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Abstract

Multicultural youth ministry is increasingly becoming an important reality concerning
ministering to adolescents within a Christian community. A holistic focus was used to analyse
the practices concerning ministering to diverse adolescents within a local youth ministry
context. The study was exploratory in nature and made use of a qualitative case study
approach using semi-structured interviews and focus group interviews via Skype. The data
was analysed within a descriptive-interpretive framework using content analysis. Findings
mainly related to five themes that emerged during the research, namely: multicultural
understanding, purposeful program, relationship centeredness, transforming spirituality, and
the youth leader’s realm. The data also reflected underlining contextual ministry realities
namely, authenticity, inclusiveness, intentionality and limited diversity. This research
provides meaningful insight within the practical theological realm as the current South
African literature regarding multicultural youth ministry is limited. Similarly, this study is
focused on the theological conversation within a culturally diverse youth ministry context.

Key Terms
Authenticity, inclusiveness, intentionality, limited diversity, multicultural youth ministry,
multicultural understanding, purposeful program, relationship centeredness, transforming

spirituality and youth leader’s realm.
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Chapter 1: Introduction to the Research

1.1  Research title
A practical theological study of multicultural youth work in Pretoria, South Africa.

1.2 Introduction
The world in which we live and minister in is growing bigger each day. The population of the

earth has exploded and the access we have to the rest of the globe has increased tremendously
(cf. Parrett, 1999:31). Societies do not generally remain monocultural. People live in
multicultural communities while some seek to remain a monoculture. Still, a monocultural
community cannot escape the influences of surrounding cultures (cf. Miller, 1997:129).
Nowadays, young people have friends from all around the world and we find youth from
other countries “at our doorstep” (Sorber, 2010:133) as people continue to “leave their native
land because of reasons like oppressive governments, providing their family with the best
possible environment, seeking a better life, or because of new job opportunities” (Parks,
1999:1). This continually provides a challenging yet opportunistic reality as young individuals
from different social, racial and cultural backgrounds grow up together.

Population estimates conducted in 2015 by Statistics South Africa (2015:2) revealed that the
current population consists of approximately 80,5% African, 8,8% Coloured, 2,5%
Indian/Asian and White 8,2%. This is just a small glimpse of how rich South Africa is
concerning its cultural diversity. It comes with no surprise that the citizens of this country are
often referred to as “rainbow people” (Mgller, Dickow and Harris, 2002:1), because of its
diverse richness in culture, arts, music and lifestyle, amongst other things. South Africa’s
wonderful diversity is also portrayed in the fact that South Africa has eleven official
languages, and various unofficial ones. The Department of Land Affairs provides further
clarity concerning South Africa, in that “while more than three-quarters of South Africa's
population is black African, this category is neither culturally nor linguistically homogenous”

(2010:1).

In the last decade there has been an increase in the diversity of cultures blended together in
society. The response to these changes vary from excitement to caution, and in some cases to
denial-rejecting the reality that anything has changed (cf. Parrett, 1999:31). This new
multicultural shift has not merely changed the outlook in areas such as business, society and

2



recreation, but can be seen in local churches and within the local youth ministries as well.
Therefore, local youth ministries continue to move toward a more diverse group, “as attitudes

are changing on the issue of diversity and multiculturalism” (Parks, 1999:1).

Young people of today are often referred to as “Generation Y (Savage and Collins-Mayo,
2011). Other common terms are “Millennials” (Smith, 2008), “Mosaics” (Kinnaman,
2011:29), “Generation of Pain” (Dunn, 2004:82), “Echo Boomers” (Leung, 2009) or “Net-
Generation” (Cheese, 2008). Sources differ on the demographical start of this generation,
ranging from as early as 1976 (cf. Erickson, 2008) until as late as the early years in the 21st
century (cf. Howe, 2014), making a decisive line very difficult to draw. One significant
difference is that they are the most diverse generation yet, as they “expect and relish
diversity” (Kinnaman, 2011:29).

Christian youth workers have the privilege, challenge and responsibility to effectively lead
young people within the above-mentioned framework (churched multicultural Generation Y).
Since youth leaders may be significantly older than the adolescents they work with, and as
most youth leaders have been raised primarily in a “monocultural” society (Bennett, 2011:8),
difficulties and misunderstandings are inevitable (cf. Lingenfelter & Mayers, 2005:18) as
youth leaders aim to nurture a genuine and relevant relationship with the next generation.
While this represents a complexity of issues, | have focused my research on whether the
current practice of multicultural ministry among young people at Eastside Community Church

enables relevant youth work.

Multiculturalism seems to be rather new in churches in South Africa because of its racial
history. The roots of this division are found in the exploitation of the people of Africa.
Fourteen million Africans were taken into slavery and 200 years of colonialism further
oppressed the people of Africa (cf. Rae, 2004). By the early 1700s, the colonists had begun to
spread into the country. As the colonists moved further into the land, more and more of the
indigenous inhabitants were dispossessed and incorporated as servants and slaves (cf. SAHO,
2011). In this way slavery became a “dominant institution” in South Africa (Berger, 2009:31).
By the late 19th century, the hardening of racial attitudes that accompanied the rise of a more
militant imperialist spirit began, which coincided locally with the watershed discovery of
mineral riches (cf. SAHO, 2011). The discovery of the goldfields in Witwatersrand in 1886
was a turning point in the history of South Africa (cf. Berger, 2009:67). It became the catalyst
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to South Africa’s industrialisation which was accompanied by social transformation and
created severe anxiety among middle-class moralists and the Church, who feared that the
family was crumbling under the “impact of industrialisation” (Berger, 2009:94). Under these
threats, the Afrikaner solidarity promoted a strong nationalist identification, contributing to a
new political and cultural movement that would galvanise Afrikaners of all classes (cf.
Berger, 2009:94). Unfortunately, this opened the door for segregation which eventually found
its climax “with the official ascendancy of Apartheid in 1948” (Abdi, 2002:39). Apartheid
was implemented in every segment of society. After a long negotiation process, sustained
despite much opportunistic violence, South Africa’s first democratic election was held in
April 1994 (cf. Tibane & Honwane, 2015). Since then, progress has been made through
“reconciliation procedures, efforts and talks” in different avenues of South African society
(Truth and Reconciliation Commission, 2009). Even though slow-paced progress such as:
mixed schools, mixed neighbourhoods, mixed relationships and mixed marriages seem to be

evident, race-based prejudice, anger and pain still matter (cf. Naidoo & de Beer, 2016:2).

Within South Africa it is difficult to formally capture how many multicultural churches exist.
However, according to De Gruchy (2000:40), a new identity quest developed during post-
Apartheid within the so called mainline churches (e.g. Roman Catholic, Anglican, Lutheran,
Baptist, Pentecostal, Protestant and Methodist) and beyond, as they realised that
transformation and reconciliation acquire fundamental change. Some multicultural examples
are pentecostal congregations such as His People Church in Johannesburg, who have “chosen
to be together as a testimony to what God is building in South Africa”, and Hatfield Christian
Church in Pretoria who value “treating all people as important and unique as they are made in
the image of God” (Naidoo, 2017:5). Another good example is found within the Methodists,
as Bentley (2014:145-156) refers to Glen Methodist Church, who (1) made a bold decision to
diversify the clergy to be more representative to the local context; (2) give people freedom,
irrespective of their race or gender, to minister within their specific calling and fields of
speciality; furthermore (3) ministers are challenged, within their training program, to serve in
racially and culturally diverse contexts, different from their own. The Baptist Union of South
Africa is also on a journey from a former monocultural denomination, which also
accommodated Apartheid, to a multicultural denomination with now “more than 50% of its
membership from ‘non-white’ communities and in its leadership structures”, still “the

challenges of full integration remain, with a cultural divide always operating below the



surface” (Rinquest, 2014:97). While denominations endorse the diversity within them, many

local churches still struggle to reflect this new-found identity.

The world and society continuously changes, significantly influencing current youth
ministries within the church. For several decades, youth ministry has been patterned and
comfortable with one or two basic models of operation. However, youth ministry has changed
with the onset of postmodern culture and there is no longer “one right way” to do youth
ministry (Neufeld, 2002:194). Context is critical and must be taken into consideration when a
specific youth ministry approach is developed and incorporated (cf. Neufeld, 2002:204).
Furthermore, it is of pivotal importance that youth leaders gain the ability to value, appreciate

and embrace this new culturally diverse environment they minister in.

1.3  The research project
This research is based on Eastside Community Church which was founded in 1999 as the

daughter congregation of Central Baptist Church. It is affiliated to the Baptist Union and
coincides with its Baptist principles (cf. Scheepers, 2012). From the beginning, the vision and
mission of Eastside Community Church was and still is to serve and transform the community
in such a way that people experience salvation and live a full Christian life; to worship God;
to build sincere relationships, and to spread the gospel message to the world (cf. Eastside
Community Church, 2013). Even though the leadership of the congregation did not have a
diversity policy about being multicultural, it has become exactly that - more multicultural and
multi-ethnic (cf. Niemand, 2012). Currently families from South Korea, South Africa,
Nigeria, England, Germany, Argentina, the United States and many more are part of Eastside
Community Church. The multicultural face of the church is reflected to a certain extent in
each department of the congregation, including the youth ministry. Children and teenagers are
an integrated and important part of the church, as around “one third of the congregation is
under the age of 21” (Niemand, 2012). Eastside Community Church is committed to empower
the community around them and to mentor individuals to reach their full potential in life while
using the abilities God has given to them. Furthermore, they focus on “cultural relevance to
the society in which we function” (Eastside Community Church, 2013). Besides focusing on
contemporary measures (such as technology and the arts), it suggests a culturally diverse

focus in all ministries and departments as well.



In recent years, several helpful youth ministry resources have been produced. The most
recognised youth ministry books, Student Ministry for the 21st Century (Boshers, 1997),
Purpose Driven Youth Ministry (Fields, 1998), or Family-Based Youth Ministry (DeVries,
2004), are from a Western background and while explaining several important challenges
concerning young people in general, they do not intentionally focus on the dynamics of
multiculturalism. However, African youth ministry resources such as Future Church Now
(Codrington, 2010), Nel’s “Inclusive Congregational Approach” in Four Views of Youth
Ministry and the Church (2001) or Youth, Faith & Culture (Maiko, 2007) seemingly focus on
either a more Western or more African approach, but unfortunately not a combined
multicultural approach of youth ministry. As multicultural churches, and multicultural youth
ministries, continue to grow it is my conviction that South Africa, which is known for its
diversity, provides a valuable foundation for this research. Also, in order to be helpful reading
the signs of times and to be attractive to succeeding generations, church leaders need to reflect
on how they can open up their traditions, institutions and buildings (cf. Roebben, 2009:3).
Furthermore, as the current literature concerning multicultural youth ministry is limited in

South Africa, more scholarship in this field is necessary and needed.

1.4 Main research question
The main research question is, whether the current practices of youth ministry at Eastside

Community Church is a multicultural model that can enable relevant youth work.

1.5  Research objectives
Three research objectives have been formulated and put in place to purposefully answer the

main research question, namely:

(1) To establish the positive and negative experiences of youth leaders at Eastside Community

Church regarding leading a multicultural youth group.

(2) To establish how adolescents perceive multicultural youth ministry at Eastside

Community Church.

(3) To determine the contextual ministry challenges from a planning and practice point of

view in youth ministry in the life of Eastside Community Church.



The above-mentioned research objectives provided guidance for the main research question,
as positive and negative experiences expressed by the youth leaders, helped to establish and
distinguish between youth ministry practices that nurture or that might hinder multicultural
engagement with diverse young people. Furthermore, the perceptions and experiences of the
adolescents involved in the local youth ministry gave an insightful and helpful guide towards
answering the main research question. It was additionally pivotal to determine the specific
underlining contextual ministry challenges (and conditions) that define the local youth

ministry approach at Eastside Community Church concerning young people.

Concerning relevance in youth ministry, an input is relevant to a person when it connects with
background information available to yield conclusions that matter to the person (cf. Wilson &
Sperber, 2004). This suggests that information is relevant to a person when its processing in a
context of available assumptions that produce a positive cognitive effect (cf. Wilson &
Sperber, 2004). However, it is crucial to view relevance in the light of or as part of a process
to authenticity, as a shift “from being relevant to being real” (Jones, 2001:37). Therefore,
while relevance is important in any kind of ministry it needs to be understood in relation to
our understanding of holistic adolescent development and its implications for “holistic youth

ministry” (Jacober, 2011).

1.6  Introduction to the Literature
In this section, | briefly explore four different areas namely; key concepts concerning

multicultural education; motivation and learning styles concerning multiculturalism;

challenges and critique of multiculturalism, and significant youth ministry approaches.

Multiculturalism with its issues, challenges and definitions has become an integral part of the
scholarly realm in multiple scientific fields. Anthropologist Margaret Gibson (as cited in
Wilkerson, 1997) identified five core ideas regarding multicultural education, to set a solid
foundation of what it tries to achieve: (1) Culture and ethnic groups are not equated. Instead,
diversity within an ethnic group is recognised (cf. Wilkerson, 1997:16). Uniformity and
conformity in all things have been the unquestioned norms of acceptance and belonging.
Unfortunately, this “justified and legitimised segregation” in the past (Elizondo, 1997:397).
(2) Education includes “out-of-school learning” (Wilkerson, 1997:16). Multiculturalism needs
to be taught holistically, beyond pedagogical institutions, as human beings are born into a

particular culture and a small ethnic community. They inherit a social context with role
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models, language, rituals and rites. When their social horizon is expanded, they are exposed to
other social institutions, schools, religious communities, and political structures (cf. Miller,
1997:129). (3) Ethnic isolation is antithetical to education, since the development of
competencies in a new culture requires intensive interaction with people who are already
competent (cf. Wilkerson, 1997:16). Ignorance and prejudice will be nurtured through
isolation and prevent people from relating to others as well as they should. They may have
prejudices about people of other religions, or box them into ‘“nationality” and “race”
(Kalungu-Banda, 2006:21-22). (4) Individuals do not need to reject their cultural identity to
function in a different cultural milieu (cf. Wilkerson, 1997:16). Cultural interchange can
become a catalyst in the process of understanding one another; without it, individuals might
assume that all share the same world view (cf. Sue, 2011:3). Parker and Girgis call this a
“culture of inclusion” (2005:30). (5) Divisive dichotomies between cultures are avoided,
bringing about an increased awareness of multiculturalism as “the normal human experience”
(Wilkerson, 1997:16).

Concerning motivation and learning styles, individuals are more or less interested and
motivated to engage or withdraw in relationships across cultures. Attempting to belong to
groups whose standards are in conflict with ours produces emotional stress within us which
can lead to “antagonism in our relationship with others” (Lingenfelter & Mayers, 2005:117).
It is important to understand a “person’s motivation” as it is a vital element in multicultural
religious education (Ratcliff, 1997:99). A well-known, yet partially criticised theories
concerning psychological motivation is Abraham Maslow’s “Hierarchy of Needs” (Cherry,
2012; Ratcliff, 1997:100). He suggested five different levels of human motivation, vertically
structured and displayed as a pyramid. The lowest level of the pyramid is made up of the most
basic needs; while the more complex needs are located at the top of the pyramid. In Maslow’s
understanding, only once a lower-level need has been met, can an individual move on to the
next level (cf. Cherry, 2012:1). Two cognitive learning styles, which have been linked to
cultural differences, are the “field-independent” and the “field-sensitive” style (Bainer &
Peck, 1997:295). Field-sensitive (or field-dependent) learners tend to draw upon those around
them for guidance, for information in unfamiliar or ambiguous situations, and look for help in
solving problems (cf. Bennett, 2011:215). In contrast, field-independent learners tend to be
more analytical than field-sensitive learners. Generally, they are good at working with
unstructured information and reorganising it (cf. Bainer & Peck, 1997:296). Bennett stresses

the fact that field-sensitive and field-independence are not “correlated with intelligence”
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(2011:216). Approaches in education unfortunately reflect a field-independent style, thus
putting field-sensitive learners at a disadvantage in society, as well as in church (cf. Bainer &
Peck, 1997:297).

Multiculturalism can by no means be romanticised or idealised, and a critical point of view is
needed as several critics of multiculturalism believe that “cultural pluralism will heighten
ethnic group identity and lead to separatism, inter-group antagonism, and fragmentation. They
consider it to be dangerous to society” (Bennett, 2011:15). Some educators in multicultural
pedagogy challenge the concept of false self-esteem building which is associated with feel-
good lessons that focus on ethnic leaders and contributions but mask societal inequities (cf.
Bennett, 2011:34). Vandeyar argues that, “the poverty of this approach is that it does not
equip learners, parents or teachers with the tools necessary to combat racism and ethnic
discrimination and to find ways to build a society that includes all people on an equal footing”
(2003:195). Another critical issue is focusing on superficial conceptions of surface issues of a
culture such as food, dress or festivals, instead of unspoken and unconscious rules of deep

culture such as concepts of courtesy, time or past and future (cf. Bennett, 2011:34).

Pastoral theologians have proposed the term ‘intercultural’ as a more truthful term than
‘multicultural’. Drawing on anthropological theories, Lartey (2003:32-33) argues that
intercultural indicates a multi-perspective understanding of diverse persons as shaped by
different interacting cultures and perspectives. | am aware of the development in recent years
away from multicultural education towards intercultural education (cf. Laubeova Alvarez &
Lorenzo, 2003), as some of the purposes of intercultural education are recognising and
accepting the cultural pluralism as a social reality, contributing to the restoration of a society
and equity (cf. Laubeova Alvarez & Lorenzo, 2003). These coincide with the foundational
principles and conceptual framework of multicultural education which are cultural pluralism;
antiracism and the elimination of structural inequities; the importance of all cultures in a
diverse society, and equity in education (cf. Bennett, 2011:4). This study will focus on
“multicultural youth ministry” (Parks, 1999; Parrett, 1999; Sorber, 2010), bearing in mind the

trend towards intercultural ministry.

Several youth ministry approaches are discussed amongst veteran youth ministry scholars.
Senter, Black, Clark and Nel (2001) provide an interesting dialogue in their co-authored book

Four Different Views of Youth Ministry and the Church. Nel, in his “inclusive congregational
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approach” (2001:3), argues that young people should be included in the eight-folded ministry
of the church. While Black considers a “preparatory approach” (2001:40), which can be
defined as a specialised ministry to young people that prepares them to participate in the life
of existing churches as leaders, disciples, or evangelists. Clark indicates with his “missional
approach” (2001:87), that adolescents and their culture need to be taken seriously enough to
provide them a sociological and theological bridge from the secularised world of the youth
into a broad and loving community of faith. Senter joins in the conversation with the
“strategic approach” (2001:117), which creates a community of leaders and youthful
Christians that enables a para-church or church-based youth ministry to establish a new
church. This will maintain a theological continuity, while expressing faith in a community
relevant to both Christ and culture.

Fields’ youth ministry approach (1998:47-50) puts a high emphasis on purpose, as he argues
for several important components in youth ministry (e.g. the power of God displayed through
healthy leaders, discovered purpose, identifying the potential audience and purposefully
planned programs) that carry the intrinsic value of evangelism, worship, fellowship,
discipleship and ministry before implementation. This is in opposition to creating a purpose
for activities after the fact (cf. Jones, 2001:153), and goes in accordance with Boshers’ four-
point strategy (1997:17), to re-evaluate your purpose, minister with purpose, structure the
ministry and program with purpose. Both attempt to challenge youth leaders who load their
calendars with events and then seemingly try to justify their presence by giving a spiritual

purpose to each.

All of the above-mentioned approaches explain and discuss very important issues which are
crucial in order to establish a relevant youth ministry. Still, the concern arises that if no
attention is given to multiculturalism, teenagers “will read between the lines and pick up the
message that Christ unites only those of similar backgrounds™ (Sorber, 2010:131). Young
people will be disconnected to the youth ministry of the local church if does not match the rest
of their culturally diverse world (cf. Sorber, 2010: 131). Parks advises involving young people
in the multicultural process because “the real experts on multicultural youth ministry are the
teenagers themselves” (1999). This coincides with Roebben’s view, that churches should not
leave young people behind as “they are searching for good reasons to ground their hope for a
better world, and therefore they are desperately looking for ’soul food’* (2009:4). Sorber

purposefully promotes multicultural youth ministry around one foundational principle, called
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“diversity” (2010:133), as “today’s youth ministries need to be diverse to connect to the
diverse youth culture that is fast becoming the norm” (2010:143). Motivated by love for God
and others, which is the driving force to make disciples of all nations (Matthew 28:19), the
“multicultural calling is not bound by colour, culture, class or creed” (Sorber, 2010:133).
Embracing differences of ethnic groups, cultures and individuals is the focal point of this
approach. This approach is not suited if fast numerical growth is wanted (cf. Sorber,
2010:142), as a long-term vision is needed (cf. DeVries, 2001:152) which actually asks for

endurance and patience from the youth worker.

Parrett’s biblical-based approach concerning multicultural youth ministry (1999:38-45) seems
more theologically sophisticated suggesting several specific commitments as we work with
adolescents from diverse cultural backgrounds. Focus is given to the greatest commandments
to “love the Lord our God” (Deut. 6:4-5; Mark 12:30) and to “love” our neighbours as
ourselves (Lev. 19:18; Mark 12:31). Bearing these commandments in mind, Jesus challenged
the Jews further with the parable of the “Good Samaritan” (Luke 10:30-37), an oxymoron for
the Jews as in the story the Samaritan, towards whom the Jews were hostile, was willing to
love across cultures (cf. Parrett, 1999:38). The great commission (Matt 28:18-20; Act 1:8) is
another commitment, indicating to the Jewish disciples of Jesus that they were commanded to
be concerned for all people in the whole world (cf. Parrett, 1999:39). Furthermore, an
understanding of the ethnic and cultural influences which affect young people is needed.
Youth workers need to know of the culture of the biblical texts, of their own cultures as
teachers, and of the cultures of the teenagers to achieve a genuine cultural congruence in
ministry (cf. Bennett, 1999:41). Similarly, Paul was willing to “become all things to all

people” (1 Cor. 9:22) concerning his ministry.

1.7  Contribution to Practical Theology
This study is rooted within the discipline of “practical theology” (Osmer, 2008, Swinton &

Mowat, 2006, Veling, 2005) as a growing and broad discipline and there are numerous
definitions available. According to Veling (2005:6), practical theology suggests that we
cannot separate knowing from being, thinking from acting, theological reflection from
pastoral and practical involvement. “Practical theology is critical, theological reflection on the
practices of the Church as they interact with the practices of the world, with a view to
ensuring and enabling faithful participation in God’s redemptive practices in, to and for the

world” (Swinton and Mowat 2006:6). Ganzevoort (2011) describes three paradigms (church/
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ministry formation, empirical/ academic perspective and society/ liberation perspective) in
which practical theology functions. This research is located within church/ ministry
formation. It is my understanding that practical theology is the practical implication of
theology in everyday life, which is by no means taken lightly as one seeks “a certain
reintegration of theology into the weave and fabric of human living, in which theology
becomes a ‘practice’ or a way of life” (Veling, 2005:3). As practical theology engages in
other disciplines (cf. Nel & Thesnaar, 2006:90) and involves contemplation and critical

academic research at its core (cf. Ganzevoort, 2011).

Considering a youth ministry perspective within practical theology, Dean states that it
assumes that “youth are called to take part in every practice of Christian ministry, to
participate in the total mission of the Church, for God calls all of us into the divine place of
Salvation” (2001:19). Unfortunately, many youth ministries seem to be much more “activity-
based” meaning the activities (a busy program) are at the core with the hope of keeping young
people interested in the Church. This contrasts a “purpose-based” ministry, where activities
and strategies are directly related to the purpose of the congregation (Senter, Black, Clark &
Nel, 2001:42). | am convinced that it is possible for a leader to be relevant to young people
and true to Scripture. We accomplish these goals when we keep the priorities of practical
theology and scriptural reflection in the foreground while also carefully studying our cultural

context for ways to apply theology and Scripture to youth culture (cf. Jacober, 2011:2).

I agree with Nel and Thesnaar’s (2006:110) understanding of working towards a theology
concerning youth ministry that is based on using the Scriptures in a responsible and
contextual way and towards carefully interpreting the cultural context. To achieve that, a
focused, in-depth “theological reflection” (Veling, 2005:6; Swinton & Mowat, 2006:6) is
needed, which takes time and effort (cf. Jacober, 2011:3). | believe that this study will
contribute to practical theology as it focuses on the theological conversation within church
youth ministry (cf. Darnauer, 2011:3). Furthermore, this research will contribute to practical
theology, as there is currently limited South African literature regarding multicultural youth

ministry.
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1.8.  Definition of terms

181 Culture

Bennett suggests that culture, “refers to a people’s shared knowledge, beliefs, social values,
worldviews, and preferred standards of behaving, as well as the material products they create”
(2011:4). Subdivisions (sub-cultures) relating to generations, interests, social background and
other entities are inevitable. The word “culture” derives from the Latin colere, meaning, “to
cultivate” (Parrett, 1999:33). It can be seen as a Biblical imperative when the first humans
were created as God’s image in the earth, to fill the earth and look after it. In that sense,
“culture is a human phenomenon that reflects the fact that we are created in the image and

likeness of God” (Parrett, 1999:33).

It is important to note that as society evolved further over the centuries, changes were
inevitable, different worldviews were developed and currently, “children born today are
entering a thoroughly postmodern world” (Jones, 2001:29). McLaren (2006:168) postulates to
consider the values of postmodernism within our society which include being sceptical of
certainty, sensitive to context, value of subjective experience and the precious yet elusive
experience of togetherness. | believe that cultures and sub-cultures in all shapes and sizes and
with all its benefits and challenges are immersed in every individual and therefore needs to be
thoughtfully considered.

1.8.2 Multicultural

Traditionally the term “multicultural” refers to the cultures of particular racial or ethnic
groups, with the emphasis mainly on those considered marginal to the non-marginal culture
(cf. Wilkerson, 1999:2). For the purpose of this study it will be used not only to refer to
minority groups, but foremost to all races, ethnic groups and cultures. Furthermore, the term
indicates a pluralistic culture reflected in being “multilingual, multisocial, multiracial and
multireligious” (Jenkins & Kratt, 1997:56). This means that many individuals with various
backgrounds and diverse experiences share a certain commonness, or even solidary
understanding. While sometimes viewed idealistically, the reality is that multicultural and
multiculturalism eventually became a historical reality. It was found in the turbulent years of
the 1960s as the counterculture movement of that decade sharply challenged the seeming
cultural superiority and homogeneity of Western civilisation (cf. Boa, 2006). Since then, the
multicultural understanding has been developed into a vital, generally positive and

challenging reality in today’s global society.
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It is important to mention that the term “cross-cultural” is seemingly often used almost
synonymously with multicultural. While definitely connected, it is vital to understand that it
actually explains the “interaction with people who have grown up learning values and lifestyle
patterns that are different from one’s own” (Lingenfelter & Mayers, 2005:11). It is my
impression that while the cross-cultural understanding focuses on the differences, the
multicultural view looks rather at the similarities of cultures in the quest to define common
ground. Still they seem to be interdependent entities as common ground might only be found

through knowing the cultural differences.

1.8.3 Multicultural education
Bennett suggests that multicultural education “is a complex approach to teaching and

learning” (2011:3). She mentions four dimensions that multicultural education should include:
(1) the movement toward equity in schools and classrooms, (2) the transformation of the
curriculum, (3) the process of becoming multiculturally competent, and (4) the commitment
to address societal injustices (cf. Bennett, 2011:3). The significance of this understanding is
dependent on the willingness and capability of the educating professional and the learning

individual, as well as the quality of the teaching content.

Laubeova Alvarez and Lorenzo indicate that, “the educational integration politics contributes
the search of cultural understanding inside the school; its basic aim is to promote positive
feelings of unit and tolerance between the pupils and to reduce the stereotypes” (2003:3).
While a positive foundational understanding is needed, (as the multicultural process in
education continues) critical evaluation should guide it to prevent superficial assimilation.
Therefore, within and beyond classroom situations students are encouraged, challenged and
equipped to constantly engage with unknown or foreign realities, concepts and personalities.
It is my conviction that multicultural education can, if well implemented, widen the personal

horizon of all individuals involved.

184 Religious education

Education in general is understood as the process of sharing content with people in the context
of their community and society (cf. Pazmifio, 2008:171). It is not simply a matter of schools,
but a broader social activity within the whole of society. Religious education is generally

understood as “education for knowing, valuing, and living one’s religion” (Wilkerson,
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1997:3). Furthermore, the importance in religious education, regardless of its formal structure,
is that context significantly affects strategies for effective ministry or any other educational
work (cf. Cramer, 2010). While contextualisation has a significant say in religious education,
the importance of so called “Relationship Theology” needs to be mentioned as Miller argues
it to be “the background for educational theory and practice” (1997:130), emphasising the

idea to look at things from a relational point of view rather than from a legal perspective.

Concerning this study and coming from a Christian perspective, the foundation of religious
education is understood as God’s revelation in Christ, through his Word and His people (cf.
Erickson, 2002), with the commitment to be more honest and faithful in interpretation,
application and teaching of the Scriptures (cf. Parrett, 1999:40). If the way, the purpose and
the skills are not constantly and carefully reviewed, as well as fresh methods developed, an
unhealthy familiarity concerning faith, church, Christianity and God might eventually evolve

(cf. Dunn, 2004), which is by no means desirable within religious education.

1.85 Multicultural religious education

Combining the multicultural aspect with religious education is the view that God’s revelation
in Christ is so abounding that one Christian denomination or grouping cannot contain it alone
(cf. Sorber, 2010:133). It is crucial to understand that Christians from different cultures are
willing to learn from each other (in and outside the classroom) and therefore contribute to
bringing Christian faith to fullness, in that its consolidation in one specific culture is not able
to accomplish it (cf. Wilkerson, 1997:4). This diversity (or plurality), which is in my opinion
an integral part of multicultural religious education, is not only enriching for the exchange of
ideas between youth ministry representatives internationally, but also deeply refers to the
creative and innovative power of young people and their leaders. Additionally, Roebben
(2009:1) suggests that, it refers to the radical diversity of contexts, cultures, approaches,

ministries and theologies in the field.

A tangible illustration concerning multicultural religious education can be found within the
biblical account of Jesus’ narrative of the “Good Samaritan” (Luke 10:25-37). He responded
with a parable to a scribe, who asked Jesus the seemingly complicated question: “And who is
my neighbour?” The significance of this story lies in the shifting of the common role
understanding of the different ethnic groups in Jesus’ day and age. Paradoxically a Samaritan,

who was viewed by the Jews as ethnically, culturally and religiously inferior, becomes the
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hero in the parable as the Samaritan has mercy on a neighbour and crosses ethnic boundaries
to act in love toward a stranger. The villains in this story are not just the ferocious criminals,

but the Jewish religious elite who ignore the neighbours’ distress (cf. Parrett, 1999:38).

1.8.6 Youth, teenagers and adolescence
According to Dean (2001:21), there are several different terms concerning young people like,

youth, adolescents, teenagers or students, in general these terms may be considered
synonymously. Each of these terms has its own history, but casual usage over the past several
decades has homogenized most of their differences. Youth (or adolescence) describes the
years between ages 13 and 19 and can be understood as the “transitional stage from childhood
to adulthood” (Psychology Today, 2012), even though changes (e.g. physical and
psychological development) might start earlier (ages 9 through 12). Townsend stresses the
understanding that adolescence is “the transitional phase of life that ‘connects’ childhood to
adulthood” (2006:70), as it differs from both.

This transitional stage can bring up issues of independence and self-identity, as many young
people face tough choices regarding schoolwork, sexuality, beliefs and social life during this
time (cf. Psychology Today, 2012). Youth are ‘divided people’ as they struggle between (1)
dependence and independence, (2) good and bad, (3) reason and emotion, (4) internal and
social realities, (5) family and friends (cf. Townsend, 2006:71-72). As youth struggle in this
transitional stage ‘holistic thinking’, meaning a synergy between different areas of
development (e.g. physical, intellectual, emotional, social and spiritual), need to be recognised
and nurtured (cf. Fields, 1997:93).

Furthermore, as youth enter this quest of discovering their personal identity, regardless of
their cultural and family background, it “often involves questioning some of the basic
components of society and sometimes religious faith” (Ratcliff, 1997:121). This world-
perspective-broadening-phase can benefit from “triangulating faith to the variety of cultural
contexts”, as it might “further enhance both mental and spiritual development of youths”
(Ratcliff, 1997:121).

1.8.7 Youth ministry
Youth ministry or youth work is characterised by (1) focusing on young people, (2) voluntary

participation and personal relationship, (3) a certain level of commitment to association, (4)

informality, friendliness and integrity (5) plus a concern for education and, more broadly, the

16



welfare of young people (cf. Smith, 2002). Within a church context all of these focuses are
done to move young people closer to a relationship with Christ. Significantly, youth ministry
needs to be understood as more than a group of adolescents meeting regularly together with
some adult leaders (cf. Boshers, 1997:69). While the means, methods and approaches might
differ drastically, the goal concerning youth ministry should always focus on the continuous
process to be conformed to Christ’s image (cf. Jones, 2001:221). This goal should not be seen
one-sided as Christian youth ministry is concerned with “ministry to, in and through the faith

community” (Nel & Thesnaar, 2006:21).

While this is a good foundational explanation, for this research the multicultural element is
pivotal regarding youth work or the ministry concerning young people. The term “diversity”
(Kinnaman, 2011; Parks, 1999; Parrett, 1999; Sorber, 2010) becomes essential to understand
multicultural youth ministry as it provides the need for a multicultural calling that is not
bound by colour, culture, class or creed (cf. Sorber, 2010:133). In an attempt to describe
multicultural youth work, Parks asked culturally diverse teenagers to give a description
concerning this issue; the responses included respectful discourse with keeping the differences
in mind, inclusiveness, fairness and openheartedness towards the other, sincerity and
sensitivity, promoting equality and unity as found in Scripture (1999). In other words,
multicultural youth ministry should include the passion to develop adolescents from a variety
of cultures and backgrounds into one community of fully devoted followers of Christ (cf.
Sorber, 2010:133).

1.8.8 Youth Worker vs. Youth Minister

According to Jolly (2011) a tension exists between the terms “youth work” and “youth
ministry” (e.g. youth worker and youth minister); both terms are used interchangeably within
Christian youth work and could refer to basically anything, from a community youth club to a
formal Youth-Bible-Study. “Many churches employ ‘youth workers’ when they really want
someone to systematically teach the Christian faith to young people, whereas some youth

‘ministers’ end up doing some excellent community-based educative youth work™ (Jolly,
2011).

For this study I use the term “youth work” instead of the more recent understanding of youth
ministry as an academic field for the reason that some scholars have used “youth work™ in
their understanding (cf. Ballantyne, 2017; cf. Fields, 1998:28) to reflect on both the work with
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youth and it could also at the same time refer to work with youth in Christian setting. For
example, some scholars mention that youth leaders “work with teens” as well as they are
“ministering to” Christian adolescents (Parrett, 1999:41; Sorber 2010:140). | use this
understanding as well, throughout this study to refer to both contexts. This is my attempt to
see the situation of young people in a holistic way, that the religious and spiritual cannot be
separated from the overall make-up of young people. Having stated the above, | am cognisant
that the field, “youth ministry” is more in popular usage and a key research field of practical
theology. The field has developed as the traditional understanding and identity of a youth
minister has changed; as the distinctive role for youth workers and youth ministry is
constantly broadened (cf. Bayne, 2017). Therefore, Ballantyne suggests the term “Christian
Faith-based youth worker” in an attempt to “at least suggest how this is distinctive as a role

and in practice (2017).

Furthermore, Doyle and Smith (2002) define six different areas, namely (1) Christian
formation and education, (2) Christian informal education, (3) pastoral care, (4) youth
ministry and (5) evangelical youth work, in an attempt to structure and evaluate the realm of
Christian youth work and youth ministry literature. Within this understanding youth ministry
is viewed within Church parameters, while youth work seems to be on the outside of the
Church, viewed as an evangelistic arm in the endeavour to reach young people for Christ. Still
both sectors (youth ministry and evangelical youth work) are viewed within the realm of
Christian youth work (cf. Doyle & Smith, 2002).

A holistic understanding concerning working with young people, regardless of their social,
cultural and family background, will benefit the youth ministry in general, as different needs
and challenges can be addressed. This holistic approach includes, in my opinion, the use of
terms like “youth worker” and “youth work”, combined with the more common terms, when
working with Christian adolescents (e.g. youth minister and ministry), as it unites the practical

with the theoretical and the spiritual with the physical part.
Also, from my personal cultural background (being Austrian/German) and being familiar with

German Christian youth concepts like “Jugendarbeiter” or “Teenagerarbeit” (Faix & Karcher,

2017:1), terms like “youth worker” within the Christian context are commonly used.
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1.9 Methodology

19.1 Qualitative research design

Quialitative research is a situated activity that locates the observer in the world as it consists of
a set of interpretive material practices that make the world visible (cf. Creswell, 2007:36; cf.
Osmer, 2008:49). This coincides with Swinton and Mowat’s understanding (2006:29), that
qualitative research is multi-method in focus, involving an interpretive, naturalistic approach
to its subject matter. Qualitative research can be helpful within the process of a complex
situation (e.g. to raise people’s consciousness to previously hidden dimensions of everyday
situations) which can be found within the practical theological task as well (cf. Swinton &
Mowat, 2006:16). Furthermore, is qualitative research better suited to studying a small
number of individuals, groups, or communities in depth (cf. Osmer, 2008:50).

Within the descriptive-interpretive framework according to Osmer (2008), coming from a
practical theological background, four core tasks are identified in an attempt to equip
congregational leaders to engage in practical theological interpretation of situations in
ministry, as well as theological educators to train students in the skill of practical theological
reflection (cf. Smith, 2010:99). These four tasks consist of firstly, the descriptive-empirical
task which asks the question, “What is going on?”, secondly, the interpretive task focusing on
the question, “Why is this going on?”. The third task considered is the normative task which
asks the question, “What ought to be going on?”, and last but not least he explains the
pragmatic task asking, “How might we respond?”” (Osmer, 2008:4; Smith, 2010:99-100). For
this research, the two former tasks are of special interest, but they should not be viewed in
isolation as all four tasks are interdependent at their core and they should be seen as a whole
(cf. Osmer, 2008:220). It is helpful to see the relationship of the four tasks more like a spiral
than a circle, as “it constantly circles back to tasks that have already been explored” (Osmer,
2008:11). Therefore, this ongoing movement between the tasks lead to an interpretive spiral
(cf. Smith, 2010:101).

Osmer embraces Gerkin’s (1997) model of congregational leadership considering the leader
as an interpretive guide (cited in Smith, 2010:100). Three tasks of interpretation emerge in
Gerkin’s writings, namely, (1) guiding the congregation as a community of interpretation, (2)
guiding interpretation evoked by the experience of being brought up short and (3) guiding the
dialogue between theology and other fields of knowledge (as cited in Osmer, 2008:24).

According to Osmer (2008:23) all scholarship is hermeneutical, hence not neutral and
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objective, therefore he coincides with Gadamer’s (1975) five stage depiction of hermeneutical
experience, namely, (1) to include pre-understanding in acknowledging one’s interpreting
starting point, (2) the experience of being brought up short which calls into question some of
our pre-understanding, (3) dialogical interplay indicating to allow the source of information to
reveal itself anew, (4) expecting new insights through fusion of horizons of the interpreter and
the interpreted and (5) applying them. Notable critique comes from a more conservative
viewpoint that Osmer relies more on theological concepts and theories from the arts and
sciences to guide practical theological interpretation, than on in-depth study of Scripture. But
as there is a reasonable focus on the Bible, even for those who hold more conservative views,

his model is certainly of great value (cf. Smith, 2010:112).

In general, the descriptive-empirical task aims primarily at gathering knowledge (i.e.
descriptions and explanations) about a “research problem” (Osmer, 2008; Routio, 2007). The
main purpose is to find out how things are, or how they have been. It can also include
perceiving opinions about the desirability of the present state of things, but enhancements are
not necessarily included (cf. Routio, 2007). In Osmer’s (2008:34) understanding, a spirituality
of presence in leaders is vital for this task. Unfortunately, busyness in today’s society
influences towards being task-oriented; this preoccupied position could lead to snap decisions
or rush judgements without thoroughly investigating a critical situation. In this view, human
beings are not mechanistic, embrace multiple realities and need to be understood in context
(cf. Klenke, 2011:23). People are viewed as “actively creative agents” who continually
interpret situations, attribute meaning and purpose to occurrences; they create ongoing
complex networks of narratives to explain the world and their place within it (Swinton &
Mowat, 2006:37).

19.2 Case study

In this research, a qualitative research paradigm is utilised focusing on a “case study
approach” (Creswell, 2007; Hofstee, 2009; Klenke, 2008; Zainal, 2007). In qualitative
research currently, a vast variety of methods and approaches are used which enable the
researcher to explore the social world in an attempt to access and understand the unique ways
of individuals and communities in it (cf. Swinton & Mowat, 2006:29). In general, qualitative
researchers assume that social reality is a human creation, as they interpret and contextualise
from people’s beliefs and practices (cf. Baskarada, 2013:1). Therefore, qualitative research

explores attitudes, behaviour and experiences as it attempts to get an in-depth opinion from
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participants (cf. Dawson, 2002:14). Also, more specifically qualitative research goes deeper in
the personal reflections of teenagers in their situations and on the role of religion (cf.
Roebben, 2009:3).

The case study approach has a distinguished history across many disciplines and is familiar to
social science (cf. Creswell, 2007:73). According to Klenke, a case study is driven by the
desire to understand complex social phenomena because this method allows the researcher to
study “the holistic and meaningful characteristics of real-life events” (2008:59). A case study
is understood as the choice of the individual unit of study and the setting of its boundaries (cf.
Flyvbjerg, 2011:301; cf. Creswell, 2007:73). Furthermore, case studies provide an opportunity
for the researcher to gain a deep holistic view of the research problem, and may facilitate
describing, understanding and explaining a research problem or situation (cf. Baskarada,
2013:1). For this research, the focus will be on a single case: the youth ministry of Eastside
Community Church, studied in depth (cf. Osmer, 2008:51; cf. Hofstee, 2009:123). Therefore,
the focus will be on what Stake defines as a single “intrinsic” case study (Klenke, 2008:59;
Creswell, 2007:74; Zainal, 2007:4), which implies that the focus is on the case itself; not an
instrumental case where the focus lies on the purpose of the case. However, it is noteworthy
that sometimes it is difficult to categorise a case as instrumental or intrinsic (cf. Grandy,
2010:474). For this research, exploratory in nature, an intrinsic case study approach was

chosen.

In other words, | explored the practices concerning multicultural youth ministry at Eastside
Community Church, regarding what is going on and why. In this case, the research is about
the youth ministry group (primarily the leaders and secondarily the younger adolescents) of
Eastside Community Church selected because of its unique multicultural dynamic as several
different cultural ethnic groups are present (cf. West, 2012). Focusing on the ministry
between 2010 and 2013 as participants involved in the study were primarily involved during
this period in the youth ministry. Furthermore, the ongoing fluctuation of leaders and
adolescents within the youth ministry made it difficult to extend the timeframe. Therefore, all
individual and focus group Skype interviews were conducted between July and November
2013. While many have argued that case studies, particularly single case studies, lack
generalisability, I concur with Klenke’s understanding, that still to a certain extent “we can

learn much that is general from a single case” (2008:65).
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1.9.3 Theoretical framework

As mentioned in the literature review, I will use Parrett’s “biblical-based multicultural
approach to youth ministry” (1999:38-45). The focus lies within ten vital strategic points,
grounded on Biblical principles. However, there are certain challenges concerning
multicultural youth ministry. Parrett criticises the term “the youth culture” used by some
youth scholars, as it has led to the inaccurate assumption of “one youth culture” (1999:34),
describing adequately all adolescents. The misinterpretation of the term “I am colour-blind”
(Parrett, 1999:35) creates another great concern, as this attitude can underline an
unwillingness to truly understand the distinctiveness about another person’s ethnicity and
culture. The difficulties continue as critical issues are not considered by individuals as their
personal concern or certain challenges seem irrelevant to specific people groups, as they may

consider themselves to represent the “cultural norm” (Parrett, 1999:36).

Concerning the theological framework regarding multicultural religious education, different
theological strands can be used. Some of the more common frameworks are what Miller
(1997:144-157) refers to as mainstream theology, evangelical protestant theology, process
theology, feminist theology and liberation theology. Regarding this research, the most fitting
theological framework, carefully considering the background and ministry practice of
Eastside Community Church, seems to be evangelical protestant theology. Evangelical
theology affirms that humans are finite and God is infinite; God must reveal himself to them
if they are to know him (cf. Erickson, 2002:178). This implies that human beings do not
investigate God, he manifests himself. His revelation to man is general and special. General
revelation is through nature, history and inner being of the human person and special
revelation is God’s particular communication and manifestation of himself to particular
persons at particular times (cf. Erickson, 2002:200). According to Gangel, Jesus is understood
as the “all-sufficient revealer, and no further revelation is necessary” (cited in Miller,
1997:148). Furthermore, it is built on the foundation that Scripture is the inspired and
authoritative word of God; that the relationship between God and human is the primary one;
but because of sin that relationship is broken and God’s intervention through the sacrifice of
Jesus Christ was imperative, and the ultimate act of his love was displaying his grace to
humankind (cf. Miller, 1997). According to Erickson (2002:918), God’s preoccupation with
human’s eternal spiritual sin and the Biblical picture of sin are compelling evidence for the

evangelical view of salvation.
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The multicultural dialogue with evangelical protestant theology lies primarily in their
missionary endeavour. The motivation behind efforts to translate Bibles into native languages,
to leave the familiar for the unfamiliar, to live, learn and work with people from other cultural
and social backgrounds, is the conviction that the gospel needs to be heard everywhere (cf.
Miller, 1997:148). Missionary effort has shifted to a new dimension: changes have taken
place in this approach as today the local culture determines the interpretation of the Gospel.
Now, the connectedness of the world means that the world which needs to be reached, is
literally at the “doorstep” (Sorber, 2010:133) since many people from various backgrounds

intermingle around the world.

A strength as well as a weakness in the traditional, Biblical approach to Christianity is that
evangelicals do not want to be ignored, but expect to be heard (cf. Miller, 1997:148). This
understanding comes into conflict regarding a multicultural approach, as it stands in tension
between universal truth claims and openness to pluralism, with the issue yet to be resolved.
Many churches find themselves stuck between a worldview assuming that pluralism can be
destructive and a worldview assuming that “pluralism is creative” (Sorber, 2010:138).
Therefore, the movement to the pluralistic option requires a paradigm shift for western
religious leaders as it has significant theological and social consequences (cf. Lewis, Cram &
Lee, 1997:348). James and Lillian Breckenridge, coming from an evangelical Protestant
viewpoint regarding Christian multiculturalism, emphasises the “personal application of
Christian life and thought to all social groups which seek their identity in the church” viewing
it in “its broadest sense, as a process that affects the structural organisation of the church,

pastoral/ institutional strategies, and personal values of members of the congregation”
(2000:75).

194 The sample of Eastside Community Church

A sample of six youth leaders (three female and three male) who are part of the youth group
of Eastside Community Church, were purposefully allocated. All participants are white,
middle class, and actively involved in the youth work. They form part of the sample. Even
though | am aware that the youth leaders do not make for a diverse sample, these are the only
youth leaders in place at Eastside Community Church. Even though the congregation has no
explicit cultural-diversity policy, people from around the world (e.g. Nigeria, England,
Germany, Argentina, the United States and different cultural groups from South Africa) are

part of the church family (cf. Niemand, 2012). The multicultural face of Eastside Community
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Church is reflected to a certain extent in each department, including the youth ministry.
During sampling, this youth ministry was selected because of its unique multicultural
dynamic as several different cultural ethnic groups are present.

Two focus groups will also be conducted, each group consisting of four adolescents (age 14-
17 years old; four females in the first group and four males in the second group) from
different cultural backgrounds. Concerning their social status all the participants can all be
referred to as middle-class. All the participants have been selected for this research as they all
were a part of Eastside Community Church and the youth ministry for one year and longer.
All participants therefore have experienced and developed insight knowledge into how the

youth ministry, with its cultural diversity, functions.

As adolescent development is a challenging developmental stage, it can cause uneasiness or
discomfort in disclosing personal opinions for young participants (cf. Norris, Aroian, Warren
& Wirth, 2012). In terms of methodological concerns when it comes to adolescents, Heath
(2007) mentions a strong gender dimension that needs to be considered in general and in
specific situations. Therefore, the adolescents were purposefully allocated in two small groups
to prevent uncomfortable situations between the sexes that might have hindered individuals to
freely express their opinions.

195 Data collection

In order to collect purposeful relevant data concerning this study | decided on in-depth semi-
structured interviews and focus-groups via Skype. Interviews and focus-groups are generally
conducted in a personal face-to-face setting, using social- and multimedia devices conducting
data might produce challenges. possible technical disturbances or limited body-language
observation of the participants; as well as opportunities, like using familiar and relevant
communication tools or being more flexible concerning time schedule (cf. Cater, 2011). To
nurture innovation within research, Creswell (2009:129) encourages to include continuously

new and creative data collection methods.

1.9.6 Data analysis
This is the process of bringing order, structure and meaning to the complicated mass of
qualitative data which has been collected (cf. Swinton & Mowat, 2007:57). In terms of case

study research, it involves developing a detailed description of the case. Furthermore, the data
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collecting and analysing in case study are not separate phases, but represent a repetitive
process (cf. Stake, 1994:72). By this method, the data collection will influence design features
which may be modified to reflect greater insight, which | have gained during the data
collecting period (cf. Klenke, 2008:66-67). | focused on what Stake defines as “direct
interpretation” (Creswell, 2007:163; Stake, 1995:74), therefore | looked for a single instance
and drew meaning from it without looking for corroborating/ multiple instances (cf. Klenke,
2008:67). This indicates that the researcher arranges the action, categorises properties, and
makes tallies in some intuitive aggregation (cf. Stakes, 1995:74). In other words, this is a
process of pulling the data apart and putting it together in a more meaningful way (cf. Klenke,
2008:67). Furthermore, | established arrangements looking for a correspondence between
categories (cf. Creswell, 2007:163).

1.10 Ethical issues

Concerning ethical issues, this study was conducted with the following guiding principles in
mind: respect for human dignity, respect for voluntary participation, respect for
confidentiality and privacy, respect for justice and inclusiveness, balancing harm and benefits,
minimizing harm and maximizing benefits (cf. Klenke, 2008:51). Practically this was done, as
Creswell suggests (2007:141-142), through anonymity of the informants, developing a case
study of individuals that represent a composite picture rather than an individual picture,
explaining to the participants the purpose of the study and not engaging in deception
concerning the research. As this study involves minors as well, “gatekeepers” were available

during the two focus group interviews (Dawson, 2002:146; Seidmann, 2006:43).

To gain access to my data collection site, | asked permission from the Church leadership and
the pastor of Eastside Community Church of which the youth ministry is an integral part.
Once | received permission, in form of a written and signed authorised letter, | started to
connect with the different youth leaders and adolescents for the purpose of this study. This I
did several months before |1 began my data collection process. Furthermore, | did the

following to ensure that these principles were guaranteed in this research:

. Obtained written consent from all the participants.

. Obtained parental consent for all the participating adolescents.
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. Took all precautions to preserve the identity, anonymity and confidentiality of the
participants in accordance with the ethical norms expected by the University of South Africa.
To conceal their identity each participant was given a pseudonym name. Participants were
assured that any information shared was only used in this research. All documents and the

audio recordings were destroyed after the final report and findings were compiled.

| gave the participants feedback through sending the transcribed Skype interviews to them.
The volunteers who facilitated the focus groups via Skype received the transcription

concerning the adolescents.

| was transparent with all participants during the research to avoid any acts of deception or

betrayal. Any part of the research which they did not wish to be published was deleted.

1.11 Chapter outline

1111 Chapter one

This chapter gave an overview of the issue explored in this research, namely an exploration of
youth ministry practices at Eastside Community Church based on a multicultural model that

makes for a more relevant youth work.

Reasons, interests and purpose of research concerning culturally diverse youth ministry, as
well as an outline of the research problem and the circumstances in which this problem is
lived out, were mentioned and explained. Furthermore, research assumptions concerning the

study and important definitions of terms were explained.

1.11.2 Chapter two

Chapter two outlines the literature review of the study regarding the key concepts of
multicultural education of noteworthy individuals such as Wilkerson (1997) and Bennett
(2011).

Furthermore, while recognising great youth ministry authors, the focus primarily lies on

Parrett’s (1999) youth ministry model, supported by similar approaches of Parks (2009) and

Sorber (2010), who postulate multicultural youth ministry specifically.
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1.11.3 Chapter three

Chapter three explores fieldwork and themes within a descriptive-interpretive framework.
This was done using a case study design to gain an in-depth understanding concerning
multicultural youth ministry (gathering specific information and perceptions through
inductive, qualitative methods such as individual Skype interviews and focus group

interviews via Skype) and representing them from the perspective of the research participants.

Furthermore, it explains the trustworthiness of the research, how the data analysis was
conducted and focuses on the reflection on essential themes and meanings that characterise

the topic of exploration.

1.11.4 Chapter four

Chapter four outlines the summary and discussion of the empirical investigation, linking the
key findings to the investigated literature. Furthermore, looking at the interrelation and
synthesis of the main themes of this research.

1.115 Chapter five

Chapter five summarises conclusions and recommendations concerning the youth ministry of
Eastside Community Church. Therefore, linking the whole research together. Looking at the
limitations of the research and offering suggestions for further research in the field of

multicultural youth ministry.
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Chapter 2: Multiculturalism and youth ministry

2.1  Introduction
For this research, I will firstly explore various perspectives of noteworthy individuals such as

Wilkerson (1997) and Bennett (2011) on the key concepts, core ideas and foundational
principles regarding multicultural education; these give guidance concerning multicultural
youth ministry. Secondly, | will review the motivation concerning multicultural education
acquired from Cherry (2012) and Ratcliff (1997) focusing specifically on the motivation of
building on “Maslow’s hierarchy of needs” (Cherry, 2012; Ratcliff, 1997:100). Thirdly, I will
refer to and explain different learning styles, like “field-independent” and “field-sensitive”
styles (Bainer & Peck, 1997; Pithers, 2002), as well as so called “satellizer” and
“nonsatellizer” learning styles (Bainer & Peck, 1997; Cross 1999) pertaining to multicultural
education. Fourthly, I will discuss the importance of adolescent development according to
“Erikson’s psychosocial development” (Schellebach, 2007). After this section, I will consider
a fifth point which deals with some notable challenges and critical stances multiculturalism
faces such as the difficulty of pluralism and superficial cultural diversity (Bennett, 2011),
assimilation (Gunew, 2004) or the process towards interculturalism (Lartey, 2003).
Furthermore, is it important to consider the integrative multicultural scope of congregations
(Ganiel, 2008), as well as to understand and grapple with the challenge of “whiteness” and
“white privilege” (Cross & Naidoo, 2012; MclIntosh, 1990). The sixth part of this chapter will
include a critical understanding concerning youth ministry as generally emphasised in various
foundational approaches of great youth ministry authors like Boshers (1997), Fields (1998),
DeVries (2004) Senter (2001), Black (2001), Clark (2001), as well as local scholars like Nel
(2001) and Codrington (2010). However, the central focus will lie on Parrett’s (1999) youth
ministry model who postulates specifically for a multicultural youth ministry approach, as
well as Parks (2009) and Sorber (2010). Bearing in mind the context of Erikson’s adolescent
development (Schellebach, 2007) of the currently so-called Generation Y (Savage & Collins-
Mayo, 2006) and understanding the importance of relevant youth ministry in their postmodern
view (Barna, 1995; Jones, 2001; McLaren, 2006).

To engage the inquiry of youth ministry practices based on a multicultural model that makes
for a more relevant youth work, I use the lenses of sociology, anthropology, psychology,
theology and pedagogy. There are countless other lenses that could be explored, but they are

not part of this research. As writers primarily write from the standpoint of their own interest it
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is not my intention to cover all perspectives, rather to trace some vital contributions and to

highlight those facets that are of particular importance to this research.

2.2  Key concepts concerning multicultural education

2.2.1 Margaret Gibson’s five core ideas regarding multicultural education

In the past forty years, multiculturalism and multicultural education has gradually become an
integral part of the scholarly realm in multiple scientific fields. Therefore, a proper
understanding concerning its issues, challenges and definitions is inevitable. In order to set a
solid foundation of what multicultural education actually tries to achieve, Wilkerson
(1997:16) draws on Anthropologist Margaret Gibson’s “five core ideas” regarding

multicultural education:

The first foundational idea is the understanding that “culture” and “ethnic group” are not
necessarily equated; instead diversity within an ethnic group should be recognised (cf.
Wilkerson, 1997:16). In the past, uniformity and conformity in all things have been the
unquestioned norms of acceptance and belonging; unfortunately, this justified and legitimised
segregation in the past (cf. Elizondo, 1997:397). Amongst many other worldwide instances,
one example for legitimised segregation was the separation development in South Africa,
eventually creating so called “homeland” areas in the mid-twentieth century implemented first
by Verwoerd and later through Vorster. Through this, all Africans were losing any claim to
the greater South African citizenship as they were required to become citizens of one of the
proclaimed territories (cf. Berger, 2009:127). Uniformity in this sense was promoted by
forcefully influencing the communities to rather stay amongst their own, being uniform to
their own culture being superficially viewed as one nation, while oppressed by the powerful
minority. Elizondo challenges any kind of uniformity as it is limiting and therefore in need of
replacement through “unity in diversity” (1997:395), or as Parker and Girgis argue,
“differences, not similarities, are the source of our vitality and strength” (2005:28). Especially
young people in today’s society are apprehensive toward cultural diversity. Barna (1995:109)
explains, that while Boomers, the generation born after World War II, might think of
homogeneity as a means of minimising disruptions and irregularities, young people view the
move toward homogenising society as cultural neutering. While every human being shows in
general similar physical, emotional, psychological and spiritual needs, recognising cultural
and ethnical differences is the first important step to take concerning multiculturalism, as they

form an important defining (rather than declining) part of the individual.
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Secondly, there should be an emphasis on the importance to understand that education
includes outside school-learning as well (cf. Wilkerson, 1997:16). In other words,
multiculturalism needs to be taught holistically, beyond pedagogical institutions. The one
does not replace the other, but both learning environments rather complement each other.
Human beings are born into a particular culture and a small ethnic community. They inherit a
social context with role models, rituals and rites, and language. When their social horizon is
expanded, they are exposed to other social institutions, schools, religious communities,
political structures and more (cf. Miller, 1997:129). This indicates that “every individual goes
through a lifelong process of learning” (Lingenfelter & Mayers, 2005:19) involving different
areas like family, peer socialisation, formal education, work-environment, religious and
recreational institutions. Therefore, assuming that education is limited to certain entities
would be short sighted and embanking for the individual. It also carries the danger that
through improper, one-sided or lack of education, prejudice and stereotypes might be
developed and nurtured which might permeate ethnocentrism (cf. Stjepanovi¢-Zaharijevski,
2006:36). Furthermore, multiculturalism is not only gradually becoming a typical daily reality
in today’s society, but according to Barna (1995:110), is generally viewed as normal and
desirable in the younger generation. Therefore, holistic multicultural education in all spheres

of life becomes a necessity.

The third foundational idea is that ethnic isolation is antithetical to education, since the
development of competencies in a new culture requires intensive interaction with people who
are already competent (cf. Wilkerson, 1997:16). Derald Wing Sue illustrates the challenge

with a critical anecdote if educators are not sensitive concerning multicultural education:

“A white female elementary school teacher posed a math problem to her class one day.
‘Suppose there are four blackbirds sitting in a tree. You take a slingshot and shoot one
of them. How many are left?” A white student answered quickly, ‘That’s easy, one
subtracted from four is three.” An African immigrant youth then answered with equal
confidence, ‘Zero.” The teacher chuckled at the latter response and stated that the first
student was right and that, perhaps, the second student should study more math. From
that day forth, the African student seemed to withdraw from class activities and
seldom spoke to the other students or the teacher” (2011:1).
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This narrative reflects the challenge at hand: ignorance and prejudice are evident within ethnic
isolation and prevent people from relating to others as well as they should. They may have
prejudices about people of other religions, or box them into ‘“nationality” and “race”
(Kalungu-Banda, 2006:21-22). Sometimes people are also discounted for coming from
particular cultural, social, religious or family background. Unfortunately, people who are
incompetent in multicultural education can push other individuals into ethnical isolation
which might lead to prejudice and can nurture a xenophobic mentality (cf. Stjepanovic-
Zaharijevski, 2006:36), suggesting the danger that out of ethical isolation a downward spiral
of negativity can emerge. Kalungu-Banda (2006:22) raises the concern that people often write
off others by abstracting them into categories such as African, Muslim, old, white,
government bureaucrats, women or just “not one of us” and therefore missing the opportunity

of what can be learned from each unique individual and each situation.

Fourthly, is it important to nurture the understanding that individuals do not need to reject
their own cultural identity to function in a different cultural milieu (cf. Wilkerson, 1997:16).
Cultural interchange can become a catalyst in the process of understanding one another;
without it individuals might assume that all share the same world view (cf. Sue, 2011:3).
Parker and Girgis call this understanding a “culture of inclusion” (2005:30), while all cultural
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groups must release their “pride of being ‘right’”, it “does not mean that any cultural group is
asked to give up its cultural uniqueness” (2005:31). Furthermore, unknown strengths could
suddenly surface, and unrealised weaknesses might become visible within a people group’s
culture. If properly recognised and dealt with, it will support a culture of inclusion. This can
sometimes be a difficult endeavour and needs to be understood as a long-term effort; it needs
willingness and the unified support of all involved to enable others to participate and
experience “inclusion” (Parker & Girgis, 2005:22). A prominent challenge concerning
inclusion is that every person involved needs to be aware of their own conception of the basis
of personal identity and self-worth. Lingenfelter and Mayers (2005:96) summarise two basic
orientations, (1) status focus — which indicates that prestige is ascribed on the basis of family
background and social standing or (2) achievement focus — which indicates that prestige is
acquired through accomplishments. Both orientations focus on oneself rather than the other
which will cause tension, therefore a servant attitude should be aspired (cf. Lingenfelter &
Mayers, 2005:97) as some adaption is necessary for all people involved (cf. Parker & Girgis,
2005:31).
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The fifth foundational idea is that divisive dichotomies between cultures are to be avoided,
bringing about an increased awareness of multiculturalism as “the normal human experience”
(Wilkerson, 1997:16). The difficulty with dichotomous thinking is that it shows a pattern of
segmental thinking in which people show great concern for the particulars of an issue and
tend to reduce them to right or wrong options. While holistic thinking is a pattern of thinking
in which particulars are not separated from the context of the whole picture (cf. Lingenfelter
& Mayers, 2005:53), which is imperative within a multicultural setting. Furthermore,
multiculturalism values cultural pluralism, and interprets the whole of society as a so called
“cultural mosaic” (Laubeova Alvarez & Lorenzo, 2003; Sue, 2011:2). This figurative
description challenges to develop multiple perspectives, and to teach the next generation how
to integrate broad and conflicting bodies of information to arrive at sound judgements (cf.
Sue, 2011:2). According to Stjepanovi¢-Zaharijevski, multiculturalism can be developed in a
so called “civil concept of nation” (2006:37), which insists on universalism, competition,
openness and individualism and therefore allows an individual the freedom to choose his or
her own identity. The beautiful metaphor of a “cultural mosaic” is a much more valuable and
insightful analogy, opposing the myth of the “melting pot” which according to Laubeova
Alvarez and Lorenzo “has turned out to be a deceit that camouflages the assimilationistic
ideology” (2003:3). This questionable metaphor indicates that while the dominating culture
continues to rule, the rest of the cultural groups have to resign their ethnic characteristics in
order to be able to take part in all spheres of society; which is in fact inadequate and

unacceptable concerning multicultural education as well as in society in general.

2.2.2 Christine Bennett’s four multicultural education principles
Christine Bennett (2011), sociologist and expert in multicultural education, describes four

broad principles multicultural education rests upon:

The first principle is the theory of cultural pluralism, developed in the early twentieth century
by democratic philosopher Horace Kallen (Bennett, 2011:4; Wilkerson, 1997:14). Cultural
pluralism respects human dignity and universal human rights and the freedom to maintain
one’s language and culture, as long as not in violation with the human dignity and rights of
others, as it envisions a society based upon core values equity and social justice (cf. Bennett,
2011:4). Within this principle, the challenge of balancing power arises. Parker and Girgis
(2005:64) mention the importance that the dominant cultural group is no more than equal to

the numbers of persons of the other group to minimise the power differences.
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A second foundational principle of multicultural education is antiracism and the elimination
of structural inequities (cf. Bennett, 2011:4). According to Vandeyar, antiracism education
aims “to raise levels of individual and group consciousness through the development of
critical thinking to grasp and question the rationality of domination and inequality”
(2003:196). Racism is definitely one of the biggest obstacles in the multicultural realm; it has
caused great harm in many areas of life to many racial and ethnic minorities. No one is
immune from inheriting racial biases from their ancestors, therefore awareness needs to be
continuously raised, other worldviews accepted, and effective multicultural intervention
strategies developed (cf. Sue, 2011:3-6).

The third principle is the importance of culture in teaching and learning, indicating the
importance of all cultures in a diverse society (cf. Bennett, 2011:5). Concerning the South
African context with its previously divided and antagonistic society, all cultures involved
should strive to accept cultures, learn from one another and positively challenge each other
(cf. Abdi, 2002:79). Parker and Girgis describe this process as “strive for expanding cultural
competence” (2005:66), meaning to suspend ethnocentric expectation to always be right, to
view oneself as a cultural being with certain cultural behaviour, to learn enough about other

cultural practices and patterns, and most importantly to accept tension and uncertainty.

Finally, the forth principle urges the need of excellence and equity in education, which means
that all students should have equal opportunities to reach their full potential (cf. Bennett,
2011:5). While this proposition is definitely admirable, it needs to be critically reviewed and
equal treatment needs to be understood so that it can benefit all. Sue (2011:5) indicates that on
the one hand, ironically, equal treatment of people might be discriminatory treatment, while
on the other hand differential treatment might not necessarily be preferential. This indicates
that there is likely not just one style that is appropriate for all people and situations, implying
cultural flexibility as a necessity within the process towards excellence and equity in

education.
The above-mentioned principles provide the basic premises and philosophy that underlie the

conceptual framework concerning multicultural education which consists, according to

Bennett (2011), of four vital pedagogical dimensions:
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The first dimension is equity pedagogy as it “aims at achieving fair and equal educational
opportunities for all of the nation’s children and youth, particularly ethnic minorities and the
economically disadvantaged” (Bennett, 2011:5). Engagement, listening, learning and
understanding are important factors in the process of achieving equity. Parker and Girgis
suggest that a leader in a given environment “can direct and facilitate inclusive
communication practises such as mutual turn-taking, mutual invitation to speak, and
empathetic listening” (2005:51). In order to accomplish equity pedagogy, teachers and leaders
need to able to create a positive climate in and outside the classroom to support culturally
responsive teaching which fosters student achievement (cf. Bennett, 2011:5). This
understanding coincides with Bainer and Peck’s culturally responsible pedagogy (1997:303-
304) which addresses content knowledge in a culturally responsible way, deals with the
teachers’ attitude to promote minority learners’ success and focuses on instructional skills that

are effective with minority group members.

The second dimension focuses on curriculum reform, which means to investigate, rethink and
where necessary transform the traditional curriculum which is primarily First World in focus
and scope (cf. Bennett, 2001:5). Multicultural learning is enhanced when methods, strategies
and the defined goals are consistent with the cultural values and life experiences of the
learner. Unfortunately training programs tend to continue to nurture the belief that certain
theoretical approaches may be equal to all (cf. Sue, 2011:5). The traditional course content
needs to be expanded through inclusion of multi-ethnic and global perspectives (cf. Bennett,
2011:6). In opposition to a curriculum reform are the unfortunate examples from the past.
Wilkerson (1997:21) mentions for example, inadequately published mono-cultural and
monolingual curriculum materials and programs for religious education that stood in contrast
to the cultural diversity of American churches. Nevertheless, through disappointments like the
one mentioned above valuable lessons for the current situation are learned. Therefore, issues
need to be looked at from different points of view so that multicultural exchange will be less a
matter of justifying the way each other sees and values things, and more a matter of groups
discerning the similarities and differences amongst their distinctive attitudes (cf. Lewis, Cram
& Lee, 1997:369).

The third dimension is multicultural competence, as Bennett (2011:8) pictures teachers and
leaders who can interact well with people regardless of their cultural and social background.

Competent people will accept tensions and uncertainty amongst the different cultural groups.
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They understand that misunderstandings and disagreements within a multicultural context are
inevitable, and yet each presents the possibility of mutual growth (cf. Parker & Girgis,
2005:66). Multiculturally competent people value diversity, embrace multiculturalism and
understand that working with people from multiple backgrounds is the norm, rather than the
exception (cf. Sue, 2011:6). As mentioned earlier, Bainer and Peck (1997:303-304) promote
the efforts by teachers to accommodate all learners in multicultural educational contexts as it
addresses the attitude of the teacher and looks at practicing responsible pedagogy. In other
words, it is the fine art of a teacher to detect inadvertent, suggested or intentional behavioural
flaws within all people involved and to be a proactive example to nurture a holistic and
mutual multicultural environment. Furthermore, they emphasise what Scollon refers to as
“humanness” of an involved and interested educator (as cited in Bainer & Peck, 1997:321),
which is a significant personal quality demonstrated amongst other things through sharing
personal information and displaying objects that convey their personality and interests. This
approach asks for vulnerability at its core of all persons involved and calls for the need to
practice “cultural humility” (Parker & Girgis, 2005:67) as forgiveness for failure will be

inevitable.

The fourth dimension is the importance of social justice, as all young people need to be
empowered in any given educational location or in their common civic environment. In order
to achieve this, a new and deliberate attitude must be shaped in relation to the way students
view their relationship with the knowledge acquired (cf. Abdi, 2002:155). Therefore,
educators need to be in a place where they are concerned about wrongful social structures and
at the same time committed to social action, to bring about more social equity in a holistic
manner (cf. Bennett, 2011). Lewis, Cam and Lee advocate in this case for a multicultural and
social reconstructionist approach as “it seeks to construct a curriculum for all learners, which
will represent the multiple perspectives and contributions of diverse groups through the entire
learning experience” (1997:360). It helps to develop skills regarding social-action to bring
change and to positively challenge students in practicing social responsibility in a diverse
society. In order to genuinely pursue social justice, the uniqueness and worth of the other
needs to be established. This is achieved through recognition of the other person’s existence,
acknowledging the other person as a unique being-in-relation, awareness of the significance
and worth of the other by treating the person as an individual, and endorsing the other’s self-
experience as expressed (cf. Parker & Girgis, 2005:58-59).
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Bennett and Wilkerson’s suggested ideas, principles and concepts concerning multicultural
pedagogy are to no surprise accompanied by great responsibility that lifts a heavy burden on
all parties involved in multicultural education. For example, a lack of understanding other
cultures and an emphasis on personal preferences may lead to erroneous interpretations,
judgments, and conclusions (cf. Sue, 2011:4). Therefore, the motivation and learning styles in
order to generate a meaningful environment for multiculturalism within a well-developed

process is of great value and needs to be thoroughly investigated.

2.3 Motivation and learning styles concerning multiculturalism
Individuals are more or less interested and motivated to engage or withdraw in relationships

across cultures. Attempting to belong to groups whose standards are in conflict with our own
produces emotional stress within us which can lead to “antagonism in our relationship with
others” (Lingenfelter & Mayers, 2005:117). According to Ratcliff (1997:99), it is important to
understand a person’s motivation as it is a vital element in multicultural religious education.
In general, the motivation of an individual to learn is divided into “extrinsic and intrinsic
motivation” (Bain, 2004:32; Cherry, 2016). Intrinsic motivation is encouraged through the
inward desire and personal interest to learn while extrinsic motivation occurs when an
individual is motivated to engage in an activity to earn a reward or to avoid a penalty (cf.
Cherry, 2016). While extrinsic motivation can accomplish immediate positive results,
compared to intrinsic motivation which might require lengthy preparation to achieve a desired
result, the danger of failing to develop deep understanding and the possibility to lose those
stimuli after receiving the external reward is of high probability (cf. Bain, 2004:34).
Kobayashi and Viswat (2007) suggest, giving critical attention to the different attitudes
toward discussion, the different ways of voicing objections and the different views about

competition and efficiency, as cultural differences might cause preventable problems.

231 Maslow’s “Hierarchy of Needs” and multicultural education

One of the best-known, but partially criticised theories concerning psychological motivation
is Abraham Maslow’s “Hierarchy of Needs” (Cherry, 2012; Ratcliff, 1997:100). This
approach suggests five different levels of human motivation; vertically structured and
displayed as a pyramid. The lowest level of the pyramid is made up of the most basic needs,
while the more complex needs are located at the top of the pyramid. In Maslow’s
understanding only once a lower-level need has been met, can an individual move on to the

next level (cf. Cherry, 2012). Nevertheless, every single level is significantly distinguished by
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various needs and is the foundational motivation of an individual. This, interestingly, makes

viable connections within the multicultural setting:

The first level contains physical needs, like water, air, food, and sleep which are amongst the
most basic needs, fundamental for existence and vital for survival (cf. Ratcliff, 1997:100).
These existential needs are, according to Diener, more closely linked to a positive life
evaluation, which defines the way an individual ranks his or her life on a scale from worst to
best (as cited in Yates, 2011). Within the multicultural religious education setting the
satisfaction of physical needs should be the top priority in interchange with those lacking in
these necessities, but fulfilling physical needs does not only motivate learners it implies a
model of Christian love and compassion as well (cf. Ratcliff, 1997:100). This coincides with
the theological understanding of God’s mercy as it shows his “loving compassion for his

people” and “tenderness of heart toward the needy” (Erickson, 2002:322).

The second level of motivation involves security and safety needs (cf. Yates, 2011). Security
and safety needs are important for survival, but they seem not as demanding as the physical
needs; examples range from a desire for steady employment to a shelter from a threatening
environment (cf. Cherry, 2012). This immediately implies a family-like nurturing setting as a
centre of care and support amongst other things (cf. Nel & Thesnaar, 2006:110).
Unfortunately, parent’s and other family-like relation’s power to build up individuals is
matched by their power to cause harm (cf. DeVries, 2004:64). Ratcliff (1997:100) insists that
as multicultural religious education helps to provide for these needs, it enhances receptivity to
instruction; therefore, participation from different cultures in settings where these needs are

met are more likely.

Social needs like belonging, love and affection are the third level of Maslow’s hierarchy (cf.
Cherry, 2012). This is crucial to multicultural religious education as love and acceptance also
involve valuing the different cultures and incorporating the components of that culture (cf.
Ratcliff, 1997:101). Erickson strongly emphasises that “humans be bound together with one
another in love” (2002:534). The difficulty might be that unless people see our love for them
in a personal way by interacting with them as individuals, the work which is done might seem
worthless (cf. Lingenfelter & Mayers, 2005:85). This suggests that living amongst, seeking to
understand and helping with the pressing needs of a diverse community will enhance the

effectiveness of a loving person (cf. Ratcliff, 1997:101).
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The fourth level of human motivation contains esteem needs which include the need for
things that reflect on self-esteem, personal worth, social recognition, and accomplishment (cf.
Cherry, 2012). People who might have excelled in this manner could be described as
“achievers” as they are less concerned about “family heritage or personal rank™ rather
focusing on their achievement (Lingenfelter & Mayers, 2005:95). Concerning multicultural
religious education, this gives the opportunity to build up self-esteem and provide experiences
of success to minority groups which are impoverished and powerless (cf. Ratcliff, 1997:101).
To confirm the worth of the other person Parker and Girgis (2005:58) suggest a dialogical

approach to acknowledge the other person as unique being in relation, rather than an object.

The fifth and highest level is self-actualisation needs, involves individuality and peak
experiences (cf. Cherry, 2012:2). These higher needs are, according to Diener (as cited in
Yates, 2011), interestingly more closely related to individuals who enjoy life as they have
more positive than negative feelings about life. Cherry (2012) suggests that peak experiences
are interpreted as moments of intense joy, wonder, awe and ecstasy; through these peak
experiences people feel inspired, strengthened, renewed, or transformed. Peak experiences
can also, as within worship, be a unifying factor across cultural and subcultural groups (cf.
Ratcliff, 1997:102). Furthermore, there are moments of “mystical awareness” and
“transcendence”, as suggested on the highest level, affirmed by followers of different

religious faiths and can be supported by religious education (Ratcliff, 1997:101).

Some criticism arose concerning the lack of evidence for Maslow's ranking of these needs and
their hierarchical order (cf. Cherry, 2012). The current understanding therefore is that each
level of the hierarchy does not need to be absolutely satisfied before the subsequent level
becomes salient, thus a person can have needs at several different levels simultaneously (cf.
Ratcliff, 1997:100). Diener (as cited in Yates, 2011) who challenged and tested Maslow’s
theory suggested that, while Maslow’s theory seems largely correct, a person can have good
social relationships and self-actualisation even if their basic and safety needs are not
completely fulfilled. This coincides with a study from the University of Illinois published in
2011 as they discovered that people from different cultures “reported that self-actualisation
and social needs were important even when many of the most basic needs were unfulfilled”
(Cherry, 2012). Ratcliff critiques the assumption that peak experiences are only achievable on
the highest level, as he observed “moments of ecstasy and mystical experiences among people

at all levels of the hierarchy” (1997:101).
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2.3.2 Learning styles
Another important reality is how individuals, from various cultural stances, are capable of

engaging and process knowledge differently, as this suggests that diverse learning styles are
evident in a human. Bainer and Peck (1997:295) mention two cognitive learning styles which
have been linked to cultural differences; the so-called field-independent and the field-sensitive
style. Field-sensitive (or field-dependent) learners tend to draw upon those around them for
guidance, for information in unfamiliar or ambiguous situations, and look for help in solving
problems (cf. Bennett, 2011:215). Furthermore, they have a greater sensitivity to others with
higher developed social skills, search for information from facial cues, look to the global
context and tend to conform to the total field (cf. Pithers, 2002:120). In contrast, field-
independent learners tend to be more analytical than field-sensitive learners; in general they
are good at working with unstructured information and reorganising it (cf. Bainer & Peck,
1997:296). They prefer occupations where they can work alone, are less dependent on
authority, and depend more on their own values and standards and appear more distant and
aloof (cf. Pithers, 2002:121). It is of high importance to understand and stress the fact that
field-sensitivity and field-independence are definitely not “correlated with intelligence”
(Bennett, 2011:216). Also, Witkin, who contributed strongly within the study of cognitive
learning styles, pointed out vigorously that being field-sensitive or field-independent was
neither “good” nor “bad” (as cited in Pithers, 2002:119). Nevertheless, current educational
approaches unfortunately reflect a traditionally more field-independent style, thus putting
field-sensitive learners at a disadvantage in society, as well as in ministry environments (cf.
Bainer & Peck, 1997:297). These two contrary learning styles need to be implemented
thoroughly and carefully to support all learners from different cultural and social backgrounds
equally. Furthermore, self-awareness of their information-processing style is important for
developing successful educators and therefore as well learners. Pithers (2002:124) for
instance, promotes that field-sensitive learners tend to favour more structure and feedback in
learning, and field-independent learners prefer more autonomy and less interpersonal

interaction.

Another mentioned disposition concerning learning styles is the analytical mode which
focuses on details and structured thinking, while the relational mode perceives information as
part of a bigger picture putting emphasis on intuitive thinking (cf. Bainer & Peck, 1997:297-
298). Ausubel (1968) distinguishes, in his endeavour concerning the different learning styles,

between ‘“satellizers” and “non-satellizers” (as cited in Bainer & Peck, 1997:299; Cross,
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1999:286). The difference between the two domains for example in view of conscience
formation is the non-satellizers’ “capacity to recognize one's position in a superordinate moral
order and to assimilate and identify with the source of this order” therefore “conscience is a
prominent component of personality”, while for the satellizer “conscience is more
personalized” (Cross, 1999:286-287). Meaning while satellizers have an intrinsic sense of
self-worth that is independent of what they accomplish. Non-sattelizers feel a need to prove
themselves through accomplishments as they lack intrinsic feelings of self-worth (cf. Bainer
& Peck, 1997:299). Therefore, vocational educators should probably provide a variety of
teaching methodologies to accommodate the range of both styles (cf. Pithers, 2002:124).
Creativity is the pivotal stance as cognitive activities like lecture, questioning and group-
discussion need to be balanced by effective activities like storytelling, music or artwork (cf.
Bainer & Peck, 1997:299).

2.3.3 Cultural influences concerning learning styles

Further are five cultural factors identified by Worthley (1981), that have an influence on the
learning styles of students (as cited in Bennett, 2011:222): Firstly, there is the socialisation
process which indicates that the more control a society exercises over its children, the more
field-dependent they become (cf. Bennett, 2011:222). Wilkerson (1997:41) explains, that this
process is seen for example, in the multicultural religious education realm, in congregations
whose history and ethnic origins distinguish them from the dominant culture. There, the
guiding image of the Christian faith community has particular salience. Secondly, socio-
cultural tightness, emphasising that the more established social structures put pressure on the
people to conform, the more field-dependent they will be (cf. Bennett, 2011:222). This
indicates that identifiable community forces, especially within minority groups, can greatly
impact group members’ motivation to learn and it may either enhance or diminish the learning
process (cf. Bainer & Peck, 1997:300). A third cultural factor is ecological adaptation which
is in some societies necessary for survival as it focuses on intent observations of the
environment and strengthens their field-sensitivity (cf. Bennett, 2011:222). Concerning the
learning environment this includes the physical and the psychological environment, as well as
the teacher-learner interaction (cf. Bainer & Peck, 1997:317). Fourthly, there is the biological
effect, putting an emphasis on nutrition and physical development, as people who lack protein
tend to be more field-sensitive (cf. Bennett, 2011:222). And the fifth cultural factor affirms

the significance of language and literacy, meaning societies which emphasise direct
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experience and observation over written language tend to be more field-dependent (cf.
Bennett, 2011:222).

2.3.4 Learning styles and adolescence development

Within the realm of motivational understanding and learning styles the adolescent
development needs to be considered as young people are randomly exposed in this “strange
and confusing time of life; a transitional season in which one is neither child nor adult”
(Boshers, 1997:83). Development and change is inevitable in this period and a good
understanding is helpful in order to engage with, assist and guide people during this
significant and challenging period. During this time, the identity process becomes the vocal
search. Significant development becomes evident in physical realm as the body goes through
puberty, in the intellectual scope as abstract thinking slowly develops, in the emotional area as
feelings can be identified and partially categorised and in the social realm through engaging in
sincere friendships. Therefore, moving gradually from juvenile to mature individuals (cf.
Boshers, 1997:84-91). Within a multicultural setting, adolescent development is by no means
easier. However, according to Ratcliff (1997:121), multicultural education can be a
particularly important component in the life of an adolescent as it relates to religious and
cultural values. Conscious engagement and sensitive advice in the different developmental

areas can be of crucial help in the identity process of young people.

Therefore balanced, relevant and sophisticated education can be implemented within a
multicultural environment if the different learning styles are recognised, drawn upon,
understood and properly utilised within their cultural relationship by competent and caring
educators. It is important to learn about the expectations in another cultures in particular
situations, as one culture may give priority to verbalising what people think spontaneously
while another culture might prioritise others' feelings before expressing their own thoughts.
Therefore, by understanding each others’ differing viewpoints, shared meaning will be
acquired (cf. Kobayashi & Viswat, 2007). Nevertheless, there are challenges and critiques
from different revenues and individuals which need to be mentioned, evaluated and critically

considered to promote a well elaborated multicultural approach.
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2.4  Challenges and critique of multiculturalism

24.1 Cultural pluralism, colour-blindness and superficial conceptions

Even though multiculturalism is in most aspects of society an integral reality today, it is vital
to realise that the multicultural understanding can by no means be romanticised or idealised.
A critical point of view is needed as several critics of multiculturalism believe that “cultural
pluralism will heighten ethnic group identity and lead to separatism, inter-group antagonism,
and fragmentation; they consider it to be dangerous to society” (Bennett, 2011:15). In other
words, there is a concern that cultural recognition and self-understanding of smaller cultural
groupings within a greater society will nurture isolation. Bennett (2011:33) further mentions,
that some critics are concerned that emphasis on race and culture can cause divisiveness and
potential conflict which will be harmful to the national unity of a country. But prejudice and
biases need to be questioned in this understanding as Sue suggests “not to let fear of
discovering and owning up to our prejudices and biases block us from the multicultural path”
(2011:4). Therefore, the underlining motivation in the multicultural process needs to be
critically considered, as self-understanding of the different cultural groups can nurture

creative unification or cause separation.

The contrary understanding to cultural pluralism and the danger it might contain seems to be
the often positively viewed stance defined as “colour-blindness” (Parks, 1999) within the
multicultural realm. While mostly well-intentioned, it needs to be critiqued that the colour-
blind attitude “betrays an unwillingness to truly understand what is distinctive about another
person’s ethnicity and culture” (Parrett, 1999:35). This coincides with Sorber’s (2010:138)
critique that colour-blindness teaches ignorance towards the beauty that each culture
possesses. It is a naive attempt to deny or ignore diversity in the endeavour to nurture
multicultural engagement. As Cross and Naidoo explain that “diversity is about recognition of
difference” and “represents a mix of characteristics that makes a person or group unique, or
assigns them identity” (2012:218-219). In other words, while commonness of different
cultures should be identified and further developed, differences need to be acknowledged,

allowed and cherished.

Some educators furthermore critique that multicultural pedagogy is guilty of the concept of
building false self-esteem, which is associated with feel-good lessons that focus on ethnic
leaders and contributions that are in danger to mask societal inequities (cf. Bennett, 2011:34).

Vandeyar argues that “the poverty of this approach is that it does not equip learners, parents
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or teachers with the tools necessary to combat racism, ethnic discrimination and to find ways
to build a society that includes all people on an equal footing” (2003:195). With it another
critical issue needs to be considered, as there is a danger to focus primarily on so called
“superficial conceptions of surface issues” of a culture (Bennett, 2011:34) such as food, dress
or festivals, while unspoken and unconscious rules of deep culture such as concepts of
courtesy, time or past and future seem to receive little attention. The difficulty with this
argument is that the seemingly secondary issues are most probably in strong connection with

the rules of deep culture, or even a “door opener” to them.

2.4.2 Multicultural versus intercultural terminology

Different pastoral theologians have proposed the term “intercultural” as a more truthful term
than “multicultural”. Drawing on anthropological theories, Lartey (2003:32-33) argues that
the term “intercultural” indicates a multi-perspective understanding of diverse persons as
shaped by different interacting cultures and perspectives. | am aware of the development in
recent years away from multicultural education towards intercultural education (cf. Laubeova
Alvarez & Lorenzo, 2003). Some of the purposes of intercultural education are recognising
and accepting the cultural pluralism as a social reality, contributing to the restoration of a
society and equity (cf. Laubeova Alvarez & Lorenzo, 2003). These actually coincide with the
foundational principles and conceptual framework of multicultural education which are
cultural pluralism, antiracism and the elimination of structural inequities; the importance of all
cultures in a diverse society and equity in education (cf. Bennett, 2011:4). A comparison of
these two terms indicates more similarities than differences, but while multiculturalism

continues to have vital cause, the trend towards inter-culturalism needs to be recognised.

2.4.3 Types of multiracial congregations

Another critical challenge is to clarify if a multiracial or multicultural community is
integrative at its core. Sociologist Gladys Ganiel refers in this regard to DeYoung’s “Types of
multiracial Congregations” (2008:266) categorising three types of multiracial congregations,
namely the assimilated, the pluralist and the integrated. These are identified through cultural
reflection of the organisational structure, mono- or multiracial setup of the leadership team
and the degree (high or low) of social interaction. A wrong self-perception would be
damaging to the whole community. Rather, a critical trajectory towards transformation and
honest self-reflection would be beneficial (cf. Ganiel, 2008:274). Ratcliff critiques

inappropriate assimilation within multicultural religious education as the existing mental
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understanding assuming “that members of a group are inferior in some way, and all people
within that classification are assimilated into that stereotype” (1997:96). This understanding
suggests that any kind of multicultural community needs to honestly evaluate its current state

as well as its path towards integration.

Within the context of congregational youth ministry comes critique concerning the
generalisation of the term “the youth culture” indicating “as though there were one youth
culture that could adequately describe all teens” (Parrett, 1999:43). According to Dyssell
(2008), youth culture, at least within South Africa, cannot be defined. It can be classified into
several different groups, according to their ethnical background. But even multicultural youth
ministries can hardly be compared to one another as the cultural setup might differ greatly to
another. The challenge lies within the fact that labelling people or people groups ‘“can
undermine our ability to see them as human beings and as individuals” (Kinnaman, 2007:17).
In other words, while it will not be possible to erode labels completely they need to be
handled with care; in terms of ‘youth culture’ multiple interpretations will continue to exist
side by side as hardly any ministry among the young generation can be regarded as the ideal
approach, as “the options are virtually endless” (Neufeld, 2002:204). Along with the
insufficient realisation emphasising the recognition of multiple youth cultures comes the
general lack of identification concerning multiculturalism. Parrett vividly states that often
“those who most need to be challenged to rethink certain values and attitudes often sidestep
just such opportunities” (1999:36). The reality of a culturally mixed society in all aspects of
life will gradually become the norm of our society (cf. Sorber, 2010:143).

2.4.4 Power issues with multiculturalism, whiteness and white privilege

A pivotal critique, which is of great importance, come from feminist political theorists who
expose multiculturalism as a term mired in political agendas. These treat cultures as fixed
entities rather than fluid identity constructions that fluctuate in delineating communal
boundaries and qualifying relationships (cf. Miller-McLemore & Sharp, 2010). But, while at a
first glance the cultures within multiculturalism seem stagnant and almost contradicting each
other’s continuous efforts, which are more and more put into practice. For example, in equity
pedagogy which pursues an ongoing quest for equality for all learners in the educational
realm (cf. Bennett, 2011:5), or like in multicultural congregations which are cultivating
mutual trust in a process of reciprocal exchange within a culturally diverse community (cf.

Parker & Girgis, 2005:66-67), suggest otherwise. Nevertheless, the aspect in this regard that
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the conscious use of multiculturalism in order to control or manage diversity, as some
progressive political analysts perceive it as tool to sustain dominant interests under the guise
of extending political and cultural suffrage to minority groups, needs be taken seriously,
exposed and acted against (cf. Gunew, 2004:40). This guestionable understanding indicates
inappropriate assimilation, rather than constructive integration, which might be the case in

specific settings, but should not be desired, nor is it expedient.

Additionally, a critical viewpoint concerning the current understanding of whiteness seems of
importance as it is currently redefined. While previously throughout South African history the
concept of diversity, an integral part of the issue, has been associated with race, gender, and
class differences. It has now widened its scope to embrace features like age, sexual
orientation, language, ethnicity, nationality, socioeconomic status, place of origin, political
affiliations, or what makes people to be perceived as different (cf. Cross & Naidoo,
2012:228). In essence, diversity is about recognition of difference in every possible aspect (cf.
Wilkerson, 1997:16). In the current post-apartheid area, white South Africans have lost parts
of their privileges and seem to struggle to apprehend their place in the current order (cf.
Blaser, 2008:93). Blaser mentions out of his personal experience that whiteness is
“perceptual, contingent and situational” graspable, as well as “inevitably shaped by how
blackness is understood” (2008:82). But, with the issue of whiteness comes comprehensible
critique concerning white privilege. While racism and its tremendous cruelty, which puts
others at a disadvantage has become general knowledge in society, white people have been
taught not to see one of its corollary aspects namely “white privilege”, which puts some at an
advantage (Mclintosh, 1990:1). This is also found in the ecclesial realm, as churches have
become an arena for subtle racial tension, homophobia and sexism, instead of being places of
love and acceptance (cf. Naidoo & De Beer, 2016:2). Furthermore, as race is seen by many as
an objective entity, rather than a social construct, it silences the reality of race and restrains
the idea that social concepts can be changed if they are socially formed (cf. Naidoo, 2017:8).
In other words, multiculturalism will only be truly immersed in all areas of life (e.g.
economical, educational, relational, social and spiritual) once the unearned and undeserved
power of white people, which still has its full grasp on the current society, is acknowledged,

combated and decreased and eventually entirely eroded.
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Although all of the above-mentioned critiques and challenges have their right to exist, there is
a need to further engage these expositions within an ongoing process to seek relevant

multicultural youth ministry amongst young people.

2.5  Youth ministry approaches

In recent years, youth ministry seems to be generally and almost inextricably linked to the
term “cultural relevance” (Blanks, 2015; Codrington, 1997). Youth culture is in an ongoing
development process, “therefore the topics and methods by which they are discussed must be
relevant to the experiences that the youth are facing in their everyday lives” (Codrington,
1997). Colloquially this indicates that the information is passed on in ways and terms that are
understandable to others.

In order to do so youth workers need to consistently educate themselves in terms of cultural
relevance. Typical practical implications to achieve relevancy are reading current youth
magazines, watching new movies, listening to contemporary music, learning their cultural
language, engaging young people in thorough conversations concerning cultural influences in
their lives and looking for bridges in scripture concerning culture (cf. Blanks, 2015; cf. Kerns,
2015). But, relevancy in youth ministry does not only have to be about the latest trends and
technology, while it is important to understand the development in those areas, youth leaders
do not have to drown themselves in the youth culture to be relevant to adolescents. As youth
workers it is good to understand culture and to relevantly engage with adolescents, but it is
just one of many possible tools (cf. Kerns, 2015). In order to not cause offense or loss of
respect amongst young people from diverse backgrounds, reproduction of youth culture
should be avoided. It is important to be willing to learn about their culture in order to better
understand and relate to them (cf. Parks, 1999). In other words, cultural relevancy means to
develop a continuous process that moves teenagers from superficial to deep, profound and
sincere ways of living-personally and spiritually. It is important to understand the fact that this
does not imply that youth ministers become more like the adolescents and less like themselves
(cf. Yoder, 2016). Culturally relevant youth ministry is first and foremost directed towards the
adolescents, to support their everyday lives in meaningful ways while indicating that youth

workers should also learn continuously in the process.

The difficulty within this understanding is that no matter how helpful it can be to understand

adolescents and their context, young people have the need to be seen, cared for and loved (cf.
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Kerns, 2015). In other words, authenticity needs to be the central part within youth ministry in
order achieve and sustain relevancy towards adolescents (cf. Boshers, 1997:29; cf. Jones,
2001:37). All parties involved need the freedom of being real to themselves and to others, or

else relevance within youth ministry will only be superficially achieved.

Attention needs to be drawn concerning relevance within a multicultural context, which is
imbedded in the understanding “it takes all kinds to reach all kinds” (Petersen, 1992:141). In
other words, as people are born with certain talents into a specific cultural setting and social
society they bring along experiences others can learn from. According to Ratcliff, “experience
with the perspectives of another culture or subculture can help youths gain a broader
perspective of the world” (1997:121). The difficulty is that every culture is ethnocentric and
almost every human thinks their own culture is superior over other cultural groups. The reality
remains that most people tend to live, worship, work, and play with people who are ethnically
and culturally like themselves (cf. Parrett, 1999:2). While a certain amount of ethnocentrism
is good and probably necessary for personal identity and survival (cf. Petersen, 1992:143),
indecent, xenophobic or discriminating behaviour cannot be excused. As many current youth
ministers were raised in a more mono-cultural setting, they face the reality of being
confronted with teenagers from multicultural backgrounds. Therefore, gaining a broader
understanding through explicit theoretical training and practical multicultural experiences

might be vital to establish relevancy in youth ministry.

251 Established youth ministry approaches

Several well thought through and tested youth ministry approaches are discussed amongst
veteran youth ministry scholars. Senter, Black, Clark and Nel (2001) provide an interesting
dialogue in their co-authored book Four Different Views of Youth Ministry and the Church.
Nel in his “inclusive congregational approach” argues that young people should be included
in the eight-fold ministry of the church (2001:3), which are fellowship: proclamation; worship
teaching; pastoral care witness; compassion and leadership (cf. Coetsee & Grobbelaar,
2013:815). Black considers a “preparatory approach” (2001:40), which can be defined as a
specialised ministry to young people that prepares them to participate in the life of existing
churches as leaders, disciples, or evangelists. Clark indicates with his “missional approach”
(2001:87), that adolescents and their culture need to be taken seriously enough to provide
them a sociological and theological bridge from the secularised world of the youth into a

broad and loving community of faith. Senter joins in the conversation with the “strategic
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approach” (2001:117), which creates a community of leaders and youthful Christians that
enables a para-church or church-based youth ministry to establish a new church. As in his
opinion this will maintain a theological continuity, while expressing faith in a community
relevant to both Christ and culture. Each author acknowledges the other three approaches as
plausible and all advocate within their own understanding for a holistic youth ministry
approach. All four youth ministry scholars agree that every adjustment in ministry vision
needs to draw upon the insights of young people, because “if the church of tomorrow is to
become the church of today, the vision for what we are all about must be forged and
maintained together” (Senter, Black, Clark and Nel, 2001:158). In essence, young people
must be at the core of youth ministry, not just ministering to young people but intentionally

ministering with them.

2.5.2 Fields and Boshers purposeful youth ministry approaches

Fields’ youth ministry approach puts a high emphasis on “purpose” as he argues for nine
important components in youth ministry. Fields mentions firstly, that the power of God is
displayed through healthy leaders (1998:27) and secondly, that purpose can be discovered
(1998:44); identifying the potential audience is the third component (1998:83), followed by
purposefully well-planned programs (1998:103-194). The fifth component is process-
orientation (1998:209), and the sixth emphasises a well-defined and properly communicated
value system (1998:233). The seventh component is the importance of collaboration with
parents (1998:251), which is followed by committed youth ministers (1998:271) and finally
perseverance through difficulties (1998:313). All nine elements carry the intrinsic value of
evangelism, worship, fellowship, discipleship and ministry before implementation.
Strategically this is implemented gradually within different groups of people concerning their
involvement in ministry. For example, evangelism focuses on the whole community, worship
is experienced with the interested crowd, fellowship is nurtured in the congregation,
discipleship is done with those committed to the cause and ministry responsibility is given to
the core of the people involved (cf. Fields, 1998:96). This approach is in opposition to the
genuine assumption to create a purpose for more and more activities after the fact (cf. Fields,
1998:44; cf. Jones, 2001:228). In my opinion Fields’ understanding goes in accordance with
Boshers’ “four-point-strategy” concerning student ministry as he recommends re-evaluating
the purpose of the ministry (1997:17); to minister with purpose (1997:67), to structure the
ministry (1997:137) and to program with purpose (1997:211). Within this approach a mind

shift from maintaining a youth group which is activity-driven, usually recognisable through
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unclear vision, inward focus, minimum growth and being busy in the world, to building a
student ministry that is purpose-driven, distinguishable through a clear vision, outward focus,
consistent growth and a focus on kingdom work is inevitable (cf. Boshers, 1997:81). Fields
and Boshers’ attempt to critically challenge youth leaders not to just load their calendars with
events and then seemingly try to justify their presence and drive for busyness by giving a

spiritual purpose to each.

2.5.3 DeVries’ family-based youth ministry approach
On the other hand, “family-based youth ministry” (DeVries, 2004:1) prioritises the focus on

building a faith-nurturing intergenerational community for teenagers, enabling young people
to access, empower and connect with the nuclear family and extended family, which consists
amongst other things of the Church as well (cf. DeVries, 2001:141). DeVries (2001:150)
recognises the immediate family and extended family as the most effective faith formation
sources for adolescence. DeVries (2001:142-143; 2004:24-26) furthermore comprehends that
youth ministry is in crisis, as he primary criticises society for systematically isolating young
people from guiding relationships with mature adults, and secondary individuals for their
ineffectiveness in leading young people to mature Christian adulthood. The significance in
this approach lies in impacting a teenager’s life through caring attentiveness by the older
generation to the younger generation (cf. DeVries, 2001:153). Black (2001:57) fully agrees on
the important influence family and church-life has on the life of an adolescent. “Nuclear
families” can uplift but can also cause great pain in the life of an adolescent (De Vries,
2004:166). While family-based programs can provide the context for healthy intergenerational
connections they should be understood as a foundation rather than a model concerning youth
ministry (cf. DeVries, 2001:152). In other words, youth ministry in this regard should prevent
teen isolationism through an integrative, intergenerational approach with family-like

relationship opportunities.

All the above-mentioned approaches are crucial in order to establish relevant youth ministry
as they vividly explain, target and discuss important issues like purpose (Boshers 1997; Fields
1998), family relations (DeVries, 2004), church involvement and teenager inclusiveness
(Senter, Black, Clark & Nel, 2001). Still the concern arises that if no attention is given to
multiculturalism, teenagers “will read between the lines and pick up the message that Christ
unites only those of similar backgrounds” (Sorber, 2010:131). Young people from different
social, cultural and ethnical background will be disconnected to the youth ministry of the local

church if it does not match the rest of their culturally diverse world (cf. Sorber, 2010:131).
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254 Multicultural youth ministry approaches
Parks advises involving young people in the multicultural process because “the real experts on

multicultural youth ministry are the teenagers themselves” (1999). This coincides with
Roebben’s view, that churches should not leave young people behind as “they are searching
for good reasons to ground their hope for a better world, and therefore they are desperately
looking for ’soul food’” (2009:4). Sorber purposefully promotes multicultural youth ministry
around one foundational principle called “diversity” (2010:133), as “today’s youth ministries
need to be diverse to connect to the diverse youth culture that is fast becoming the norm”
(2010:143). Motivated by love for God and others, which is the driving force to make
disciples of all nations (Matthew 28:19), significantly the “multicultural calling is not bound
by colour, culture, class or creed” (Sorber, 2010:133). Embracing differences of ethnic
groups, cultures and individuals is the focal point of this approach. According to Sorber, the
concept of colour-blindness hinders diversity as it “teaches us to ignore the beauty that each
culture possesses” (2010:138). Challenges are firstly, mainly in the area of fast numerical
growth (cf. Sorber, 2010:142), as a long-term vision is needed (DeVries, 2001:152) which
asks for endurance from the youth worker. Another important challenge is external
acceptance, as individuals convinced with multiculturalism need to learn to understand and
appreciate, what Sorber identifies as “unicultural ministries” (2010:143) which focus on one
culture only and vice versa. Parks (1999) agrees with this approach in general, but lessens the
focus on racial differences; while diversity should be celebrated, careful consideration needs

be given not to put specific people on the spot because of their otherness.

Parrett’s biblical based approach (1999:38-45) concerning multicultural youth ministry seems
more theologically sophisticated suggesting several specific commitments as we work with
adolescents from diverse cultural backgrounds: The first focus is given to the greatest
commandments to “love the Lord our God” in (Deut. 6:4-5; Mark 12:30) and to “love” our
neighbours as ourselves (Lev. 19:18; Mark 12:31). Bearing these commandments in mind,
Jesus challenged the Jews further with the parable of the “Good Samaritan” (Luke 10:30-37),
an oxymoron for the Jews as in the story the Samaritan, towards whom the Jews were hostile,
was willing to love across cultures (cf. Parrett, 1999:38; cf. Lingenfelter & Mayers, 2005:89).
The great commission (Matt. 28:18-20; Acts 1:8) is the second commitment, indicating to the
Jewish disciples of Jesus that they were commanded to be concerned for all people in the
whole world (cf. Parrett, 1999:39). The third commitment is to the ministry of reconciliation,

emphasising that through Christ God reconciled himself (2.Cor. 5:19) to the world and
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through it committing to us the “ministry of reconciliation” (Ladd, 1993:498; Parrett,
1999:40). Honesty and faithfulness in our interpretation, application and teaching of the
Scriptures, is the fourth commitment. As each individual reads the Bible through a specific
cultural lens, increasing attention to the historical and cultural backgrounds of the texts needs
to be given (cf. Parrett, 1999:40). Furthermore, a healthy cultural self-knowledge is the fifth
commitment. Parrett suggests that we should go beyond naivety, as we attempt to understand
God and seek to understand our own ethnic and cultural backgrounds in this endeavour
(1999:41). Furthermore, an understanding of the ethnic and cultural influences which affect
young people is needed. Youth ministers need to know of the culture of the biblical texts, of
their own cultures as teachers, and of the cultures of the teenagers, to achieve a genuine
cultural congruence in our ministry (cf. Bennett, 1999:41). Similarly, Paul was willing to
“become all things to all people” (1.Cor. 9:22) concerning his ministry. As ministering
amongst a diverse young generation can be overwhelming; endurance, cultural sensitivity and

biblical identity are of vital importance in this regard (cf. Parrett, 1999:44).

2.6 Adolescence faith development
Well known psychoanalyst Erik Erikson (1968) proposes eight stages in psychosocial

development. His emphasis is on the simultaneous process of psychological and social change
that appears during the process of personality development (cf. Schellebach, 2007). Each
stage is characterised by a ‘crisis’ caused at that point in development because of the interplay
between the internal forces of biology and the specific demands of society (cf. Steinberg &
Morris, 2001:91). This phase between childhood and adulthood, also often referred to as
puberty, is known as a time marked by experimentation filled with emotional storm and stress
(cf. Heath, 2007). The challenge of adolescence is to resolve the identity crisis successfully
and to emerge from this period with a meaningful self-understanding and a clear view for
further development. According to Steinberg & Morris (2001:91), much time is needed during

this period to experiment with different roles and personalities.

To understand young churched people’s spiritual journey, it is vital to consider biblical faith
understanding and faith development theories. According to Tittley (2016), the complex
activity of biblical faith is made up of three elements, (1) the intellectual; as it is concerned
with the knowledge of faith in Christ, (2) the emotional; as it involves the acceptance of the
validity of the knowledge of this faith with an active embracing of it and (3) the volitional; as

choice of the will to respond and act on what is believed. Two major recognised theories
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concerning faith development originate from James Fowler and John Westerhoff (cf. Keeley,
2010:20; cf. Tittley, 2016). Westerhoff (1976) referred to four stages with the analogy of rings
in a tree, as each ring remains while the next one is developed. The four stages include
experienced faith during childhood, affiliative faith and searching faith from adolescence to
late adolescence and finally owned faith in adulthood (cf. Tittley, 2016). While Fowler (1991)
identified seven stages including intuitive-projective faith within e