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Abstract

This qualitative study illustrates that a narrative approach to pastoral
therapy can guide coilaborative co-authonng of alternative ways of living
after trauma. The research emanates from postmodem epistemology and
related discourses of social construction and post-structuralism, as well as
a contextual approach to practical theology. The narrative practices of
enroffing people in their own knowledges, of creating communities of
concern, of honouring peopie, of celebration and joy, and of co-authoring
altemnative histories are illustrated through descriptions of how narrative
maps guided one-to-one pastoral therapy as well as group work with
people who have experienced trauma. The concept “resilience” is
deconstructed so as to be understood as those parsonal actions which do
not conform to pathologising predictions of the effects of trauma.

Abstrak

Hierdie kwalitatiewe studie illustreer dat 'n narratiewe benadering tot
pastorale terapie die ko-konstruksie van altematiewe leefwyses na trauma
kan fasiliteer. Die navarsing spruit voort uit ‘'n postmoderne epistemologie
en die verwante diskoerse van sosiale konstruksie en post-strukiuralisme,
asook 'n kontekstuele benadering tot praktiese teologie. Die narratiews
praktyke van ontginning van mense se kennis en vaardighede, van die
skepping van gemeenskappe van sorg, van vreugde en waardering, en
van die mede-skryf aan alternatiewe stories word geillustreer. Dit word
gedoen deur beskrywings van die wyse waarop namatiewe kaarte
individuele sowel as groepsterapie met getraumatiseerde persone kan
begelei. Die konsep “weerstandsvermoe&” (“resiience” word
gedekonsirueer sodat dit verstaan word as daardie persooniike ervarings
wat patologiserende voorspellings oor getraumatiseserde persone

weerspreek.
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CHAPTER 1: INTRODUCTION

...I'm going from worse to befter. And I'm starting to see my life as something better, as
something else. There is another meaning in my life now. You know [ve always had
dreams, but then I've always been this very pessimistic person, but now [ am becoming
more optimistic and even though it is quite hard to change, at least I've got some
confidence... You know what [ told you about knowing what I'm supposed to do, but 'm not
doing it. Little by little I'm trying to do what [ know I'm supposed fo do.

(Thandi 1999:Interview)

The way | have coped with the attack and rape and the way [ live my life now is actually common
sense. We all have the capacity to be ‘extraordinary’ but we don't have fo wait until something
- traurnatic happens to discover this. (Thamm 1998:243)

1.1 Voices reflecting “resilience” and healing despite traumatic experiences

South Africa is unfortunately a large reservoir of stories that can be told by people who have
experienced trauma, be it the trauma of tragic loss, being victim to violence, rape, extreme poverty,
abuse, divorce, homelessness, forced removals, torture, and the list could continue. However, |
believe our greatest asset al'so lies in the stories of "resilience" and healing told by many of the
victims of traumaﬁc experiences. The Truth and Reconciliation Commission’s (hereafter TRC)
statement reflects something of this:

... voices that for so long had been stilled. And as it listened fo stones of horror, of pathos and of
tragic proportion, it became aware of the high cost that had been paid by so many for freedom.,
-Commissioners were almost overwhelmed by the capacity for human beings fo damage and
destroy each other. Yet they listened, too, fo sfories of great courage, concluding often with an
astonishing generosity of spifit, from those who had for so long camed the burden of loss and
tragedy. if was-often a deeply humbling experience.

(Truth and Reconciliation Commission 1998:1 = TRC 1998:1)

Part of the aim of this study is to bring out some of these voices reflecting “resilience” and healing
despite traumatic experiences. These are the voices of people who are “experts” on altemative
ways of living after trauma - ways that do not live up to pathologising predictions. Many such voices
can be found in literature. Although my focus will be on the voices of the co-researchers consulted
during the course of this research study, which adds richness in its quality of lived experience, a few
quotes by other people have been woven into the text. The voice of Alison, as heard at one of her
motivational taiks and in the book "| have life - Alison's joumey" (Thamm 1998) is one such
example. It tells the story of the young woman'’s joumey of survival during and after a rape and
brutal attack on her life.

But the wonderful thing is that we are able to cope, if we can only believe it. Somewhere deep
inside us, we all have the capacity, even if we have nof yet needed fo access if. There is ample
proof of this in the lives of Holocaust survivors and those people in this country who have been
able fo forgive forturers and murderers for what they have done. These people and many, many
others have been through a living hell that is beyond the normal realm of human experience, and
they have survived. Not only have they survived, but changed their lives, liberated themselves
and found something of value. (Thamm 1998:211)



1.2 The ineanings attached to stories told about traumatic experiences

Traumatic experiences are often given only negative meaning and are associated with negative
feelings. Allison’s words bear witness to this:

At first | thought the only solution to my situation wou!d be to camry on as if the whole trauma had
not happened. [ wanted to undo the damage by gelfing on with my fife and ignoring it. Because |
was so defermined to believe this, at first, | missed all the other options that were available to me.

{ could not see them because | focused too closely on the problem and because [ did not fook for
alffemative answers. (Thamm 1998:247-248)
Whiist not diminishing the trauma experienced, re-engaging with these experiences and the skills
and knowledges of hope and "resilience” gained and expressed in surviving them, might alter the

meanings attached to them.

| made a conscious decision to put down the burden of the trauma that had happened to me and
alf the negative emotions it brought. | vowed that | would make an effort not to carnry it with me for
the rest of my life. That does not mean | must forget it and pretend it didn't happen. But | have
lightened the burden by looking for the meaning and the lessons that are held within it and by not
carrying the burden of bitterness, anger and hatred. (Thamm 1998:250-251)

How narrative practices make it possible for peopie to deconstruct and take a position on many of
the taken-for-granted ways of thinking and being, also in relation to experiences of trauma that are
shaping their lives (White 1997:54), will be illustrated in chapters 4 and 5.

1.3 Why focus on alternative ways of living after trauma?

Traumatic experiences, often of violence, have been or still are part of so many lives in our country.
The TRC therefore recommended that there should be increased research into the consequences
of trauma related to the experience of violence and that appropriate models for trauma counselling
in the South African context should be developed and implemented (TRC 1998:13).

The Co.mmission recommended that the values, interests, aspirations and rights advanced by those
who suffered should be affimed. Consciousness about the public's moral responsibiiity to
participate in healihg the wounded should also be raised. It also became clear that both victims and
perpetrators alike need healing (TRC 1998:3). The voice of Father Lapsley, who lost his hands and
an eye in a letter bornb attack because he opposed Apartheid, supports this:

[ do not see myself as a victim, but as a survivor of Apartheid...this is part of my triumph of
retuming to South Africa and Iiving my life as meaningfully and joyfully as possible...I am not
captured by halred, because then they would not only have destroyed my body, but also my
soul...Ironically, even without hands and an eye, [ am much more free than the person who did
this to me...1 say to everyone who supported Apartheid, your freedom is waiting for you... but you
have to go through the whole process. (Krog 1998:133)

Other recommendations of the TRC included that the focus of mental health services should be

shifted from the almost exclusively one-on-one therapy model, to become more community based.

Different care and therapy modalities should be explored and instituted, particularly traditional and

indigenous modes of treatment. Community counsellors and family members should be involved in
2



care provision. Service users must be included in decisions about service provision (TRC 1998:13).
With these recommendations in mind, pastoral narrative therapy will be explored as an appropriate
model for trauma counselling in the South African context.

By focusing on stories of “resilience” and healing despite trauma this study will seek to achieve a
greater understanding not only of the consequences of trauma, but also of how people recover
from trauma and choose to live in ways they prefer despite changing circumstances. Rich and thick
descriptions of “resilience” and healing could be generated in forums of acknowledgement and
shared with others (White 1997:93). These possibilittes and how these descriptions could guide
conversations with others who experienced trauma will be explored.

1.4 Questions which inspired this study

A large number of research questions could be formulated at the start of a study such as this. Since
qualitative research, which is rather open-ended, is prefemed, not all of these questions would
necessarily be answered. In fact, other questions might arise and be answered as the study
progresses collaboratively. Questions posed at the outset of this study focused on an inquiry as tc
how a narrative approach to pastoral therapy can guide conversations with people who have
survived fraumatic exp;igﬁws. '

More specifically the inquiry included questions about how pastoral namrative therapy can contribute
and play a role in understanding possible effects of traumatic experiences, as well as
understanding "resilience” and healing in the face of trauma. Ancther question centred on how
pastoral namative therapy can make a confribution to support skills and knowledges of
"resilience” and healing. How these knowledges and skils could be shared within a
community/group set-up was also speculated about.

Other questions included: How can a pastoral namative approach be used to re-engage with
experiences of trauma in a way that would give voice to stories of hope and "resilience”? How
can pastoral namrative therapy contribute to changing the meanings attached to traumatic
experiences? How does faith and the faith community influence the way people cope with the
chalienges posed by traumatic experiences? How do narrative practices facilitate preferred,
alternative ways of being in the world despite having experienced trauma?

‘| have attempted to address these questions through the course of this study and will continue to
do so in the future. These questions, as well as an invitation of the TRC (which will be looked at
shortly), informed my formulation of the purpose of this study. i believe, however, that the narrative
approach which guided this study has contributed to a greater richness which exceeds what |
formulated in terms of the purpose and aims, since every participant added her expertise.



1.5 A response to an invitation

This study responds to the invitation of the TRC (1998:1):

...accept our need for healing, reach out to fellow South Africans in a spirit of tolerance and
understanding,; work actively to build bridges across the divisions of language, faith and history;
strive constantly, in the process of transformation, to be sensitive to the needs of those groups
which have been particularly disadvantaged in the past, specifically women and children.

The main purpose of this study is twofold. Firstly the study explores how a pastoral namative

approach can find new ways of increasing understanding about the effects of trauma.

Secondly; by reflecting upon stories told by participants (young women and gils who have
experienced trauma), it explores how a pastoral narrative approach and narmrative therapeutic
practices can assist people in living in alternative, preferred ways.

The secondary aims of the study firstly include exploring the influence of faith and the faith
community in attaining the knowledges and skills reflected in stories of “resilience” and healing in

- the face of trauma, so as to be able to reflect on its significance for the pastoral therapy community,
the research community and religious communities of the country.

Secondly, ways in which stories of “resilience” and healing in the face of trauma can be shared,
and the effect of such sharing will be explored.

1.6 Chapter outline

In any study of this nature, an outiine of the epistemological, philosophical and theological views of
the primary author is of paramount importance to highlight some of the ways in which these will
influence what is said and what not. Chapter 2 infroduces the reader to these views.

Although this study seeks to privilege the voices of its participants, chapter 3 is an attempt to getan
overview of some of the voices in literature reflecting on so-called "resilience" and on approaches to
trauma, so as to create a context for comparison and reflection.

‘Chapter 4 consists of a description of the joummey of a young black woman and how pastoral
namative therapy has assisted her in co-constructing altemative ways of living after trauma.

How these altemative ways of living and "being resilient" despite frauma can be shared within a
group in a school community and some of the stories which we co-authored following this sharing
are explored in chapter 5. | |

The final chapter, chapter 8, offers reflections on the research process. Recommendations that it
could offer practical theology and pastoral therapy are also offered.



CHAPTER 2: EPISTEMOLOGICAL AND THEQOLOGICAL CONSIDERATIONS
2.1 Introduction

The epistemology or philosophy of the origin, nature and limits of knowledge of the researcher by
definition has significant implications on the research procedures and results. Since epistemology is
concemed with how people know what they know (Dill & Kotzé 1997:3), it points to the basic
assumptions that inform the researcher's way of knowing and her preferred theological position.
Deconstruction of the chosen epistemology and theology for this study is thus of paramount
importance to gain understanding of how the researcher reached the understandings she did.
These include the postmodem discourses of social construction, postmodem theology and post-
structuralism. The reader’s epistemology, which cannot be deconstructed here and might not
comrespond, will however also impact on how this study will be read and understood.

This chapter starts with descriptions of postmodemn discourse, so as to create a context for the
later discussions of postmodem theology and the postmodem discourses of social construction
and post-structuralism, both of which inform my prefemmed contextual approach to practical
theology and narrative approach to pastoral therapy.

2.2 Postmodem discourse

The term postmodemism has been used to refer to the post-modem age, distinguished as a time
period after modemism; the cultural expreséion of the postmodem age; and postmodem thought
and discourse (Kotzé 1994:21). The latter use will be the focus in this study. Since a discourse is
_hot a static theory with objective truth, a fixed definition will not be given. Instead, preference will be
given to a variety of descriptions.

Discourse has been described as a system of statements, practices, and institutional structures that
share common values (Hare-Mustin 1994:19). Kogan and Gale (1997:102) said that discourse
_refers to any related system of thdughts or ideas as manifested in language, be it written or oral,
and the associated social practices that accompany that system of meaning. They added that
social institutions and individual identity emerged from the play and interplay of discourse. It is thus
a social process or conversational manner that becomes constitutive of our reafity (McLean
1997:14). However, discourse is not a namow function of the social sfructure, but is created,
maintained, remanufactured, and reshaped by social interaction at alf fevels of context (Kogan &
Gale 1997: 103). Accordingly, it holds that meaning is created through language (linguistic and non-
linguistic) - but it is not language as such, rather the way in which it is used within discourse that
constitutes reality. Dominant discourses can then become so powerful as to constitute and shape
self-nammative and personal discourse (Neal 1996:74).

Like Kotzé (1994:21) | gave preference to the use of the term posimodem discourse to
postmodemism, in an attempt to avoid an ideological and exclusivistic concept. Postrmodem
discourse shares an anti-objectivist, anti-Hfoundationalist stance with regard to what is knowable in
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the world (Kogan & Gale 1997:102). Postmodem discourse, such as social construction discourse
and post-structuralism, are only some of many non-hierarchical interwoven conversations. They are
based on the assumption that there are no essences, only discourses. A both/and rather than an
either/or stance is thus preferred (Kotzé 1994:21).

2.2.1 A continuation of modemism and its franscendence

The most obvious thing the ferm "postmodern” suggests is that it can be distinguished as a
period after “modemism”, which indicates possible progress in aiming to go beyond modernism
and to seek a new way of doing science. In many ways it can also be seen as an opposite
approach to that of modemisrn, in that the spiit caused between subject and object due to the
Cartesian legacy of basic doubt and objectively defermined truth is recognised.
(Herholdt 1998: 216-217)
Postmodem discourse brings the values, perspectives, hopes, visions, aspirations and personal
faith of the person back into play, since it seeks wholeness and meaning by gaining perspective on
the continuity between all levels of a multi-levelled reality (Herholdt 1998:217). Postmodem
discourse thus also accommodates the TRC's recommendsation that the values, interests,
aspirations and nghts advanced by those who suffered be affirned (1998:13). For these reasons
postmodem epistemological and theological discourses were prefemred in this study. | hope that the
discussion of a namrative approach to pastoral therapy in this chapter and the closer look at how it
can be an appropriate model for trauma counselling in the rest of this study, will illustrate how it fits

with these descriptions of postmodem discourse,

The defining characteristic of postmodem discourse, also in terms of theology and therapeutic
approaches, is its endeavour fo move away from modemism’s fragmentary perspective of reality
and its reductionism which altributed to a loss of meaning (Herholdt 1998:215). Modemism’s
reductionism, which reduced meaning and function to the way parts of a system work and fit
-together, is thus replaced by a holistic view that acknowledges that interrelation brings interaction
which adds something (Herholdt 1998:222). 1t is thus a position in which more is more, and not less
is more (Blake 1999:17). It highlights the fluidity and embeddedness of social inferaction in the
construction of meaning and views meaning as restraining or organising behaviour (Kogan & Gale
1997:101).

Modemist assumptions that are moved away from include the attempt to objectify knowledge, the
belief in absolutes and that matter has universal properties, as well as the notion of fixed reality
mirrored by language. These modemist assumptions underie the traditional, Westem conception of
objective, individualistic, ahistoric knowledge (Gergen 1985:272). It invites a closing down of options
and working methodically to identify universally applicable interpretations. Accordingly the
assumption was that reality can be known objectively and that a "true” interpretation of this reafity
can be made. This so-called objectivity emphasises facts, replicable procedures and generally
applicable rules, and therefore often ignores the specdific, localised meanings of individual people
(Freedman & Combs 1996:33). Positivists have thus recently been criticised for excluding too many
_local, case-based meanings in their generalising theories, while the theory- and valueJaden nature
of facts, the interactive nature of inquiry, and the fact that the same set of "facts” can support more
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than one theory, are ignored (Denzin & Lincoln 1994:100).

Due to this criticism the past century of scientific thought has seen a movement away from these
modemist approaches to the postmodem discourses of critical theory, constructivism and social
construction discourse. Positivist approaches are systematically giving way to approaches which
question its subject/object dualism. The ideals of neutral objectivity and empirical observation as set
out in its critenia for disciplined inquiry (infermal validity, external validily, reliability and objectivity) are
also questioned (Denzin & Lincoln 1994:100).

The postmodem approach to research | have chosen will be discussed later in this chapter (section
2.4). As an introduction | would like to contrast it briefly with research from a modemist perspective.
The latter is about the elucidation of essences, whereas postmodern research is mainly concemed
with elucidating the processes by which people come to describe, explain and otherwise account
for the world (including themselves) in which they live (Gergen 1985:266). In postmodem discourse
the participation of the subject is deemed essential to our understanding of the external world, since
the human mind is seen as an integral part of the reality it aspires to know. According to Pamy and
Doan (1994:10) our postmodem world is a place without any singke claim to truth universally
respected, and a growing realisation that no single story sums up the meaning of iife. This is why |
have chosen the postmodem, interpretative discourse of social construction, which places an
emphasis on the constitutive effect of stories, for this research study. Consequently the voices of
the co-researching participants and their accounts of “resilience” despite trauma are of paramount
importance in this study.

2.2.2 Social construction discourse

Social construction discourse moves the focus from the dualistic tradition of subject and object to
treat the process of knowledge. It describes the hemmeneutic circle of inferpretation-action as
follows: befiefs held by individuals construct realifies and realities are maintained through social
interaction which in tum, confirms the beliefs that are then socially originated (Fruggeri 1992:43).

The emphasis in social construction discourse is on social interprelation and the infer-subjective
influence of language, family, and culfure; on how people interact to construct, modify and maintain
what their society holds as true, real, and meaningful (Freedman & Combs 1996:27). What can be
said about the world - including self and others - is an outgrowth of shared conventions of
discourse. There is thus a growing emphasis on the social rools of what we lake to be frue
(McNamee & Gergen 1992.4). According to Freedman and Combs (1996:22) a postmodem view of
reality holds that realities are socially constructed, they are constituted through language and are
organised and maintained through narrative. Implicit in this view is that there are no essential truths.

Our social, interpersonal reality is thus constructed through interaction and we live in a world of
multiple realities. Hoffman (1990:1) added that reality and meaning is negotiated and constructed
through societal lenses such as beliefs, values and customs. Knowledge is seen as a result of
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social process which develops and circulates amongst people. It is not an objective description of
extemal realities, nor is it a process in our heads. It is something people do together, since it is
context-dependent, socially constructed, and constituted primarnly through language (Kogan & Gale
1997:102).

.Social construction discourse has links to constructivism, but should be distinguished from it in
terms of the shift of focus from the individual to groups. Constructivism was developed from the
biology of perception (Efran & Lukens 1985:23-28), by the Chilean scientists Maturana and Varala
(1987:23). They saw the human mind as an integral part of the reality it aspires to know. Von
Foerster (1984:288) summarised this view as follows: the environment as we perceive it is our
invention. Although both discourses hold that the objective perception of extemal reality is not
possible, social construction discourse doses not attnbute this chiefly to be determined in each
person by his or her individual structure (Maturana & Varela 1987:22) and the way in which we
transform sensory data. Rather it holds that perceptions are formed from social interaction and thus
focuses on the inter-subjective influences of language, family and culture. Knowledge is negotiated
in a context of language interaction and truth is then relational (Herholdt 1998:219).

The transition of thinking in a modemist way to that of postmodem, social construction discourse
also has implications for faith, religion and practical theology. “Resilience” can be viewed as a multi-
dimensional combination of things situated within cultural contexts, ethnicity, socio-economic status,
gender orientation', life stage and religion (Walsh 1996:269). This study will seek partially to explore
how people’s theology plays a role in "resilience" and how experiences of (God assist in attaining
skills and knowledges that help facilitate preferred ways of living after trauma. Before this can be
done, it would be important to look at the writer's preferred discourses within the theology
discourse.

2.3 Postmodem theology with a view of reality as social construction

Adopting a postmodem, social constructionist view of reality also influences the way in which
theology is viewed. It accommodates plurality and a variety of views about reality and thus of God.
Discussions about God will therefore not be limited to an academic, intellectual perspective, but will
allow a broader perspective including the voices of non-academics (Gergen 1991:92). As
mentioned before, it invites a rediscovery of the value of human participation, seeking wholeness
and meaning by gaining perspective on the continuity among all levels of a multi-levelled reality
(Herholdt 1998:218).

. Postmodem theology seeks not to focus on dogma that requires exact understanding, but favours
a more poetic literary approach where the sacred can be imagined through the dimension of
language, communicating relative and applied meanings to believers respective to their needs and
powers fo comprehend (Herholdt 1998:223). It views every aspect of theology as an expression of
the whole from a specific perspective, thus asking for more than recognition of relation - it calls for
integration. The aim of postmodem theology is not to provide a rational or exact explanation of God,
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but to point to coherence between our experience of God and the way we experience the world
physically and morally (Herholdt 1998:224).

With this aim in theology, it foliows that making God the object of study in theology could create a
dualism, separating God from the cosmos, while making the cosmos the object of natural sciences
only. Kotzé {1992:17) joins Kénig in the belief that theology should work with reality coram Deo,
which implies that a theological study should have a perspective on reality related to its involvement
with God or God's involvement with it. Such a definition of theology would allow enough space to
avoid its practice being limited by the choice of object, since the object becomes reality coram Deo.

Postmodem theology calls for and draws on participation and metaphoric language, which fit with
the contextual approach to practical theology and the namrative approach to pastoral therapy that |
prefer. Why participation and metaphoric language -are important should become clear when these
approaches are discussed later in this section. Herholdt’'s (1998:224-225) ideas also cast light on
this. If one believes that one’s personal experience and relationship with God should be included in
the process of theological reflection, theologising becomes a process of discovering and creating
truth at the same time. Believers need not master abstract truth, but are challenged to make sense
of the world by participating in the creation of & new world in ferms of which the self can be
redefined. Faith is therefore my own experience and theology the story or account of my life. For
this language needs to be used creatively, making constructions of God local and not universal.
. Every person imagines (God personalfy and differently, aithough this does not exclude the religious
feeling that my God is aiso your God (Herholdt 1998:224-225). From a social construction view this
idea shouid be extended so that every person, also practical theologians and pastoral therapists
should remain aware that their view of God is not the only one, and they should therefore maintain
dialogue with the rest of the faith community.

The particular use of analogical language to obtain meaning, plays an important part in postmodem
theology. Postrmodemism teaches that there is not a fixed body of theological truth avaifable that
needs fo be communicated from generation to generation. The onus is rather on every generation
to discover meaning for themselves by means of metaphoric reference (Herholdt 1998:224). This
view fits with my social construction view of reality. Mefaphors form a bridge between the direct
expenence of God by faith, or intuitive knowledge, and the intelligibility of that experience (Herholdt
1998.225). The focus is on pattems and inter-relationships. We cannot focus on God as an
abstraction, but we know God in his relationships, as He discloses Himself within a specific time
frame and under peculiar historical condilions (Herholdt 1998:226). Constant dialogue between
~discourses as well as deconstruction thereof should thus be part and parcel of postmodem
theology. '

Postmodemn theology serves as an inspiration to let go of the desire for traditional certainty, while
seeking increased meaning by deconstructing one’s own metaphors and metaphors of other
believers about God. It thus encourages one not to cling to doctrinal knowledge, but to seek to



remain in continuous dialogue with others in the faith community. It also allows deconstruction of
paradigms and switching them as determined by both the Holy Spirit and the spirit of the time in
order to remain relevant. Through continuous dialogue, and through the conversations that
constitute this study, | also seek greater understanding of the meaning others have given to their
relationships with God and His relationship with them and the world.

| agree with Herholdt (1998:220) that postmodem discourse seems influential enough to suggest
changes on all levels of existence (such as the theory of knowledge, the social dimension of
language, the value system of society and our understanding of reality, inclusive of our
understanding of God). It has moved the focus to the particular rather than the universal, the local
rather than the general, and the timely rather than the timeless, which implies that truth is no longer
regarded as something with etemal, unchanging, authoritative and objective, absolute status. It
becomes clear that truth is relative to the particular social context and presuppositions of the
theologian. This emphasis on contextuality and social determination of truth which has an influence
on theology fits well with the contextual view of practical theology and the social construction view
of reality (Gergen 1991:920) which | prefer.

2.3.1 Practical theology

Within theology discourse there is a variety of related discourses such as practical theology
discourse and pastoral discourse. In South Africa three approaches to practical theology discourse,
a confessional approach, a comrelative approach and a contextual approach were identified by
Pieterse (1990:249-256). Each approach looks at practical theology discourse from different angles
which influence the definition given to it, its aims and its so-called “object’ (put in inverted commas
because of its positivistic notion of a separation between subject and object which does not fit with
a postmodem, social-construction view).

A confessional approach to practical theology takes the Bible as its only source and defines it as
the study of God's Word in service of the church (Jonker in Wolfaardt 1992:7). Accordingly, the
Bible is viewed as the ultimate authority on truth and knowledge. No questions are asked about
how we come to gain knowledge, since theology is seen as an elevated science. The “object” of
practical theology is then church practices and the aim is to get the practices and service aspects in
line with the Bible. The Bible is thus seen as a “textbook” from which doctrines regarding church
practices can be formulated.

A critical look at a confessional approach reveals the danger that the official church with its so-
called theological tools will have the final say as to how the Bible should be interpreted and how
“other sciences and ideas in the community should be valued (Wolfaardt 1992:18). It has only one
perspective on truth and does not go into conversation with other discourses. Little cognisance is
taken of the influence of experience, the context and of how we come to understand the Word. The
danger of becoming church-politically correct, by insisting that one interpretation of the Bible is the
only “true” interpretation, seems quite big with a confessional approach (Wolfaardt 1992:42).
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Postmodem theologians, in contrast, do not use the Bible as a “textbook” which reveals truth as a
static set of prescriptions. Gerkin’s (1986:48) view of the Bible would be preferred: The biblical story
of God is an open-ended story. It does not stop with the end of the colfection of biblical texts. Rather
it concerns the activity of God in all of history, a story that continues in the present and is to be
fulfilled in the future. From social construction point of view, theologising is an inter-subjective, co-
constructing process. The Bible is thus seen as one of many players (which may be given a senior
position by the faith community) in the process. The Bible’s normative value thus lies in the fact that
the faith community makes it a norm. The Bible is then a text that becomes the Word of (God
through . conviction and. a..progess. of . interpretation and . re-interpretation (Roux 1996:48).
Knowledge, also of God, cannot be value free and dogmas are thus not revealed truth, since divine
revelation necessitates interpretation and is thus open to subjective input. Postmodem theologians
therefore realise the need to express themselves in the idiom of the day, within a specific religious
persuasion and socio-economic climate (Herholdt 1998:221). These concems are accommodated
in the contextual approach to practical theology that | prefer. A discussed of this approach follows
shortly.

A correlative approach looks at how the Bible is enriched by the insights of secondary sciences.
Firet was an eary proponent of this approach and defined Practical Theology as the theological

~ theory about the Christian-cornmunicative action-systerns in service of the gospel; those systems

which serve the coming of God through His Word to peopie in the world (Wolfaardt 1992:9).
According to Tillich (quoted in Wolfaardt 1992:9) the method of correlation explains the content of
the Christian faith through the existential questions and theological answers in mutual
interdependence. The aim of practical theology is then to bring the comelative interdependence
between faith / the Bible / theology and existence / situation / reality to the fore. The object then is
not a book, but actions that aim to communicate the gospel. Although the Bible is respected as
source, space is left for enrichment through experiences of faith and secular sciences (Wolfaardt
1992:10). '

Wolfaardt (1992:23) and Van Wyk (1995:87) point out that Habermass has taken this further to
include not only actions, but ideal communication too. According to Van Wyk (1995.86-88) this
approach could be called communicative theological operational science, and (together with
Bastian’s empirical-analytical approach and Otto’s approach which is closely linked to critical theory)
it implies approaching practical theology as a theological operational science. it should suffice here
just to mention that space was created for the social environment. From a social-construction
| viewpoint this approach can be criticised for not looking at the meaning given to faith, constituted in
a certain context, before looking at faith actions. The question also arises as to who decides which
actions can be considered to be in the service of the gospel (Wolfaardt 1992:23). Firet's (1987:260)
emphasis on questioning the taken-for-granted have to be kept in mind. He thus proposes a
broader reading of the Bible, which has to take the situation in which it is read into consideration. A
social-construction view would go further to include not only the situation but the inter-subjective,
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co-constructing process of theologising taking place within a faith community. These considerations
can be addressed in a contextual approach, which will be discussed shortly.

If the Bible becomes the sole object of theology, other ways of obtaining knowledge about God are
cut off (Kotzé 1992:16). A more inclusive model which seeks to provide meaning in terms of how
the world is experiencead in relation to the Christian belief in a benevolent God, is needed. Although
a correlative approach holds that theology should be based not only on the dominant metaphors of
faith (especially those derived from the Bible), but also on scientific insights into the complexity of
material reality, it does not focus on factors like human experience and meaning (Herholdt
1998:218). Practical theological discourse which looks at reality coram Deo, implies that definitions
of practical theology as the study of acts of faith of people (Heyns & Pieterse 1990:13) and of
communicative acts in senvice of the gospel (Firet 1987:260) should be broadened. It should
include looking at the faith constructions and dialogical meaning-giving within the given contexts
{Roux 1996:81). The postmodem theological position of both/and makes it possible to have both
the Bible and other metaphorical voices coram Deo as role-players in theological discourse {Roux
1996:49).

Within the postmodem discourses of social construction and post-structuralism (which will be
looked at in more detail shortly) the self is no longer viewed as core, essential, and stable from
context to context; rather selves emerge from discourse (Kogan & Gale 1997: 103). If the self
actively incorporates, reproduces, and evolves in the contexts in which it participates, individual
experience cannot be separated from the contexts and conversations that give it meaning. The
emphasis on context in my epistemological and theological positions, contributed to my choice of a
contextual approach to practical theology.

Poling and Miller (1985:62) propagate a contextual approach which | agree with:

Practical Theology is critical and constructive reflection within a living community about human
experience and interaction, involving a correlation of the Christian story and othsr perspectives,
leading to an interpretation of meaning and value, and resulting in everyday guidefines and skifls
for formulation of persons and communities.
This kind of critical and constructive reflection will also partially be the approach to and aim of this
study. Gerkin (1986:22) added that it finds its task and purpose in the practical reality of situations
that call for pastoral response. it is always a theology that emerges from reflection on a practical
situation, Practical theology from a contextual approach has also been described as the disciplined,
reflective theological activity which seeks to relate faith of the Christian community to its life, mission
and social praxis. It is differentiated from a correlative approach in that its focus is working towards
social transformation (Wolfaardt 1992:12). These descriptions of practical theology fit with a social
construction focus on context, since it implies that a multiplicity of realities exist. They may differ
from situation to situation and have to be reflected on. A narrative approach to pastoral therapy,
which will be discussed shortly and illustrated later, makes this possible.
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According to Wolfaardt (1992:12-13) a characteristic of a contextual approach is that the context
plays a dominant role, which makes intimate knowledge of the situation within which practical
theology is practised a prerequisite. The focus here is even more on the world (or community)
“rather than on the church. This gave me the freedom to conduct the group work which forms part of
this study within a school community and not a church. The role of the Bible and traditions can be
selective or fundamental, depending on how it assists transformation. Unlike the individualist nature
of other approaches, the concems of the (faith) community are of great importance when practising
practical theology. It is @ more inclusive approach in that it speaks about the Christian story rather
than the Bible exclusively. | hope to demonstrate how well these characteristics fit with a narrative
approach to pastoral therapy in this study.

A contextual approach seeks to leave behind the positivist pretence that theology is a pure version
of the Word. It fits rather with a reflexive, social-construction way of theologising which is conscious
of the fact that it is a human activity, which is socially constructed by people belonging to a
particular nation, group, race and church (Wolfaardt 1992:42). Gerkin (1986:37) reiterates that
theological reflection, wherever and whenever it occurs, always begins within an immediafe social
context. It cannot begin from a ahistorical point of departure. | thus choose a contextual approach
as my preferred approach or discourse within the practical theology discourse. Hopefully this
approach to practical theology will help maintain a pastoral therapeutic environment which can
cultivate some of the ideals set by Pieterse (1996). In the light of social construction discourse as
epistemology and the postmodem approach to theology | prefer, | agree with Pieterse (1996:60-61)
that practical theology and pastoral therapy should strive to create a plurality and non-essentialist
understanding of subjectivity; it should provide fools to deconstruct and expose the inherent
oppressive nature of dominant discourses in society, which serve fo entrench existing relations of
inequality; it should have a quiet confidence to embrace ambiguity, difference, contradictions, open-
ended futures and uncertainty reflexivity; it should create opportunities for subjecting one’s practice
fo scrutiny and cnfique; and it should allow us to be more suscepfible to being playful, along with
being committed to serious action. Why these ideas are especially relevant in a narrative approach
to pastoral therapy will be illustrated in the sections which follow.

2.3.2 Pastoral therapy

One of the questions that arises in a discussion about pastoral therapy is how it differs from other
social sciences and helping professions; Heitink’s (1998:13) view is as follows: De eigen identiteit
van het pastoraat is geworleld in de verbondenheid met de chistelijke traditie en met de kerk, de
gemeenschap van gelovigen. How one views pastoral care and pastoral therapy is also dependent
on one’s theology. Within the theological position | have chosen, pastoral care can be described as
meaningful help given by a believer to others in need, so that meaningful life processes can be
improved. For me, the pastoral nature of therapy thus lies in the therapist’s relationship with God
and in her openhess to ask questions about her own and the client's experiences and conceptions
of God. Since | view pastoral therapy as a collaborative process, the client will co-determine if
religious expenences and spintuality mentioned by Heitink (19986:19) (een dieptedimensie die te
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maken heeft met refigieuze ervaring en spiritualisiteity distinguishes pastoral therapy from
psychotherapy. The social construction of the therapist's faith also determines how this influences
‘the way she approaches therapy. If she is a Christian, for example, her dependence on the
guidance of the Holy Spirit in the therapeutic process could add a spiritual dimension. If God's love
for all people and the view that therapy is also a process which occurs coram Deo, is taken into
consideration, it follows that pastoral therapy can also occur between a pastoral therapist and a
non-bsliever (Blake 1999:39).

According to Louw (1989:4) pastoral care serves to convey God'’s care as set out in the Gospel in
practically orientated ways so as to invite people to grow in faith. Contact with other disciplines
serves as a reminder that although pastoral care includes an invisible dimension of faith, the focus
is on a total person, living in the world (Louw 1988:5). Differences found between approaches to
pastoral therapy can be greatly attributed to differences in the way humans are viewed. It could be
informative to have a brief look at how other approaches to pastoral therapy, a kerugmatic
approach, an eductive-transformation approach and a relational approach, differ from my
preferred narrative approach.

A kerugmatic approach, which is infoomed by the reformed view of humans, places the
uniqueness of pastoral care with its aspect of proclamation. Thumeysen’s thoughts have been
linked to those of Barth’s theology, which focuses on salvation through the grace of God. He thus
does not see pastoral care as separate from preaching and proclaiming God’s word, but as part
and parcel there of. De Jongh van Arkel (1992:125-26) points out that other voices, notably that of
Muller have been added to Thumeysen’s. Muller pointed out a danger in preaching pastoral care
and felt that pastoral care is a special form of meeting between God and humans. He saw giving
help regarding faith and life rather than proclaiming as being at the centre of pastoral care. | agree
with Muller, rather than Thumeysen, but as mentioned earlier would broaden pastoral care to
include a believing pastoral therapist working with believers and non-believers.

The eductive-transformation approach was influenced by the democratic ideals of America with
its focus on the autonomy of people. Hiltner is an important American pastoral theologian who drew
a distinction between pastoral counselling (therapy) and pre-counselling (pastoral care) (de Jongh
van Arkel 1992:127). He also emphasises the attitude of empathy expounded by Rogers, amongst
_fears from others that communication techniques in pastoral therapy were given precedence over
the sheppardly function of pastoral care (Louw 1989:6). The focus in relation to redemption has
thus shifted from Christ taking over the guilt of our sin to focus more on the potential for self-
actualisation which is released by it. Schleiermacher's view that the starting point of pastoral help is
the independence of the autonomous person confributed to this stance (Louw 1989:6-7). Heitink's
bipolar model holds that pastoral therapy contains both a therapeutic moment and an evangelical
moment (Louw 1989:27). His and J. Rebel's ideas added a dimension which made the potential of
an eductive approach more transformative, in that it recognises the transformative power of the
Holy Spirit. An ‘eductive approach became an eductive-transformation approach (Louw 1989:14-
15). Pastoral therapy is then not psychotherapy, but salvation-therapy (heilsterapie) in which God's
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Spirit changes people continuously (Louw 1989:19).

| agree that pastoral therapy can include both help with life issues and with faith issues, but do not
agree that self-actualisation should be the aim. | prefer a view of humans as people with a God-
given life in which choices can be made once the discourses informing them have been
deconstructed. Rather than placing self-actualisation as 'a goal, pastoral therapy shouid seek to ask
questions and reflect on people’s preferred, altemative ways of being in the world as expressed in
their lived experience. These preferred ways might become more and more part of their lives. If the
person is a believer, this could be experienced through the transforming power of God's Spirit.

A relational approach avoids seeking exclusively Biblical foundations for pastoral therapy in a
deductive way. Scripture is used in an inductive way as source of functional pastoral actions
already taking place {de Jongh van Arkel 1992:132). The relational dimension of pastoral therapy
includes not only relations between people, but also how those relations are carried by God’s Spirit.
Oates (1974:11) calls this the God-in-relation-to-persons consciousness in counsefling. Pastoral
therapy is then seen as current happenings which realise God’s care. God is thus not projected
outside the pastoral situation, but is incarmated within the process, in that the Word becomes flesh
through it (de Jongh van Arkel 1992:133). | agree with these aspects of a relational approach, but
“want to qualify them in what can be called a namrative pastoral approach.

| choose a narrative pastoral approach, since it allows me to work with people from all walks of life
and religions, while creating the space for those seeking help to choose to make God's
transformative power in their lives more visible and to be guided by His Word if so desired. The
anthropology that distinguishes this approach from others will be highlighted in the sections that
follow. One aspect that | would like to point out here is that it allows the clients to be the experts of
their lives and to co-detemmine the content of therapeutic conversations. A basic assumption is that
people’s problem-dorrinated stories are not the only possible stories of their lives. The therapist
thus asks questions about events that do not fit with this dominant piot (so called “unique
outcomes”) so as to help the client co-author altemative stories about their lives and identities
(White 1997:3). By extemalising problems, the clients will also be asked to state the position they
want to take towards those actions and stories. The influence of God's voice and of the clients’
relationship with God on both the problem (such as traumatic experiences), and on living according
to an altemative story (stories that reflect “resilience”), can also be explored.

Chapter 4 and 5 will provide more detailed descriptions of the process of co-constructing altemative
ways of being in the world. Although these chapters cast light on how the approach fits with my
theological and epistemological positions, this chapter will continue with a brief summary of the
exponents of narrative therapy and an indication of the anthropology of a narrative approach to
pastoral therapy. | will also attempt to show how the approach aims to move beyond cybemetics
and how it can be linked to the postmodem discourse of post-structuralism.
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2.3.3 A brief summary of discourses that constitute a narrative approach to therapy

The namative approach to pastoral therapy is related to Gerkin’s (1986:26) idea that all things
human are in some sense rooted in a narrative or story of some kind. Okri (1996:25) says: Without
stories we would go mad. Life would lose its moorings or lose its orientations. Even in silence we
are living our stories. Gerkin (1986:29) also quotes Hardy (quoted in Wicker 1975:47):

For we dream in namrative, daydream in namative, remermber, anlicipate, hope, despair, believe,
doubt, plan, revise, crificise, construct, gossip, leam, hate and love by narrafive. In order fo live,
we make up stories about ourselves and others, about the personal as well as the social past
and future. '
White and Epston (1990) are two of the most prominent exponents of namative therapy. The
narative approach to pastoral therapy that | prefer and which is illustrated and elaborated on in
chapters 4 and 5, is based largely on their ideas (Epston 1998; White 1997). Freedman, Epston

and Lobovits (1997:xv) give an outline as to why they prefer a so-called "narrative” therapy:

The term narmralive implies listening to and telling or retelling stories about people and the
problems in their lives...It is hard to believe thal stories can shape new realifies. But they
do...Language can shape events info narmratives of hope. We hurmans have evolved as a species
- fo use mental narratives to organise, predict, and understand the complexities of our lived
expenence. Our choices are shaped largely by the meanings we aftribute fo events and to the
options we are considering.
Parry and Doan (1994:24) elaborate about what the narrative dimension emphasises. How this shift

in emphasis can be linked to a movement beyond cybemetics will be looked at now.

2.3.4 A movement beyond cybemetics to a narrative approach

There has thus been a movement beyond first order cybemetics which taught us that we can
never escape from the limitations of our own perspective, and second-order cybemetics which
made it clear that we could never even escape the influence of the perspectives and actions of
whalever system we attempt fo observe. The narrative dimension emphasises that whether the
viewer is a person, a family, a communily, or a people, the world is unavoidably viewed through
the lens of a succession of stories - not only a personal story, but gender, communily, class, and
cuftural stories. (Parry & Doan 1994:24)
Structuralist views looked for structure behind story so as to measure against a nom. This in tum
contributed to a pathologising and an invalidating tendency. Since an expert was needed to
translate experience into a more abstract level, it could not be recorded in one’s own voice. These
practices are related to the French intellectual Foucault's "technologies of knowledge-as-power”.
White (1997.220) describes Foucault as a post-structuralist Foucault looked at how society
categorises and marginalises certain sectors with labels of normal and abnormal, by focusing on
the relation between power and knowledge (White 1997:232). According to Foucault the exercise of
power perpetually creates knowledge, and conversely, knowledge constantly induces effects of
power (Foucault 1980:52). Accordingly knowledge is power; knowledge and power operate mainly
through language; language becomes a power tool used by those in power, and dominant
discourses marginalise others in that they assume. the status of “truth”. White (1997:220) guotes
Foucault when he speaks about the importance of the guestion "What are we foday?" which

encourages historical reflection on ourseives. A look at the history of what we are today and what
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we are moving beyond, also in terms of the way therapy is viewed, thus becomes significant.
-2.3.5 A post-structuralist, namrative perspective

White (1997:223) believes that the post-structuralist questions about “what we are today” inform an
inquiry into how lives are constituted through knowledges and practices of culture - into how it is
that the knowledges and practices of culfure inform our modes of life and thought. This kind of
inquiry renders visible the effects of discourse in the constitution of life, which in tum contributes to
the realisation of aitematives that pastoral namrative therapy strives for. In contrast to structuralist
approaches to therapy which may have self-actualisation of the “essential self” as its aim, a post-
structuralist approach deconstructs structuralist systems of interpretation and understanding.
According to White (1997:225) these include the will to truth; the repressive hypothesis (which
states that we should look for what blocks our expression of our frue human nature/real selves);
and the emancipation narrative. He proposes that through post-structuralist inquiry we break from
the mission to discover something "given” about nature (White 1997:223). A post-structuralist
position holds that selves emerge from discourse and individual experience cannot be separated
from the contexts and conversations that give it meaning (Kogan & Gale 1997: 103).

From a postmodem, post-siructuralist position therapy is not viewed as hierarchical, strategic
intervention; instead it is seen as a collaborative and participatory procass in which a preferred self-
namative is continually socially constructed through IangUage and maintained in narrative (Kogan &
Gale 1997:101). Language is thus used to continually create the nature and meaning we know; not
to mirror nature. The focus is on how the language we use constitute our world and beliefs
(Freedman & Combs 1996:28). By using new language to speak about what happens during
pastoral narrative therapy, new possibilities are co-authored.

The impact of deconstruction ideas on therapy has lead to approaches like the namative approach,
which sees a story as incomplete and fragmented, with more left out than included, depending on
assumptions and beliefs of the narrator. Parry (1991:43) thus reflects that a story is not a life, only a
selection of events influenced by that person’s beliefs about herself and others. Conversations and
the co-oonstmctihg process thus deconsfructs what was said about experiences to reveal some of
the left out and “not yet said” (De Shazer 1993:115). As Kotzé (1994:40) points out, to listen for
what was not said does not refer to the unconscious or repressed in a psychodynamic sense, but
to the opposite meaning within what was said, to validate and to question what was said and what
was not said.

As mentioned earlier, how these epistemological ideas relate to a narrative approach to pastoral
therapy will be illustrated in Chapters 4 and 5. As a pointer it could be helpful just to point out that
the anthropology of a narrative approach to pastoral therapy implies that people have stories (or
unique outcomes) of resistance to the dominant discourses that problems such as trauma paints of
themselves and their options. By asking questions about lived experience that has been left
unsaid, sparkling moments can be elaborated on, also in terms of what these moments say about
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the person’s identity. Such re-authoring conversations bear testimony of "resilience" despite
trauma.

2.4 A postmodemn research approach

In accordance with this study’s postmodem focus on lived experience, qualitative research, which
has lived experience at its centre, will be done. The approach wil be narative and also
interpretative, in that it will examine how local cuiture and /ocal knowledges can counteract the
hegemonic tendencies of objectified knowledge (Collins in Denzin & Lincoln 1994:102). This implies
that the study will have an action research perspective which is geared toward change and
movement and it will aim to be participatory and freeing (Heshusius 1994:15). These implications
are in line with the contextual approach to practical theology that | prefer and my postmodem
epistemological and theological positions. '

The participation of the co-researching participants constitute the main focus of this study. How
peopie manage fo live in altemative, prefered ways despite trauma and the freeing aspect involved
in these alternatives are explored. Chapters 4 and 5 thus explore how unique cutcomes that are
found in the lives of clients can be seen as "resilience” in the face of trauma. The values outlined in
. Stanfield’s new ethnic paradigm, which is said to be hofistic, refational, qualitative, and sensitive to
gender, kinship, spintuality, and the oral communicative traditions (Denzin & Lincoln 1994:103) are
aimed at in the process of co-research. These values also gain significance when read in the
context of the TRC’s recommendations that the values, interests, aspirations and rights advanced
by those who suffered should be affimed (see section 1.3). Qualitative research holds great
potential for exploning belief systems and namative processes that influence coping and adaptation.
Namative accounts of traumatic experiences and the meanings given to them can also be
particularly useful for understanding continuity and change in people who face diverse challenges
(Walsh 1996:274).

2.4.1 Research procedures

Chapter 3 focuses on ideas that have been voiced in literature about the concepts of "resilience”
and trauma. A look at literature would presumably enable the researcher to ask relevant and
diverse questions. It will also create a context within which the researcher's preferred approach to
"resilience” and trauma within a therapeutic context can be set — either as an enlargement or in
-contrast. In a process of continuous meaning construction, this study will collect a few descriptions
through conversations involving storytelling and reflecting on questions, themes and metaphors
related to the area of research. These conversations are described in the case study in chapter 4
and the group work in chapter 5. Although these conversations were unavoidably guided or
confined by preconceived ideas entertained by the researcher, she aimed to explore beyond these
boundaries. Researcher and participants were therefore co-explorers of ideas found to be relevant
for the participants. These research procedures would fit with Patton's (1980:7) view:

There is no burden of proof. There is only the world to experience and understand. Shed the
burden of proof to lighten the foad for the joumey of experience. (Patton 1990:7)
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2.42 Meaning given to research and ethical considerations

In accordance with qualitative research and a narrative approach, storytelling will not only be the

-research procedure, but also the method of reporting and "analysing" the data. No formal
quantitative data analysis or statistical analysis could be useful. Trustworthiness and authenticity
then replace positivist criteria, since the study is oriented towards the production of reconstructed
understandings and meanings (Denzin & Lincoln 1994:100).

Denzin and Lincoln (1994.114) propose that the frustworthiness criteria involve credibility
(paralleling infernal validity), transferability (paralleling external validity), dependability (paralleling
reliability) and confirmability (paralleling objectivity). The authenticity criteria are said to be of
faimess, ontological authenticily (enlarges personal constructions), educative authenticity (leads fo
improved underétanding of constructions of others) catalytic authenticity (stimulates action) and
tactical authenticity (empowers action). Criteria for evaluation will be based on ethics of caring,
personal responsibility, and open dialogue. These criteria come from an understanding that there is
no diiding line belween empitical research activity and the process of theorising or interpretation
(Denzin & Lincoln 1994:102). Ethical considerations made it important to allow participants to edit
the study and to add anything they deemed important.

2.5 Conclusion and implications for views on trauma and "resilience”

To understand and encourage "resilience” within a social construction discourse framework, we
must attend to the interplay between what occurs within families and what occurs in the political,
economic, social, and racial climates in which individuals live. ldeas about adaptation are also
influenced by the meaning given to experience, which is sodially constructed and thus also
transmitted through the perceptions and understandings of those around us (Walsh 1996:266). The
central role of narrative in organising, maintaining, énd circulating knowledge of ourseives and our
worlds is emphasised in this study. Walsh (1996:267) joins Cohler in emphasising the importance of
narrative coherence in making sense of disruptive experiences. Crisis and challenge becomne a
tension and organising principle for a coherent life story (Cohler in Walsh 1996:267). Traumatic
experiences generate a crisis of meaning and potential disruption of personal integration, which in
turn prompts the construction or reorganisation of one’s life story. In pastoral namative therapy
stories of adversity and "resilience" are co-constructed collaboratively to seek and maintain a sense
of coherence and integrity. |

Walsh (1996:269) agrees with Faliccov that our view of "resilience” should be a multi-dimensional
ecological one, recognising that people combine and overiap features of multiple cultural contexts,
based on a unique configuration of many variables in their lives, such as ethnicity, socio-economic
status, gender, life stage and religion. These ideas need to be deconstructed, and the following
chapters will be an attempt to contribute to richer descriptions of "resilience” and how people
manage to live in ways they prefer in the face of trauma.
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CHAPTER 3: DISCOURSES INFORMING CONCEPTIONS OF TRAUMA AND "RESILIENCE"

The resiliency concept exudes hope and hopefuiness. The stories that accompany the resilient
child, family or community are not those that appear on the nightly news. Resiliency narralives
warm our hearts, fight cynicism, and remind many of us why we got into the field in the first
place. The challenge for resiliency lies not only in conceptual rigor, empincal connectedness,
and practical utility, but also in understanding its connection to the critical context of political
ideas. To say something has political overtones or dirmensions is not to demean it, to make it
lose its magical quality, or align it with a cynical world. 1t is simply to remind us that if we really
warnt to consider something contextually, then the ideological and political aspects of it must be
included. (Liddle 1994:174)

3.1 Chapter overview

From my epistemological and theological positions as set out in chapter 2 it follows that realities are
socially constructed, constituted through language, and organised and maintained through narrative
(Freedman & Combs 1996:22). These positions clearly have implications for the conception of
"resilience" and the kinds of conversations with people who have had traumatic experiences that |
will privilege. Since | choose to adopt a postmodem view of the world, which is said to be a place
without any single claim to truth universally respected, and a growing realisation that no single story
sums up the meaning of life (Parry & Doan 1994:10), | will not seek to formulate a fixed definition of
-"resilience”, but will try to deconstruct the concept and to illustrate why | prefer the descriptions | do.

As mentioned in chapter 1 this study aims to be participatory and to privilege the voices of
participants and their stories of "resilience”. However, a brief look at some of what has been said
about the concept "resilience" in literature will place these voices within a context of other
discourses. It is hoped that this chapter will help the researcher to ask more diverse questions, so
as to get a richer description of the concept and to address its contextual, ideological and political
aspects referred to by Liddle (1994:174) in the quote above. It is also hoped that this process might
add new, richer, thicker or different meanings to the concept .

As an introduction to the therapy process that will be described in chapter 4, this chapter will also
look briefly at a few of the discourses in literature around approaches to trauma. In an attempt to
show how taken-for-granted notions of issues related to trauma can be questioned, some of the
thoughts and questions that infoorm a narrative pastoral approach to trauma will receive closer
attention. Finally, | will look at how a namative pastoral approach to therapy influences the way
trauma is looked at and how it aims to help people co-author alterative ways of living after trauma.

3.2 Deconstructing "resilience": related literature

In order to re-engage meaningfully with stories reflecting skills and knowledges (used in plural form
in "narative language"”) of hope and resilience, the concept ‘“resilience” first has to be
deconstructed. Accordingly, it has been put in quotation marks in the title so as to serve as a
reminder that resiliency represents more than a single concept or idea. Clarity is needed as to
which of the conceptualisations related to it will be favoured in this study, and which will be differed
from. The first preference | would like to state is related to the roots of different conceptions of
resilience. and how these relate to a namative approach to therapy. A quote by Michael White
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(1995:94) highlights a narrative perspective focus on unique outcomes that can be seen as
expressions of resilience and is indicative of the conceptualisation that | prefer:

We can work together fo identify unique outcomes - those personal actions that cannot be

read as self-refections, but as seff-care. These unique oulcomes provide a point of entry to the

counterplots of women’s lives, those accounts that have to do with survival, resilience, protest,

resistance, and so on. (White 1995:94)
Namative pastoral therapy, like the solution-focused model, assumes that clients have resources
(skills and knowledges) that will allow them to resolve their difficulties. The above quote by Michael
White illustrates this emphasis on resilience and strengths, which decry the damage model that
underlies many traditional approaches to therapy, such as a psychoanalytic approach. It argues for
a less pathological approach to therapy (Hawley & De Haan 1896:283) and will thus not be guided
by structured clinical interview techniques of Weiss (1993:181-184) which aim to diagnose clients
as suffering from a traumatic stress syndrome. Rather, a namrative approach seeks to help clients
discover the lived experience that provide prefermed altematives to their dominant, problem-
saturated stories, and thus discover positive meanings to distress (White & Epston 1990). That the
unique contexts of this lived experience need to be explored, fits with my contextual approach to
practical theology.

| thus prefer the conceptual orientations of the family resifience concept which tends to emphasise
wellness and adaptability, to that of individual resilience, which is grounded in a pathological
‘oriented framework which is concemed with the long-ferm development of resilience despite
predictions of pathology and the discovery of risk and protective factors (Hawley & De Haan
1896:295). A look at both these conceptions will be included here so as to deconstruct the
preferred meaning.

3.2.1 Different conceptions of "resilience"

The concept of family "resilience” is bound together by several threads: "resilience" is seen as
surfacing in the face of hardship; it canies the property of buoyancy - the ability to bounce back;
and it tends to be viewed in terms of wellness rather than pathology (Hawley & De Haan 1996:284-
285). Various other descriptions of "resilience" related to this can be found in recent literature: it has
been viewed as the capacity for positive outcomes despite challenge or threatening circumstances
(Egeland et al 1993:524) and as recovery in the face of trauma such as abuse (Smith & Carlson
1897:236). It is used to describe people who have the ability to withstand and rebound from crisis
and trauma (Walsh 1996:261). They lead fulfilling lives despite having been subjected to trauma or
being "at high risk" for developing personal or social problems due to their childhood experiences.
Wang and Gorden (1994:3) said that "resilience” refers to successful adaptation or coping despite
risk and adversity; the ability to adapt to changing circumstances, even if they are disruptive and
discouraging. Unlike the concept of being invulnerable, it does not suggest that one is incapable of
being wounded, but is associated with flexibility, suggested in descriptions such as fo rebound,
spring back and the power of recovery (Garmmezy 1993:129).
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As mentioned before research related to individual "resilience” focuses on the presence of
protective factors or processes that moderate the relationship between stress and risk, and coping
and competence. However, factors defining risk samples and definitions of adaptation and
competence vary widely across studies (Egeland et al 1993:517). Hardiness, described as having a
sense of control over one’s life, having commitment in terms of the meaning ascribed o one’s
. existence and having an openness lo viewing change as challenge (King et al 1998:421), has been
described as an individual protective factor. Hardy people are also said to be more likely to take
advantage of sustenance and assistance available in the social environment. "resilience” has then
also been viewed increasingly in terms of a transactional process, where the focus is on the
interaction of genetic, biological, psychological, and sociclogical factors, which may serve as
vulnerability, protective or risk variables (Egeland et al 1993:517). Protective factors could be
extended to include not only individual factors, but also environmental factors (like supportive
people in the community or at school) and family factors (Smith & Carlson 1997:236). The family
can then also serve as a protective factor or a risk factor. Family factors that have been said to
promote "resilience" include maintenance of family rituals; confrontation of problems; the absence
of divorce during adolescence (Hawtey & De Haan 1996:285); respect for diverse perspectives and
individual differences; an overall mood of warmth and caring; and having clear yet flexible
structures (Sayger 1996:81).

3.2.2 Altemative meanings and stories of "resilience”

-In the light of my epistemological position | would like to move away from modemism’s fragmentary
perspective of reality and its reductionism which aftributes to a loss of meaning (Herholdt
1998:215). This study’s qualitative look at the stories of "resilience” in the lives of a few people and
at how narrative therapy can confribute to embroider on these, rather than identifying general
protective or risk factors as such, testifies to this. It also underscores why a phenomenological or
meaning level should not be omitted, since similar experiences can be seen as either disabling or
enhancing (Liddle 1994:169). According to Smith and Carlson (1997:233) the critical factor appears
to be the individual’s evaluation of an event or situation in terms of its implications of well-being.
They also note that adults’ perception of what is stressful differs in significant ways from those of
children and adolescents. A namative pastoral approach is thus proposed as a suitable model for
trauma counselling: since it allows people to re-engage with stories or discourses that are
constitutive of their lives, they co-author aitemative meanings to their experiences of trauma, related
to the "resilience” shown in the “sparkling moments” of resistance to the effects of trauma.

The meaning level is related to another perspective on "resilience" - that it can be viewed as forged
_through adversity, not despite it. In this view the paradox of "resilience” is that some of our worst
times can also be our best (Wolin & Wolin 1993 in Walsh 1996:271). Families report that traumatic
experiences sometimes make their relationships with each other more precious and loving than
they might otherwise have been. This kind of "resilience” does not imply bouncing back as if
untouched, but involves a process of integrating the fullness of the expenence into the fabric of
individual and family identity and a way people go on to live their lives (Walsh 1996:271). Beth
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Savage, who was shot through the heart in a terrorist attack at a Christmas party, is witness to this:

But all in all, what | must say is through the traumna of it all, | honestly feel richer. | think it's been a
‘really enriching experience for me and a growing curve, and | think it's given me the ability to

relate to people who maybe go through trauma. (Krog 1998:80-81)
The participants in a life course study of resilience (Watt et al 1995:243) spoke up loudly and clearly
to challenge the myth that trauma and stress beget ifiness inexorably, and that victims deserve pity
or patronising sympathy rather than respectful dignity and a fair chance to defy the laws of self-
fulfilling prophecy. | would like to add my voice to that of Festinger, whose study (1983) clearly
shows that the dreaded expectations about adult adaptation of foster-reared children were not
fulfilled, and leads her to ask;

Why such a singular emphasis on vulnerability? ...so lithe confidence in young people’s
capacities fo come to grips with the reality that no one’s woﬂd is perfect? Why so little faith in the
strength and resilience of children? (Festinger 1983:253)

In another life course study (Wemer & Smith 1992) 614 children bom on Kauai in 1955 were
followed through the age of 31. Even though half the children were bom in poverty, 97% graduated
from high school and about half the adults who had been troubled by mental health problems in
their teens were functioning well. A supportive spouse was said to be the most important protective
factor for the majority of these. They were said to be loosening old ties that evoked memories of
deprivation, loss and pain and what sef them apart were life histories that revealed a pattern of
gradual mastery, restoration and recovery (Egeland et al 1993.524). In their own study, Egeland et
al (1993:524) identified the following factors related to resilience: an experience of emotionally
responsive care giving, early competence, an organised home environment, child capacities of
inteligence and language, and a low overall level of risk.

- This study avoids looking at "resilience" as an inbom, intrapersonal ability, seeking rather to move
to an interpersonal conception of "resilience” as co-constructed by exploring the skills and
knowledges expressed in relational resilience and how these are reflected in personal values, goals
and dreams. England et al (1993:518) propose that rather than being a childhood given or a
function of particular traits, the capacity for resilience develops over fime in the context of
environmental support. | would like to extend this view and to describe resilience by looking at a
history of unique outcomes despite trauma. The histories of resiliency skills and unique outcomes
can be traced and richly described in narrative pastoral therapy. It can also be traced in stories
about the family (of origin and choice), in the community envircnment, and in the faith community,
since relational resilience involves organisational patterns, communication and problem-solving
processes, community resources, and affirming belief systems (Walsh 1996:262).

3.2.3 Shared beliefs and narratives that contribute to "resilience™

Spiritual values and a cultural heritage provide meaning and purpose beyond the family unit (Walsh

1996:273) and has an influence on how people make sense of a crisis situation and give meaning

to it. Another life course study of "resilience” (Watt et al 1995:233) found that 43% of the
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participants relied on spirituality (usually in a religious context) to help them cope with severe stress;
30% engaged in psychotherapy and 26% utilised both. 96% of the participants also attributed their
"resilience” to a spontaneously ansing inner dnve which a slight majornty attnbuted fo a religious
ongin and the remainder considered a natural impulse for survival. *God gave me the strength to
continue no matter how difficult the obstacles” was reported to be a cornmon response (Watt et al
1995:233). The value of religious afflliations in giving meaning to traumatic experiences and in
enabling resistance to its effects is explored in this study. How "resilience” is sustained by beliefs is
also explored with some of the participants. Reflections follow in chapters 4, specifically in section
4.15 (Acknowledging and Re-membering the Lord) and towards the end of chapter 5.

According to Walsh (1996:261) shared beliefs and narmratives that foster a sense of coherence,
collaboration, competence, and confidence are vital in coping, because narative coherence helps
to make meaning of crisis experiences. The power of moral and spirtual sources of courage as a
life-sustaining force of conviction that help people overcome hardship has also been noted (Dugan
& Coles 1989 in Walsh 1996:265). This study aims to reflect on such beliefs and narratives by
exploring stories of hope and “resilience" in the face of trauma. How namative pastoral therapy can
assist clients in re-engaging with experiences of trauma so as to give voice to such stories, is also
illustrated and reflected on in the following chapters.

The resiliency concept has already been found in the nammatives of the subjects interviewed in other
research projects (Liddle 1994:169). Plummer and Knudson-Martin (1996) conducted a study titied
Narratives of escape: A hermeneutic study of resiliency, in which they examined the structure of
namratives told by well-functioning adults who were “at risk" as children. The study found images
associated with resiliency in the face of severe stress were all related to the theme of escape. The
dimensions of this theme that they explored included a variety of constructs which will be discussed
in the next few paragraphs (Plummer & Knudson-Martin 1996:580-582). Firstly they found
namratives reflected dual images of stress and competency:

. ...l guess | felt...this being in two worlds. There is this word of lightness and nonmnalcy where
you're with friends or at school or at work or wherever. Then this sort of underworld. Of wrefched
things that are happening...! often felt just right in between the two - a foot in both worlds.

This dual image was shared by some of the participants in this study as will become particularly
clear in chapter 4, when the client agreed with the outsider witnesses’ ideas that she had to cany a
double burden of living in two worlds.

Secondly Plummer and Knudson-Martin (1996:581) found different kinds of escape pattemns. The
narratives at the focus of that study spoke of physical escape, by going towards or away from a
place, person or thing through friends, music, reading, living alone or staying in one’s room; and
emotional distancing, through depression, anorexia, dissociation and removing my spint, or
emotional shutdown, where storytellers spoke of going catatonic, shutting down or being blanked
out all the time (Plummer & Knudson-Martin 1996:581).

One of the sanctuaries in our home was around music. We had a piano and we each played an
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instrumment...things like reading and music were places where we were safe. |t was something
that we agreed upon.

I spent years disassociating. That was one of my major survival mechanisms. When | was
remembering and talking about things that happened, ...urnmn... | usually use the third person. It
happened to her.

...I really hoped I was going to die young! | would have to cope with the level of pain. I'd go

catatonic at times. In a way that was rebuilding. No one could hurt me when | was thaf way.
Daydfeaming as a resource or source of hope, which sprung from experiences, books, movies or
felt needs, was also identified as an image associated with "resilience” (Plummer & Knudson-Martin
1996:582).

My biggest daydrearn as being taken care of. That someone would see what a hard time | was
having. Or that | would even become sick...

{ had angels with me. And that was probably the most powerful light. And | have often wondered
if I made them up. And then | realised it docesn’t matter... That is my reality - as an aduft now, and
certainjy very powerful for me as a child.
-Another image Plummer and Knudson-Martin (1996:582) identified was a window of hope.
Although the negative was mostly stronger than the positive in the narratives, the storytellers create
their own window of hope even if it is in their mind.

I loved to look at the sky...it's a way of leaving. And | used to go into the clouds. Or at night I'd be
with the stars. It was very wonderful. The stars were very powerful and very inviting. There is
darkness here, but there is escape.

Similar images were used by participants in this study, for example going to look for a rainbow or

being able to Jook at clouds and appreciate them.

Other documented descriptions of "resilience” include having an optimistic bias, by fafching on fo
any excuse for hope and faith in recovery, and holding on to beliefs which allow one to retain hope
in the face of a grim situation (Taylor in Walsh 1995.265) as well as utilising the healing power of
positive emotions through humour and laughter (Cousins in Walsh 1998:265). The importance of
social networks for support in crisis and of group interventions for people facing similar challenges
as a source of positive coping resources, have all been documented (Walsh 1996:265). | hope that
“the stories of the co-researchers of this study will also contribute to the evolution of the resiliency
notion in terms of my prefemmed conception of it: as those unique stories of resistance to problems
related to traumatic experiences, and their effects, which form part of all people’s lived experience
but are often over-fooked.

3.3 Ways of looking at trauma and its effects

Much has been written about trauma and its effects, especially since Post Traumatic Stress
Disorder (PTSD) was first included in The Diagnostic and Statistical Manual of Mental Disorders in
1980 (McBride & Ammstrong 1996:5). The DSM |V concept of PTSD defines trauma as occurring
when both of the following are present: the person experienced, witnessed, or was confronted with
an event or events that involved actual or threatened death or serious injury, or threat to the
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physical integrity of self or others and the person'’s response invoived intenise fear, helplessness, or
_hamror (American Psychiatric Association 1934:427-428). Van der Kok (1987:2-3) added that the
essarnce of psychological trauma is the loss of faith that there is orderand continuity in life,

McBride and Armstrong (1995:5-16) emphasise the need to address the spiritual dynamics of the
effacts of trauma. They hold that spirituality can be understood as a connection or refationship o
self, fo others, the wond or universe, and fo God (1995.6) and quote Thayer (1985:55) as saying
...spifituality is that specifically human capacity to expenence, be conscious of, relale lo 2
dimension of power and meaning transcendent of the world of sensory reality. Many peaple report
that trauma has made them feal cut off from these connections, The energy, creafive force, or
general power far iving that soms associate with spirituality, appears to be blocked {McBride &
Ammstrong 1895:8). Treatment phases for trauma that address spirituality suggested by McBride
and Ammstrong {1985:8) ¢ould include making use of religious metaphors related to safety and trust,
and exploring the spintual losses that could be related to traumatic experiences. They believe that
people might reconcile with trauma if their world view can begin to include events which harm
innocent persons, and move away from believing the victim is evil or the cause of trauma. Thess
_aspects of their view could be incorporated in a namative approach to pastoral therapy and this is
partially why | view narrative pastoral therapy as an appropriate model for frauma counselling.

| believe deconstructing the larger social and political context in which trauma is experienced and
the use of externalising conversations in narrative pastoral therapy could facilitate the above
mentioned reconciliation. Namative pastoral therapy is an appropriate model for our contermporary
world {in which], mors than ever before, multiple worlds of expsrience, pemaptions, value and spirit
are coming together, crowding and, hopefully, mutually influencing one another (Roy 1992:153}. It
responds to the ancient spiritual healers’ definition of illness as being trapped in one level of realily
and of healing as a restoring of the abiiity to experience ail leveis of the reality of their spirit (McBride
& Armstrong 1995:13). How namative pastoral therapy might strive to do this will now be discussad
briefly and then explored by means of the case study in chapter 4 and the descriptions of group
work in chapter 5.

3.4 A narrative approach to trauma and "resilience"

-In many psychotherapeutic practices related to dealing with trauma, revisiting the original fraumatic
experience as a way of breaking free of it, is an imperative. Behavioural treatments for example use
imaginal fiooding or impiosion therapy, which consists of repeated imaginal presentation of the
traumatic event until it no longer evokes high levels of anxiety (Weaver 1993:400). However, for
some, recounting trauma is comparable to reliving the experience. Harvey (1996:9) points out that
traumatic recall in therapy can re-traumatise people and stresses the importance of being sensitive
to cultural and ¢community beliefs, values and resources of ciients. Honwana (1999), who did
research on iocal knowledge and frauma healing of war-affected children in Angola and
Mozambique, confims that the socio-cultural context contributes to local people prefeming to sfart
afresh once certain ritual procedures, which do not necessarly involve verbal expression of the
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affiiction, have been performed. These rituals represent a symbolic break with the past, by for
example washing the body in a river so that the dirt of the war would go away, and buming the hut
and clothes brought from the war. Cleansing rituals are centred around beliefs in the power of
spinitual beings, central to people’s sense of well-being and secunty (Honwana 1999:31). The
ancestral spirits and other spirits are offered sacrifices, witnessed by family and the community,
since it is believed that war-related psychological trauma is directly related to the anger of the spirits
of those killed and it could "poliute” the whole community. Recounting the traumatic experences
would thus be like opening a door for harmful spinits to penetrate the communily (Honwana 199:34).

| agree with Honwana (1999:31) that the way people express, embody and give meaning to their
afflictions are generally tied to a specific cultural context. Biomedical psychotherapeutic notions of
mental distress constitute "westemn" social and cultural constructs. Diagnosis and individual
treatment models which are grounded in modem psychological paradigms often ignore other ways
of understanding health and healing. ' |

Narrative practices also challenge the notion that dominant westem psychotherapeutic models are
universal and applicable everywhere. It aims to be sensitive to beliefs and values and rests on the
premise that there is no excuse for people to experience re-fraumatisation within the context of
therapy. Distress yes, re-traumatisation no (White 1995:85). Garmezy's (1993:130) caution that
signs of emotional distress do not necessarily suggest a breakdown of resilient behaviour, then also
applies in a narrative approach, which creates space for the expression of distress, but not with the
theory of catharsis as driving force. Namrative practices question practices which are based on the
theory of catharsis which obscures the critical dimension of meaning. White (1995:85) asks some
imporiant guestions:

In requinng people fo refum fo the site of traumé, are we not reproducing conditions that are
entrapping, that are dispossessing people of choice?

...are we not also unwittingly reproducing this culfure’s phobia about fiight... and its imperative of
*facing up"?

And in this complicity, are we nof closing down the possibilities that might be available fo people
for honouring the special skills and the personal qualities that made it possible for them fo
navigate through the dark hours of their lives and into the present?
| agree with White (1995:87) that it is possible and desirable for people to find options for giving
- voice fo their experiences of abuse and other forms of trauma in ways that are profoundly healing
for them, and in ways that they judge to be entirely expressive. It is also important to consider that
all expressions of experience stand within a system of meaning. This is why narrative practices
stress the importance of continually consulting people about what they perceive the effscts of our
work with them to be, throughout the process of therapy; and about how the reinterpretation and
expressions of their experience are affecting the shape of their lives, and about what they
understand to be the limitations and possibilities associated with our conversations. They are thus
assisted to take an active role in monitoring the reat effects of the expressions of their experiences.
This was also my aim during this study, and is reflected in some questions written about in chapter
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4 and in the feedback questions (see appendix 2) at the end of the group meetings described in
chapter 5. :

Narrative pastoral ways aim to move away from the stigmatising burden of restrictive myths that
pathologising models have pemetuated. They offer an altemative way of looking at trauma, which
could lead to altemative ways of Iiving after trauma. Without authoritative impositions of the
therapist, people are enabled to find altemative expressions of the trauma, since with namative
pastoral practices they will find themselves standing in alternative teritories of their lives. In these
temitories they can get in touch with different and more positive stories of their identity, which make
it possible for them to give different meanings to their experiences. This in tum enables them to
express these experiences in ways that are not likely to be re-traumatising of them (White 1995:86).

Narrative pastoral practices allow the therapist and client to experience both sadness and joy; to be
joined both in outrage and hope. It creates a context in which altemative stories of people’s lives
can be celebrated and honoured; in which other accounts of their identities are being powerfully
authenticated. It draws inspiration from the steps people take to dispossess perpetrators of their
authority and in reclaiming preferred temitories of their lives. It thus sees people having the "last say”
about their lives (White 1995:88). The questions asked in an extemnalising conversation focus on
the process of recruitment employed by the negative stories of identity which reflected the truth of
their "nature” that have been capturing them. This triggers a reinterpretation and provides a basis
for renaming the dominant plots of their lives - away from themes of personal culpability, and
towards exploitation, tyranny, abuse, and so on. These extemalising conversations can be
considerad as "deconstructing” conversations (White 1995:88).

A significant skill related to this theme is that of discemment. Once clients have explored the real
effects of trauma, they have an opportunity to see how what it says about their identity differs from
those values, intentions, dreams and beliefs identified through exploring unique outcomes.
"Resilience" then becomes those day-to-day experiences that fit with self-care rather than self-
abuse. The counterplot of survival, resilience, protest and resistance then also becomes more
clearly articulated and thickened and people can dentify preferred accounts of their wants, lastes,
desires, purposes, goals, hopes and so on (White 1995:95).

Narrative practices’ attention to the social, cultural and political context of trauma and victimisation is
similar to that of the ecological model used in community psychology. Both explore how the
community can be a source of recovery and resilience (Harvey 1996:7). According to White
(1995:88) to assist people to establish an account of the politics of their experience helps to
- undermine the self-blame and the shame that is so often experienced in relation to the abuse itseff.
Cultural differences and traditional healing methods could be explored in a process of meaning
making, so that the client's beliefs are privileged in therapy. :

Hopefully this study will show that narrative pastoral therapy can play a significant part in fostering
resilience and recovery as set out in Harvey’s (1996:11-13) multidimensional definition of recovery:
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authonty over the remembering process (remembering the events in a context that adds meaning
te it); integration of memory and affect (recollection of initial distress and naming contemporary
feelings of distress and outrage); sympfom mastery (the counterplot of ability to predict and manage
symptoms); seif-esteem and self-cohesion (resistance to self-blame and shame, and engaging in
self-care);, safe atfachment (grieving what was lost and gaining support) and meaning making
(mouming the traumatic events in the past and finding meaning which is flife-affinning and seif-
affiming).

3.5 Conclusion

“In this chapter some of the meanings attached to the concept “resilience” were deconstructed. The
conceptions that | prefer to differ from are those grounded in a pathological oriented framework that
view people as fundamentally “at risk” because of trauma. These conceptions do not fit with the
social construction view | hold of reality, since it does not allow space for multiple realities and the
new possibiliies created by attending to neglected stories of people’s lives. | also prefer to differ
from approaches to trauma which are based on the theory of catharsis, as explained in this chapter,
since it does not fit with the collaborative stance that forms part of a narrative approach to pastoral
therapy.

The "resilience” concept that | prefer and privilege, as explored in this chapter, is that of the unique
exceptions that are part of people’s lived experience despite traumatic experiences. These stories
are often not privileged because of the dominance of discourses and self-narratives related to the
negative effects of traumatic experiences. Descriptions of pastoral therapeutic conversations
guided by the narrative metaphor and narrative practices, and not by the theory of catharsis, follow
in the next two chapters. Chapter 4 tells the story of Thandi's resistance to the effects of the
-tfrauma, after the experience of being physically abused by her favourite brother. It also contains
descriptions of how saying hullo again {White 1988:29) to her father, whom she lost at age 15, has
helped her attach new meaning to almost forgdtten events. In this chapter is also shown how
narrative maps can be used as guidelines in pastoral therapy.

Chapter 5 describes how namative ideas were used to work with a group of girls, identified by the
school counsellor to be resilient despite trauma. in this group Harvey's (1996:11-14) definition of
resiliency was confimed. This included the following skills: remembering the events in a context
that adds meaning to i, resisting self-blame and shame, engaging in self-care; grieving what was
lost, gaining support, mouming the traumatic events in the past and finding meaning which is life-
affirming and self-affirming. It also became evident how the skills and knowledges of living in the
- school community were mobilised to help the participants cope in other domains of living.
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CHAPTER 4: CO-CONSTRUCTING ALTERNATIVE WAYS OF LIVING AFTER TRAUMA

It is amazing. The links that | make - like the links about my dad feeling proud of me - those
things actually never occurred to me until | spoke to you. Most of the things I've said have just
come up fo me now - just now - fike in this instance. It is amazing what this talking can do for you.
And | work out some conclusions and stuff while | speak to you. When | go back to the hostel |
think “Oh, | worked this out” and | could not work it out while | was by myself. It is arnazing.

‘ (Thandi 1999: Interview)

4.1 Introductio_n

in this chapter | seek to illustrate how pastoral narrative practices can facilitate preferred, altemative
ways of being in the world despite having experienced trauma. The altematives provided by a
“pastoral narrative approach will be illustrated by means of a case study, which shows how the
approach has been used. Questions set at the outset of this study (see section 1.4) will be
addressed and highlighted in this chapter and thus the purposes of the study (see section 1.5)
should be accomplished. This does however not imply that final answers were looked for or found,
but rather that more questions can be asked. It should become evident how the concept “resilience”
can be more richly described when linked to unique outcomes - ways of being that do not fit with
the dominant plot of trauma’s negative effects. The description of the conversations with a client,
Thandi, could also serve as an example of the bossibilities for social transformation and new
meanings that can be derived at through therapeutic pastoral conversations guided by the narrative
metaphor.

4.2 How a pastoral narrative approach can make one-to-one therapy more community based

Although most of the conversations with Thandi were on a one-to-one basis, many of the namrative
maps used as guidelines within one-to-one therapy broaden the process in a variety of ways to
_include others from the various communities the client belongs to. These ways are illustrated in this
chapter. Examples include consulting Thandi about the role that faith and Christian friends have
played in her life, the invitation of a close friend to a session, consuiting the school counsellor about
what she has witnessed about Thandi within the school community, meeting with her mother to
celebrate the membership of her deceased father in their lives in a ritual of appreciation, inviting
outsider witnesses and using Thandi as a consultant in group work. Chapter 5 describes narrative
‘work in a group set-up, which more obviously addresses the need for approaches to therapy that
are not only one-to-one, but more community based (see section 1.3).

In line with my desire to explore ways therapy can be more community based and in line with the
TRC’s comment that victims and perpetrators alike need healing (1998:3), we entertained the
possibility of inviting other members of the family to therapy, including the brother who assauited
Thandi. Although Thandi would have loved to have them there, she did not believe they would be
motivated enough and it would go against the tradition of family secrets. She did not want to
discuss the assault with her brother, and doubted that he would do so. We co-authored a letter to
her brother to invite him to therapy and to share Thandi’s dream for the family with him, but Thandi
“decided not to give it to him. She thought he was trying fo make up for it by being nice to her and
chatting to her often.
30



4.3 Maps that guided co-creating alternative ways of living after trauma

As stated in chapter 2, | prefer a narmrative approach to pastoral therapy, since it fits with my
postmodem, social-construction view of reality and theology. It might be feasible to start the
description of how narrative pastoral therapy enabled myself and Thandi to co-create altemative
ways of living after trauma, with a few general ideas related to the approach.

How a narrative approach differs from some other approaches of dealing with trauma, which could
re-traumatise people, has already been touched on in chapter 2. In a namative approach, as with
the "not knowing" approach of Anderson and Goolishian (1992), the client is considered the expert
on her life. In line with namrative practices | strove for transparency and accountability, and tried to
maintain this by deconstructing my power as therapist and by making the therapeutic process a
collaborative one. Before | continue, it could also be helpful for the reader to be made aware of the
. narrative maps which guided this process. Statement of position maps (White 1998. Workshop)
were used to extemalise the effects of trauma in various domains of living. The client was invited to
give an experience-near name to these effects or problems (rather than a pathologising diagnosis
such as Post Traumatic Siress Disorder or Depression). The dominant plot that trauma had been
painting of the client’s life was exposed and when the client was invited to state the position she
held on its effects, it was possible to derive at ways of living that she preferred. By eliciting liberating
stories to compete with the constraining, dominant narrative the client could re-author her life
(Sheinberg 1992:202).

A stalement of position map also guided an exploration of “resilience" as witnessed in unique
outcomes. Rich and thick descriptions were co-created through landscape of action and landscape
of identity questions, which form part of the process of co-authoring altemative stories and
thickening the counter plot. The counter plot was further thickened by various maps of re-telling,
such as interviewing the therapist as the client; saying hullo again; re-membering and taking-it-back
practices; audience retelling; and definitional cerermonies (White 1998: Workshop). Letters were
“used as therapeutic documents, and outsider witnesses and audiences were invited to join in the
co-constructing of the clienf's preferred self-namative. These maps are illustrated in this chapter.

| strove to let these maps gquide the therapeutic process, albeit not in any specific order or as a fixed
technique. Kogan and Gale (1997:101-128) share my concem that it is important not to view these
maps or practices as techniques for doing postmodem therapy, since techniques imply a centred
therapist who is doing something to the client, rather than a participant. Narrative maps guided my
writing about the process as well. Since the application of many of these maps are illustrated in the
letters | wrote to the client, some of them are included in the text. Firstly, however, | would like to
privilege Thandi’'s voice in the next section with a few excerpts from a conversation that followed in
response'to a taped conversation between me (the therapist who represented the client) and David
Epston (see section 4.4). | will briefly discuss this narrative practice before continuing with the first of
many excerpts which will be woven into the text. More excerpts of the combination of the two
conversations (mine with David Epston and mine with Thandi while listening to the tape of the first
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conversation) are attached as Appendix 1.

4.4 Interviewing the therapist as the client

Johnella Bird and David Epston, of the Family Therapy Centre in Auckland, New Zealand,
developed the training and therapeutic practice of interviewing the therapist as the client (Epston
1999:; Personal comespondence). | was privileged to be interviewed by David Epston (in a
workshop held in Pretoria, 1999) as Thandi. Once | obtained her consent and after “introducing”
Thandi in her absence, | was interviewed as if | were her. In our next two meetings, Thandi had the
opportunity to listen to the taped interview. The tape was paused after David Epston's questions so
as to give her the opportunity to answer for herself. We consequently listened to my answers
(representing Thandi) and she couid reflect on how | answered. This namative practice is closely
related to the map of audience re-telling and the idea of seeing oneself through someone else's
eyes. In the excerpts included in the text the client's words (Thandi's words) are preceded by
CLIENT. My responses as the therapist are recorded as those of ILSE, and my responses as
- representative of the client are recorded as those of THANDI.

As a therapist | too found the experience very valuable. In terms of my relationship with Thandi it
was valuable in that | got a fresh appreciation for the steps she had already taken against the
influence of trauma in her life and how difficult this sometimes was. On another level, | found the
experience of being interviewed by David Epston to be one in which | could leam about the kinds of
questions that are most interesting. It assisted me in maintaining accountability and transparency,
since it required of me to reflect on the questions I'have been asking. Questions related to me as
Thandi's therapist were very valuable indeed in terms of the reflection they required of my own
questions to her and on how | thought she saw the process we were involved in. | appreciated the
opportunity of reflecting on our perceptions of our work together, since it opened up new questions.
Thandi was given a copy of the original transcript, as well as the one with her answers recorded.

4.5 Thandi's ideas about what our conversations have been around

DAVID: What do you think she (Thandi) would say your counselling has been around? What has it
been up to? What has it been about?

CLIENT: Okay, we've been talking about how | could help myself...avoiding being very stressed
and think differently ....to resist all those stressful things happening in my life and looking into the
better side of things. And we have been looking at how ! could be a help to my family. ...Basically
we've been looking at how ! could cope with things.

ILSE: Do you think we've found some things?

CLIENT: O yes, on my side, because I've core up with a fot of answers for questions...not really
questions, but a lot of things that I've womed about. Everything has been becoming clearer fo me
as I've been speaking fo you...

ILSE: What do you think about what [ said, that we've been looking at the skills and knowledges
that you have to use against the effects of trauma (which Thandi called Evil Spirit and Negative

32



Spiral)?

"CLIENT: That's so true. You've asked me how can | use that. And mostly you've been asking me
and | have been coming up with answers, whereas before | had no clue what was going on...so
you have been encouraging me fo come up with my answers...

DAVID: If | asked Thandi... Thandi, where has this counselling got you in terms of its intentions,
which were to use your skills and knowledges, or to know what they are, to use against Evil Spirit
and Negative Spiral? What would Thandi say to me right now?

CLIENT: ! knew that sormewhere in me | could deal with those things and | can actually come out
with solutions by myseff. | don't need any other peoples’ help. Where | would blarne everything onto
the family before.. you know, no-one is helping me in the family...| cant blame everything on them,
cause I'm the one who's got... | can actually tum by myself, as I did it with you. Maybe | would need
someone like you to sort of jerk out fhese solutions.

ILSE: What did you find instead of blame and sympathy (which you expected) in our talking?
CLIENT: I found people who gave me ideas and made me try for solutions and who supported me
and encouraged me into fighting through - they gave me the strength to fight through. They gave

“me solutions, instead of ridiculing .. .With the questions that you gave me | managed to get some
more answers lo certain questions.

4.6 Reflections about the referral

Thandi was referred to me by the school counsellor. In line with the contextual approach to practical
theology that | prefer and with the Just Therapy approach (Waldegrave 1990:7), the gender,
culture, social and economic contexts of the person seeking help should be taken into account, so
as to address issues of faimess, The client, Thandi (18 years old), is a black, Xhosa-speaking
woman, who grew up in a township on the Cape Flats and is attending a predominantly white
school on scholarship. | appreciated the consent she gave the school counsellor to outline her
situation to me briefly so that | had time to consider some of the possible effects of our cultural and
socio-economic differences. | was concemed about deconstructing my power as therapist and tried
to do this by making the process a collaborative one and by being transparent about the fact that
she is the expert on her life: | had to leam from her about the discourses informing and forming the
different communities in which she lived. | respect her expert knowledge on her culture, and
acknowledged my eagemess to be reminded if | overlooked related things. | felt privileged to meet
someone with such a wide range of experience, who has since introduced me to aspects of the
different communities she is involved in, and also the discourses which she prefers to differ from.

4.7 Being introduced to some of Thandi's skills and knowledges

| agree with Michael White (1998: Workshop) that clients should be present if possible when
spoken about. | thus arranged that the school counsellor would introduce me to the client in her
presence. | was subsequently introduced to many of Thandi’s skills and knowledges when |
interviewed the school counsellor about things that she appreciated about Thandi. My aim was to
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get to know Thandi apart from trauma and other problems as well as to afford her the opportunity of
seeing herself through someone else’s eyes. This process partially answers the question in chapter
1. How can pasloral namstive therapy make a contribution to support skills and knowledges of
heaiing? The counsellor spoke of many of the qualities and skills Thandi has within the school and
sport communities that she has been a witness to and these were recorded (please see Lefter
~One). Thandi enlarged on these qualities and skills, which left us with a rich description. in later
conversations these knowledges and skills were reflected on in terms of the ways they are helpful
and support alternative ways of living after trauma. Richer descriptions were also continuously co-
created, for example those skills mentioned by the outsider witness team (please see Letter Four),
and Thandi became more aware of how these skills were related to the "resilience" she had shown
in her life.

4.8 The problem-saturated version trauma had of Thandi’s story

With Thandi’s permission the counsellor briefly told me about a traumatic experience Thandi has
had - she was violenlly assaulted by her older brother. She had also lost her father, the only
breadwinner, two years previously, which was traumatic for her and her family. Thandi felt that if her
father had still been alive things would have been different. She remembered his words: She js
going to bring light to this family, and realised that she would like to live up to this, although it
seemed impossible. Problems in the family not only included domestic violence, but aiso aicohol
abuse, misunderstandings, joblessness and irresponsibility. Many of the problems seemed to be
“related to the socio-economic context and to cultural and gender issues, and | explored this with
her. Other concemns Thandi had was that her mother did not want her to continue her education
after matric; and socially she was having difficulty coping with living in two worlds - atteriding a
school in a wealthy “white” area in Cape Town on a scholarship, and spending time with family in a
township.

In our conversations the effects of some of these problems were explored. A quote by Freedman
and Combs (1996:16-17) highlights the importance of keeping track of the social context in which a
problem occurs:

As we work with the people who come to see us, we think about the inferactions between stories
that they are living out in their personal lives and the stories that are circulating in their cultures -
both their local culture and the larger culture. We think about how cultural stories are influencing
the way they inferpret their daily experience and how their daily actions are the stories that
circulate in society. (Freedman & Combs 1996:16-17)
Thandi said that she felt confused by the mixed messages she was getting from her family (they
_ bel_ieve families should keep their problems to themselves and treat it like a family secret), and from
her friends and teachers at school (who believe one should cry things out and talk about it). An
excerpt from a conversation illustrates this dilemmai:
DAVID: ... How would you describe what was going on in your mind?
CLIENT: I would say that it was like a huge conflict inside me, between wrong arxd right.
ILSE: What was wrong and what was right?
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CLIENT: Telling was wrong and not felling was night. You know, from our point of view and from
how [ was brought up. |

She has come to realise that just fo keep smiling does not get her far and that is why she was
willing to speak to the counsellor and to me, although she experienced this as a big step to take.
When | wondered out loud what her ability to take the step despite this conflict told us about her,
she owned the skill of courageous actions.

4.9 The client is the expert

| share the concems expressed by White (1995:85) about the many therapeutic practices related to

dealing with trauma which make revisiting the original traumatic experience as a way of breaking

free of it, an imperative. As noted in chapter 3, namrative practices rest on the premise that there is

no excuse for people to experience re-traumatisation within the context of therapy. | thus

questioned the notion of talking Thandi through a debriefing of the events of the day that she was

beaten. | did not feel comfortable with the idea of “forcing” her to namrate things she did not want to

and decided to let her be the expert on what she wanted to share in the next session. She said that

she would prefer not to talk about the details of the beating, since it made her feel too much pain.

Here follows some of her reflections:

ILSE: Are there ways that | made it easier for you to speak about things?

CLIENT: / don't know. / just get this strange feeling when | talk about it. | get scared...

ILSE: And the way we speak about it, is that okay? '

CLIENT: Yes, as fong as |/ don’t have to sit here and go through it in detail, and with you just

listening. It is fine the way we did it

ILSE: Would you not have liked it if that was the way we did it? What would you not have liked?

CLIENT: I don't know. | would just have to speak, and | know you would be fistening, but it would
“seem like | was alf by myseff, | would not feel right.

ILSE: Would you have felt isolated?

CLIENT: Yes, and | would not have felt that you were hélping me at afl.

ILSE: Really? This is very interesting to me, because | am trying to leam more about what are good

ways of helping people who experienced trauma and you are someone who can teach me.

CLIENT: # would have been as if you were just putting me by myself: sofve your own things, I'm not

helping you, I'll just listen to you. Even in class, when the teacher speaks, you keep nodding your

head so she understands you are listening, but everyone is quiet, so she doesnt know if you

understand what she is saying.

ILSE: What in what | did, didn’t make you feel isolated?

CLIENT: You contributed and you took notes; you wrote (letters) back and you made me see what |

was saying and you made me see that you actually knew what | was talking about and you actually

heard what | was talking about. And you had your own ideas on the one side. You made me think;

you made me come up with solutions and things like that. We inferacted, you know; you helped me

onto helping myseif.

ILSE: And if | had gone through everything that had happened step by step, what do you think the

effect of that would have been?
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CLIENT: You know, going through what happened - It just brings this feeling inside, even now
when | am talking about it, I just don't like it. ' |

ILSE: So is that not something that is helpful to you?

CLIENT: ...When I'm nol speaking about it in a way where | have to describe exactly what
happened it becomes locked in this other littie closet inside me, but once | have fo speak about it in
that way, it comes out and spreads inside me...

ILSE: And this locked away part... is it comfortable when it is there, or uncomfortable?

CLIENT: it is fine if it is there. It is comfortable.

DAVID: ... What counselling practice did she use?

CLIENT: The way you approached me. If I'd spoken fo somebody else, | bet you they woukd have
asked me, so tell me: What happened? Tell me in detail.... You sort of knew what happened to me,
but you let me to speak about other aspects as well...

ILSE: And what in the way the school counselior spoke to you helped you to speak to me again?
CLIENT: She also didn't dig up for details and things like that. And she told me that she’s got this
friend who would like to help and if | don't want to say anything to her, it is fine, | don't have lo say
anything. It always makes people feel safe and under control to know when you tell them they don't
have fo lalk about things.

ILSE: Did | manage to give you the feeling that you were determining what we were going to talk
about?

CLIENT: Yes. And you asked me a lot of questions, you didn't just tell me what you thought about
me. You leamt from what | wanted fo say about myself.

ILSE: So was that something you found helpful: the fact that | asked questions instead of teiling you
what | thought?

CLIENT: Yes.

ILSE: Why was that helpful?

CLIENT: Because you keamt about me, a person; and | also leamt a lot of things about myself.
Because as you asked me these questions, these questions lead me into answering things that
actually never thought of before. it's the way that you asked the questions and the questions that
you asked.

Our conversations were thus not based on the theory of catharsis, which obscures the critical
dimension of meaning, but rather explored the meanings that the experience had talked her into
and the altematives that were available and expressed in unique outcomes. New meanings or
narratives thus arose in the act of conversation, rather than in deliberate or planned interventions
(Sheinberg 1992: 202). | also did not engage in a kerugmatic, preaching approach, but strove to let
Thandi guide me as to what she wanted us to be speaking about.

4.10 The effects of trauma: Negative Spiral and Evil Spirit

The following sections address the question: How can pastoral namative therapy contribute and
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play a role in understanding the éonsequences of traumatic experiences? Thandi expressed a lot of
distress because of what her brother had done to her. She had really been hurt physically, but feit
that the greater hurt was the loss of a very special bond that bound her to her brother. She Jost trust
and respect for him - things that meant a lot to her, since she used to look up to him. She also /ost
confidence in her farhily. After the beating she experienced sensations of being hit (fke a wind and
a clapping sound). It made her experience fear.

4.10.1 Extemalising Negative Spira/ and finding unique outcomes

. Upon my questions (to seek an experience-near name for what she was going through) she said
that since the experience it was as if she linked various negative experiences and memories
together. This could be called Negative Spiral. She realised that the beating played a part in
accelerating and intensifying Negative Spiral in areas of her life where it was not before. An
externalising conversation revealed that Negative Spiral makes her feel terrible; it ruins her life; it is
like a pain inside; it makes her hate herself and makes her want to punish herself. We explored the
ways in which Negative Spiral works and some ways of countering its tactics. Negative Spiral just
wants evenything to get down; it wants no progress. In a statement of position she said that she did
not want Negative Spiral in her life. '

The questions: How can pastoral namative therapy contribute and play a role in betlter
understanding “resilience” and healing in the face of trauma better? How can a pastoral narrative
approach be used fo re-engage with experience of trauma in a way that would give voice to stories
of hope and “resilience”? are partially answered through exploration of unique outcomes that lead
to the authoring of new meanings and stories about identity. Thandi’s words in the previous and
_following sections bear witness to this.

Griffin (1992:207) reflected that fooking back over a life, certain seemingly small events later take
on the aura of prescience, as if pointing fo what will come. These words seem applicable in
Thandi’s life, where remembering her father's words "She is going fo bring light to the family”, which
did not fit with the cument version she had of her life, helped her to resist Evil Spirit (fo be discussed
shortly). Further examples will be given throughout the text. One example to start off with was that
questions about unique outcomes noticed in previous conversations led Thandi to say that being
positive allows me, even if I fail, to think | can try again. This is a new way of thinking which | have
leamt since coming to this school. | am just doing my best. | agree with Weingarten (1998:11) that
simply believing that the cument version of our lives is just that, a version, can promote the search
for altematives to a story that diminishes us in its performance. These altematives often bear
witness to ways in which resilience forms part of most of our lives, although this is often over-
looked.

4.10.2 Extemalising Evif Spint and noticing unique ocutcomes

The effects of trauma were also experienced in the domain of Thandi's family life. Apart from the
loss of trust in her brother, trauma intensified Evil spirit, She described the effects in terms of what
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happened when she went home: f changed fotally (into someone uplight, negative, aggressive and
nexpressive). She said it was like an evil spint that ruined everything and made it impossible for her
to be with her family in ways that she prefers. An extemnalising conversation followed in which the
effects of Evil Spirit on her life was explored. Given our different cultures | was not sure if
understood her experience of Evil Spirit correctly. | checked with her about this in Letter Two, so as
to ensure that | understood. She was asked to state what position she wanted to take towards it.
She was very clear about the fact the she did not like what Evil Spirit was talking her into, since she
wanted openness and communication in her family. We could then explore these altemnative ways
of being in the world and the history of the values she held.

Evil Spin’f played a big part in the lack of communication with her mother. This was problematic for
her, especially since it threatened her dream of studying further after matric. | was interested in the
notion of openness and communication in her family and my questions revealed unique outcomes
which she expanded on. She realised for example that the fact that her mothar came back to her
after a misunderstanding and argument saying / thought about what you were saying... could
indicate that she does indeed care and listens. We explored some ways of possibly improving
' communication with her mother (see Letter One), which Thandi tried out later and which enabled
her to keep Evil Spirit at bay. She wrote to her mather, for example, and this lead to conversation in
which they were able to communicate their love and respect for each other. Naming Evit Spirit
seemed to have been significant in fighting it, as the following excerpt shows:
ILSE: You mentioned that you can cope better. What have you leamt about that?
CLIENT: Firstly with Evil Spifit at home...I wasn't really aware...! knew thal there was something
when [ got horme, thal made me not want fo do anything, but | wasnt actually aware that | could
fight &, | could resist it - all these feelings { had. |

4.11 Therapeutic documnents

Epston (1994:31) sums up the rationale for therapeutic letters as follows: ...Buf the words in a leffer
don't fade and disappear the way conversation does; they endure through time and space, bearing
witness fo the work of therapy and immoitalising if. Letters thus rescue the said from the saying of it
(White 1998: Workshop) by using verbatim quotes and questions {o tell the altemative story that is
emerging along with the therapy. It documents history, cumment developments, and future prospects
(Freedman, Epston & Lobovits 1997:112).

The letters included in this text could serve to show how namative pastoral therapy can contribute
and play a role in understanding the consequences of traumnatic experiences, but also how it
increases understanding "resilience” and healing in the face of trauma. How such therapy can
contribute to changing the meanings attached to traumatic experiences should also become more
clear. The saying hulfo again (White 1988:29) map {which will be looked at later), for example,
guided many of the questions related to the traumatic experience of losing her father at a young
age. The influenca of faith in the way the client has coped with the challenges posed by traumnatic
experiences is also explored in the letters.
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4.11.1 LetterOne

Dear Thandi

Thank you for introducing so many aspects of yourself to me today. With the help of the school
counseflor | got to know you as someone | feel guite privileged to have met. Some of the things she
appreciated about you (related to your talent and determination as a runner) included that you are a
hard worker, can make plans, are willing to take on new things, get involved and are committed,
that you don't give up even when things are not so easy, you are responsible, patfent (you said you
had to run with the pack), organised, heipful {offering advice if asked and able to help), and you
know when to share responsibility and when to delegate. Which (if any) of these skills and
knowledges that you have do you think might be useful to draw on in dealing with the problems that
alcohof and violence have brought to your family?

You also admilted to going against very strong traditions in your family and cufture by not keeping
so called “family secrels” to yourself, even though it was hard for you to fook criticalfy at what is
happemrig in your family. You also managed to do this despite quite strong opposftion from your
own peopie. How did you do it? What kind of person do you think is able to take a stand for what
she believes to be right under such circumstances?

You refused to just “mind your own bus.iriess’i but are concemed and wormried about the problerns in
your family. Would you describe yourself as someone with a passion for justice ? Could this attitude
perhaps be linked to your dad'’s vision; "She is going to bring light ta this family”?

The counssflor thought that this stand of yours spoke of you s @ courageous pevrson - firstly in
admitting that there was a problem and secondly speaking out about i despite éoming from a
tradition of “family secrels”. This courage she spoke of also became apparent when she said that
you did this despite being scared of facing realfty and not being able fo cope because of being
really sad. You added that you didnt want to pretend any more. But you were confused by your
family saying you shouidnt show your feefings, white others said you should cry # out and talk
about things. Despite this, you told me that you've come to realise that "o just keep smiling doesn’t
bring one far’ and that was why you think it is better for you to speak about things. What about
yourself enabled you to make this discovery?

Whose voices might have supported ihis? Possibly Ms McDonld's fa teacher]? Or someone efse?

The counssifor's description of you as someone who makes plans was confirmed for me when |
feamt that you have already made a plan to try and give your mother a beffer understanding of why
you wanted to continue your studies. The plan is to get your black running coach to make friends
with her and speak to her. You have also leamt from previous experience that it is best not fo back
chat your mom, and said that it might be good to keep this in mind in future. We also spoke of the
possibility of writing a lefter of appreciation to your morm. Have you thought about these ideas any
more? What were your thoughts?

Have you had any other ideas of things that worked in the past? Or new things o try in the future?
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Would you agree that from our conversation your commitment to your family and the fact that you
care for them became ciear? We also spoke about the hope for future therapeutic conversations in
your family. This was strengthened by the fact that your mother's comment *f thought about what
you said earfier...” shows that she cams and that she hears what you are saying. We also
speculated about whether the fact that your brother waited for you and spoke to you affer he had
beaten you, spoke of a possibility that he might want to change things. Can you think about mons
aspects of these or other things that give you hope?

! was pleased ta hear that you have something fo look forward to next year, since you have
decided to study further, even though it is stilf hard to go against your mom. You said that you think
that way will get you further. You also thought that yobr moam might actually agree because she
feels that you “have power to change things at home”, but she doesn't give you a chance. Why do
you think she feels that you have that power? Would your dad agree? Why?

Mave you had any ideas on what might help her fo give you a chance?

Thandi, thanks once again for sharing a part of ydur story with me. Good luck with your leamer's
licence lest (If you have written it already, | hope it went well).
God bless, lise

4.11.2 Letter Two

Dear Thandi

| want to thank you for shaning more aspects of your story with me Jast week. | appreciated your
openness. '

! was surprised to leam that being positive is ‘quite a new thing” for you, especially since |
witnessed your positive response to failing your leamer’s licence a few moments before hand! How
do you do it?

You said that Mrs Hamis was one of the first people wha inspired you to “start being positive”. Are
there any other people who have joined her voice in this regard?

What do think enabled you fo fisten fo her advice then?

Coutd that fact that you “asked the Lord to heip you” have made i easier? If so, in which ways?
What can you compare His help to? What is it like?

| was also wondering about the possibilify of a connection between your "heing positive” and all the
plans you have got for this year (putting your studies first and to get a bursary so that you can study
next year, running well; and gefting closer to the Lord). How might “being positive™ help you in
"having great confidence” in these areas of your life?

When | asked about people from your communiy who might understand your need to study you
mentioned a few people. Your aunt, who is close o your rnom, was one. How might talking to her
give you new jdeas?

You also said: "Dad would be proud of me for doing something” (studying). Why?
What ideals and dreams did he have for your life?
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What did he see in you when he said that you were going to “bring light to your family’?
Which of the things he hoped for and saw in you are also important to you? Why?

e asked a lot of questions already, but | am loo curious about “Evil Spint” not to ask a few more.
Hope this is okay with you Thand] f not, please tell me so that { can work on keeping curiosify in
place. Do you think that Evil Spirit is the best name for what makes you change at home, or do you
want to call it sorething else? Why?

Which qualities of the expenrence does the name you chose reflect?

You told me a bit about the effects that Evif Spirit has on you when you visit home. Some of the
things Evil Spirit has managed to ialk you into included: I totally change and become uptight and
aggressive. | am negalive and this creates tension which can end in an explosion with my morm. |
am horrible to peaple. | can't say ‘I missed your. | hesitate when ! dont want to”. Evil Spint’s tricks
make "communicaling and expressing what we feel” a problem in your famly. What are some of
Ewvil Spirit's special ticks?

Thandi, you said q really don't fike it (what Evil Spirit does), because it ruins everything.” You also
asked: “How can | help my family then” {(if Evil Spint keeps on standing in the way). What does this
say about your hopes for the futune?

And about your preferred vay of being part of a family?

Can you think of a tirme or times when you noticed one of the tricks and was ablg to outwit Evil
Spirit? How did you do it7

What would you call this ability to owtwit Evil Spint?

What is its history?

Thandi, | hope that some of my questions have made sense to you. | would appreciate feedback
(please tell me i | arm way off track!). | look forward to our conversation.

God bless, lise

4,12 Reflections about the therapeutic letters and the questions asked

In our conversations and in my lefters to Thandi | asked many landscape of action and landscapa
of identity questions, so as o give voice to an altemative story of Thand's identity. | also asked her
to take position on the effects of Evil Spirit and Negative Spiral, so as to get a richer description of
her preferred ways of iving after traurna and of her skills and knowledges in a variety of domains of
living. Similar questions were also asked in the interview with the school counsellor, who previously
acted as an audience to parts of Thandi's story which | could not have leamt about in one
conversation. |

Part of the taped interview with David Epston focused on the questions in therapy. Here follows a
few excerpts which teslify to Thandi's expenence of questions in therapy:

CLIENT: ... Because you always ask questions.

DAVID: Yeah, they do, don't they, those therapists! Would you rather they didn’t ask so many?
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CLIENT: No, | think the question part is the brilliant part of i, because I'm leaming things whife I'm
sitting here.

DAVID: How do you feel about those questions.. . lIse’s questions?

CLIENT: {Jokingly) You're asking too many! No, they are very helpful, because ! don't know if |
would actually have come up with these thaughts if | wasn asked about them. Some people have
gol whalever inside them, but then you just have to sort of dig i out. So that's what happened fo
me. I've got some ‘brains somewhere there, but | need some people fo help me.

CLIENT: /t's not like curiosily in a bad way, but you would like to know .. how would she handle this.
With this knowledge or what she knows, how would she go abouf... dealing with this, -

ILSE: Dees this curiosity make you feel uncomfortable?

CLIENT: No, it's fine! That's what makes me come up with solutions, because you sort of fike
wonder ...so you ask it from me and | come up with an answer, that's how [ get to help myself.
ILSE: So would you always welcome curiosity in the sessions 7

CLIENT: Yes. / think it is sort of the best cure, Because if you weren’f very cunous about what |
wouid do, then you wouldn't ask the questions that would prey out the answers from me.

DAVID: ... Before you went to counselling, what did you think you were going to get into?

CLIENT: Actually | had no idea. But then | thought | was getting to pecple who were going fo ask
me about my background, what | do: Do you smoke, Do you drink? Those type of things.

ILSE: Those are also questions...

CLIENT. Questions addressed in a different way. See, ! think what is so clever about counselffors, is
that they ask in a different way ...nof any other persan would ask, but they've got a way of asking
those questions so that you dont feel like, you know, pressured...

ILSE: Do you think you had any influence on the questions that were asked?

CLIENT: Yes. From the information that you got from me, you gat more questions, wanted to know
more about me, interesting stuff. 5o the more | answered, the more you wanted to know, and the
more | spoke about myssif.

ILSE: So that was a surprise to you?

CLIENT: Yes. ! didnt really know what to expect from counselling. ! just thought of this person
sitting, writing, asking me to telf them about my fife. It was a pleasant surprse for me. If was exacily
what [ did nol expect.

| think these reflections by Thandi speak of the way some of the questions posed in our
conversations end in the letters opened up new possibilities for her, also in terms of her identity. it
leads to an altermative, good story which, according to Griffin (1992:24) also reveals the unknown,
not in a psychodynamic sense, but by asking questions about lived experence, expressions of

resilience and unique outcomes. Although some questions were aimed at deconstructing the larger
discourse which informs certain interpretations of her expenence, which also fits with my contextual
approach, this could have been done more axtensively.
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| ended off the letters with God Bfess since the client voluntesred that she is a Christian and that
the Lord has been instrumental in her life, and since | am a Christian too, | felt free to end the letter
by asking God’s blessing on her life.

4.13 Saying hulio again

In Letter Two and Letter Three (which follows) | continued working with the saying huflo again

- (White 1988:29-38) metaphor infroduced in our conversations. While acknowledging Thandi's pain
in having to say gocdbye to the material reality of having her father alive, our conversations and the
letters focused on ways in which she was saying hulfo again to her father. Focus was on the
incorporation of Thandi's lost relationship with her father into her life now so as 1o assist the
resolution of her gref (White 1988:29). Questions were asked about her experience of her father's
experience of her, so as to reclaim prefered knowledges of hersalf. Excerpts of a transcript of one
of the sessions illustrate the gains she made by remembenng:

My mother felt the same way. By fosing him she fedt that she’s lost everything. And now she even
mentionsd that thing the other day - that | bring light to the family. She calls me the flower of the
family. She calls me the flower... the fact that my dad saw it before | even came fo this school,
berfare anything changed...it is like a blessing to me. ... think he saw me through the eyes of the
Lord. ... They have always been so proud of me“.Acl‘uaﬂy now it brings up this memory of when |
started walking. My mom was sa astounded. She came back from work and | watked. She
couldn’t befieve it....This is amazing. it is amazing what this (conversation} can do for me,
because it has always been in my memory but | have forgotten about it for long - for years. And it
Jjust came up to me now - just now!

4131 Letter Three
Dear Thandi

Thank you for our comersation today. | don't want to ask a lot of new questions in this letfer, but
would like fo reflect on the impression of your dad you left with me. Someone once said: Death
ends a life but it cannot end a relationship. The fruth of this saying became apparent to me

today as | was listening to you speaking about your dad. You said that reading my first fetter fo you
Jerked up memories:

"t always get sad when I think of my dad. | would like him to be around. | would like his presence
around. [ need his support... | just sometimes have this strong feefing that | really want to see him
but there is nothing that can be done about that. | can just sit there and cry my eyes out. It is very
painful when you know that nothing can be done about . Thafs why 1 just feey sometimes that |
should just forget about him. His loss. .

Are there times when you would prefer to confinue feeling his presence around in your life and

dreams?

How are you doing this already, apart from praying that vou might dream about him?

You also said: “My mother felf the same way. By losing him she felt that she’s lost everything”.

Could she (or someone efse} help in continuing to give him a place in your life and fesfing his

presence around? If so, how?

You remembened that yaur mom “mentioned that thing - - that | bring light fo the family, She cah‘s me

the fiower of the farmiy. | feel honoured. [ am the last bom. The fact that my dad saw # before |
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“even came to the schooi, before anything changed. Even when ! was young he said that | woud
brng kght fo the family. ft is like a blessing to me”. ,
What do you think your dad saw in you even when you were so young that made him say that?
If you were seeing yourself through your dad’s eyes right now, what would you be noticing about
yourself that you could appreciate?
What difference would it make to how you feel if you were appreciating this about yourself now?
What knowledge about yourself are you awakened to when you bring alive enjoyable things that
your dad knew about you? What difference would it make if you kept this realisation alive
everyday?

How coukd you fet others (in the family too) know that you have reclaimed some of the discoveres
about yourself that were clearly visible to your dad and that you also like?

How would remaining aware of your dad's wonds about you enable you to infervene and take steps
in difficult situations in your life? In taking such steps what else do you think you might find out
about yourself that could be important for you to know?

You said : "{ think he (your dad) saw me through the eyes of the Lord. Maybe the Lond aiso thinks |
can bring change in my family*. What in you could jead the Lord to think so? '
Would you agreé with the Lord? Why? '

in which ways has He assisted you in maimtaining your prefermed approach o commupication and
being together in the family? Do you befieve that He will do so in the future too? How?

Thandi, thank you for sharing mornents of amazement with me (like when you remembered how
proud your mom was when you started walking!). | appreciate being allowed to walk with you in
discavering and reclaiming such forgotten stories. |
May God bless you, lise

4.14 How can these knowledges and skills be shared within a community/group?

How these reclaimed knowledges and resiliency skills could be circulated and performed in front of
an audience 50 as to have an effect in the shaping of her life, was also explored (White 1598:
Workshop). Although her mother was hesitant to meet me, we amranged an océasion which proved
to be one where re-membering and taking-it-back could be practised. With her mother as an
audience | interviewed Thandi about how her dad’s ideas about her are siill alive in her life now.

4.14.1 Re-membering and taking-it-back practicﬁes

In our conversations we took time o reflect on our work 50 far, an imperative in narrative work
(White 1998: Workshop). We also explored some of the relationships that are or were important in
her life. Re-membering is a practice developad by White (1997:22) based on Barbara Myerhoff's
notion of "membered” lives. The metaphor of a club of life then opens up options for the exploration
of how a person’s dub of life is membered. It suggests possibiiifies for persons to engage in a
revision of the membership of their ciub of lfe (White 1997:23), by downgrading or upgrading
specific memberships.
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In line with my desire to remain aware of cultural differences | asked about people in her community
who might understand what she is struggling with and whose voices she might want to re-member.
At that stage she still felt quite isolated, but re-membenad her dad’s voice of support for her ideals
and dreams. She also remembered an aunt who studied after school. She thought her black
running coach could perhaps speak to her mother about the importance of further education. in
later conversations she membered the voices of twa friends from her community who understood
the problems her mother had in letting her go and her desire to continue her studies (White 19988:
Workshop).

The notion of re-membering also suggests possibilities and provides opportunities for persons to
more direclly acknowledge the important and valued contributions that others have made to their
lives. Practices of taking-it-hack (acknowledging others’ confributions) desaribe clients’ fives more
richly, while at the same time often making it possible for them fo experence the fuller presence of
these figures in their fives, even when they are not available fo be there in a material sense (White
1997:23). We discussed the possibility of employing taking-it-back practices with these people.
Thandi had conversations with the #wo people from her community who could understand her
predicament: another young woman who was not living at home while studying (like Thandi intends
to do next year); and her new boyfriend, who aiso attended a former model C school on
scholarship. These conversations made her feel that she was not alone and that others shared her
kinds of problems. According to White (1997:23) this sense of being joined...and expernencing one’s
life more richly described, contributes fo new possibilities for action. This was the case for Thandi
too and she felt that she could tumn to them if Negative Spiral tried to trick her again.

The therapy became broader and more community ariented aithough the focus was one-on-one.
Madigan and Epston (1995:257) cuoined the term “communities of concem” to describe groups of
people who are struggling with similar problems and within which ideas and knowledge can be
shared and circulated. By linking people involved in individual therapy, therapeutic communities can
be encouraged. A good example of this is the Antianorexia Anti-bulimia League (Madigan &
Epston 1995:257-278) were leagueé members share their struggles and ideas for revising their
relationships with anorexia and bulimia, including their knowledges about sccial, gender, and
cultural aspects of the problem. Individual conversations can then also infiuence a whole
community, where, for example, lsague members choose to take an active role in revising the
definition of the problem in the culture at large. This could for example be done through sducational
programmes at schools (Freedman, Epston & Lobovits 1997:127).

As mentioned earlier, Thandi's mother was invited 10 one of our later sessions for a ritual of

appreciation and re-membering both her mother aﬁd father's contributions to her life. Thandi had

already taken many contributions that she valued back o her mother in a letter that she wrote to

her. She said: After | wrote that leffer | feft alghted. It had laken something off my shouiders. This

meeting led to a rich description of the dreams that they both have for their family, namely a family

which shows iove and apprediation of each other; which respects each other and the others’ ideas;
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“and in which peace migns. They thought that as a team they could work together towards this
dream. Thandi pointed out that the family could /ove each other and boost each other even without
manay. The value of appreciating family members was something they both leamt from Thandi's
father. They recalled the appreciative names he had for Thandi as a litle gil. Thandi aiso re-
membered his voice and his view of her as a successful child. His voice stood with the community
saying Ekunyamezele kukho umviizo (in perseverance there is gain), which Thandi and her mother
chose as a motto for the family.

In our conversation Thandi also mentioned the problems that entrenched patriarchy has left them
with, especially in terms of her mother's difficulty in taking responsibility (and others accepting this)
for certain things after her father's death. | would have fiked to deconstruct the power of patriarchy
in their lives even further, but her mother's limited command of English restrained ma. Although
Thandi values the role her father used to play in the family, she feels that as a woman she can
handle things by herself and she is sad that he is not there to witness this change in gender roles.

4.15 Faith and the faith community’s influence in altemative ways of living after trauma

| was quite surprised by Thandi’s positive attitude despite the big disappointment of failing her
leamer's license test immediately before one of our conversations. | asked a few questions as to
the history of being positive and voices that stood with being positive despite her experiences of
trauma. We explored what helped her in this regard and what contributed to dificulties. A ncher
description of some of the helpful things, such as asking the Lord to help, was also explored.

4.15.1 Acknowledging and Re-membering the Lord

Thandi said the relationship between me and my Lord has played a very big role in my life, also in
showing me that things were not as they shauld be in my family. As a pastoral therapist | was
interested in getting an experience-near, rich descripion of Thandi's relationship with the Lord. |
was particularly interested in how she heard His voice and how she managed to listen so well. She
shared some experiences of God’s help in her life and said He was there and He is there. She
wanted her life to be according to His plan, but believes that this involves warking towards it and
being willing to listen and to leam from what is wrong, even if it is hard. She compared living her life
according to the Lord’s plan to running - practising and working hard to get good results. She also
said The Lomd brightens my life, but | must be patient. | know that He is there and has the ability to
help. Questions about what enabled her to listen revealed that the Lord says ‘no’ to Negative Spiral
in my life, but | sometimes shut Him off. That was something she wanted to change and she has
been able to change it previously by continuously remembering the line pray child pray, which was
written in a card that a friend gave to her. She aiso aflributes part of her ahility to speak out to
listening to the Lord, as becomes clear in the following excenpt:
ILSE: How come you were able to do it (speak out) then dsspite that (tradition of secrets)?
CLIENT: / dont know. ! would say maybe the Lord spoke to me and said this js the way you can
help yourself ...



-Questions about the role of the faith community revealed that many of the individuals who
supported Thandi were alsa Christians, but she did not seek support in the church. In chapter 6
more will be said about her and other participants’ expeniences of support from the faith community,
or how the beliefs the faith community holds aboutl people who have experienced trauma can .
contribute to its negative effects, rather than refleve it

4.16 How narrative practices can facilitate atternative ways of being in the world

In later conversations Thandi was really looking for(ward to visiting her family and was very exciied
at the prospect of seeing everyone at home, She wanted to continue giing standing up fo Ewvil
Spint and Negaltive Spiral her best shofs and frusted that the Lord would sfand with her against
them, since she believed He also prefers open communication. She was able to keep both Evil
Spirt and Negative Spiral at bay in many instances and in fact, she noted a complele absence of
Evil Spint for most of her stay at home during the holidays. Communication between her and her
mother was much better and her mother seemed to accept her desire to continue her education
next year, aithough Thandi feared that she might change her mind. Career choices surrounding
courses and bursaries troubled Thandi, but she said she would discuss it with the guidance
counsellor. Thandi was delighted that her sistar, who has a 10 year old chiid and has been jobless,
seems to be taking responsibility for finding a job. Her brothers, who have both been to prison
before, were also temporanly employed. Before this one of them regulardy resorted to burglary.
Aleohol still plays too much of a role in the family according to Thandi, but her brother (the one who
assaulted her) said that he did not ke its effects and felt trapped in the traditional drinking with
friends at the weekend. We discussed possible conversations with him to address his concemns, but
Thandi thought that all approaches would be interpreted as her knowing beffer,

4.17 Pastoral narrative means to changing the meanings attached to traumatic experiences

Thandi's words bear witness to how the meanings attached to traumatic experiences have been
changed through our conversations:
DAVID: What is happening at the mament in terms of some of these... life projects of yours?
CLIENT: Progress. 'm going from worse fo belter. And I'm starting to see my life as something
better, as something eise. There is ancther meaning in my life now, You know I've always had
“dreams, but then ve always been this very pessimistic person, but now | am becoming more
optimistic and even though it is quite hard to change, at least I've got some confidence. .. You know
what | told you about knowing what I'm supposed to do, but 'm nof doing it Little by little I'm trying
fo do what | know I'm supposed fo do.

I asked questions about her previously expressed regret for not fighting back during the assault and
we explored its effectiveness in making her brather stop. She realised that if she had fought back
the beating would have been worse, but still felt that she betrayed that tom-boy part of herself that
said she would never let such a thing happen fo her without fighting back. These meanings
however also changed when we deconstructed the discourses that informed them:
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THANDI: Although [ realise that if | had fought back | probably would have been beaten even more
severely, ... | still feel that | betrayed that Tom-boy part of myself who said that | wouldn’t let that
happen.

ILSE: Is it true that you still sometimes fee! like this?

CLIENT: We/,, that's how [ felf at that stage, but now | see clearly that i's fine that | did that.

ILSE: So is your premature wisdom now speaking stronger than self-blame?

CLIENT: Yes

4,18 Definitional ceremony: Qutsider witnesses

Myerhoff's idea of "definilional ceremonies” was developed by White (1297:93-114) to refer to a
structured forum which provides space for persons fo engage in expressions of the stories of their
lives and for the expression of the knowledges of life and skills of iiving that are assodated with
these stores. Following the telling of these stories (stage 1), the outsider-witness group is invited to
respond with a re-telling of the stories and of the knowledges and skills expressed (stage 2). In the
third stage, the persons whose lives are at the centre of the ceremony have the opportunity to
reflect on what they have heard in the re-telling. Every re-telling (also those taken back to people's

-lives after the ceremony) exceeds fhe boundanes of the previous, contributing further to the
knowledges and skilis of person's lives being thickly described.

After geiting Thandi's pemmission | amanged a definitional ceremony in our last session before the
winter holidays during which Thandi was going to spend a lot of time at home. The outsider
witnesses were two psychologists who are experienced in Narrative therapy. They were not told
anything about Thandi before hand, in line with only speaking about clients in their presence if
possible (White 1998: Workshop). After intreductions | explained the procedure to Thandi. In the
first stage the two of us discussed our conversations so far and what had changed in her life over
the past few weeks. We also discussed the guidance lesson which they had earlier that day which
focused on trauma and its effects. Thandi said she withdrew from the discussion because it feit as if
everybody knew what had happened to her and she did not want to brag about it. | wondered aloud
if she would consider the way she has handied the frauma and its effects, as something to brag
about. She introduced the idea of motivational speaking which she found quite attractive, This idea
was mentioned again later after the outsider witnesses had mentioned Alison’s book, / have life -
_Afison’s joumey (Thamm 1998). More about this later.

The outsider witnesses then reflected on what they had heard. One of their comments included that
they thought of Thandi as a pioneer - breaking new ground. A pioneer needs determination, but
aiso tolerance and understanding to succeed. Amengst other things they said it seemed as if she
has to camy a double burden of not really fitting in her own community, nor at the school she was in.
They also reflected on her courage, premature wisdom and knowledge of herseif and her family.

Thandi got an opportunity to say with which of their reflections she connected and which she did
not think fitted her. She was quite surprised by, but seemed to be taken up with the idea of being
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seen as a pioneer. She connected to the idea of camying a double burden toa. One of the outsider
witnesses could not help saying / would like fo say to Thandi: Go for if, despite the knowledge that
- 8he should not be cheer-leading. Thandi found this very funny and commented on how strange it
was to hear them speak about her, but not directly to her, as if it was blocked up between us and
them. She thought i was cool. With this statement she reminded me to reflect on how she found
the ceremony in general. She enjoyed it because she did not have to respond to them immediately,
but had time to just listen. She said they introduced new ideas about herself, which she appreciated
and which encouraged her. She found it amazing that the two outsider witnesses heard the same
things while listening to her story, which in tum meant a lot to them - to have confidence in their
listening skills, One also promised to keep Thandi’s pioneer spirit alive in her own life, The following
excerpts reflect something of her experience:

DAVID: You've had a withess team. Do you want to tell me a little more about the team?

CLIENT: Alf nght, the witness team. | thought it was a great expenence fo me. 1 liked seeing what
other people think about what I've said and they acfually came out with...made me realise more
things about myself. You know, like having premature wisdom and being a pioneer, It was great for
me. it was a very different expenience and | was very nervous at first, people I didn't know and |
didnt know what they were gaing to say abouf me, but it was quite surprising that they saw me as
somehow how | saw myself before. But being a very pessimistic person, | changed and thought I'm
probably not that type of person, but that gave me that optimistic s;de of myseff. They fold me some
things that would heip me along the line to solve problems,

ILSE: What were the things that they said that stood out, that you hadn’t thought about before?
CLIENT: Premature wisdom and being a pioneer and that they feel that I've come from a very bad
position to a better position and they feel like { fought a fof.

iLSE: Is that something that is important to you?

CLIENT: Yes, to know that | fought and | know where I'm gaing.

ILSE: So maybe... remember you said to me at one stage that you thought that you didn'’t fight
enough, but now you say that they saw that you did, in a different way?

CLIENT: And they gave me credit for what I'd gone through, unlike other people. And it makes ma
wonder, although | know that there may be other things that are even harder to go through in fife,
but &t least I've got the thought that | can fight it somewhere or other,

ILSE: Has it given you the “great confidence” you want?

CLIENT: Yes.

Towards the end of the session we reflected on Thandi’s premature wisdom: her knowledge that
~ one has to allow time for changes that are really worthwhile, that people do not change ovemnight
She also has understanding for her mother's resistance to let go, especially since she will be the
first child to leave home and since she is the youngest. One of the outsider witnesses mentioned
the book / hawe fife - Alison’s journey (Thamm 1998) about Alison (a young woman who survived a
rape and attempted murder) and that Thandi's words making a life for myself and to get on with my
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life reminded her of Alison's life-affirming stance. Thandi joked about writing her own book about
her story. She was invited to a talk by Alison in Somerset West which we attended together and we
hoth found her story of survival moving and inspiring.

Once again a letter, which served to rescue the said from the saying of it (White 1998: Workshop),
. whilst also giving me the opportunity to check if | heard correctly and to ask questions which might
lead to a richer description of the evolving counter plot, was written.

4.18.1 Letter Four

Dear Thandi (or should | say Zandj since you will be at home for the holidays?),

I really enjoyed the conversations we had with the outsider witnesses today. Thank you for being
willing to take the risk of trying out something different and that you trusted me enough to allow me
to bring along two strangers and a video carnera! | appreciate this and the countiess other leaming
opportunities our conversations have afforded me.

[ am very interested to hear about your experience of having the outsider witnesses reflect on what
they heard. What was the expenience like? Which of the things that were said would you like to take
with you into the future ? Why?

Curiosity is getling the belter of me again so I'm afraid you will have to put up with a few more
specific questions too! Why do you think they saw you as a pioneer?
. How much of this description fits for you and why?
What difference could seeing yourself as a pioneer make to your thoughts about your life now and
your plans for the future?
You were described as someone with ‘premature wisdom” today. What did you think of this
description? Why? -
What infiuence could this knowledge about yourself have on dealing with Evil Spinit and Negative
Spiral?

Would your dad have been surprised by this description? Why or why not?

‘Some other questions that spring to mind from what the witnesses said:

What makes it possible for you not to question your decisions despite discouragement from your
family? '

Can you name the spirit that keeps you going in the face of discouragement?

Elze speculated that it could be refated to enjoying a challenge and being stubbom. Do you agree?
Would you like to add to these ideas?

They thought you had a strong “sense of knowing what is good for you” and that is why “you do not
fet pain and trauma take over”. To them you seem to use “switching off’ as a method -of self-
preservation. Ifthis is so, how does it work for you?

They also thought that "Thand knows her family welf” and that is why you said you will not wait
“until the fire bums too high”. How do you think this knowledge can help you being with your family
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in ways that you prefer? -

You said | want to comment. | want to tell my mother | am not what you think’. What would you
prefer your mother to think about you?

And how can you express who you are without back chatting?

Hope you will have a very enjoyable holiday and that you will score a few points in the contests
against Evil Spirit and Negative Spiral. Please keep track of their tricks, but also of the ways you
catch them out and keep them at bay.

May God'’'s blessing and protection be with you. From lise

4.19 Audiences

When Thandi phoned for an appointment once, she was very distressed about the sadness she
was experiencing after watching a movie about death. She found it hard to speak on the phone, but
said that she did not really understand her sadness, except that it was related to her father not
being around now that she was receiving awards at school. When we met later that aftemoon, she
brought a friend along just to introduce her to me. When 1 asked Thandi if she would like her friend
to join the session, she said she would be happy to have her present | felt free to invite the friend,
since namrative therapy stresses the importance of having an audience to changes and preferred
identities. :

Thandi was not distressed anymore and said having the friend to talk to was partially what calmed
her down. She had also taken a walk to go and /ook for the rainbow that was spotted eartier by the
school counsellor. | interviewed her about what it meant to her to have such a friend to talk to. She
replied that she trusted this friend because she fistens, gives good advice and is honest. She said
that having her as a friend was an inspiration and very motivating, because she works hard, is very
disciplined and every one admires her. Another thing that stood out for her was their shared faith -

they were both Christians. This made it easier for them fo falk fo each other and to understand. it
meant that they liked falking about simifar issues and noticed the same fhings. Thandi could also
ask her friend to pray for her, as she did earlier that week in connection with a letter she wrote to
her mother. This friend actually also served as an inspiration to write the letter since she often wrote
to her own mother. The discussions in the group (sée Newsletter 3, Chapter §) also encouraged her
to write. Thandi said: The letter was intended as a starter to the refationship | want us to have. /
know that my mom loves me and she knows | love her, but | would like us to express it beffer, to
come out straight, | want her to know that | know how she feels about my dad and that she can talk
fo me about it | want to give her time and listen {o her, and this is what | said in the letfer too. Upon
reflection about her extreme sadness that moming Thandi said: / arn happy ! fell so sad, because |
think | can now understand my mom better.

"| also used the opportunity to interview the friend about why she did not shun Thandi when Thandi
was very distressed and just ignored the friend's enquiry as to how she was. She said that she
knew Thandi was not usually like that and she wanted to understand what was expected of her -
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even if that was to give Thandi a pause (space). This is why she wrote Thandi a letter to explain
that she was concemed, but also hurt by her response of shunning. This in tum made Thandi
realise that the friend really cared about her, and made her trust the friend even more. The friend
introduced the concept of complete forgiveness, which she had asked her pastor to explain to her.
We explored what this could imply and whether one could forgive a person and still be outraged
about an action that they committed. Thandi said that it was al! right for her to be outraged at what
her brother had done, but she would like to be able to forgive him. She felt that he owed her an
explanation though, but could not imagine speaking to him about it.

4.20 Celebration, re-membering and re-telling

In line with the narrative practice of re-telling, Thandi was invited to participate in a group with 6
other girls who have had traumatic experiences such as child abuse, rape, family violence and
alcohol or drug abuse in the family. More about this in the next chapter. One thing | would like to
mention here is the counsellor's response to Thandi’s interview in the second group meeting. She

expenenced it as a celebration of the resistance Thandi had put up to trauma, Negative Spiral and
Evil Spirit. She found this resistance and the changes it seems to have brought to the way Thandi
speaks about her experience extraordinary.

4.21 Conclusion

In this chapter | described the process of co-constructing alternative, preferred ways of living after
trauma with Thandi. It was illustrated how pastoral namrative maps guided the conversations we had
and how these conversations opened up new possibilities for Thandi.

The possible irriplications that can be drawn from this description for practical theology and pastoral
therapy are numerous, Some of these will be reflected on in chapter' 6. | would fike to end this
chapter with the statement that a contextual approach to practical theology and a namative
approach to pastoral therapy could facilitate more sharing, and specifically about excitihg things that
bring brightness to people’s lives. | will ket Thandi's words explain this more fully:

CLIENT: / find that | want to talk to you more. | get so excited if | leam something new, that | want fo
share it with you and stuff...

ILSE: So it's not as if you have to talk to me about your problems, but about exciting things you've
leamt?

CLIENT: Yes. .../ would not have expecfed counselling would bring about the sojutions we've
brought up, this brightness and stuff. | am very much surprised by the brightness. It is amazing.
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CHAPTER 5: “BEING RESILIENT”: A NARRATIVE APPROACH TO GROUP WORK WITH
'YOUNG WOMEN WHO HAVE EXPERIENCED TRAUMA

5.1 Introduction

This chapter focuses on an exploration of the use of pestoral narrative practices in a group set-up
as a means of helping a group of teenage girls live in altemative, preferred ways after trauma. The
narrative maps of audiences and re-telling, as well as the recommendation of the TRC for more
community-based approaches to trauma counselling, which fits with the contextual approach to
practical theology that | prefer, initiated the idea to start a group in the school that Thandi attends.
The school counsellor was asked to invite a small group of girls who have previously discussed
traumatic experiences with her and who could be interested in an exploration of their ability to "be
resilient”.

Sayger used a psycho-educational prevention model (1996:83) in working with multifamily groups.
This allowed families to see that they were not alone in their struggle to thrive in challenging
environments. it provided the opportunity to share experiences with others and it broke down some
of the isolation and mistrust of professionals and the community in general. It helped members to
“develop initiatives for action to address their concemns and those of the community. Although it was
not possible to physically include families in this group, family and community concems were
addressed. This chapter illustrates how narrative work could help people co-author preferred ways
of being together and of being in the worid.

5.2 Invitation to join the group

The following invitation was given to the prospective participants, including Thandi, outlining briefly
what the namative therapy group would be about. On the counsellors request a few sample
questions were included, to put the giris at ease about the types of questions that might be asked.

Narrative therapy workshop: by lise Appeit

Introduction

I am currently consulting people who are seen to be resilient or able fo fight back against the
effects of trauma and hardship in their lives. | am interested to leam more about the skills and
knowledges that such people have, and how these are reflected in their values, hopes and
dreams. '

The counssllor, a friend of mine, said she knew of a few girs who might be willing to share their
expertise in this regard with me and with the other girls in the group. | am very curious about how
people manage fo get through difficult times and what sustains them. | would therefor really
appreciate your participation in the group and getling the opportunily of hearing your unique stornes
of resifience. With your consent (we will speak about this later) and after you have had the charce
to read what | have writlen and to comect me if need be. | would also like to include what | have
leamt from you (anonymously if you prefer) in my research study.
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| am interested in getting rich descriptions of the skills and knowledges | you have and this is why |
belleve sharing these descriptions in a group can be heipful. It will allow us the opportunity to refiect
on what others have said and perhaps to take some of that back to our own lives.

- What is narrative therapy?

People using namative ideas believe that we interpret our lived experience as stories. By doing so
we select events from our lives and give preference and weight to certain events over others, thus
forming our identities. Our dominant stories about ourseives could sometimes be filled with
problems and they tend to exclude problem free, more preferred experiences of ourselives.
Namrative therapy helps persons re-author their lives and uncover those negiected qualities,
strengths, actions and thoughts, that lie in the shadow of the dominant story. It helps a person’s
hidden tafents and resources, deprived of significance by problems, to blossom and come to light
(Kecskemeti 1997.3).

What kind of questions might be asked?

You will be ‘in controi” of the questions asked in this group, in the sense that you will detemmine

their content and you do not have to answer. If you prefer, you can participate in a reflecting

capacity only, which means that | will ask you some questions about what you appreciated or if you

connected with something the other ginls have said. The counsellor asked me fo include a few
- example questions. Hopefully this will get you interested and get you thinking until we meet. Please

write down any ideas that come to mind. Thank you.

Example questions:

If | asked your friends what they appreciated most about you, what might they say?

Would your family appreciate the same, or might they add something?

Which of the things they appreciate about you, do you value too?

Are there problems, relationships or experiences in your life that keep you back from living in ways
that you prefer? If yes, what name would you give fo these problems?

What pictures of yourself do these problems give you?

How do you feel about the pictures problems draw of you? And why do you feel that way?

What was the last occasion where the problem's picture of you did not fit?

Imagine a miracle happened and you woke up tornomow and found that the problern has left for
good. What other pictures of yourself could you then see?

Whose voices stand with this picture of yourself? Who shares this picture of you?

Which picture do you prefer? Why?

PS: These are just a few of the types of questions that could be asked. Other questions will focus
on the skills and knowledges you have gained in standing up to the effects of trauma; the history of
these skills and knowledges; and who or what assisted you in maintaining them. But you will be co-
creating the questions, so { ook forward to meeting you and getting ideas from you.
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5.3 Getting to know about each cther

After a brief introduction of each participant and of myself and the studies | am involved in, they
were asked to think about how we were going to talk together and about any guidelines they
wanted us to adopt. Confidentiality within the group was important to all, as well as the right not to
answer all quastions. In response to a concem expressed they agreed not fo freat each other
differently if they met outside the group. | explained that their ideas fitted well with the namative
practices that | hoped to practise in the group: practices of respect; of positioning myseff ta the
- people that | meet, of enrofiing people in their own knowfedges; of communities of concem; of
honouring pecple, of celebration and joy, and of aiternative histories (Epston 1999 Workshop).

In accordance with a pastoral namative approach the aim of the first session was to get to know the
participants apart from their problems (Freedman, Epson & Lobovits 1997:34). The counselior was
thus interviewed about the skills and knowledges reflecting resilience that she has been an
audience to. Questions about what she had grown to appreciate about the participants generated
descriptions of them apart from the effects of trauma. These descriptions could iay the foundation
for participants to feel respected and to leam to respect themselves (Freedman, Epson & Lobovits
1897.35). Notes about their competencies were taken and written on large sheets of paper, visible
to all. They were then invited to reflect on what had been said, to add to the notes or to provide
examples of how they have also been witness to some of the skills and knowledgss described.
Finaily the participant in question was given an opportunity to refliect on which of the skills listed she
was surprisaed about and which not, as well as which ones she deemed important in her ability to
cope in difficult situations. Reflections about skills she might want to develop more were aiso

~asked. In addition to this each participant was given some feedback questions at the end of each
session for their reflections both on the process and on what they have leamt {two examples are
included in Appendix 2). | was given permission to write about the process. This couid be linked to
the observations of Freedman and Combs {1996:237):

Although the dominant culfure of therapy tends fo be a secret enferpnise, in the namative
subculture people who consulf with us are usually enthusiastic about the idea of letting other
peopie in on the process. We think that extemalising and antipathologizing practices offer peopie
a different kind of experence in therapy. When therapy becomes a confext in which peopfe
constitute preferred sefves, they have nothing to hide, and much to show.

Since | wanted to use the opportunity o rescue the said from the saying of it (White 1998:
Workshop) and to co-create documents that could be circulated amongst participants and edited
by them, | was given permission to write a newsletier about each of our group sessions. | chose a
newsletter format instead of a letter, to have an open document to alt participants (aiso those who
might have excused themselves). it aiso reflected the "newsworthiness” of what was said within the
group. As mentioned before, some reflection questions which | might have included in a letter if |
had chosen that format were also handed out at the end of each meeting. The skills and

' knowledges described wene thus written up in the first newsletter and handed to the participants in
the following meeting. By structuring this chapter around these newsletters the voices of the co-
researching participants will be privileged. |
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5.4 Newsletter 1

“Being Resilient” Newsletter u.

! Skills, knowledges and strengths appreciated and witnessed in participants: §

Camilie
The school counsellor, who is also Camille's hockey coach, has witnessed her as a lively,
shining and fun person. Other participants added that she can be humorous and has the
ability to lift the spinits of others. One participant appreciated clearly hearing Camille and her
friends’ laughs as they walk down the schooli corridors,

Camille was however also described as someone who has the ability to think abouf things
and to be serous when the situation warrants it. The counsellor witnessed her dedication,
hard work and detemnination too, at school and on the hockey field. Being described as
someone who works hard somewhat surprised Camille, but she knew she is a determined
person, and thought that this has helped her most in difficuit imes. '

Further reflections reveaied that she is seen as someone with knowladge of what her goals
are. She was described as very infense sometimes, and someone who is positive and has
dreams that she follows.

Somikazi
The counselior appreciated the skill Somikazi has in not complaining and making the best of
things. She could also bear witness to her skill in caring for her little brother. This led her to
describe Somikazi as a mature young woman, who is unse/fish and seems to value giving fo
others. She was seen as forgiving and understanding. Although Somikazi was experienced
as quite shy and serious, the counsellor ioved her beautiful smile, and continues to
appreciate it every time it appears!

The counsellor thought that the fact that Somikazi took the step to come and speak to her,
spoke of her as a courageous and brave person. Qther participants agreed that they also
saw this in her, and in themseives too. Taking that first step teok a lot of gufs. Somikazi's
story and the way she lived her life showed that she was a very strong person. Somikazi
agreed with this description, and further questions revealed that she saw her friends as part
of her strength. Her skill at being a good friend was witnessed too.

One of Somikazi's skills remained hidden for quite a while, and the counsellor was dslighted
when she first saw it: Somikazi's fun side seems to get a lot of expression in dancing, which
she does very well.
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Thandi
Since lise had many conversations with Thandi, the counsellor wanted to know what she
had grown to appreciate about her. lise had the pnvilege to be a witness of amongst other
things Thandi's defermination, patience and willingness to work hard towards changing
things in her life. This required bravery and courage on her part, since her speaking out
against the effects of trauma in her life, meant going against her family tradition of keeping
things secret. That is why the skilful way in which she is a pioneer in her family, which is
really not easy, is appreciated. Her (premature) wisdom, which is revealed in how
understanding she can be of others, like her mother, and also the wise way in which she
looks at experiences in her fife, was also noticed.

Her skill at caring for others, especially her family, alsc became clear. Testimony can be
given to her resistance to things which keep her back from being with her family in ways
that she prefers. These preferred ways involve being able to share what you feel ang think,
and also to show how much you care. Thandi can be described as a giving person, who
strives to be open about things. She has also gained a lot of knowledge about being
positive. She was described by others as a thinker and as aware, and | have witnessed her
growing awareness of what to look out for to avoid falling into the traps Negative Spiral
sometimes sets. '

Other participants thought the fact that she was chosen as a prefect spoke of her as
someone with strong leadership qualities, and she was especially good at tolerating a lot,
being flexible and being able lo relate to different people. She is knowledgeable about goal
sefting, and her planning for her future bears witness of this. The last thing the participants
mentioned was her skill at being fun. lise has enjoyed witnessing this skill and has grown to
appreciate the nuances of hfumour Thandi brought into their conversations.

The school counsellor

The participants spontaneously refiected that the school counsellor made the bold step of
speaking to someone much easier. llse was very interested to hear more about what
contributed to this. They thought her skifl in not judging people and being trustworthy was
very significant. That she was experienced as a nice person generally was also something
they all noted. One participant said the counsellor knew how to make her feel that she will
find fime to be with her and that she understands more than others. Another participant
described her as very courageous.
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Robin
Although the counselior only had one conversation with Robin, she also got to know her as
@ survivor through the social worker. Her story was one that bore witness to her as a fighter.
She was described as very strong and independent. Robin agreed that she enjoys being
different and expressing things differently. | wondered if this testified to the fact that she
was creative, and she and the other participants agreed on this.

Robin was also seen to value freedom. She was described as infense and passionete, and
she reflected that this could be because she stands up for what she believes in, She values
honesty and openness, and tries to be open about herssif, even though this makes her feel
vulnerable sometimes. She also said that she does not trust easily and she does not like
being judged.

One participant witnessed Robin's being understanding and helpful on various occasions
when they were still in hostel together. The counsellor thought that Robin was also a
pioneer in her family. Robin reflected that her family was very important to her and that she
looks up to her mom. She saw her ability to be truthful and loving as the skills that have
helped her most in difficult times and hoped to build on them. She also enjoyed being in
touch with nature at those times. Robin’s fun side was also mentioned.

Blanca

Being skilled at having dreams and befieving in things were what the counseilor noticed
about Blanca. She experienced Blanca as having & strong fire and spark, that could be
connected to a sense of hope. The others thought she has a good sense of humour and
her smiles shows that she does not fet things get her down. The counselior could bear
witness to the fact that she sees the best in others and is forgiving. Blanca added that she
tries not tfo judge people on first impressions, but gives them a chance. She said it was
important to her not to judge others and nof fo _jump to conclusions.

The counsellor saw her as an ambitious person, who wants things to be better. She was
described as being willing to leam and willing to teach. Cne participant added that this was
her experience too and that they leamt from each other. She added that she saw Blanca as
someone who valued honesty, she is someone who does not pretend and who does not put
up defences. She thought that this showed that Blanca was willing to be vulnerable, which
takes courage and guts, since it involves trust, which Blanca is able to have in others. The
counseilor concluded that she experienced Blanca as someone who could make a
comeback, someone who picks herself up when things are tough. When asked to reflect on
this Blanca added that this skill was linked to peopte in her life who have hope and who
believe in her.
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Sipho

The counsellor's first introduction to Sipho was during a T-shirt race at the school swimming
gala. She was struck by Sipho's courage, her ability nof fo care that pecople were looking
and the way she responded to the fact that her team needed her. Since then she has had
many opportunities witnessing Sipho's enthusiastic participation in sport, especially netball
and cricket. The way she participated also revealed that she can be passionafe about
things. The counsellor could also give testimony that Sipho is not only passionate on the
sports field, but also in standing up for what she believes in. (Sipho was quite surprised that
she had this skill). She is not scared to stand up for what she believes in, even if it goes
against what others might think. This is also why she described her as a very strong person,
who doesn't let things get her down. She had an appreciation for the fact that Sipho is able
to remain positive about things, and doesn’t get depressed - she is abfe to get on lop of
things. Another skill appreciated in Sipho is her ability to care for other peopie.

The counsellor had been a witness to Sipho’s sense of humour, her willingness to learm and
to try, and how invoived she gets in things. One participant added that she experienced
Sipho as a very lively person, who foves laughing. This makes the other girls always to
listen to her, since she is very ioud, but in a good way. Sipho added that she actually likes
attention. She thought that her ability to he positive and her willingness to try were skills that
might be helpful in the Future.

Nozu

The counselior had grown to appreciate Nozu's ability to work at problems and how quietly
strong she seemed, What also struck her was how very considerafe Nozu is of othars, since
she does not want to hurt others. This led her to describe Nozu as someone with the skill of
canng and the knowledge of how to feel a lot for others. Nozu gave the counsellor the
impression that people are important in her life. The counselior became aware of how
important it is for her to ta/k about things, even though she sometimes kaeps things inside,
She is open and honest as long as it does not hurt others. Other participants knew that
Nozu loves being with friends and her boyfriend. They thought that could be something that
sustains her and that she was very brave in not pretending.

The counsellor has witnessed Nozu’s skill in learning to /ook after herself and doing things
on her own. She saw Nozu as mature for these reasons. Finally, the counselior could not
resist mentioning that she also appreciated sesing Nozu's beautiful smife. Nozu added that
she was very shy, but could aiso be very short tempered at home with her two little brothers
(but not at school). She also said that she joves music. She told us about a time when she
was sensitive to an ald, poor man and showed him some kindness, which led him to say: /
thank God that He created you. Nozu reflected that her refationship with God has supported
her very much. ‘
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5.5 Leaming from each other; Consulfin your consultants

With the narrative practicas of enrclling people in their own knowledges, creating communities of
concemn, and celebration and joy in mind, | asked Thandi if she would be willing to act as co-
therapist in the second meeting. | share the sentiments of Freedman, Epston and Lobovits
(1987:127): -

ft is hard to miss the delight that children take in the chance to "show and tell” their knowledge
and skills to others. Perhaps even more importart is the fact that in shanng their experiencss
young persons have the affruistic satisfaction of making contributions to others.

| used the process of intarviewing her about the effects of trauma in her fife, and how she has
reclaimed her life from these effects in a twofold manner. She could speak out and describe her
skills mare richly, and other participants were given the opportunity to reflect on what she has said.
This process allowed her to assume the unconventional role of being consulted as an authority on
her own fife; of expenencing her pre-existing and newly acquired knowledges and abilities deemed
as effective and worthy of respact; and of seeing that her ideas are considered significant enough
to be documented and circulated to others (Freedman, Epston & Lobovits 1997:126-127).

The second group session was guided by a "rile of passage” metaphor, as described by White and
Epston (1992:280), since Thandi was encouraged to:

...negotiate the passage from novice to veteran, from dlient to consuftant. Rather than instituting
a dependerncy on the "expert knowledge"” presentad by the therapist and other authorifies, this
therapy enables persons to amive al a point where they can take recourse fo liberafing alfernative
and “special” knowledges that they have resurrected and/or generated during therapy.

These aspects of a namative approach to pastoral therapy highlights the ways in which it aliows the
inherent power differenca in therapy to be deconstructed and addressed to a certain extent |t also
makes it clear why a kerugmatic approach was not preferred, sinca preaching by the therapist could
silence the "expert knowledge" the client(s) have, also in terms of their experience of God.

Newsletter 2 which follows describes how this "rite of passage” for Thandi aiso benefited other
group members. The section Reflections about Thandi's expertise by the group illustrates how
consuifing your consulfants can open up new possibilities for others, whilst at the same time

' consolidating the new, preferred identity of the consultant

As mentionad in Newsletter 2, | had one-to-one converséﬁons with one of the group members. She
was 50 touched by what Thandi had shared and by the fact that trauma had at times taken away
her own desire to live, that she could not speak in the group. She did however indicate that she
would like to speak to me alone afterwards, and the group respected this wish. We spoke about the
effects of trauma in her life and elaborated on ways in which she is resisting these effects. Her
relationship with God, which she found sustaining, was more richly described when | remembered
the old man’s words / thank God that He created you from the previous session. Reflection about
the role of her faith and the faith community will follow at the end of this chapter.
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5.6 Newsletter 2

“Being resilient” newsletter ...

Insider expertise on the effects of trauma in Thandi’s life and how
she has fought back

Speaking out despite family secrets
The group was privileged to have a participant who was willing to act as co-therapist and
consultant. Her willingness to speak out about the effects of trauma in her life’ was
especially appreciated by me, the facilitator, since it showed me that Thandi was living up to
her reputation for working hard, in this case at the "life project" of speaking out despite
family secrets.

The effects of trauma

Thandi was interviewed and the questions initially focused on the effects of trauma in her
life. Thandi shared with the group how trauma had increased neg@ative thoughts in her life
and how this led to Negative Spiral taking over. The effects of trauma were widespread and
she said this interfered in how / dealt with others; my thoughts, my' schoolwork, my sport (I
thought it was the end), my emoctions, my feelings - it made me feel | could not cope
anymore. She also told us how trauma had increased the influence of Negative Spiral and
Evil Spirit in her life. It was explained that Evil Spirit used to just take over when she went
home, and destroyed all her good intentions of communicating with her family.

Reclaiming her life from the effects of trauma

Thandi could, however, also testify about the extent to which she has been able to reclalm
her life from Negative Spiral and Evil Spirit. She found that once she had named them, she
was more aware of their tricks and could predict them. She was also able to stand up to Evil
Spirit's tricks and identify what it was that she preferred, namely understanding how others
felt, relating to each other and communicating with less misunderstandings. Having Evil
Spirit in control was normal before our conversations but now it does not belong there.

This new skill made her feel as long as / know how fo fight it (Negative Spiral), it's fine. |
don’t think it will ever completely end, but I've got a protective shield. When asked about
this shield, she said it is the positive things | know about myself. These included being
determined, working hard, being brave and being able fo fake risks. Working hard was a
skill that helped her work hard at thinking about her life and the questions: What is it that /
want in my life? And what is it that | want for my family?
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Thandi’s reflections about what was helpful

Thandi reflected as follows: The experences | had, including negative things, taught me about
what | prefer. She found speaking about it and also writing things down helpful in this process.
Another thing that was very helpful was how others believed in me. Upon questioning her, it
became known that even people who are not with her physically anymore, like her dad, can be
heipful now. She said: He saw me as someone with abifities. Rermembering what they (important
pecple) expected and wha! they taught me were aiso things that helped Thandi stand up against
the effects of trauma. :

Reflections by the group about Thandi's expertise

The group members were struck by a variety of things in what Thandi had said. One of them
was made more aware of her own lack of awareness of the effect of certain probiems in her
life, and thought the idea of naming them could help her in actually doing something about
it. Another member was struck by Thandi's ability to take nsks. She realised that aithough
she was willing to take risks in certain areas of her life, such as sport {/ hit the ball so that |
can be proud of myself, even if the opponent is intimidating), she was perhaps not taking
risks in other areas of her life.

Many participants were fascinated by the idea of having a protective shield, and some could
identify aspects of their own protective shields. Others thought they did not really have
protective shields yet, and this made it hard to go on with life. Thandi later reflected that
there had also been times when she found it hard fo go on with jife and trauma convinced
her that she just wished she could go away or not be. But now she realised that You can't
bring a knife if you are fighting a monster, you need sormething bigger. She said you must
know your enemy, and since she has been able to name hers, she could develop an
appropriate protective shield. This knowiedge has also made her aware that you cant
change the whole world, but one thing at a time was not impossible.

The fact the one participant could see how she handled things in a different way to Thandi,
made her feel { kmow myself better. On the whole, the participants appreciated the
opportunity of listening to and consulting Thandi. One was so touched by the similanties of
the effects of trauma in her own life, that she found it impossible to talk right then. She did
however share that trauma also took away her desire to live, but the realisation that others
needed her, kept her going. | spoke to her alone after the group session.
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5.7 Deciding on topics, the first of which happened to be relationships with mothers

The invitation to the group {see section 5.2) introduced participants to the reason for their selection -
that they are seen as resilient by their school counsellor. The first session was in a sense a broader

-description by the counsellor as to why she saw them as such. Initially | thought that the group
should decide on a name, to be used for the group newsletter, early on and planned to do so in the
second or third meeting. In the meanwhile the group said that they liked the title "Being resilient”
that | had given to the first newsletter ang they wanted me to continue using it. The planned naming
of the group actually got put off until the final session, when participants where asked to reflect on
their experience of being in the group. Although they were pleased with the newsletter title, a few
other names related to the ideas of hope and bringing light to others (for example “The
matchboxes”) were suggested. | asked for a name in Xhosa, which is the mother tongue of most of
the participants and everyone liked the name suggested: Qonomathemba, which means the fiopes.
It was used in Newsletter 5.

] thought the concept of being on a joumey and questions asked by' McPhie and Chaffey (1998.7)
could be helpful to the group, but it was important to me that the image should fit for them, and not
be my idea imposed on them. | also thought the metaphor of a joumey could fit with some of the
ideas of different pictures of oneself introduced in the example questions initially. | thus proposed

_an introduction of this idea to the group, but asked about any other possibilities they would like to
put on the table. -

Fortunately a namative approach puts the client{s) at the centre, and allowed me to let the group
determine what would be discussed first. Since a few of the group members excused themselves
due to an important examination the next day, the group was quite small that day and everyone
seemed particularly interested in talking about their relationships with their mothers. All the girls
~present found their relationships with their mothers painful: one had been and one still is being
physically abused by her mother. The introduction of the concept of a joumey was left until the end
of the session, since all wanted to talk about their relationships with their mothers. A description of
some of what was said in this group meeting follows in Newsletter 3.
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5.8 Newsletter 3

“Being Resilient” Newsletter ...

Reflections about relationships with mothers

A letter from a mother shared with all

Nozu shared a letter she received from her mother with the rest of the group by asking
Thandi to read it. It contained a messagé of appreciation for her understanding and of how
much her mother loved her and missed her. This letter and previous card was in response
to a card Nozu had hidden in her mother’s luggage (her mother recently left to work abroad
for a year) as a surprise. Nozu thought it was like the card stared at her (mom} and
reminded her of Nozu's love. Nozu also said "previously | was really lonely and needed my
mother, but couldnt tell her that | loved her because abuse and violence stood in the way”.
Thandi refiected that she also wanted fo write a letter to her mom, although she thought it
could be though.

Some of the questions asked about Nozu's relationship with her mother
Was your mother's letier to you a surprise? Why? Which parts of it did not surprise you?
How come your relationship with your mother changed?
If it is okay with you, could you tell us a bit more how difficult your relationship used to be?
What brought an end to violence and abusa?
Would you say that your mother now appreciates the fact that you were able to stand up to
her abuse and question her about it?
What does the calm way in which you discussed your outrage about abuse with your mom
say about your skill of handling people?
What does the fact that you could speak to your mom despite Fear say about you? What
special skills do you have that helpéd you speak out despite Fear?
Did writing a letter make it easier to share some of your feelings? How come?

A different picture of what parenting can be about
When asked how she got a different picture of parenting and speaking about differences |
rather than resorting to violence, Nozu replied: My father afways said that every person has
an understanding heart. There will be a time when they will understand. She believed these
words could also be true about the mothers of other participants who do not seem to
believe it themselves. Sipho said: My rmom doesnt get that we do not five in the same
world; she grew up in a different world, She just had fo live by rules; gins just had fo clean
the house and never speak. But | have rights fco. She was very sad about the pain that
abuse is causing at her home. Thandi understood Sipho's dilemma and agreed with Nozu
that talking might help. All agreed safety was important and we couldn’t decide for athers.
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A culture of abuse?
When we reflected on what had been said we realised that the different world of attending a
"white” school and the stigma of being foo Westemised attached to it, was something that
Xhosa mothers sometimes used against daughters when they disagreed about things. '
Participants agree'd that it was not fair that gifs were often not treated equally with boys (in
fact, boys can never do anything wrong) and children were often not allowed to defend
themselves. All group members agreed that beating is not a Xhosa traditidn, although
perpetrators sometimes say it is, since they know of people (like the fathers of two of the
participants) who stood for and were examples of understanding and caring parenting.
Sipho’s uncle for example was understanding and able to adapt to changes.

Questions we could discuss next week
How can life be like a journey?
If you had to describe your journey after trauma or problematic experiences:
What would you call the starting place? What was it like?
What would you call this place where yod are now?
Where is this journey taking you? Where would you prefer to be?
What will be different about your life?
How will you get from where you are to where you want to be?
What personal strengths will help you to keep moving forward?
What might get in your way?
What is it about you that will help you get around these obstacles?

Having glimpsed what's at the end of the tunnel, how might this group help you keep
moving towards this?

5.8.1 Something to think about till next week

Instead of introducing the concept of a journey at the beginning of the third meeting, it was
done at the end. | hoped that it could invoke a sense of movement and possibility, even if it is
at times difficult. It was also hoped that the image would give the group a clearer view about
what stood in their way. After an introduction to the journey concept and looking at an example
of a map drawn of the joumey as seen by the facilitators of a group of young women who had
‘been sexually abused (McPhie & Chaffey 1998:7), the group was invited to reflect on the
guestions at the end of Newsletter 3 at home, and to bring along ideas for the next meeting.
They were also invited to draw mapé of theirjoumeys; '

At the end of each meeting the questions for reflection at home focused mostly on the process

and reflections of that particular meeting. Examples of the kinds of questions they were asked

to think about at home are included in Appendix 2. Answers to the first set of questions (about

what the counsellor appreciated) included: /t made me feel proud of things that | can do and

also made me realise that | can do things that people find very interesting; and it was amazing
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because she revealed things that | never knew about myself. A reflection about experiences in
the group included: Firstly | was scared of this whole group thing, but when | went to it then |
realised that many had the same problems that | had and were helping me and | was helping
them. What someone found most surprising was the way you asked the questions.

The group agreed that topics which they felt were relevant had to be included. Although | did not
“have much detail about the background of each participant, my individual work, as well as reading
about other groups, especially that of McPhie and Chaffey (1998:6), led me to suggest a few
possible topics, while leaving room for participants to add and choose which ones they preferred.
My suggestions included fear, secrecy around problems such as abuse and violence, and critical
voices of self-blame and self-doubt.

5.9 Reflecting on the journey of recovery after trauma and exposing secrets

Thandi volunteered a description of her map of the joumney she had undertaken and the map she
was still travelling at the start of the next session (see Newsletter 4 for a description). The other
participants found her map very interesting and reflected on how it was similar or different to theirs.

Everyone agreed that secrets used to keep them from moving forward and with the group’s consent
we proceeded to explore different kinds of secrets and whom they benefit. Questions similar to
those used by McPhie and Chaffey (1998:16-17) were asked:

Are there different kinds of secrefs? How do they differ?

How do families and society encourage secrecy, especially in children?

How does society / families react fo anyone who doesn’t play the secrecy game?

Who benefits from secrecy?

Have there been times when secrecy has burdened your life? What habits has secrecy recruited
you inte?

Who has encouraged secrecy in your life and how? Has anyone isolated you or sef you up so
that you feel unable to talk to those closest to you?

What fears support secrecy?

Think of a time when secrecy didn’t steal your voice or strangle your vocal chords. What does it
tell you about yourself that you stood up to secrecy despite the deception of others and your
training in secrecy and seff-doubt?

What one thing would be different about how you treat yourself or think about yourseif if you
werent weighed down by the burden of secrecy?



5.10 Newsletter 4

“Being resilient” Newsletter ..«

Getting unstuck from trauma's mud

and problematic experiences

An athletic young woman's escape from being stuck in the middle of a pool of mud
Thandi described the map of “life after trauma as a joumey”, which started with herself
being stuck in the middle of a pool of mud. She placed herself in the middle of the pool
because she did not know which side to go fo. It was very difficult to move because the mud
was like quick sand — the more she tried to pull out, the deeper she sank. So it was very
hard to move out. o '

The map then had some footprints leading to the next picture. She was still stuck in the
mud, but now saw the sun on one side and a dark cloud which obscured the sun on the
other side - representing the hope radiating from the possibility of speaking to the school
counsellor, partially blocked out by the heavy cloud if things at home. A long trail of
footprints lead to the sunny side.

Eventually she reached the sunny side (spoke to the counsellor) but the map shows her
curled up in 2 ball: /| was dlosing and shutting myself off from the world. | was afraid
everyone could see what had happened fo me. It took many more difficult footprints in
sessions with me until the journey brought her to a place on the map where there were two
faces — a frowning face which changed fo a happy face. Now there are three faces: The first
one still smiling, which is Thandi with the knowledge that things are getting better. The
second a frowning face, for those in between times when things in her life still make her sad
when they interfere with the dreams she has for her family and for her future. The third and
cumrent face is connected to her sharing her journey with the group in the second meeting. It
Is a surprised/shocked face, amazed at realising: /'ve got here; 've.come so far.

What made the mud thicker and like quick sand?
Everyone agreed that secrets and fear make the mud even thicker. Although there were
other matters too, we would focus on secrets first.

Which fears stood with keeping secrets?
{ dor’t want to hurt others. | want fo protect them. But they hurt me. In keeping secrets to try
to protect others | ended up with barriers between myself and them. A related viewpoint
was that it was also important to stand up for oneself and this might enable us to mean
more to others in the long run.
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Which secrets are like bamers between people?

Everyone agreed that it was not fun secrets like surpnses that divided people, but rather
those kinds of secrets that betray closeness that made the mud thicker. We discussed how
society encouraged secrets - by making children blame themselves for things that
happened to them, by letting them feel disgraced and ashamed and guifty. The community
also often treats people who reveal secrets about what others had done to them as
outcasts and makes them victims again by discriminating against them. This is why secrets
stole our voices and made us think — what are others going to think? But these thoughts
and myths obscure the fact that you've gof to do things for yourself. Participants agreed: the
only one who really benefits from a secret is the perpetrator, you yourself don’t benefit.

What about you enabled you to stand up to secrecy?
Thandi said that standing up to secrecy was like the main stage of an obstacle course.
What helped her to do it was that she really wanted lo get out of the mud. She was also
able to take the advice that she had heard from others, and found that speaking out could
be a bridge across the mud. Another bridge was Hope, although the mud was quite good at
obscuring Hope. To her surprise she also found that taking little steps at first enabled her to
eventually make a big move.
Sipho said that it was as if the power of secrecy kept the realisation that secrecy was
hurting herself, not others from her. She had to see this first. Her choice to go against
secrecy stood with her choice for life and to five for the future. She realised that by speaking
out about secrets she was much more able fo forget about the past. She does not think
about the bad things in the past so much any more, whereas before it was like a heavy
backpack that weighed her down.
Camille said that for her to stand up against secrecy was a very big step, especially since it
involved frust in others. This was a big step away from being crushed by the weight on her
shoulders. It was also a move away from saying “I'm fine” when she was not and twisting
the truth. It was a sfep towards a new beginning. This new beginning moved the lonely,
dark pathway she was on inlo the distance and put her on a pathway lit by a shining light
where she is going with friends and maybe family fowards the future. With this big step of
throwing off the burden of secrecy her whole body now feels fighter and she can breathe
fmore easily.

What effects can speaking out and standing up to secrecy have?
We spoke about the effects people’s speaking out and standing up to secrecy (like Alison in
her book “I have life”). People who speak out about trauma such as rape help to break the
stigrma and myths that exist in society, showing that they are not damaged forever.
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5.11 Circutating the new story and “re-membering” the group while saying goodbye

The namrative map of audiences is especially significant if one prefers a social construction view of
reality. Accordingly, new identities nead to be performed, circulated and co-constructed by athers
so as to become real, Although participants were afforded opporiunities to solidify and circulate new
stories about themselves by serving as consultants to others in the group, it is also important that
their new identiies should be circulated outside the group (Adams-Westcott & Isenbart 1990:57).

For these reasons we explored how participants could let others know where they are. Questions
that were reflected on included:

What are some of the stories you have heard over and over about yourself, or that you used fo
tell youréelf about who you were?

Do these staries fit with what you have leamt about yourself in the group?

Who might still think you are fike they/Avou thought you were?

What would you like fo say fo people who have an out-of-date story of who you are?

In an attempt to give participants an opporiunity to “re-member” the voices of the group and to
discuss their fears about confinuing on their joumeys without the group, the following questions
were reflected on (McPhie & Chaffey ‘!998:26—-30):

Could what you have leamt in the group make getting others up-to-date easfer? How?

What are your fears about continuing your journey and being without the group?

What are you taking away from the group that will help you stand up to those fears?

What has the group given you that you would like them fo know you are taking with you?

The metaphor of a path was included in the metaphor of a joumey. According to Adams-Woestcott
and isenbart (1990:45) this metaphor helps peopke in understanding the evolutionary nature of
change and identifying resources avajlable to negofiale transitions. These ideas were continually
brought back into reflections, for example when pariicipants were invited to think about the
obstacles they have overcome and what this said about them, and aisa about the obstacles that
might lie ahead. Adams-Westcott and Isenbart (1990:50) continue; This nitual serves fo create a
view of change as fluid and ongoing. It aiso heips clients begin fo identify the resources that have
prepared them for change. Through the idertification of obstacles, the ntual concrefises the
restraints which have contributed to the maintenance of the problem. The view of the future with
many potential directions punctuate the nofion of choice. Newsletter 5, which follows, shows how
relevant these ideas were to the group.
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5.12 Newsletter 5

Oonomathemba (Our hopes)
“Being resilient” Newsletter ..s

Letting others know how our stories have changed

Blanca said that she would like to let her friends know that they have an out-of-date story of
her. They still think she is a druggie and we can't be friends with her. She would like to tell
them / am not like that. | can listen to others' stories and give advice. | can be trusted as a
fnend. She thought that if they knew about the new story that she knew was true, things
would be different. Although it would not be easy to talk to them, Blanca thought that she
would be able to do it and we discussed the possibility of arranging a party to introduce the
friends {(who in fact all brought her to the counsellor in the first place) to the Blanca she
wants them to see. |

Sipho said that something she leamt about herself since she joined the group was that she
never cared about anything and (pretended) to be foo happy. She never had any time for
her mother and only wanted to have fun with her friends. She realised that she does care
and this has led to a change in the communication between her and her mother.

When she thinks of the path she is on, she sometimes sees a dark alley in the future.
However, she also knows: ! have taken a big step, in a different direction.. This big step has
brought her closer to her mom and to her friends, and she is now asked for advice and
support by friends like Nicky. Sipho also realised that she has hope for the future, because
when she was sick, she thought: / am not ready fo die, there are thlngs to live for.

Somikazi said that the changes in her life will enable her to spend more time with her
friends and with books. She said she knew her friends would be happy about this because
maybe | am a nice person and | make them laugh. They like spending time with me. Other
things she thought would change was that she would be happier, less stressed and less
short tempered.

Thandi said: / was always prefending. | was the one telling stories to myseif (that were not
true). Her family did therefor not know that she was sfuck in the mud. Thandi thought that 7/t
could be heipful for her family to find out that she was stuck, since most of them also seem
stuck, and hearing about how she managed to get out of the mud could give them hope.
She said: In this way | could bring light in their lives. She also said that before you can start
a fire you need a match, and this is why she has taken the first steps in being more open
with her mother.
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What difference has being in the group made?
Camille said: My trust in people has come back since | have joined the group. She also
found: now I can express how | am feeling and this has helped me even in my schoolwork,
like in English. In other areas | now know how people react and control their emaotions.
Everyone agreed that # was nice just sifting and listening at times. |t was also good that we
did not have to give defails. We also realised that helping people is not just saying “don’t
worry” — yoir have to leam (o be straightforward but factful.
Sipho said that initially she was afraid that the group might consist of a /ot of weird people
asking weird questions and she would be waiting for the time to go by, but found the group
interesting and found herseif able to falk more. She felt better because she was abie to falk
and others understood her. The other girls agreed that it was good to have a chance to
express themselvas and hear that others rejated to and understood their expeniences.
Thandi appreciated knowing and hearing that her talking to others was of benefit to them.

Fears around continuing our journeys and being without the group

Thinking it's oo big & step or it's too difficuft were thoughts all agfeed could create fear in
the future. It could also lead to the temptation to tum back. The counsellor shared that she
also had these thoughts at times, but her dream of exploring, being different and making
her own life kept her from turning back.

Not having people to share my experiences with was also a fear that could stand in the way
of continuing on the path or journey participants preferred to be on. Another fear was
fooking back more than | want to, which could make one forget / am happy to be who | am.

Things that we are taking away from the group that will help us stand up to our fears
Some of the knowledges we are taking with us include:
People have fears and problems, but we can stand up to them.
! used to feel “f am the anly one” but now I know | am not the only person with prablems.
! always wanted to be someane eise, but not anymore.
[ know what my skills are.
[ have realised that | can help others and talk to them. They might have been where | was.
I have to care for myself befare [ can care for others.
[ should give myself time and use alf my skills to help myseif. -
! fove helping other people. | should not take the easy way out.
What | experienced in the graup might make talking to others easier.
I've leamt how to talk things through. I've seen how others cope who go through hard times.
! know that there are parts thal have changed. [.am a happy person inside.
If { want happiness for afl, | should include myseif.
've leamnt how others saw me, for example. “This child has got a fot of life in her”,
I've learnt that others who have gone through problems took action.
{ have been able to touch people’s hearts.
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5.13 Confirmation and celebration

A celebration meeting (Adams-Westcott & Isenbart 1990:58) was aranged as a ritual based on a
"rtes of passage" metaphor. The celebration served to bring the group meetings to an affirmative
conclusion, at which significant transformations could be celebrated and confimed. To
acknowledge the participation and contributions as well as steps taken by each participant, they
were awarded cerlificates at the party. These certificates certified that the participant was chosen
to participate in the "Being Resiliert" group and then described what was especially acknowledged
about that person. All panticipants who acknowledged these qualities in the others were invited to
sign the certificate. See a reduced copy of a certificate below, A few more examples (éncluding the
cerificate awarded to the school counsellor) are included in Appendix 3.

OONOMATHEMBA (OUR HOPES)

THIS IS TO CERTIFY THAT

‘Nozu

WAS CHOSEN TO PARTICIPATE IN THE

"BEING RESILIENT" GROUP

WE HEREWITH ACKNOWLEDGE

HER COURAGE IN STANDING UP TO SECRECY

AND

HER SKILL AT CONNECTING WITH PEOPLE AND
BREAKING THE STEEL BAND OF FEAR

26 OCTOBER 1999
WYMBERG
SIGMED:

««««««««««««««««««««««««««««««««««««««««

oooooooooooooooooooooooooooooooooooooooo
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5.14 Reflections by the school counselior

The school counsellor, who was a co-therapist for the group, reflected that the support of the group
and the “shared experiences” seemed fo be invaluable to the gifls and was something that
individual therapy could possibly never achieve. Her refiections echo the ideas VWeaver expressed
by saying that group therapy can assist the survivor fo "nommalise” her experience by working
through the healing process with others who can empathise with and understand the painful impact
of traumalic encounters. Such groups can be a natural bridge in the process of re-connecting with
the community when survivars are tempted fo withdraw and isolate themselves (Weaver
1993:387).

‘She also thought that for the girls who were not confident to speak about their own fives in @ one-
to-one situation, it was an opportunity to reflect on their own experiences and express some of the
emotions linked to these experisnces without having fo tell their whale story. She saw this as quite
a breakthrough particularly for one participant who previously very ramly acknowledged the
realities of her fife. | believe that the altemative "realities” that were made available to participants
might have facilitated this.

5.15 Participants’ reflections on the influence of faith and the faith community

A pastoral narrative approach, like the ecalogical model which will be described shortly, gives a lot
of atiention to the social, cultural and political context of victimisation and emphasises the
cormmuniy as a source of recovery and resiliency (Harvey 1998:7). Some of the concems raised
by participants brought the importance of discourses in the various communities of which
participants were memhers, to the fore. Discourses about families and how children should be
treated were particularly relevant to many of the participants (see Newsletter 3). Discourses within
faith communities also affected participants. Questions were asked in the group about how faith
and the faith community contributed to participants’ lives. The following section looks at reflections
of twe participants on how their faith influenced the way they have dealt with frauma.

One of the group participants, a 15 year old gid who was raped at age 11, said that even though
falking to God whenever things get a little hectic was really sustaining her, there was no-one at
church that she could talk to. She also said that what was said in the faith community makes
children doubt that the Lord is with them when bad things happen. Her personal expefience was
however that / aiways knew He was with me. Her recommendation to the church would be to let
children know that time is available for themn to ask questions. She did not approach the church for
help because she was afraid they might preach and just say "The Lord is there for you. See you
next fime*. She does not prefer an approach to pastoral therapy which involves preaching and
suggested that pastoral therapists should ask questions and speak, not just preach.

Another group participant agreed that her personal relationship with God was sustaining her, She
added that friendships with other Christians provided additional support and that she appreciated
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having Chnistian friends to talk to about traumatic experiences. She, however, agreed that she did
not feel free to go and speak to anyone in the church about her problems.

In order to add some richness to the reflections about the influence of faith and the faith community
on the way people cope with traumatic experiences; | decided to include the voice of a woman who
is more actively involved in a faith community. The voice of this participant, who is mamied to a
pastor in a Christian church, however bears a similar testimony to that of the group participants and
points to some aspects of practical theology and pastoral therapy that could be attended to. |
interviewed her about the role of her faith and that of the faith community in her ability to remain
resilient despite trauma. She said that she became a Christian at a young age and / was respected
as the only Chrstian in my class at school. The other chifdren and people knew that there was
sormething different in me. What they saw in me was a sense of peace and levelheadedness. She
thought these qualities of her faith kept her going in traumatic times. However, her own theology
was initially a hindrance to her healing:

I had to releam who God is. | had to change my view of God. Everything | had been taught and
believed had been challenged. | do not believe everything is black and white anymore — there
are no absolutes. Nobody can box God in — we will never fully understand God. We are always
on an exciing joumey of discovery.
The support she received from her husband in questioning the taken-for-granted ideas about God
within the faith community contributed to the sustaining role of her personal faith in traumatic times.
However, the attitudes and beliefs of the faith community initially made her feel that God had
abandoned her. The views they propagated were that the suffering she was going through could
only be the result of a demonic attack, punishrent from God or due to her fack of faith. The faith
community had a legalistic approach which was restrictive and facked compassion and offered no
support. Discourses in the church contributed to the guilt and sharme she felt since these informed
her understanding that Chrstians dont suffer and are not allowed fo be on medication for
depression. She would thus say to people involved in pastoral therapy and practical theology: Walk
with the people. I would have loved the practical help that | am now able to give others. Help
should be more visible and people should meet ever so often to encourage one another. Instead of
this kinds of help she experienced judgemental treatment and a lack of understanding in the faith
community. '

Despite this she said that her faith stood with her against trauma. God was as real to her as water,
even though there were times when she had been angry with God and asked Why me? She
believes that God uses absolutely everything you go through for good. Her experience led her to
say: God is very real to me. | understand His love for mé and His deep compassion for pecple. He
just loves everybody. She underwrites that pastorat care should also be non-judgemental. Work
should be done alongside people, to show the acceptance and love which God showed.

5.16 Concluding reflections

Although reflections about this chapter will be included in the final chapter as well, a few ideas are
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raised in this section. Finding a more community-based approach to trauma counselling and to
fostering resilience was one of the reasons for setting up this group. Although participants were all
members of the same school community, they were also members of other diverse communities
related to, for example, geographic or racial communities, or religious and linguistic communities
(Harvey 1996:5). According to Harvey (1956:5) an ecological model posits that each individual’s
reaction to violent and fraumatic events will be influenced by the combined attributes of those
communities to which s/he belongs and from which s/he draws identity. He also proposes that just
as violent events can tax and overwhelm communily resources, so communily values, beliefs and
traditions can bulwark community members and support their resifience in the wake of violence.
The namative approach used in this group aimed to uncover such supportive vaiues, beliefs and
traditions, whilst at the same time deconstructing some of the discourse informing diverse
communities that are not supportive.

Cochrane, De Gruchy and Petersen (1991:92) said:

The function of clergy, co-ordinators and facilitators within the base community movement lies in
communication, encouraging and strengthening the links between communities, extending their
honzons, supporting initiatives with resources, and generally putting their skills and training at the
service of such communities.

These functions and the movement's recommendation and practice of "accompanying” rather than
"leading” fits with the collaborative stance that accompanies a narrative approach to pastoral
therapy. | strove to let the above mentioned functions guide the group work described in this
chapter. This had the implication that although space was given for reflection on faith and richer
descriptions of the role God played in resilience, these reflections were limited to the few
participants who volunteered descriptions of how God has assisted them. More questions could
have been asked about the meaning they created from these experiences in the light of their faith,
as well as how the faith community contributed or detracted from preferred meanings.

517 Conclusion.

The co-constructing process initiated in this group is continuous and cannot be reduced to the
words in this chapter. To inquire about how the proceés has been continuing, as well as to
contribute to its continuance, | plan to write letters to all participants in the new year, so as to
catch up with them. With their feedback and consent, | would aiso like to let them know how
the others are authoring their lives by writing a newsletter to send to all.

The voices and recommendations of the group participants and other people consulted in the
course of this study hold significant ideas for practical theology and pastoral therapy.
Reflections and questions such as those which formed part of this study could probably more
easily be asked of groups of people within the same faith or church community. This sharing could
in tum ensure collaboration within the faith community and could contribute to the fulfilment of
some of the recommendations participants made for leaders within the faith and therapeutic
communities. These recommendations and reflection on the study as a whole follow in chapter 6.
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CHAPTER 6: REFLECTIONS

6.1 Introduction

At the start of this study | signalled the need for a refiective stance in an oben—ended study such as
this. In this final chapter, as in those preceding it, | attempt to adopt such a position by reflecting on
the study as a whole, and on the questions it possibly answered. New questions it poses and some
of the possible implications and guidelines it suggests both for therapeutic discourses and for
practical theology and pastoral therapy discourses will also be reflected on.

6.2 Reflections

Questions posed at the outset of this study focused on an inquiry as to how a nammative approach
to pastoral therapy could guide conversations with people who have survived traumatic
expenences. Chapter 2 provided an epistemological and theological framework for my preference
of a namative approach to pastoral therapy. Chapter 3 provided a brief look at some of what has
been said about the concept "resilience” in literature, so as to place my preferred conception in
contrast to other discourses. | also looked at discourses related to the handling of trauma, so as to
contextualise my preference for a narrative approach. This preference can be best defended by my
desire to honour the namative practices of respect, of positioning myself fo the people that | meet,
of enrolling people in their own knowledges, of communities of concem, of honounng peopfe, of
celebration and joy and of affemative histories (Epston 1999: Workshop). | trust that the processes
described in this study reflected these practices, and placed it in contrast to some of the
pathologising discourses touched on in chapter 3.

The descriptions of conversations which formed part of this study in chapters 4 and 5, illustrated
how the narrative statement of pasition maps (White 1998: Workshop) were used to extemalise the
effects of trauma in various domains of living. The dominant plot that trauma had been painting of
the participants’ lives was exposed and ways of living that were prefemad could be honoured. By
eliciting liberating stories to compete with the constraining, dominant namative the participants could
re-author their lives {(Sheinberg 1992:202). A statement of position map also guided an exploration
of resilience as seen in unique outcomes. This map addressed the inquiry about how pastoral
narmrative therapy can contribute and play a role in understanding the consequences of traumatic
experiences and understanding “resilience” and healing in the face of trauma.

Rich descriptions of resilience were co-created through landscape of action and iandscape of
identity questions, which facilitated the process of ¢co-authoring altemative stories. In chapter 4 it
was shown how the countemplot was further thickened by various maps of re-telling, such as
interviewing the therapist as the client; saying hullo again, re-membering and taking-it-back
practices; audience retefling; and definitonal cerernonies (White 1998. Workshop). Letters were
used as therapeutic documents, and outsider witnesses and audiences were invited to join in the
co-constructing of the client’s preferred self-narrative.
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Other questions asked at the outset of this study centred on how pastoral namative therapy can
make a contribution to support skills and knowledges of "resilience” and healing. How these
knowledges and skills could be shared within a community/group set-up was also speculated
about. Rich descriptions of Thandi's skills formed part of our conversations right from the start (see
letter 1) and continued throughout. As is evident in Newsletter 2, these skills could be celebrated
and more richly described in the group. Newsletter 1 bears wilness to how the namative maps of
audiences and re-telling were used to facifitate sharing skills related to "resilience” despite trauma.

The conversations with Thandi illustrate how a namrative approach can be used to re-engage with
experience of trauma in a way that would give voice to stories of hope and “resilience”, rather than
re-traumatise the client Her reflections (as quoted in chapter 4) bear witness to the fact that
pastoral narrative therapy can contribute to changing the meanings attached to traumatic
- experiences. How faith and the faith community influence the way people cope with the challenges
posed by traumatic experiences was also partially answered by Thandi and some of the group
participants. Both Thandi and some of the group participants believed that their faith helped them
cope in traumatic times, but there was little support from the officials within the faith community.
These aspects were reflected on at the end of chapter 5. Recommendations follow in the next
section. | believe that this study described an example of how namrative practices faciiitate preferred,
altemative ways of being in the world despite having experienced trauma.

The main purposes of this study were firstly to explore how a pastoral narrative approach can find
new ways of increasing understanding about the effects of trauma, and secondly, to explore how a
pastoral namative approach and namative therapeutic practices can assist people in living in
altemnative, preferred ways. These purposes were met through the descriptions of the therapeutic
process in which Thandi and | were collaboratively involved, as well as in the group process.

A secondary aim, which was to look at ways in which stories of “resilience” and healing in the face
of trauma can be shared, and to explore the effect of such sharing, was partially met in the group

“meetings, as well as in the way participants were able to find audience to these changes both
inside and outside the group. The other secondary aim of the study which entailed exploring the
influence of faith and the faith community in attainihg the knowledges and skills reflected in stories
of “resilience” and healing in the face of trauma, so as to be able to reflect on its significance for the
pastoral therapy community, the research community and religious communities of the country, will
be attended to in more detail in the section which follows.

Although most of the questions asked at the outset of this study were partially answered, the main
purpose of the study could have been met to an even greater extent by further exploration of case
studies of namrative work with both individuals and groups. More specifically, group work within a
faith community or church set-up could generate richer descriptions of how members of that
community perceive practical theology and pastoral therapy. Such groups could also be consulted
about recommendations conceming approaches to pastoral therapy.
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6.3 Implications and recommendations for practical theology and pastoral therapy

A question posed at the beginning of this study was: How can richer descriptions of preferred ways
of living after trauma guide conversations with others at risk? The namatives which were voiced as
part of this study support efforts to develop the role of the church (and practical theology) as
described by Pieterse (1996:61). He proposes that within a postmodem cultural-political context,
where cultures and identities can never wholly separate, the role of the church (both in terms of
mutual care and pastoral care) is linked to an appreciation of the power of difference and to a re-
discovery of our religious legacy which is to fisten, leam and love uncondifionally. These words
echo those of participants who called for less judgemental attitudes.

More specifically Pieterse (1996:61) suggests that the church shouid afign iself fo the importance
of a discursive framework within which different groups can assert their interests; the church should
create space for different groups to share and express subjective understandings with a view of
fostering critical alfances; the church should provide a caring and supportive environment and
should renew theology and spinituality so that people from different sectors can meet and have
cross-identity cultural experiences which can be part of religious praxis. These recommendations
are especially relevant to the South African context and he wams that the church has to resist the
temptation of retuming to an inwardly focused stance, now that the "official” apartheid system has
been disiodged (Pieterse 1996:60). | agree with him that "being in the world” means that we need
to rolf up our sleeves and get into the thick of everyday politics and development. A narrative
approach to pastoral therapy makes this a real possibility, since it is in accordance with the Just
Therapy approéch (Waldegrave 1990:7) supported and mentioned in chapter 4.

This view could be linked to an emphasis on a move towards social transformation in practical
theology. Cochrane, De Gruchy and Petersen (1991:90) said that critical reflection on the church
feads directly fo a discussion of how one can change and transform if to become a prophetic agent
of transformation. They looked at how developing basic Christian communities can fake the gospel
out of the possession of those with power and formal authority and how such communities can
lake it for their own, to struggle in faith and out of their life experience with the meaning of Christian
existence (1991:91). As mentioned earlier they describe the function of clergy, co-ordinators and
facilitators as being in communication, encouraging and strengthening the links befween
communities, extending their horizons, supporting initiatives with resources, and generally putting
their skills and training at the service of such communities (1991:92). This fits with the collaborative
stance that accompanies a namative approach to pastoral therapy.

Recommendations could then also be made with regard to the training of those involved in pastoral
care and therapy. Cochrane, de Gruchy and Petersen (1991:100) also noted:
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...one of the major stumbling blocks the Church faces in attermpting to relafe to public life and
practice in crisis, is the priest or minister who so offen has no tools, no background, -no experience
by which to understand what is needed; and therefor, no means fo think theologically or act
pastorally and liturgically in relation to public practice and social crisis.

Participants in this study indicated that although mutual care amongst the faith community
sustained them in traumatic times, they did not feel free to seek pastoral care. This was partially
due to fears of being judged or preached at, perhaps because of the above mentioned lack of tools
in the leadership. Questions should thus be raised about training practices and theological ideas
which might encourage this kind of pastoral care and therapy, so as to facilitate the development of
more appropriate training for officials within the faith community. | therefor ask with Cochrane, de
Gruchy and Petersen {1991:105):

...a situation of deep crisis, turmoil and anomie. How do we avoid abstracting training of
leadership, the communication of the gospel, and programmes of theological education from this
reality?...How do we chart programmes that lead away from models of the past, that actively
involve those most directly affected by the cuments of crisis, and that thereby generate a new
level and type of leadership and stewardship in the church?

| believe this study supports the notion that training guided by the narrative practices of respect, of
positioning oneseif to the people that you meet, of enrolling pecple in their own knowledges, of
communities of concenr, of honouring people, of celebration and joy and of alterative histories
(Epston 1989:Workshop) could provide the tools needed to facilitate such a new fype of
feadership. Such leadership will most likely contribute to faith communities and its officials acquiring
values, skills and understandings which could make the recognition of "resilience" despite trauma
easier.

in section 2.3.1 | explained how the recommendations mentioned in this section fit with my
postmodem theological and epistemological positions and the related guidelines of Pieterse
(1996:80-61). One of the guidelines was reflexivity, described as being able to continuously and
very deliberately subject one’s practice (individually and collectively) to scrutiny and critique, as the
very “essence" of leaming and acting politically. The following sections will be an attempt to
- continue the reflexivity which | set out to employ from the outset of this study.

6.4 Critique

| agree with Pieterse (1996:60) that the open-ended and tentative character of postmodem research
should compel one to appreciate '

...the contradictory, ambiguous, confiictual, risky, insecure, peripheral and creative dimensions of
everyday life. In short, it allows space for my humanity and simultaneously injects a restlessness
info any moment of confentment, because any configuration of people, environment and
resources usually excludes or marginalises someone’s voice andfor identity. In this perpetual
alertness for who or what is being marginalised, a certain capacity evolves to develop politics and
agenda which seeks to tie different types of margins together, without yielding to the incentive to
simply become another or different centre of power, in the Foucauldian sense of how a
power/knowledge nexus operates.

(Pieterse 1996:60)
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Some of the different types of margins that | hoped to tie togetherin this study did not find a voice.
This was partially due to the limited scope of this study and because the clients were seen as the
experts and thus co-determined the content of our conversations. Even so | would have liked to
have been able to address the TRC recommendation that victim and perpetrator alike need healing
(TRC 1998:3). | also wanted to explore how a narrative approach to pastoral therapy and trauma
counselling, could incorporate traditional and indigenous modes of treatment (TRC 1998:13).
Although these topics were touched on in the group, rich descriptions were not generated. These
explorations could be part of the continuation and extension of this research which | hope to do in
the near future.

| hope that this study is not read as final answer to the questions which inspired it, but would rather
serve to inspire more questions about the taken-for-granted. Some of the questions it has inspired
me to ask and which | hope to co-research in future include: How can traditional and indigenous
modes of treatment be incorporated in pastoral therapy, especially in working with people who have
experienced trauma? How does a narrative approach to pastoral therapy open or close possibiiities
for such incorporation? Which discourses within faith communities are sustaining of its members

“who have had traumatic experiences and which discourses are alienating? How can a narrative
approach to pastoral therapy facilitate the development of more sustaining discourses within faith
communities? How can postmodemn theological and epistemological discourses assist the church to
develop more concrete and action-defined understandings of our roles in society and also in a
differentiated "community of believers” (Pieterse 1996:60)? These quesiions stem from my own
ideas generated by this study, and | hope to add to them or revise them in collaboration with future
co-researchers.

6.5 An open ending

I have reached no conciusions, have erected no boundaries
shutting out and shutting in, separating inside

from outside: | have

drawn no lines:

as
manifold events of sand
change the dunes’ shape that will not be the same shape
tormorrow,

- 50 lam willing to go along, to accept
the becoming
thought, to stake off no beginnings or ends, establish
no walls ~ (Ammons in McNamee & Gergen 1992:166)

More is more, but unfortunately, due to the limited scope of this study, | will have to end my writing here.
Fortunately, this does not imply that the story ends, since just as each of our own self-narratives
continues to evolve and change with new experiences (McLean 1997:116) the stories in this study will
continually re-invent themselves with each new reading. The multitude of stories generated by the
continuous co-constructing process could not be ceptured between the pages of this study. | would like
to be involved in further rich descriptions of such stories in the future, but for now ... am willing to ge

along, to accept the becoming...
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Appendix 1

Interview Excerpts: 21 July 1999: David Epston and lise Appelt as “Thandi” {in bold)
3 & 10 August 1999: Client and lise Appelt as therapist

(Note: The format and procedure are explained in section 4.4.)

-CLIENT: ...'ve come up with a lot of answers for questions...not really questions, but a lot of
things that I've wormed about. Everything has been becoming clearer to me as !'ve been
speaking to you.

ILSE: Can you give me one or two examples? :

CLIENT: Like with my mom, | thought that she was being very selfish and only cared about
herself...but now | see that how she’s always shown that she loves me. | always thought she
was avoiding showing me that she loves me. ...I've leamnt to understand what she feels like
when | have to Ieave.

Frdedraearar

ILSE: You mentioned that you can cope better. What have you learnt about that?

CLIENT: Firstly with Evil Spirit at home...| wasn't really aware...] knew that there was
sornething when | got home, that made me not want to do anything, but | wasn'’t actually aware
that I couid fight it. ] could resist it, all these feelings I had....Now | do things with my mom. ..

wihwhw

DAVID: ...Thandi, are Evil Spirit and Negative Spirals in any way linked together?
CLIENT: In a way that if | feel Evil Spint | become negative and then Negative Spiral starts
taking place. So sort of like Evil Spint sets the things off and then Negative Spiral takes over
and then more Negative Spirals come.
ILSE: So they like working together?

“CLIENT: Af home. But then when I'm nol at home Evil Spirit does not really exist, but Negative
Spiral is there.
ILSE: What do you thmk about what | said, that we've been looking at the skills and
knowledges that you have to use against them? '
CLIENT: That's so true. You've asked me how can | use that. And mostly you've been asking
me and | have been coming up with answers, whereas before | had no clue what was going
on...so you have been encouraging me fo come up with my answers...

L bl ]

DAVID: How did you make up your mind? First of all, what was going on in your mind that
y?u even thought about doing what you did? How did you even think about it in the first
place?

CLIENT: It was the pressure that | had and the lust for feeling free, you know. Feeling ..I was
so used to forgelting about the things that happen and carnrying on with my life, but | was
longing to be like a normal person and smile again and | just couldn’t resist it. And [ just knew [
would do anything to take that feeling | had that day away...! thought about advice that it is
better to talk about things when they are hurting, so | decided to do it.

Wi ek

DAVID: So let me just get it straight. You formed a ...What would you call this, what
‘words would you use to say what you were doing here? Is this an ethic, a policy, a
practice...| don’t know. What word would you use? How would you describe what was
going on in your mind?

CLIENT: I would say that it was like a huge conflict inside me, between wrong and nght

ILSE: What was wrong and what was right?

CLIENT: Telling was wrong and not telfing was right. You know, from our point of view and
from how | was brought up.

ILSE: So was it sort of standing up against what you were told to do?

CLIENT: Yeah, and my people.

ILSE: Did you also believe that you shouldn’t tell?
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CLIENT: Yes. | mean if you were brought up “you don't touch that” or ‘that is magical” then
you tend to really believe that it is magical.

ILSE: How come you were able to do it then despite that?

CLIENT: / don't know. | would say maybe the Lord spoke to me and said this is the way you
can help yourself. | have no idea why. But | know the feelings inside me was what | really
wanted to get nd of.

THANDI: | think if | link it to my belief in the Lord, then it is some kind of stand or belief.

DAVID: Could you...if you find this question intrusive just let me know...but could you
sort of have me understand your relationship with God? What kind of God are you
related to?

CLIENT: The Christian God; to Jesus.

THANDI: Well, just one small example was an oral that | had to do and | didn't feel very
-prepared at all and | often don't feel that confident in speaking and somehow it was as if |
could just do it so well and it just sort of flowed out of me and it didn’t feel as if it was | that sort
of initiated it.

DAVID: Did He kind of speak for you or did He encourage you to speak for yourself or
something else?

CLIENT: / would say He spoke for me. It was actually Him speakmg through me. Because |
had no idea what | was going to say.

THANDI: | think He encouraged me to speak for myself.

ILSE: That’s how | interpreted it, because you said He helped you to speak, but you still had to
use your body to do it.

CLIENT: Yes, / understand. But | still think He spoke through me. | had nothing in front of me. |
would say that maybe in your way He encouraged me to speak if | prepared something but
was just scared to speak out, but | prepared had two lines. All the other words just came out.
ILSE: And in other areas of your life, do you think He would speak for you without any of your
input, or do you think He will encourage you to speak for yourself?

CLIENT: / think He'll encourage me to speak for myself.

e e W

DAVID: ...After you made the plan. What did you do next?
CLIENT: [/ didn't actually decide. I just got up and went to excuse myseif from the class and |
came to see the counsellor. it was also sort of like somebody was guiding me. | didn’t really sit
down and think about it.

-ILSE: You must have got up...
CLIENT: Yes, / got up. So somehow | must have made a decision.

dhralradededeade

DAVID: Now | know ....who were these people who were giving you advice?

CLIENT: A couple of school friends. It is not like they were talking to me personally at that
time. You know when you struggle or care about people and you think it is a good thing, you
take their advice, you learn things from other people, even though they are not referring it to
you. | heard a lot of people speak about "when you have troubles, you must speak about it”.
THANDI: They were friends and also teachers. .

DAVID: It is one thing to receive advice. How did you then act on their advice?

CLIENT: Before | never thought that | would speak about it, to me it helped not to speak about
it...because the main thing was that we weren't allowed to talk about things that happened to
us, that affected our being, that was embarrassing and could bring disgrace. This was our
tradition, we tend to keep quiet...so if you hear anything bad about another family...but at that
point | would do anything to get rid of the feeling, to erase it...

rdedededede

ILSE: | remember you said you found it quite odd that they (the outsider witnesses) were
talking about you as if you were not there.

CLIENT: Yes, / found that very strange. Like they put themselves in a place where it was sort
of like they've heard about this girl, and they sort of like walched her on TV or something like
that, and now they were discussing her, and it was as if | wasnt here. They never said
anything that was referred to me directly... :

ILSE: How did you feel in that situation?
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CLIENT: !t was just weird. | didn*t really feel uncomfortable, but it was very surprising. It was
strange in the way that if it was me who had to do that | would have said...like that other said |
wish | could have said to Thandi, | would have just said "Thandi, | think you should go for it..."
ILSE: For me, when [ was on the receiving end, it was nice because you didn’'t have to
respond.

CLIENT: Yes, you don't have to add any bits and pieces, you could just listen.

ILSE: What did you say were the main things that they said that stood out for you, that you
hadn’t thought about before?

wrarsirdeaede

THANDI: Well, they both actually mentioned that they saw me as a pioneer.

DAVID: Did that ring true for you or did you think they were talking through their hats?
CLIENT: | didn’t actually look at myself as that, but thinking about it, it's got some truth in it.
THANDI: Well, it wasn’t something that | actually thought of in those terms before but it was
something that 1 could connect with.

drdedededek

CLIENT: Having the team there was very nerve-racking at first and | was so scared. | was
thinking what are these people going to do, they've got a video camera, they're going to see
my face, what are they going to do with this information that I'm telling them. Are they going to
laugh at me or what?

ILSE: Can you give me advice, because | am very interested in this? What would have made it
easier for you? Do you have ideas about how | could have done it differently? Do you think it is
enough knowing that it belongs to you and that it is confidentiai?

CLIENT: Yes, it is very good knowing that it is confidential and it belongs to me and if you want
to use it you are first going to ask me, if | say NQ, if's no, so at least | feel that I've got some
control over it. But really, | mean you have to keep a record, because even I will be able to see
my progress if  look back in three months time. And some other things | told you and came up
with while | was speaking to you, maybe | forget about them, then | can listen to the tape and
think this is the idea I had, maybe let me try it out, maybe it's qoing to work. So it is betler this
way.

e drode

CLIENT: Firstly I must say I've got a different idea in my mind of a pioneer.

ILSE: How do you see a pioneer?

CLIENT: A person that can sort of like motivate other people; and a person that doesn't really
give up; that works hard; and they manage to get through some difficulties.

ILSE: And that's what you think the witness team and | noticed in you?

CLIENT: Yes.

ILSE: David says that a ploneer not only has those qualities, although they are very important
for a pioneer, but a pioneer is also the one that goes first. You have to break the road open.
How would you link being a pioneer with premature wisdom?

CLIENT: You go through that road first before anyone else gets to it and so you expenence it
at every stage before other people get through it.

ILSE: Do you think wisdom is the same as experience?

CLIENT: You leam from it. You experience it and you learn from it. You keep it and you try
what you've learnt from it or any mistakes you made you learn from. It is something that you
are always going to keep in you.

ILSE: And do you think that is important? To keep those parts?

CLIENT: Yes. The things that you leamt from it.

ool ol ok o

ILSE: What advice would you as a young person give to adults?

CLIENT: You must build trust between you and your child.

ILSE: And has your mom also in a way made this possible for you?

CLIENT: It was hard at first. There was tension and awkwardness, but now it's fine. The
awkwardness has gone.
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ILSE: David asked if it fits with you, this term of being a pioneer?
"THANDI: Well | think in a sense it does, but it is also uncomfortable because it's not always
easy.

CLIENT: Definitely not easy. it is definitaly not easy. ,
DAVID: Well, who said pioneering was easy. [ is always people that go first ...say you
were going down a track that had been trodden by many before you, that would be pretty
easy wouldn’t it? But to go first...you never know what is up ahead. Does that help you?
Does that in any way make the idea of pioneering a bit easier... to bear the weight of it?

i drdrdrdr

DAVID: Were you expecting that (sympathy) from therapy? Or..?

CLIENT: Yes. Because some peopie (in my community) would think [ am over-reacting. Those
are the type of responses that you get from my psople. So it sort of puts people off (speaking
about trauma), especially from my community, because those things (violent beatings) are
basically known as, you know, norma/ things.

LLL L)

DAVID: How is it that then you blamed yourself for what your brother had done?

CLIENT: If | hadn't got out of bed and went fo stop the argument between my mom and my
brother, obviously | wouldn't have got involved; | wouldn't have ended up in the position | was
in.

ILSE: So in a sense the fact that you went to help your mom, you blamed yourself for that?
What does it say about you, the fact that you willing to get out of bed to help your mom?
CLIENT: Firstly, obviously | love my mom. And [ didn’t want her be:ng disrespected by anybody
and that | wanted fo help.

ILSE: And are those things that you also think you should blame yourself for, or do they stand
against self-blame?

CLIENT: A /ot of times, me wanting to help always gefs me into some trouble or bad situation.
ILSE: Is that something you want to blame yourself for, does it fit with self-blame, or are you
okay with wanting to help others?

CLIENT: / dont want to blame myseff for that.

ILSE: Is there anything eise you want to add to how come you biamed yourself?

CLIENT: [ feit that if | had fought back.. which is a bit impossible, { would have conquered him.
Or managed to not get into the situation that | was in.

THANDI: Since I've been a little girl ...there is quite a lot of violence in the community...I've
just been determined that I'd never let that happen to me - I'd fight back.

DAVID: And have there been times in the past that you did fight back?

THANDI: | think when the violence against me wasn'’t as severe.

CLIENT: Not physically fighting back. No, I'm lying, because this was the second time that my
brother beat me up. The first time | didn’t realfly fight back, but { was helped by other people.
So this was the first time that | had to fight.

DAVID: | see. Fm just asking, not taking sides in any way...but was there any wisdom,
when you really think about it, was there any wisdom in your decision to go against your
policy of fighting back in this situation?

CLIENT: Yes. i | had fought back at that stage, my brother would have got more angry and |
would have been more bruised or something more severe would have happened (o me.

ILSE: Do you think your premature wisdom maybe even helped you in that situation?

CLIENT: Yes.

THANDA: Well, lise and | have actually spoken about that and ...

DAVID: Oh, great.

THANDI: Although | realise that had | fought back | probably would have been beaten even
more severely, | realise that...but | still feal that | betrayed that sort of Tom-boy part of myseif
who said that | wouldn’t let that happen.

ILSE: Is it true that you still sometimes fegl...?

CLIENT: Well, that's how [ feit at that stage, but now | see clearly that it's fine that | did that.

rkcdclehd
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CLIENT: Yes. You know, sometimes it is better not to fight back ...

THANDI: Yeah. | can see that if | had maybe physically fought back |, | mean...

DAVID: Might not be here today...

THANDI: Yes.

DAVID: Do you think that in any way your speaking out is a form of fighting back?
CLIENT: Yeah. It is a way, because | can actually now take care of myself. I'm learning fo take
care of myself.

ILSE: Do you think every time your brother sees that...do you think he also experiences it as
you fighting back... he sees that violence couldn’t get you down?

CLIENT:; [ think he does.

THANDI: Yes. | suppose it is.

DAVID: If that is possible and conceivable, now that you are thinking about it, do you
think in any way that any of your accompllshments - your running, or your academlc
work - is that in any way possmly conceived as a way of fighting back?

CLIENT: ! would say yes, and it is a very good example to other people, who look at very little
things, and then they get brought down by those things.

THANDL: | suppose | could have just sat'in a heap and have given up on many more
things...let negative spiral just take over, which | am sometimes tempted to do.

e e

ILSE: Do you think he would have noticed the difference, let's say if you just sort of gave up
and sat in a heap and was gloomy, compared to how you have reacted and that you have
gone back.

CLIENT: -/ really don’t know, but | don't think so. I'm really more on the negative side about
that.

ILSE: Someone else once asked in a similar situation, do you think there is enough of a sense
of justice for you if you know that your are fighting back?

CLIENT: Yes. As long as I know that I'm doing it for that reason. It is fine, but it would be even
more meaningful if he knew.

T okwhhaR

CLIENT: / started fo blame myself less, because | know that | sort of had fo go and stop them.
And the fact that I didn’t fight back, it helped me a lot. So 've stopped blaming myself for what
I did.

ILSE: Has that been something important to you? To look at it differently?

CLIENT: Yes. it's just given me some confidence.

Hkkkdkdk

DAVID: Oh. Hold on, Let me just ask: Do you think she (lise) would be able to guess what
you are going to say now? Do you think she’ll be able to guess what you are going to
say? Do you think she knows you well enough to predict what you’re going to say about
what happened?

CLIENT: Yes, I think she would, because she knows what happens when | go home: the little
conflicts and shouting. And you know that Evil Spirit takes place at our home and how ['ve tried
to fight it when I'm home. And you know that [ try to talk to my mom and express my feelings.
ILSE: And what do you think | would have predicted? Would | have predicted that you would
have been able to use those skilis?

CLIENT: / think so. Let's hope for the best.

ik el el

DAVID: ...What would you give her for, you know, guessing about you? What percent do
you think, when she guesses about you, she’s you know, on the mark? And what percent
would you say she’s off the mark?

CLIENT: 75% on the mark... she is getting better. She knows how ! approach certain things....
DAVID: So what are you going to tell her about these holidays? .

CLIENT: / tried to keep Evil Spirit away as much as | could and I tried not to spend as much
time around the house when | knew trouble was coming. | was just avoiding all these odd
things that would lead info me being negative...And this weekend | had an argument with my
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mom, and [ went to say sorry to her...I apologised for being rude, but explained that | was just
viewing my ideas.

ILSE: Is that quite new for you?

CLIENT. Yes. :

ILSE: And is it something quite pleasing to you?

CLIENT: [t is very hard to do because your are not sure if she will understand or not, but it is
quite pleasing to know that I've said it and she understood.

ILSE; So’is that “trust" and that “truth" between you and your mom being built on?

CLIENT: Yes.

THANDI: Well, | hope that | would be able to tell her that the sort of realisation that | had that
my brother's actions weren’t...worth me blaming myself. That those actions didn’t warrant such
a response.

DAVID: ... When you say that, what do you think lise will say back?

CLIENT: She'd say that...I think that was what she’s hoping for, | still feal that he knew what
he was doing. She would be happy if | had come the reafisation that it wasnt my fault,
because the more | biame myself the more | have a load on my shoulders, the more [ think {
" should do something.

ILSE: What would | do? Would | just say I'm really happy to hear that?

CLIENT: You'd probably ask what made me realfse that it was not my fault? Because you
always ask questions.

THANDI; Well, i think she'd agree with that point of view. She might ask me some more
question about how | managed to... :

drdirdednird

DAVID: Does she ask many questions? Do you remember when you think back to afl the

questions that lise’s asked you, any that kind -of stand out as what you would say “well,

that was a good one”? Can you think of any? One that really got your mind going in

some way that it hadn't gone befare?

CLIENT: / can’t remember the specific question, but | can remember what it made me realise

the bond between me and my dad - how close | was to him. And the bond betwsen me and

my mom. How she really wanted o show me how much she appreciated me.

THANDI:  think that one about the wisdom in maybe not fighting back. That could have been

somathing.

DAVID: Aha. That was a guestion that lise asked. Isn't it strange | asked the same one?

Did you notice that? | asked something like that, didn’t 1? Why do you think we hoth

came up with the same question? ...

CLIENT: Maybe you see the same thing about me. Maybe...It has to do with what you see in

me and what you think |...youre inferested in the same thing that is in me.

ILSE: The skills and knowledges in you?

CLIENT: Yes. [didn't really know what to expect from counselling. | just thought of this person

sitting, writing, asking me to tell them about my life. It was a pleasant surprise for me. It was

exactly what | did not expect. _

ILSE: In a good or bad way?

CLIENT: /In a good way, | expected something really drastic. Shoo. Even my friends, they stilf

ask me : What do you do in counselling?

ILSE: What do you say then?

%LIEENT Welil, | tatk. That's what / tell them: you talk. Answenng questions, discuss things. It
elps

Teveve v v

DAVID: You know, when you're thinking of going into counselliing would you have
believed, if | said to you then: “Look I've got news for you Thandi, in three months time,
this is what you are going to be saying, just what you just said”. Would you have
believed me, or would you have thought | should go and see a psychiatrist or
something?...

CLIENT: / would have said you are lying.

ILSE: Really?

CLENT: Yes. / would not have expected counselling would bring about the solutions we've
brought up, this brightness and stuff. | am very much surprised by the brightness. It is
.amazing.
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DAVID: ...say your mother heard all this conversation, but also somehow or other she
understood exactly what we were talking about, right? ... What do you think she'd say?
Can you guess?

CLIENT: Firstly [ would say she'd be guite surpnsed, not very much, but she'd be a bit
surprised by what | know. But | know thaf she knows that | know a Jittle bit mora about life. And
it would be quite a shock to her to know, you know, this is what I've gone through, because |
doubt that she knows this is what | am going through. She sees me as & fine child who is
coping and ! doubt that she knows what I feel and that | feel what they are going through.
- ILSE: And in terms of the effects of the conversations, what would she say about that? Do you
think she’d still be against it if she knew what had happened?

CLIENT: No, no. If she knew exactly, if she had the same understanding as you and | had she
would not be against it. She would think jt was something very helpful.

THANDI: Well, | think she would probably also want to take a stand against family secrecy.
DAVID: Would she? That wouid be interesting, wouldn’t it?

ILSE: Do you think she would?

CLIENT: Yes, sure. | think so. Because as much as | want fo heip, she also wants to help.
Afthough she hasn't got to a point where she knows how fo help, she wants to help.

DAVID: We're going to stop there. It was really nice meeting you. Sounds like lise and
you have got a pretty good counselling geing, so it's nice for me to hear about your
counselling and thank you for aliowing me to share in it. So I'll say goodbye to you.
THANDI: Thanks.

ILSE: What was it like for you to listen to this tape?

CLIENT: Some answers were different, but then | wouldn't say they were very different. The
majorily was...you thought along the lines | thought.

ILSE: Would you say that was about 75%?

CLIENT: [ would say it was more {o 80% this time.

ILSE: | would like to hear some of your ideas generally (perhaps you can tell me next week) -
what the experience was like to hear someone else’'s gquestions. Having given permission for
this tape, would you recommend this process to other people? We therapists are also learning
and we would appreciate some of your ideas.

g, 4196521 APTE
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Appendix 2
Two examples of the questions that were handed out at the end of each meeting:

Reflections (1):
What was it like to hear about the things that your school counsellor had grown to appreciate
about you?

How did you experience the group and the others' reflections about you?

Did you experience your participation in the group as positive or negative? Why?
What did you find most surprising?

Did you learn something new or significant?

Which of the things that were said about you did 'you know already?

What would you like to remember in your everyday life and what difference would
remembering this make?

What did you learn that you would like to share with someone else?

Reflections (3):
What did you enjoy about today’s meeting? Why?

Was there something you didn’t enjoy? Why?

Which questions did you find most interestin_g‘? Why?

Do you feel that you have benefited from today's meeting or not? Why?

What did you think of the concept of life as a journey énd how does this fit for yoﬁ?
What are the obstacles in the way of getting to where you would prefer. to be?
Which obstacles have you overcome already? And how did you do it?

Have you looked at anything in a new or surprising way today? If so, what?

What topics would you like to discuss? What has been left out? Any other suggestions?
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Appendix 3

OONOMATHEMBA (OUR HOPES
THIS IS TO CERTIFY THAT
Sipho

WAS CHOSEN TO PARTICIPATE IN THE
"BEING RESILIENT" GROUP

WE HEREWITH ACKNOWLEDGE

HER CHOICE FOR LIFE

AND

GOING FORWARD WITHOUT THE HEAVY BACKPACK OF
THINGS IN THE PAST

26 OcTOBER 1999
WYNBERG
SIGNED:

IIIIIIIIIIIIIIIIIIIIIIIIIIIIIIIIIIIII
lllllllllllllllllllllllllllllllllllll
......................................

lllllllllllllllllllllllllllllllllllll
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OONOMATHEMB A (OUR HOPES)

THIS 1S TO CERTIFY THAT
Thandi

WAS CHOSEN TO PARTICIPATE IN THE

GROUP

WE HEREWITH ACKNOWLEDGE

HER SKILL AT IDENTIFYING OBSTACLES,
GETTING OUT OF THE MUD

AND

BRINGING LIGHT TO OTHERS

26 OCTOBER 1999
WYNBERG
SIGNED;

ooooooooooooooooooooooooooooooooooooo
--------------------------------------
-------------------------------------

-------------------------------------
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OONOMATHEMBA (OUR HOPES)

THIS IS TO CERTIFY THAT
Camille

WAS CHOSEN TO PARTICIPATE IN THE

WE HEREWITH ACKNOWLEDGE

THE STEPS SHE IS TAKING IN GETTING HER
- TRUST BACK TOWARDS PEOPLE

AND

TO A PATHWAY LIT BY A SHINING LIGHT

26 OCTOBER 1999
WYNBERG
SIGNED:

-------------------------------------
.....................................

-------------------------------------
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OONOMATHEMBA (OUR HOPES)
THIS IS TO CERTIFY THAT
Ms O’Carroll

CHOSE US TO PARTICIPATE IN THE
"BEING RESILIENT" GROUP

WE HEREWITH ACKNOWLEDGE

HER SKILL IN NOT JUDGING PEOPLE,
UNDERSTANDING

AND

BEING TRUSTWORTHY

26 OCTOBER 1999
WYNBERG
SIGNED:

.................................
OOOOOOOOOOOOOOOOOOOOOOOOOOOOOOOOOOOOO

.....................................
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