers to her asybung girl from Israel”. She is nameless,
indicating that she is probably not important erfotg be given a name, and therefore must
remain anonymous (Kim 2005:53). As a slave sheoissidered Naaman’s property. Possibly
Naaman took her for economic purposes, conside¢hagslaves were a means of extraction of
surplus value (Boer 2008:32). We are not told howgl she has been in the household of
Naaman, what her life was like in Syria and whe#ster is a victim of physical or sexual abuse
or not. Women captured in war were made availateséx to conquering soldiers (George in
Creanga 2010:72). Therefore, according to WalteieBgemann, she might have been used and
abused before she was employed as a slave to Naawiém (2001:53). As a young slave girl
she is vulnerable, occupying the lowest positiorsatiety and at risk of being exploited in

various ways.

Her vulnerability and disempowerment are displagetionly through characterization, but also
through setting. She is placed in the house of Namrafter being dislocated from her country
Israel (v2) to Syria and from her parental hom&lgmman’s house. Since “home” is related to
gender roles (see below), she moved from her hoimeravshe may have known safety and

stability to Naaman’s house where she possibly geltly “at home” in this home, for she

8 “Young woman” or “young man” is in certain casesed to indicate slaves/servants. (See StrimpleCirdnga
2010:118).
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reaches out to Naaman as she might have to herfdiim other hand, Naaman’s house could
have been characterized by instability and insgcufihese are some of the gaps in the story,
unstated information that is of importance for afightening understanding of 2 Kings 5. She

appears only in the first part of the story andehéer is not mentioned again.

The contrasts between the young girl and Naamagreat man” versus “little girl” (NIV),

“Armean commander” versus “Israelite captive”, “&as versus “servant” — accentuate not
only the anonymity of the girl (Kim 2005:52) ancethxtent to which she is marginalized by the
powerful men around her (the men in the text asl welthe men who interpret the text

historically), but also point to the hegemonic maisity in the story.

2.3.2.3 Characterization of Naaman’'s Wife

The wife of Naaman is another female character istvaithout a name. Little is said about her,
but she is important in terms of the plot. No addial information is given about her
relationship with her husband except that she aswvitie of the commander. In contrast to the
young slave girl, she is part of the privilegedetite class and the young girl is in her service.
She listens and respanavhen the young girl communicates information abibwt prophet in
Samaria. We are told that she shares the informatith Naaman and we do not hear about her

again.

So far, in terms of plot and characterization, tlaeneless characters have, by means of speech,
contributed to the progression of events. The tarnzlls us that the young slave-girl informs
Naaman’s wife about the prophet in Samaria whodtaule him of his leprosy (v3). The words

of the slave girl and the reaction of Naaman’s veié the sequence of events in motion. The
directness of: “she said...” (v3) and “Naaman went(v4) give the young slave-girl (and her
mistress) real presence. Interesting also is tlgiesee of “contacts”, and who relates or
interacts with whom, and through whom, from beldke(slave-girl) to the top (Naaman), with
intermediaries. So, Naaman and the young littleagi indirectly connected through Naaman'’s

wife.

As regards the setting, up to here all action a@urNaaman’s house (v2). The house in the
ancient Near East is the space where the man is direstly linked to his family of which he
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was considered the head of the family. It is alsgeadered space. Jerome Neyrey (2003:44)
gives an instructive background to the Greco-Romamld,’ and writes that the ancients
“perceived the cosmos as totally gender-dividedlenand female worlds, in which certain
places, roles, tasks and objects were assignedcto gender”. In other words, gender-specific
space related to gender-specific responsibilitred rales. Neyrey says that males in the ancient
world would either be engaged in farming or ciflaas, in other words “outside” or “public”
occupations, whereas females had three tasksssdceted with “indoors” or “private” space,
namely bearing children, preparing food and prodgiclothing” (2003:44). Females did play no
role in formal public spaces and were regardedlhiginen they were passive and obedient. On
the other hand, males were expected to behaveybaidl in masculine ways in public and to
defend their families’ interests (2003:51). Thesnder stereotypes in terms of space and

location were a redoubtable construct. (Neyrey Z88)3

Similar to Neyrey is Carol Meyers’s observation abthe family households during the early
monarchy and the position of women. Meyers alsatlExthe women in the house and states that
in the pre-monarchic period, women enjoyed a stdtaswas related more to the influence and
wealth of their household than to their gender. Afthough women in agrarian households
had some authority, with the emergence of a staes female status and household authority
reduced and meant the increasing subordination @fhem. With permanent male-headed

government offices established, public offices wepresented exclusively by men” (1998:269).
2.3.2.4 Characterization of the King of Aram

In the next scene a new setting and the king ofmAaae introduced. Naaman reports the slave
girl's statement to the king of Aram (possibly Bdaddad). The king announces that he will
send Naaman with a letter of foreword to the kiriglsvael (Kim 2005:53). The “chain of

command” is evident: the girl speaks to her “mistfethe mistress speaks to her “lord”, and her

“lord” speaks to his “lord”. Thus the narrator sads a hierarchal pattern of where “power” is

° Neyrey explains the ancient world with refererméhie Greco-Roman world. However, the ancient Nizest was
an all-encompassing context and interacted withGheco-Roman, Egyptian and Mesopotamian world aad w
influenced by these cultures through migrations, ader material culture, etc.
(www.biblicalarchaeology.org/.../ancient.../anciee@r-eastermorld) [Accessed 25 October 2013]

21



located. Strimple and Creanga (2010) observe teeofighe words “servant” and “standing
before” in 2 Kings 5 and how they reveal the suuetof male power and hegemony (2010:118).
Furthermore, the preposition “before” promotessame theme: Naaman is a great man “before”
his master (v1), the young slave-girl stands “befoher mistress(v2) and Naaman will
eventually stand “before” the prophet (v15). Theseses establish hierarchal social relationships
(2010:119). In addition, a royal letter in thecimt world demonstrates not only the concern of
a king, but it also legitimizes a king's claim tover and serves to appease any insubordinate
impulses (Chapman 2004:25). The reference to ssispialth (v5) serves as an extravagant gift
which is part of the culture of the Ancient Easit blso part of male posturin.Later Gehazi
will ask for only a small portion of the gift. Thedore, the letter to the king of Israel is mearit no
only to intimidate this king, but the letter alsgpresents the king of Aram as foregrounding his

authority over the king of Israel.

As the scene closes with Naaman going to the ldrdrael, the narrator reverts to the public
symbols of the commander’s status: he carries kiithriches and fine clothing which serve as
both gifts and a way of displaying his masculinipyesumably to reward and honor the one
whom he seeks (v5, 15) (Long 1991:70).

2.3.2.5 Characterization of the King of Israel

Verse 7 introduces the king of Israel who accordmgcholars may have been Jehoram/Joram.
The king of Israel, on receiving the letter, tehrs robe - a sign of distress and anxiousness,
because of the apparently troubled political situatbetween Aram and Israel (v7) (Kim

2005:53) and also an expression of male power digsdmThe king interprets the request

9 Ten talents of silver were about 750 pounds (I¥@iams) of silver and six thousand shekels ofigohs about
150 pounds (70 kilograms) of gold (Motom 2006:448).
1 |srael suffered many attacks under the Arameat@ngs 20:34 records how Ben-hadad (king of Araral) mbt
carry out his agreement with former king of Isradiab. Therefore Ahab formed a coalition with Jahaphat, king
of Judah-Jerusalem against the Arameans to taketfie Arameans the city of Ramoth Gilead to the ek3ordan
(1 Kings 22:1-4). Ahab died during this war (1 K&ng2:34-37), but this did not put an end to the against the
Arameans. According to Van Zyl itsrael and Her Neighborsvarfare continued with varying success for both
parties (2 Kings 6:8-7, 7:20) and the antagonisstelhfor eight years after the death of Ahab wheg Behoram of
Israel was still fighting in Ramoth against the A@ans under the leadership of Hazael, the succet8an-hadad
(2 Kings 8:7-15, 2 Kings 9:14-15) (1979:144-145uribg this period the state of Israel was involwed bitter
struggle and circumstances never really improved J@horam was finally seriously wounded while fightthe
Arameans at Ramoth. While recovering in Jezrediy Jevolted against him and killed him just outsidzreel (2
Kings 9:15, 24) (1979:145).
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written in the letter (v6) as some kind of threatl dis response signals not only anxiety, but also
the tension that exists within hegemonic mascugisit Somehow, the young slave-girl's words
become entangled in an “egoistic inhibition of etpblitics” and male power dynamics (Long
1991:70) (see footnote below). According to KiB@3:53), the utterance of the king in verse 7
“Am | God, to kill and to make alive...” reflects ntdikely the narrator’'s way of mocking the
powerlessness of royal authority, but it is atghame time a rhetorical question indicating that he
does not have the power to heal. In narrative tetemsion is growing — will Naaman receive his

cure?
2.3.2.6 Characterization of Elisha

In verse 8 Elisha initiates the action (v8) andriunds the king of Israel to send Naaman to him.
Again we find direct speech which enlivens the @otl, what is more, direct speech enables
direct engagement of the reader with the charaatlenwing him to form an impression of the
character. The king of Israel does not make clebether he sees Elisha as superior or
subordinate to him. Elisha on the other hand isgmted as rebuking or ordering the king, rather
than the reverse, perhaps indicating a “supestatus. The story does not tell us how he has
become aware of Naaman’s situation. We may possibbpme that a servant of the Israelite
king did communicate the circumstances to the pegghst like the young slave girl informed
her mistress (v3). As in the Elijah-Elisha sagdsha is the major character in the drama, fully
in control of the situation, with miraculous powelgetermined to make a point through his
actions: there is indeed a prophet in Israel (LBn@ 1991:78).

Naaman arrives at Elisha’s house (v9) with charaotd horses, symbols of his social status, of
his warriorship, and accentuating his masculini@gsociated with wealth and privilege
(Wainright 2009:109). While Naaman performs his oodigity in public, Elisha does the same,
but in a different way by not appearing in puble& does not come out to meet Naaman and
remains inside where traditionally the women acated. He sends a messenger to Naaman with
instructions what to do. Thus far, “messengers’ehgone from low to high status, suggesting,
perhaps the narrator is deconstructing monarch&caliaities. Elisha’s conduct — not meeting
Naaman on his arrival — not only smacks of insultr@edeness, but is a challenge to the

commander’'s masculinity and honor. From a literperspective, Elisha remaining inside
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intensifies the tension in the story and is anotimenplication, especially in terms of male status

and shame, since power is linked to the themesmdhand shame.

The narrative pace slows down in verse 11 wheredhder gets a glimpse of the thoughts and
emotions of Naaman (Long 1991:71). Naaman reaitts amger and frustration (v11) and the
infinitive yasg “come out”, which forms part of the verbal constion, reinforces the tension.
Hence the verbal form “surely come out” (v11). Thnslicates not only tension in narrative
terms, but the narrative constructs as “normal” itthea of a man to “come out” and to be
“outside”. Naaman may well have expected Elisha&dme outside to greet him, because he
arrives at Elisha’s house majestically with hisdssr and chariots, demonstrating his superior
status (v9). Thus, Naaman’s performance epitomiaeshegemonic form of masculinity and
represents the “ideal” man of the world of the tewtereas Elisha, by not coming out, performs
his masculinity in a different and definitely nohet “normal” way. Hereby, Elisha’s
“performance” adds tension to the narrative and edflects the tension and anxiety that exist in
the kind of masculinity that is not of the “ideddind but that exhibits the vulnerability of
masculinity, deconstructing the world of the storjJaaman also may have expected direct
healing because of his status of great man (KinbZH). Instead he is instructed to dip himself
seven times in the Jordan River (v10). Repeatedriggions (v 11a, 12b) of Naaman’s thoughts
and emotions (v 11b, 12a) as well as the literamycture and the word order in verses 11 — 12a
emphasize Naaman’'s state of mind and the chiastamgement of the scene of departure
demonstrates the intensification of his feelingen(@ 1991:83). After declaring the superiority
of Aram’s rivers — implying the superiority of Araover Israel, Naaman takes steps to end his
journey (v12b) (Kim 2005:54).

2.3.2.7 Characterization of Naaman's Nameless Sems

To get the plot back on track, the servants of Naamtervene between Naaman and Elisha
(v13). Like the young slave-girl, they remain n#éese and the narrator gives no information
about them, apart from the fact that they are Na@snservants and accompanied him to meet

the prophet in Israel. They are subjected to lalshuies (v23) and, like the young slave-dfrl,

12 According toTim Bulkeley (2005), in most biblicaxts there are no different words for “slave” dsdrvant”.
Therefore, slavery in the biblical world was noagtly distinguished from other forms of servitudeboondage.
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they fulfilled some economic function and may h#e subjugated lives. Slaves of institutions
such as the temple and the palace were mostlynetisamf wal® and used in building projects
and other duties alongside local laborers (Bulk&l®95:1, see also 1Kings 9:21). Household
servants often led more comfortable lives, but ttexgained servants. The relationship between
them and Naaman seems rather “confidential”. Thielress him as “father” and dare to speak to
him (v13) which makes one wonder what kind of ielahip they shared with their master.
From a gender perspective, they were men, implitiag they had some power, but it was not
the same kind of power as other male charactetiseirstory enjoyed. However, they do share a
form of power with the female characters. Foucél®78:102) asserts that power is a “multiple
field of force-relations”, in other words that pawes located in different ways. Anderson
(2008:115) confirms Foucault’'s viewpoint and sda ieven within patriarchy or kyriarchy, any
women or subordinate has power, for power may noeatrol and authority, but it may mean
also the ability to resist or disguised power. thése male slaves were to some extent “like

women” (see footnote 10), it implies they had pgwessibly in certain limited areas of life.

Although Naaman’s powerful status may also havevigeal his servants with some form of
“status”, they were still Naaman’s property, merohging to another man and they had no
choice but to submit to Naaman’s hegemony. Thedngmity in the text can be interpreted as
the narrator’'s way of “feminizing” them, positiogithem at a level with the women in the story
who are nameless, unimportant, and who are therelyn® fulfill a function in the plot. At the
same time this may indicate that men too suffefaesnent and possible exploitation. While in
most patriarchal narratives “feminizing” would bees as negative, here in this case something
else is happening. One could cautiously say treasénvants’ “feminization” is further displayed
in relation to the other men in the story. Theyeréb Naaman as “father” (as mentioned above)
which says something about their relationship wligir master. They were not warriors, did not
participate in battle, etc., but like the womenytineere part of the master’s household and their
work included domestic duties and fulfilling econiorpurposes. In contrast to the supremacy of
the other male characters and to the military pradf Naaman, these men live in the sphere of

“‘woman”. Being like a “woman” or being feminized ar@ they had no social prestige or

3 During war times it was also common of men to &ged by other men, and this was not merely a fofm o
sexually torture, but rather a way to humiliate ahdme them in the worst possible way by castiagtm a female
role (Creanga 2010:179).
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“power” (Haddox 2010:4). Therefore, from a sociwiary perspective they were men, subjected

to hegemonic masculinity, feminized and thus maaigzed.

But these men plead with their master's male chaswi and gently and politely convince
Naaman to listen to Elisha (Long 1991:72). Theyetdakupon themselves to speak out, to differ
with their master, providing Naaman with good adyiarging him to listen to them, his male
servants (v13) as he had previously listened toatihgéce of the young girl. And Naaman is
cured. In other words, Naaman becomes the re¢igiEthe liberative/salvific process that
started “in the house”, the woman’s place, and tl@ttinues “outside”, thereby offering a
possible alternative masculinity in which it is agjht for men to collaborate with, and depend on
advice from, those in the margins. Such men acedpice from women and men who are
different and do not confine themselves to a hegeenonasculinity in order to achieve

wholeness and restoration. In so doing they recactstnasculinity.

The words “he went down” and “he dipped himself’14y, suggest that Naaman not only
lowered himself into the Jordan, but also in suliis to the prophet of Israel (Kim 2005:55).
Naaman is cured. The characterization of the conderarestored in the flesh and restored to his
proper and important public role, is incredible {Bggemann 2001:55). His leprous skin which
was broken and unattractive is now healed. Naasrardracter goes from being a leper to being
a restored “little boy”. The phrase “like a lityeung boy”, echoes back to the “little young girl”
who actuated the outcome. Robert Cohn validatesstiatement by saying: “small young boy”
forms aninclusiowith na‘aréh g‘tannah(small young girl)” (1983:177). However, “like ayng

boy” may also reflect the narrator in the act dftbu“feminizing” Naaman.

When Naaman'’s flesh is restored (v14), he retuonBlisha and images of material substance
reappear (he and all his company). Naaman onde atands before the prophet. This time
there is no distant formality but it is a face-tmé dialogue (Long 1991:72) instead of a
monologue or a public statement by one charadtaaman is literally standing “before the face
of” (v15) Elisha. According to Long, the writeuggests that Naaman’s “turn about” as regards
Elisha, has in it a hint of “turning to Elisha’s €0(1991:72). The face-to-face dialogue and

encounter may also suggest an alternative masiyuliien collaborating with other men (and
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women), and entering into dialogue with them - atpéhat are vital for finding a masculinity
that is redemptive.

The preposition “before” in verse 15 highlights tbEmax: Naaman stands before Elisha
(Strimple and Creanga 2010:120). The wish of thelyoung slave-girl that her master will

“stand before” the prophet (v3) is fulfilled. Therb “stand” has throughout the whole narrative
contributed to the structuring of male power. Naarf&tood” at the door (v9) of Elisha’s house
and Naaman, as a powerful man, expected Elishatémd” before him. But, as stated earlier,
Elisha asserts his male power by not appearingstantling” before Naaman (Strimple and
Creanga 2010:120). By not coming out and “standibgfore Naaman, and speaking to him

from “inside”, Naaman is perhaps not being a “prépean. Proper men “stand”.

However, Naaman quickly falls back into his halats a commander dealing with practical
matters. The person responsible for his healingtreceive his payment. Payifigvell for his
healing would ensure that Naaman retains the higargl, upholding his “manly” dignity. From
a cultural perspective Elisha’s refusal of Naamagifs can almost be interpreted as offensive,
while, theologically, encounter and healing are aomatter of business. Healing (salvation)
cannot be bought (and perhaps Elisha did not waoteeé “bought” either), but is a gift. When
Elisha refuses payment, Naaman asks for someitsraell to offer sacrifice to the God, yet, he
will continue to serve his Aramean master as thoaglevotee to the Armean god, Rimmon
(Long 1991:73)> Thus, Naaman seeks in advance forgiveness foe thesvitable actions.
Interestingly, Elisha refuses the gift but accepts religious compromise offered by Naaman.
This undermines a purely religious reading of therys suggesting that the story is about

something more than religion.

Whether Elisha’'s character offers an alternativeseubnity is uncertain. The kings of his
lifetime are described in negative ways by theatarr and, in 2 Kings 5, Elisha is presented as
a prophet who prefers to sit at home (v8), perfagnniracles in the name of the silent Yaweh
(Bergen in Coote 1992:136). And, where his predameElijah claimed that “there is a God in

4 The Hebrew word used here can be translated assiblg”, but it is clear that is also refers toenat gifts.
> There are different interpretations of Elisha’suuszfl of Naaman'’s “gift” and most scholars reckoistt’s refusal
indicates that he attributes the healing to Yaheamdh not to himself (Cohn 1983:179).
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Israel”, Elisha seems to replace this with: “hd Wilow there is a prophet in Israel” (v8) (Bergen
1992:136).

2.3.2.8 Characterization of Gehazi

The following verses 19 — 27 are about GehazihBlsservant. He is the main character in the
final scenes which takes place outside, as if nbmrae interaction is resumed. The opening
encounter is framed by the waostalom(vv19 and 21). Elisha sends Naaman off “in peace’ a
Naaman asks if all is “in peace”. Bsthalomis broken by Gehazi which raises the question what
kind of “peace” it is that Elisha has establishéxl? a peace that is radically different from the
normal hierarchal patterns? Looking at ElisabethiSsler-Fiorenza’s notion of kyriarchy that
describs the multiple systems of domination and subordaratas an “interlocking pyramid”
involving gender, power, class, age, educationahdr factors, one recognizes how systems of

inequality work together to harm everyone touchgthiem (1998:87).

Gehazi is the only servant in the story who haaraen The narrator obviously wants to convey a
message about this servant of Elisha. Gehazi'seseetrieval of Naaman’s gift is not an
unimportant event (O’'Brien 1996:448). However, lidee that the episode of Gehazi and his
actions accentuates other dimensions of the starly as economics and can allow the story to
ramify in completely different directions. Frometharrator’'s perspective, Gehazi is the servant
who ran after Naaman, telling him that Elisha dent to ask for a “talent of silver and two sets
of clothing” for two young men from the entouragietioe prophets® When Elisha confronts
Gehazi with this behavior, Gehazi is struck dowrthweprosy. Strimple and Creanga (2010)
explain that Elisha’s punishment reduces Gehaa tower than the now “clean” and faithful
Naaman. Elisha’s question in verse 26 judges hisragin light of Deurteronomistic themes and
resonates with the language of 1 Samuel 8:14 —HetevSamuel warns the people about having
a king!” (2010:121). For that reason, | am in accord wittatStrimple and Creanga who argue

that Gehazi's “crime is not one of simple greedtcsting him now with the gracious Naaman;

% The “expendables” during the times of Elisha gegtlénto groups called: “sons of the prophets” éarsh for
sustenance and refuge. The Elisha stories in péatifocus on the practical concerns of a margboahmunity for
food, shelter, tools and healing (Todd 1992:8).
17 «He will take the best of your fields and vineyamhd olive groves and give them to his attendateswill take a
tenth of your grain and of your vintage and givihis officials and attendants. Your male anddnservants and
the best of your cattle and yourselves will becdriseslaves.” (1 Sam. 8:14-17, NIV Bible)
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his crime consists of the crime of kings who appiaip goods from the people, become wealthy
and revere other gods and for that reason get Ipemhiseverely” (2010:121). The word
“clinging” (v27) accentuates the seriousness ofdzes crime; Gehazi did not cling to Yahweh,
but to the behavior of wealthy kings (2010:121).

This small section on Gehazi signals various otiepects that asks to be explored such as
ethnicity (v20) and, as mentioned above econontias,as my focus is on masculinity, | will
now move out of the literary analysis into furtlsecio-historical analysis of 2 Kings 5 from the

perspective of masculinity.
2.4 A Socio-historical Analysis: Masculinity in 2 Kings5

From the literary analysis it is recognizable howseulinity in 2 Kings 5 is played through
performances; being physically strong or provinge’snstatus through wealth and riches.
Therefore three masculinities will be examineddlation to 2 Kings 5. Before | discuss these, it
is important to emphasize that masculinity is atirfateted concept, but even when multiple
masculinities are displayed as in the case in i, one masculinity will dominate or is
dominant and more honored. This is called hegedhbmiasculinity and it promotes a particular
kind of masculinity at the expense of other expoessor constructions of masculinity. As noted
in the literary analysis, Creanga and Strimple d@tention to how the words “servant”,
“standing before” and “master” in the Naaman steyeal the structure of male power. The
narrator uses these words to define those who rackided in the hegemonic hierarchy
(2010:18). Hegemonic masculinity is not only hegaman relation to other masculinities, but
in relation to gender order as a whole (Connell619P Those who have the power prescribe the

norms of masculinity and determine what it meaniset@ man.

Continuing my engagement with the text | will ingie how the literary analysis opened up

avenues for further study of the socio-historicaltext of the text.

18 Hegemonic derives from the Greek wdrejemorto describe “leadership or dominance”, especiajlyne state
or social group over others (Oxford Dictionary).eTterm hegemony is closely linked to masculinitesl it has
come to describe struggles for power, gender iigestand political leadership.
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2.4.1 The Warrior Male

2 Kings 5 seems to suggest that being a man i tawdsrior. According to David Clines the
warrior male is one of the elementary charactesstif a man in the Hebrew Bible (2010:55).
Being a man is to be a fighter, skilled in warfaaed, put bluntly, capable of killing another man
and dominating others physically, thereby incregsine’s masculinity (Moore in Strimple and
Creanga 2010:247). Naaman and the kings in 2 Ksngehibit the masculinity of a warrior. The
opening verse of 2 Kings 5 implies, or associatéd#any victory with, idealized masculine
virtues (v1). Cynthia Chapman (2004:25)Tihe Gendered language of warfare in the Israelite-
Assyrian Encounterspeaks about a royal conception of masculinity ihgrimarily attributes
based on strength, heroism and bravery and thdefteld was the testing ground for
masculinity. Failure on battlefield is completeldag in the public performance of masculinity,
because defeat or failure brought feminization.sThiings us to the next characteristic of
masculinity in 2 Kings 5.

2.4.2 Honor and Shame

A second characteristic of masculinity discernabléhe Naaman story is that a man has honor
and avoids shame. It is acceptable to be violedttarkill in defense and for the protection of
one’s honor. The preservation of implies the avoc@aof humiliation and shame. Naaman’s
character is shown to be that of a man who seek®tntain his honor. He goes to Samaria to be
cured of leprosy and when he wants to bestow gift&lisha as payment for his healing, it is not
SO0 much to be seen as generous, but rather abaotamang his honor and preventing the
appearance of vulnerability, especially within ditaiy context. His wealth and privilege add to
his desire to be viewed as a man of honor and riiascpower. Hospitality and generosity
(Naaman'’s gift to Elisha) and the ability to prdteae’s family (Chapman 2004:25) play a role
in the concept of honor.

Protecting one’s family includes providing themtwibod and shelter and defending them from
attackers (Creanga 2010:173). A king especially toalde a protector of, and provider for, his
people. Chapman states this was part of his rogakcaline role, similar to the responsibility of a
husband towards his family. A husband for example to provide for his wife, and an adequate

provision would include at least three staple itefosd, clothing and oil (Chapman 2004:30).
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These three items were far and wide used in theeminblear East. According to Chapman two
Middle Assyrian laws instruct that a husband’suialto provide for the physical well being of
his wife gave his wife the right to remartyIn other words, a husband was expected by law to
provide for his wife and children. Thus, the respbility of provider and protector was an
important aspect in performing masculinity in tmeiant world. If a king, or any male, could not
carry out these duties associated with masculiigy,began to reveal or exhibit “feminine”

characteristics (Chapman 2004:25).

In other words, in the Ancient Near East, the pleviand protector role played an important part

in the context of masculinity.
2.4.3 Feminization

The story in 2 Kings 5 introduces a third charastier of masculinity: not to appear feminine.
Men who are in positions of power are careful tespnt an image that coincides with the norms
of hegemonic masculinity (Hadddox 2010:4). Haddadsathat real men do not act like
“‘women” and they keep away from unnecessary engegermwith females except for the
necessity of procreation (2010:4). In 2 Kings 5aMan communicates the words of the little
young slave-girl to the king, but he never hasdimntact with her in the text and even his
encounter with his wife is never described but nsimplied encounter with a life-changing
outcome. The story of Naaman also gives us glimpsgesnale anxiety, of men fearing
feminization, for example in the case of the kifdspael. He sees the letter from the king of
Aram as a threat and his anxiety is linked to tbespility of being humiliated, the loss of land,
failure to protect his people from harm and failtogrovide for his family (Chapman 2004:48),
which could all avoided by a victorious performarceethe battlefield. Masculinity therefore, in

particular in the public arena, represents soplltical and economic dominance.
2.4.4 Marginalized or Subordinated Men

As men strive towards demonstrating or accomplgtiegemonic masculinity through their

actions, there exists invariably a tension betwaerh hegemonic masculinity and a variety of

19 See the citation of these two laws on page 3Uhe Gendered Language of Warfare in the Israelieyfian
Encounterpy Cynthia R. Chapman
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subordinate masculinities (Haddox 2010:16). AltHowsgibordinate masculinities are excluded
from the ideal hegemonic masculinity, marginalizedi/or subordinated men are not lacking in
bravery or in good judgment (as observed in the adsthe nameless servants), nor do they
necessarily lack any of the other essential charatits of hegemonic masculinity. But what
they do lack is power resulting from social, ecormand political privilege (Haddox 2010:17).
Masculinity in this sense can therefore be undetdstas a social construct conflated with
economics, personal property, class, etc. Hegemomsculinity, on the whole, signals the

dominant position of a ruling class.

Although men, associated with a subordinate mastyliare subjugated in terms of social
power and prestige, they are not powerless. Arposlinate, male or female, has power;
including women within patriarchy (or kyriarchy) Gderson 2008:115). | referred to Anderson
earlier who argues that power may refer to authanitcontrol, but it can also imply the ability
to resist, or disguised power. When one consittexrsyoung girl who spoke out in a way that
was totally unacceptable in terms of social bouledaher words might be interpreted as a form
of resistance. According to Brueggemann the uitea of the young girl encompass her
resistance to any Syrian redefinition of her ataesgirl (2001:53). She sees herself as a human
being, a woman, one who has compassion for theefatlCompassion can be considered a
powerful attribute that goes beyond the power ofres and that can lead to the greater well-

being of others, including her master.

Also, the nameless servants of Naaman spoke oatyare that they were cooperating with a
female, located in the house, to get their masiét the instructions of the prophet. They acted
thus as agents and demonstrated power in the wtmle of Naaman’s healing. Like Naaman’s
servants, | will argue later in this study, mendée speak out and engage with other men to
realize the importance of changing male behaviohss dominating decision-making processes

and committing physical abuse, in order to find reewd redemptive ways of being a man.

A brief summary of what the deconstructive readihg Kings 5 has taught us follows.

32



2.5 A Brief Reflection on the Literary Analysis

As indicated in the introduction to this chaptenakacters are a crucial part of narrative and
provide readers in communities with the easiest,vtal way to access biblical texts (Nadar
2002:172). The deconstructive reading shows ingevfrsetting, the characters who are located
and who were possibly meant to serve in the backgtoof the story (i.e. inside the house)
played important roles to the plot and sequencevehts. Moreover, the spatial location of the
female and male characters opened up the sociadbat analysis and the socio-historical
background showed how gendered roles were assigregghce in the ancient Near East and that
masculinity or hegemonic masculinity was principgderformed outside while a woman’s place

was inside the house.

From the reading of 2 Kings 5, it is immediatelywmus that Naaman is the main character of
the story. He is physically present in every scéflee narrative begins by announcing his
powerful position. In verses 2 and 3 Naaman’'s “letwadd” is introduced and the nameless
slave-girl tells Naaman’s wife about the propheSamaria. In verses 4 — 6 Naaman is with the
king of Aram who sends him to the king of Israghe Israelite king sends Naaman on to Elisha
(v8) and, after his servants of Naaman convincedtbifollow Elisha’s instructions, he is cured
(vv 10 — 13). Verses 15 — 19 are concerned witanNan and Elisha and the silent presence of
the servants. In verse 19 Gehazi is introduced feHows Naaman and the story ends with

Gehazi being leprous.

Although Naaman is considered the main characterig/continuously present, every scene was
the result of the words of the young slave-girhe$ mentioned only once and though it seems
as though the text wants us to overlook or forget she is responsible for the story. Little detail
is provided about her and this could be seen #srarly device aimed at persuading readers to
follow the narrator’s point of view. However, ndt seaders passively accept what is in the text
(Nadar 2002:29). Although her appearance and pedoce may be of short duration and
limited, in immediate scope, her impact on the atare is huge. Reading against the grain
shows how her presence usurps the whole text as sheponsible for the sequence of events.
The words of the young girl, communicated to himhigy wife, are what get the commander to
go to the Israelite king (vv5-6). He, in turn, tela the statement of the young girl to the king
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(v4). The luminary role of Elisha in this narraiis made possible by the courageous testimony
of the young girl (Beukes 2012:12). So, she is ms#by, although not physically, present in
each scene. Without her testimony, Elisha wouldenéave come into contact with the Syrian
commander. What is more, she is responsible forntdaa maintaining his dignified and
honorable status as a man; Naaman went from bdegea to the status of a restored man. And,

she is possibly responsible for his transformaiido another kind of “male”.

By acknowledging the presence and the central able young girl, the text is offering us a
lens through which to re-read the narrative and g@tégntion to every single element such as

characters and various dynamics concealed in thiativee.

From a religious point of view one might say tHatarrative analysis is about transformation in
a story, or about the development from A to Z, thiem change of the “great” leprous warrior
who worshipped a local god, into a “small young 'beyho confesses the God of Israel,
represents such a transformation. The “great” warexpected a somewhat impressive cure
fitting his great status. Instead he was askeatsaanething simple (to dip himself in the water).

Thus even the concept “great” is deconstructed.

However, while Naaman is “redeemed”, there is ribcation of “salvation” for the young girl.
Her situation and that of the nameless servants do¢ change. From an African women’s
perspective and based on the deconstructive readitige text, it is apparent that 2 Kings 5
represents an archetype of the patriarchal worlavliich the Bible was written. Therefore it
needs to be read with a hermeneutic of suspiciarder to discern and critique its patriarchal
dimensions as well as, identify a masculinity orsmdinities that are redemptive (Reinhartz
2001:22 - 23). Reinhartz states that the absengeopier names was primarily a disgraceful
strategy of the powerful male elite to eradicatanaokind from the canonical representation of
Israel. This is evidently true, because the yodagesgirl and all the unnamed characters in the
story function purely as a means to contributeht® narrative plot and to add detail to the
portrayal of the main characters, authenticatirggrtarrator’s point of view (Reinhartz 2001:22).

2 Kings 5 is therefore a male text, and hence teehd with a hermeneutic of suspicion.
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2.6 Conclusion

The search for redemptive masculinities, withinAdncan women’s framework, started with a

deconstructive reading of 2 Kings 5. | have denraestl how the literary analysis opened up
avenues for analyzing the socio-historical contéxhe text. The close-reading brought out the
potential of a character, apparently confined tdvegemonic masculinity, for offering an

alternative masculinity. The same potential exidgtedhe marginalized male characters in the
story. The following chapter will discuss the methlmgy employed in my reading of the text
with men and women in my local community with thenao explore possible connections

between the ancient world and contemporary society.
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CHAPTER 3

THE CONTEXTUAL BIBLE STUDY PROCESS AND CONSTRUCTING A
CONTEXTUAL BIBLE STUDY

3.1 Introduction

African Biblical scholarship operates within apalar approach and an essential part of its work
consists in engaging and dealing with realitiest tbancern the lives of Africans outside

academia, especially those who are living undellehging and demanding circumstances. The
Contextual Bible study (CBS) method has the inherility to circuitously connect the

academic world with the realities of local commigest Chapter 2 dealt with the deconstructive
literary exegetical analysis of the Biblical tewthich is one of the modes of interpretation in
African Feminist hermeneutics (Nadar 2010:26). Aarestructive literary reading is also a

reader-centred approach; indicating not only thei@patory and decisive role readers take in
constructing meaning from texts (Olson, 2010:19¥, &lso the richness of reading the text as
text. The text is important because it is the pahtcontact between the scholar and the

communities.

One of CBS’ commitments is to read the Bible witiddrom the perspective of the poor and
oppressed. The poor and oppressed are those whsoeiadly, politically, economically, or

culturally marginalized and exploited (West 1993:TBhey are in other words, the vulnerable
members of society who suffer different forms objsgation, and who are living lives that are

characterized by inhumane realities.

The CBS is also a tool that fosters transformaéind emancipation. Part of recognizing CBS as
an emancipatory tool is recognizing that the “intexb collaborative connection” between the
knowledge of the poor and marginalized, and thecaticapacities of socially engaged biblical
scholarship which is an important part in the CB8cpss and a contributive factor for an
emancipatory outcome. A CBS is therfore also “aeseof interconnected “movements” that
shape the collaborative reading process” (West 2Q)4Furthermore, great care is required in
determining the construction and the content oB& Both the biblical text and the context of

the readers needs to be carefully analyzed. Thexeflois chapter focuses on showing how the
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relationship between the literary and socio-his@ranalysis of the text and the analysis of the
South African context contribute to the constructmf my CBS. | will discuss what the CBS
method entails and, thereafter, | will employ sbs@entific methods to analyze the context in
which my research is located, followed by a desicnpof my own location as a biblical studies
student. Next, | will discuss the formulation 0ét&@BS questions. As | construct the CBS, | will
demonstrate how | use literary categories, seting characterization as a framework within
which the text can be closely read and issuesmgl&d power and masculinity can be explored. |
also show how the context of readers influence$direulation of the questions in a CBS.

3.2 The Contextual Bible Study Method

Contextual Bible Studies has its origin in the imslon that, whatever dialogue is taking place
outside academia, is relevant to and informs dslthist are taking place in the academic world
(Nadar 2003:11). During the years of legalized eppion and violence in South Africa, the
Institute for the Study of the Bible (ISB) initiatehe reading and the study of the Bible with
poor and oppressed communities to facilitate diadognd to work for social transformation in
South Africa (West 1993:87). According to Gerald styealthough the ISB only began to
function in 1990, the need for such a method oflyhg and reading the Bible has a longer
history. Reading the Bible contextually was roote@n awareness that the way in which poor,
oppressed and marginalized communities read thée BibSouth Africa, contributes to how
God’s voice is discern and understand the messadaddrying to communicate to South Africa
(1993:87). Today Contextual Bible Study is comnditte reading the Bible within the South-
African context with preference to the poor and erginalized. Aims are to read the Bible in
community, to read it critically by applying criéitbiblical tools, and being committed to social

transformation of communities (West1993:12).

Although there is an emphasis on reading the Bibte poor communities, | believe that this
does not exclude reading the Bible contextuallyhwitivileged communities. CBS is a space for
dialogue which is part of the process of CBS, andysng and reading the Bible in such a way
becomes an opportunity to introduce and make tloe paesent in privileged communities who,
in turn, maybe mobilized for working with poor amdrginalized communities to promote social

transformation.
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Having established the importance of a contexteadling of the Bible, a description of my local

community follows.
3.3 The Context of Readers

The Contextual Bible Study method encourages reatterread the Bible within their own
context and provides a space to engage in diseussth one another, while identifying creative
ways to address contemporary concerns in the dgfiblical texts (Riches 2010:3). How the
reader reads the Biblical text in her or his cohiexlosely related to her or his socio-economic,
religious and cultural background. West pointstbat we are all, to some degree, shaped by our
contexts. Our race, gender, class and culturectdfi@v we read the Bible (1993:13). Thus, one
needs to recognize that readers’ lived experiemmogsict not only on how they will read the
Biblical text, but also on which elements of thettiney will emphasize to and appropriate. This
will undoubtedly result in more than one interptieta of the text. The lived experience of
readers is the lens through which they read andensekse of the Bible. The literary reading
together with the socio-historical input | will pide in the CBS, that | propose for my
contextual reading with the men and women in my momty may be helpful in finding a
masculinity that is redemptive but their contexdys an influential role in how they appropriate

the Biblical text. In the next section | will pregea short analysis of my local community.
3.3.1 The Community of Macassar

The Macassar community is located in the Helderlgstyict, in the Western Cape. According
to the census of 2011, the Helderberg district 2221924 inhabitants of which 40,332 resided in
Macassar Www.statssa.gov.zaccessed 8 March 2013). Based on the presencéfefedt

religious denominations such as Catholics, AngbcaRrotestants and Pentecostal church
traditions in the community, and the existence @ngnhouse-churches (and mosques) in the
area, it is apparent that religion, and specificifie Bible, play a vital role in the life of the
people in the Macassar community. How people makees of their daily lives and how they
interpret their living conditions and relationshige often informed and determined by what is
written in the Bible.

38



Macassar was initially established as a coloredigrarea during Apartheid. The inhabitants
were people of mixed ancestry, some originatingnfiedonesia, many of them Muslims, but
include these days other racial groups as well. @dramunity profiled by the Child Welfare
South Africa, Helderberg (Macassar office) des@ibtacassar as a mainly sub-economic area
where, in some parts, one finds municipal flatsywali as decent family homes, whereas other
parts are characterized by Reconstruction and Dpwednt housing (RDP) and informal
settlements. This signals that these areas arebiteaby, respectively families or persons

earning a middle-income wage and those earning/arioome wage.

One of the major challenges in Macassar is unempdoy. Low levels of education prevent
people from finding decent employment to providetfeeir families. According to information
from the Economic and Human Development DepartnernCape Town, the percentage of
people living in poverty is about 25.7 % in theyaf Cape Town, but in the Helderberg district
it is about 36.0 %. Although one might argue tinat Western Cape has far less poverty to deal
with than other provinces, poverty is still widespd and has, according to the Western Cape
Provincial Economic Review and Outlook, increas€01@:147). The review describes the
number of unemployed males in the province as lgagown significantly since the first quarter
of 2008, in keeping with the national trend (20BB)L About 54.6 % of unemployed persons in
the Western Province have an incomplete seconahrgagion which contributes, as mentioned
above, to the problem of finding good employmer@1@131). Unemployment is therefore a
serious concern and partly responsible for the atdoreak-down of the community. The
Macassar community profile states that the highmpieyment rate has led to many social ills
such as, domestic violence, homelessness, podeuy,and other substance abuse, and to crime,
for example smuggling prohibited goods (2009:7).

This is the context in which my research is sitdateam convinced that 2 Kings 5 offers
potentially valuable and meaningful insights, ewath liberating dimensions, which may open
possibilities for transformation in the lives of men and men in Macassar. Perceptions of how
women and men should behave or should fulfill theles are drawn from Biblical texts by the
community, which are often literally interpreteddaapplied. “Wives, be subject to your

husbands... for the husband is the head of the wife(Ephesians 5: 22) is one of the many
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verses used to justify and rationalize oppresseleakior and actions of men (Beukes 2013:2). In
chapter four | will give a description of partictmms in the research. They belong to the
Macassar community and are essential to this stddying considered the important role of the
readers and their interpretations in the ContexBible Study process, | will provide a short

description of my own position.

I am a South African coloured woman, born and thisea Christian home and belonging to a
working/middle-class family. | am a member of theitdd Congregational Church of Southern
Africa (UCCSA) that stems from the Reformed tramitiand | am in training to serve as a
minister in my church. 1 am privileged in being thest in my family to have received a
university education. | have grown up as a colowvechan in a country where racial differences
and class impact on lives and where, to some extetdured people continue struggling for a
“place” in the democratic South Africa. As Africarnthe shame that is attached to our racial
hybridity and the negative connotations with whiobloured identity is imbued” (Adhikari
2005:xii) has contributed to problems of identibglonging, marginality and the building of
community. These problems have burdened coloueeglp with a sense of inadequacy and of
being marginalized, leading to many frustrationg. rmeneutical choices are often informed
by this background as well as by my introductionliberation theologies such as African
Women'’s theology. Therefore, | read 2 Kings 5 asagative that not only addresses issues
pertaining to masculinity and issues relating ® ¢bntext of my community, but | also read it in
a way that will encourage individual and socialngf@rmation of both women and men and
affirm the dignity of both so that they may recagntheir agentive role in society and develop a
sense of individual worth. My CBS is aimed at praoimg and accomplishing such an agenda, an
agenda which originated from the women in my comityuemnd their lived experiences. And, an
agenda who is in a confirmation of the statemeat tAfrican Biblical scholarship has been
driven by both ideological and theological agenidathe dialogue between biblical text and the
African context, for the ideo-theological framewa@hables one to discover detail of the text that
has gone unnoticed” (West 2013:19).
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3.4 Constructing of a Contextual Bible Study

A Contextual Bible Study is not merely a methodr¢ad the Bible or a resource to generate
knowledge and information from communities. It iistf and foremost an emancipatory tbl.

Secondly, and as previously mentioned, CBS conetita series of interconnected “movements”
that give form to the collaborative reading proc@dest 2013:14). In other words, CBS provide
an opportunity and a space in which communities exagage with issues that are not always
preached about or addressed in other ways in chitrtlfecomes a space and opportunity for

ordinary readefS or Christians to “do theology*®

Reading 2 Kings 5 within an African women'’s frameigoin search of a masculinity that is
redemptive and transformative, | realize that &l a text that is imbued with issues relating to
ethnicity, religion, class, and even economics. Ewav, for the CBS | chose to focus on issues
relating to masculinity and power, which are anywagsely interwoven with aspects of
ethnicity, religion, class, and economics. In ckag | focused on literary categories such as
characterization, setting and plot within an Africwomen’s framework. According to the
literary analysis the female characters were lat@tethe house and the male characters were
principally located outside. The socio-historicabbysis affirmed this perception and, therefore,
from a gender perspective one may argue that ttieseems to suggest that masculinity in the
ancient Near East was performed outside, wher@amean'’s place and role were limited to the

home. This view is still to be tested in the Bibtady groups.

The CBS will include the verses 1 — 19a. The foitgywerses deal with Gehazi and because
Gehazi’'s character and the subplot that is higystauld introduce a new dimension in the study
which would require a separate CBS to specificptiybe issues relating to economics, | chose

not to add these verses to the CBS. However, Gehkhtorm part of the overall thesis.

% This is one of the fundamental characteristic€BS according to my supervisor, Professor GeralgtWe

2 Drawing from the definition of Gerald West (200B); ordinary readers | mean all readers who readBible
without any training in working with the Biblicagxt, but specifically readers from the poor, thekirg class and
the marginalized.

22 See chapter 5, page 97 the reference to inciffientogy.
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3.4.1 The Contextual Bible Study Questions

Traditionally 2 Kings 5 is read - and perhaps etrenmen in my community will read the text in
that way - as a religious text because it is th@fihof God”. However, if one considers Elisha’s
refusal of Naaman’s gift and his acceptance of Nadsnreligious compromise (v19a), one
could argue that these aspects undermine a pwladyous reading of the story, suggesting that

the story might really be about something else.

The CBS starts with the knowledge of the participdyut includes, and as my Bible study will
show, resources of biblical scholarship. The stadpay CBS is as follows.

Text: 2 Kings 5:1 — 19a
1. What is the text about? Briefly discuss in paarsd then share with the group as a whole.

2. Who are the characters in the story and what d&mesv about them? Draw a picture

that shows the relationship between the characters.

3. In this Contextual Bible study we focus on questioinwhat it means to be “a man”. In
the ancient world men would ‘perform’ their masaitly in different ways. For example,
to be man wato be a warrior, skilled in warfare, capable oflkiy another man and
dominating others physically. Dominating other nrebattle was a proof of masculinity.
Masculinity had to be continually demonstratedwéts acceptable to be violent and Kkill
in defense and for the protection of your honoaasale, because to be a man meant to

maintain one’s honor and to avoid being humiliagedl shamed.

Naaman'’s wealth would have been another sign ofibiror and masculine poweSuch
wealth not only indicated a man’s ability to gatheealth, but it also proved that he

could provide for his family and offer generousgitadity to other men.

Another key male characteristic was the protectdrone’s property, including one’s
family. Protecting one’s family included providingem with food and shelter and
defending them from attackers. Similarly, a kingl the role of being a protector and
provider for his people. This was part of his roy@sculine role and parallel to the role

of a husband with the responsibility to protect gmavide for his family. If a king or any
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other male, could not carry out duties that wersagsated with masculinity, he would be

seen as exhibiting “feminine” characteristics.
Why do you think the king of Israel resds the way he does in verse 7?

4. While men in the ancient world publicly performidit masculinity, for example on the
battlefield, women in the ancient world and durthg time of Jesus had to fulfill their

role inside the home, cooking, cleaning, beariniddcén, etc.

Re-read verses 2, 3 and 9 to 11. In what waysish&like the female characters? Does
this connection in the text suggest an alternatiasculinity? What other features of the

text make us rethink what it means to be a man?

5. Considering the response of the king of Israel ,(Wi®w do men in our contemporary
society feel and act when their position as ‘heak] ‘provider’ of the household is

threatened?

6. What are the main characteristics of ‘being a reah’ in your community and church,

and what resources does this text offer for alteradorms of masculinity?

7. Are there aspects of masculinities in our contékésthe masculinities of Elisha and the
servants of Naaman (v13)?

8. How could you bring about change in the dominaniniof masculinity in your church

and community and how would you go about nurtutivese masculinities?

The questions are an important part of the CBSqancThey are meant to allow for and inspire
discussion in the light of Scripture and to encgerparticipants to explore the text and their
reactions to it (Riches 2010:4). The inventiven&s€BS lies in defining and asking the type of
guestions that will not only provoke discussionam attempt to make sense of reality, but that
will also help participants to focus critically dime literary and socio-historical detail of 2 Kings
5:1 — 19a. In essence, it is the tri-polar in adamsed form. Therefore, CBS needs to contain
what is called ‘community conscious questions’ &ioms 1, 5, 6) as well as ‘critical biblical

studies knowledge’ questions (questions 2, 4,.etc.)
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Question 1 was designed to start conversationdrgthup. It is a community-conscious question
that draws on the local knowledge of participait&s$t 1993:73). It concerns what they already
know about the Naaman story or what they heard tatheu story in 2 Kings 5. Participants

simply share their first impressions of the textotilgh single words, comments about the
characters and even personal experiences. Thamedscussion or analysis at this stage and all

comments are welcome and equally valid (Riches B2)0

Question 2 serves to slow down the reading proaeddo stimulate participants to do their own
‘literary’ close-reading of the text and considle tdetails. In chapter 2, | demonstrated how
through characterization one became aware of hegienamd subordinate masculinities that
exist within the text. Reading about the characées listing them are starting points for further
exploration and discussion of notions of mascufifRiches 2010:63). Having to draw a picture
that illustrates how the characters relate to araleer offers participants the chance to handle
the narrative creatively and is meant to prompimthe think about and make associations
between characters. In other words, | choose tinb&igh a literary ‘critical’ question, as this

enables all to participate. This question combicréscal analysis with creative representation

(through the drawing). It is criticality combinedtlvcreativity.

After question 2 | offer some socio-historical bgadund to give an idea how masculinity was
performed in the ancient world. By providing thiackground | acknowledge the fact that
literary texts are embedded with the social andneooc circumstances in which they are
produced (Bennet and Royle in Nadar 2003:115). @rke first complications in the 2 Kings 5
story becomes apparent when Naaman goes to thekisgpel bringing the letter of the king of
Aram and the king of Israel tore his (the king sifael’s) robé> Naaman leaves. The narrative
tension increases when he gets to Elisha’'s houdeEéisha does not come out to meet him.
These complications become important in our sedozha masculinity that might offer
contemporary men an alternative way of “being a 'mafhis consideration led to the
formulation of question 3. Question 3 invites ref@do draw on the socio-historical background,
to consider the behavior of the male characterstamick up ideas that may help them to make

sense of their own experiences and answer theiguest

2 See chapter 2
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Question 4 is another critical-conscious questi@at tompels readers to slow down their reading
and to keep returning to the Biblical text in ortiere-read it carefully, probing both the text and
the gaps in the text. This process will make they gose attention to how the tension escalates
in the narrative and whether this suggests anratie masculinity coming into play. This
guestion offers the readers the opportunity to gagaith the literary detail such as the spatial
location of the characters and characterizatiordiasussed in chapter 2, and will probe the
participants’ thoughts on how men understand ttodér and place in society. Question 4 has the
potential to open these implications of the dethithe text and is design with this purpose in

mind (West 2013:14). With question 5 we move backdmmunity conscious questions.

Question 5 is formulated to help participants examihether there are parallels between the
biblical text and their own contemporary contekte(tri-polar). It will make participants more
aware of their personal understanding of notionsia$culinity and re-think what “being a man”
is about. Questions 6 and 7 are aimed at stimgjdtirther dialogue and at the identification of

those features of masculinity that may be rederemivd transformative in the 2 Kings 5 story.

The last question, question 8, is designed to enpdrticipants to get ready for change and to
identify innovative ways for implementing the camibns they have drawn from both the text
and the context, in order to promote a masculitiigt is transformative for society. The praxis
framework within which CBS operates is capturedhi@ See-Judge-Act process. Drawing from
the work of Gerald West (2014) the process canxptamed as follows. First we look at our

context, our lived realities determining what isrgpon (See) and an analysis of the context is
brought into dialogue with the analysis with oubllmal exegetical resources. Then we “Judge”
our reality in the light of God’s redemptive plaor humanity, and the final step in Contextual
Bible Reading is to get into action (Act) where a@ply and give expression to the shared
knowledge obtained in the CBS in a creative andtwa way. CBS is structured for change and

the method requires action.

Since the creativity of CBS lies in asking quessitimat will motivate dialogue and engagement |
was, when designing the questions (with my superyigware that questions might change as |

began to work with the different groups in my conmityt However, as the questions in a CBS
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are part of the search for a liberative outcomeés mot difficult to adjust them, provided one

remains within the CBS framework.
3.4.2 The Importance of Safety

Although the resourcefulness of CBS lies in itdigbio unlock readers’ abilities and skills and
to apply their insights to the text (Riches 2010, participants will bring the text into dialogue
with contemporary issues that concern them. Thegelie often distressing and life-denying
realities. When participants experience the CB®& aafe space, they will spontaneously share
their personal experiences and this often insptheers in the group to speak out as well.
However, for this liberating process to happen,pbemeed to feel safe. Therefore, safety is
crucial and contributes to freeing and transfornlimgs and communities. Riches points out that
true dialogue will only emerge when the importamafelistening, inclusivity, trust, mutual
respect and the valuing of each contribution byhgaarticipant is recognized (2010:23). These

safety aspects point of the important role of #alitator.
3.5 The Role of the Facilitator

One of the vital roles of the facilitator is to ate a space which encourages mutual sharing: a
genuine exchange of views in a conversation tha&nspup new perspectives and helps
participants to see themselves and their livesim and transformative ways (Riches 2010:8). A
CBS is facilitated: the facilitator reads the Biblih ordinary readers without interpreting the
text for them. Instead she or he guides the grbupugh a sequence of questions, composed in
such a way that participants get to read the textays which enable them to hear the different
voices contained in it and to discern meanings lihittheir own context with the Biblical text
(Riches 2010:3). West summarizes the role of dit@cr by identifying the following five
characteristics, essential for effectively factitg a CBS. She or he should encourage
participation of the whole group. The facilitatdrosild manage conflict and make the group a
safe space for member contributions. She or he teash others to become facilitators. The
facilitator should explain what is not clear to tparticipants and summarize discussions. A
facilitator should enable the group to become avedrand be involved in the needs of the
community. In other words, she or he helps paricip to be become empowered, acquire skills

and contribute to their communities (1993:24).
46



3.6 Conclusion

In chapter 3 | aim to demonstrate that, no mattewx Imnovative or liberating the concepts
proposed or explored in academia are, if they ae shared within and scrutinized by a
community outside the academic world, they are anggr of remaining simply techniques,
untested by reality. | agree with scholars suchPabee and Nadar (2003) who argue that
scholarly study of Scripture cannot be an islantbutself if it is to be of importance and
relevance to the world at large. This is partidylémue for socially-engaged biblical scholars in
Africa where the Bible is considered a communalkbimaplying that socially-engaged scholars
can be held accountable for addressing the hopeésfears of communities in which their
research is done (2003:168).

Furthermore, | have demonstrated how the Contex@udé Study method is an emancipatory
tool that can facilitate change and contributestducing the distance between local communities
and the academic world because, discourses hagpienihe context of a CBS eventually affect
the scholarly work done on Biblical texts. The gims designed for the CBS were framed by
the exegetical work of 2 Kings 5 in chapter 2 ameldnalysis of my local context. | showed how
elements of the literary analysis helped in formintathe critical- conscious questions, while the
community- conscious questions were prompted bycthr@gext of my local community. The
Contextual Bible Study method is therefore not caibput working with local communities or
about mere activism, but involves careful studyeot and context and how the two engage with
one another in finding meaning. It involves the-goiar, creatively applied in a practicable and

life-giving way.

In chapter 4 | will discuss the implementation loé {CBS process, presented in chapter 3, in my
local community and | will explore how ordinary deas read the Biblical text, and to what
extent the critical biblical tools | have employedthe analysis of the text can contribute to a

masculinity that is redemptive.
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CHAPTER 4

FACILITATING AND ASSESSMENT OF CONTEXTUAL BIBLE STU DIES IN LOCAL
COMMUNITY

4.1 Introduction

Chapter 2 presents a literary analysis of 2 Kibds — 19a with special attention given to
characterization on the basis of the argument ¢tharacterization offers readers in faith
communities one of the more accessible, but clitiays of engaging with the text (Nadar
2003:95). The deconstructive literary exegeticallgsis of the Biblical text which is one of the
modes of interpretation in African feminist hermeties (Nadar 2010:26), is also a reader-
centered approach and points to the participatodyimportant role played by ordinary readers

when they construct meaning from texts (Olsor,0209).

Attentive to the role of ordinary readers, in clea@ | discussed the importance of dealing with
issues that touch the lives of these readers, fag@lyi in the case of South Africans outside the
academy, and who live in challenging and oppressireimstances. Furthermore, | explained
that Contextual Bible Study is an emancipatory toelsigned for work with marginalized and
poor communities. However, the design of such a @B&ry important. | emphasized that it
applies the tri-polar approach which is the framewwithin which African Biblical scholarship

operates.

Following these guidelines | conducted the Bibledsts in my community. In chapter four |
will show how | undertook the Bible studies, takicareful account of points made in chapter
3, “while holding in creative tension the beliefsdathe values held by the community” (Nadar
2003:231). This is the longest chapter of my thdstsause in it | analyze, compare and contrast
the responses of the groups who participated irCihietextual Bible Studies. (All the sessions
were in Afrikaans and have, for the purpose of tesis, been translated into English). To
facilitate this process | will first consider twek categories of masculinity which undergird the
analysis of the Bible studies. A discussion ofphecedure of the Bible studies and the analysis

follow.
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4.2 Hegemonic and Subordinate Masculinities

In this chapter | examine how the men and womemyncommunity appropriate the Biblical

text and how they respond to different ways of megdhe text. 1 also want to determine how
the characters in 2 Kings 5:1 — 19a become acdessib contemporary readers during

Contextual Bible Studies and whether through attarezation and spatial location readers are
able to recognize the hegemonic and subordinatescutinities in the story. In chapter 3 |

explained how the CBS questions were designed tcemaaders discover that the literary
detail, discussed in chapter 2, in its referencesharacterization and spatial location of the
personae, contributes to identifying masculiniteeeclosed in the text. A last question to be
considered is: did the deconstructive reading Birys 5:1 — 19a, and the resources offered to
the participants, allowed them to take part inhsacdeconstructive reading, destabilize the

hegemonic masculinity and offer potential for finglia masculinity that is redemptive.

Hegemonic and subordinate masculinities are impobitancepts in the present analysis. They
provide a way to realize the extent to which aeading of a Biblical text can show that a
hegemonic masculinity is a fluid realism and a albgicreated construct (Anderson 2004:3).
Recognizing that masculinities are changeable,eptesus with the opportunity to challenge
traditional masculinity (and gender) to become nstaucted and transformed. Since | will be
using these concepts in my analysis of the CBS|l In@w give a concise explanation of how |
understand these terms.

In chapter 2 | stated that “hegemonic”, derivedrfrine Greekhegemon,means “leadership or

dominance” especially by one state or social grovgr others (Oxford Dictionary). One of the
most influential scholars in the studies of magsutiés, referred to by many others (including
Biblical scholars), is the Australian sociologist Connell. Connell, in one of her books
calledMasculinities(1995), develops the idea of different mascuksitand shows that there is a
masculinity that is hegemonic. In other wordsréhare different masculinities, but one is more
dominant than others. Connell argues that hegemmasculinities do not only dominate other
masculinities but also prescribe cultural imagegvbét it means to be a man (2001:7). Cited in
Morrell, a South African author on masculinitiespr@ell states that, although men have

oppressed women, some men are in their turn doedreatd subordinated by other men. Being
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a man bestows power, but not all men share equallthis power (2001:7). Subordinate
masculinities refer to men who are excluded from tiypical hegemonic masculinity, because
they lack the power ensuing from social, economid political privileges (Haddox 2010:17).
Significant in the analysis of Connell and Morrslithe observation that not all men are the
same. Class for example, and even a man’s biogragemes, culture and education are all
factors that help determine how men perceive thesculinity. A man who enjoys a good
social and economic status may have a differenérstanding of what it means to be male than
a man with a lesser status. This turned out to rb@raa of contestation in the CBS that |

conducted.
4.3 The Preparation of the Bible Studies

Bible studies are not new to members of my locaircih or of Christian faith communities in
general. They are an accepted way in which Chnistimteract with the Bible. However,
working with my faith community, | was concerndasbat how participants would respond to a
Contextual Bible Study which employs a rather défeé method from the Bible studies that they
are used to (Beukes 2012:15). Contextual Bibledi8tuare much more participatory and
conversational. They are about reading the Biblea icommunal, critical way and trying to

understand what it says to our context today (V¥/898:1).

In preparation for the Contextual Bible Studie®htacted the leadership of my local church and
the local social services of the community, Chiléli&re South Africa, Helderberg, Macassar
Office, to discuss where and when the Bible studmsdd take place. Doing community-based

work was an opportunity to offer the resources thtve obtained during my theological studies
to my community. Therefore, the preparation prockdsiot only involve research, but was also
concerned with investing in my community. Duringe ttpreparation phase | met and

corresponded frequently with the coordinators ef ghoups to explain the purpose of the CBS,
clarify any possible confusion and establish arr@ppate date, time and place to have the Bible
studies. The participants comprised three groupsiaé participants and one group of female
participants. The first group (Group A) consistédveelve coloured men from Macassar. They
had no tertiary education, were unmarried or digdrainemployed or retired, and one man was

physically disabled. Group B was formed by twebtker coloured men, who previously lived
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in the community but have relocated to an areaqustide Macassar. Most of the men in this
group (Group B) had a tertiary education. Theicupations ranged from boilermakers and
technicians to policemen, etc. The third group agnn(Group C) was not from my local
community. The person who planned this last meetiad withheld background information
about the group and told me only that they wereldeBstudy group and were interested in the
topic of my research. They were seven white matekone coloured male (who planned the
meeting). They met every Monday evening in thetapent of the group leader for Bible study.
It was challenging to conduct a CBS with this gragphe CBS method did not correspond with
their preferred way of reading and studying thel®illhe last group, Group D consisted of
twelve coloured women from the community. Theseawaostly women who had participated in
my Honours project and they were part of the matwafor the current research. They wanted
me to do a CBS with the men in the community. diuded them in the research in order to
promote a process of ongoing engagement betweenamgrwomen in the pursuit of social
transformation. It was important to give voice le experiences of men in as far as these related

to the lived realities of women.

All the persons | approached, trying to find an rappate venue for the studies, were
accommodating, especially when | explained the geepof the study and how it might benefit
men and women in the community. The owner of twall gym in Macassar made his gym
available for the Bible studies, but the men pmreigthe hall of my local church (though none of
them was a member of the church), because mobkenf lived within walking distance from the

hall. The ideal was to find a space in which theip@ants would be comfortable, perhaps away
from the sordid appearance that characterizes dmemunity, but the groups A, B and C

preferred the church hall, except the seven mdlgsomp C who met in the flat of the leader of

their Bible-study group.

Planning these Bible studies and engaging with comiies in this way made me aware of the
responsibility of a socially engaged Biblical sdrdiowards the community. A socially engaged
scholar must bear in mind the possible outcomesuoh community-based work. The Child

Welfare South Africa, Helderberg (Macassar officegs my point of reference in case any
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participant in the CBS would need professional seling and advice on how to deal with his or

her particular situation.

Another important aspect of conducting Bible stadiethe community was the ethical handling
of the research. Each participant was informed reéfmnd by the group organizers about the
purpose of the study and about ways in which tbeitributions would be recorded and used.
Participation in the CBS was voluntarily and pap@nts could withdraw any time they wanted
to. All the participants signed the ‘informed cens form after | explained that no information
would be used without their consent and that tidgntities would not appear in the written
thesis. All the participants were keen to sign fbem and made it known that they felt
privileged to be part of the process and contribatey studies. With most of the CBS sessions
over, participants requested more meetings sucthese to talk about the realities they are
facing. They felt that reading the Bible in thisyMa not only liberating but empowers and
motivates them to take action and become activécgants in the transformation of the

community®*
4.4 The Participants

Three groups of male participants and one groupewfale participants, as indicated above,
participated in the Contextual Bible Studies whigtre held during the month of August. Group
C was not initially identified as participating the CBS but, as it happened, requested to take

part (see below).

The first group of males (Group A) was from Macassad we met on Sunday 4 August 2013 in
the afternoon. They were not an established grbupthey were familiar with each other and
they all knew the volunteer of the Macassar comtyunho organized their Bible study group.
According to the evaluation form, they were betwéeenages of 20 and 60 yedrOnly one of
the participants in Group A had finished secondseljool and no one had enjoyed tertiary
education. This was to some extent a challengeusecsome felt not at ease with having to do

the writing in the sub-groups. The men were, astimead above, divorced or single, jobless,

% The outcome of the CBS is further discussed aéttieof this chapter.
% After each CBS the participants had to completewaluation form (see appendix 2) to evaluate tB&.CThe
form was filled in anonymously and asked generadlitamhal information about the participants and ithe
backgrounds.
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retrenched, or retired, and one was physicallytdigsh Basically, Group A was a combination of
men who belonged to what the Bureau Market Resdafli) at the University of South Africa
(Unisa) refers to as the ‘low emerging middle classl ‘low income group’. A low income
group’s earnings range from RO to R50 000 pa, whigenbers of the low emerging middle class
earn between R50 000 and R100 000 pa. They doawa their own cars, medical cover, or
access to bank accounts via internet or credit, &tod These were generally the circumstances
of participants in Group A. The low-level educatimirsome men made it hard for them to secure
work generating the kind of income that would alldvem to improve their living conditions.

Their church affiliations varied from Reformed terfeecostal traditions.

Group B consisted of men, who belonged to the Iomerging middle class but who were
‘climbing the social ladder’ and living in much imgved conditions. They previously lived in
Macassar and had relocated to an area, associétedhe emerging middle class, just outside
Macassar. According to the Bureau Market Rese@B®R), the emerging middle class is
characterized by higher levels of full-time emplam car use/ownership, ownership of a
desktop computer, the use of cheque accounts| catals, etc. Their income ranges between
R100 000 to R300 000 pa. They were all married gxicer one participant and their ages ranged
between 27 years and 55 years. | was familiar noesand most of them were familiar with each
other through their religious affiliation and inveiment in the church. The majority of the men
in group B had finished high school and enjoyedrmnf of tertiary education. Most of them
belonged to churches that stem from the Reforneatition while three worshiped in Pentecostal
churches and one in the Roman Catholic Church. Wean Saturday 17 August 2013 in the

afternoon.

Group C consisted of men who were not from my lamahmunity and | was contemplating
whether | really should include them in my reseaiidie person who planned the CBS meeting
with group C withheld background information abthg participants and only told me that they
were a Bible-study group and interested in thec@pimy research. They included seven white
males and one coloured male (who planned the nggetietween the ages of 25 and 31. They
met every Monday evening in the apartment of treugrieader for Bible study. Our meeting
was on the 19 August 2013. As opposed to the mam fmy community, they lived in a

53



metropolitan area. They were from a different aakbackground, a different race group and
could be considered as “realized middle and upfasst according to the BMR. Members of
the realized middle class and upper class residengtropolitan areas, have savings accounts,
account access via automated teller machines (A€k),and earn R300 000 to R500 000 pa.
All the men in Group C lived in an urban area, wedeicated, owned an apartment and had
access to medical care. Some of them belongduetdléderduits Gereformeerde church, one to
the Roman Catholic Church and another to a nonsderational churci® It was challenging to
conduct a CBS with this group. Our different sbaiad cultural backgrounds, and perhaps my
gender, were not only possible barriers in havingoaversational Bible study, but the CBS
method (as mentioned above) differed from thewalsand preferred way of reading and
studying the Bible. In chapter 3 | argued that CBSdesigned to work with poor and
marginalized communities and this group of men dal exactly fit into that framework.
However, African women’s theology, which frames therall research, is inclusive of the rich
and the poor, the educated and the uneducatedefdhetl decided to compare their reading of 2

Kings 5 to the reading of the men in my community.

Group D was composed of women from the local comtywamd we met on Sunday 18 August
2013 in the afternoon. They were twelve colourednen and a combination of members of the
low middle class and emerging middle class. Misthem had participated in the research
project that | conducted last year with women fromp community?’ They were housewives,
community workers and teachers and they represaeilifiedent denominations. In this group the
youngest participant was 32 and the oldest wase@Bsyold. Some of them were single mothers,
one was a divorcee and the others were married wonMost of these women carried the
financial responsibility for their households. Tlbes level of education of some prevented them

from securing work generating sufficient pay takle them to improve their circumstances.

% All the information is from the evaluation formetiparticipants completed.

2" My Honors project is titedReading with a marginal character that brings lifeliterary analysis of 2
Kings 5:1 — 19a in the context of a contemporargnewnity of faithl read the text with the women in
my community and through a deconstructive readifithe text it was uncovered how the doubly marigped
slave girl in the story resisted adopting an idgrihiat would leave her disempowered (Beukes 2@)2:1
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4.5 The Bible Study Process

All the participants were Afrikaans speaking andetwsure the best possible participation |
conducted the Bible studies in Afrikaans. | fdated the Bible studies which was challenging
because all the participants were willing to accadate me for two to three hours only. As a
result it was not always possible to give partinigasufficient time to study all the questions in
sub-groups and | had to be selective about whicbntgage with in plenary and in sub-groups.

The procedure | followed in facilitating the Bitdeudies with each of the groups is as follows.
4.5.1 Setting the Scene

In each meeting with the respective groups, | aredrthe chairs in a circle with a clear view of
the flip chart. 1 tried to create a welcoming, ifiwe environment. | followed the same format
with each CBS group. On arrival we sang a few ebes and opened with prayer. At the
session of group A, the volunteer from the commuwito organized the meeting and who was
known to all the men welcomed and thanked thentHeir attendance and for sharing in my
research. With Group B and C it was the contactqes that liaised for me who welcomed the
men. When introducing myself to the respectivaigs | was aware of the fact that my gender,
my age, perhaps my marital status, education aadirtig for the ordained ministry, might

influence the participation of the men. Because itbsue of safety and protecting their
vulnerability was a priority, | introduced myseti the participants as one who hails from the
same community (establishing our commonality); frahe same religious and cultural

background and who believes that men outside adadeawe a valuable contribution to make to
the academic world. | made it clear that | am awthet they are every day confronted with
challenges and often harsh realities, other tihase faced by men in much different and
improved socio-economic conditions. | stated thaainted to give voice to those realities and
that | was interested in what they feel, in theshuf their specific realities, that it means toabe

man, The nodding of heads indicated appreciaimhthe men were motivated and excited to
start because they recognized that they, and thsiinctive background, have something to
contribute to the discussion on masculinity. In ¢ase of group D | welcomed the women and

thanked them for participating in the CBS. My imluation to them was much shorter because
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they knew me and were familiar with the proceduréhe CBS. However, | followed the same

format as with the male groups.

While they may have expected to be mere passivcipants rather than active contributors
(Riches 2010:48), | explained to each group hoffedint and fascinating CBS is: it entails
reading, listening to one another and discussirtstein order to identify creative insights that
promote the common good and social transformatiorcommunities. It involves reading the
Bible contextually, collectively and critically (V8£1993:12).To get the group warmed up with
fun and laughter | introduced an ice-breaker whietped the participants to relax and feel

comfortable and free to participate.

After the ice-breaker the Biblical text was reddost of the participants brought their own Bible
and | asked them to follow the reading with me.eflwe looked at the first question and, after |
recorded their responses on the newsprint, | divitiem into three sub-groups, except group C
and D who had two sub-groups. | provided each gmeith an Afrikaans copy of the Biblical
text and with the next question. Each sub-grouptbadentify one person who would write the
responses of the group on the newsprint providet thareafter another person would report
back in plenary. The other subgroups would do #mesbut would highlight the points on which
they differed or add details which the previousgsobps had left out in their discussion. |
encouraged that, every time the subgroups had portréack, another person would be the

reporter in order to promote inclusiveness and dtivate timid participants.

Due to the limited time available, | slightly adjed my facilitation with Groups B, C and D.
Instead of having the participants write down thesponses on newspaper print and present
these responses in plenary, | provided the subpgrouB, C and D with pens and writing pads.
The scribe in the subgroup had to write down thHegsaup’s responses and, when they reported
back in plenary; | captured their answers on neiwwspind added comments made in plenary. |
would, while in plenary, encourage further engageni®y asking questions to explore and
examine participants’ interpretations.

During all the Bible study sessions, the eagermédbhe men to work in groups was evident.

They would arrange their chairs to form smallecles. Some sat on the floor to write on the
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newsprint and in some groups there was laughtéhesnen tried to analyze their behavior as
males, followed by moments of deep reflection owho make sense of the intricacy of
masculinity in contemporary society. This wholelear participation contributed to a co-

operative and inclusive environment. | now turnihte analysis of the Bible studies.

4.6 Analysis of the Bible Studies

Discussions in all groups began with the questiwhat is the text about? This community-
conscious question was discussed in plenary andragbto allow participants to share without
restraint their first thoughts about the text. Thest dominant answers in all groups were: the
text is about a miraculous healing, obedienceolgprkidnapping, and the faith of a young girl.
One participant in group B suggested that thewag about power, namely God’s power and the
power of kings. Interestingly, another participamtthis group said that the text was about
Naaman who thought that he was too “big” and tleeeeexpected Elisha to come out of his
house to meet him. At the outset, the participaetsrred to the male characters who are the
dominant ones in the 2 Kings 5 story. The answbosved how participants shared how they
understood the text or how they had heard othedenstood the Biblical text. In the following
passages | will deal with each group separatelytuin, as they engaged with each of the
guestions. After analyzing the responses of thkerparticipants, | will compare these to the

responses of the female group (group D).

After the first question the participants were dad into subgroups to create intimacy and
encourage cooperation and further discussion. diVision was done through numbering the

participants 1, 2 and 3. Each participant gota@intne numbers 1, 2 and 3 and all the numbers 1
joined to form one subgroup, etc. Groups A andaB tiree sub-groups and C and D two. The
guestions for the subgroups had been typed outddedad. | read the question aloud and, after
each report-back in plenary, every subgroup redeaveopy of the question. Question 2 did not
pose any difficulty and because of the time camnstronly group A managed to draw the

connections between the characters while, in dadsave time, in all the groups the participants

simply wrote down how they as a group saw the cotmores between the characters.
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4.6.1 Question 2: Whoare the characters in the story and what do we knovabout them?

Draw a picture that shows the relationship betweethe characters.

In addition to the CBS question, | asked the pgdicts to note ways in which the text describes
the role players and what information it providestbe different characters. | moved between
the different sub-groups to clarify whatever was dear in regard to the question. Group A
identified most of the characters and all its sobgs paid much attention to Naaman as a rich
and influential man. The subgroups also identitieel nameless slave girl in Naaman’s house,
saying that she was the one who mentioned the ptdpht could help her master. As regards
the connections between the characters, onegmulp linked Naaman’s wife to Naaman as
his spouse while another subgroup saw a connebgbmeen the slave girl and Naaman’s wife
because they are both women and nameless, Bkeettvants of Naaman. During the feedback
by the different subgroups, one participant comeettibat Elisha and the young slave girl were
connected. He saw them both as playing a rolearh#taling of Naaman and stated that no man
is so big (Elisha) and no woman so small (youngesigirl), that God cannot make use of them.

Both are used by God and equally important.

This was a very interesting observation, made earlin the Bible study and it surfaced again as
the study continued. However, the participant’'sinigsion between “big” and “small”, suggests
the way in which men often construct their masdtylim relation to women (and other men).
They see themselves as physically “big”, their ggrménders them power and their position as
males in society can make them superior, evenlatioa to other men. The text itself is full of
contrasts between elites and non-elites, powerfdl @owerless, for example the slave girl and
Naaman’s wife (v3), and Naaman and the servantstiguparticipant rightfully recognized that
women, despite their position or gender, have agepbwer too. The participant himself had a
disability and depended on his wife to help him smgrovide for the household. Therefore, one
could say that he was speaking from experiencecédtii@inly made a very insightful statement

that will be explored further in the analysis o tBible studies.

Group B made similar remarks about the characteMadman and one sub-group added that
Naaman was a self-centered person who gave theessipn that everything was about him.

Another sub-group mentioned the servants of Naaem@phasizing that they were the ones who
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practically reprimanded Naaman and made him ligidglisha. They could have expected to get
into trouble for doing that. While identifying @hcharacters such as the kings, group B saw the
young slave girl as the starting point of the whelent while Naaman’s wife also played a key

role by encouraging him to go to Israel and getdtka

The sequence of verses 3 and 4 bears witnessstoliservation: the young girl speaks to her
mistress and Naaman turns to his lord. As in grAuparticipants in group B saw the female
characters as connected, but also mentioned liekgeen the servants and the slave girl as they
all belonged to the household of Naaman. Anothaneotion, made by a sub-group of group B,
was that, although Naaman had servants, he Himasla servant as well, namely of the king.
These remarks correlate with Creanga and Strimpleservation (mentioned in chapter 2), that
the words “servant”, “standing before” and “master'the Naaman story reveal the structure of
male power. The narrator uses these words to sighal are included within the hegemonic
hierarchy (2010:18). The answers of group B shothatl the men were aware of the different

social hierarchal structures as revealed in the tex

Groups A and B thus not only identified the rolaya@rs but also the connections between the
characters in the story. They indicated the difiees in power-relations, based on gender and
social status. Their recognition of the connectibesveen characters also shows their awareness
of literary detail while they appreciated the agentole of the nameless characters as well as

the fact that both males and females have agency.

Group C identified and categorized the charactensugh the links between them. Naaman, his
wife and his servants are connected because thégiafrom Aram and don'’t serve the “true”
God. Elisha, the young slave girl and the kingsoéel are Israelites, belonging to the “true”
God. One of the sub-groups in group C added th#éteakharacters are connected by being made
in the image of God. Linking all the characterghis way is interesting because it recognizes
the connection between male and female, rich aod, [Christian and non-Christian, in short all
of humanity. However, categorizing the charactaesording to their ethnic and religious
differences was also interesting and could perhagiate that these men understand their
masculinity in relation to other men from the pedjpve of different ethnic and religious

backgrounds. Their reference to the “true” God tedisraelites suggests the idea that to belong
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to a certain religion renders one privileged ovdeaents of other religions. Perhaps the same

applies to ethnicity.

The responses of group D were similar to thosdlwéramale participants. They identified all the
characters and saw the little young girl, her rasdrand the servants of Naaman as connected by
being nameless and by “belonging” to Naaman. Then&odealt with this question when | did
my Honors project and the question was discussel@th, therefore they did not see the need

to have another in detail discussion about quedtion

When | asked the men in groups A, B and C durirgg réport-back why, in their view, the
female characters and the servants had no nanweg) §ranswered that the text was about the
miracle that Elisha performed. Groups B and C esplihat the women were not important,
because men played the key roles in biblical tiriée women (group D) already knew why the
female characters and servants were nameless;deetia@se characters had been dealt with in
the CBS they took part in last year. The answerdhef male participants indicated their
realization that biblical texts are inherently pathal. Although they don’'t know the
terminology used in the academic world, they h&@dsic idea that the anonymity of women has

to do with the world of the text.

Before confronting the men with critical-consciapsestions, | provided them with some socio-
historical background for 2 Kings 5 explaining howasculinity functioned in the ancient world.
I have discussed this background in chapter 3.ifitoemation was intended to help readers to

answer question 3.
4.6.2 Question 3: Why dogyou think did the king of Israel tear his robe?

The socio-historical background hinted at what dqudssibly have been the reason for the king
of Israel to tear his robe. The men in group A oead it was because he felt threatened by the
king of Aram. Maybe the king of Aram was betteuggped and stronger than Israel’s king so
that he could attack and dominate the kingdom i&els The king of Israel being a man may
have feared that he would be unable and powerbegsotect his people and family. This was an
interesting remark made by the men in the CBS aniengortant consideration for both ancient

and contemporary “coloured” masculinity. Group @&dsthat it seemed as if the king of Aram
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was trying to intimidate the king of Israel, almdstcing him through the written letter to heed
his request. One of the subgroups argued thatetiter lwas a way of intimidating the king of
Israel who may have thought that Naaman presentedvith a “trap” set by the king of Aram.

Another sub-group saw the tearing of the robe askihg declaring war against the king of

Aram.

Group B argued along similar lines. According toup B the king of Israel tore his robe
because he felt powerless. He himself could not Reaman (v7), and besides, he felt that the
king of Aram was challenging him to do battle. GyoG added that the king of Israel felt
helpless: he might not be able to successfullgmtkhimself if the king of Aram launched an

attack against him.

The fact that the words “helpless” and “powerlea®tre used by the men in all groups might
indicate that a lack of control, or a sense ofbehg in control, was seen as incompatible with
being a man. Being a man means being in controheself, of others and of situations. On the
other hand, it might also indicate awareness thatet is a connection or, rather, a tension
between control and protection, justice and safeting. The women (group D) gave similar
answers. They proposed that the king of Israel kis robe because he was angry and the king
of Aram was simply looking for a reason to attagk.hin addition, the women believed that the

king of Israel’s ego was threatened and that hendicknow how to defend it.

All responses indicated that the men (and womegaibéo recognize tensions in the 2 Kings 5
narrative and that they realized how feelings olv@dessness impacted on masculinity and
power relations. They also were aware that feelioigpowerlessness, lack of control and a
threatened masculinity affect male behaviouris fine-empted my projected question 5, which

is why | added a second part to question 5 (sea\bel

After question 3, | provided another short socistdrical background (see the information
described in chapter 3) related to the fact théi)lemmen performed their masculinity outside,
women in the Ancient Near East performed theirgateide. After this briefing on the world

behind the text | introduced the next two questitmnise discussed in the subgroups.
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4.6.3 Question 4:Re-read verses 2, 3 and 9 to 11. In what ways isi¢fa like the female
characters? Does this connection in the text sugdes alternative masculinity? What other

features of the text make us rethink what it mean# be a man?

Question 4 required participants to re-read vefsesand 9 to 11 and to establish what Elisha
has in common with the female characters and wheththis context he offers an alternative
masculinity?®

Some of the sub-groups in group A struggled toEesha in the house. Instead they interpreted
Elisha as an instrument in God’s hand, like the worm Naaman’s house, which is similar to
the observation made in regard to question 2. ©nby subgroup in group A saw Elisha inside
the house similar to the women but explained that tid not make him less of a man or
effeminate. This subgroup enabled the other megramp A to recognize and appreciate that
Elisha was in the house where also the female cteasawere located (see below). He, like
Naaman, is respected by his community because denan of God. Although he does not serve
in battle, he serves God. They agreed with therghmups that Elisha is an instrument in God’s
hand, just like the young slave girl is an instratnef God in Naaman’s house. When | asked
the men during the report-back about Elisha’s relig compromise (v19a) and deconstructed
Elisha’s character, they became uncomfortable ahehat know how to “recover” the image of

“man of God”. The reason | asked the question twasompel them to go beyond a mere pious
reading and interpretation of Elisha’s charactexahted them to realize that no man can hide
behind“man of God” masculinity or behind a positias “prophet” because men, regardless of
religious and social positions, are capable of groactions. However, their answers

corresponded with those to question 2 when ondefpharticipants drew a distinction between
Elisha and the young slave girl. The men highlignhtece more the agentive power of women

and men who can be partners in the quest for saoaindividual transformation.

When | asked the men in group A whether thereliskabetween the servants of Naaman and
the female characters, one of them answered: “Mesthe girl the servants told Naaman to

listen to the words of the prophet and like thd ey were in the service of Naaman”.

2 1n chapter 3 | explain more fully how each quesiinthe CBS was formulated.
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Although group B identified the link in question 2asked this question to group A, firstly to
invite them to return to the text and, secondlycause poor and marginalized men might find it
difficult to identify with the character of Naamarnhey may aspire to be able to provide for and
protect their families and perhaps to be as reapkrias Naaman by having a decent job and a
dignified income. The young slave girl and the sets belong to more or less the same class
and, although the issue of class may not be the foaus in the story but rather the manner in
which masculinity are performed; | do not view afythe nameless characters, male or female,
as merely a functional presence in the plot. Tioeee | sought to open up the character of the
nameless slaves and make them accessible to nptcontemporary readers in general, but
specifically to the men in my community who couldripaps identify with these characters.
Socially engaged scholars approach the text witbrescience attuned to, and partially shaped
by, the needs and interests of the poor and mdizgda(\West 1993:75). Also, from an African
women’s perspective | wanted to interpret thesadf these characters in ways that would be
liberating and empowering rather than showing tlasnmsignificant and irrelevant. The struggle
and challenges of poor and marginalized men andemamthe South African context motivated
me and, like group A, | wished to emphasize thenag®f both women and men, irrespective of
race, class, and gender. In doing so, | aimed toodstrate that both male and female are

important in the pursuit of a masculinity thatéslemptive.

Group A suggested that the masculinity of Elistfarsfan alternative to men. To be a man does,
according to group A, not mean fighting, or the asehysical force to prove one’s bravery and
masculinity, but to recognize that, even if onef@ens duties that society has assigned to
women in a gendered space, it does not make omseofea man - or less of a woman in the
opposite case. Instead it marks one as a mansuepable of performing “gendered” tasks in a
life-giving way. Furthermore, having the couragesfgeak out is a form of bravery, like the

nameless servants of Naaman spoke out, to an eidkinig castigation by their master.

When one of the sub-groups in group A managed ¢oHisha inside the house, it was not
difficult for group A to accept him as such. Papants in group A were unemployed,
retrenched or retired, divorced and one was digabldey were at home, not by choice but by a

combination of circumstances that were out of tlw@introl. One could see them as being
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excluded from the characteristics of hegemonic wmlasty. Being marginalized and
subordinated to others does however not imply thzy lack in bravery or good judgment (see
the case of the nameless servants) or in othemtssgualities “woven into the arras of
hegemonic masculinity”. They just lack the poweattliesults from social, economic and
political privilege (Haddox 2010:17). Thereforegethlternative masculinity that is provided by
Elisha’s character, bestows worth and meaning esetlmen as individuals and to the space they
find themselves in. One of the participants howesemmented during the report-back in
plenary that some men who stay at home simplyaae dnd that he respects women who fulfill
the role of breadwinners and provide for their letwadds. This man articulated the tension
between the dominant version of “being a man” im Macassar community which implies that,
although it is acceptable for men to stay at hormech men are generally considered as lazy
and slothful.

Group B saw Elisha as similar to the female charadh the sense that he did not participate in
warfare. Like most men who are “head” of their hehdds, he sends his servant to meet
Naaman. One of the men in a subgroup remarked gbkiand unexpectedly in plenary that
Elisha behaves like a typical man who sends somelsee- his child or his wife - to see who is
at the door. Group B, in answer to the questioretivr Elisha’s character offers an alternative
masculinity and based on the discussions in pleaad; sub-groups, reckoned that there is
nothing wrong with a man being at home and cagyresponsibilities that are usually assigned
to women. They argued that a man who stays at hems8ll in control. The responsibility to
lead, provide for and protect his family remains. in other words, according to group B being
at home does not undermine a man’s position or giaxisting power relations. Although
Group B did not see anything wrong with a man ahégerforming domestic chores, they still
wanted to know why the man stays at home and whas doing there. Why isn’t he active in
the outside world like other men, working and pdiavg for his family? Although these men
appeared receptive to the alternative masculinitias the Biblical text offers, they held clearly
on to the idea that “being a man” is about provgdamd protecting one’s subjects: a man’s place

is still in the outside world, working and earnimgney in order to care for his family.

64



The responses of Group B were in itself a cledecgbn of kyriarchy (Schissler 1992:123)
and hegemonic masculinity. Their word choice drertcomparison of Elisha’s actions to ways
in which most men treat their women and childweas not only kyriarchal and showed how
men exercise their “privileges” as “head” of thanfly, but also exemplified a form of
intimidation and, what Pierre Bourdieu refers to ‘@ymbolic violence”. Bourdieu delineates
“symbolic power” as an “invisible” power which isisnecognized as such and thereby accepted
as “legitimate” (1991:23). In other words, the memroup B misrecognize the violence, exerted
through their behavior. In their answers they usedds such as “head”, “lead” and “control”,
undergirding the view that being a man impé&ercising power (Connell in Morrel 2001:7).
Thus they reinforced existing power structurest thre already “fixed”. Their distrust of the
reasons why a man may stay at home circuitouslptpdpb the tension between a domestic
masculinity and a public masculinity, or the temsibetween hegemonic and subordinate
masculinities. One of the viewpoints of hegemonasaulinity is that a real man needs to be
among other men (and not women) and that he hasett the challenges presented by the
“outside” world because these shape a man. Beitigeithouse secludes him from the demands
that other men deal with. It is possible that tistrdst of men who stay at home reflects male
anxiety, the anxiety of men fearing to be femdizand who therefore strenuously uphold an
appearance and image that coincide with the nofrhegemonic masculinity (Haddox 2010:4).
Nonetheless, it is such beliefs that cause meretsubordinated by other men and, on the basis
of such beliefs interconnected elements of ineguaet to work together harming everyone
involved. Group B eventually discovered that a ngnot defined in terms of his masculinity

which is no more than a social construction, btherin terms of the quality of being human.

Group C answered along the same lines as groupglBa The stated, for example, that Elisha
showed similarities to the female characters whbrdit participate in warfare. But, although
Naaman the warrior had authority and influencest#ialso had authority because he was a man
of God and respected, like Naaman. In plenaryenrisig to the report-back, | again
deconstructed the character of Elisha (as with grd) and asked about the religious
compromise of the “man of God” in verse 19. Simila group A, group C was somewhat
uncomfortable with Elisha’s compromise and defendely pointing out that God works in

ways that cannot be explained. But Elisha was atitan of God. The group provided pietistic
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views in answer to most questions which made ftadit to engage with the realities rooted in

context and pertaining to masculinity.

The women provided responses similar to thoseehtbn. Both female sub-groups argued that
it is acceptable for a man to be at home (liket&)sbut hy moet sy man kan staaAfrikaans

for “a man must be able to stand his ground”). Hesthmot be afraid to go out and interact with
other men. They accentuated that it is importanafman to go out and find a job and contribute
to the household. If he is retrenched or unempldyeechust create a job for himself, for example
by mowing grass in the neighborhood in order toneswme income and contribute to the
household. When | asked: “What if | am a disabteh”, they replied: “That is all right; at least
there is some form of income”, referring to theathidity grant disabled people receive from the

government.

Although the women in my community made clear thatiseholds in the community are

struggling to make ends meet, they were also toesertent colluding with the cultural and

societal expectation that men should provide aleedncome and that, if they are unable to do
so, there is the alternative of job creation of-egiployment. On the other hand, this view may
imply that, although society has certain expectaticthese may be ignored and feelings of
powerlessness kept at bay by finding a creativerrative such as self-employment. Being a
man at home is an opportunity to draw on resoutbas exist within one and to use those

abilities in order to contribute to the community.

4.6.4 Question 5:Considering the response of the king of Israel (v7how do men in our
contemporary society feel and act when their positn as ‘head’ and ‘provider’ of the
household is threatened?

Question 5 was a community-conscious question assigded to help men pinpoint and
articulate how they feel when their position asdtitand “provider” is jeopardized. | added a
sub-question to question 5, namely: Is there aioglabetween those feelings and how men
behave towards women? Only groups B, C, and D aatitthis sub-question for it was added
after my session with group A. Question 5 inspithd participants to share some of their
experiences during the report-back. The quesedrihe men into, what is referred to as, the act

of appropriation of the text. | was astonishedh®answers, but | appreciated the honesty of the
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men. This is what CBS is constructed to do: taterea safe and sacred place where one can
share what normally is not revealed in the pubdialm. Thus, every plenary report-back was

productive, interactive and participative.

Without any hesitance, each group said that mdnrfeecure, especially when wives or women
earn bigger salaries. A sub-group of group A statiedt men feel embarrassed and a failure, if
women have to go out and find jobs while the mamho feels responsible to provide for his

family - sits at home and is jobless.

Group B mentioned that men feel threatened, infeaod become aggressive because women
have professional careers today and earn more mandymake men feel “less” of a man
because sometimes women demand control of thawines and expenditure. As a result men
flee to clubs, turn to alcohol, and commit adulteny order to feel needed and admired.
According to group B, some men will, in an attertgpregain respect from society and to feel
they are in control of their households, physicalyuse their partners. One participant, while
reporting back in plenary, shared how he walkedooutis marriage and stayed away for months
because he felt inadequate and pressurized inoldsas a man. When he returned, he had to
prove himself worthy of being the “head” of the Behold by working hard and taking care of
his family. This participant highlighted anothepast of masculinity, namely that being a man
equals working hard. However, the responses ofgB®wlso illustrated the complexity of the
topic of men and masculinity by emphasizing thatmea play an important role in the
construction of men’s self-image. Group C added tieen who have employment often also see

their work as a place of refuge and as the onlg areere they feel in control.

The responses show that men from differing socanemic backgrounds have similar
experiences of powerlessness and insecurity whein plosition as “provider” is endangered.
Question 5 set in motion a conversation about mwatteat the participants under normal
circumstances not would not have discussed. Howéveratmosphere during each session was
so relaxed that men did not hesitate to share nsgso The feelings they were communicating,
point all to a fear of emasculation. Men worriedailosing control and feel they need to do
something to be and to feel in control again. Téhsamic of insecurity and a sense of

powerlessness lead to behavior that is harmfubtb tvomen and men. Abusive, rude, insulting

67



and violent males are characteristically insecurd have low self-esteem. For, at its core,
according to Steven R. Tracy, domestic violencthésresult of the abuse of male physical and

often social/religious power (2007:583).

The women in group D stated that women have majetgiand that the law protects them.
Furthermore, men are no longer regarded as thebsedelwinners, they said, as more and more
women earn a living for their families. Women arempewering themselves and have
professional careers, leaving men feeling inferks.a result, some men abuse their partners in
order to regain a sense of control, whereas otieer look for an escape in alcohol abuse or in a

promiscuous life, resulting in divorce, sexual eimte and even HIV and AIDS.

In the week that | conducted the CBS with grouptlig local newspaper in our community
published an article entitled: “Men also victims didmestic violence”. The article related that
men are also victims of domestic violence and, beeaf the stigma attached to abuse of males,
men do not easily come forward and speak about siiéflering. The article stated: “More and
more women are becoming the breadwinners in tleeids.... these changing roles of men and
women in society play a role in terms of who thetivh and who the perpetrator is.” (Booley
2013:1). When | mentioned this article in plenawyidg report back one of the participants in
group B, said that his partner is physically abgsiim. | have no doubt that the mutual sharing
of experiences and the safe space created, pronipsathan to tell his story. He added that, as a
man, he was physically stronger than his partndrcauld hurt her badly, but his upbringing and
his love for their children prevented him from dpiso. Moreover, as an employee of the South
African Police Department he knew that the law isrenlenient to women when it comes to
domestic violence so that he would suffer sevemsequences if she ever filed a complaint
against him. As a man he was embarrassed to Gtmrglaint against her and he felt ashamed

every time he had to make up a story to explaimsbguon his face and neck to his colleagues. .

This story stunned everybody present. | don’'tkhimat anyone of us expected to be in such an
immediate and open manner confronted with thetgeafia male victim of domestic violence.
Some of the men looked down and others stared #wwaythe speaker. Though there was a

sense of solidarity amongst the men, there was aisawareness of perplexity: how to make

2 See chapter 5 for further reading about patriassity domestic violence.
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sense of one’s masculinity in a society where mreralso at the receiving end of abuse. Though
we were silenced by the story we were also insgdisethe courage of this man to share such a
poignant experience, making himself vulnerableramf of other men and risking stigmatization.
The silence in the group could also be underst@mdxpressing the feelings of men who are
trapped between hegemonic masculinity and findorgesalternative masculinity. | thanked him
for sharing his experience with the whole groupirggthat we respected him for the man he is
and for “performing” his masculinity in a humane y#hat poses a challenge to any man. A
man who suffers violence but chooses not to respatid violence because he honors family
values, appreciates his upbringing and respecegal kystem that might not even offer him

protection, needs to be acknowledged and appreciate

The aspects of moral and family values and thel legamponent in the participant’s response
were interesting but also challenging, and as s&abp@ngaged biblical studies student who is
passionate about issues relating to gender justieen struggling to understand how these

aspects relate to finding a masculinity that ieddtive for both men and women.

| shared the article also with group C (in plenampere one participant laughed at the idea of “a
man being hit by his partner”. When | related #tery in group B and explained that it is
difficult for men to talk about such experient®sause they fear being laughed at, there was
silence until one participant remarked that thetim needs help and counseling. Although the
participant was right about the need for counselanghore helpful response might have been:
“Let’'s reflect on the issue...”. Instead he excludedhself from the situation by simply

“neutralizing” the problem.

When | shared this story with the women they wetehed by his conduct and proposed that he
must get a court order and go for counseling. kirtiliew both partners needed help. Some
women were well-informed about their rights becathey had in the past experienced violence.
Thus their responses were suggestions on how tb Help and how men should deal with

conflict situations. Instead of turning to violenor hiding behind their masculine egos, they
argued, men must communicate and reach for helps@lscomments pre-empted some of the

responses to question 8.
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After question 5 | asked the participants to gokbaxto their sub-groups and | introduced

guestion 6.

4.6.5 Question 6: What are the main characteristicof ‘being a real man’ in your
community and church, and what resources does thigext offer for alternative forms of

masculinity?

Question 6 was discussed in all subgroups wittigg@ants describing what a supposedly “real

man” who is respected by society is like.

The dominant characteristic of ‘being a real maasvaccording to all groups an ability to lead.
Group A said that, although some men exhibit thesculinity through the use of drugs, a real
man is respected by the community and is a lead#ér & home and in church. He leads by
example and inspires his wife and children to felleis example. One participant said: “Today
one cannot and one should no longer draw a digimdtetween duties assigned to women and
men”° The story of Naaman, they stated, shows that dsnrate no longer is determined by
society. | was not sure whether group A was opliimg: ‘soft patriarchy’ but their observation
about tasks associated with gender roles and tpara@n of genders in terms of spatial
location, is an important one. It shows that nerognize the need to revisit cultural norms and
consider whether these are still relevant and i@y accept the need for men and women to

fulfill together tasks that promote the well-beiofgthe family and society.

Group B said that a man must take the lead or,noight say, take control when it comes to
providing and protecting his family and set a geadmple in order to be assured of the respect
of his wife and children. Group B by and largenfeiced what is called ‘soft patriarchy’. They
were not as outspoken as group A about “men andemoimgether”, but they did agree with
shared parenting and shared domestic duties. Howéwey did not appear to be willing to
discard the hegemonic masculinity dimension of mlig for and protecting one’s family.
Despite the positive aspects of wanting to prowade protect, their use of such a phrase as “take

the lead” was an affirmation of male headship. Meez, such phrases portray patriarchal views

% This comment of the participant relates to whpostmodernist approach would be towards findingleernative
masculinity. See explanation of postmodernism iaptér 1, page 10.
31 For an explanation of “soft patriarchy”, see clea.
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which define male roles primarily in terms of cahtand power and which would be likely to
contribute to violence (Tracy 2007:583).

Group C stated first of all that every perceptidnubat it means to be a man is informed by
one’s cultural and religious background. They thdugat a man must be a good examfiby:
moet die priester in sy huis wee& man must be the priest in his house) and loeeraing to
the Word of God, i.e. he must not marry an unbelietor the sake of clarity | asked whether
living according to the Word of God entails thaman has to be a believer and if such a man
represents the kind of men society needs. Theyorelga by nodding their heads and one
participant mentioned that Naaman became a coffvkle. confessed that the God of Israel was
the true God, was healed, and became a “new cnéatishared my doubts about the conversion
of Naaman (v18) and contrasted Naaman’s devotiahedsod of Israel and his silence, with the
devotion and the courage of the young slave gidlespite being a foreigner and a slave in her
master’s house, she told her mistress about thghpton Israel, thereby testifying about her God
in a discreet manner. The group then went baclspaitual” interpretations in an effort to
explain why Naaman was a convert. | decided at poisit not to ask more questions but to
respect their viewpoints. | used the opportuhibyvever to share different scenarios from my
local community concerning how “men of God” ratibra the oppression and subjugation of
women. The group listened but remained convincedl ten become transformed when they

convert.

Also the women participants described the domichatacteristic of a ‘real man’ as being able
to give leadership but not lord it over his wafied childrer?®> One participant stated that a good
Christian man maintains healthy relationships ankdatwhe preaches on Sundays about
compassion and love is what he practices at horA#.the women agreed with this statement.
They appeared to be more relationship orientatesedmed to me that the women considered

“leading” not so much as referring to the exer@é@ower but rather in the sense of serving

32 See my argument about fictive kinship in chapteyale 4.

3 According to a chapter called: Gender and Violeilcea Cape Town Township iRethinking Masculinities,
Violence and Aidswomen construct male identities in relation te tommunity and these expectations do impact
how men perceive themselves (2005:149). In othexdsyovomen contribute to what society expects of raed
how men construct masculine identities and thepeaations are relational and involve seeing mereliation to
others.
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others (Tracy 2007:592). Occupying a special posih community does not mean that one has
the ability to lead (serve) and to maintain gaethtionships. Thus, instead of being

preoccupied with being the “head” of the house whbenen said, men should recognize that they
exist in relation to others as part of a coopegatinit. The women'’s use of the phrase “a good
Christian man” perhaps implies that not all alldgechristian males are good men. This remark
may entail an appeal to men to reread and reirgeible teachings and to embrace those
Christian virtues that promote life. The women grdaed that a masculinity that is redemptive

has to be relational. Their comments in plenaryrdureport-back can be summed up as follows.
A man exists in relation to others and when one seeself in relation to others one discovers
that life is a journey that includes others in éxgloration of approaches that enhance life. This

point was further emphasized when they discussedtun 8.

4.6.6 Question 8How could you bring about change in the dominant fons of masculinity

in your church and community and how would you go bout nurturing these masculinities?

Question 8 was discussed in plenary with all groupgcided not to use question 7 with groups
B, C and D because my experience with group A taughthat the answers to question 4 had

already covered the full scope of question 7.

One of the ways in which men can change dominamigaf masculinity is, according to group
A, with the support of women. Group A reasoned ttaetnge has to start inside the house with
both man and woman realizing that they need to wodether. Although this somehow
contradicts their statement that a man must beadele | think group A acknowledged that a
transformative masculinity is one that apprecidtesagentive role of both women and men, as
in the 2 Kings 5 story. The whole-making of bothlenand female, whether inside the house like
Elisha and the women, or in the outside world like nameless servants and Naaman, requires
that both women and men are considered agentargfarmation. Such a masculinity, group A
reasoned, had to start and be nurtured in the ho®ehool and church have to fulfill an

important role in this process, by educating yobhags and constructing their masculinities.

Group B felt that it would be challenging to bridpout change in the dominant forms of
masculinity but young boys could be helped by showhem an alternative to the dominant

perceptions that society has of masculinity. Inflicesd by the story shared earlier, one of the
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participants stated that men need to be more caigrede towards one another and towards
women and that a form of engagement such as a €Bficial because it enables men to share
opinions and motivate each other. Another partitigalded: “Mans moet besef hulle is ook net
mens...”(men need to realize that they are also just hupeaimgs) “...and it is okay to cry and
we need to teach this to our young boys, insteadlinig them: “big boys don’t cry”. Group B,
despite their contentious views on masculinityniifeed an important outcome of the conducted
CBS and an imperative aspect in the quest for acuhady that is redemptive. When a man
cries, a participant stated, he is not a “sissy’d@wman who is not afraid to show his humanity
and fragility (as the participant demonstrated tigio sharing of his story). This realization of
our fragility as men and women is a key elemenur foagility as human beings helps us
discover that to find a masculinity that is libémgtand transformative is a venture, an ongoing
journey. We need to be modest in our resolutioganing masculinity, and suspicious of strong
claims and rigid definitions of what it means torbhan. The men in particularly group A and B
showed that dominant perceptions of masculinity @ad must change because masculinity is
not a fixed identity (Morrell 2001:4). Group C dmbt spend much time on question 8 and felt

that they more or less had covered it in their oesps to question 6.

| rephrased question 8, in plenary, wrote the goresin the flipchart and asked the women: How
can men and women contribute to the developmegbodl perceptions of t “being a man”? The
first response emphasized the need for communicdigiween men and women “and if that
does not work, they must seek professional helpthmy have to cooperate in order to solve
problems”. Men and women need to support each ahwtionally because they come from
different backgrounds and these are often detenmifactors in how they treat their partners.
One participant mentioned that they must show ni#ppreciation for one another and not try
to dominate. Another participant added that mastrkoow that woman is his “rib”, taken from
his side, to be by his side. One participant stébed men and women are equals before God.
Hence the man must treat the woman as his equialgpar because good partnership unleashes
mutual respect. The women were opting for a collative masculinity in which both women
and men are recipients of goodness and justice.
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4.7 Closing Remarks about the Contextual Bible Studs

The responses of participants in the CBS show aiitids, particularly those of the male
participants in spite of their different backgrosn@here were however also dissimilarities and
there was an emphasis on singular aspects of nmaigguthat was possibly due to differences
between the participants in terms of culture, ckasd racial background. Group C for example,
right from the outset of the CBS, pointed out tbabceptions of masculinity are informed by
culture. Their conviction that a man, on becomangpnvert, is a transformed man, as well as
group C’'s pietistic reactions to most questioogtresponds to the Afrikaner concept of
masculinity that Kobus Du Pisani describes as tpatj embracing the image of the simple,
honest, steadfast, religious and hard-workingr (farmer) (2001:158). Moreover, the male head
of the family has to fulfill a priestly function, ich is another key characteristic of Afrikaner
masculinity (2001:163). While Afrikaner masculinithas become fused with elements of an
urban lifestyle and thus been widened, adoptitgsrand patterns relating to the general West,
these “globalizing trends did not lead to the caetglabolishment of formal race, class and
religious distinctions underlying to Afrikaner aute and masculinity identities” (Van der Watt
2007:108).

Some elements of “puritan” masculinity corresponthwesponses made by the men from the
Macassar community, however, group C consideredesnphasized the “priestly” function of
men at home as very important. This contrastemhtextent the emphasis on the provider and
protector role by the men in my community and ihpps an indication of how the participants
in both groups differed in terms of lived experiencesulting from class, geographical location
and race. On the basis of empirical data it isrdleat coloured men belonging to low-income,
low middle class and emerging middle class groggstiseir roles first and foremost as providers
for their families. This is why man staying ane as a result of loss of jobs, not working, is a
problem because such men are either contribubirige poor living standards of the household
and the community, or they are simply lazy. Whée participants in group C were listening to
stories | shared about the realities in my comtyysiome of them appeared perplexed, but
others seemed almost relieved that these weretheat realities. They were keen to suggest

counseling while holding on to their pietistic vievaef masculinity, including “male-headed”

74



families and the man’s responsibility for the dp@i and material well-being of the family (Du

Pisani 2001:163-164). One may argue or have theeisspn that the facilitator or the CBS was
not able to “change” the minds of the participant§&roup C or to embrace an alternative form
of masculinity. But CBS is not per se about “chaiggminds”. In chapter 3 | explained that CBS
is a process and how the process of CBS enablesléowls participants to articulate their

“working theology” (West 2013:35) or embodied thagy} to determine whether they yearn for a
different kind of theology. In other words, CBSnist to “change” minds but is a process that

creates possibilities for change through dialogukengaging with the issue/s at hand.

Although the participants in all the male groups$ bt appear to feel as strongly about equality
as the women did, there was a genuine wish forgdamd a desire for active participation on

the part of both women and men (Morrell 2001:5)th# end of each CBS | took the participants
back to the text. In Naaman’s house there livgsung slave girl who knows that her master
can be healed if only he visits the prophet. Thesgirves the living God and she is not afraid to
go against the norms of society, crossing sociahtaries of gender and class and overcoming
marginalization. Her character demonstrates that is more than just a functionary of a

narrative plot. She is the agent who makes thehatip performance that lies at the heart of the
narrative possible. Without her there would noel@ophetic miracle (Brueggemann 2001:55).
Her bravery in crossing social boundaries makesbegssible to contemporary women and men
and challenges men to rethink their masculinitye 8idirectly challenges contemporary males
about social constructions and boundaries suchahs fheadship” by showing that, when men

collaborate with women and vice versa, recognizagh other’'s agentive role, they become
recipients of healing, whole-making and life.

Naaman’s healing has its origin in the house, mttlg the resourcefulness of a space that is
gendered and of which the potential is not alwagismawledged. Naaman returns to Elisha’s

house and, according to the Afrikaans version Kirgjs 5, he enters and expresses his gratitude
to Elisha. Does the recognition of the agentive @owf both women and men possibly suggest

steps that may lead to finding a masculinity tisateidemptive® Or is it rather the realization

** By agentive roles or agentive power | refer toahdity to take action and get things done (From thamaa CBS
Resource Manual, 2013:35).

75



that men, like women, are human beings, fragile enadie in the image of God, that points

towards a redemptive masculinity? This is the gaed will explore in the next chapter.

How does one measure whether a CBS has a liberanee transformative outcome?
Transformation is a process and it is hard to dater to what extent my CBS was liberative.
However, from the participants’ reactions and tesponses on the evaluation forms that they
completed, it is clear that both men and women feltivated and empowered. The CBS
obviously had an impact on the men in Group A wtated that they felt valued and esteemed.
While enjoying refreshments after the Bible studjtdn a key time for “debriefing” among
participants), they requested that | come back lasild more sessions such as these. A direct
praxeological effect (De Wit 2008:24) of the reafprocess was that group B was enthusiastic
about starting a Facebook page where men can saffggort to each other and that will help

men to rethink masculinity and their roles in sbgiand church.

The CBS demonstrated that men need to take timéargiven space to explore their inherited
forms of masculinity. The men who participated histresearch demonstrated that, being

presented with a safe space, they have the pdtemt@come transformed.

The group discussions highlighted key themes. laptdr 5 these will be further explored in

relation to relevant scholarly works.
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CHAPTER 5

REFLECTIONS ON THE OUTCOME OF COMMUNITY-BASED WORK: TOWARDS
A REDEMPTIVE MASCULINITY

5.1 Introduction

The empirical material analyzed in chapter 4 hasaked the fecundity of the Contextual Bible
Study (CBS) method and also how instructive it aswork with ordinary readers in faith
communities. The questions led to discussions ilchivimost men and women took part, offering
interesting insights into the subject of mascwinfor example the different answers and the
debates about the theme of men who are “inside’hthese as opposed to those who are in the
outside world, indicated how society associates amhwomen with specific roles, but also how
complex the subject of masculinity is. Furthermaine, nuances in 2 Kings 5 were brought to the
fore — all this as a result of the experiencesnadi readers shared and the questions they raised
during the CBS. Their stories and questions mageotound contribution to the hermeneutic

process.

In chapter 3, | discussed the importance of orgim@aders and their role in determining
meaning from Biblical texts. | explained that reaidéived experience impacts not only on how
they read a Biblical text, but also determines Wwhetements of the text they will emphasize and
appropriat€” In this chapter | want to explore how serious angortant the contributions of
ordinary people are to the exegetical/lhermeneutiracess. According to Hans de Wit
(2008:20), as enthralling and captivating as tloeiet may be about “how people, the poor” or
marginalized communities read the Bible, if the &gl material is not studied and analyzed
constructively, it may correspond more to the ‘desires of the socially engaged exegete then to
the reality”. In other words, De Wit wonders if thecially-engaged exegete/scholar really allow
enough spontaneity and space in the hermeneutiogkegs for ordinary readers, or simply
imposes his/her agenda on the participants.

% See chapter 3.
% Hans de Wit is an Old Testament professor at thige Wnversiteit, Amsterdam. | was privileged to nkkawith
professor De Wit on my thesis during my participatin the Bridging Gaps programme in the Nethesand
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For this reason, | will reflect on whether my iatetion with the men and women in my
community has enriched the hermeneutical procesisnaay compel me to go back to my
exegetical work, not in order to redo my exegdsig,to demonstrate how the re-examination of
the Biblical text, now informed by the experien@xl contributions of ordinary readers, can
lead to transformative appropriations. This is ohéhe fruits of CBS, to return to the text while
maintaining the community’s interests as the pryrfacus. As the one who analyzed the text,
who wants the hermeneutical process to reach iilecand who not only wishes to teach but
also learn, | will convert the experiences of tlagtigipants into new questions. Chapter 5 in its
essence will demonstrate the emancipatory prode€88 for both the ordinary reader and the
socially engage exegete. The chapter will show Hmjourney of the exegete started with the
text (chapter 2), moved from there to ordinary ezadchapter 3) and from the ordinary readers
back to the text (chapter 5).

Before | reassess the Biblical text and show havpitocess led to a masculinity that proposes a
masculinity that is potentially redemptive to bottale and female, it is pertinent to consider
some of the ideas around masculinity that emergaah the CBS sessions in my community.
Thus, | will look at the empirical data and reflect what, according to my community, it means
“to be a man” and how this connects with what satsoobuch as Arthur Brittan and SaraWillot

and Christine Griffin have written.
5.2 The Role of Provider and Protector: Discussionground Masculinity

Without doubt society plays a role in shaping mésties. Based on the evidence of the
empirical material, being a man in my communityadives the ability to provide and protect. A
distinctive characteristic of the provider roledsgo out and earn an income. One of the groups
in the CBS was very insistent as regards this natied felt that, although it is not wrong for a
man to be at home and perform domestic chores, rdasnpdace is outside, working, earning
money in order to care for his familyAnother group believed that men feel embarrasseeshw
women go out and find a job while they are at hojolgess. They feel it is their task to provide
for their families. What is more, all groups papating in the empirical study indicated that men

struggle with feelings of inferiority since nowagayomen have professional careers, often earn

37 See chapter 4, page 58.
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more, are independent and might claim the righbéoin control of their earnings and of
household expenditure. As a result men escapeauts @nd use alcohol, and they may commit

adultery to feel needed and admired.

These experiences of male participants in the reBeadicate that failure to meet the hegemonic
criteria of masculinity, or failure to fulfill theole of provider, is perceived as a threat to a’sman
masculine identity. Although not all features ot tiparticular experiences of men in my
community may be shared by men for example the imgmoup C who were from a different
cultural and social backgrourfdjt would seem that changing patterns of life totiaye led to,
what scholars like Arthur Brittan refer to as thasis’ of masculinity. Men in earlier times knew
who they were and understood their roles but tlaatdhanged. According to “masculine crisis
theory”, men are no longer sure of their roles heeavomen are challenging them in all spheres
and on all levels of life (Brittan 1989:25) and opg positions in the work place, that were

previously held by men, leading to the deteriogatif men’s authority (Morrell 2001:6).

One participant in the study described how he whlkeat on his marriage and stayed away for
months because, as a man, he felt inadequate,euasdrunder pressure in his role as “head” of
the family. When he returned, he had to show himsarthy of being the “head” and
breadwinner of the household by working hard ardntacare of his family. According to
Brittan, the breadwinner’s role in particular giveen “a sense of identity of structural location”
(1989:187). Brittan emphasizes that unemploymelog raen of the time-honored authority they
enjoyed as providers. Moreover, unemployed merem® desirable as potential husbands and
long-term partners (Willot and Griffin 1996:78). éarding to the empirical data, men who were
at home were regarded as lazy by other men, wiolmen who fulfill the role of breadwinner
and provider were praised and admired by some efparticipants. A final reason why
unemployment is perceived as a threat to a manscutiaity is the tendency to associate the
public sphere with men and masculinity, whereaspitinate sphere is linked with women and
children, or to femininity and domesticity (Will@eind Griffin 1996:82). Although one can and

% |n chapter 4 | provide a comparative analysis ketwthe men of Group C and the men from my local
community.
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should, no longer adhere to the traditional disiimcbetween female and male responsibilitfes,
the ideological division between men and womereims of spatial location has a long cultural
history (Willot and Griffin 1996:82). This ideolagal separation might not be as compelling as
in the 2 Kings 5 text (2 Kings 5:11) read in my CB&ssion, and patterns today are changing.
Yet, it is a construction that remains fundametdéahe definition of hegemonic masculinities in

general as well as and to the outlook of men anaevoin the Macassar community.

The above representations of masculinity by the meny community show that the empirical
data are clearly connected with what scholars laageed about the provider and protector roles,
and how changing patterns are contributing to trelenges of ‘being a man’, so that men have

to retain their sense of being male and avoidrigekmasculated’.
5.2.1 Does the Role of Provider and Protector Prone Life?

Knowing the cultural and religious beliefs of mynwmunity and following the line of thoughts
of the participants, | was prompted to ask: If mewlerstand their roles primarily as providers,
why do we have a problem or a “crisis”? Does prmgdand protecting not promote the
common good and well-being? For the men and womenyi community masculinity as such is
not determined by wealth as much as by the fadtdhaman must be able to provide for his
family. This belief is possibly informed by religie convictions and maybe also by the social
break-down in society. The religious convictionatthrefer to are the Biblical teachings relating
to male headship (see below), and the social bdeaks in society is associated with the socio-
economic conditions | have described in chapt&r Bhe traditional division of roles between
women and men becomes problematic when some mamaable to fulfill their role and can,
for example, not cope with the demands made byghlhhicompetitive economic and social
system (Brittan 1989:187).

In chapter 2 | mentioned that the small sectiorGatazi introduces various other aspects that
ask to be explored such as economics. | refet@dbtrimple and Creanga in chapter 2 who

argue that Elisha’s question in verse 26 judgesa@&hactions in the light of Deuteronomistic

39 One of the participants pointed this out in theSGBhd believed that men together with women shfaitl tasks
that promote the harmony and well-being of all. Seapter 4.
“0 See chapter 4, page 58.
“1 See chapter 3 the analysis of the Macassar conynuni
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themes and resonates with the language of 1 Sa8rl#el- 17 where Samuel warns the people
about having a king. Elisha’s question: “Is thie tiime to take money...” (v26b) can be
understood in economic terms. He might be referting system where wealth is accumulated
by a few and describes an empire of economic ilggstand dictatorship, whereas Israel was a
communally based society where the community peit tjpods together to make society strong.
Therefore, the verses about Gehazi lift the texanother level by mentioning economic and
social systems that contribute to social inequejtthe dehumanization of human beings and the
loss of human dignity and honor. While Israel wasa@anmunitarian society, Gehazi got
contaminated by the disease of the “other” andhBlsbehavior can be interpreted as a warning:
“Gehazi, our economic system should not be infleenzy Naaman’s economic system”.

Economic conditions contribute to the shaping obondinities and class still impacts on how
men view themselves. Robert Morrell (2005:33) obserthat apartheid affected the shaping of
men and masculinity. One of the comments made byré¥as, that “South African men have
confronted and will continue to confront conditiomkich undermine economic conditions and
which are likely to cause them to question theirsoodinity” (2005:34). Morrell does not
elaborate on what he means by “undermine econominditons”, but he foregrounds an
important aspect of masculinity and prompts usctsaer whether a socio-economic change in
South Africa or in local communities such as Maaassould possibly contribute to the
transformation of male attitudes in society. Mem éxample who enjoy a good social and
economic status, as the empirical outcomes indicamephasize different aspects of masculinity
than men from lower and middle class status. Memfa lower economic background are
struggling to play a dignified role at home and mha@in their masculine honor in society, in the
midst of corrupted, inhumane and unjust systembe foint | am trying to make is that the
reality of people’s lives is not always taken caligfinto account when ascribing certain roles
specifically to men and that social expectationsemvunfulfilled, may lead to abusive behavior

towards women and children and the dehumanizafiomen.

Furthermore, the man’s role of provider and prateatvolves a degree of power and creates a
hierarchy and a sense of privilege and supremacgr awvomen, preventing reciprocal
relationships. Women in the African context caniggo this reality. Excluded from decision-
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making, and in general, positions of influence,ytlage often marginalized participants in the
lives of their family, church and society. Suctuations promote male domination and female
subordination (Nyengele 2004:36) and are one ofittterlying problems in African gender and
power relations, promoting an unhealthy model o&inih means to be human. Therefore, while
changing societal patterns are engulfing men incrisis”, they may also lead to different
perceptions of what men “should” or “should not dahd produce a masculinity that is

redemptive in allowing men and women alike to stelyjome and perform domestic roles.

In chapter 4, | have pointed out that, in spitehafir good intentions to provide and protect, men
tend to interpret their roles as “taking the leatiéreby affirming the idea of male headship, and
patriarchal views which define male roles primaiityterms of control and power and which
most likely contribute to violence (Tracy 2007:583}ontrol and power as attributes of

masculinity form part of the ideology of patriarcagd bring us to the issue of “soft patriarchy”.
5.2.2 Soft Patriarchy and Masculinity

Patriarchal teaching of any kind confirms male atitii and supremacy. “Soft patriarchy” is a
form of patriarchy that “deemphasizes male autfi@itd control and defines male *headship’ in
terms of loving sacrificial service to one’s famijlywhereby men and women make decisions
together, share parental responsibiliies and qpate both in household duties (Tracy
2007:582). All the groups in my empirical reseandferred to the importance of male
leadership. According to the empirical data, pgéats feel that the ideal man, respected in
society, is the man who is leader in his houseiarahurch. He takes control when it comes to
providing and protecting his family and he shareparenting and domestic duti®sBut what
about the man, mentioned above, who walked outi®family because he felt under pressure in
his role as “head” of the family? What about thenmadho suffers abuse at the hands of his wife
(see chapter 4) and who can't file a complaint beeaof the social stigma that is attached to
male victims of domestic violence and since a grtmgal preference is given to women over
men?® Most men and women, participating in the researepresented church denominations

that teach and emphasize the responsibilitiesagat a man’s position as head of the family and

“2 For further reading, see chapter 4.
*3 This was affirmed by the women in the CBS who wanere that women have more rights than mire
example of the man is from the empirical mateae chapter 4.
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as leader, in other words the patriarchal viewpolitey did not realize that their viewpoints
recreate/reinvent and vivify patriarchTeaching male leadership, according to Tracy, auith
taking into consideration that men may abuse thathoritative positions, or that men who
cannot fulfill their roles as expected, may sutied even become self-destructive, is dangerous
and, at worst, morally wrong (2007:592).This kinfdpatriarchy promotes the mistreatment of
women and, although patriarchy is not the centelse of all abuse, patriarchal teaching
involves principally notions of power and controhda patriarchal views that associate
masculinity with “headship” and control are liketg be a contributing factor to domestic
violence (Tracy 2007:583). Sarojini Nadar confirfiracy’s arguments and argues in a chapter
called: Who’s Afraid of the Might Men’s Conference? Pald¢alPatriarchy and Violence
Against Women in South Africghat a theology of headship and submission is Binyet
another way of encouraging violence in its variedrfs through the pernicious and destructive

myth that men as the stronger sex need to protecten” (2012:360%°

The expectations resulting from patriarchal perspes present men with challenges: there is a
price to be paid for protecting their masculinenitty and the two examples mentioned above
bear witness to this. Thus, based on the expeseoickhe men in my community, both men and
women are victims of society’s expectations. Howewaen persistently promote “soft”

patriarchy, not counting the destructive effectmaty have on both men and women.
5.3 Masculinity: Finding the Alternative

How then should men understand their role in sgdqi€hitando 2012:1)? Listening to the men
and women in the Bible study sessions and notieg tentification in the 2 Kings 5 story of
the agentive roles of both the female charactbeesybung slave girl and Naaman’s wife) and the
male characters (Elisha and the nameless servddiaaran) suggested to me that women and
men together have agency and that both are impoatath needed in the quest for social and

individual transformatiofl® Women have a considerable role to play in nurgupositive and

4 With ‘teachings about headship’, | refer to Ephasi5:22.

> Nadar uses the Mighty Men’s Conference (held intB@frica) and its founder Angus Buchan, as a cgdy
and analyzes the Mighty Men’s Conference as a phenon of masculinity. For further reading see claf® in
the edited volume by Ezra Chitando and Sophie @gmma,Redemptive Masculinities

“6 See definition of agentive power in chapter 4,e0a4.
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healthy masculinities. One of the women for exangéged: “I am his ‘rib’, taken from his side
to be by his side*’ Other women reckoned that men and women need o twgether in order

to solve problems. The empirical data shows on¢hefmen saying that no man is too big
(Elisha) and no woman too small (the young slavh tp be useful to God to whom they are
equally important® | am in agreement with the men and women in myroanity who opined,
that both women and men must be active agents d@onstructing dominant norms of
masculinity. Thereby the concept of agency is opanance as it recognizes that male and
female have to play a part in order to producectdfehat are redemptive. Doucet (2005:42)
asserts the need for “productive and constructargnprships between women and men” for the
transformation of masculinity. In the next sectibrwill continue my discussion on the

identification of a masculinity that is transfornvatand life-giving.
5.3.1 Towards a Redemptive Masculinity: The Ordinay Reader and the Interpeter

Agentive power is a key theme and a liberative eleinm the 2 Kings 5 text and was recognized
as such, and affirmed by the men and women in tB8.C The stories of the participants
certainly contributed to the redemptive momenthi@ $tudy. In other words, the responses to the
text by ordinary readers were estimable and legrtmluctive insights, fundamental for the
hermeneutics of liberation (De Wit 2004:20).

De Wit (2008:72), in one of his writings, makesereince to, what he calls, the tension that
exists between ordinary readers of Biblical textd ¢hose who analyze the texts (2008:72). In
this context he questions the interpreter’'s commaitimto the group and her/his individual
interests (2008:72). While conducting the Contak®&ible Studies in my community, | became
aware of the tension that De Wit speaks about. ynamalysis of 2 Kings 5 | was to a degree
guided by the wish to extract a maximally redengtivasculinity and liberative outcome for the
participants through the biblical text. The CBSgareted a textual space and gave ordinary
readers the opportunity to engage with the textirdlassues of masculinity. The contributions
made by the men and women from my community (satistad by the empirical material),

especially experiencing and interacting with them aadinary readers, was so rich that it

" See page 67.
“8 All the examples are from chapter 4.
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contributed to a redemptive outcome of 2 Kings &stLyear, when | read the text with the
women in my community, | focused on the anonymityhe female characters and | discussed
how marginality induces in women a state of vulbéity, positioning them for exploitation in
various ways (Beukes 2012:15). With this focus imdnand conscious of the discernable
vulnerability of women and children in my communégd country, | somehow failed to notice
the vulnerability of the male characters in theliBdl text, and perhaps even the vulnerability of
men in my community. Realizing this during the C&®npelled me to make experiences of men
“fruitful for the text and thereby open up the miagnpotential of the text as a gift to the text”
(De Wit 2008:72). In other words, the insights afinary readers are a gift to the text, and they
enabled me, the interpreter, to discover new, ptesly overlooked, features and messages
contained in the text. In fact, the motivation lmehithe title of this research is based on my
previous work with the community and led me to @ea&ding of 2 Kings 5, enabling me to see
other dimensions of the text.

Therefore, attentive to the experiences of ordiragders, | want to ask new questions about
Naaman, a character in the text who embodies thmcteristics of hegemonic masculinity. Is it

possible, despite his mighty warrior image, thatikan could have been a vulnerable man?
Could he have experienced prejudice in any form3 Wéareally transformed and free after his
miraculous healing or did Naaman remain bound ¢ontbrms and standards that confine a male

hegemonic masculinity?

Despite being a leper, Naaman appears in the éxtnentioned in chapter 2) as a man who
continues to serve the king, and fulfilling his maity duties. Strimple and Creanga (2010:112)
who read 2 Kings 5 in the context of disabilitygae that a disabled (leprous) man was not
necessarily excluded from hegemonic masculinity aaksified with women, children,
effeminate and homosexual men. This depended ors¢heusness of the disability. They
explain that, at times, different positions witlthe hegemonic representation were occupied by
disabled (or leprous) men. Positions of respongibih which hegemonic standards were
enforced for example, were often occupied by sugbeson (2010:112). Hence, Naaman’s
employment. However, as leprosy is a skin dise&iseas perceived as a distasteful state of
being and carried with it a social stigma. Therefibris possible that Naaman was a stigmatized
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man. Naaman'’s fragility is displayed in the manimewhich he had to rely on the advice of a
powerless young girl, a foreigner, and a woman.rtheumore, Naaman had to depend on a
foreign king (v5) for his healing, and on a propivsib humiliated him in front of his servants by
not coming out to meet him (v11). Again in verse A8 had to take advice from his servants and
humbled himself in front of them in the Jordan Ri¢&l4). Did Naaman, perhaps according to
Israelite purity standards, have to go naked inéowater? Although the text does not spell it out,

it could be implied.

Naaman may thus be seen as a vulnerable man. Hierghility cannot be compared to that of
the young slave-girl, but nevertheless he also twadtross social boundaries and gender
boundaries such as taking advice from women anasts. In addition he crossed cultural and
religious boundaries when he went to Israel andessed the God of Israel (v17). Crossing
boundaries make one vulnerable. Yet it was thig vatnerability that led to Naaman’s healing.
Naaman became a transformed man, healed of higskepAs far as his masculine identity is
concerned, in verse 15 Naaman immediately retusnbkig role as commander dealing with
practical matters. The person responsible fohkasing must have his reward. Paying well for
his healing would keep Naaman on high ground armbldiphis dignity (Long 1991:73). Back in
Aram he continues in his role as a servant to img &nd his honorable status does not allow him
to become a wholehearted follower of Yahweh. Howethe king can now touch him (v18) and
it is possible that Naaman was touched for the fi,se. We do not know whether Naaman
offered the young slave-girl her freedom; theraassuch evidence in the text. And, despite his
miraculous healing, | doubt that Naaman was a fne@. He remained to an extent bound to
what was expected from a servant of the king anthtddo the religion of the king. However,
there are valuable insights to be drawn from thHeerable aspects of Naaman and, hence, from

the vulnerability of ordinary men.

When the men in my community shared their expedentt seemed as if the Biblical story was
disappearing and | worried about leading them kacthe text. Certainly, it was the text that
evoked the experiences, but in the intimacy of mlushharing of experiences, it did not seem to
matter whether the text was central or not. Whad imgportant was to find a new production.
From a hermeneutical perspective, reading is nawguestion of mere reproduction but should
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be a new production of significance, and never nifitige text disappears to the background: life
is more prominent than the téXt.Therefore, ordinary readers cannot be omittednftbe
reading process. The experiences and contribugbosdinary readers must also be received by
trained readers. This is one of the affirmationsAéican Women'’s theology: the need to be
inclusive of scholar and non-scholar (Okure 199y:.@Wd to be true to the call for the
interpretation process to be collective and shandtat implications does this have for the CBS-
method? The CBS-method must continue and shouldireaconstitutive of the community and
encourage the sharing of stories of success ahnieaiGerald West (2010) captures this idea (I
also made reference to it in chapters 3 and 4) wWieewrites about the Tamar Contextual Bible
Study and the incipient and inchoate embodied 1dwd of the participants, in a chapter called,
“The Contribution of Tamar’s Story to the Constiioct of Alternative African Masculinities’in

a book edited by S. Tamar Kamionskowski and Woiih K West discusses the process of CBS
and explains how the social space and the CBSiquesthould allow ordinary readers to “do
theology” and articulate their embodied experier8ach articulation can potentially lead to

forms of social transformation (2010:194).

Nevertheless, the context of my study, the backfartdi movement between text and empirical
material has indeed enriched the hermeneuticalegsocl will now return to the issue of

vulnerability.
5.4 The Life-giving/Life-affirming Dimension of Vulnerability

For an informative discussion about the life-givaighension of vulnerability it is important to
draw once again attention to the “crisis” of masuty and how vulnerable it has left men. Ezra
Chitando (2012:1) says that the “preoccupation withmen’s empowerment has left men
defenseless and vulnerable in the face of gendsreba@olence”. The empirical data authenticate
this vulnerability of men that Chitando talks abhddbwever, | want to argue that vulnerability
has a positive aspect in that it creates the pobspediscovering a masculinity that promotes
life. This perception has been introduced in chragtel am not talking about “unhealthy”

vulnerability. Unhealthy vulnerability is in casetere people lack personal power and feel, like

9 This was one of the profound comments by Professms de Wit (at VU university, 1 October 2013) wivee
were in discussion about the role of the exegetktlag ordinary reader.
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some men in the CBS, the urge to take control sit@ation. What | am referring to is a

vulnerability that helps men to rediscover theintaunity.

African women know the significance of telling sew. In fact, one of the features that
distinguish African Women'’s theology is its narvaticharacter. Mercy Oduyoye (2001:21) says
that while sharing the stories of our hurt and joyrmakes us vulnerable, it is at the same time
an important part in our journey towards healingl &recoming whole. Without telling our
stories we cannot build community and solidarityithdut diminishing the other stories told by
other men, it was the man who shared his experieheduse and the awareness of this man’s
vulnerability that created a truly liberative aretiemptive experience, whereby men discovered
anew who they are. They were in those moments aot&d with the oppressiveness of social
constructions of masculinity and with the inhumgrt patriarchal views, and they realized that
being a man is related to the quality of being haun&cholars like van Klinken and Chitando

would call this moment the “interint®

In an article calledTheology, Gender Ideology and Masculinity Poifican Klinken refers to
Chitando’s use of “interim” in the discourse on mdmity (2010:18). Chitando argues
essentially that the deconstruction of the ide& miven are protectors and providers can occur in
the “interim” and that some patriarchal notions mfsculinity can be transformed into
perceptions of masculinities that promote respeat the lives of women. Chitando
acknowledges that this does not represent the eadishes for, nor does it meet the standard of
“fullness of life” that African women theologianssire (2010:17). Van Klinken, on his part
adds that the transformation of masculinities tgkase in the “interim” where there is space for
the fluid understanding of a concept such as ‘paftiarchy’ and from that point one can work
progressively towards the full recognition of gengestice (2010:18). According to van Klinken
the conception of “interim” present theologians hwia starting point for more productive
engagement with issues such as ‘soft patriarchabaulinities in church and society at large,
while maintaining a critical consciousness as r@g&o gender inequality and a commitment to
gender justice. (2010:18).

0 The “interim” refers to an intermediary space wehdialoging is taking place.
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Both Chitando and van Klinken raise important pgisind | would like to probe the idea of the
interim further by proposing the need for it to ¢tion as a space of encounter, because only
then, can it become the birthplace of potentiahdfarmation. Based on the outcome of my
empirical research, the interim cannot be meredgace for dialoguing, but if dialogue turns into
honest discussion and into an encounter with wteisin relation to oneself and others, it will

become a vulnerable place and generate opportsiftidiberation and life.

Vulnerability is one of the deeper expressions wf bumanity and helps us to look anew at
ourselves and at others. The vulnerability of tedipipant in the CBS provided other men (and
women) with a liberative and redemptive moment libarative and redemptive “interim”. Our
fragility as human beings, both men and womenmigortant because it leads to more open and
truthful discussion. Vulnerability according to @hKyle helps men (and women) to get rid of
the veil of shame and fear, so that they experieacdeeper connection, solidarity and
relatedness, which give life to relationships anohmte individual and communal well-being
(2013:1).Community and relationships affirm the laundignity of men and women and both are

agents of, and co-responsible for, the well-beifipe whole community (Oduyoye 2001:72).

Vulnerability, thus, brings forth a humane qualdfy understanding the anguish of others and
wanting to do something about it, because in tkpdeed and broken parts of ourselves we see
our own humanity which moves us to greater empatitly others” (Kyle 2013:1). It is in our
fragile moments that we find God like Naaman dithe Trransforming power of sharing our
experiences and stories makes us vulnerable, doitpabvides us with a greater ability to accept
and respect one another while, at the same tinaledlging us to let go of beliefs and practices

in our cultures, religious teachings and socialkeexgtions that are not life-affirming.
5.5 Concluding Reflections and Summary

| once again quote De Wit who captures the essehadat | wanted to say in chapter 5. “The
interpretation of the Scripture involves a richyaeending process, a continuous interaction.
Authentic interaction requires vulnerability ane tiillingness to arrive at new insight” (De Wit

2004:11). In this chapter | demonstrated how mygraattion with ordinary readers guided me
back to the Biblical text, because they had madenme= aware of the complexity of the subject

of masculinity. Authentic interaction indeed re@sitthe willingness of the person who analyzes
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the text to be vulnerable in order to arrive at@emmeaningful interpretation of the biblical text.
The vwvulnerability of the participants motivated @ reconsider my study of Naaman’s
character, and it was their vulnerability in the £®#at opened up the vulnerability of Naaman'’s

character in the text.

I have discussed the life-giving dimension of vuédmlity and how the fruitfulness of the text
promoted a life-affirming experience to both mewl aomen. Women wanted to help men and
men reached to each other.

The expression of hegemonic masculinity includes réjection of vulnerability, because men
tend to fear that such weakness will compromisé timale identities. This misconception of
vulnerability harms and dehumanizes men and majy teanhumane behavior towards women.
In other words, it denies men the chance to be failman. Humanity is woman and man
equally in the image of God and in relationshiphwine another (Ackerman 1994:98). The
women in the study recognized this aspect and airoeld that the concept of masculinity, in
order to be redemptive, has to be relational. Refpkn) exist in relation to others and have to
realize they are part of a cooperative GhitA redemptive masculinity therefore, implies the
recognition that being fully human entails to ackiexige our fragility as human beings. In
giving expression to our humanity, we ought to doirs a way that promotes wholeness and
community, because life is a journey and togethercantinue to discover what it means to be a
man or a woman. A holistic understanding of Scriptis one that takes into account the full
humanity of all people, and both women and men. Amtgrpretation that denies the full

humanity of women (and men) is deficient (Nadar4200).

*1 For further reading, see chapter 4.
2 See chapter 4, page 67.
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CHAPTER 6
FINDINGS/SUMMARY AND CONCLUDING REMARKS

After describing in the previous chapter my jourreyned at finding a masculinity that is
redemptive, | present in this final chapter my dosion and the impact of Contextual Bible
Studies on ordinary readers, as well as possibfgidations of the study for socially-engaged
biblical scholars, working with local communitieadausing Contextual Bible Studies as an

emancipatory tool. But first | provide a summafyuat my study entailed.
6.1 Summary of the Topic

The aim of this research was to investigate whethed in what sense, an African feminist
reading of 2 Kings 5 offers potential resourcesrémtemptive masculinities, both in terms of an
analysis of the text in the context of its worlddan relation to contemporary South African

male and female readers.

In chapter 1, | explained why my research would lesnpa tri-polar approach, why a
deconstructive literary exegetical analysis of Hillical text was an ideal methodology for the
research, and how it perfectly fits into the théicet framework of African Women'’s theology. |
further asserted that the literary mode of analygs appropriate because it is also a reader-

centered approach and the least complicated “way the text for ordinary readers.

Having established my aim in chapter 1, | focusethe second chapter on the chosen text and
examined whether 2 Kings 5 offers any literary andio-historical resources for the exploration
of alternative masculinities. | presented a deaanste literary analysis of the text with special
emphasis on characterization, arguing that theystficcharacter is not only an accessible way
for the community to become acquainted with the, teut that readers often relate to characters

in a story.

In Chapter 3 | discussed the CBS-method. The chapwvs how the relationship between the
literary and socio-historical analysis of the texid the analysis of the South-African context
contribute to the construction of the CBS. | disatshow the context of readers influences the

formulation of the questions posed in a CBS anxplaned that each question designed for my
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CBS was an outcome of the exegesis | presentetapter 2. In the formulation of the CBS
guestions | consciously chose to focus on mastylamd used literary categories, setting and
characterization as a framework within which the an be closely read. The literary analysis
opened up socio-historical analysis and fosteredettploration of issues relating to hegemonic
and subordinate masculinities. | showed that that&dual Bible Study method involves a
careful study of both text and context and thas¢hengage with one another in determining

meaning.

Having sketched the community that | worked witidl ahe construction of the CBS questions, |
analyzed in chapter 4 the Bible studies. Chaptes 4 lengthy chapter. It describes my
engagement with men and women from my local comtyiamd it shows how ordinary readers
appropriate the text and identify alternative méiadies. The questions did evoke discussions in
which most men and women took part offering intengs insights into the subject of
masculinity. The chapter points to the pivotal rofeordinary readers in the pursuit of social
transformation as well as in interpretation proc@3se chapter also shows the affluence and
emancipatory character of CBS. It depicted theodia¢ between scholar and non-scholar, men

and women in the search for social change.

In Chapter 5 | continued with the appropriation gass which | had started in chapter 4 and
endeavored to discover what impact the Biblicat teas on changing the dominant perspectives
about socially constructed relationships between arx@ women as well as between men and
men in contemporary society, especially in my laganmunity. In order to do so, | looked at
the empirical data and reflected on what, accortbngy community, it means ‘to be a man’ and
how this connects with what scholars such as ArBrittan and SaraWillot and Christine Griffin

have written on the subject.

Aspiring for the hermeneutical process to be coteplé converted the experiences of the
participants into new questions and brought HansAeinto the discussion with his insights
regarding the seriousness and importance of camioits made by ordinary people to the
exegetical/lhermeneutical process. | demonstrated imy interaction with ordinary readers
guided me back to the Biblical text, because thedenme aware of the complexity of the

subject of masculinity and they showed that authenteraction requires of the person who
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analyzes the text a willingness to be vulnerableoider to arrive at a more momentous
interpretation. The vulnerability of the particiggarmotivated me to reconsider my study of
Naaman’s character. It was their vulnerability ime tCBS that, in turn, opened up the
vulnerability of Naaman’s character in the text.ha@ter 5 demonstrates the journey of the
exegete, starting with the text (chapter 2), mov¥nogn there to ordinary readers (chapter 3), and
from ordinary readers back to the text (chapterT)e chapter also shows that CBS is an
emancipatory process, both for the community aedstitially engaged scholar. The empirical
data evidenced the potential of CBS to change pé&ofives. In chapter 4 | mentioned some
outcomes of the CBS, based on participants’ regsoos the evaluation forms. A CBS creates
a safe space for collective engagement and corti@rsaommunal action and communal
conversion. For example, the personal vulnergbgiiown by one participant when talking
about masculinity made other men reconsider theasaulinity. Young men expressed
appreciation towards older men for sharing thepegiences and found the stories instructive
and helpful to better appreciate what it meansed@dman” and how to be better partners to
their wives and families. This contributed to onktlbe groups wanting to start a social
networking page in order to connect with other naa encourage and offer support to one

another as they continue to learn what being “a’nsaall about.

Although the participants or the community identifhat action they will take in response to a
CBS, it will be good and should be part of what dBSo go back as the socially engage scholar
to these groups/communities and see the effedttiy had on the lives of ordinary readers. A
CBS allows men and women to name, engage with anftant life-denying realities while at
the same time bring to fore the resourcefulness lofcal community in finding life-giving and
transformative alternatives. CBS enabled me thiitttor and socially engaged student to share
the experiences of the men in my community witheotmen from a different community,
showing the resourcefulness of CBS — to link anohgorgroups of people, from different

backgrounds, into dialogue in the quest for sdcadsformation.
6.2 The Implication of the Study

Without doubt the CBS method fosters not only atfisbengagement of participants with the

text, but also contributes to liberative and change dominant perspectives relating to
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masculinity. However, careful consideration neexsd given to the tension between, on the one
hand, the relationship of the interpreter and #,tand, on the other hand, the role of the
ordinary reader. To ensure a liberative, dialeptiacess, and to prevent the socially-engaged
exegete from imposing her/his ideas on readersexiegete has to be absolutely open to the
interpretations of ordinary readers. The studyrefoee, states the importance of allowing
enough space for ordinary readers to articulate ihepient “theology” (West 2010:194) and to
go back to the text to re-read it and ask questibas may further a “coherent process for
interpreting the text” (De Wit 2010:20) and ongoitiglogical engagement with the context of
ordinary readers. CBS is not just centered on tméenit that it generates but is rather concerned

with the process of engagement.

As regards Biblical hermeneutics in an African eomit the study confirms what Gerald West
asserts, namely that interpreting the biblical textnever an end in itself (2010:22). This
underlines the importance of empirical research ddab the importance of converting the
experiences of ordinary readers into significamttdbutions to the hermeneutical process. West
says: “African biblical hermeneutics is accountatolerdinary African interpreters of the Bible
who constantly call on African biblical scholars dbare their resources with them in order to
address their contextual needs” (2010:29). Onehefways in which several African biblical
scholars demonstrate their accountability to tharoanity is through CBS. What happens at the
empirical level is fundamentally important and #rmcounter between the text and its readers
asks for an analytical system that will do justicehe readers’ interpretations. Exegesis is only
one part of the hermeneutical process. If we catyaa how people read the Bible and to what
extent these processes are life-giving or life-degmywe might be able to develop a method of
reading the Bible that leads to openness and tsemstion and start considering the Biblical text
not as an object but as a place of encoufite€BS as an emancipatory tool and the process
create space for engagement and has the potenti@cbme a place of encounter. Furthermore,
the insights of ordinary readers are important simould be documented, but so is the process.
The process, for example the discussions in thegsolps, enable and lead the participants to

engagement and transformative encounters.

%3 This was a statement by Hans De Wit (at VU Uniigrd November 2013) in one of his lectures onlysia of
spontaneous reading.
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The research and the story of 2 Kings 5 contriliat®ur perceptions of liberation. African
liberation hermeneutics emphasizes the economigalitical dimensions of African life. This
focus on politics and economics is a classic disitie of liberation theology. According to
Itumeleng Mosala (cited in West), the hermeneuticsthrting point of liberation
hermeneutics/theology is the “social and mateifal ¢f the black struggle for liberation” and
race and class are the critical categories ofaitben hermeneutics (2010:24). Although African
feminist hermeneutics shares certain elements haénation theology, especially its suspicion
of the (patriarchal) ideology of the text (West Q®@6), African feminist theology desires the
well-being and wholeness of women and men (anddi@m). Denise Ackerman affirms this,
saying that the kind of liberation we need is thhich make free and promote wholeness of both
women and men (1991:94). But how do we examine detdrmine whether our readings of
Biblical texts have indeed contributed to liberatiand produced liberative outcomes (as

mentioned above) in the lives of ordinary reades @mmunities?

The story in 2 Kings 5 is deeply liberative. Howeuwbe process of liberation in the story does
not start with a protest or a revolution (althoughat the girl does could be considered as a
protest and a revolutionary act), but by a kindakmeed by a young slave girl, that has a big
impact on a man (and on contemporary men). A conderafNaaman) had carried the girl
unlawfully away from her country. Yet, in the midsitthe massive masculine scene portrayed
by the story, the little girl is listened to. Thisnderlines that the commander was a
wounded/vulnerable man. Otherwise, he would notehpaid attention to her. 2 Kings 5
therefore could also be considered as the stoayro&n being wounded and vulnerable. The girl
opens up possibilities for the “other” (the oppoessr the non-Israelite) to be noticed and
appreciated. Her “submission” and his (Naaman)labaration” set in motion the freeing of her
master. Although there is no movement or no mentiothe commander acting with regard to
the young girl (the text does not say whether Nams®ts her free after his healing), it is the
slave girl in the 2 Kings 5 story who was able tie@ Naaman’s liberation, because she had

compassion.

Therefore, the story invites us to approach therébon process modestly with respect to how
and with whom it starts and to carefully consider’s position when engaging with and
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discussing liberation. When we read the Bible faaxs of liberation, it should not simply be
understood as part of, or measured against whatroat the meta-level of politics. On the
contrary, one should focus on recognizing the srgafiture that might be the beginning of
something new and of which no one knows where ghtnénd (De Wit 2010:67). When men in
the CBS reached out to each other and women igehtifie alternatives available to men who
are victims of abuse, it was a liberative momenis the small actions (such as the gesture of
compassion made by the young girl) and the ackragment of our fragility as human beings
that may lead to change in society (De Wit 2010:28d to moderation of dominant
masculinities. The “little” ones or the marginalize 2 Kings 5 remind us to not overlook what
is modest and to value small efforts such as ffexing of a word of encouragement and to
appreciate the sense of belonging and love, prdvidea community. These are starting points
of new perceptions that have the potential to keahdividual and social transformation. Most
importantly, the connection between text and praslss us to recognize that we are dealing here
with a process that may be long-term, but thahigifsc.

The 2 Kings 5 text has a lot more to offer with as to biblical hermeneutics and the
exploration of its liberative potential will be amending process. What | have done in my
exegesis of 2 Kings 5 is surpassed by the richokese text. The text always offers more as it is
full of nuances and it refers to issues that refaie only to the subject of masculinity but to
many other fundamental concerns that have not bgplored in this thesis. Thus, within the
area of masculinity more work is required to reskanoments of male vulnerability. Men need
to voice the problems surrounding hegemonic masitylas well as alternative, different ways
of being men. Another question that needs furtibasicleration is how an intercultural reading
of 2 Kings 5 could contribute to the subject of mamity.>* Although mention is made of more
than one cultural group in the current researah réte of culture and ethnicity in the discussion
of masculinity needs further analyzing. The issieamnomics (as mentioned in chapters 3 and
5) and its impact on how a man sees himself anemstehds his role in highly competitive

economic systems is equally fundamental for an tataeding of masculinities.

>* For more on intercultural reading, see Hans De Miitntercultural Bible reading and hermeneuticsDWit,
H., Jonker, L., Kool, M. and Schipani, D. (edE§hrough the Eyes of Another. Intercultural Readifighe Bible.
Amsterdam: VU University. Institute of MennoniteuSies.
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6.3 Conclusion

The Bible contains stories of genocide, texts afote of wound and patriarchy. Moreover, the
Bible speaks with more than one voice. Scholargjgodarly within the African context, have
argued that the Bible represents both liberatindy @sminating discourses and it takes detailed
and thorough work to distinguish the marginalizedices in the text (West 2014:14). However,
despite the inherent oppressiveness of the Bib&Bible is also a book that liberates. What is
important is to find the liberative voices amon@ tmore oppressive ones in scripture (West
2014:15). When we read the Bible in a way that mta® life it may influence and change
society in terms of values and norms and promogewbll-being and whole-making of all.
Reading the Bible must always be done in an emataip way. This research has shown that
while the text is a gift to the reader, the contekxtBible reading within an African feminist
interpretive framework, has the potential to offesources for redemptive masculinities and new

possibilities for living, changing and growing.
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APPENDIX 1
CONTEXTUAL BIBLE STUDY: Afrikaansversion
KONTEKSTUELE BYBELSTUDIE: 2 Konings 5

1. Waaroor gaan die teks Bespreek dit kortliks in gire® van twee en deel dan met die

groter groep.

2. Wie is die karakters, en wat weet ons omtrent Rulleeken ‘n skets wat die verhouding

tussen die karakters uitbeeld.

3. In hierdie kontekstuele Bybelstudie fokus ons @@ wat handel oor wat dit beteken om
“n man” te wees. In die antieke wereld het mang imanlikheid op verskillende wyses
gedemonstreer/beoefen. Byvoorbeeld, om man te wees,om ‘n vegter te wees;
bekwaam en dapper in oorlog en vegterye. En, asmues jy die vermoe gehad het om
dood te kan maak en ander manne fisies te domeregtimideer. Met ander woorde,om
ander mans te domineer was een van die maniereygseswvaarop mans hul manlikheid
bewys het. En manlikheid moes voortdurend bewys,vaar geweld en doodmaak was
aanvaarbaar omdat dit was ter verdediging en beskeg van jou manlike eer en
aansien. So, om ‘n man te wees is om jou eer esigrate behou en om enige vorm van

vernedering en skande te voorkom.

Naaman se rykdom byvoorbeeld was ook ‘n tekenmvaman met aansien en’n man met
mag. Sy rykdom was ‘n teken van ‘n man wat diengér gehad het om welvaart te
bekom, maar ook ‘n man wat oor die vermoe beskilohevir sy gesin te sorg en om

vrygewige gastvryheid aan ander mans te toon.

Nog ‘n belangrike manlike eienskap was om jou eante beskerm; en dit het ingesluit
jou familie. Om jou familie te beskerm het behemsvir hulle te sorg deur kos en skuiling
te bied en om hulle te beskerm teen gevaar. Seaifskoning het hierdie

verantwoordelikheid gehad; om te beskerm en onotesien in die behoeftes van sy
mense; dit was deel van sy koninklike manlike roivas min of meer dieselfde as die

pligte van ‘n man wat sy gesin moes beskerm enrbode Wanneer ‘n koning of ‘n man
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nie hierdie verantwoordelikhede as ‘n man kon wtvamie, dan begin so ‘n man
“vroulike” eienskappe toon.

Hoekom dink u tree die koning van Isise@bp in vers 77?

. Terwyl mans in die vroeére wereld hul manlikheiddia openbaar (buite) getoon het,
byvoorbeeld op die slagveld, het vroue in die ieaeereld en tydens die tyd van Jesus
hul vroulike rolle binne-in die huis uitgeoefen deute kook, kinders grootmaak,

skoonmaak, ens.

Lees weer verse 2, 3 en 9 tot 11. Op watter masi€lisa soos die vroulike karakters? Is

dit moontlik dat hierdie verband/konneksie ‘n atiiewe manlikheid voorstel?

. Wat beteken“manwees” in u gemeenskap en kerk etematder eienskappe in die teks

help ons om weer te dink wat dit beteken om mametes?

. Dink aan die reaksie van die koning Israel (v7) Roel en reageer mans in vandag se
samelewing, wanneer hul posisie as ‘hoof’ en ‘vmorsr’ bedreigd word? Is daar ‘n

verband tussen hierdie gevoelens en hoe mansaeemmue optree?

. Is daar sulke mans soos Elisa en die dienaars samBn in ons konteks (v13), en hoe
word hulle beskou deur ander mans?

. Wat kan ons doen om die dominante persepsies vaiwess in ons die kerk en

gemeenskap te verander, en hoe kan so ‘n tipe eatikiheid bevorder en ontwikkel?
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5. Skoolopleiding

KONTEKSTUELE BYBELSTUDIE

APPENDIX 2

EVALUERINGS-VORM

6. Hoe het u van die Bybelstudie gehoor?

9 Maak ‘n kruisie in die blokkie wat volgens u dieli#&ystudie die beste beskryf?

Uitstekend

Goed

Gemiddeld

Swak
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