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ABSTRACT  

 

Many Papuan ministers are concerned about how to disciple the youth who are raised in 

fatherless homes. However, discipleship that addresses the youth’s relationship with 

paternal figures has received little attention. This ethnographic study addresses the 

above problem and seeks an answer on how spiritual fathering can be used as an 

approach to disciple the Lani youth of Papua, Indonesia.  

 

The literature review clarifies the definitions of spiritual fathering from theological and 

psychological perspectives, highlights the significance of spiritual fathering and 

emotional processes in discipling fatherless youth, and explains the anthropological 

concepts of male spiritual leadership in Melanesian culture and the Lani family system. 

The field research was conducted at Jayawijaya Christian College, Papua using 

Spradley’s ethnosemantics Developmental Research Sequence to identify the 

contributive cultural factors and impact of fatherlessness among the youth. Twelve Lani 

youth, ages 19-24 years, participated in the ethnographic interviews and in-person 

validation discussions.  

 

The data from the interviews and discussions were analysed, and the field research 

reveals that: 1) Fathering in Lani culture evolves around an animistic worldview where 

fathers have spiritual power to control and influence their children; 2) The practices of 

gender inequality, polygamy, and maltreatment affect how the Lani youth perceive their 

identity, trust of others, and their view of God; 3) The presence of a “brotherly father-

figure” who provides authentic emotional support and trusted-reliable relationships 

strengthens the youth’s survival motivation to develop security in regulating emotional 

issues; and 4) showing care through “feasting together” and “self-sacrifice” are effective 

practices of spiritual fathering that communicate significant meanings of closeness, 

acceptance, trustworthiness, and attentiveness.  

 

In conclusion, the research outcomes affirm the paternal attachment theory that the 

presence of a non-parental spiritual father figure who provides fathering and emotional 

support, is an effective approach to disciple the Lani youth. 
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CHAPTER 1 

 

Introduction 

 

The researcher has been serving the Lani tribe of Papua Indonesia as a missionary-

teacher since 2013, educating the children while discipling the youth in the local church. 

The question, “Why is it so challenging to disciple the Lani young people?” is often 

raised by missionaries, pastors, and educators who have been working for many years 

amongst the Lani people. Many youth have gained much biblical knowledge, are able to 

explain what they have learnt fluently, and are actively involved in church activities. 

However, what they have learnt has not led to life-changing experiences. In practice, 

many of them live as Christian animists. They often continue to adopt animistic 

mindsets and practices to protect themselves or solve their daily problems. There is a 

gap between what they know and how they live.  

 

After three months of living with the Lani, three children asked the researcher a heart-

changing question, “Uge ah kat an Nogoba ariak?” (i.e., Will you be our father?). 

Another question came three years later, as eight Lani youth who were studying in the 

city shared that every couple of months, they had to send home the dead bodies of their 

fellow Lani friends who had died from drugs, suicides, homicides, accidents, abortions, 

HIV/AIDS, or the effects of other dangerous lifestyles during their studies. They 

pleaded, “We long for a shepherd for our scattered souls. We need a father figure who 

can shepherd us to bring back our self-worth. Will you be our father?” These questions 

show an immense need of the Lani young people for an authoritative father figure for 

their confused hearts. A void of father-hunger (Herzog 1981; 2009) should be filled first 

before discipling them into maturity in Christ. How can the Lani youth, who culturally 

view God as a male figure (Hayward 1997, 66), relate to God while their earthly father 

figures are absent from their lives?  

 

This study aims to understand how spiritual fathering can be used as an approach to 

disciple the Lani youth of Papua, Indonesia. This chapter includes the research 

background, context, purpose, research questions, methodology, scope and limitations, 

significant terms, and the chapter outline of this dissertation. 
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A. Research Background  

 

The Lani tribe is also known as the Western Dani, and with other sub-ethnic groups 

(e.g., Wano, Nggem, Hubula, Nduga, Silimo, Yali, Loma, and Walak) they become part 

of the Dani family in the central highlands of Papua Indonesia. These tribes are 

classified according to their place of origin and language groups (Hayward 1980, 13). 

The Dani use “meaningful terms when they address themselves to others because “the 

focus of their identity is upon their relationships, not on their being” (14). When a Dani 

man is far from home, he is called a “Grand Valley or Western” Dani, indicating his 

place of origin. He is known as a “Lani” man indicating his language group. Most of the 

Lani people live in remote areas of isolated north and west valleys of the central 

highlands (Ploeg 2020, 284), one of the “underdeveloped and secluded regencies in 

Indonesia” (Elmslie 2013, 32).  

 

The outside world knew the Lani people through pioneer anthropologists, sociologists, 

and missiologists. The anthropological studies (Arnay 2014; Barclay 2008; Gardner 

1968; Hammarstrom et al. 2017; Heider 1970, 1996; Matthiessen 1962; Monbiot 1989; 

Park 2014; Zuckoff 2011) have made significant contributions to understanding the 

traditions, customs, and cultural behaviours of the Lani people. The socio-economic-

political research (Apituley 2015; Butt 1998, 2005, 2007; Giyai 2012; Kirksey 2002; 

Lake 1989; Lundry 2009; Mansoben et al. 2019; McLeod 2002; Munro 2013; Naylor 

1974; O’Brien 1969; O’Hare 1991; Rumbewas 2005) has helped the outsiders to 

understand the social life of the Lani society. Limited literature on the Lani family 

exists (e.g., Laksono and Wulandari 2019; Mansoben et al. 2019; Ridwan and Susanti 

2019; Wahyudi et al. 2016) because of its sensitivity. The significant research on 

Christianity came from the pioneer missionaries, as they contributed extensively in 

several areas. These include culture and mission (Dillinger 1973), evangelism and 

religious changes (Hayward 1980; 1997), contextual evangelism (Mawikere 2018), 

cargoism (Giay and Godschalk 1993; Lenz 1988), worldview transformation 

(Ellenberger 1964; 1973; 1996), and modernity challenges (Bensley 1994; Scovill 

2007).  

 

The first generation of Lani Christians was a significant outcome of the evangelistic 

ministries of pioneer missionaries, whose primary mission was evangelism, Bible 

translation, and establishing churches (Bensley 1994, 30, 54). The missionaries’ 
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“instructive approach” in the 1960s resulted in mass conversion among the Lani people 

(Ploeg 2008, 220). The tribal leaders accepted Christianity as their official religion by 

burning the fetishes and walking into a new life as Christ’s followers (Hayward 1980, 

128). The Bible was translated into Lani wone, and people were trained through 

evangelistic sermons, literacy education, and Bible school training to evangelise other 

regions or tribes. The Lani churches were established well, and more local pastors took 

significant leadership in the church (Hayward 1980, 208-214). 

 

However, the early instructive approach, which was “content driven” (Hull 2006; Tott 

2015) and focused on behaviour modification (Geiger 2012, 18), seemed ineffective 

with the second and third generation of Lani Christian in the early 90s. The ill-prepared 

churches were challenged by modernisation and Islamisation, leading to disunity and 

immorality (Bensley 1994, 86-87). In practice, many church leaders returned to 

animism and kargo-kalt1, attempting to deal with the confusion between traditional 

thinking and modernity as they pursued more power, freedom, and wealth (Ibid., 89-

95). The modern kargo-kalt transformed the church leaders’ focus into a materialistic 

lifestyle (Kogoya 1993, 13; Nasution 2020, n. p.), and the socio-political movement led 

to fighting for West Papua’s independence (Macintyre 2010; Kaima 1991) but omitting 

the need to disciple the Lani younger generations. 

 

In the family context, statistics show that 36-44 % of the Lani live in extreme poverty, 

where children's and women’s mortality rates are generally high (UNICEF 2015, n. p.). 

Patriarchal domination in the family has increased violence against women and children 

(Apituley 2015, 156; Mansoben et al. 2019, 65) and is one of five causes of a high 

mortality rate in Papua (Giyai 2012, 1; UNDP Report 2016, 82). The Lani men’s view 

of women and children that they are “not more important than men” (Ridwan and 

Susanti 2019, 159) contributes to the high mortality rates among them and is 

inconsistent with the Christian idea of marriage and family (Wenda 1993, 21, 27).  

 

The challenges in the family and church have affected the young people as they lack a 

father’s example as a model, and are obligated to submit totally to the authority of male 

figures (Bensley 1994, 15). Bierman (2005) states that “a father’s domestic 

 
1 Traditional expectations of a golden, idyllic age on earth, when people are happy and lack for 

nothing (Bensley 1994, 87).   
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maltreatment has a significant adverse effect on young people’s religiosity” (357). 

Those who have a damaged image of their father may struggle to relate to God (Dobbs 

2013, ii-iii). The youth identify themselves as Christians but live contrary to their 

beliefs in practice. The Lani church has gone through the “convert” stage and jumped 

directly into the “sending” stage to evangelise other tribes while omitting the urgency of 

the “discipleship” stage (cf. Eims 1978, 16). A gap in “making disciples” needs to be 

bridged, so more young people do not leave the church because it has lost its relevance 

to their lives. The youth need someone who can guide them into a personal relationship 

with God, empowers them to restore their broken relationships with others, and prepares 

them to face the challenges of living as Christ’s disciples. The topic of youth 

discipleship, which explores relationship problems between youth and their paternal 

figures, seems to have received little attention. Hence, this research seeks to explore 

how spiritual fathering can be used as an approach to disciple the Lani youth of Papua, 

Indonesia. 

 

B. Research Context  

 

Jayawijaya Christian College (JCC) was established by a mission from the Netherlands 

in 2008 and “aims for profound change in education in Papua” (Karunia 2021, n. p.). 

JCC is located in Wamena, the socio-political-economic centre of the central highlands 

of Papua. Most of the JCC students come from the three largest ethnic groups around 

the central Highlands (Lani, Dani, and Yali tribes), with small numbers from other 

tribes.  

 

A major obstacle in the JCC student preparation process has been discipling them 

before sending them to remote areas as teachers. Many relational conflicts and tensions 

have arisen between JCC students and their authority figures in the school (e.g., 

principals, teachers, and dorm parents) which escalate violently from time to time. The 

relational problem in their family has often been mentioned by the JCC president and 

teachers as the “bitter” root of their aggressive behaviours. Considering the 

relationships of Lani youth with their paternal figures, the question of, “how to disciple 

such students at JCC effectively?” has motivated the researcher to investigate this topic 

further. 
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C. Research Questions 

 

The bedrock of fathering is a “male figure’s presence in a child’s life” (Doherty, 

Kouneski, and Erickson 1998, 280). Through empirical observations and current 

practices of being a missionary-teacher among the Lani young people, the researcher 

found that many of them were raised without the presence of their biological father. It 

seems the church takes little action to solve the problem. The lack of male spiritual 

leadership and more dysfunctional fathers need to be addressed. The stories of three 

children and eight youth above have shown their need for “male bonding figures” 

(Castelllini et al. 2005, 53) who are recognised as “authoritative voices” (Steward-

Withers 2010, 27) to lead them as Christ’s disciples. However, discipleship that focuses 

on the relationship between a father figure and youth has never been studied in the Lani 

context.  

 

The central question guiding this research is: 

 

“How can spiritual fathering be used as an approach to disciple the Lani youth?” 

 

 

Five research sub-questions (SQs) are developed to guide the research:  

 

SQ1: “What are the theological, psychological, and anthropological insights that 

inform the significance of spiritual fathering as an approach to disciple the Lani 

youth?” 

 

SQ2: “What are the fathering approaches in the Lani culture?” 

 

SQ3: “In what ways do the fathering approaches influence the spiritual life of the 

Lani youth?” 

 

SQ4: “What is a spiritual fathering approach that is accepted by the Lani youth?” 

 

SQ5: “How to practice the spiritual fathering approach to disciple the Lani 

youth?” 
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D. Research Methodology 

 

This research is a qualitative ethnographic study, suitable for research when an issue 

needs to be explored from a person’s context (Creswell 2007, 39) and relies on the 

perception of a person’s experiences in real-life situations (Denscombe 2010, 81, 85). 

This field research method strongly accentuates “collecting data in the local 

practicalities of everyday life in particular social settings” (Hammersley and Atkinson 

2007, 189). Ethnography was chosen, because the researcher needed an appropriate 

method to understand how the Lani culture works: exploring hands-on their beliefs, 

language, behaviours, and relationships in their daily setting. Literature on family 

relationships and discipleship of the Lani tribe was limited, and data needed to be 

gleaned onsite in the field (Creswell 2007, 68-70).  

 

The fieldwork procedures were based on Spradley’s (1979) Developmental Research 

Sequence (DRS) which offered an explicit, systematic, and rigorous approach to 

collecting and analysing the research data, one which strongly emphasised the insiders’ 

perspective (Parfitt 1996, 341). Twelve Lani youth, six females and six males (ages 19-

24), were chosen to participate as informants in this study, as an appropriate number of 

participants for ethnographic research (Clarke and Braun 2013; Fugard and Potts 2014; 

Guest, Bunce, and Johnson 2006). The primary technique for collecting data in the field 

was through ethnographic interviews, a “series of friendly conversations into which the 

researcher slowly introduces new elements to assist informants to respond” (Spradley 

1979, 58). Ethnographic interviews are best used to collect data on complex issues or 

sensitive subjects (Denscombe 2010, 13). The twenty-four interviews and twelve in-

person validation sessions were conducted according to an “interview guide approach”2.  

 

The data analysis began during and after the interviews to “identify concepts that appear 

to help understand the situation” (Schutt 2018, 325). Four data analysis steps were 

conducted, namely domain, taxonomic, componential, and theme analysis, to discover 

cultural themes (Spradley 1979). Finally, the qualitative analysis “transformed the data 

into findings” (Schutt 2018, 321), as the researcher identified the cultural themes and 

discusses the findings to answer the research questions.  

 
2 A list of questions used in the interview to ensure that the same general areas of information are 

collected from each informant (Garrido 2017, 44). 
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E. Research Limitations  

 

The research topic focused on understanding how spiritual fathering can be used to 

disciple the Lani youth of Papua, Indonesia. The researcher investigated the fathering 

approaches in Lani culture, their impact on the spiritual life of youth, the accepted 

spiritual fathering approach, and the practices of spiritual fathering to disciple the Lani 

youth. Most of these youth are fatherless. 

 

The informants were limited to Lani youth who know the Lani culture well. They come 

from four different interior regencies and, because of their similar cultural settings 

represent the general situations of Lani young people across the central highlands of 

Papua. The number of informants for the field research was limited to 12 persons 

(n=12) to appropriately conduct a qualitative type of research (Vasileiou, Barnett, and 

Thorpe 2018, 1). There was sufficient time for building rapport and asking more 

personal related questions (e.g., family and personal problems). While a greater number 

of informants may further enrich the discussions, the 12 informants provided sufficient 

data to form a saturation point. 

 

Culturally, family problems were not discussed openly, especially with an outsider like 

the researcher, as the stories might be perceived as embarrassing or degrading to their 

family or themselves. As a result, the research on Lani families and their relational 

issues were limited, as collecting data tended to be more difficult. Patience to wait and 

flexibility to adjust were needed to gain the informants’ trust. The researcher needed 

more extended time for building rapport before they shared their stories for data 

collection, realising that the informants’ openness to share their detailed stories might 

influence the results of this study. 

 

Most informants had a limited Indonesian language vocabulary to explain their stories 

and understand the meaning of the terms used in the interviews. The researcher tried to 

ask probing questions to help them understand the meaning of those terms, realising that 

vocabulary used by the informants could potentially distort the data collected and the 

study results. The researcher confirmed the data collected (e.g., transcriptions) by 

asking the informants to re-read, discuss, and validate the data before analysing them. 
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F. Significant Terms 

 

The significant terms used in this research are defined below. 

 

Attachment: a “lasting psychological connectedness between human beings” (Bowlby 

1969, 194). 

 

Culture: Information capable of affecting individuals’ behaviours acquired from other 

members through various forms of social transmission (Richerson and Boyd 2005, 5). 

 

Discipleship: The process of training people incrementally in some discipline or way of 

life (Fuller et al. 2014). The disciple of Jesus is “one who imitates Jesus by being with 

Him to learn from Him how to be like Him in our everyday life” (Willard 2006, 276). 

 

Earned-Secure Attachment: A process by which individuals overcome malevolent 

parenting experiences and how individuals with insecure attachment in childhood can 

develop secure attachment in his/her adulthood (Roisman et al. 2002, 1206). 

 

Emotional process: Anxiety reduction and modification of memory structures that 

underlie emotions by building new secure emotional supports in supportive 

relationships (Hout and Emmelkamp 2002, 761-68; Mikulincer and Shaver 2004, 174). 

 

Fathering: A generative work of a father figure who is responsible for meeting 

children’s needs through a variety of father-work, namely relationship (i.e., creating a 

healthy relationship), stewardship (i.e., providing a child’s needs), mentorship (i.e., 

helping children learn skills of life), ethical (i.e., teaching children moral values), 

spiritual (i.e., relating to God and the purpose of life) to prepare them for challenges 

(Dollahite, Hakwins, and Brotherson 1997, 17-35). 

 

Fatherlessness: The absence of a father where children are raised in homes without a 

residential or biological father because of death, divorce, separation from a cohabiting 

union, or a non-marital birth (McLanahan et al. 2013, 399; Brazeau 2018, 30). 

 

Lani youth: The indigenous males and females of Lani tribe, ages 19-24, who live in the 

Central highlands of Papua Indonesia. 
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Spiritual fathering: Nurturing someone through a long-term father-like relationship 

where a mature male spiritual leader helps a disciple to discover and fulfil God’s 

purposes in him/her” (Demares 2003, 38; Nador 2019, 21). 

 

Youth: An integral part of young people’s identity that expresses kairos (i.e., 

opportunity time), distinct from others, and characterised by a “longing for love and 

acceptance, searching for meaning, openness, excitement, creativity, hope, pursuing 

development, and intensive sense for expecting the future” (Stech 2016, 128-9).  

 

 

G. Chapters Outline 

 

This dissertation is divided into five chapters. 

 

Chapter 1 describes the research background, context, purpose, research questions, 

methodology, scope and limitations, the definition of significant terms, and chapter 

outlines.   

 

Chapter 2 reviews the theological, psychological, and anthropological literature that 

inform the significance of spiritual fathering as an approach to youth discipleship. 

 

Chapter 3 explores the research methodology and fieldwork procedures using 

Spradley’s ethnosemantics Developmental Research Sequence (DRS). This chapter 

includes the methodology, fieldwork processes, the site and informants, a pilot test, data 

collection, data analysis, data trustworthiness, and ethical concerns of the research.  

 

Chapter 4 explains the findings of this ethnographic research. It highlights the data 

collection process and explores the four steps of Spradley’s (1979) ethnosemantics data 

analysis, namely: domain, taxonomic, componential, and theme analysis. This chapter 

includes tables and graphics to present detailed cultural symbols, domains, and themes 

that address the research sub-questions. 

 

Chapter 5 concludes the research. It answers the central research question and presents 

the significance, implications, and recommendations of a spiritual fathering approach 

for discipling the Lani youth. 
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CHAPTER 2 

 

Literature Review  

 

This chapter explores literature related to the research sub-question one: “What are the 

theological, psychological, and anthropological insights that inform the significance of 

spiritual fathering as an approach to disciple the Lani youth?” This chapter is divided 

into three sections. The first section establishes a theological foundation of spiritual 

fathering; the second section reviews the literature on psychological insights of a father-

youth relationship; and the third section explores the anthropological concept of male 

spiritual leadership in Melanesia (South Pacific) with particular reference to the Lani 

tribe. The chapter ends with a summary to address the focus area of this research.   

 

A. Theological Foundation of Spiritual Fathering 

 

This section addresses the theological concept of spiritual fathering, fatherlessness, and 

discipleship3 through spiritual fathering. It aims to build a theological basis for using 

spiritual fathering to disciple the fatherless youth.  

 

1. The Concept of Spiritual Fathering 

 

In the Bible, God introduces Himself as a Father who initiates love and care for His 

children (Toth 2015, 16). In Hebrew, the word ab (father)4 is used metaphorically for 

various social roles that carry authority and exercise a protective or caring function 

(e.g., prophet, priest, king, and God) (Wright 1997, 221). In Greek, the term pater 

expresses the idea of a father who initiates and imparts life, a progenitor who brings his 

child into maturity and passes on the potential for likeness (Bruce 1921, 655). The term 

“father” evokes “the creative reality of a seed planted and begetting a new life” (Colyn 

2016, n. p.; Deut. 32:18; Ex. 4:22) through his sacrificial love (Eph.5:25, 29; Ware 

2011, 6-8). 

 
3 The term discipleship and spiritual formation are interchangeable as both are related to “process 

of transformation of the inmost dimension of the human life” (Willard 2020a, n. p.) with “the same 

intention of following Jesus and pursuit of Christlikeness” (Douglas 2018, 1). 

4 Gen. 22:7; Lev. 22:13; 2 Kings 13:14; 2 Sam 7:12-14; 1 Chronicles 2:24; Job 29:6; Jeremiah 

35:16 
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The concept of spiritual fathering is rooted in the concept of God as the Father (Barbu 

2013, 255). God becomes the source of life for all creation (Ratzinger 2018, 12-13) 

through His three roles: 1) “nourisher”, one who initiates, originates, produces, or 

generates life, 2) “protector”, one who meets His children’s needs, and 3) “upholder”, 

one who cares and walks personally with His children into a growing and functioning 

life (Kelly 2011, 1). Understanding God as Father has a personal-relational meaning in 

Christian theology, a strong symbolism capable of renewing our understanding of God, 

from an “elusive-mysterious” God to a “relational-redeeming” Father (Barbu 2013, 

256).  

 

a) God as a Relational Father  

In a trinitarian concept, the Father, Son, and Holy Spirit are each “fully and equally God 

with different roles and respectful relationships with the others” (Ware 2011, 6). While 

the word “Father” distinguishes the first person of the Trinity from the others, the same 

fatherly qualities are embodied in the Son and the Holy Spirit (Wilterdink 1976, 11; 

Grudem 1994, 249). The Father is supreme in authority and is responsible for planning 

the grand purposes (Eph. 1:3); the Son is under the Father’s authority and seeks always 

to do the Father’s will and to glorify Him (John 8:28-29); the Holy Spirit seeks to 

glorify the Son to the Father’s ultimate praise (John 16:14). The three eternal persons 

know and love each other, and within the eternal commitment to each other, accomplish 

God’s plans together (Miller and Guthrie 2007, 30).  

 

The concept of God’s fatherhood expresses His passion for building an attachment 

relationship with human beings, as a loving and caring Father (Allen 2013, 325). God 

created man in His image (Gen 1:26-27) and put a spirit within man who gives 

“sacredness and value for human life” (Zacharias 2004, 17-18). The biblical design for 

attachment is a “reciprocal and accepting relationship between God, man, and creation” 

(Green 2019, 3). This relationship enables us to experience a reciprocal love 

relationship with God (Lee 1984, 2) and manage other creations with rational, moral, 

and character capability (Hoekema 1994, 6-8). God builds an “intrinsic need” for 

attachment bonds in the human heart and initiates an intimate relationship with His 

people (Green 2019, 3-4).  
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b) God as a Redeeming Father 

Before the human fall, God lavished all good things, like a responsible father would, 

toward human life (Calvin 1559, 2). God designed a “circle of security”, an “internal 

warning or sense of danger” (Marvin et al. 2002, 109) and a secure basis for His 

relationship with Adam and Eve, until they stepped out of it through the fall (Gen. 3) 

and rejected God as the head of life (Knapp and Emerson 2013, 829). Fear, shame, and 

loneliness came into human life as they separated themselves from God (Gen. 3; Rom. 3 

and 6). The resulting human brokenness has had far-reaching generational consequences 

and destroys human relationships with God, self, and others (Whelchel 2012, 2-4). 

There is a “God-shaped-hole” (Pascal 1670, 425) within human hearts that only God 

can fill. God provides relational healing through “divine adoption” (Isato 2016, 18) and 

provides generational blessings (Burk 2008; Alley 2008) to restore the whole person 

(Willard 2020b) as a human being.  

 

Firstly, God the Father continues to work together with the Son and the Holy Spirit to 

“embrace sinful human persons through the redemptive work of Christ” (Miller and 

Guthrie 2007, 18-22). Calvin (1559) said, “The Holy Spirit, known as the “Spirit of 

adoption”, witnesses to us of the benevolence of God; God the Father has embraced us 

in His beloved Son to become a Father to us” (395-6). God becomes their Spiritual 

Father by accepting sinners into His family through the process of “divine adoption” 

(Isato 2016, 18), rebirthing the image of God in man (Durwell 1960, 311-9), and 

sanctifying people to a new meaningful relationship with God, self, and others (Steven 

2009, 70; Smail 1981, 79-80). 

 

Secondly, God provides a generational blessing to His people, continuing from fathers 

to their children. The word “blessing” is mentioned 600 times in the Bible. A blessing is 

an act of words (Numbers 6:24-26) that imparts spiritual power, opening the way to 

live, giving approval, confidence, and the power to succeed according to God’s gracious 

plan (Alley 2008, 4-8). It includes authority and protection, provision and 

encouragement, forgiveness and reconciliation, a legacy to release the God-given 

potential of the next generation (Alley 2008, 33; Wieja 2014, 21-22). The Scriptures 

show the importance of a father’s blessing, where God blessed Abraham, who passed it 

to Isaac, then to Jacob, to his twelve sons, and every believer through Christ. 

Generational blessing comes from a father to his children as a “reminder that doing 

things the way Christ did them is the only way to life” (Alley 2008, 33).  
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Hence, God’s spiritual fatherhood models human fatherhood and encourages fathers to 

follow His divine pattern and treasure their earthly fatherhood as spiritual leaders 

(Camisasca 2019, 1; Tasker 2001, 305). God invests a special responsibility in all 

fathers for “spiritual leadership, discipleship, and development of their children” (Ware 

2011, 8). A man calls himself a father not by a mere biological fact but by caring for, 

providing for, teaching, and forming the children entrusted to him “with greater regard 

for their spiritual and eternal well-being” (Scalia 2018, 66).  

 

2. Spiritual Father for the Fatherless 

 

In the Bible, God is a “Father to the fatherless” who places them in families (Ps. 68:5-

6). God sees the trouble of the afflicted and considers their grief seriously (Ps. 10:14). 

He challenges His people to prove their pure religion by visiting the fatherless in their 

affliction (James 1:27), assisting their growth (Job 31:18), supporting their needs (Ps. 

146:9), and defending them from dangers (Ps 10:18). The Hebrew term “defend” shows 

God’s clear insistence on justice for the fatherless (Kampen 1997, 121). A curse is for 

those who pervert justice (Deut. 27:19) and afflict the fatherless (Exod. 22:22). God 

desires to protect their rights and provide for their needs (Chauncy 1838, 175). 

 

The term “fatherless” occurs forty-two times in the Old Testament (OT) and twice in the 

New Testament (NT). In the OT, yathom 5 is the only term used for fatherless (Kampen 

1997, 121) and is commonly grouped with widow and foreigner as people who are 

lonely, bereft, destitute, unprotected, oppressed, or in danger needing protection (122). 

In the NT, “fatherless” is described in two terms: firstly, apatór (i.e., without/unknown 

father (Heb. 7:3), and secondly, orphanos (i.e., bereft of a father, teacher, guide, 

guardian (James 1:27; John 14:18). Fatherless children need protection, provision, and 

direction from a mature male figure, to guide their life towards maturity. 

 

All Christians are called to care for the fatherless (James 1:27) through three actions. 

Firstly, to “visit” (examine with eyes), to see the condition of the fatherless (Acts 7:23; 

15:36); of those who are poor and afflicted (James 1:27) or sick (Matt. 25:36). 

Secondly, to “look” (help with actions), to look after/care, provide, and speak/advocate 

 
5 Exod. 22:22; 22:24; Deut. 10:18; 14:29; 16:11; 16:14; 24:17; 24:19; 24:20; 24:21; 26:12; 26:13; 

27:19; Job 6:27; 22:9; 24:3; 24:9; 29:12; 31:17; 31:21; Ps. 10:14; 10:18; 68:5; 82:3; 94:6; 109:9; 109:12; 

146:9; Prov. 23:10; Isa. 1:17; 1:23; 9:17; 10:2; Jer. 5:28; 7:6; 22:3; 49:11; Lam. 5:3; Ezek. 22:7; Hosea 

14:3; Zech. 7:10; Mal. 3:5.  
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for the fatherless (Acts 15:14; Exod. 4:31; Gen. 21:1; Hebrews 2:6; Luke 7:16; Ps. 8:5). 

Thirdly, to “furnish” (prepare) the fatherless with things and blessings necessary for the 

journey (Acts 6:3, 21:15; Jer. 9:25; Luke 1:68). The “visit-help-prepare” actions provide 

a map of how Christians should respond to “plead the cause of the fatherless” (Wieja 

2014, 4). A mature Christian’s presence and a life investment are essential to support 

and encourage fatherless youth to grow and thrive as disciples of Christ.  

 

3. Spiritual Fathering and Discipleship  

 

This section explores the Old and New Testament’s theological concept of God as the 

Father who disciples His children.  

 

a) Spiritual Fathering and Discipleship in the Old Testament 

Eleven times6 God is designated as Father in the Old Testament (OT) (Hamerton-Kelly 

1979, 20). God was primarily mentioned in a metaphor of a father-child relationship, as 

the initiator and begetter of Israelites (Strong 2003, 57). The God-Israelites relationship 

was based on a “covenant” rather than a formulated fatherhood theology, as Israelites 

had no clear sense of the Fatherhood of God before it was disclosed through Jesus in the 

New Testament (Henry 1999, 309-10). Thompson (2000) identifies four concepts of 

God as the Father in the OT. First, God was the begetter of Israel. Second, God was the 

Father who gave an inheritance to His first-born Israel and hope for His people in their 

situation, present, and future. Third, God was the loving, compassionate, and faithful 

Father who disciplines His children when they walk in disobedience. Fourth, God made 

a father’s promises to individuals (40-48) and called them to be His people (Ex 6:7).  

 

Toth (2015) states that God’s divine relationship is the prototype of the disciple-making 

relationship and the spiritual formation foundation in the OT, both individually and 

collectively (16). The pattern of biblical discipleship was expressed in God’s initiative 

to father the Israelites and their response to receive the invitation by living as God’s 

people (Wilkins 1992, 805) and teaching their children to love God (Deut. 6:4-9). God 

also called individuals to enter the discipleship process. He called Moses (Exod. 3), 

discipled him through a one-on-one relationship, and sent him to disciple Joshua and 

Israel. God also called other individuals (e.g., Abraham, Noah, Daniel, David) into 

 
6 I Chron. 29:10; Deut. 32:6; Isa 63:16; 64:8; Jer. 3:4; 31:9; Prov. 3:12; Ps. 68:6, 103:13; Mal 1:6; 

2:10. 
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discipleship through a personal relationship with Him, sending them as spiritual leaders 

to disciple others (Kiekhaefer 2013, 48-49). 

 

Though the word “spiritual father” and “discipleship” were not mentioned in the OT, 

the concept of investing in another for spiritual formation is demonstrated” (Toth 2015, 

29). God called mature individuals to be spiritual fathers for others. The stories of 

Jethro-Moses (Ex.18), Moses-Joshua (Ex. 17), Eli-Samuel (1 Sam. 2:12-3:21), Samuel-

David (1Sam. 16:1-13, Elijah-Elisha (1Kings 19), David-Jehoshaphat (2 Chr.) all 

introduce a concept of spiritual fathering as an approach to the discipleship of God’s 

chosen people. Three spiritual fathering components were introduced in the OT: 1) the 

calling component: God called and invited individuals to be His people; 2) the personal 

component: God initiated a personal relationship with individuals, willing to father 

them through His love, care, compassion, and faithfulness; and 3) the reproduction 

component: God wanted His people to disciple other individuals and Israel’s next 

generations (Toth 2015, 17; Wilkins 1992, 804-5). God’s relationship with Israel and 

individuals is a “disciple-making relationship” in the OT. God initiates to father them, 

and they respond by receiving His invitation to live as His people and teach others to 

love God. 

 

b) Spiritual Fathering and Discipleship in the New Testament 

The church’s ultimate mission is to make disciples (Matt. 28:18-20). The term 

“disciple” means “to set one’s eyes on the master” (Danker et al. 2000, 609) or “one 

who engages in learning under the tutelage of a master, as pupil and apprentice” (Barna 

2001, 17). In ancient Greek, disciples learned not only by remembering the teacher’s 

spoken words but also by imitating his entire way of life (Bauer 2010, 122), a “living 

voice” through an intimate relationship (Gummere 2017, 27-28).) The disciples of Jesus 

are “people who do not just profess Jesus’ teachings as their own but who apply their 

growing understanding of life in the Kingdom of God to every aspect of their life” 

(Willard 2006, x). One imitates Jesus by “being with Him to learn from Him how to be 

like Him in our everyday life” (Ibid., 276). 

 

Jesus focused on what it means to be His disciple by introducing God as “Abba” (Matt 

6:9) and exemplified living in a close relationship with Him. Abba refers to an intimate 

inclusive family circle where obedient reverence is the heart of the relationship (Smail 

1981, 39). Abba is a familial title of God who is in intimate connection with His 
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beloved child and worthy of the highest respect (Szymick 2020, 40-41). While knowing 

God’s superiority in His sovereignty, Christians can experience piety by knowing God 

as their close Father and becoming His family members (Tasker 2001, 240).  

 

Demarest (2003) defines six steps that Jesus used for spiritual fathering as His 

discipleship approach: 1) Jesus called twelve ordinary people to follow Him as 

disciples. 2) Jesus invested His life through a personal relationship, a father-like concern 

from the older mature believer toward one younger in the faith, and long-term training 

with an individual. 3) Jesus taught and showed His disciples the essential truth about 

God and trained them to practice the teachings in daily matters. 4) Jesus mentored and 

trained His disciples with strategies and skills to live. He helped them find their talents 

and purpose in life. 5) Jesus guided His disciples, leading them into God’s most holy 

presence through a daily intimate relationship with Him. Jesus’ primary purpose of 

discipleship is to form Christlikeness in His disciples’ lives. 6) Jesus blessed and sent 

His disciples to make disciples of others (35-38). Spiritual fathering was at the centre of 

Jesus’ discipleship approach in the New Testament. He devoted Himself primarily to a 

few men to engage personally with them in an extended apprenticeship that resulted in 

their spiritual formation (Kiekhaefer 2013, 56). Jesus invested His life to introduce God 

the Father among His disciples through His daily relationship with them and teaching, 

mentoring, training, guiding, modelling, and sending that inspired them to live like Him.  

 

4. Summary of Theological Foundation 

 

This section provides a theological foundation for spiritual fathering as an approach to 

disciple the fatherless youth. Firstly, God is the “relational Father” who initiates love 

and care for His children and the “redeeming Father” through divine adoption, 

providing generational blessings for His children. God calls all fathers to embrace the 

responsibility as spiritual leaders who teach, train, and bless their children to live as 

God’s people. Secondly, God is a father to the fatherless, and all Christian males must 

take courageous responsibility to “visit-help-prepare” the fatherless to thrive as Christ’s 

followers. Lastly, God initiates a personal relationship with His people and leads them 

into a “discipleship process”. God’s fathering relationship with the Israelites and 

individuals is the prototype of a disciple-making relationship in the Old Testament. In 

the New Testament, spiritual fathering is at the centre of Jesus’ approach to 
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discipleship. Jesus invested His life to introduce “Abba” God through His relationship 

with the disciples and inspire them to live like Him.  

 

B. Psychological Insights of Spiritual Fathering 

 

This section considers the theorists who have taken Bowlby’s attachment theory and 

developed it to understand the father-child relationship. The section reviews the 

literature on the concept of fathering, the effects of fatherlessness on youth, and the 

discipleship approach. It aims to understand the psychological dynamics of the father-

youth relationship and the importance of a discipleship approach that includes spiritual 

fathering, leading the fatherless youth into maturity in Christ. 

 

1. The Concept of Fathering 

 

Attachment theory (Bowlby 1969; 1973; 1982) is used as a framework in this research 

because of its comprehensive explanation of the significance of parent-child interactions 

and close emotional relationships throughout life (Riggs 2010, 6), “from the cradle to 

the grave” (Bowlby 1969, 208). However, most research on attachment theory has been 

related to “mothers” and is slow to investigate father-child attachment (Ahnert and 

Schoppe-Sullivan 2020, 1). Studies on paternal attachment can only be characterised as 

“fits and starts” (Bretherton 2010, 11) and more demand in many societies to give 

attention to the meaning, development, and consequences of father-child attachment, 

especially in cultural context (Ahnert and Schoppe-Sullivan 2020, 1). The dual 

attachment model, activation-relationship theory, and parental investment model, which 

have been theorised from an attachment theoretical perspective, are used to provide a 

clear perspective on the importance of a father’s role in child development.  

 

a) Parent-Child Emotional Bonding 

Attachment theory proposes that emotional bonds with close others, especially mothers, 

are essential to human survival (Bowlby 1971, 201; Okozi 2010, 2) to protect (i.e., 

keeping safe in times of danger), to instruct (i.e., providing a secure base to explore) 

and to develop well (Ainsworth 1970, 78; Paquette et al. 2004, 193). Awareness of the 

importance of “interpersonal bonds” increased in the mid-twentieth century through the 

work of John Bowlby (1951) and Harry Barlow (1958). Their research demonstrated 

that physical touch, sensitive care, and consistent primary relationships are fundamental 
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to healthy development (Beckes and Coan 2015, 11). Everyone seeks intimate and 

continuous proximity to his/her attachment figure for security (Bowlby 1951, 13) and to 

promote autonomy for exploration (Keizer, Helmerhorst, and Gelderen 2019, 1203).  

Early repeated interactions with caregivers create a structure for self-regulation, called 

an “Internal Working Model” (IWM), that reflects the degree of security experienced in 

the parent-child bond (West and Keller 1994, 54). IWM affects a person’s image of self, 

of others, and of self-with-others (Counted 2016b, 148) and becomes the template for 

future relationships (Zaccagnino et al. 2014, 277). Secure childcare promotes the 

development of secure attachment relationships, while insecure experiences may result 

in an individual attempting to cope through various “survival strategies” (Courtois and 

Ford 2009, 32), with adverse behavioural and socio-emotional outcomes (Pilarza and 

Hill 2014, 471). One learns what to expect by adjusting his/her “attachment behaviours” 

and creating “attachment patterns” for later relationships (Hazan and Shaver 1994, 5). 

 

i) Attachment behaviours 

Bowlby (1988) posits that a person maintains proximity to his/her close figures by 

showing attachment behaviours (4), a “cognitive, script-like structures that develop out 

of attachment experiences and parents’ responses in childhood” (Guttman-Steinmetz 

and Crowell 2006, 448). Attachment behaviour works as an “emotional protection 

strategy” to internal signs (e.g., illness, fatigue, hunger, pain) and external signs (e.g., 

frightening, stressful events), which create a “desire for secure physical or emotional 

proximity with significant figures” (George 2014, 100). A caregiver’s presence and a 

child’s reaction to his/her absence influence the child’s attachment behaviours (Moriarty 

et al. 2006, 44). The caregivers’ positive feedback creates a sense of being known and 

belonging, which is critical for developing a healthy sense of self and provides a secure 

emotional anchor for exploration (Bowlby 1988, 4). Early experiences with the parental 

reactions to one’s behaviours affect the functioning of other behavioural systems (e.g., 

exploration and affiliation) and later emotionality (Mikulincer and Shaver 2004, 159).  

 

ii) Attachment patterns 

Ainsworth (1970) and Main and Salomon (1986) used a “separation-reunion” method of 

Strange Situation Procedures (SSP)7 to identify four categories of children's attachment 

 
7 SSP (Ainsworth 1969) involves series of eight episodes whereby a mother, child (ages 9-18 

months) and stranger are introduced, separated, and reunited to measure mother-child attachment. 

(Rosmalen, Veer and Horst 2015, 261). 
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patterns, based on how well a child maintains a sense of security through proximity to a 

caregiver while exploring the world. One pattern referred to a “secure attachment”, 

which developed from a caregiver’s ability to be responsive and sensitive to a child’s 

needs, resulting in the child’s development of trust, confidence, and resilience in later 

life (Beck 2006, 98-99; Flaherty and Sadler 2011, 114). Three other patterns referred to 

a child’s “insecure attachment” that resulted in a deficit in emotional regulation8, 

distrust, and low self-confidence. They are: 1) anxious-avoidant (i.e., a caregiver tended 

to be cold, rigid, despite proximity, and rarely offered the child physical or emotional 

contact (Moriarty, Hoffman, and Grimes 2006, 46), 2) anxious-ambivalent/resistant 

(i.e., a caregiver was physically present but emotionally withdrawn and unresponsive to 

the child’s attachment behaviour (Ibid., 46), and 3) disorganised-disoriented (i.e., the 

child-caregiver traumatic relationship; leading to a child’s confusion regarding which 

type of attachment would result in safe interactions with a caregiver (Maltby and Hall 

2012, 305).  

 

Securely attached individuals have the ability for “emotional regulation” to build 

relational intimacy, interdependence, acceptance, empathy, and freedom to explore the 

world (Bartholomew and Griffin 1994, 431). Insecure individuals tend to develop an 

internal adjustment of “emotional isolation” through adapting or repressing his/her 

emotional expression to maintain proximity to survive, or they develop a habit of 

avoiding painful emotions and rejecting the need for human relationships (Knabb, 

Welsh and Alexander 2012, 174-5). Emotional isolation creates a “primal panic”, a 

“severity of extreme emotional responses when one’s emotional pain is internalised 

when the outward emotion expression is not permissible” (Becker-Phelps 2014, 38). 

Primal panic contributes to developing higher externalising behaviours (e.g., aggression, 

defiance, angry outbursts, hyperactivity, and inattention) and an insecure view of 

oneself and others (Paquette et al. 2021, 59). 

 

iii) Continuity and discontinuity of attachment patterns 

Kobak and Scerry (1988) used the “Adult Attachment Interview” (AAI)9 method to 

examine the coherence of attachment organisation during late adolescence of 53 college 

 
8 The ability to handle the range of emotions develops within a relational context (Knabb et al. 

2012, 173). 

9 AAI (George, Kaplan, and Main 1984) is a quasi-clinical semi-structured interview to understand 

adults’ IWM by assessing the recollections of his/her childhood (8).  
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students. They found that childhood attachment patterns continually affect young 

adults’ emotional regulation and view of themselves and others. Secure youth viewed 

themselves as un-distressed and others as supportive; avoidant youth viewed 

themselves as un-distressed and others as unsupportive; anxious-resistant youth viewed 

themselves as distressed and others as supportive (135-45).  

 

Continuing Kobak and Scerry’s (1988) study, Bartholomew and Horowitz (1991)  

proposed a new 4-group model of young adult attachment patterns by combining a 

person’s self-image (positive or negative) and image of others (positive or negative) and 

measuring the degree of “dependency and avoidance” in close relationships 

(Bartholomew and Griffin 1994, 226). Fearful individuals are highly dependent on 

others but highly avoidant of intimacy due to fear of rejection. Dismissive individuals 

are lower dependent but are highly avoidant in connecting with others. Preoccupied 

individuals are highly dependent and seek and merge proximity excessively with others. 

Lastly, secure individuals are comfortable with intimacy and view close relationships 

positively (Ibid., 431-2). 

 

Some studies on continuity of attachment patterns (Bowlby 1973; Fraley and Spieker 

2003; Main and Goldwyn 1988) have shown that young adults (ages 18-25) have socio-

emotional “adaptations representative” of their childhood attachment relations. The 

development of “self” results from early bonding experiences that predict an adult’s 

relationship patterns with others (Ellison et al. 2012, 495). However, other studies 

(Hamilton 2000; Pearson et al. 1994; Siegel 1999; Counted 2016a; Chopik, Edelstein, 

and Grimm 2017) supported the possibility of discontinuing past attachment patterns.  

 

Pace et al. (2011) used a combination of Attachment Story Task (AST)10, SSP, and AAI 

methods to study 28 late-adopted children and their mothers. They found that children 

placed with secure adoptive parents showed a significant change in their attachment 

patterns, from insecure to secure, and discontinue past attachment patterns. One is not 

only influenced by early memories or history since the brain has the capacity to develop 

throughout life (Siegel 1999, 304). The discontinuity of insecure attachment patterns 

occurs through the presence of “positive relational experiences” later in life that deflects 

 
10 AST (Green et al. 2000) evaluates the mental representations of children’s attachment 

relationship with a specific primary caregiver.  
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a developmental trajectory (Belsky and Pensky 1988, 209). Childhood insecure 

attachment may have a different outcome in adulthood when one has “sufficient 

motivation” to work toward newly secure attached relationships and to develop new 

“earned-security” (Pearson et al. 1994, 359) with a new attachment figure (Counted 

2016b, 149).  

 

iv) Attachment and culture 

Attachment theory is claimed to be universal (Keller 2013, 175), cross-culturally valid 

(Ijzendoorn and Sagi 1999, 731), and less often to be accused of ethnocentrism than 

other Western theories of relatedness (Miyake et al. 2000, 1093). However, attachment 

theorists recognise limited research that includes cultural influences, especially in non-

Western and rural eco-social environments (Keller 2013, 173-80). The use of SSP in 

cultural-environmental research, namely in Nigeria (Iwanaga 1977), Kenya (Kermoian 

and Leiderman 1986), and other non-Western middle-class contexts (Ijzendoorn and 

Schwartz 2008), were done without significant cultural adaptation (Keller 2013, 180). 

The theorists believed that cultures might only influence specific behaviours, and a 

“substantial core of attachment is immune from cultural influence” (Main 1990, 48). 

Cultural variation occurs only in particular conditions, but an attachment system 

remains similar across cultures (Ainsworth and Marvin 1995, 8). 

 

However, research (Gamble et al. 2008; Hall, Le-Roux, and Zaidman-Mograbi 2020; 

Keller 2013, 2018; Miyake 2000; Ricaurte 2011) has shown that parents’ cultural 

beliefs, values, and practices can influence how parent-child interaction and child 

development is assessed (Keller 2018, 11414). Miyake et al. (2000) questioned the 

universality of attachment theory as it was embedded in Western middle-class realities 

(1095). They found that the dissimilarities between Western and non-Western (e.g., 

Japanese) cultures have influenced attachment theory’s substantial core concepts: 

security, emotional bond, self-enhancement, competence, and independence (Ibid., 

1098). They acknowledged that one profound Eastern cultural influence was that 

“people are expected to respectfully preserve harmony by avoiding any expression of 

discord and adherence to values of filial piety which makes negative comments about 

parents inappropriate” (Ibid., 1098), which influences the attachment-related patterns. A 

cross-cultural understanding helps researchers to anticipate that “what is normative in 

one cultural environment can be regarded as a pathological condition in another” (Keller 

2013, 182). 
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The multi-cultural attachment theory research on Japanese mothers (Takahashi 1986), 

Mexican American parents (Caldera and Tacón 2001), African, Latino and Caucasian 

American fathers (Toth and Xu 1999), South African mothers (Hall, Le-Roux, and 

Zaidman-Mograbi 2020) emphasises the importance of considering the cultural values 

and beliefs of the local contexts to understand parent-child attachment behaviours. 

Cultural values affect social interactions and influence how individuals recognise, 

evaluate, and react to attachment behaviour within a culture (Gamble et al. 2008, 170). 

Cultural beliefs are translated into child-rearing patterns that influence parental 

responsiveness to children’s attachment behaviours (Hall, Le-Roux, and Zaidman-

Mograbi 2020, 30).  

 

Although culture is expected to influence attachment behaviour, literature on cultural 

differences in attachment is scarce and inconsistent (Ricaurte 2011, 14). Nine 

ethnographic studies (1971-2017) were conducted on attachment in non-Western rural 

contexts, namely: “Sanlei Ts’Un” tribe of Taiwan (Barnertt 1971), “Hausa” of Nigeria 

(Marvin et al. 1977), “Kung San” of Botswana (Konner 1977/2005), “Efe” of Zambia 

(Morelli and Tronick 1991), “Sundanese” of Indonesia (Zevalkink (1997), “Hadza” of 

Tanzania (Marlowe 2005), “Tauwema” of Papua New Guinea (Grossmann, Grossmann, 

and Keppler 2005), “Aka” of Central Africa (Meehan and Hawks 2013), and “Jewish 

and Arabian” (Zreik et al. 2017) which were mostly focused on mother-child 

attachment. The cross-cultural attachment research suggests a “balance between 

universal trends and contextual determinants” (Mesman, Ijzendoorn, and Sagi-Schwartz 

2016, 808).  

 

Keller (2013) proposes that attachment theory should be a culture-sensitive framework 

to understand the unique attachment behaviour and effectively promote best practices in 

parent-child relationships in different cultures (175). Miyake et al. (2000) suggest that 

future research must address differences within cultures by “limiting the assumptions of 

universality and opening the door to human diversity to enrich the understanding of 

human relationships and undergo repair in social contexts” (1102). Although the 

attachment relationship is universal, the way parents, families, and children express it 

varies in different cultures (Harwood et al. 1995, 4). Culture reinforces the similar 

notion of the children’s need for secure attachment with their parents but recognises that 

different cultural values and beliefs influence the parental attachment practices and 

perceptions of normative child development (Mawani 2001, 5). The recognition of the 



23 

diversity of human culture is an “obligation for better research and improving people’s 

lives” (Keller 2018, 11414). 

 

In summary, attachment theory explains the significance of parent-child emotional 

relationships throughout life. One learns to adjust his/her behaviours that create secure 

or insecure attachment patterns and become a template for later relationships. Sufficient 

motivation to work towards a secure attachment relationship with a new attachment 

figure can develop “earned security” for one’s future relationships. However, 

attachment study should also be a culture-sensitive framework to understand the unique 

attachment behaviour in different cultures, primarily focusing on fathers’ role as 

attachment figures. 

 

b) Father as Attachment and Activation Figure  

Following Bowlby (1951; 1959), who considered the mother as a child’s primary 

attachment figure, earlier research on parent-child attachment has ignored the father’s 

role in child development (Benware 2013; Machin 2019). The “maternal gatekeeping” 

(Cannon et al. 2008) perceives fathers only as breadwinners and unable to attach to 

children (389-98). The “cooperative breeding model” (Hrdy 1999; 2009) that suggests a 

social group of non-parental members to support children who are not their direct 

biological descendants (Keller 2013, 182) has also given less attention to the 

father/male’s role in child development.  

 

Some researchers questioned the relevance of fathers (Auerbach and Silverstein 1999; 

Braungart-Rieker et al. 2001; Buss 2007), disagreed with the methodology of research 

on fathers (Abbott, 2012; Dowd 2010), and proposed a non-gender parenting approach 

(Biblarz and Stacey 2010; Walsh, 2013) to challenge the discourse on a father’s 

significant role in healthy childhood development. Recent research (Cabrera et al. 2018; 

Grossmann et al. 2008; Lucassen et al. 2011; Paquette 2004; 2010; 2021) has found that 

the fathers’ role, especially in “play-exploration sensitivity”,11 has become a central 

marker to activate a secure relationship (Grossmann et al. 2008, 858). Fathers provoke 

their children and set limits during “physical connection” while the children learn how 

 
11Father-child’s “activating interactions” (e.g., warm, praise, play) to stimulate or encourage 

exploration (DeWolff and Ijzendoorn 1997, 571). 
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to regulate emotions and build self-confidence (Ricaurte 2011, 6) and develop 

emotional security (Grossmann and Grossmann 2020, 9).  

 

To underline the importance of a father’s role in children’s socio-emotional 

development, the researcher explores the dual primary attachment figure model, 

paternal activation relationship theory, and parental investment model, as described 

below.  

 

i) Dual primary attachment figures model 

Richard Bowlby (in Newland and Coyl 2010, 25-32) highlighted three concepts of the 

importance of a father in child development. Firstly, Bowlby proposed the dual primary 

attachment model where the father and the mother have two separate attachment roles 

but equally significant functions for children (26). A mother provides an enduring 

secure base and a positive model for intimate relationships (i.e., love and security), 

while a father is a trusted play companion to engage in exciting play and interactive 

challenges to support the children’s emotional and social development (Ibid., 26). 

Secondly, the quality of the parents’ marital relationships is a key marker of how 

parents interact with their children. Fathers are more involved in interaction with their 

children when they are engaged in interaction with their wives (Ibid., 28). Lastly, 

Bowlby highlighted the influence of culture on the father’s socialisation practices and 

the children’s need for “balance attachment” between security and exploration brought 

by both parents (Ibid., 29) 

 

Fathers can become primary caregivers who serve as a “trusted secure base in times of 

distress and danger” (Geiger 1996, 97). The sensitive connection of a father, and 

responsive interactions during play, provide his children with a physical and emotional 

presence during father-child attachment and exploratory interactions (Pleck 1997; Davis 

2011). A mother-child attachment relationship is calming for the child, while a father-

child attachment stimulates the child to solve problems, make decisions, and securely 

explore the world (Paquette 2013, 201-2).  

 

ii) Activation relationship theory 

Initially, attachment research only provided the SSP method to assess the quality of 

parent-child attachment. However, research results indicated a low validity of the 

father-child SSP assessment for predicting a child’s psychosocial development 
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(Grossmann et al. 1992; Grossmann and Grossmann 2005; IJzendoorn 1995). The Risky 

Situation (RS)12 method is used to focus on father-child interactive quality during play, 

exploration, and sensitive challenges as better predictors of child psychosocial 

development (Grossmann et al. 2002, 307-31).  

 

Using the RS method, Paquette and colleagues (2010; 2013; 2016; 2021) propose an 

activation relationship theory (ART) which is an “emotional bond a child develops with 

a parent that ensures the regulation of risk-taking during child exploration of the 

surrounding environment” (2021, 59). Their works focused on the “paternal function” 

of opening the child to the world (Paquette et al., 2009; Le Camus 2000). ART provides 

a greater understanding of the impact of fathering on a child’s social development and 

predicts that fathers can activate children more than mothers (Paquette and Bigras 2010, 

33). ART also confirms Bowlby’s (1969) concept on the importance of exploration as a 

component to develop a child’s survival skills as “one feels safe to explore the 

surroundings and returning to the safe base as needed” (Nadeen 2015, 41).  

 

Paquette and Bigras (2010) classified father-child activation relationships into three 

patterns using the RS method. Firstly, the under-activated relationship was linked to 

“overprotective fathering”, where children tended to be passive, anxious, engaging in 

little exploration, and remaining close to the father (38). Under-activated children would 

have a greater tendency to develop internalising problems (e.g., control of behaviours, 

feelings of sadness, low self-esteem, behavioural inhibition, and fears) (Ibid., 48). 

Secondly, the activated relationship referred to “close-distance fathering”, allowing the 

father to protect the child in case of danger while providing the child with the necessary 

room to practice abilities independently (Ibid., 47). Children confidently explored and 

obeyed the parent’s limits (Ibid., 38). Lastly, the over-activated relationship was linked 

to “uninvolved fathering” (i.e., passive, absent), where the father had difficulty 

protecting and controlling the children. Children tended to be reckless, to take 

advantage of freedom, and to disobey the limits (Ibid., 38) Over-activated children 

would have a greater tendency to develop externalising problems (e.g., aggression, 

delinquency) to survive in exploring the adult world (Paquette et al. 2021, 48, 60). 

 

 
12 RS is a standardised procedure designed to assess the quality of the parent-child activation 

relationship with both fathers and mothers (Paquette and Bigras 2010, 33-50). 
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Paquette and Dumont (2013) found that fathers activate their children while acting as a 

caregiver (e.g., feeding, comforting) for them (7). The father-child activation 

relationship works as a “protective factor” (Paquette et al. 2016, 372), ensuring a 

smooth transition that launches a child from a secure base to confidently explore their 

surroundings (Grossmann and Grossmann 2020, 9-11). The paternal activation 

relationship is a “circle of security” (Marvin et al. 2002) which predicts the socio-

affective development (e.g., competition, risk-taking, aggression regulation) of children 

into adulthood (Nadeen 2015, 41).  

 

iii) Parental investment model 

Trivers’ (1974) Parental Investment Model (PIM) also confirms the importance of 

father-child attachment on children’s socio-emotional development. PIM refers to “any 

expenditure (e.g., time, resources) a parent incurs to benefit a child” by providing an 

environmental condition that regulates the dynamics of the parent-child relationship 

(Wang 2016, 1). Parent-child attachment is a manifestation of parental investment 

(Geary 2000, 84). The PIM suggests that a higher level of satisfaction (e.g., emotional 

support, companionship, attention) and a lower level of cost (e.g., conflict, argument) 

are factors that maintain the commitment for long-term close relationships (Rhatigan 

and Axsom 2006; Reis and Rusbult 2004).  

 

The PIM proposes two aspects of investment in a relationship: 1) intrinsic investment, 

which refers to everything parents put directly into their relationship, namely: care, 

food, finance, and 2) extrinsic investment, which refers to indirect things that parents 

bring into their relationships (e.g., memories, friendship) (Reis and Rusbult 2004, 172). 

The PIM’s “paternity uncertainty” concept identifies that “mothers” invest more in their 

children than fathers (Wang 2016, 1). Further, the children of low-investing fathers tend 

to give less parental investment to their children (Ellis et al. 2003; Scaramella et al. 

1998), leading to earlier onset of sexual activity and an increased short-term relationship 

orientation as a reaction to the uncertain availability of future relationships (Antfolk and 

Sjolund 2018; Coley and Chase-Lansdale 1998). However, high-investing fathers 

promote inner growth and strength in children’s lives as the foundation for lifetime 

social skill development (Francesconi and Heckman 2016, 1). 

 

In summary, attachment theory provides a perspective on the importance of a child’s 

emotional bonds with his/her mother. However, the dual attachment figure model, the 
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activation relationship theory, and the parental investment model all confirm the 

significant role of the father in children’s emotional and social development. The father-

child relationship works as a protective factor for children to explore their surroundings 

confidently, predict children’s socio-affective development, and promote inner growth 

as the foundation for lifetime social skill development.  

 

2. The Effects of Fatherlessness 

 

This section explores the literature on fatherlessness and its impacts on the socio-

emotional development of youth. The earned-secure attachment theory is explored to 

understand the relational healing process for fatherless youth. 

 

a) Father Attachment Hunger 

Fathers play a significant role in providing “attachment security” for young people, 

especially from ages 6 to 22 (Grossmann and Grossmann 2005, 3), to master their 

intense emotions (Paquette and Dumont 2013). However, research in 21 countries, 

mainly in Africa and Asia (Bartlett 2013; Carstens 2014; Dobbs 2013; Freeks 2017, 

2018; Richter et al. 2012; Williams 2014) has identified three most severe problems of 

the world; drugs, violence, and poverty, where “fatherlessness” has been the significant 

factor contributing to those problems. The crisis of fatherlessness is the most destructive 

trend of our generation for its long-term consequences on children’s lives (Blankenhorn, 

1995, 1). 

 

Fatherlessness is defined as the “absence of a father where children are raised in homes 

without residential fathers by death, dysfunction, divorce, separation, or non-marital 

birth” (McLanahan et al. 2013, 399). The threat of losing father-child relationships leads 

to an attachment wound, “painful experiences that threaten the integrity of self” 

(Brazeau 2018, 30), creating an “attachment void” (Arriaga 2014, 3) or “attachment 

hunger” (Sherwood 2019) which is “a deep longing for secure bonding with a paternal 

figure that is fuelled by the unmet essential needs in childhood” (1).  

 

The term “father-wound” (Dalbey 2011; Lanse 1996; Miller 2013; Pease 2000) is used 

to address an “internalised, unresolved conflict between father and child” (Diamond 

2007, 161) that pervasively imprints a normative development trauma in a child’s life 

(Levant 1996, 263). Father-wound manifests in “direct and disguised forms of 
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desperately seeking contact with one’s father figure or in being furious at him for his 

absence” (263). The unmet need of being known and approved by a father leaves a 

pervasive father-hunger as one carries an “extreme unsure feeling of sense of self-worth 

and lovability” (Brazeau 2018, 31). “Father-hunger” (Herzog 1981; 2002) is a 

“psychological longing for a father who has been physically, emotionally, or 

psychologically distant in a person’s life” (Perrin et al. 2009, 315). The pain of 

loneliness, identity confusion, and the emotional brokenness of fatherlessness is often 

transmitted across generations (Hix 2018, 128). The fatherless seek a father figure who 

can fill his/her need for love, identity, value, and life meaning (Kelly 2017, 41-43). 

 

b) Father Absence and Youth Socio-Emotional Problems 

The father-child relational problem is associated with a child’s higher externalisation 

and internalisation behaviours (Paquette et al. 2021, 67; Groh et al. 2014, 103). A 

father’s activation relationship is more closely associated with externalising behaviours 

than a mother’s attachment relationship (Paquette and colleagues 2010, 2013). Over-

activated youth whose fathers were absent/uninvolved tended to have higher 

externalisation behaviours and could not regulate aggression or impulsivity (Paquette et 

al. 2021, 67). They tended to develop an IWM prompting greater risk-taking to satisfy 

their compulsive needs, using physical aggression toward self or others when exploring 

their social environment (Ibid., 67).  

 

Many studies (see Appendix N) have linked the poor quality of the father-youth 

relationship to the higher incidence of conduct problems, namely: risky sexual 

behaviour (Delpriore et al. 2017), substance-user (Thompson 2018), mental illness 

(Ellis and Garber 2000), suicide (Mendle et al. 2009), criminal involvement (Hemovich 

and Crano 2009), drop out of school (Qureshi and Ahmad 2014), and poverty (Snarey 

1995). The research has shown the need for a father’s involvement that influences the 

youth’s developmental process.   

 

Paquette’s (2015) study indicates that children activated by a father-child relationship 

have a vast repertoire of behaviours, using assertiveness and cooperation to cope with 

diverse survival situations (325). Under-activated individuals tend to avoid conflicts 

and submit to others, while over-activated children use aggression, antisocial or risky 

behaviours to survive in social exploration (Ibid., 328). Fathers are actors in young 

people’s emotional regulation skills, and their involvement in activation relationships 
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could be the most important “protective factor” in children’s socio-emotional 

functioning (Paquette 2021, 68). The presence of a father figure is shown as the most 

capable of curbing the social problems of youth (Father Facts 2004; Hix 2018; Lamb 

2015) and developing earned security (Strong 2003, 56).  

 

c) Earned-Secure Attachment 

Earned-Secure Attachment (ESA) (George, Kaplan, and Main 1985; Pearson et al. 

1994) is “a process by which individuals overcome malevolent parenting experiences” 

(Roisman et al. 2002, 1206). The ESA challenges Bowlby (1973) and other researchers 

(Hamilton 2003; Thompson 2008) who believe that early development tends to continue 

unchanged throughout the rest of life (202). The ESA explains how individuals with 

insecure attachment in childhood can develop secure attachment in his/her adulthood by 

attaining a calm and logical acceptance of their unstable childhood (Feinberg 2015, 2) 

through reparative relationships and healing experiences (Guana 2016, 233). 

 

i) ESA and secure relationships 

Grossmann and Grossmann’s (2005) review on major longitudinal studies on 

“attachment from infancy to adulthood” acknowledged the contribution of a new 

relationship with significant trusted and reliable others whose presence becomes a 

secure base from which one develops emotional security (3). The insecure person 

becomes increasingly secure by participating in relationships that disconfirm the 

negative features of IWM and building a new “secure interpersonal cycle” into ones’ 

working memory (Kobak et al. 2015, 221; Shaver et al. 1988, 85).  

 

Roisman et al. (2002), in their 23-year longitudinal study, found that adults with a 

history of insecure, harsh, and ineffective parenting can repair their early adverse 

experiences and the resultant psychopathology by developing an earned-secure 

attachment through “positive relationships” with new attachment figures (1206). 

 

Wallin (2007; 2014) suggests a “therapeutic relationship”, a model of treatment in 

psychotherapy that focuses on transformation through relationships by tailoring 

interventions to fit the attachment needs of their patients, helping them generate an 

internalised secure base and promoting a shift in attachment from insecure to secure.  
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Mikulincer and Shaver’s (2012) study found that “attachment insecurity” is a major 

contributor to mental disorders, and the enhancement of “attachment security” can 

facilitate the healing of mental/emotional problems (608). The ESA develops through a 

“corrective experience” of the person’s IWM by requiring another person (in the 

relationship) to function as a secure base for exploratory behaviour. The corrective 

experience can be manifested in a safe and well-attuned relationship (e.g., 

therapy/counselling) to explore sensations and emotions in past attachment experiences, 

which can initiate a broaden-and-build cycle of attachment security (Ibid., 608). 

 

Merrick, Leeb, and Lee (2013, 1) suggest that a safe, stable, and nurturing relationship 

is a significant protective factor for insecure people to express their affection and 

negative experiences as steps to overcoming their insecure attachment and developing 

earned security. A trusting environment facilitates individuals expressing their hurtful 

feelings, discussing negative thoughts of their past attachment experiences, and 

restructuring cognitions to engage in more healthy emotional functioning and 

behaviours (Cohen 2005, 23-24). 

 

ii) ESA and substitute attachment figure  

Some studies (e.g., Cohen 2005; Crowell et al. 2002; Daniel 1998) have challenged 

Bowlby’s (1958) monotropic theory (i.e., mother as the only primary bond figure) and 

found that substitute attachment figures (SAF) can provide a secure and continual 

emotional support (Anderson and Reese 1999, 58) to develop ESA, as described below. 

 

Non-parental attachment figure. Cohen (2005) proposes that positive non-parental 

attachment relationships have the capacity to alter the insecure IWM to a more secure 

view of self and others (233). She found that “earned secures” were less dependent upon 

their primary figures’ approval of their self-worth and more secure in the new 

relationships. They expressed more trust and intimacy with their positive non-parental 

attachment figures and less dependency and greater closeness with their peers (i). The 

available familial figures (e.g., grandparents) and non-familial figures, namely: friends 

(Daniel 1998), teachers (Mitchell-Copeland et al. 1997), a romantic partner (Crowell et 

al. 2002), and therapists/ministers (Nelesen 2016), become positive non-parental 

attachment figures during childhood and young adulthood.  

 



31 

Friendship attachment figure. Lunsford (2017) recognises that youth often have 

greater “power distance” in a relationship with adults than with their peers (153). Power 

distance is defined as “inequalities in relationships where one individual has greater 

status and superiority relative to another person” (Hofstede 1983, as cited in Lunsford 

2017, 154). Lunsford (2017) suggests “mentor-as-friend” as a concept where one 

provides “psychosocial mentoring support” to the other person, and mentorship 

becomes a close relationship as both relational partners influence one another (151-2). 

As a mentor becomes a friend and attached, youth can share confidently and feel close 

to their mentor (Ibid., 153). Friendship attachment (Bauminger et al. 2008; Liberman et 

al. 1999) plays a significant role in youth development into adulthood (Lim, Elijah, and 

Kho 2021, 33). 

 

Emotional supportive figure. Main et al. (2002, in Roisman 2002, 406) classified the 

substitute figure’s support into two dimensions: “instrumental support” (e.g., buying a 

present, financial support) and “emotional support” (e.g., emotional availability, 

listening, comforting, encouraging). The substitute figures who provided only 

instrumental support were considered unloving and unhelpful in overcoming past 

insecure experiences (Roisman 2002, 406). Emotional supportive figures were 

considered “loving” and provided a pathway to ESA (Ibid., 407). 

 

Feinberg (2015, 42) suggests the four most important “emotional relationship” qualities 

that support the development of ESA are: 1) love (e.g., showing affection 

unconditionally), 2) acceptance (e.g., understanding, being patient, and non-

judgmental), 3) trust (e.g., showing commitment, loyalty, and dependability), and 4) 

caring (e.g., generosity and selfless, giving). Steven (2017, 392) posits the importance 

of “authentic relationships” in the therapeutic process as an essential mediating factor to 

support the development of a youth’s emotional functioning. The recipients of 

emotional support were more responsive and engaged, with consistently predictable 

psychological well-being (Morelli et al. 2015, 484). 

 

Continual supportive figure. Researchers (Cohen 2005; Pearson et al. 1994; Roisman 

2002;) identified that the individual with ESA had higher depressive symptomatology 

(40%) compared to insecure (30%) and continuous secures (10%). The reconstruction 

of past difficulties may remain complex emotional liabilities (Pearson et al. 1994, 364). 

The continuous support of substitute attachment figures is an important means for 
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breaking the cycle of insecurity through which one can regulate his/her past emotional 

experiences (Roisman 2002, 406). The long-term support allows ESA individuals to 

develop trusting relationships, feel worthy, and view themselves positively (Egeland, 

Jacobvitz, and Sroufe 1988, 1085-7).  

 

Substitute fathering figure. Castelllini et al. (2005) state that “male bonding and 

contending with troublesome father-son relationships are critical to overcoming the 

father-wound” (53). The sense of isolation and existential loneliness of a fatherless 

childhood precedes young people turning to other men for a “masculine life model”, as 

their “affect regulation support” (Ibid., 54). A fatherless child needs a substitute 

fathering figure (SFF) to give a “sense of purpose” in life (Buske 2007), to regulate 

aggression and behaviour problems (Fletcher and Sarkar 2013), and to encourage them 

in dealing with difficult situations (Sandseter and Kennair 2011). Without essential 

input from a male figure, a child “searches for the rest of their lives looking for identity, 

love, strength, and direction, mostly in wrong places” (Eldredge 2009, 119). An SFF 

gives protection and provision to meet a fatherless child’s needs (Strong 2003, 70) 

through mentoring and coaching (Day and Lamb 2004), shepherding (Baucham 2011), 

and spiritual fathering (Wieja 2014). An SFF’s presence enables fatherless youth to 

have a substitute for meeting their need for a father’s love and care, which, if fulfilled, 

affects how they view God, self, and others (Strong 2003, 56). 

 

iii) ESA, SFF, and attachment to God 

A relationship with a significant father figure influences how a youth perceives God 

(Bruner and Stroope 2010, 18; Vitz 1999, 2013). One may exhibit a compensation 

response as a reaction to a negative perception of a father and perceive God positively 

as a perfect father figure and attachment substitute (Dobbs 2013, 57) and tend to 

experience a sudden religious conversion (Kirkpatrick and Shaver 1990, 329). An 

absent father leads to “metaphoric images of God as a safe haven and substitute figure” 

(Keisling 2011, 311), a source of emotional security (Hall 2007, 22) and strength in 

difficult times (Counted 2016b, 147).  

 

Meanwhile, a negative perception of a father results in a correspondence response, 

transmitting negative feelings onto their view of God (Dobbs 2013, 108-117), who is 

seen as the way they perceive a father (Ibid., 57). Fatherless youth view God as more 

distant and less nurturing, involved, or accepting, as the thought of calling God as 
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Father “triggers memories of mistrust, confusion, deprivation, neglect, alienation, and 

can lead to despair and rejection to God” (Balthazar 2007, 549). Bierman’s (2005) study 

on paternally abused victims mentions that “maltreatment perpetrated by fathers had a 

significant negative effect on the religiosity of youth which led them to distance 

themselves from celestial paternal figures” (357). Youth may struggle to relate to God, 

not knowing that God is a loving, caring, and present Father, while experiencing 

absence, abuse or neglect from their father at home.  

 

However, insecure father-child relationships often remain open to modification across a 

lifetime through contact and dealings with a new substitute father-figure (Counted 

2016b, 148). Earned security grows in the context of “reparative relationships” (Guana 

2016, 233) with a SAF. He continually provides secure emotional support increasing 

his/her motivation to regulate past negative experiences (Mikulincer and Shaver 2004, 

174) and to motivate him/her to be close to God (Granqvist 2010, 12). The presence of a 

loving, compassionate, and faithful “embodied father” will make sense of the loving, 

compassionate, and faithful God as the Father (Kiekhafer 2013, 49). This may increase 

one’s motivation to regulate the past’s negative experiences and develop secure 

proximity with self and others. 

 

The following section attempts to relate spiritual fathering and discipleship to 

understand an approach that leads the fatherless youth to grow mature in Christ. 

 

3. Spiritual Fathering and Discipleship of Fatherless Youth 

 

This section reviews the literature on the importance of a youth discipleship approach 

that includes fathering and emotional processes, leading the fatherless youth into 

maturity in Christ. 

 

a) Youth and Individuation Process  

Stech (2016) defines “youth” as an integral part of one’s identity that expresses kairos 

(i.e., very opportunity time), distinct from others, and characterised as “longing for love 

and acceptance, searching for meaning, openness, excitement, activity, creativity, hope, 

pursuing development, intensive sense for expecting the future” (128-9). Identity 

development is the primary task for a youth’s individuation, a process of “forming a 

stable personality and gaining a clearer sense of self that is separate from their parents 
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and others” (Klimstra et al. 2010, 150). The process of individuation is based on seven 

vectors, namely: 1) developing confidence, 2) managing emotions, 3) moving through 

autonomy, 4) developing mature relationships, 5) establishing identity, 6) developing 

purpose, and 7) developing integrity-authenticity (Chickering and Reisser 1993, 45-51). 

These vectors are built on each other and lead youth to be more integrated, stable, and 

complex individuals (Evans et al. 1998, 38).  

 

Fathers tend to encourage a youth’s individuation more than mothers (Ravindran et al. 

2020, 313). The secure-individuated youth gains independence and assertiveness 

(Power and Shanks 1989, 203) and significantly makes secure adjustments in various 

relationships (Kruse and Walper 2008, 390). The insecure attachment with a father may 

“compromise successful individuation by undermining relatedness, triggering 

insecurities or leading to early independence” (Ibid., 390) and feelings of anxiety, low 

self-esteem, and self-deception in social relationships (Counted 2016a, 87). A youth’s 

unresolved emotional pain of fatherlessness may promote distorted thoughts and 

feelings, which in turn create sinful (e.g., externalised) behaviours to cope with the pain 

(Baugh 2016, i-ii) and potentially block or retard their process into spiritual maturity 

(Lang 2015, 259). Resolving a relationship conflict is an essential building block for 

building healthy youth self-identity (Counted 2016a, 85).  

 

b) Youth and Discipleship Approaches 

Youth ministry is “building a relationship that helps young people become what God 

created them to be” (Yi and Nel 2020, 1). However, youth ministry is often neglected 

(Nel 2000, 63). Many churches focus their youth ministries more on being content-

driven and on behaviour modifications than on inward transformation and discipleship 

(Easum 2010, 53), with the result that “not many young followers of Jesus experience 

significant life-change in their faith journey in the church” (Toth 2015, 4-5).  

 

A “content-driven” approach has dominated church history where instructions, a 

disciplined program of Bible studies, preaching services, specific groups, and 

witnessing training are the central means for youth discipleship (Hull 2006; Toth 2015). 

Discipleship is filled with information to modify behaviours (Geiger 2012, 18). Another 

model of content-driven discipleship is an academic approach (Robinson 2012) that 

stresses intellectual development (1) by training youth through worship, Bible study, 

and doctrinal teachings (Toth 2015, 14). The biblical knowledge is transferred well 
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through a systematic curriculum or program-based approach but is rarely in touch with 

the youth’s inner life or emotional struggles (Lang 2015, 260) as it is measured only on 

spiritual performance and behaviour modification (Toth 2015, 18). 

 

Modern churches attempt to be relevant by adopting a creative and dynamic model to 

engage with youth. Mccullum and Lowery (2006) suggest an organic approach to reach 

out to the youth outside of the church by creating a spiritual impact through high-quality 

relationships (21-23). Mcneal (2011) proposes a missional-incarnational approach, 

focusing on evangelism and aggressively engaging with youth to present the Gospel 

through social action (xiii-xiv). They invest their resources in providing for the needs 

(e.g., feeding the hungry, helping the poor) and bringing them to salvation (Toth 2015, 

14). Shultz (2019) suggests a community-based approach, where small group 

interaction, Bible study, and ministry activities are conducted in a friendly atmosphere 

(12). However, discipleship approaches that focus on content-knowledge transfer, 

behaviour modification, and evangelism/church growth will not be enough to bring 

change to fatherless youth without addressing the emotional process that heals their 

broken relationships (Geiger et al. 2012, 18; Nel 2000, 43; Willard 2002, 69). Spiritual 

development is “more of an emotional process than an intellectual one” (Wilson 1998, 

53; 2011, 111). Emotional health is an aspect of human development of utmost 

importance, and without it, “maturation and multiplication are impossible” (Anderson 

and Skinner 2019, 71).  

 

c) Discipleship Through an Emotional Processes 

Several researchers (McGee 2003; Lang 2015; Lang and Bochman 2017; Roberts 2007; 

Scazzero 2006) have explored the role of emotion on spiritual development. Emotion is 

an “essential medium through which Christian teachings get incorporated into the 

individual’s life” (Roberts 2007, 5). Emotion gives us a sense of continuity (i.e., same 

person past, present, future), informs us about a situation, and moves us into decision-

making and action (Izard 1991, 80-82). The Scriptures show that in Jesus’ ministry, the 

emotional process was significant in His holistic approach to discipleship. Jesus 

undertook His ministry with thought and emotion (e.g., he wept, was angry, 

disappointed, and loving) (Anderson and Skinner 2019, 72). The disciples’ emotional 

life was one of the most comprehensive areas touched by Jesus’ discipleship approach.  
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As a process of becoming more Christ-like, discipleship “requires attending to all 

aspects of our lives, especially our capacity to emote” (Willard 2002, 118). Maturity in 

Christ moves a person into “a new emotional relationship with God who transforms 

their internal world as he/she is no longer ruled by feelings but by God alone” (Ibid., 

119). The balanced approach (Seo 2009) that integrates an emotional process and 

spiritual maturity is essential in the discipleship of insecure-attached youth (164). 

Scazzero (2006) states that “it is not possible to be spiritually mature while remaining 

emotionally immature” (n. p.), and without integration of emotional health, a Christian’s 

spirituality can be deadly to relationships with self, others, and God (12). Scazzero 

proposed a discipleship model that emphasises “emotional and spiritual wholeness” in 

personal or corporate life through six steps: 1) look inside, 2) break the power of the 

past, 3) live vulnerably, 4) receive the limits, 5) embrace grief and loss, and 6) make 

incarnation a model for loving well (Ibid., 18). Christians must nurture emotional 

growth in fostering true spiritual maturity (Seo 2009, 164). 

 

Toth (2015, v) proposes a real-context approach, addressing the internal struggles faced 

by fatherless youth. Toth found that Jesus’ discipleship was significant because he used 

the “immediate life circumstances” of His disciples to determine what he would say and 

do in the process of His disciple-making. Jesus understood His disciples’ “inner life 

issues” (Lang 2015, 260) and personally walked with them in their daily struggles (Toth 

(2015, vi).  

 

Anderson and Skinners (2019) suggest an affective process approach that is centred on a 

one-on-one emotional relationship investment (73) that enables fatherless youth not 

only to be shaped by the Gospel but also to walk through an “emotional bond” with 

Jesus daily (Putman 2010, 23; Willard 2002, 118).  

 

Kinnaman, Matlock, and Hawkins (2019) suggest an intergenerational approach where 

young people have a realistic model from spiritually mature figures who build close 

relationships and walk with them through everyday matters (Allen and Santos 2020, 

506; Knoetzel 2017, 1; Wealth 2019, 3-5). A spiritual father figure guides fatherless 

youth towards shaping their characters and discovering their gifts, talents, and abilities 

to fulfil Christ’s mission for them (Dempsey 2008, 101; Nel 2000, 43).  
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d) Discipleship through Spiritual Fathering  

Spiritual fathering13 is “nurturing someone through a long-term father-like relationship 

where a mature male spiritual leader helps a disciple to discover and fulfil God’s 

purposes in him/her” (Demares 2003, 38; Nador 2019, 21). It is active, responsible 

involvement of a substitute father figure in the spiritual birthing of someone (Wieja 

2014, 23-34) as a pinpoint of change that promotes spiritual formation within their life 

(Blackaby and Blackaby 2011, 129). Spiritual Fathering is an approach to speaking 

biblical truth in a “caring relationship” between a spiritual father and his spiritual 

son/daughter, encouraging them to pursue God (Hartzell 2016; Putman et al. 2013).  

 

A spiritual father’s primary responsibility is to invest his life into the life of his spiritual 

children (Wealth 2019, 17-18) by providing for the holistic needs of fatherless youth, 

such as spiritual, social, emotional, and physical needs that are equally significant for 

them to thrive and to achieve God’s purpose for them (Cooper 2012, 138), as described 

below. 

 

i) Birthing father 

A spiritual father links God’s two-fold works, namely evangelism and discipleship 

(Isato 2016, 89). A spiritual father is responsible for the spiritual birthing of his spiritual 

children by bringing fatherless youth into a personal relationship with Jesus through 

evangelism and spiritual guidance by the “practice of hospitality” (Wealth 2019, 21-23). 

A spiritual father “receives his spiritual child into his space/life with openness and care 

and creating a safe and trustworthy environment” (Anderson and Reese 1999, 77; 

Benner 2004, 46) that enables them to relate securely with God as his/her Father. 

Through discipleship, a spiritual father encourages and trains his spiritual child into a 

sanctification process, an “ongoing journey towards holiness and a continual life-long 

process of being united to Christ” (Vander Wal 2017, 11). Both evangelism and 

discipleship are God’s ultimate tools to make disciples (Moffit 2015).  

 

 

 
13 Spiritual fathering can be categorised by two mindsets. First, an institutional mindset, which is 

organisational leadership through a systematised rule of conduct and formal ministerial roles (e.g., 

teaching, sacrament, etc) with less interpersonal relationship. Second, a relational mindset, where a 

spiritual father works in genuine love and care, and where responsiveness to demands placed 

harmoniously at the centre of the personal relationship between a spiritual father and spiritual child to 

create a culture of growth (Alley 2008, 21; Dihnam and Scott 2008, 19). 
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ii) Social father 

A spiritual father provides social and economic support for fatherless children, 

primarily from low-income families (Brown et al. 2018; Jayakody and Kalil 2002). 

Involvement and the presence of a social father have been linked to reductions in youth 

behaviour problems and an increase in pro-social behaviours (Coley 1998; Zimmerman 

et al. 1995). A social father improves a child’s well-being significantly, especially for 

those without a biological father (Berger et al. 2008). However, a spiritual father 

ensures that his primary mission is to introduce God the Father to his spiritual child as 

the only source of love, fulfilment, and security (Wieja 2014, 18-20). 

 

iii) Covering father 

A spiritual father is a soul-care father who labours over the emotional brokenness of the 

fatherless youth and facilitates an emotional process through attentive and reflective 

listening, counselling, and a soul-healing process (Anderson and Reese, 58). He is a 

daily life model for the fatherless youth. He guides them with his authoritative voice 

and watches over their souls through his fatherly blessing and prayers upon his spiritual 

children (Wealth 2019, 63). He assists his spiritual child in recognising and overcoming 

their inner struggles (i.e., sin, trauma, habits). He journeys with them to recognise their 

inner struggles, talents, giftedness, life assignments, and how to reach their God-given 

potential” (Wieja 2014, 32-34; Kreider 2008, 2) by imparting love, identity, and 

concern for their well-being (Alley 2008, 4).  

 

The primary characteristic of facilitating an emotional process is through expressing 

covering love towards the weaknesses, shortcomings, and growth process of fatherless 

young people (Hartzell 2016; 1 Pet.4:8). Vitz (2013) reminds the church not to 

oversimplify the pain and complicated lives of those whose hearts were conditioned or 

hardened by a biological father who had rejected, abandoned, or abused them (197). 

They need a safe environment that provides love, care, and affirmation to replace their 

fear and shame and reopen their hearts to a substitute fathering figure and God’s love 

(Ibid., 198). 

 

iv) Mentoring father 

A spiritual father is a training father who influences his spiritual child through his 

mentorship and training in specific skills, knowledge, and life strategies (Demarest 

2003, 37). He journeys alongside his spiritual child by giving continual “life projection” 
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training through words of blessing that they may remain in a close relationship with 

God, applying biblical principles in making daily wise decisions (Wealth 2019, 33; 

Wieja 2014, 56-62). They are directed to grow skilfully as a disciple of Christ (Isato 

2016, 90) where they find a new secure identity in Christ and live it daily” (Keller 2003, 

n. p.). 

 

4. Summary of Psychological Insights  

 

Attachment theory provides a perspective on the importance for fatherless youth of 

affective bonds with significant others. The dual attachment model, activation 

relationship theory, and parental investment model confirm the role of a father in his 

children’s skill in regulating their emotions and as a protective factor in his children’s 

socio-emotional functioning. Social pathology has been strongly linked to fatherlessness 

as the most destructive effect, which has long-term consequences on a child’s 

development. Various studies on “earned-secure attachment” theory confirm that the 

presence of a non-parental substitute fathering figure who provides secure emotional 

support in a reparative relationship may increase motivation to regulate the negative 

experiences from the past and develop a secure closeness to God and others. Effective 

youth discipleship should include fathering and emotional processes in order to move 

the youth from their broken relationship into a new secure attachment relationship and 

identity in Christ. The practice of spiritual fathering may lead the fatherless who are 

hurting emotionally, physically, and spiritually into a healing relationship with self, 

others, and God in total trust as a newly earned-secure individual who grows as Christ’s 

disciple. The literature also reveals the need to consider local cultural contexts, 

especially in non-Western, rural, and low-income cultures, to better understand the 

father-child attachment, which needs to be emphasised more in future research.  

 

The following section briefly explores male spiritual leadership in Melanesia and the 

Lani culture to understand the context of this research. 

 

C. Anthropological Concepts of Male Spiritual Leadership  

 

This section explores the anthropological literature on male spiritual leadership in 

Melanesia (South Pacific) and Lani’s family systems to better understand the cultural 

research setting. The researcher focuses on Melanesian culture as it has similar 
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traditions, worldviews, and religious practices to the Lani tribe as the context of this 

research14. 

 

1. Male Spiritual Leadership in Melanesia  

 

In Melanesia, male figures have a central spiritual leadership role in alleviating the 

spiritual forces around them to protect the community (Brown 1949, 1). Life is a 

spiritual matter where human and spiritual beings relate to one another, and human 

activities are driven by the fear of harmful spiritual attacks (Lauer and Nolis 2002, 3). 

Avoiding “taboo” and gaining more mana (i.e., supernatural power) is essential for 

survival (Oroi 2015, 183). The penalty for violating taboo is the coming of curses (e.g., 

bad luck, disease, war, death) as signs of ancestors’ disapproval (Duhamel 2021, 43). 

Adult males focus on accumulating mana through certain rituals to gain ancestors’ 

approval and the community’s respect (Keesing 1984, 137) but, in practice, neglect their 

primary role in the family and society (Solis and Elna 2015, 72). 

 

a) Melanesian Father Absenteeism 

As a spiritual defender, a Melanesian father ensures that his family is well protected, 

with the assistance of mana (Meylan 2017, 49; Nilan 2009, 327). Mana can be 

transmitted from father to son to invoke spiritual blessings on the family (Tuza 1979, 

104). Children enjoy the presence of their father as they feel safe and protected (Ratele 

et al. 2012, 255). However, the high rates of father-absenteeism (McLaren 2002, 58) 

and the increasing number of failing marriages, divorces and separations, pregnancy 

outside of marriage, violence, and migration have contributed to Melanesian youth 

growing up in a fatherless home (Solis and Elna 2015, 72-4).  

 

Melanesian single parenting tends to be headed by women (Parker and Patterson 2003, 

3) who live in an extended family having one to three generations with familial 

connections (Katoanga 2007, 25). Several adverse experiences (e.g., health issues, 

incest, violence, and conflicts) can create difficulties in providing a safe place for 

children to develop well (Pane et al. 2009, 8), increasing enmeshed and dysfunctional 

relationship (Feeny 2016, 745). However, Steward-Withers (2010) finds that in an 

 
14 Papua has been part of the Melanesian Spearhead Group (MSG) since 2015. The Papua National 

Council for Liberation (PNCL) hopes to use MSG as an international platform to fight for independence 

(Andrew 2015; Fox 2015).  
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extended family, the fatherless youth have a chance to access a close father-child 

relationship through the involvement of an alternative father figure (e.g., grandfather, 

uncle) who directly engages with the fatherless youth (26) and plays a significant role as 

an “authoritative voice” in cultivating respect for God, others, and society (Ibid., 27). 

 

b) Tribal Leaders and Vulnerable Children 

Melanesian tribal leaders (big men) are respected men who are believed to have mana to 

nullify supernatural attacks through various rites (Keesing and Keesing 1971, 272). 

They also function as managers in socio-economic matters to ensure that all basic needs 

of the tribe are secured (Lederman 2015, 1163), including the needs of vulnerable 

children (e.g., fatherless/orphans). However, in the Melanesian leadership system that 

requires competition, big men spend much time strengthening their political position 

(Lederman 2000, 1163). They are “self-interested” leaders (Haviland 1974, 457) who 

manipulate social relations through the slogan “I help you; you help me” in order to 

maintain followers (Sahlins 1963, 290-3) while neglecting their responsibility to 

provide care for the vulnerable children (Feeny and McDonald 2016, 447). 

 

c) Melanesian Church Leaders and Animistic Power 

The Melanesian church’s two fastest-growing issues are prosperity theology and 

spiritual forces. These issues easily take root in a Melanesian church since its central 

traditional belief of mana becomes part of their vision of the cosmos and daily lifestyle 

(Paroi 2007, 28). Melanesian Christians connect spirituality with prosperity (Mani 2010, 

70-72).  

 

Church leaders are expected to protect people from spiritual forces and to be the means 

of bringing a prosperous life for the congregation through a sow-reap15 theology and 

total submission under their leadership (Zaku 2013, 9). With prosperity theology 

becoming its central theme, the church has rapidly lost the power to answer the reality 

of suffering, poverty, illness, and death the followers face. The disparity between 

prosperity teaching and suffering reality confuses vulnerable young people, who choose 

to leave the church (Tabani 2013, 7-27). 

 

 
15 The more you give, the more you will reap (Mani 2013, 6). 
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The influence of a traditional spiritual-forces worldview also remains strong in the 

church, particularly at moments of crisis (e.g., sickness, danger, marriage, new birth, 

and death) (Paroi 2007, 28; Zaku 2013, 9). Along with this, the Melanesian church faces 

the issue of the presence of “nameless forces”, which increases the fear of harmful 

spiritual attack and drives many Christians to return to their animistic practices for 

spiritual covering (Lauer and Nolis 2002, 28; Mombi 2013, 79).  

 

d) Melanesian’s Need for Male Spiritual Leadership 

Mombi (2013) urges Melanesian church leaders to firstly transform their worldview into 

one based on freedom in Christ and not on bondage or fear to spiritual forces (78-82). 

The church leaders need to develop a proper theological dynamic between prosperity 

and vulnerability to solve the current problems of poverty, suffering, family brokenness, 

and fatherlessness in Melanesia, without losing social concern, a compassionate heart, 

and practical care (Mani 2013, 5-78). Richardson (1984) proposes that the Melanesian 

church uses its theology of power to serve the vulnerable youth who refuse a theology 

that only serves as a “source of morality and prosperity promise maker” (66). The youth 

need a God who is always present to protect and cover them, answer their prayers, and 

reach out to them in their vulnerable daily experience (Ibid., 67).  

 

Tabani (2013) elaborates four characteristics of the spiritual leaders needed by 

Melanesian youth: 1) a model of a good life, 2) a moral teacher who accepts and guides 

them into a transformation of life, 3) a life-skill trainer who brings well-being, and 4) a 

friend who understands their background and is eager to walk with them without 

controlling them (7-27). Melanesian spiritual leaders are called to guide vulnerable 

youth into a personal relationship and total trust in God as the Father who protects and 

provides for their well-being (Mani 2013, 62). This theology will empower the church 

to accomplish its social responsibilities and to take action to protect the “least of these” 

(Matt 25:40).  

 

2. The Lani Family System 

 

Lani youth live between the traditional and modern contexts (Munro 2015; Mansoben et 

al. 2019). Several factors that influence the Lani family system are described below.   
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a) Animistic Worldview  

Lani men are seen as being contrasted with ghosts (Hayward 1980, 13). Everyone has a 

vital essence called edai-egen that resides below their sternum. Edai-egen is a source of 

goodness and should be protected to benefit the whole tribe (Heider 1970, 94). Severe 

illness will relocate edai-egen into his/her backbone. When a person dies, the edai-egen 

will transform into malicious spirits which send misfortune, illness, and death into the 

community. The tribal leaders conduct rituals to placate the malicious spirits (Heider 

1991, 45-46). They avoid taboos to gain approval from the ancestors’ spirits, who 

provide power for community protection (Wahyudi et al. 2015, 155). The fear of 

harmful spirits is the essence of Lani’s animistic spirituality, which influences their 

family system (Heider 1991, 46-54). 

 

b) Patriarchal System 

The Lani live in extended family relationships (Wahyudi et al. 2016, 30) and adhere to a 

patriarchal system that prioritises men’s hegemony over women (Ridwan and Susanti 

2019, 159) and differentiates men and women in public and domestic roles (Mansoben 

et al. 2019, 66). The Lani man is a procreator, while the woman is a child-bearer. A man 

has only fulfilled his role when a wife bears a male child who carries the family name 

(Bannerman 2007, 41). Masculinity requires assertiveness, activity, and initiative, while 

femininity requires passivity, gentleness, and obedience (Ibid., 67). A father’s power 

affects the family system and becomes a risk factor behind men’s violence against 

women and children in traditional culture (Sathiparsad et al. 2011, 4). 

 

c) Shame Culture  

Many patriarchal cultures emphasise “shame” to regulate individuals’ social interactions 

(Pattison 2000, 54). Shame culture is “shaping and displaying one in a particular form 

to make them visible and seek recognition by others” (Toraman and Zlatimirova 2020, 

iii). The Papuan term nekali-nayuk emphasises concern over outward appearance, which 

develops a positive character according to social expectations (Munro and Slama 2015, 

171-2). Lani men are concerned about their public recognition, showing their 

capabilities but hiding their shortcomings publicly in order to reach influential political 

positions. In contrast, Lani women show their domestic capacities for gardening, child-

rearing, or being submissive in marriage (Alua 2006, n. p.).  
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In Lani culture, shame arises when personal weaknesses are exposed (Munro and Slama 

2015, 171). The youth are taught to participate and submit to the leader’s authority 

(Bensley 1994, 15) without asking questions or disagreeing confrontationally, to avoid 

public shaming (Miller and Guthrie 2007, 267).  Bukobza (2018) observes that 

“shaming” tends to produce rebellious spirits and to develop intergenerational conflicts, 

emotional upheaval, and an identity crisis in young people’s lives” (29). 

 

d) Parenting Style and the Value of Children 

A parenting style is influenced by the parents’ cultural worldview (Berger 2011, 273–

278), and parents’ value of their children affects intergenerational relations (Kagitcibasi 

and Ataca 2015, 377). The Lani commonly use a permissive or uninvolved parenting 

style (Wahyudi et al. 2019), which is non-directive, warm, indulgent, and with few/no 

rules, but is associated with children behaving impulsively, being egocentric, poor 

academically or in social skills, and having problematic relationships (Baumrind 1991, 

61-2). Most Lani fathers value pigs higher than a child, as the number of pigs 

determines social and ritual rank in the community, while mothers feed their pigs and 

babies from the same breasts (McNeely and Sochaczewski 1988, 174). 

 

Most Lani parents prefer girls more than boys to support the family (Laksono and 

Wulandari 2019, 4). Girls are perceived as multitaskers (e.g., taking care of children, 

garden, and livestock) and breadwinners for the whole family (Wahyudi et al. 2016, 30). 

The bride price is associated with a girl as a “transaction mean” which brings wealth to 

the family (Schwimmer 1997, 4-8). The Lani assesses children as their assets and source 

of happiness (Laksono and Wulandari 2019, 5-8).  

 

e) Domestic Violence and Emotional Problems 

Papua has one of the highest incidences of domestic violence globally (Wisely 2019, 1). 

Patriarchal domination becomes exploitative, causing violence against women 

(Mansoben et al. 2019, 65; Apituley 2015, 156). The UNDP (2016) revealed that the 

rate of sexual/physical violence in Papua is 38 per cent among women aged 14-64 (13). 

Four of five Papua women had experienced physical, emotional, and sexual abuse 

(Ibid., 14). Domestic violence against women and children is one of five causes of the 

high mortality rate in Papua (Giyai 2012, 1; UNDP Report 2016, 82). The influence of 

modernity, unemployment (Butt 2019; Sahlins 1999), and alcohol-drug use among men 
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and boys (Guttmann 1999, 44-45) breaks family relationships which may affect Lani 

young people’s emotional development (Breiding et al. 2015, 245-9) 

 

Lani children who witness domestic violence tend to suffer severe emotional and 

developmental difficulties similar to those of direct abuse victims (Armstrong, Modi, 

and Palmer 2014, 253). Children perceive abusive fathers as “absent and dysfunctional”, 

which influences their gender identification (Krampe and Fairweathers 1993, 572-5) 

and identity development (Kallstrom 2004, 45). Boys who witness domestic violence, 

or become victims of abuse, are at serious risk of long-term physical and mental health 

problems (Armstrong et al. 2014, 253-9) and tend to externalise their behaviour to cope 

with a fearful situation in the family (Breiding et al. 2015, 249). Girls tend to be 

withdrawn and experience depression (Moylan et al. 2011, 60-2). Lani children are at 

greater risk of repeating the violence cycle as adults, in abusive relationships, or 

becoming abusers themselves (Vargas et al. 2005, 67-69). 

 

f) Abusive Home and Social Problems  

Mansoben et al. (2019) found that domestic violence by fathers has become a major 

social problem of Lani society (76). Mothers are the most influential persons for Lani 

children (Butt 2001, 131). Children feel secure when their mother is around them (Butt 

and Munro 2007, 575-6). Fathers are frightening figures for the children, who feel 

insecure and are hesitant to stay with their fathers without their mothers around. Young 

people left by dead or runaway mothers try to survive through the generosity of 

relatives, neighbours, and non-Papuan migrants (Ibid., 576). Thousands of Lani youth 

live as child workers in the market, living on the street as prostitutes or merging 

themselves into gangs and criminal organisations (Butt et al. 2002, 283-5). 

 

Research on the epidemic of runaway wives and youth (Butt and Munro 2007), secret 

sex, sex for sale and extra-marital pregnancy (Butt 2001), and the increase of alcohol 

and drugs consumption (Munro 2019) relates Lani’s abusive homes to youth 

externalised behaviours (Moylan 2011, 53-63). Sexual activities tend to modify 

strategies of young girls’ running away to gain more control over their reproductive life 

and provide an opportunity to gain extra-marital relationships in a safe place (Butt and 

Munro 2007, 119). The increase of STD, HIV-AIDS, abortion, and homosexuality 

(Bensley 2004, 85; Butt, Morin, and Numbery 2010, n. p.) is linked to aggressive sexual 

activities among Lani youth. Seventy per cent of the HIV-AIDS victims in Papua are 
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Christians and primarily young women under 25 (Clarke et al. 2011, 7). Male domestic 

violence has become a major social problem in Lani society. External behaviours 

uncover the profound internal needs of vulnerable Lani youth who long for a sense of 

belonging and acceptance, especially from their paternal figures (Butt 2005; 2007). 

 

3. Summary of Anthropological Concepts 

 

The anthropological literature above informs us of the increasing problems of male 

spiritual leadership in the Melanesia and Lani tribe. The broken marriages, divorces, 

non-marital pregnancy, violence, and migration have created father absenteeism and 

single motherhood in the family. An animistic worldview, shaming culture, and 

patriarchal domination have increased male domestic violence against women and 

children in society. The issues of prosperity theology and spiritual forces have led 

churches to rapidly lose their authority to answer the reality of suffering and poverty, 

leading vulnerable youth to leave the church and return to their old animistic lifestyles. 

The literature identifies the need of youth for a “male spiritual leader” who becomes a 

model of life, moral teacher, life-skill trainer, and friend, one who walks with them to 

build a new strong personal relationship with God and stops repeating the violence 

cycle in the future.  

 

After exploring the theological, psychological, and anthropological literature that 

informs the significance of spiritual fathering in discipleship, the following section 

briefly summarises this chapter to recognise the focus area of this research.   

 

D. Chapter Summary  

 

This chapter explores the relevant literature to address the research sub-question one, 

“What are the theological, psychological, and anthropological insights that inform the 

significance of spiritual fathering as an approach to disciple the Lani youth?” Bringing 

the literature insights into the context of discipleship of Lani youth, some areas need to 

be explored to recognise the focus area of this research.   

 

Firstly, the concept of spiritual fathering in the Scriptures relates to God’s entire 

redemptive action to heal the relational brokenness of human life. God as the Father 

initiates to “invest” Himself to love and care for sinners through “divine adoption” and 
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becomes the spiritual father to the fatherless. God calls all fathers/father figures to 

embrace the responsibility as spiritual leaders and to “visit-help-prepare” the fatherless 

to help them thrive as Christ’s followers. God uses spiritual fathering as His approach to 

discipleship in the Bible. Jesus’ discipleship approach was paradigmatic of the concept 

of spiritual fathering. He invested His life to introduce God the Father to His disciples 

through His daily relationship with them, teaching, mentoring, guiding, training, and 

modelling a life that inspired His disciples to live like Him.  

 

However, a question arises: “How this theological concept of spiritual fathering as a 

discipleship approach can be put ‘into practice’ within a culture where men are viewed 

negatively by increasing father absenteeism, male domestic violence against women and 

children, and decreasing male spiritual leadership in the family, society, and faith 

community”. A study on “father-youth relationships” from the emic (i.e., insider) 

cultural perspective is still difficult to find. It challenges many cross-cultural mission 

workers to understand the youth’s context and determine a more effective discipleship 

approach for those who face “relational problems” from their daily cultural practices. 

“Youth discipleship” that explores their relationship with paternal figures seems to have 

received little attention. 

 

Secondly, the literature has given plenty of psychological insights that identify the 

importance of paternal attachment in a child’s socio-emotional development. Various 

theorists have also found how devastatingly fatherlessness impacts a child’s physical, 

emotional, relational, and spiritual life. However, attachment theorists recognise limited 

research that includes cultural influences. Most studies on parent-child attachment in the 

cultural context were related to “mothers” in a Western and middle-class context. Nine 

ethnographic studies on parent-child attachment in non-Western rural contexts (1971-

2017) focused on maternal attachment. Little work has been done in the area of paternal 

attachment in a non-Western rural context. The literature suggests the importance of 

considering the cultural context in understanding father-child attachment to address 

differences within cultures and to enrich our understanding of human relationships in 

their social context. 

 

Thirdly, the literature also identifies the need to include fathering and emotional 

processes in the discipleship of fatherless youth. The presence of a non-parental 

substitute father figure who provides secure emotional support in a reparative 
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relationship can motivate fatherless youth to regulate past negative experiences and 

develop an earned-secure attachment to self, others, and God. According to the 

researcher’s knowledge, no research has been identified that includes fathering and 

emotional processes in the discipleship of the youth in the Lani context.  

 

This research aims to understand how spiritual fathering can be used as an approach to 

disciple the Lani youth of Papua, Indonesia. Besides the literature review to lay the 

foundations for thinking, the researcher needs to consider the cultural approaches of 

fathering and its impact on youth life to understand their actual “inner” situations, and 

also the spiritual fathering approach that is accepted by those who have relational 

problems with their fathers, and the practices of spiritual fathering approach to disciple 

the Lani youth. Hence, Chapter Three will report on the qualitative field research using 

Spradley’s ethnosemantics Developmental Research Sequence (DRS). 
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CHAPTER 3 

 

Research Methods  

 

This chapter describes the field research methodology for the qualitative ethnography 

research regarding how spiritual fathering can be used as an approach to disciple the 

Lani youth of Papua, Indonesia. The chapter explains the research procedures using 

Spradley’s ethnosemantics16 Developmental Research Sequence methods, which allow 

the authentic expressions of thoughts, feelings, and attitudes of the Lani youth. It helps 

the researcher better understand the dynamics and meaning of the father-child 

relationship and provides a framework to practice spiritual fathering as a discipleship 

approach in the Lani cultural context. The research questions and field research 

procedures, including the methodology, a pilot test, fieldwork process, site and 

informants, data collection, data analysis, trustworthiness, and ethical concerns, are 

outlined in this chapter. 

 

A. Restating Research Questions 

 

This study seeks to answer the central research question: “How can spiritual fathering 

be used as an approach to disciple the Lani youth?” Four sub-questions guided the 

fieldwork: 1) “What are the fathering approaches in the Lani culture?” 2) “In what ways 

do the fathering approaches influence the spiritual life of the Lani youth?” 3) “What is a 

spiritual fathering approach that is accepted by the Lani youth?” 4) “How to practice the 

spiritual fathering approach to disciple the Lani youth?” 

 

B. Research Methodology 

 

As mentioned, this field research uses a qualitative ethnographical approach to study the 

“situated activity that locates the researcher in the world of people being researched” 

(Denzin and Lincoln 2005, 3). The qualitative approach is suitable for research when 

the goal is to understand and explain a phenomenon by relying on the perception of a 

 
16 Ethnosemantics or ethno-science studies “the way meaning is structured in different cultural 

settings” (Crystal 2008, 174) by exploring relationship between language and culture (Kerswill 2011), 

and how social agents recognise, produce, and reproduce social behaviours and structures (Sturtevant, 

1964; Geertz, 2003).  
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person’s experience in a given situation (Stake 2010). A qualitative approach is relevant 

for this research because the purpose of the study is to understand the perception and 

discover the meaning of the relationship between Lani youth and their fathers or father 

figures.  

 

Ethnographical methods “strongly accentuate collecting data in naturalistic social 

settings” to better understand the culture of a group (Hammersley and Atkinson 2007, 

4). Ethnography means “a portrait of a people” (Harris and Johnson 2000, 5), and is 

defined as a set of qualitative methods that use the cultural lens to study the meaning of 

the behaviour, language, social practice, and interaction among members of the cultural-

sharing group through immersion in their natural context (Creswell 2007; Hammersley 

and Atkinson 2007; Morse 2016). Ethnography is a helpful process of discovering and 

describing the meaning of action and experience from the insider’s point of view, and in 

a particular culture, to understand how informants participate in everyday social practice 

(Hallett and Barber 2014, 307). 

 

Ethnography also enables the researcher to understand the problems and to design a 

better solution from the emic (insider) perspective (O’Reilly 2012). It enables the 

researcher to address problems, repair tensions, deal with difficulties, or improve a 

situation because the researcher understands the case from those involved (O’Reilly 

2008; Pelto 2013). Ethnography also includes an advocacy perspective in a society in 

which the systems of power, prestige, and authority serve to marginalise individuals 

from different classes and genders, and especially to speak out against inequality and 

domination in a patriarchal community (Creswell 2007, 70; Thomas 2021, 30-34).  

 

Ethnography assisted the researcher to collect information from where the group works 

and lives by 1) talking with them directly in their context, 2) creating a safe space to 

encourage them to tell their stories, 3) exploring their thoughts and feelings about their 

relationship with their paternal figures and with God the Father which shape their 

spiritual life, and, 4) working with them to find a solution to their relational problems 

and to answer the research questions (Creswell 2007, 37-40; Harris 2011, 68). The field 

research used Spradley’s (1979) Developmental Research Sequence (DRS) as the 

procedure for gleaning data. DRS is further explained in the Fieldwork Procedures. 
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C. Pilot Test 

 

A pilot test helps to “detect any possible flaws at the early stage by identifying potential 

problems which may require adjustment” before being used (Gani et al. 2020, 140) and 

adding credibility to the research (Wijk and Harrison 2013, 570). The researcher 

conducted a pilot test in Surabaya, Indonesia, on 20 January 2021 with two Lani senior 

students, a male and a female (age 22), who know the Lani culture well, have 

experience in building a relationship, and in communicating with the younger Lani 

students. The purpose was to test whether the survey and interview questions were 

understandable and clear enough, determine the questions’ effectiveness, and allow the 

researcher to practice his interview skills. 

 

Before the pilot test began, the researcher asked the two students taking the pre-test to 

read the Pilot Test Participation Information Sheet (Appendix A). Once they consented 

to be “pilot testers”, the researcher handed them the Pilot Test Consent Form (Appendix 

B) to be signed. First, the researcher asked them to read and answer the demographic 

survey. The survey was completed in 10-15 minutes. They commented that the survey’s 

questions were clear, but they suggested using short and simple questions to gain the 

informants’ attention quickly. They also suggested mixing the multiple-choice questions 

with short essays to gain more data from the informants. As the survey requested 

informants to answer sensitive issues about Lani family relationships, this strategy of 

mixing the type of question, provided more “space” for the informants to express their 

thoughts freely and to explore their answers more deeply in the interview process. The 

pilot test then continued with the interview process.  

 

After finishing the demographic survey, the researcher conducted interviews that lasted 

30-40 minutes for each pilot tester. The open-ended questions of semi-structured 

interviews presented ten main questions with some sub-questions. The questions were 

clear and easily understood by them. However, they suggested four points that need to 

be considered.  

 

Firstly, they suggested the researcher be sensitive to the “father-absent” issues faced by 

the informants, especially those who never met their biological father before or were 

abused victims where the issue of emotional transference needed to be considered. The 

researcher needed to anticipate the possibility of “intense emotions” (anger, sadness, 



52 

etcetera) present in the interview. Secondly, they reminded the researcher to be sensitive 

when using “eye contact” during the interviews, as usually, Lani youth were not 

“comfortable” having intense eye contact during their conversations. They suggested 

that frequently, the researcher makes sure that the informants feel safe and comfortable 

telling their stories. Thirdly, they also suggested that the researcher add more questions 

that allow the informants to share their perspectives, even different from the standard 

cultural view. It would help the researcher and informants explore the more personal 

meaning of the father-youth relationship of Lani youth in the current situation. Lastly, 

the pilot test participants also suggested using non-formal or casual conversation to 

interview the informants, as “family issues” are rarely discussed with outsiders or non-

family members. Upon completing the pilot test, the researcher amended the survey and 

interview questions and his interview skills to be more precise, unambiguous, and 

contextual in undertaking the research in the field.  

 

D. Fieldwork Procedure 

 

This section provides an overview of the fieldwork procedures. These were based on 

Spradley’s (1979) ethnosemantics Developmental Research Sequence (DRS) that 

guided the researcher to better understand the reality of an individual’s experience by 

studying the meaning behind the spoken word (Frake 1962, 12-14), and for analysing 

problems in cultural research (Garrido 2014, 44). The informants shared their 

experiences, and the researcher identified common themes that emerged from the data 

(D’Alonzo and Sharma 2010, 235). The five aspects of Spradley’s DRS method were 

conducted, namely: 1) locating the site, 2) choosing the informants, 3) collecting data, 

4) analysing data, and 5) discovering cultural themes to answer the research questions.  

 

1. The Research Site  

 

The field research was conducted at the Jayawijaya Christian College’s (JCC) dormitory 

in the central highlands of Papua, where the youth are preparing to be educators in 

remote areas. Most of the students came from the three largest ethnic groups around the 

central highlands, the Dani, Lani, and Yali. They have lived together in the college 

dormitory for an extended period. Their shared language, patterns of behaviours, and 

attitudes have merged into a discernible pattern (Creswell 2007, 71).  
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JCC is located in Wamena where the indigenous Papuans live together with migrants 

from Sulawesi, Maluku, Jawa, and Sumatera, creating distinctive relationships and 

social tensions (Munro 2013). Social conflicts were easily ignited, and several large 

riots occurred in 2000 and 2019, which further widened the relationship gap between 

Papuans and migrants. JCC students, who come mostly from remote areas of Papua, 

have faced a cultural collision between their traditional values, modernity, and 

Islamisation brought by the migrants (Bensley 1994; Munro 2016). 

 

The researcher had personally visited JCC in 2015 and learned its vision for advancing 

education in remote areas of the central highlands. One significant obstacle to the 

teacher training in JCC is discipling these young teachers before sending them to remote 

areas. Many conflicts and demonstrations occurred at the campus, and tension between 

students and their authority figures seemed to increase from time to time. The JCC 

president mentioned the need for renewing its discipleship approach by addressing the 

family, community, and cultural relational problems. Since then, the question: “How to 

disciple the youth effectively?” has echoed in the researcher’s heart, leading to a 

decision to study this problem in his doctoral study at AGST Alliance in 2017. He then 

chose JCC as the location for this research. As a missionary-teacher to the Lani people 

for eight years, the researcher recognised the need for a study that focuses on equipping 

Lani youth in knowing Christ in their unique context. 

 

Before the fieldwork process, the researcher sought permission through personal 

conversations with the JCC president to study Lani students at the College. He agreed to 

support the study, allowed the college pastor to assist the researcher, and hoped to 

benefit from the research to equip the JCC’s discipleship strategy. Once AGST Alliance 

Ethical Panel approved the ethical clearance application and granted permission to 

proceed with the fieldwork, the formal “request letter” was emailed to JCC’s president 

(see Appendix C). Details about the fieldwork process were explained, permission to 

stay in the college dormitory for three months, and involvement of the local college 

pastor as a research assistant for this project were requested. Other forms and letters 

needed for the fieldwork were prepared, first drafted in English, and then translated into 

Bahasa Indonesia (see Table 1).  
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Table 1: List of Forms and Letters 

Appendix A Pilot Test - Participant Information Sheet  

Appendix B Pilot Test – Consent Form 

Appendix C Letter to JCC President 

Appendix D Confidentiality Agreement for Research Assistant 

Appendix E Introduction Information (Opening Speech) 

Appendix F Participant Information Sheet 

Appendix G Participant Consent Form 

Appendix H Demographic Survey Form 

 

The researcher then contacted the college pastor via phone, explained the purpose and 

data collection procedures to him, and asked for his willingness to be involved in the 

project as a research assistant. Once he accepted the request, the researcher then emailed 

him a confidentiality agreement form (see Appendix D) to be signed as a commitment 

to assist in the research and to keep the research material confidential.  

 

2. The Informants  

 

This ethnographic study focused on the Lani youth between 19 and 24 years old who 

currently study at JCC Papua. Once the researcher arrived at the site, the college pastor 

introduced him to all the students during a prayer meeting and advised them that he 

would be present in the dormitory as a researcher for three months. He read the 

introduction information sheet (see Appendix E) in front of the students and also 

informed them that the researcher was willing to participate and help when the students 

needed him in the dormitory.  

 

The researcher consulted with the JCC college pastor, who knew most of the students’ 

family backgrounds, and sought his suggestion of possible participants. They needed to 

include both males and females who: 1) know the Lani culture well, 2) have had 

relationship problems with their fathers, 3) have had relationship17 experiences with a 

substitute father figure, and 4) are available and willing to participate.  

 

The college pastor recommended some students to be potential informants that met the 

research criteria. He then, along with the researcher, privately invited the potential 

informants to participate in the study according to their willingness and availability. He 

briefly introduced the research, provided space for the researcher to explain the research 

details, and allowed potential informants to clarify or ask questions about the research. 

 
17 The experience can be a negative or positive relationship with one or more substitute father 

figures. 
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Simultaneously, the college pastor provided the Participant Information Sheet (PIS, see 

Appendix F) and consent forms (CF, see Appendix G) for the potential informants. The 

researcher then explained the PIS and CF simply and slowly because most Lani students 

have limited understanding of the complex Indonesian language.  

 

As an outsider to the Lani students, the researcher realised he needed time to gain their 

trust. He learned to be flexible if the potential informants refused to participate in the 

research or sign the written consent form and needed more time to think. He ensured 

that all the informants gave their written consent before the data collection began. To 

minimise the potential for coercion, the students could take the PIS and CF to their 

rooms for consideration. They returned their consent forms to the college pastor within 

one day of the PIS explanations. This gave potential informants time to think about their 

involvement in the research. The researcher also allowed the informants to change their 

minds about involvement and use of their data at any time, but no longer than one 

month after they had given their information. 

 

After listening to the explanation and reading the Participant Information Sheet (see 

Appendix F), twelve students (six males and six females) decided to participate in this 

research (see Table 2).  

 

Table 2: Informant Demographic and Schedules 

 
No ID Age Places of 

origin 

1st 

Interview  

2nd 

Interview 

Transcript 

Validation 

Interview 

Venues 

1 M1 19 Tolikara 6 June 4 July 1 August  

 

JCC Dormitory   

 

2 M2 22 Jayawijaya 6 June  1 July 4 August 

3 M3 24 Yahukimo 7 June  10 June 21 July 

4 M4 20 Yahukimo 7 June  8 July 24 July 

5 M5 20 Tolikara 8 June 4 July 2 August 

6 M6 22 Jayawijaya 8 June 7 July 2 August 

7 F1 20 Jayawijaya 8 June 4 July 3 August 

8 F2 20 Jayawijaya 9 June 8 July 30 August 

9 F3 20 Tolikara 9 June 8 July 21 July 

10 F4 23 Lanijaya 10 June 10 July 30 August 

11 F5 20 Lanijaya 10 June 8 July 30 August 

12 F6 22 Lanijaya 11 June 10 July 1 August  

 

The informants came from four different regencies across the central highlands of Papua 

to represent various places where most Lani people reside, namely Tolikara, Yahukimo, 

Lanijaya, and Jayawijaya. They grew up in families where the tradition and cultural 

beliefs were strictly taught and internalised by tribal elders. Some necessary information 

(names, place of origin, and some basic background and latest conditions) were 
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obtained from the college pastor, who knows the informants well. The informants were 

coded according to their gender. M was for “Male”, and F was for “Female”. The 

interview and validation discussion schedules were based on the informants’ 

availability. The researcher realised that the rest of the students (non-informants) needed 

to be appreciated and reinformed about this project. Therefore, he communicated 

respect and appreciation to all dormitory members by participating in the dorm’s daily 

activities and offering help whenever needed during the research.  

 

3. Data Collection  

 

The purpose of data collection was to capture the social meanings in ordinary activities 

of informants in natural settings (Brewer 2000, 10). Twelve informants, six females and 

six males, ages 19-24, participated as informants for this study, an appropriate number 

for qualitative research (Clarke and Braun 2013; Fugard and Potts 2015). The primary 

technique for collecting data in the field was through ethnographic interviews, a “series 

of friendly conversations into which the researcher slowly introduces new elements to 

assist informants to share their stories” (Aronson 1995, 1; Spradley 1979, 58). The data 

collection process and interview questions are described below.  

 

a) Data Collection Procedure 

After living in the student dormitory for two weeks, a “closer relationship” was 

established between the researcher and the informants, and the data collection could be 

conducted. The objective of these interviews was to learn more about people in their 

natural community setting based on their own words (Allen 2017; Frake 1962).  

 

Before the interview process, the researcher conducted a brief survey (see Appendix H) 

of all informants to gain basic information about their relationship with their 

fathers/father figures in the families, communities, or faith organisations. The survey 

was used as a background/context for the interview process. The researcher made 

“ethnographic notes” about the interaction processes, what happened before, during, and 

after the interview with the informants, gave attention to the language, key terms, 

gestures, and expressions, all to be synchronised with the interview details. He also 

noted the way informants used their “cultural artefacts” (Spradley 2012, 8), such as 

colourful bracelets, pig tusk necklaces, grassy-bag ornaments, and wristbands, as room 
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decorations or physical accessories for daily use18. The goal was to understand the 

meaning of the relationship of Lani youth with their father in their cultural context. The 

researcher wrote notes and asked for more explanation in the interview process. The 

daily “field journal” of personal reflections, experiences, ideas, feelings, evaluation, and 

problems faced during the fieldwork, also provided additional support for the data 

analysis process.   

 

The interviews were conducted in Bahasa Indonesia. The semi-structured interviews 

were conducted with open-ended questions in a relaxed conversation to create a safe 

space for the informants to share sensitive stories about their family relationships. 

 

The semi-structured interview encouraged two-way communication and comprehensive 

discussion of pertinent topics (Doyle 2020). The researcher used an “interview guide 

approach” (Garrido 2017) where the interviewer has the “freedom to decide sequences 

and wording of questions during the interview but still tried to follow a script” (44). The 

researcher followed the prepared question guide and flexibly followed the informants’ 

stories needed for data collection.  

 

The ethnographic interview involves two distinct but complementary processes: 

developing rapport and eliciting information. Developing rapport encouraged 

informants to talk about their culture, and eliciting information fosters the development 

of rapport (Spradley 1979, 78). It was a process of building a relationship and trust 

between the researcher and the informants. There were three stages in building rapport. 

The first was the apprehension stage, where the researcher sought to address the 

relationship’s unfamiliarity and sense of uncertainty. In order to build trust, he ensured 

that informants felt safe to tell their stories by listening, showing interest, and 

acceptance. The second was the exploration stage, where the researcher listened, 

observed, asked questions, and showed interest without pressure. In this stage, the 

researcher made repeated explanations, restated what informants had said, and did not 

ask for meaning but the “use” of the information. The third was the cooperation-

participation stage, where the researcher and informant trusted one another, and the 

 
18 Cultural artefacts usually were related with fathers’ gifts to their children to protect them from 

evil spirits or to gain success in life/study (M1 and M2). 



58 

informant was then ready to participate in the research, and the ethnographic interview 

could be moved on (Black and Metzger 1965; Spradley 1979).  

 

The researcher built “rapport” and “secure relationships” by living with the informants 

at the students’ dormitory. Both questions and answers came from informants’ everyday 

life (Spradley 1979, 48). The researcher made detailed notes and descriptions from the 

things he heard, saw, felt, remembered, or something based on impressions in the 

interviews and daily activities with the informants in the dormitory. The researcher tried 

to understand by asking questions about what the informants did (behaviours), said 

(language), the potential tension between what they did and said, or what they made and 

used, such as artefacts in their daily life (Spradley 1979; 1980). Informant’s questions, 

statements, and gestures always imply answers and must be considered carefully (Black 

and Metzger 1965, 144). All emic data were considered to understand the meaning of 

the father-youth relationship in the Lani culture. 

 

All interviews were undertaken in the campus dormitory (e.g., football field, prayer 

room, study rooms, and dorm stairs). The chosen venues were comfortable locations 

with “less background noise” to provide a semi-private setting for the interview process 

(Jacob and Furgerson 2012, 7). In two interview sessions with each informant, twenty-

four interviews were conducted during June-July 2021. Most of the interviews were 

done individually, except for F2, F4, F5, and F6, who preferred to be interviewed in a 

small group of two as they felt embarrassed talking with a “male-outsider” researcher 

privately. The informant F2 and F5 were in one group, and F4 and F6 were in another 

group. However, each informant was still interviewed personally in those groups of two. 

The interviews were carried out smoothly.  

 

Some key terms, concepts, and quotes were thoroughly noted in three languages: Lani, 

Indonesia, and English. There was also one in-person validation discussion with each 

informant during July-August 2021, where the researcher asked the informants to re-

check, discuss, and validate the transcriptions to ensure the data collection and a 

triangulation process19 were accurate. The interviews lasted 40-50 minutes per session, 

while the transcripts’ validation lasted 20-30 minutes. The interviews were taped with a 

 
19 Triangulation refers to the use of multiple methods or data sources to develop a comprehensive 

understanding of phenomena (Carter et al. 2014, 545). 
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“Samsung-M20” recorder according to the informants’ consent. The researcher then 

transcribed the voice recording into Bahasa Indonesia before the data analysis process. 

The researcher ensured the trustworthiness of the collected data by providing a space for 

the informants to give feedback or edit the data before the data analysis phase.  

 

b) Interview Questions 

Spradley (1979, 97), based on the relational theory of meaning (Montague 1974), 

introduces an essential principle of an ethnographic interview, “Do not ask for the 

meaning, ask for use”. When the informants were asked for the meaning of a statement, 

they mostly responded with brief, referential definitions. When they were asked the use 

of the information, the informants revealed relationships between one term and other 

terms (97). The ethnographic interviews employed three open-ended questions in 

collecting data: the descriptive, structural, and contrast questions.  

 

Descriptive questions were helpful to start the conversation and to keep the informants 

talking freely from a broad and general perspective about their experiences, daily 

activities, and objects-people in their lives (Malinowski 1922, 25). Descriptive 

questions (e.g., could you tell me about your father?) helped the researcher collect an 

example in the informant’s language and point of view, and raise the informant’s 

awareness on a particular topic (Spradley 1979). The purpose was to establish a general 

descriptive overview of domains within the study and help the researcher make domain 

analysis. 

 

Structural questions were more specific, as they allowed the researcher to find out how 

informants organised their knowledge (Crane and Angrosino 1992). Structural questions 

(e.g., can you think of any other kinds of activities you would like to do with an adult 

male/father figure?) guided research into the relationships between included terms 

within domains (i.e., the basic unit/categories) selected for focused attention. The 

purpose was to discover information about the Lani youth’s cultural meaning of 

relationship with their fathers and to help the researcher undertake taxonomy analysis. 

 

Contrast questions (e.g., what is the difference between your father and other male 

figures in your church/school?) were used when the researcher wanted to determine the 

meaning of something from the informants’ perspective. They guided inquiry into the 

similarities and differences among the terms in each domain at all levels, not just among 
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the first level of included terms under a given domain cover term, but also among the 

subsets of included terms within included terms (Spradley 1979). The purpose was to 

find out the meaning of the father-youth relationship from the informants’ perspective 

and help the researcher make a componential analysis. 

 

The interview questions were shaped by the recurring themes from the literature and 

pilot testers and were adapted from Krampe and Newton’s (2006) Father Presence 

Questionnaire (FPQ) main items. The FPQ was chosen to assist the researcher’s 

interview questions because of its comprehensive psychological construction, in order 

to understand the dynamics of a Lani youth relationship with their fathers, their 

“beliefs” and “feelings” about fathers, and the impact of father figures on their lives. 

The interview questions sought to achieve three purposes: 1) to raise awareness, 2) to 

understand reactivity (emotional attunement), and 3) to investigate receptivity of Lani 

youth toward their relationship with their father figures (Krampe and Newton 2006, 

162). Each informant was interviewed twice. The first interview covered purposes #1 

and #2, while the second interview covered purpose #3. There were ten main questions 

and some sub-questions asked in two interviews.  

 

i) Questions for Interview #1 

The first interview aimed to raise awareness about affective, behavioural, and 

cognitive/perceptual elements of the relationship of Lani youth with their father. These 

interviews were also designed to understand their “attunement” (i.e., emotional 

connection) and “reactivity” towards their relationship with their father. The physical 

and emotional relationship with their father, feeling about their father, the father-mother 

relationship, the father’s influence on a youth’s spiritual life, and their concept of God 

as the Father were explored through the interviews. Research sub-question two: “What 

are the fathering approaches in the Lani culture?” and research sub-question three: “In 

what ways do the fathering approaches influence the spiritual life of the Lani youth?” 

were answered through these interviews. 

 

Question one: Perception of a Father, aimed to understand how a father was viewed in 

Lani culture and to help raise informants’ awareness of their father’s presence. The term 

father was redefined culturally and practically. The main question was: “Who is a father 

in Lani culture?” The sub-questions were: 1) “What does a father do in typical daily 
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life? How is the father’s relationship within the family? What do you think about most 

of the fathers in your village?” 2) “Could you tell me about your father?” 

 

Question Two: Relationship with Father, aimed to understand the closeness of Lani 

youth to their father. The main question was: “How is your relationship with your 

father?” The sub-questions were: 1) “How close is your relationship with your father? 

Do you have any childhood memory about your father?” 2) “Could you tell me what 

you did with your father? How do you feel when you stay close to your father?”  

 

Question Three: Feeling about Father, aimed to understand the feelings of Lani youth 

toward their father and their perception of their father’s feelings toward them. The main 

question was: “How do you feel about your father? The sub-questions were: 1) “Do you 

feel close to/distant from him?” 2) “Could you describe your happy/sad moments with 

your father?” 3) “Could you describe how your father feels about you? Do you feel that 

he loves and cares for you? Did he say or do something to show his love for you?” 4) 

“Could you describe how you feel living with/without your father?”  

 

Question Four: Perception of the Father’s Influence, aimed to understand how a father 

influences a youth’s life. The main question was: “In what way does your father 

influence your spiritual life?” The sub-questions were: 1) “What did he teach you about 

life? How did his teaching influence your behaviour and relationships (with friends, the 

opposite sex, and God?”  2) “How is your father’s spiritual life? What do you need from 

your father to help you be a better Christian and to live a better life?”  

 

Question Five: Perception of God as the Father, aimed to understand the youth’s 

perception of God as Father. The main question was: “What do you think about God as 

Father? The sub-questions were: 1) “What does God look like to you?” 2) “How would 

you describe your relationship with God as Father?” 3) “Could you tell me your 

personal experiences or thoughts that made you feel that God is close or distant from 

you? Do you feel it is easy/difficult to accept God as a Good Father who always loves 

or wants to help you?”  

 

ii) Questions for Interview #2 

The second interview aimed to understand the receptivity and openness of Lani youth 

towards substitute fathering figures (e.g., spiritual fathers) in their lives and to find 
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some practical approaches of spiritual fathering to disciple Lani youth. Research sub-

question four: “What is a spiritual fathering approach that is accepted by the Lani 

youth?” and research sub-question five: “How to practice the spiritual fathering 

approach to disciple the Lani youth?” were answered through these interviews. 

 

Question Six: Involvement in Faith Community, aimed to understand the Lani youth’s 

perspective on the Christian community (e.g., church, youth ministry, campus 

fellowship) and its impact on their spiritual growth. The main question was: “What is 

your involvement in a Christian community?” The sub-questions were: 1) “Do you feel 

you grow/stagnate/decline in the Christian community? What makes you 

grow/stagnate/decline spiritually in the Christian community?” 2) “How does the 

Christian community’s discipleship model support/impede your spiritual life?”  

 

Question Seven: Relationship with Male Figures in the Faith Community, aimed to 

understand the presence of the male figures in the Christian community and the feelings 

of youth about those male figures. The main question was: “What do you think about 

male figures in your Christian community (e.g., pastor, youth minister)? The sub-

questions were: 1) “Do you have any relationship with a male figure in your Christian 

community? How is your relationship with him?” 2) “How do you feel 

(close/distant/supported/helped/served) about him/his presence? 3) “How significant is 

his presence, and how does it affect your life?”  

 

Question Eight: Characteristics of Male Figure, aimed to identify the characteristics of 

the adult male figure accepted by Lani youth. The main question was: “What kinds of 

adult male figure do you accept who impacts your life positively?” The sub-questions 

were: 1) “Can you think of any activities you would like to do with the adult male 

figure?” 2) “What kind of male figure do you like/dislike to have in your Christian 

community?” 3) “What are some criteria that motivate you to build a relationship with 

him?”  

 

Question Nine: Response to the Presence of Spiritual Father Figure, aimed to identify 

the acceptance by Lani of the presence of a spiritual father who fills the “father-gap” of 

fatherless youth. The main question was: “What do you think about a “spiritual father”, 

a substitute father figure who comes to develop a personal relationship with you; to love 

and care, to guide, protect and provide for you?” The sub-questions were: 1) How do 
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you feel about his presence? 2) What is your response when an adult male figure wants 

to be your spiritual father and accept you as his spiritual child? 3) What kind of father 

figure do you accept as a spiritual father for you?  

 

Question Ten: The Ministry of Spiritual Fathering, aimed to identify what a spiritual 

father can do to lead Lani youth into discipleship in Christ. The main question was: 

“What can the spiritual father do to help you grow to be a faithful disciple of Jesus?” 

The sub-questions were: 1) “What does your relationship with a spiritual father look 

like in daily life? 2) What do you expect a spiritual father to do to help/assist you to live 

as Christ’s follower?”  

 

4. Data Analysis 

 

In this research, data analysis began a short time after data collection to shape the 

direction of next/future data collection (Hatch 2010, 149), which continued during and 

after the data collection process. DRS’s ethnographic analysis was used to “search for 

the parts of a culture and their relationships among those parts as conceptualised by 

informants” (Spradley 1979, 93). The researcher analysed the interview transcripts in 

the order of the interviews conducted, one at a time, allowing him to carefully search for 

cultural symbols and the relationships between those symbols that lead to discovering 

cultural meanings that people use. Data analysis involved a “systemic examination of 

social behaviours recorded in the fieldwork to determine its parts, the relationship 

among its parts, and their relationship to the whole” (Spradley 1980, 85). The researcher 

described the data and examined relationships between the data, to understand the 

cultural meanings of action and experiences shared by the informants ((Reeves et al. 

2013, 1370; Creswell 2007, 70-72). The purpose was to find cultural themes and 

meanings from the insider’s point of view (Spradley 2012, 6).  

 

The researcher used Spradley’s DRS model (1979) to analyse the collected data. This 

model identifies four essential assertions in data analysis: 1) Cultural meaning systems 

are encoded in symbols. 2) Language is the primary symbol system that encodes 

cultural meaning in every society. 3) The meaning of any symbol is its relationship to 

other symbols in a particular culture. 4) The task of ethnography is to decode cultural 

symbols and identify the underlying coding rules by discovering the relationships 

among cultural symbols (88-99). He conducted four analytic processes: domain, 
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taxonomic, componential, and theme analysis, to identify cultural themes based on the 

ethnographic records, including interviews, field notes, recordings, and other relevant 

documents. The researcher consistently looked for patterns in Lani students’ language, 

thoughts, and behaviours, comparing and analysing many patterns simultaneously 

(Sugiyono 2007, 347). By analysing the ethnographic interviews, the researcher 

acquired a deeper understanding of the Lani father-youth relationship and identified the 

cultural themes that answered the research questions (Spradley 1979). 

 

a) Domain Analysis 

After ethnographic interviews using descriptive questions, the researcher collected 

general cultural concepts to conduct a domain analysis. Cultural concepts were in the 

form of cultural knowledge, behaviours, and artefacts recorded in the interview process. 

The researcher did a preliminary domain20 search that focused on searching for “folk 

domains” and informants’ original terms/names for things they experienced, which 

occurred in the interviews (Spradley 1979, 107). The preliminary domain search helped 

the researcher start the systematic domain analysis procedures. 

 

Domain analysis is the first stage in ethnographic data analysis, a process for reviewing 

field notes to “discover the domains of meaning associated with the lives of people 

studied” (Spradley 1979, 100). The purpose is to search for the larger or general units of 

cultural knowledge (Lee et al. 2011, 53). Domains are categories of cultural meaning, 

including sub-categories semantically related (Garrido 2017, 45). The researcher looked 

for cultural terms and symbols that occurred in the interviews and identified 

relationships among terms and symbols in and between the domains used by informants. 

The terms and symbols were grouped into domains according to their similarity in 

cultural subjectivity. The structure of a domain includes 1) ‘included terms’, which are 

several different terms in the same category, 2) ‘cover terms’ such as the head or name 

of a category, and 3) ‘semantic relationships’, where two categories were linked 

together. The domain was established when the interviewer referred to the concepts or 

terms used (not meaning) (Ibid., 45). The researcher searched for included terms for the 

semantic relationships. Spradley (1979, 111), using Casagrande and Hale (1967), 

proposes nine types of widely used semantic relationships to find out the description of 

the problem/topic being analysed in domain analysis. They are: 1) strict inclusion 

 
20 Domain is any symbolic category that includes other categories (Spradley 1979, 100). 
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(form), 2) spatial (area), 3) cause-effect (result), 4) rationale (reason), 5) location for 

action (place), 6) function (use), 7) means-end (way to do), 8) sequence (step), and (9) 

attribution (characteristic). Semantic relationships allowed the informants to “refer to all 

the subtleties of meaning connected to its folk terms” (Spradley 1979, 108). The 

researcher then looked for similarities among the various semantic relationships to 

identify suitable types for the domain.  

 

Following Spradley’s (1979) methods, the researcher conducted the six-step process of 

domain analysis, that is, 1) selecting a single semantic relationship, 2) preparing a 

domain analysis worksheet, 3) selecting a sample of informant statements, 4) searching 

for possible cover terms and included terms that fit the semantic relationship 

appropriately 5) repeating the domain search using different semantic relationships, and 

6) making a list of all the identified domains (Spradley 1979; Sugiono 2010). Once the 

list of identified domains was established, the following interviews using structural 

questions and taxonomic analysis were conducted to reveal subsets and how the 

domains related to the whole cultural meaning (Garrido 2017, 45; Spradley 1979).  

 

b) Taxonomic Analysis 

After the domain analysis, the researcher focused on the informants’ responses to the 

structural questions of the interviews. The structural questions explored the organisation 

of informants’ cultural knowledge that led the researcher to clarify the domains, “cover 

terms”, and “included terms” found in the domain analysis, and to discover more 

symbols or included terms (Spradley 1979, 131-133). Spradley’s model begins with a 

broad focus of domain analysis, then narrowing for intensive investigation of a few 

selected in-depth and focused domains. A taxonomic analysis is an in-depth analysis of 

the cultural meaning system to discover how people have organised their tacit (i.e., 

implicit) and explicit cultural knowledge related to the focus of the research. The 

purpose is to search for the internal structure of domains that identify contrasting sets 

(Lee et al. 2011, 53). 

 

Taxonomy is different from the domain as it shows the relationships among all the folk 

(included) terms in a domain. The taxonomic analysis includes a set of categories 

organised based on a single semantic relationship that shows the relationships among all 

the included terms in a domain and reveals subsets of folk terms and the way these 

subsets are related to the domain in a systematic way (Leech and Onwuegbuzie 2007, 
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572). The researcher systematically organised the folk taxonomies from what people 

said or did during the interviews (Spradley 1979,138). 

 

Spradley’s (1979) eight-step taxonomic analysis was used in this research: 1) to select a 

domain for taxonomic analysis, 2) to identify the appropriate substitution frame for 

analysis, 3) to search for possible subsets among the included terms, 4) to search for 

larger, more inclusive domains that might include a subset within the one being 

analysed, 5) to construct a tentative taxonomy, 6) to formulate structural questions to 

verify taxonomic relationships and elicit new terms, 7) to conduct additional structural 

interviews; and 8) to construct a completed taxonomy (132-54). The researcher 

subsequently returned to the interviews’ transcripts and field notes to expand the list of 

details of included terms associated with the domain selected according to the focus of 

this research. The researcher moved from analysing the broad and general domains 

(domain analysis) in culture to an in-depth analysis of one or more focused domains 

through taxonomic analysis.  

 

c) Componential Analysis 

The researcher conducted componential analysis after the relationships between terms 

were found, and the differences between the sub-components of domains were 

identified in the taxonomic analysis. Componential analysis is used when “a researcher 

is trying to uncover relationships between words” (Leech and Onwuegbuzie 2007, 574). 

The basic idea in the componential analysis is that all folk terms in a domain could be 

decomposed into combinations of semantic features to give the cultural meaning 

Spradley (1979, 175).  

 

Spradley (1979) defines componential analysis as a “systematic search for attributes 

(i.e., components of the meaning) which are associated with cultural symbols” (174) 

and “related to folk terms” (Ibid., 175). The purpose is to search for contrasts, sort them 

out, group some together as dimensions of the contrast, and enter all this information 

onto a paradigm (Lee et al. 2011, 53). The contrast questions were asked in the 

interviews with three purposes: 1) to discover contrasts among the cultural terms of a 

domain, 2) to distinguish between included terms and their subsets, both tacit and 

explicit, and 3) to find a more prominent component of meaning from the informants 

being researched (Spradley 1979, 171-5). The researcher focused on the multiple 

relationships between folk terms and other symbols. Componential analysis was a way 
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to organise and represent these newly contrasted terms to discover the psychological 

reality of the informants’ world and understand the meanings in which informants 

associated with their experiences (Ibid., 176).  

 

In the componential analysis, the researcher subsequently visited his field notes to 

verify the taxonomic analysis by selecting one or more domains of interest from those 

already found in the taxonomic analysis. While reviewing the elements of the selected 

domains, the researcher found the most important attributes for any set of folk terms. 

An inventory was made for all contrasts previously identified by using a paradigm, a 

“schematic representation of the attributes that distinguish the members of a contrast 

set” that shows “multiple semantic relationships” (Spradley 1979, 176-7). The 

researcher identified dimensions of contrast with “dichotomies or binary values”, which 

combined closely related dimensions of contrast into multiple values. The researcher 

recognised the missing attributes, prepared contrast questions, and conducted a second 

ethnographic interview with the informants to elicit missing attributes and new 

dimensions of contrast. The researcher then prepared a complete paradigm to see the 

pattern emerging before moving to theme analysis to discover the cultural themes of 

people researched (Ibid., 178-84). 

 

d) Theme Analysis 

The theme is an “element in the cognitive principles, tacit or explicit, which make up a 

culture” and “recurrent in several domains and serving as a relationship among 

subsystems of cultural meaning” (Ibid., 186). The theme is used to denote the fact that 

the data are grouped around a central issue (Brink and Wood 1994, 215) and to describe 

a structural meaning unit of data that is essential to presenting qualitative findings. 

(Streubert and Carpenter 1995, 317). Most cultural themes are “tacit” knowledge where 

people barely recognise their cultural knowledge but practically express it in behaviours 

and solving problems (Opler 1945, 198).  

 

Cultural themes are derived from patterns of “conversation topics, vocabulary, recurring 

activities, expressions, feelings, folk sayings, proverbs, and mottos” (Taylor and 

Bogdan 1989, 131). They can be identified by linking all the components of informants’ 

stories together to form a comprehensive picture of their collective experience where 

different components fit together in a meaningful way (Leininger 1985, 60). The search 

for themes involves identifying another part of a culture to find cognitive principles that 
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frequently appear and relate to the different subsystems of the culture (Spradley 1979, 

189).  

 

Theme analysis was used to understand and convey a holistic sense of the entire cultural 

scene (Spradley 1980, 151). It involves “searching for the relationships among domains 

and how they are linked to the culture” (Lee et al. 2011, 53). It assumes that “every 

culture and cultural scene consists of a pattern and system of meaning which is 

integrated into larger pattern” (Spradley 1979, 140) and “signifies how the cultural 

group works and lives as a whole” (Creswell 2007, 71).  

 

In conducting theme analysis, the researcher used the immersion strategy, where the 

researcher lived together with the informants for three months, built more profound 

relationships with them, and carefully listened to their stories and feedback, to “generate 

insights into the themes of the culture” (D’Andrade 1976, 179). Immersion is “the most 

frequent and effective technique used for studying the cultural meaning systems to 

develop a means of testing the study’s accuracy” (Agar 1976, as cited in Spradley 2016, 

190). The patterns of informants’ common ideas and experiences were listed. The 

researcher then identified all data that relate to the already classified patterns by making 

a cultural inventory through four steps: 1) making a list of cultural domains, 2) making 

a list of possible unidentified domains, 3) making a list of examples, 4) gathering the 

miscellaneous data, to discover the cultural scenes (Spradley 1979, 191-5).  

 

The researcher made a componential analysis of all cover terms as a contrast set, 

identified larger domains, searched for similarities among dimensions of contrast, 

identified an organising domain, made a schematic diagram to visualise the 

relationships between domains, and searched for universal cultural themes of the scene 

(194-8). All the data that fit the classified pattern were identified, placed together with 

corresponding patterns, and combined into sub-themes (Aronson 1995, 2). When the 

pattern emerged, the researcher used the interview transcriptions, asked the informants 

to give feedback about the emerging pattern, and integrated the feedback into the theme 

analysis. Once the themes had been found, the researcher built a valid argument for 

choosing those themes by referring to the literature and interview findings. Then, the 

researcher interwove the identified themes and relevant literature to formulate the 

cultural themes to address the research questions. 
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E. Trustworthiness  

 

Trustworthiness is a central aspect of qualitative research, which refers to “the degree of 

confidence in data, interpretation, and methods used to ensure the quality of a study” 

(Polit and Beck 2014, 489), the close relationship between the data collected and repo 

rted, and the real phenomenon being studied (Trimmer 2016). Credibility, 

transferability, dependability, and confirmability (Lincoln and Guba 1985) establish the 

trustworthiness of the research.  

 

Firstly, credibility refers to the researcher’s confidence in the truth of conducting the 

study, procedures, and findings (Guba 1981, 79; Polit and Beck 2014, 106). He ensured 

that the research findings were true and accurate by using triangulation, combining 

theories and methods, taking thorough field notes, and asking the informant to re-

check/validate to ensure the data were credible.  

 

Secondly, transferability refers to how the researcher demonstrates that the research 

findings apply or are helpful to persons in other contexts (Guba 1981, 80; Lincoln and 

Guba 1985). The researcher ensured that the findings were transferable for other 

research in similar situations, populations, and phenomena. He ensured the chosen 

informants have the knowledge and experience to discuss the phenomenon he seeks to 

explore, and using thick descriptions, namely: feelings, actions, meanings (Ponterotto 

2006), to show that the findings become meaningful to outsiders from other contexts, 

circumstances, and situations (Polit and Beck 2014, 111). 

 

Thirdly, confirmability is the “degree of neutrality” in the findings which are linked to 

the conclusions in a way that can be followed and replicated (Moon et al. 2016; Polit 

and Beck 2014). The researcher ensured the findings were based on informants’ emic 

responses by minimising bias through listening attentively to the informants, writing the 

detailed field notes and transcriptions (Leedy and Ormrod 2013), choosing the proper 

venue for interviews (Jacob and Furgerson 2012), and setting clear rules and following 

them diligently (Yin 2011).  

 

Lastly, dependability is how other researchers could repeat the study and that the 

findings would be consistent (Guba 1981, 80). The consistency of the research process 

could be followed, audited, critiqued, and repeated by other researchers (Polit et al. 
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2006; Streubert 2007). The research must be accessible to aid trustworthiness (Yin, 

2011). The researcher displayed the research design transparently, including the details 

of data collection (Guba 1981; Tong et al. 2007) to show that detailed methods have 

been followed appropriately (Shenton 2004) and to ensure the stability of the data over 

time and conditions.  

 

F. Ethical Considerations 

 

The researcher realised that ethnographic research has more ethical problems than many 

research methods because it examines people’s lives, behaviours, attitudes, and beliefs 

(Hammersley 1990). Ethical boundaries guided the researcher to ensure no harm was 

done, and the informants were protected and respected (Ashwanden 2002). He raised his 

sensitivity to “vulnerable populations, imbalanced power relations and placing 

participants at risk” (Hatch 2002, 44), and considered his role as an outsider to the 

informants (Weis and Fine 2000). The researcher ensured that ethics remained the 

highest priority during the study. 

 

This research was done overtly (i.e., openly and honestly) to enable the researcher to 

build rapport, establish respectful relationships with informants, and learn from them. 

All the informants were over 18 years of age and could participate independently in the 

research. The informants were well informed about the research, and the informed 

“consent form” was provided to each informant before the interviews and voice 

recordings. Respect for the informants’ privacy, anonymity, and confidentiality were 

prioritised in this research. After the interviews, the researcher offered them the 

transcript of their interview to peruse and comment on, edit, or change according to 

their own decisions in order to respect their rights. All informants understood that their 

participation was entirely voluntary, and that they had the right to stop being part of the 

project and to withdraw at any time. They also knew they had the right to withdraw 

their information (data) for up to one month without giving any reason.   

 

When living with the informants for three months, the researcher maintained the ethical 

boundaries through five considerations: 1) respecting the daily lives of individuals at the 

site, 2) being responsible when collecting and keeping a wide variety of materials, 3) 

being respectful when deciding who owns the data and always asking permission to use 

the data, 4) being sensitive to the fieldwork’s issues (e.g., how researchers gain access, 
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giving back to the informants, and being ethical in all research aspects), and 5) being 

patient, waiting and flexible, willing to adjust timing to when the informants were ready 

to share their stories. The researcher humbly, respectfully, and attentively listened to the 

counsel of local leaders (college pastors, senior teachers) to help him raise his social and 

cultural sensitivity and minimise the harm of his presence in the location. The result of 

the research may be used to benefit and solve the problem of the tribe being researched. 

Finally, all the data were carefully and confidentially stored safely and destroyed three 

years after the research was done.  

 

G. Chapter Summary  

 

The purpose of this chapter is to describe the research methodology for the qualitative 

ethnographic research related to how spiritual fathering can be used as an approach to 

disciple the Lani youth of Papua Indonesia. The research procedures, including 

methods, pilot test, fieldwork processes, the site and informants, data collection, data 

analysis, data trustworthiness, and ethical considerations, were addressed in this 

chapter. Spradley’s ethnosemantics Developmental Research Sequence was used to 

process the informants’ authentic expression of their thoughts, feelings, and attitudes to 

understand the meaning of the father-youth relationship. The research analysis process 

and findings are set out in Chapter Four. 
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CHAPTER 4 

 

Research Analysis and Findings 

 

This chapter analyses and discusses the field research findings from Chapter 3. The 

process applies the four steps of Spradley’s (1979) ethnosemantics data analysis method 

of: 1) domain analysis, 2) taxonomic analysis, 3) componential analysis, and 4) theme 

analysis, as outlined in Chapter 3. The informants’ emic terms and phrases were 

analysed to identify the cultural themes that define father-youth relationships in the Lani 

culture. This chapter includes tables and graphics to present the detailed cultural 

symbols, domains, and themes found in this ethnographic research to address the 

research sub-questions two, three, four, and five.   

 

A. Data Collection 

 

As stated in Chapter 3, this ethnographic study focused on youth from the Lani tribe, 

those aged 19-24 from four different regencies across the Central Highlands of Papua 

(see Table 2). The informants are male and female who knew the Lani culture well, had 

relationship problems with their fathers, had relationship experiences with a substitute 

father figure, and were available to participate in this research. All informants grew up 

in a traditional family where animistic cultural beliefs are still practised. Twelve 

informants were interviewed twice, with a total of twenty-four interviews conducted to 

collect the data. The open-ended questions in semi-structured interviews were asked in 

friendly conversations to create a safe space for the informants to share sensitive stories 

about their family relationships. 

 

B. Data Analysis 

 

Before analysing data, the researcher listened to the ten hours of voice recordings 

several times, read 152 pages of interview transcripts, and twenty-eight pages of field 

notes to ensure familiarity with the data, and that the informants’ original folk terms and 

phrases, both in Indonesian and Lani language were transcribed accurately before 

translating them into English and conducting the domain analysis. 
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1. Domain Analysis 

 

Domain analysis was conducted to identify the cultural domains (i.e., category of 

cultural meaning) raised by the informants (Atkinson and Haj 1996, 148). Firstly, using 

descriptive questions, the researcher searched for a general description and prepared a 

preliminary domain search. The data were analysed manually, breaking down all the 

symbols (i.e., names for things) used by the informants as responses to the interview 

questions. He listed the verbs and nouns of symbols to establish what was important, 

based on the frequency of their use by the informants. The researcher asked questions 

such as: “What is this?” How do the informants explain this?” and “Is this related to 

that?” He also used his field notes and journal to recall the informants’ gestures, facial 

expressions, and other non-verbal responses when they used the phrases or terms to tell 

their stories. Repeated phrases were specially highlighted. After thoroughly searching 

out, adding, and segmenting terms/phrases, 556 broad concepts (terms and symbols) 

were listed (see Table 3).  

 

Table 3: List of Broad Concepts 

 

 

 

 

 

 

 

The researcher then analysed the relationship between the symbols by identifying 

semantic relationships and grouping the 556 broad concepts according to their semantic 

relationship. The broad concepts of informants’ responses were categorised according to 

“cover terms” and “including terms” that fit the semantic relationships appropriately. 

After initially coding the informant’s responses, four semantic relationships were used, 

namely “strict inclusion” (a kind of) in 96 concepts, “attribution” (a characteristic of) in 

25 concepts, “cause-effect” (a result of) in 21 concepts, and “means-end” (a way to do) 

in 7 concepts of informants’ responses (see Appendix I). For example, Table 4 shows 

that a domain of “Father” was made by including a symbol with its referent meaning 

through a “strict inclusion” relationship. 

 

Broad concepts Number of Concept 

1. Perception on father 163 

2. Relationship with father 48  

3. Feeling about Relationship with father 37  

4. Father’s Influence on Youth’s Life 85 

5. Involvement in Faith Community  22  

6. The presence of another father figure 98 

7. Characteristics of another father figure  81  

8. Response to the presence of spiritual father 14 

9. The Ministry of spiritual father 8  
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Table 4: Domain of “Father”  

Included Terms Semantic 

Relationship 

Cover Term Structural 

Questions 

 

Biological father 

Adult male 

Male acts like a father 

Valuable adult male 

 

Powerful leader 

Close male figure 

Well-known man 

Males who care/feed me 

 

 

Strict 

Inclusion 

 X is a kind 

of Y 

 

Father 

(Nogoba) 

 

Who are any 

other kinds of 

fathers in the 

culture? 

 

By using a strict inclusion relationship, the researcher found that “Nogoba” was used to 

address “father” in the Lani language and referred to different kinds of male figures, 

such as biological father, adult male, male who acts like a father, valuable male, 

powerful leader, close male figure, or a well-known male who shows care by feeding. 

The informants’ answers about the “kinds of father” indicated the significance of how 

people used the term “father” broadly, based on their relationship with particular 

figures. The researcher continued this process and used semantic relationships to 

identify more domains. Finally, eleven general folk domains (see table 5) with 149 

included terms were added (see Appendix I). 

 

Table 5: General Folk Domains  

General Folk Domains 

1. Father (Nogoba) 7. Substitute Father  

2. Father’s Power Relation 8. Relationship with substitute father 

3. Uncle’s (Nami) Animistic Power  9. Characteristics of substitute father 

4. Problem of father’s absence 10. Response to spiritual father’s presence 

5. Feeling of father’s absence 11. Ministry of Spiritual fathering 

6. Influence of father’s absence on spiritual life  

 

Following this analysis, the researcher revisited the transcripts and field notes and asked 

structural questions (see Appendix I) to expand the included terms associated with the 

eleven general folk domains as focused attention. The researcher asked, “Who are other 

‘kinds of father’ in the culture?” and found that all informants consistently mentioned, 

“a kind of” other paternal figure developed from an animistic worldview called “Nami” 

(i.e., uncle/mother’s brother) who was believed to have higher spiritual power/authority 

over children than a biological father. Three informants (M5, F2, and F4) explained that 

Nami could also be addressed as “Nami Nogoba”, an uncle functioning as a father. The 

researcher continued to ask more structural questions for all general folk domains to 

identify more included terms. The relationships among the included terms were 

clarified. Once the list of hypothesised domains was established (see Appendix I), the 

researcher moved from analysing the broad and general domains to a more in-depth 
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analysis of focused domains. According to their similarities, eleven general folk 

domains were grouped into four “focused domains” (see Figure 1) namely: “Father”, 

“Power”, “Influence, and “Presence”, and were used for the taxonomic analysis (see 

Appendix J).  

 

Figure 1: Focused Domains 

 

 

2. Taxonomic Analysis 

 

The researcher conducted the taxonomic analysis to identify the internal structure of the 

domains by identifying subsets within a domain and the relationships between these 

subsets (Spradley 1979, 144). Included terms were first organised systematically within 

a domain using the responses from the structural questions to collect more of them. The 

substitute frame (similar to a semantic relationship) was identified to differentiate those 

included terms and to continue searching for possible subsets among the included terms. 

Similar included terms were grouped in a subset of a more inclusive term (see Figure 2). 
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Figure 2: Taxonomy of “Father” 

 

 

For example, in the domain “father”, the informants (M4, M5, M6, F1, F2, F4, F5, and 

F6) explained that Nogoba was used not only to address a biological father, but also 

inclusively to address some kinds of “adult male”. They mentioned that “males who 

function like a father”, such as “a powerful male figure”, “a close male figure”, “a well-

known man”, and “males who feed them”, could be addressed as Nogoba. These five 

symbols were then included under a subset term of “particular adult males” and, 

together with the animistic father Nami to be subset terms under the “non-biological 

father” as part of “kinds of fathers” in the Lani culture.  

 

When asked more structural questions, all informants mentioned some adult males who 

were present as their substitute fathers when their fathers were absent or neglected them. 

There were two subsets of substitute fathers: 1) family members (i.e., grandfather, uncle 

from father, and brother) and 2) non-family members (i.e., a friend of grandfather, an 

adopted or stepfather, a Christian brother, teachers, and a friend’s father). Surprisingly, 

most informants (M3, M5, M6, F2, F3, F4, F5, and F6) mentioned Kaka or older 

brother as their substitute father figure. Even though informants M1 and M5 said that 

“Kaka” could also be called Nogoba, most informants (M3, M5, M6, F2, F3, F4, F5, 
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and F6) agreed that Kaka could not be called Nogoba, but could be accepted as a father 

figure, “who cared for me like a father” (Informant M1, M5).  

 

A substitute father was another folk concept of “a father” for the Lani youth, which was 

then included under the subset term “non-biological father”. Different levels of subsets 

as substitution frames were also recognised, describing the emic language of the 

informants. Another example, in the taxonomy of the “father’s power relationships” 

(see Figure 3), the included terms were organised into levels of subsets.  

 

Figure 3: Taxonomy of “Father’s Power Relations” 

 

 

These different levels of subset terms indicated a set of categories showing the 

relationship among the symbols inside the domain and potentially served as the cultural 

meaning for informants of “father relationships”. The domain “Father’s power 

relations” was then subdivided into “violence” and “abandonment” and divided further 

into smaller subsets: “abuse”, “control”, “passive”, and “unfaithful”. These subsets were 

again divided into smaller domains to express the cultural meaning of a father’s 

domestic relationships. This process continued for the other domains to determine the 

internal structure of the domains. A tentative taxonomy was developed, and the 
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taxonomic relationships of the subsets were verified before a complete taxonomy was 

constructed (see Appendix J). 

 

Based on these taxonomies, the analysis moved from a broad focus of finding domains 

to an in-depth ethnographic focus related to the aims of this research: to understand Lani 

youth’s relationship with their father figures. Contrast questions were used to identify 

similarities and differences among the terms at all levels of subsets in each domain 

(William 2020, 118). Dyadic and triadic questions were used to compare two or more 

included terms or subsets in a domain (e.g., “In what ways are these two things similar 

and different?”, “Which two are most alike in some way, but different from the third?”). 

For example, each element of “Animistic Father” (see table 6) was grouped in a 

spreadsheet according to the level of subsets. According to earlier field notes, all 

elements in each level were then compared by answering the three contrast questions: 

“What is the difference between competitor, problem solver, and owner?” “Which two 

are most alike but different from the third?” “In what ways are sacrifice, negotiate, rule, 

and curse similar and different?”  

 

Table 6: Animistic Father’s (Nami) Level of Subsets 

Level 1 Level 2 Level 3 

Competitor Sacrifice Provide care to gain power 

Problem Solver Negotiate Nogoba dysfunction, Nami influence 

Owner Rule Obedience 

 Curse Respect 

  Provide gifts 

  Curse determines youths’ future 

  Motivation for action: fear of curse 

  Bride Payments 

 

In subset level 1, three kinds of Nami’s role were contrasted: competitor, problem 

solver, and owner. “Competitor” and “owner” had a similar purpose - to gain control 

over the children, but the intent of “problem solver” was to gain financial benefit from 

the children through bride prices and customary payments. Four terms in subset level 2 

were contrasted: sacrifice, negotiate, rule, and curse, and the relationships between them 

identified. “Sacrifice” is a way to “rule” over the children, and “curse” is a way to 

“negotiate” power with children.  

 

In subset level 3, three contrasting concepts were found. First, “gained power versus 

given power”. Nami gained the power to influence children by providing their daily 

needs (e.g., food, school, finance). However, Nami also had a given animistic power to 
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require obedience, respect, and to expect gifts from the children. Second, “weak Nogoba 

versus strong Nami”. Nami’s power would become more influential when Nogoba is not 

functioning well. The weaker the Nogoba, the stronger the Nami’s influence on 

children. Third, “fear of Nami versus dedication to the family”. The fear of Nami’s 

curse (i.e., bad luck in future life) was the motivation behind every child’s action and 

submission. However, the bride payment is a girl’s commitment to bring happiness and 

wealth Nami, Nogoba, and her entire family members. The elements of contrasts and 

similarities can be identified to conduct a componential analysis by asking contrast 

questions about all terms in all selected domains (see Appendix K). The responses to 

these contrast questions established the dimension of contrast used in the componential 

analysis.  

 

3. Componential Analysis 

 

In the previous analysis, elements were organised from the general patterns in the 

descriptive detail of field notes into relevant structures. Contrasts and similarities were 

identified and clarified between subsets within domains. The researcher then conducted 

componential analysis by systematically “searching for attributes (i.e., components of 

meaning) associated with cultural symbols” (Spradley 1979, p. 174). Contrasts among 

the category members were identified, especially from the first and second levels of 

subsets, which served as the attributes or components of meaning for any terms. 

Relevant contrasts were then grouped in “contrast inventory” (see Appendix L), and 

dimensions of contrast21 were identified and included in a paradigm sheet (Table 7). 

 

Table 7: Paradigm Sheet 

 

Contrast 

set 

Dimensions of Contrast 

Super 

natural 

power 

Power 

relations 

Compete 

to 

influence 

Effect 

youth 

spiritual 

life 

Present 

in 

youth 

life 

Feeling / 

emotions 

Good 

character 

and 

actions 

Role 

Model 

of life 

Biological 

father 

Yes Yes Yes/No Yes No Ambivalent No No 

Animistic 

father 

Yes Yes Yes Yes No Reject No No 

Particular 

figure 

No No No N/A N/A N/A Yes N/A 

Substitute 

father 

No No No Yes Yes accept Yes Yes 

 

 
21 A dimension of contrast is a concept that has at least two values (binary). 
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The researcher then contrasted a set of “fathers” with all other terms from the related 

domains (see Appendix L), focusing on the first and second levels of subsets. Eight 

relevant dimensions of contrast were used to search for attributes of “father” in the Lani 

culture: “supernatural power”, “power relations”, “compete to influence”, “effect on 

spiritual life”, “present in youth’ life”, “feeling/emotions”, “good character and 

actions”, and “role model of life”. These attributes help to understand the father-youth 

relationship and serve as a relationship among all sub-systems of Lani father’s cultural 

meaning. Each kind of “father” can be viewed differently.  

 

Since the biological father and animistic father were believed to have supernatural 

power, they must compete to influence the children. The particular male figure and 

substitute father did not compete to influence the children. However, all four kinds of 

fathers affected the spiritual life of youth by their presence or absence. The responses on 

the paradigm sheet also explained the contrast of feelings, emotions, and hope 

expressed by the informants according to their relationships with their different kinds of 

father figures in life. Component analysis assisted to understand the meaning of “father 

figures” according to the youth’s experiences with them in the cultural practices.  

 

The next stage of the process focused on the most relevant domains. A pattern emerged 

from the data that focused on the four domains: “father”, “power”, “influence”, 

“presence”. These “selected” domains are related to all the folk domains (see Table 5) 

and focused domains (see Figure 1) previously identified. The central point that links 

those four domains was named the “concept of spiritual fathering in Lani culture”, a 

concept of male spiritual leadership that influences the Lani youth’s spiritual life 

practically and culturally (see Figure 4).  

 

Figure 4: Four “selected” domains 
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“Father” was the pivotal domain that provided a concept of male spiritual leadership in 

the culture. The term, “Father” has different but also personal meanings for the 

informants. The different kinds of father figures, that is, biological father, animistic 

father, particular figure, and substitute father comprised a broad meaning for 

understanding the term, “father” for Lani youth. “Power” was used to describe the 

“fathers’ relationship” in the family through their roles, such as competitor, problem 

solver, owner, or the one to sacrifice, negotiate, and rule. “Influence” expresses the 

relationship between “father” and “power” and explains problems, feelings, and the 

impact on the perception of life and God for youth. “Presence” explains the relationship 

between “father”, “power”, and “influence”, and where the youth look to figures for 

healing, character, actions, and acceptance.  The relationship of those four domains is, 

“Father has the power to influence by his presence.” This pattern defines a concept of 

the father-youth relationship in the Lani culture. This pattern recurs throughout different 

parts of the data and connects different subsystems of the culture, linking them together 

as cultural themes.  

 

4. Theme Analysis 

 

Theme analysis involves a search for the relationships within domains. The cultural 

theme is “a postulate or position declared or implied and usually controlling behaviour 

or stimulating activity, tacitly approved or openly promoted in society” (Opler 1945, 

198 as cited by Spradley 1979, 185). Cultural themes are the cognitive principles that 

frequently appear from the terms and phrases of the informants. They consist of several 

symbols that appear in the domains, and are linked to meaningful relationships (Ibid., 

186). The analysis “consists of answering the major research questions and forming an 

in-depth understanding of the central phenomenon of the culture” (Creswell 2012, 270). 

Eight cultural themes most relevant to this study's research questions were identified 

(see Table 8).  

 

Table 8: Cultural Themes 

Cultural Themes  

Competition for influence Face of God 

Relationship as Investment Feeding as Care 

Hunger to Survival Sacrifice to Lead 

Emotions and Identity Authentic Brother 
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These themes were identified in the four selected domains and are related to the concept 

of spiritual fathering in the Lani culture, the central relationship that linked all the 

cultural themes, and the selected domains (Ashwanden 2002, 130). This concept also 

expressed the relationships of four selected domains that a father has the power to 

influence his children through his presence. The informants’ data indicated that one 

kind of father’s power to influence the children was through the competition between 

the father figures. For example, the informants revealed that Nogoba and Nami, as 

Lani’s father figures, compete to gain more power and influence over the children. 

According to the informants’ responses, Nami is a central animistic father figure and 

has more power than the biological fathers (F1, F2, M1, M3, M4, M5, and M6). Nami 

has power to determine children’s life and death. One informant (F2) said, “Nami has 

the right to curse or kill disrespectful children.” Nami, as a ritual judge, works to make 

ensure everyone who violates the tribe’s law pays a customary fine according to his 

decision (M1, M4). A biological father who is functioning well for children will be able 

to take his power and influence his children. Fathers (Nogoba and Nami) compete to 

have more power to influence the children.  

 

The relationships between domains and cultural themes were centred on the concept of 

spiritual fathering of the Lani culture (see Figure 5). 

 

Figure 5: Relationship between Four Domains and Eight Themes (Adapted from 

Ashwanden 2002, 129). 
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The eight cultural themes can only be understood through the interconnection between 

the themes and the four selected domains and how they are linked to the cultural 

meaning (see Table 9). 

 

Table 9: Interconnection between domains and cultural themes (Adapted from 

Ashwanden 2002, 131). 

Central 

Relationship 

The concept of spiritual fathering in the Lani culture 

Domains Father 

 

Power Influence Presence 

Relationships Father has the power to influence by his presence 

 

Cultural themes 

(Taken from 

Informants’ terms 

and phrases) 

Father must compete with other figures to influence the youth’s life. The 

relationship has significant power as an investment to influence the youth. 

When the father is absent, the youth must overcome his/her hunger and work 

for survival, living with ambivalent emotions and identity crisis. This father-

youth relationship leads to the way the youth perceive the face of God. 

However, the presence of an authentic brother as a spiritual father figure 

through feeding as care and sacrifice to lead the Lani youth to the process of 

discipleship. 

 

 

The four selected domains and eight cultural themes describe “the concept of spiritual 

fathering”, which revealed the cultural meaning of the father-youth relationship, and the 

concept of fathers’ spiritual leadership in the Lani culture. Evidence for each theme and 

the sub-themes based on multiple perspectives of the informants’ words were also 

identified (cf. Creswell 2012). The informants’ quotes were used to provide the 

authentic voices of the emic perspective, which then addressed the research questions. 

The cultural themes were analysed as below.  

 

a) Cultural Theme One: Competition for Influence 

In most cultures, a father holds the leadership of his family, and his life influences the 

whole family, especially his children. However, the concept of “father” in Lani tribe is 

based on an animistic belief, which emphasises “power” and “influence”. One who has 

more power will have more influence on others.  

 

In the Lani culture, the term “father” has a broad meaning for young people as 

biological, animistic, and practical perspectives are needed to understand the term 

“father” culturally. The Lani used the term, “Nogoba” to address the biological father 

and the non-biological male figures who function as fathers. The informants recognised 

a “father” as an “adult male who is close to me,” (F1, F2, F6) and one who “provides 

food and takes care of my life.” (M1, F2, F6). A father is “a figure I respect” (M5, M6, 
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F6), “whom I have known for a long time” (M4), and who “replaces my father in my 

life” (M3, M5, M6, F6). A “father” is a “valuable man” (M6).  

 

The Lani people also have an animistic perspective of a father called “Nami”. Nami is a 

mother’s brother(s) who has “extraordinary power over the children” (F5). F5 and M4 

mentioned that when a Nogoba and Nami make a life contract through the symbol of ye 

(rock) and wam (pig), Nami becomes powerful to rule over the children (M1, M4). “The 

children must “be polite” (M1) and “bring happiness to the Nami’s heart” (M4). “The 

children must give whatever the Nami asked for” (M3). For example, when the Nami 

wanted a child’s pig but did not get it, the Nami would feel embarrassed and 

disrespected. The child could be cursed with a bad future. Curse words were everything 

that came to the Nami’s mind at the time (M1, M4, F1, and F2). Practically, “children 

are more afraid of the Nami than the Nogoba” (M1). When the Nami and Nogoba have 

different ideas, the children tended to obey the Nami more than Nogoba (M3, M4, and 

F1). F2 told a story about a Nami who brought his niece to the city and sold her to a 

wealthy older man.  “A Nami has all the power of life and death over the children” (F2). 

M4 said, “When a Nami says something, a Nogoba can never say, “no”.  The Nogoba’s 

power is a little below that of the Nami.”  

 

However, the informants also indicated that the Nogoba and Nami have similar 

supernatural power, such as when a Nogoba competes for the “fathering position” that 

influences their children (M1). M6 said, “When Nogoba is weak, Nami will be more 

powerful. A Nogoba must show that he cares, provides, and sacrifices for the children. 

A Nogoba who plays his fathering roles in the family will gain respect from the 

children.” M3 shared, “Children will listen to the one who feeds them daily and is close 

to them.” Informants recognised how the Nogoba and Nami gained more power and 

influence over the children by competing to care for and provide for their needs. The 

Nogoba and Nami compete to win the sympathy of the children. When the Nogoba is 

dysfunctional (e.g., weak, passive), the Nami would emerge and ultimately control the 

children’s lives.  

 

The Nogoba or Nami who lost power over their children tend to seek power through 

violence and domination in the family. Informants frequently identified the power 

relations as a “show of power and influence” between the Nogoba and Nami over their 

families. Fathers tended to have power relations over their wives in the family (e.g., 
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through violence and abuse, taking control, being passive or unfaithful). In traditional 

belief, a married woman is placed under her husband’s authority as she has been bought 

through expensive bride payments. Some informants (M1, F1, and F6) noticed that a 

husband had the right to do anything he wanted (e.g., punching, kicking, and killing) to 

his wife. Women have no rights to defend themselves. “A woman has no voice and 

must stay behind and work for the whole family. When a father is talking, a mother 

should not interrupt. She can be punched or kicked” (F1). “Women suffer in their own 

home” (M2). In abusive relationships, F5 said that the mother became closer to her 

children as “Women did not like to ask for their husband’s help but preferred their sons 

and daughters to help.” A father’s violence and the close relationship of mother-children 

increased the relational gap between father and children. “After domestic violence, I do 

not like to stay near my father anymore” (F1, F2, and M5). “I am afraid of my father” 

(F3 and F5). M4 said, “I do not want to live with my father because I do not feel safe. I 

prefer to live in a public house rather than with him.” The informants expressed their 

discomfort having a close relationship with their fathers.  

 

Most Nogoba and Nami try to show a different degree of relationship with their 

children. They tend to be permissive or to spoil the children to draw them closer for the 

fathers’ pragmatic reasons” (e.g., financial, power) (M2 and M3). Children are seen as 

assets for the family. Most Lani fathers prefer to have daughters because daughters 

bring economic benefits to the family, such as an axe, pigs, noken (grassy bag), and 

money (M3, M5, F6). “Girls are more reliable and dependable than boys in helping their 

parents” (M3, M5). The relationship with fathers became shallow and emotionally 

distant. The girls felt used for the fathers’ benefit (F4, F6) and the boys felt left behind 

(M5, M6). 

 

The informants also shared the negative influence of polygamy on their relationship 

with their fathers. In their culture, fathers practise polygamy because of the cultural 

belief that, “to have more power, a man needs to be wealthier. To have more wealth, a 

man needs more wives and more children to work on more land or to take care of more 

pigs” (F1). Eleven of twelve informants come from polygamous families, and they 

share a common problem of passive fathers who abandoned their first family and take 

care of their new wives. The family breakdown starts when their father divorced their 

mother and lepas (i.e., released) their first wife and children to find another place to 

stay. Thus, a father-child relational gap is created, and the father’s influence becomes 
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weaker in their children’s life. The Nami then establishes their relationship with the 

children and influence the children’s lives significantly. M4 mentioned that, “Nami 

says...”, which is the word of a Nami, is powerful and requires obedience to avoid a 

curse. M1 commented that “Lani children are like living in the middle of a “seesaw” 

between the Nogoba’s power relations and the Nami’s spiritual control.” When the 

Nami took care and sacrifice for the children, he becomes a powerful influence over the 

children (F2 and M6).  

 

However, one important reality shared by F2, M1, and M4 mentioned that the Nogoba 

or the Nami cannot automatically gain their position as “father” in the children's lives. 

M4 said, “I only listen to, and obey people who take care of me, raise me, and feed me”. 

The Nogoba and Nami can only compete with one another, but actually, the children 

will be the ones who decide who will finally be a “father” for them (F2, M1, M4). A 

father must compete with other father figures to gain the power to influence the 

children’s lives.  

 

b) Cultural Theme Two: Relationship as Investment 

A personal relationship is an essential element for a youth’s healthy development. In 

Lani culture, children and wives are seen as assets for the whole family’s wealth (F6). 

Most male informants discussed how children are perceived in the culture and how the 

father value the daughters more than their sons when they were born. Most female 

informants highlighted how women and girls are treated in the culture. The gender 

inequality issues affected the male and female youth differently. The relationships are 

perceived more as a baku-balas (i.e., investment) to gain future benefits, “I did good 

things for you, now it is your turn to do good for me” (M2).   

 

Gender inequality issues were shared by most of the informants. They mentioned how 

the husbands or fathers in the culture treated the women and children. Men are seen as 

more powerful (M3), and married women must live under their husband’s authority and 

control (M1 and F1). “A woman is like a maid for her husband. She has to work in the 

garden daily and provide food on time, or her husband will hit her” (M1, F1, and F3). 

Another informant said, “Coffee and breakfast must be served on time. When children 

come home, lunch must be ready, or the women will be perceived as not competent or 

incapable of being good mothers. The women can be the target of physical or emotional 

abuse from their husbands and the wider family” (F5). 
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F1 shared with tears in her eyes, “It is the mothers who work hard: planting gardens, 

feeding pigs. Mothers have too much work,” F2 mentioned, “I feel angry and sad. Men 

should be responsible for the work, not women.” Another angry informant said, “When 

father beat mama, I resented him. My emotions became so intense when I saw my 

mother crying. I just want to kill my father, so he would stop hurting my mother” (M2). 

However, the informants realised that there was nothing they could do to stop abusive 

husbands in the Lani's domestic relationships. When asked what other people should do 

to stop this abusive relationship, the informants said that, “Everybody will say that it is 

their family problem. There is no need to intervene, or you will get into trouble” (M1, 

M2, M6, F1, F2, and F4). Gender inequality seemed to be normalised by the culture, 

which brought painful and emotional problems for the youth, affecting their perspective 

on their relationship with their father figures.  

 

Boys and girls are given different value in Lani culture. The boys are successors of the 

family name to replace their Nogoba in spiritual rituals or family leadership (M5 and 

F3), while the girls are economic sources as they bring bride payments (e.g., money, 

pigs, lands) from the groom to the family, and especially to the Nami. F6 shared her 

feeling that, “Girls have no other function. We are just a transaction, a means for the 

family wealth.” 

 

According to animistic beliefs, children must obey and bring happiness to the Nami 

through respect and gifts, which protect the children from his curse. F1 said, “Nami has 

the power to curse if the children do not give him what he asks for.” The Nami has 

extraordinary power in the family because he plays a central role as a “problem solver” 

in rituals, such as death, marriage, and conflicts, and is a central “negotiator” of 

customary fines of inter-family conflicts in the community. The Nami’s central role give 

them “super” power over the children’s life and death (F1and F2). The Nami even have 

the power to force a child into marriage, especially after receiving many dowries (e.g., 

money, pigs, things) from the male’s family (M1, M3). “As respectful children, we need 

to “kasih-tangan” (i.e., bring gifts or help) whenever Nami needs to be made happy” 

(F6).  A happy Nami will provide for all the children’s needs, and in return, the children 

will give more respect and bring more financial benefit to him, and so protect the 

children from his curse in their future life.  
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The concept of Nami is firmly embedded in the Lani culture. Most of the informants 

recounted receiving “a curse” from the Nami. Their responses to the Nami’s curse were 

varied from “unconcern, uninterested, angry, or even frightened that what the Nami said 

would happen” (M3, M4). F1 and M5 shared their disagreement with the concept of 

Nami in their culture. “No need to be afraid of the Nami because they are not the owner 

of our lives. God has the full right over our lives. I refuse the Nami’s animistic power 

because God gave 100% authority to our parents, not to the Nami” (F1). Other 

responses showed how the youth related to the Nami’s power. F5 shared that “I always 

avoid meeting my Nami. I refuse to accept all gifts from him because when I receive 

something, the Nami will require payback for their gifts.” Another informant said, “The 

Nami has no power over me if I refuse to receive anything from him” (F5).  

 

However, even though the youth shared how they refused the Nami’s power, the 

informants admitted that the Nami was too powerful over their lives. F6 shared a sad 

story about a time when a Nami forced a girl to marry at a young age. With tears, she 

shared, “I have a friend who was forced to enter marriage with a boy she did not like, 

because my Nami had already received a gift from the man. She then ran away from her 

parents and committed suicide by hanging herself on a tree.” Another informant shared 

suicides stories (e.g., throwing herself into the river, cutting her vein, drinking poison, 

etcetera) to resist the Nami’s power in a young person’s life (F1 and F6).  

 

When young people have no other choice or control over their own lives, a shortcut to 

death is often taken, one which brings sadness to the whole community. When a father 

values a relationship as an investment for his wealth, breaking the relationship, brings 

sadness, brokenness, and distrust into his children’s lives. A wise word that came from 

an informant is, “A close relationship between fathers, mothers, and children is a 

treasure that will bring happiness, trust, and joy for the whole family for the rest of their 

lives. Furthermore, it should start with a father who loves his family. The family 

relationship is a priceless investment that brings a legacy to the next generations” (M6). 

A close relationship is a priceless investment for future generations of the Lani people.  

 

c) Cultural Theme Three: Hunger and Survival 

The informants’ stories about their violent or absent fathers exposed many physical and 

emotional struggles within their hearts. They frequently shared about how they 

struggled with physical hunger during their childhood. Most informants connected their 
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problematic relationship with their fathers as a source of their childhood hunger and 

maltreatment. M2 shared how his father abandoned him since he was a baby. He said, “I 

used to feel sad when I saw a boy walk with his father. I wanted to be like him.” M4 

even shared his confusion when he said, “I do not even know who my real father is. 

Since I was a baby, I have lived in four houses and called many adult men my father. 

But who is my real father?” Another informant talking about his father, commented, “I 

am afraid that my father will reject me, so I do not want to get close to him. I feel 

distant and am afraid to tell him what I need. If I do something wrong, he will punish 

me harshly and rudely” (M5). “I do not dare to ask my father when I need something” 

(M2).  

 

All informants agreed that most Lani children feel comfortable staying near their 

mothers and feel accepted and free to talk to them. However, the Lani mothers are not 

always available to take care of their children. The informants shared about their 

mothers, who are hurting emotionally and struggling to live in a patriarchal culture like 

the Lani tribe. M2 shared, “Polygamy destroys a father’s presence. Relationships with 

family are falling apart, and all family members break into pieces.” Mothers have to 

work harder in the garden because they have to feed more people (e.g., fathers’ new 

wives), and the mothers have no spare time to take care of their children (M5). M2 

explained how the new wives controlled and pushed the fathers to divorce the senior 

wives. He witnessed how his father and new wife tortured his mother until she agreed to 

divorce and move out from the community. With intense emotion, M2 and F5 shared 

how they got angry and vengeful when they saw their father beating their mothers and 

seeing their mothers cry and beg them to stop the beating. In most cases, the senior wife 

will take all her children and move to another place. “Mothers must move from one land 

to another land and work hard, only to survive, for their children’s sake” (M5). 

 

With tears, M2 told how the violence experienced by her mother turned into a mental 

illness (schizophrenia). He said, “Mama became ill and could no longer control her 

behaviour.” Since then, M5 has to move from one house to another, working and 

studying, while feeling hungry most of the day. M3 and M4 have similar stories. “I 

often feel hungry. If I am hungry, I just drink more water and go to sleep. I felt so sad” 

(M3). He continued, “If a child has no father, he has nothing, as no one forbids him to 

do something bad. If a child has a father, he can have enough food and will not have to 

work hard. If he is fatherless, he must work to have one plate of food, or he will starve 
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to death.” M4 shared his story with tears, “People said I am an idiot, and nobody wants 

me. I felt alone, hungry, and sad.”  

 

The informants’ stories explained a situation in which a physical hunger could 

transform itself into an “emotional hunger”. A hungry stomach might become an 

emotional hunger for love, a sense of belonging, and acceptance. M5 explained that 

being continually hungry made him angry all the time. He said, “I have been angry 

since childhood. When I grew up, I feel negative towards things, such as being angry 

and fighting with my parents.” Three female informants shared how their physical 

hunger transformed into emotional hunger, longing for a father figure in life. F5 said, “I 

was looking for affection from adult male figures.” F6 said, “I went down to the city, 

and my life was very chaotic. I often went out of the house, living with others and 

looking for a father figure that I had never had before. It frustrated me.” F3 even shared 

how she offered her body to have sex with a couple of adult males, only to feel loved 

and accepted by someone. She said, “I slept with some adult males, and I felt wanted by 

them.”  

 

However, the informants also shared how hunger could transform itself into a survival 

strength. M2 shared, “When my stomach was sore because of frequent hunger, I tried to 

find my food. I needed to survive to help my mother and to continue my study for my 

future.” The informants shared that “survival motivation” mostly came from changing 

their mindsets and perspectives about life. M3 said, “I do not have a father, but I know 

God will provide food for me through other people.” Another informant mentioned that 

the presence of other father figures brought a change to his mindset. He said, “I thank 

God that I have another figure who has become a role model for my life. He helped me 

a lot, and I need to fight for my future” (M6). Informants (F1, F5, and M5) also stated 

that the presence of another father figure has given them hope to survive. “I do not feel 

lonely anymore since I have ‘Kaka’ who supports me” (M5).  

 

Motivation for a transformation from hunger to survival could only be evident when the 

“transformation of the mind” happens in one’s life, as one openly accepts the presence 

of other figures. F6 said, “The presence of an adult brother has helped me to make peace 

with myself and my past. It is hard to forgive myself. Since he accepted me, I can accept 

myself and learn to forgive my father. He helped me to see life differently.”  F5 said, 

“We all need someone who helps us grow spiritually. Since I have one, I do not feel 
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lonely again. I have a different perspective on life. I want to survive by focusing on my 

strength to fight for my future.” Physical and emotional hunger could be an opportunity 

to build a survival motivation through the presence of a substitute father figure who 

brought change (i.e., healing, transformation) into an absent father youth’s future life.  

 

d) Cultural Theme Four: Emotions and Identity 

In Lani culture, people do not express their emotional reactions openly before certain 

people, events, or situations (M2). However, emotional reactions reveal the internal 

process of how people view their identities. The informants expressed their emotional 

reactions in different intensities. Some of the informants (F1, F3, F4, F5, M1, and M3) 

expressed them plainly at the beginning of the interviews. F1 said that “It is unusual for 

a female to express her emotions in front of new people. We need to make sure that one 

can be trusted, and our secrets are safe.” F4, who always smiled in the interview, said, 

“I am confused about my own emotions, so I just smile in every story I share, even my 

sad stories.” M3 expressed his confusion as he shared, “I have not had parents since I 

was young. I am an orphan and have lived with many other people for a major part of 

my childhood. I do not even know how to express my emotions about my father. I have 

never met him even once.” Emotional expressions can be challenging for the female 

informants, as they are confused about how, and which proper emotional reactions 

should be expressed in certain situations.  

 

M2 shared his confusion between his feelings and what the church taught him to think 

about his absent father. He felt ambivalent between his anger toward his absent father 

and how he must respect and obey his father. He said, “I am confused about that 

dilemma. Should I be honest about my feelings that I hate my father, or should I hide 

the feelings and show respect to him?” All informants (except M5 and F5) expressed 

their ambivalent feelings as they shared, “my father is good, but...” “I actually feel close 

to my father, but...” “My father loves my mother, but...” The informants wanted to tell 

their stories without embarrassing their fathers. They seemed to do this unconsciously 

because they had been taught to keep the family’s good name since they were young. 

“We do not talk badly about our parents. It is not allowed here” (F6). However, a 

person’s confusion about his or her emotional expressions can also indicate how they 

perceive life and identity. Some informants (M2, M4, M5, M6, F2, and F6) who were 

open to their emotional expressions seemed to connect with their own stories more 
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deeply than informants (F1, F3, F4, F5, M1, M3) who did not or were confused about 

their emotions.   

 

As the interviews continued, the informants felt more comfortable expressing their 

feelings while telling their stories. They then expressed their sadness, anger, confusion, 

distrust, insecurity, and quickly connected more deeply with their own stories. The 

stories became alive, and emotional expressions became more consistent with their 

stories. Their various voice intonations described the details of their stories differently. 

The tears, laughter, and pauses seemed to lead these young informants into their true 

feelings that have been stored inside their hearts for many years. Some informants (M2, 

M5, and F6) said that the researcher’s willingness to listen to their stories attentively 

had made a difference. M2 said, “Your attentive eyes, expressions, and tears have 

grown my trust, and I can tell you more of my stories.” “You have listened patiently for 

almost thirty minutes without cutting my sentences. I feel listened to and understood. I 

know you can be trusted.” (M5). Other informants (M1, F5, and F6) mentioned that 

they had never told their stories before to anyone. The interviews were the first time 

they had shared their secret stories. When the researcher asked about the impact of 

openly telling their stories, they replied, “I feel relief that I can trust someone to listen.” 

(M1). “I do not know why I told you the story, but it helped me deal with my feelings. I 

am glad to do it.” (F5).  

 

The informants’ stories showed the importance of expressing emotions in order to 

understand more about their stories and themselves. The informants felt the difference 

as they expressed genuine emotional reactions in their stories. They became more 

connected to themselves and their stories and learned more about themselves. They may 

have felt sad, angry, abandoned, distrustful, fearful, traumatised, in a dilemma, 

ambivalent, lonely, and blamed for their situation. However, when they learned to 

express their emotions openly, they learned to embrace and accept those emotions as 

part of their lives. M2 confirmed how openly expressing his emotions helped him to 

understand himself better. He said, “I never tell others about my life story. When you sit 

here with me, look at my eyes, listen carefully to my words, I do not know why but I 

cannot stop telling you, my stories. Surprisingly, I feel better about myself, and am 

motivated to fight for my future.” Expression of emotions is a God-given tool to explore 

and expose the knowledge about themselves and embrace the truth about “who they 



93 

really are”.  The presence of someone who listens attentively, being there (present) with 

them, and accepts their stories made a difference in their lives.  

 

e) Cultural Theme Five: Face of God 

In traditional Lani culture, God is perceived as a masculine spirit called Mbok and 

Ninogoba-Alla (i.e., God the Father) (M4). The informants saw the Ninogoba-Alla 

closely related to their experiences or visual images of their father figures’ facial 

expressions (M4, M6). Twelve informants who experienced fathers who were absent, 

uninvolved, or distant, expressed their God image using the cultural theme of “face of 

God”.  

 

The informants’ image of God the Father was divided into three groups. The first group 

expressed a “good face” response (M1, M2, M4, M6, F1, and F3). Even those who had 

negative experiences with father figures perceived God positively as a “secure, close, 

purposeful, and provider” God. M2 said, “When I am sad, I can turn my mind to God. I 

replace my earthly father with my heavenly father in my mind, and I feel close to God, 

and I know He will provide for my needs.” Another informant said, “Even though I do 

not have a good father, I am really glad to have a heavenly father” (M4). “I can tell God 

about all my needs and talk easily to Him. God pays attention to me” (M6). “If I have 

problems, I can always go to God. He is always available, the provider of my life” (F3).  

These informants perceived Ninogoba Alla positively even though they have had 

negative experiences with their earthly father figures. 

 

The second group expressed a “bad face” response (M5, F2, F5, and F6). They had had 

negative experiences with father figures and also had negative perceptions of God as the 

Father. God was perceived as a distant Father, and they felt “distrust, confusion, fear, 

guilt, restlessness, and distance. F2 perceived God as “a bad Father.” She shared her 

painful experiences of witnessing her father beat and torture her mother to death. She 

was cursed frequently. Her father was full of anger and abused her. She prayed to God, 

but nothing had changed. She said, “If an earthly father is bad, then a heavenly Father 

must also be. God is too busy to help.” Her perception of her earthly father influenced 

her perception of God. Another informant shared his concern, “I used to feel fear and 

guilt. I must become a good person to make God feels happy. I am trying to do good 

things and hope God can accept me. I feel tired and restless.” (M5). F5 and F6 

expressed their negative feelings about the church. F5 said, “I hate the church. I hate 
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conflict in the church. They are fighting about doctrines and hurting one another.” F6 

said, “It is difficult to understand God. We do not know which teaching is right, so I 

refuse to go to church anymore. The church is nonsense.” The informants expressed 

their response to God with negative perceptions of God, life, and church. Their 

responses gave a bigger picture of how their “antagonistic relationship” with their father 

figures influenced their perception of God. 

 

The third group (M3 and F4) expressed “blank face” responses, feeling confused and 

finding it difficult to perceive God as their Father. From the interviews, it was clear that 

M3 has been an orphan since he was four years old, and F4’s father died when she was 

a baby. Both M3 and F4 are confused about how to see God as Father because they had 

no “memorable relationships” with their biological fathers. It was challenging to 

express their thoughts on the Ninogoba Alla concept. God was perceived as the “No 

face God” (M3 and F4). “God is a man, but I cannot see His face. God has an empty 

face” (F4). “I cannot see if God smiles, is angry, sad, or else when I look at His face. I 

cannot see any face and expressions” (M3). They felt confused and distant from God. 

F4 said, “I do not go to church because I do not know what to do. When I pray, I do not 

know what to say. I learn to believe in God, but I feel confused. What is God like? Uh... 

uh... maybe... I do not know.”  These two informants expressed their inability to 

recognise God as Father because they have little to no experience with father figures. F4 

lived by moving from one family to another, while M3, an orphan, had lived with six 

different families from his childhood.  

 

All three groups frequently mentioned the “Face of God” as the way they perceive God. 

They seemed to view God according to their mental picture of God’s face, related to 

their personal experiences. The first group perceived God’s face as happy, loving, 

helpful, and accepting. The second group perceived God’s face as angry, resentful, 

irritating, displeased, and dissatisfied. The third group perceived God’s face as empty, 

expressionless, blank, and emotionless. The informants’ perception of God the Father 

was influenced by their experience with their own father figures’ facial expressions. 

 

Some informants (M2, M4, M6, F6, and F3) also shared one factor that has changed 

their perception of God the Father. M2 said, “I used to feel confused about whether God 

can curse me like my father. However, my teacher then taught me that God is different. 

God blesses me and wants the best from my life.”  M4 shared, “My biological father has 
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abandoned me. At first, I was confused about Ninogoba-Alla. When I was born again 

through the ministry of a Christian brother, I realised that Ninogoba-Alla is my real 

Father.” F6 said, “God is not the same as the father in the world. God does what is 

good. He is God of everything. Maybe I have done something wrong but, thank God, 

He accepts me. I used to be confused about life, but now, I find a purpose to live. I learn 

it from my spiritual leader.” Even M3 shared his confusion about God the father and a 

heart-warming story about his pastor. He said, “As an orphan child, I had no one who 

cared for me. When everyone ignored or said bad things about me, my pastor came and 

taught me how to read and work in the garden. He taught me God’s word and shared 

food with me. He never said bad things. I do not know many things about God, but one 

thing I know, I want to be a pastor like him.” The informants expressed how the 

presence of a substitute fathering figure who was presenting a different face of a father 

figure changed their perception of the “face of God.” The presence of a figure 

representing God influenced the young people’s God-image and altered their perception 

of life.   

 

f) Cultural Theme Six: Feeding as Care 

Youth who grow up without fathers may experience a lack of protection and provision 

in life. All informants, who are fatherless, shared their sad and painful stories about 

lacking their basic needs from childhood. The informants experienced maltreatment, 

feeling hungry every day, living nomadic lives (i.e., constantly moving), and from 

childhood, labouring to earn food and education. These experiences raised questions in 

their heart, “Where is my home?” (M2), “Do I belong to somebody?” (M3) and “Do I 

have a future?” (F6). In a more existential question, M5 and F6 asked, “Am I worthy of 

being loved?” and F5 and M3 asked, “Am I worthy enough to live?” F5 even shared 

that she attempted to commit suicide three times since elementary school. Her painful 

experiences of a broken family relationship have hurt her self-worth deeply. The 

existential questions above indicated a severe lack of basic needs when a father is absent 

from a child’s life.  

 

The ability to trust others became the central issue raised by the informants. The 

informants (M2 and F1) shared how difficult it was to trust a substitute father figure 

who wanted to care for them. M2 said, “I do not want to be hurt anymore.” M5 said, “I 

do not trust their words. If one comes and says he wants to help, he needs to prove it in 

practice. I can only trust someone who fulfils my needs.” M6 said, “I need someone 
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who accepts and allows me to stay, play, and eat with him for a longer time. I need to 

convince myself that he is serious with his words.” The informants felt insecure and 

unable to start a new relationship, especially with adult male figures, in order to protect 

themselves from being hurt again. 

 

However, one theme that was often shared by the informants was “feeding as care”. 

According to two informants (M1, M6), feasting together has a significant meaning for 

relationships in Lani culture. People who are closely related spend time together by 

eating or chatting together. Eating together could be understood as acceptance for a 

special relationship. “Only people who were considered close were invited to eat 

together at one table” (M1). This concept enlivens the “feeding as care” as a safe 

practice to begin a new close relationship with fatherless youth. M2 shared, “When my 

teacher fed me as a fatherless child, I felt motivated to do whatever he said to me. I 

opened my heart to him and wanted to be like him.” F6 said, “My brother feeds me and 

allows me to stay in his house. I trust his heart, and whatever he says, I will obey him.” 

M3 shared, “As an orphan, I was fed by my pastor. He always told me to do good 

things. He motivated me to continue my education and taught me to work in the garden. 

He never spoke bad words. I want to be a pastor one day.” The informants’ stories of 

“feeding as the way to show care” are powerful practices of how trust can be built 

through an invitation to feast together.  

 

 “Feeding as care” also has the power to generate other influences over the life of Lani 

youth. The informants explained how “feeding as care” has motivated them to live 

differently, such as pursuing education, serving God, trying new things, and working 

hard for their future. M4 shared how “feeding as care” has changed his life. He said, 

“My Kaka (i.e., big brother) gave me a good example of life. He worked hard to feed 

me and to pay for my education. Kaka taught me to work, trained me with new skills, 

and taught me to obey and respect authority and God. It changed my life.” “Feeding as 

care” rebuilt broken trust and gave me a new dimension of building a healing 

relationship. M2 shared his heart-warming stories, “My Nogoba and Nami cursed me, 

saying I will have a miserable future. I was afraid that would happen to me. However, 

one day, a Tete (i.e., old man) who fed me and invited me to stay with his family gave 

me a different life picture for my future. He said, “You will continue your school. You 

will do something no one has ever done. You will study to a higher level, study in 

different places, and then become a successful person.” Tete’s “prophetic projection” 
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has had a great influence on M2’s life, as he said, “I am serious about my life now” 

(M2).  

 

“Feeding as care” also influenced how the informants rebuilt their ability to trust. “I feel 

safe” (M5), “I feel stronger” (M6), and “I feel motivated by his examples” (F3 and F6). 

“When we ate together, I felt accepted” (M5). F2 concluded, “My relationship with my 

spiritual father (pastor) impacts me greatly. He took me from the street, fed my empty 

stomach, and my life was changed. I then opened my heart to his spiritual guidance. He 

appreciated my talents and encouraged me to move forward to reach a brighter future. I 

will always remember his word that I must put God in the first place, and everything 

will be all right.” The practice of “feeding as care” provides not only the basic need of 

food but also the feelings of safety and acceptance that heals their ability to trust others. 

The one who feeds to care becomes a motivator, trainer, projector of life, and builder of 

new trusting and meaningful relationships with others.  

 

g) Cultural Theme Seven: Sacrifice to Lead 

Self-sacrifice is accepted as an essential principle in leadership. A leader selflessly 

sacrifices him or herself to set an example of life for their followers. As a family leader, 

a father sacrifices himself to give the best to protect and provide for his family. A father 

leads his family through his sacrifice. While the concept of “self-sacrifice” is not 

necessarily a primary value and common approach to fathering in Lani culture, on 

further reflection, the informants did recognise many informal examples of this type of 

leadership. Power, control, and influence have been recognised as the central principles 

in the Lani male leadership concept.  A male “selfish leadership broke the marital 

relationships and hurt the children deeply” (M2). 

 

Within a “power, control, and influence” cultural concept, the informants shared their 

amazement when learning about the concept of “self-sacrifice to lead”, one that changed 

their perspective on relationships. The informants shared how a substitute fathering 

figure’s sacrifice has changed their perspective about life. F4 said, “My brother loves 

me. He sacrifices himself for all of us to make sure we can live a better life. He stopped 

schooling, went to work so I can go to school.” M4 mentioned, “My mentor is 

responsible for his family. He always put his family as his priority. It is unusual for me 

to see a man sacrifice himself for his family.” F2 mentioned someone who sacrificed by 

spending time with him. He said, “My pastor sacrifices his time for me. He is always 
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available and comfortable to talk with. We can sit, eat, and have a conversation freely 

even though I know he is busy with his ministry.” The informants recognised “self-

sacrifice” as a way to lead and influence fatherless youth.  

 

For the informants, the “sacrifice to lead” is also related to the issue of 

“trustworthiness” and “attentiveness.” One who sacrifices for others is perceived as “A 

good father figure” (M6, F3, and F6), one who “can be trusted” (F4) and is “attentive 

and caring” (F1). F2 personally recognised small things like “remembering his name, 

celebrating his birthday, and asking about personal matters” as examples of the 

sacrificial love of his spiritual father. The informants sensitively recognised others’ 

sacrificial actions as a practice of love and care, touching their hearts. Another small act 

of sacrifice, namely, sharing food (M3), listening to their stories (M3, M4, F1), 

rebuking their wrongdoing (M3, F3, F5, M4), motivating them to do right (M5), helping 

them to forgive others/parents (M2 and M5), and accepting their weaknesses (F2, F4, 

and M1) all helped the informant to develop trust in one who sacrifices and cares for 

them.  

 

The informants also shared the meaning of “sacrifice”, which led to a better 

understanding of themselves. M4 said, “My mentor taught me to be responsible. He 

motivated me to do many things I could not do before.” F4 said, “He motivates, trains, 

and praises me and makes sacrifices for me. I will make him proud.” M6 said, “He 

raised me up when I was down. He helped me to see myself rightly.” M5 mentioned 

that his spiritual father changed his perception of life. He said, “He challenged my 

thoughts and led me ‘step by step’ to forgive my father. Now I am a better person. I 

want to be like him.” The principle of “sacrifice to lead” helped the informants to know 

themselves more deeply and to grow differently to be like those who made sacrifices for 

them.  

 

“Sacrifice” is a way to lead Lani youth to view God differently. The informants 

recognised that their perception of God changed after the example of one who sacrificed 

for them. M6 observed, “My brother is a father figure for me. He sacrifices to help meet 

my daily needs. My understanding of God grows every day as I treasure his teaching. 

He loves God fervently and talks a lot about Him. I want to know God more, to love 

Him more.” F1 said, “My brother opened his house for me. Now I open my heart to his 

teachings and obey them. I want to follow God just like my brother’s example.” 
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“Sacrifice to lead” profoundly influenced the informants’ lives. An example of self-

sacrifice changed the informants’ perspectives on their relationships, healed their trust, 

led them to a better understanding of themselves, and perceived God differently.  

 

h) Cultural Theme Eight: Authentic Brother 

“Authenticity” is an important factor shared by the informants in building a trusted 

relationship with substitute fathering figures. Their experiences with dysfunctional 

fathers and broken family relationships brought painful relational wounds which 

influenced their future relationship. The informants defined an “authentic” person as 

one who keeps his promise (M5), one who acts more than talks (M2). One who openly 

shares his stories and encourages others to tell their stories (F4), who keeps secrets (F4 

and F6), rebukes misconduct directly and gently (F5), one who entrusts others to do 

something important (F5) and is comfortable to stay with (M4). The informants’ 

concept of authenticity confirmed the need for one who can be trusted, whose actions 

showed openness consistently, and who was serious about helping others. 

 

The data collected showed that a substitute father figure mentioned by the informants is 

in the figure of a Kaka or big brother (M3, M4, M5, M6, F1, F2, F3, F4, F5, and F6). 

The brotherly relationship seemed to be the safest kind of relationship accepted by most 

informants. They mentioned a pastor, a spiritual father, a Christian brother, a mentor, 

and a big brother, as father figures. However, most informants felt comfortable 

addressing those male figures as a Kaka rather than a father. The “big brother” concept 

is more familiar to the Lani people in their close relationships with God. According to 

informants (M2, M4, and F1), the concept of Jesus and the Holy Spirit are more 

acceptable to the Lani people than God as the Father. God the Father is perceived as a 

distant and fearful spirit. Jesus is accepted as an elder brother while the Holy Spirit has 

a “true heart” or “benevolent spirit”, evident in a closer personal relationship (F1).  

 

The informants explained that they are more confident in building a close relationship 

with a brother figure than a father figure. M2 said, “A father figure seems to be 

someone distant from me. I feel comfortable building a relationship with a big brother.” 

F3 said, “In my culture, I do not walk alongside my father. I walk behind him. But as a 

brother, we walk together.” M4 shared, “My father is too quiet, and he does not talk 

much. I feel comfortable talking with my brother.” M6 said, “I feel safer calling 

someone my brother.” The “authentic brother” concept is necessary for an acceptable 
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substitute fathering figure, a brotherly figure having authentic (i.e., trusted, open, and 

serious) relationships with the informants.  

 

The “authentic brother” can be an approach for practicing spiritual leadership among the 

Lani youth. The informants confirmed that they just listen to and obey the one who 

cares about them. They shared about a brotherly figure with whom they could “stay, 

play, walk, and talk” as the process to influence their lives spiritually. M5 mentioned 

about imitating the spiritual father figure, as he said, “If he walks with me. I will do 

what he says. I will live just like him.” M4 shared the importance of a spiritual father as 

a model for his life, “He is a role model of my life. I know what to do and how to do it 

as I spend time with him. It will make me just like him.” F2 said, “I only listen to and 

obey people who feed me and have raised me. I will grow just like him.”  

 

The concept of an “authentic brother” explained the cultural concept of how Lani youth 

can accept a father figure through a brotherly figure in an authentic relationship. The 

youth will follow an “authentic brother” as they can spend time together with him, learn 

to imitate and model his life, and finally live like him. This cultural theme relates to the 

concept of spiritual fathering as an approach to discipleship, where a brotherly figure of 

a spiritual father builds an authentic relationship with the youth, as they follow, model, 

and imitate his life, and finally, follow Christ as His disciples.   

 

C.  Summary of Findings 

 

The interconnection between four selected domains and eight cultural themes (see 

Appendix M) addresses the research question: “How can spiritual fathering be used as 

an approach to disciple the Lani youth?” Five Research Sub-Questions (SQ) guided the 

study. SQ #1 was discussed in Chapter Two, and SQ #2 to #5 are addressed in this 

chapter, as shown below.   
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1. Research Sub-Question Two (SQ #2) 

 

The second research sub-question asked:  

“What are the fathering approaches in the Lani culture?” 

 

a) Findings for SQ #2 

As a communal tribe, the participating Lani youth recognised the various perspectives 

of fathering approaches in their culture.  

 

Firstly, Nogoba and Nami are two significant terms used to address father figures in 

Lani culture, and explain the male’s power, control, and influence in the family. The 

youth defined Nogoba from a broad perspective covering a biological father and a non-

biological father, functioning as a father who provides for the children. As a biological 

father, Nogoba relates to his family through power relations where violence and 

abandonment are practised to control the family members. On the other side, Nami, as a 

mother’s brother, is an animistic concept of a father who has a “given supernatural 

power” to control the children. In animistic belief, Nami has more substantial authority 

than the Nogoba over the children. Nami is perceived as an owner of children, a solver 

of family problems, and a competitor to the Nogoba to influence the children. The Nami 

adds more power to control the children by his sacrifice in order to provide for them. 

The Nami also uses “curses” to negotiate his power over the children. If the children 

disobey and dishonour him, the Nami’s curse can be a means to regain control. Fear of 

the Nami’s curse is the primary motivation behind every child’s action and submission. 

The Nami has the power to determine the life and death of a child.  

 

Secondly, the Nogoba and Nami must compete to gain more power in order to influence 

the children. The Nogoba, who functions well as a protector and provider, gains 

spiritual power to protect his children from the Nami’s spiritual influence. As the 

Nogoba’s influence on his children becomes weaker because of his violence and 

abandonment in the family, the Nami becomes a more powerful influence on the 

children. However, the Nogoba and Nami can only influence the children by taking care 

of and feeding them. A male figure who cares and provides for the children will be 

accepted as a “father”, who has the power to influence them. The Lani youth only listen 

and obey the one who takes care by raising and feeding them. The Nogoba and Nami 



102 

may compete with one another, but the children will be the ones that decide who will 

finally be a “true father” who has the power to influence them. 

 

Thirdly, Lani fathers (i.e., Nogoba and Nami) perceive their relationship with their 

children as an investment in order to gain more power, wealth, and influence in the 

family and community. Gender inequality towards wives and girls is a serious issue 

related to fathers’ relationships in the family. Husbands are seen as more powerful if 

they control the women and require them to work for the family. Fathers prepare the 

girls to gain economic benefits through bride payments in the future. The boys are 

usually left behind, as the father values his daughter higher than his son. The Nami’s 

relationship with the children is also perceived as an investment for future economic 

benefit (e.g., bride payment, customary payment, etcetera).  

 

For Lani youth, a close relationship with their fathers, mother, and other children is a 

treasure that will bring happiness, trust, and joy for the whole family. It should start 

with a Nogoba who loves his family. A father, who is absent, uninvolved, and violent, 

will lose his power to influence the children. 

 

b) Summary of Findings for SQ #2 

The study identified three fathering approaches in Lani culture. These are: 1) a father 

has the spiritual power to control his children, 2) a father must compete with other 

father figures to gain more power and influence over the children, 3) a father’s 

relationship with his children is an investment to gain more power, wealth, and 

influence in the family and community. 

 

2. Research Sub-Question Three (SQ #3) 

 

The third research sub-question asked:  

“In what ways do the fathering approaches influence the spiritual life of the Lani 

youth?” 

 

a) Findings for SQ #3 

The relational problems of youth with their absent, uninvolved, or violent fathers, 

influenced them physically, emotionally, and spiritually.  
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Firstly, Lani youth recognised that their relational problems with their fathers and their 

“unavailable-hurting” mothers are the primary source of their physical hunger and 

maltreatment, which then turned into an “emotional hunger” for love, a sense of 

belonging and acceptance. However, hunger can also be transformed into a “survival 

motivation” by changing their mindset and perspective about life. Lani youth realised 

that their openness to the presence of substitute father figures and to God can build up 

their “motivation to survive”, which in turn brings transformation in their lives. 

 

Secondly, Lani youth recognised that their relational problems with their fathers 

influenced their emotions and sense of identity. In the Lani culture, people do not 

express their emotional reactions openly before certain people, events, or situations. The 

youth sought to tell their stories without embarrassing their fathers because they were 

taught to keep the family’s good name. For Lani youth, emotional expressions can be 

challenging, especially for male youth, as they feel confused or ambivalent about which 

emotions should be expressed appropriately in certain situations. The issue of trust 

needs to be overcome first before they can comfortably connect to their “genuine 

emotions”. The youth who are “listened and understood” become more connected to 

themselves and their stories. They learn to know themselves, feel better about 

themselves, and are motivated to fight for their future. The Lani youth realised that 

emotional expression is one of their God-given tools to explore themselves and embrace 

their identities eagerly.  The presence of someone who is willing to listen with 

attentiveness and acceptance creates a safe space for the youth to trust, grow, 

understand and accept themselves. 

 

Thirdly, the relational problem of Lani youth with their father influences their 

perception of God. In the traditional Lani culture, God is perceived as a masculine 

sacred spirit. The Lani youth expressed their perception of God by using the phrase, 

“face of God”. They perceive the “face of God” based on their mental picture, which is 

influenced by their experiences with their father figures’ facial expressions. Youth who 

have negative experiences with their fathers have three responses about the “face of 

God”. First, the “good face” category perceives God’s face positively as the Father who 

is secure, close, purposeful, and their provider. God is seen as a happy, loving, helpful, 

and accepting Father. Second, the “bad face” category perceives God’s face negatively, 

as the Father whom they cannot trust, and who makes them feel confused, fearful, 

guilty, restless, and distanced” from them. God is therefore seen as being an angry, 
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resentful, irritable, displeased, and dissatisfied Father. Third, the “blank face” category 

perceives God as an empty, expressionless, blank, and emotionless Father, and makes it 

difficult for the Lani youth to understand the nature of God. The Lani youth confirm 

that the presence of a substitute fathering figure who shows himself to be a “loving and 

caring father” can modify their perception about God, a Father who becomes realistic 

and secure, One to whom they can relate.   

 

b) Summary of Findings for SQ #3 

Lani youth express that their culture's fathering approaches influence them physically, 

emotionally, and spiritually. First, their relational problems with their fathers, who are 

the primary source of their physical hunger and maltreatment, leads to an emotional 

hunger for love, belonging, and acceptance. Second, the issue of distrust and an 

ambivalent feeling towards their father figures influences their sense of identity. They 

feel confused about their emotions and their identities. Third, their perception of God 

the Father is influenced by their experience with the facial expressions of their father 

figures. The presence of a substitute figure who presents as a “loving and caring face”, a 

father figure who can modify their perception about God and relate securely to Him. 

 

3. Research Sub-Question Four (SQ #4) 

 

The fourth research sub-question asked:  

“What is a spiritual fathering approach that is accepted by the Lani youth?” 

 

a) Findings for SQ #4 

One of the most insightful findings generated by the Lani youth is the concept of an 

“authentic brother”, one which becomes an acceptable spiritual fathering approach for 

them. Lani youth, who have issues of trusting male figures, can only accept a substitute 

fathering figure who presents as a brotherly figure, one who has an authentic 

relationship with them. While the Lani youth perceive a “father figure” as powerful, 

quiet, and distant, the “brotherly father figure” is perceived as close, warm, and 

available to “stay, play, walk, and talk with” them. They feel more comfortable and 

confident in building a close relationship with a “brother figure” than with a father 

figure.  

 

The Lani youth need “authenticity” in a figure, one who can be genuinely trusted, 

showing openness and wanting to relate seriously with them. The Lani youth will listen 
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to an authentic brother who cares for them and will accept his spiritual leadership over 

them. As they spend time together, the Lani youth will imitate and model after their 

spiritual fathering figure and become like him.  

 

The concept of an authentic brother can be a pattern of a spiritual fathering ministry to 

the Lani youth, where a brotherly father figure is present in their lives and wants to 

build an “authentic relationship” with them. This model of a spiritual father becomes 

their role model, one who brings spiritual leadership into their lives to disciple them as 

Christ’s followers. 

 

b) Summary of Findings for SQ #4  

The Lani youth accept the concept of an “authentic brother” as a spiritual fathering 

approach that is suitable for them. An authentic brother is a spiritual father who shows 

himself to be a brotherly figure, and builds an authentic (true heart) relationship that is 

trusted, open and offers a serious long-term relationship with the Lani youth. 

 

4. Research Sub-Question Five (SQ #5) 

 

The fifth research sub-question asked:  

“How to practice the spiritual fathering approach to disciple the Lani youth?” 

 

a) Findings for SQ #5  

The participating Lani youth expressed two practices of spiritual fathering approach that 

are meaningful to disciple them. Firstly, the Lani youth always mentioned “feasting 

together”, which has a significant meaning for personal relationships in their culture. 

People who are close to each other spend time (sitting, eating, or chatting) together. 

Feasting together has a profound meaning as “an acceptance of a special relationship” 

and a “sign of care” for others. It also has the power to generate other influences over 

the life of the Lani youth’ and motivates them to live differently, including pursuing 

education, serving God, trying new things, and working hard for their future. Feasting 

together not only provides for their basic need for food, but also encourages emotional 

healing, enabling them to rebuild a trusting relationship with others. A father figure who 

opens his home and feeds them has a special place in their hearts. He becomes a 

motivator, trainer, projector of life, and builder of new trusting relationships, healing 

their ability to trust others again. 
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Secondly, the participating Lani youth mentioned the significance of “self-sacrifice”, a 

very different male leadership principle contradicting Lani’s typical “self-interested” 

leadership that focuses on gaining more power, control, and influence for personal 

benefit. The Lani youth recognise that “self-interested” fathers break the family 

relationship and make the children suffer, but a substitute father figure who sacrifices 

himself for them has significant power to influence their perspective about life and 

relationships. The Lani youth also recognise that sacrifice is related to their major 

relational issue of “trustworthiness” and “attentiveness”. They recognise someone who 

sacrifices themselves for others as someone who can be trusted and whom they will 

follow. The “sacrifice” is also a way to lead the Lani youth to view God as a 

“trustworthy and attentive” God who cares for them. Their perception of God is 

changed through the presence of one who sacrifices for them.  

 

The presence of a person who feasts together and sacrifices for them influences their 

perspective on relationships profoundly, healing their trust, motivating them to better 

understand themselves, and finally leading them to perceive God as their Father 

differently.  

 

b) Summary of Findings for SQ #5 

The participating Lani youth expressed two practices of spiritual fathering approach to 

disciple them. Firstly, “feasting together” has a profound meaning of acceptance, 

demonstrating a special relationship and a sign of care for them. It can also generate 

other influences over their life and motivates them to live differently. Secondly, a 

“sacrificial life”, one which influences youth’s lives profoundly, changes their 

perspective on the relationship, heals their trust, leads them to a better understanding of 

themselves, and to perceiving God differently.  

 

D. Chapter Summary  

 

This chapter explains the findings of the ethnographic research to address the research 

questions. The data were analysed based on Spradley’s four ethnosemantics analysis, 

namely: domain, taxonomic, componential and theme analysis. The data formed a 

pattern, centred around four selected domains: “father”, “power”, “influence”, and 

“presence” as an approach to better understand the father-youth relationship in the Lani 

culture, where “father has the power to influence [the youth] by his presence”. This 
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concept ocurred repeatedly throughout different parts of the data, connecting all the 

domains identified.  

 

The concept of spiritual fathering in the Lani culture is the central relationship that links 

all the selected domains with the relevant cultural themes identified in the informants’ 

terms and phrases.  Eight relevant cultural themes were identified, namely: 

“Competition for Influence”, “Relationship as Investment”, “Hunger and Survival”, 

“Emotions and Identity”, “Face of God”, “Feeding as Care”, “Sacrifice to Lead”, and 

“Authentic Brother”. The evidence of these relevant themes is based on multiple emic 

perspectives of the informant’s words. They can only be understood through the 

interconnection of all the themes and the four selected domains, and how they are linked 

together to the cultural meaning (see Figure 4 and Table 11). The selected domains and 

cultural themes explained the concept of spiritual fathering and revealed the meaning of 

the father-youth relationship in the Lani culture (see Appendix M). The findings in 

Chapter Four answered the Research Sub-Questions #2, #3, #4, and #5. Chapter Five 

will interpret the findings in context of the Lani culture and recommend principles and 

practices for a spiritual fathering approach for the Lani youth. 
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CHAPTER 5 

 

Conclusion 

 

This ethnographic study aims to understand how spiritual fathering can be used as an 

approach to disciple the Lani youth of Papua, Indonesia. Chapter 5 concludes the 

research with a discussion on the research findings and its implications for spiritual 

fathering to disciple the Lani youth. The implications are based on a literature review of 

related key terms on the subject of fathering, fatherlessness, discipleship, and the 

attachment theory in context of the Lani culture. The implications will answer the 

central research question: “How can spiritual fathering be used as an approach to 

disciple the Lani youth?” The chapter concludes with a recommendation for further 

studies on the subject.  

 

A. Findings and Interpretations 

 

This section discusses the significant findings related to the meaning of spiritual 

fathering in the Lani culture. Eight cultural themes were identified as discussed in 

Chapter Four, namely, “competition for influence”, “relationship as investment”, 

“hunger and survival”, “emotions and identity”, “the face of God”, “feeding as care”, 

“sacrifice to lead”, and “authentic brother”. These cultural themes are categorised under 

the four sub-questions, namely: 1) fathering in Lani culture, 2) influence of fathering on 

Lani youth, 3) accepted spiritual fathering approach, and 4) practices of spiritual 

fathering as an approach to youth discipleship. 

 

1. Fathering in Lani Culture 

 

This study confirms the literature review (Gamble et al. 2008; Hall et al. 2020; Keller 

2013, 2018; Miyake 2000; Ricaurte 2011) that parents’ cultural beliefs and values affect 

child-rearing patterns, parent-child interaction, and parental responsiveness to children’s 

attachment behaviours. The fathering concept and its practices in the Lani culture are 

influenced by the animistic belief that fathers have spiritual powers to control and 

influence their children. The Lani use Nogoba and Nami to address the fathering figures 

in their extended family setting. Nogoba includes both their biological father and a non-

biological figure who functions “like a father”. Nami is an animistic concept of an uncle 

(i.e., mother’s brother), who has earned supernatural authority from his ancestor’s 
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spirits. The father-child “control-based relationship” is expressed in the father’s 

domestic power-relations (e.g., violence and abandonment), an uncle’s controlling 

behaviour (e.g., an authoritarian ruler and decision-maker), and children’s total 

submission under both authorities. Two cultural themes, “competition for influence” 

and “relationship as investment”, are discussed to explain fathering in the Lani culture. 

 

a) Competition for Influence 

The study found that competition between the father and uncle to influence their 

children is the central theme of fathering concept in the Lani culture. Nami or the 

“uncle,” is the central fathering figure approved by the ancestor’s spirits to fully own 

and control the children. The fear of an uncle’s curse is a primary motivation behind 

every child’s action and submission. However, a Nogoba or the biological father who 

functions well as a caregiver and provider, gains spiritual power to take over the 

fathering authority in order to protect his children from an uncle’s spiritual influences 

(e.g., a curse, spiritual attack). A functioning father provides security for his children. 

This finding is consistent with the literature on a father’s involvement (e.g., present, 

trusted, supportive, dependable) as a protective factor (Paquette 2021, 68), as a secure 

emotional anchor (Bowlby 1988, 4), and as an “activator” of a secure relationship 

(Grossmann et al. 2008, 858) for the children. 

 

In contrast, a dysfunctional and violent father gives the uncle more power to influence 

the children by taking on the father’s responsibility to provide for the children. This 

finding indicates that an uncle who provides care and feeds the children becomes a 

functioning or influencing father with whom the youth feel safe and securely attached. 

Combining this finding with the Melanesian perspective on the alternative fathering 

figure in the extended family (Steward-Withers 2010, 26), it can be implied that male 

figures (i.e., biological, and non-biological fathers) who directly and personally engage, 

provide care and economic resources for the children, play a significant role as an 

“authoritative voice” of influence. 

 

Further, most children have a close and warm relationship with their mother and see 

their fathers as frightening-distance figures. The children feel insecure when they have 

to stay with their fathers without their mothers’ presence. This finding further confirms 

the literature stated (Butt 1998, 110; Butt and Munro 2007, 575-6). Interestingly, the 

findings also support the literature (Cabrera at al. 2018; Paquette 2004; 2010; 2021; 
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Grossmann et al. 2008; Lucassen et al. 2011) on the importance of considering the 

father as a child’s significant attachment figure alongside with their mother. These 

figures are those who can provide an emotional relationship to protect and instruct the 

children, so they develop well (Ainsworth 1970, 78; Paquette 2004, 193). Fathering 

figures may compete to gain the power to influence the children, but finally, the Lani 

youth will have to decide who is the “true father”, one they will follow and to whom 

they will listen and submit. The quality of the father’s caregiving and provision is the 

most significant power for influencing the children’s decision. 

 

b) Relationship as Investment 

In contrast to the view that a parenting investment is related to “any expenditure (e.g., 

care, time, energy, resources) that a parent incurs to benefit a child” (Wang 2016, 1), 

and which promotes social skill development (Francesconi and Heckman 2016, 1), this 

study found that the Lani father’s domestic relationship is an investment to gain more 

power, wealth, and influence for himself. This confirms Haviland (1974, 457) and 

Sahlins’ (1963, 290) concept of a “manipulation relationship” where a father uses social 

relationships for his benefit.  

 

The practice of gender inequality has been normalised by cultural practices among the 

Lani, where children (i.e., girls) and wives are seen as assets who bring a positive living 

environment to the entire family. In a marital relationship, Lani husbands have full 

power to control, while wives are required to submit. Marriage is a high-cost 

investment, and in return, the husbands demand total obedience and service from their 

wives. This finding is supported by Laksono and Wulandari (2019, 5-8). When wives 

are considered incompetent or unable to serve the household, they can become targets of 

violence from their husbands, often leading to death. This is consistent with the research 

that shows Papua has one of the highest incidences of domestic violence globally 

(UNDP 2016, 13; Wisely 2019, 1), which contribute to one of five causes of the high 

mortality rate in Papua (Giyai 2012, 1; UNDP Report 2016, 82). This is confirmed by 

the informants, all of whom admitted witnessing or becoming victims of their father’s 

abusive relationship within the family. Gender inequality brings emotional problems for 

the wives and the children, which affects the children’s perception of their relationship 

with their fathers, which they experience as insecure and unsafe.  

 



111 

The concept of “relationship as investment” also affects how fathers or uncles value 

their children. In Lani culture, fathers value the girls more than the boys, as confirmed 

by Laksono and Wulandari (2019, 5), and use different child-rearing styles to relate to 

them. Fathers tend to use an authoritarian parental style to control the girls while 

neglecting the boys. Boys are the family successor but are also seen as a burden, 

because fathers have to prepare bride prices for them in the future. Girls are seen as a 

transaction, a means to bring wealth (e.g., money, pigs, prestige) and as multitaskers to 

provide for the family. This finding is supported by Wahyudi et al. (2016, 30). The 

practice of kasih-tangan refers to the children’s obligation, especially girls, to bring 

happiness to the uncle through obedience, respect, services, and gifts. The uncle would 

guarantee that the children’s needs (e.g., school fees, food, shelter, clothes) are met and 

prevent them from a curse in their future life. However, the youth perceived the uncle’s 

kindness, care, and gifts as a debt that leads to greater control in the future.  

 

The response of Lani youth to the above is reflected in two ways. Firstly, for self-

protection, they avoid an uncle’s control by refusing to meet, stay close, or to receive 

his gifts or care. These practices are associated with the “emotional isolation” theory 

(Knabb, Welsh and Alexander 2012), adjusting, or repressing emotional connection in 

order to survive or avoid painful emotions by rejecting the need for a close relationship 

(174). Secondly, when they lose control over their own lives, they will often choose to 

run away or commit suicide (e.g., jumping into a river, cutting a vein, drinking poison). 

These actions are often chosen to resist the father or uncle’s control, which supports the 

theory of Papuan social epidemic (Butt and Munro 2007; Butt 2001).  

 

Further, patriarchal domination and violence against women and girls affects the 

emotions and behaviour of boys and girls differently, which confirms the statements 

from Brieding et al. (2015). Lani boys tend to externalise their behaviours (e.g., by 

abusing girls, having excessive sex or alcohol-drug use) while the girls tend to 

internalise their behaviour (e.g., by withdrawal, becoming depressed, or committing 

suicide) in order to cope with a difficult family situation. This finding confirms the 

literature by Armstrong et al. 2014; Breiding et al. 2015; and Paquette et al. 2021. 

Insecure father-youth relationships developed distrustful, avoidant, and rebellious 

youth, but the close relationships of father-mother and father-children are a relational 

investment that should benefit the children. 
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2. Influence of Fathering on Lani Youth  

 

This study identified that polygamy was a significant contributive factor to father 

absenteeism and domestic violence in Lani families. In a polygamous setting, a senior 

wife must be the breadwinner for her husband and his new wife, since they were mostly 

unable to take care of her children. The new wife controls the senior wife and forces her 

husband to abuse and even divorce her counterpart. The emotionally hurting mother is 

often forced to move to another area with her children, which, as a single parent, makes 

raising her children difficult.  

 

The study also identified three cultural themes, namely “hunger and survival”, 

“emotions and identity”, and “face of God”, that assist an understanding of the influence 

of Lani fathering among the youth in three ways: physically, emotionally, and 

spiritually. 

 

a) Hunger and Survival 

The study identified that Lani youth recognise their absent fathers as being the primary 

source of their physical hunger and maltreatment, confirming the literature review 

(Snarey 1995; Statista Research 2021). This is evident in a number of ways, such as 

inattention, rejection, distancing, and violence. The emotionally hurting and divorced 

mothers seem unable to raise their children alone, while the mothers’ families will 

probably not do anything to resolve the problem, since culturally, their husbands have 

bought and have full control over them.  

 

Further, physically hungry and maltreated youth felt alone, unwanted, and unworthy of 

being loved. The physical hunger turned into “emotional hunger”, where youth long for 

love, a sense of belonging, and acceptance, especially from a paternal figure. The 

emotional hunger is externalised by their behaviours to “create a desire to attach with 

their significant one”, which confirms the statements by George (2014). In addition, the 

boys are likely to struggle with anger, violence, and open conflict with authority figures, 

as suggested by Paquette et al. (2021, 59), while the girls are likely to look for affection 

from adult male figures (e.g., premarital sexual relationships, multi partners) in order to 

feel loved and accepted, as indicated in the literature review (Caetano et al. 2006; 

Moylan et al. 2011).   
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A significant finding of this study is that the youth can modify their physical and 

emotional hunger through survival motivation. They might have an intrinsic survival 

motivation (e.g., “I must work for food, school fees, and my future”) or an extrinsic one 

(e.g., “I must survive to support my mother”) to regulate their negative past experiences. 

This finding is in line with Mikulincer and Shaver (2004, 174). Survival motivation 

starts when fatherless youth accept the presence of a new supportive figure who can 

provide a trusted and reliable relationship. The relationship triggers a change in their 

mindset and perspective about life (e.g., accepting themselves and their past, forgiving 

the absent fathers, and refocusing their strengths on fighting for a future), as indicated in 

the literature review (Levy, Blatt, and Shaver 1998; Saunders et al. 2011). The findings 

also confirm the earned secure attachment theory (George, Kaplan, and Main 1985; 

Pearson et al. 1994) in a cultural context. It also proposes that fatherless youth may have 

a survival motivation in order to modify their physical and emotional hunger through 

the presence of a supportive father figure who develops a secure relationship with them. 

 

b) Emotions and Identity  

This study identified two main effects of a father’s absenteeism on Lani youth. Firstly, 

it affected them emotionally and also their sense of identity. Expressing emotions could 

be challenging as Lani youth, especially females, are taught not to show their emotions 

publicly. They are confused about which emotional reaction is appropriate and should 

be expressed before people or situations.  

 

Three factors that hindered youth from expressing their emotions openly are namely: 

cultural restrictions (i.e., keeping a father’s good name), an issue of trust (i.e., making 

sure that they can be trusted and keep secrets) and ambivalent emotions (i.e., confusion 

about which feelings should be expressed). These findings are in line with Munro and 

Slama’s (2015) study on the nekali-nayuk (i.e., shame culture) that emphasises Lani’s 

concern about keeping a good “appearance, reputation, and privacy” before others 

(171). The boys are more open to expressing their emotions than girls, as culturally, 

males are allowed to speak in public while females are required to be silent and to 

submit. However, both genders are similarly confused, expressing their emotions openly 

towards their fatherlessness while feeling obliged to keep the good name of their 

fathers. 
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Secondly, the expression of emotions was related to how fatherless youth view their 

self-identity (i.e., who I am) and that of others, which is consistent with the concept 

proposed by Bartholomew and colleagues (1991; 1994) related to how they present 

themselves to others. Fatherless youth use “emotional isolation” (e.g., a smile or a 

laugh) when they share painful stories that are found difficult to understand. Youth who 

show their “emotional expressions” openly seem to understand their problems better 

than those who hide their emotions. An open expression of emotions enables the youth 

to recognise, accept, and regulate their negative emotions as part of their learning, and 

to better understand themselves and others.  

 

It is clear that the presence of an “emotional supportive figure”, one who is present, 

listens attentively, and who accepts a fatherless youth, is recognised as one who “can be 

trusted” and “is supportive”, willing to help them regulate their emotions, as described 

by Feinberg (2015, 42). Lani youth feel comfortable expressing their genuine emotions 

and are willing to engage with a “supportive figure” to resolve their current relational 

problem, and to better understand themselves. Counted (2016, 85) suggests this is a 

building block for a youth’s identity development.  

 

c) Face of God  

This study found that Lani youth perceive God as their Father based on their mental 

pictures of their fathers’ facial expressions, supporting Bowlby’s (1973, 1982) internal 

working model. These mental pictures are accumulated according to their attachment 

experiences with their fathers, which is in line with the literature review (Brunner and 

Stroope 2010; Vitz 2013).  

 

Fatherless youth view God as the Father in three “face” categories. Firstly, the “good 

face” individuals who have had negative experiences with their father figures but who 

perceived God the Father positively as One who is “secure, close, purposeful, and a 

provider”. This finding is consistent with Kirkpatrick and Shaver’s (1990, 329) 

compensation model.  

 

Secondly, the “bad face” individuals who have had negative experiences with their 

father figures and also have negative views on God as their Father, supporting Vitz 

(1999; 2008; 2013) and Dobbs’ (2013, ii-iii) correspondence model. They perceived 

God as One who is “angry, resentful, irritated, displeased, and dissatisfied”. Lani youth 
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who saw their fathers abusing their mothers, perceived God as the “evil father”. Those 

who experienced a controlling father saw God as demanding and challenging, One who 

needed to be pleased. Thirdly, the “blank face” individuals perceived God as “empty, 

expressionless, plain and emotionless”. This research found that the orphans who had 

never met their biological parents or had experienced inconsistent substitute figures, 

found it challenging to establish any God-image.  

 

Based on the strong evidence of this study, the presence of a substitute father figure 

who provides a close and secure father-youth relationship, may modify the “face of 

God”. The God-image (Counted 2015) could be recognised as a “good Father” when 

fatherless youth experience healing through “intensive encounters with a loving God” 

(Nygaard 2020, 487) as they see it in a supportive father figure.  

 

3. Accepted Spiritual Fathering Approach 

 

The concept of a “true-hearted brother” is a familiar Lani concept for expressing a 

secure relationship. Jesus is accepted as an “elder brother,” and the Holy Spirit is a close 

and benevolent friend, which confirms Hayward (1997, 62-66). However, God the 

Father is believed to be a “distant-untouchable-mysterious” spirit, which leads to an 

uncertain/insecure relationship, contrary to the literature (Allen 2013, 325; Kiekhaefer 

2013, 49), which argues that God the Father is “a loving and caring Father who builds a 

close relationship with His people”. Fatherless Lani youth often mention the cultural 

theme of an “authentic [elder] brother” is an acceptable spiritual fathering approach for 

them. The concept of an “authentic brother” includes two characteristics, a brotherly 

figure, and an authentic relationship, as discussed below. 

 

a) Brotherly Figure  

This study found that an accepted substitute fathering figure (SFF) should be presented 

through the concept of a “brotherly figure” who was perceived as the safest kind of 

person to whom Lani youth sought to connect. The concept of a “brotherly attachment” 

is supported by other scholars (Bauminger et al. 2008; Liberman et al. 1999) who 

discuss the importance of “friendship attachment” that plays a significant role in 

adolescent development into adulthood (Lim, Elijah, and Kho 2021, 33).  
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Fatherless Lani youth feel more confident about building a close relationship with an 

elder brother than with an adult male. An adult male is perceived as “powerful, distant, 

detached, and quiet”, while an elder brother is seen as a figure with whom the youth 

could be “close and attached, one who would stay-play-talk-walk with, and be trusted”. 

A brotherly figure of a spiritual father explains the importance of “friendly 

companionship” in spiritual leadership, consistent with Lunsford’s (2017, 141) 

“mentoring friendship” concept and Tabani’s (2013, 7-27) “friendly leadership” where 

fatherless youth feel secure, comfortable, and confidently able to rebuild a close 

relationship with new fathering figures who are close, can be trusted and are genuine. 

 

b) Authentic Relationships  

In this study, it has been shown that “authenticity” is a significant characteristic of an 

accepted substitute fathering figure, which confirms Steven’s (2017) study on 

authenticity as a necessary “mediating factor that supports the insecure individual’s 

affective functioning” (392). The findings showed that seven qualities describe an 

authentic person: 1) a promise keeper, 2) a man of action, 3) a transparent life (i.e., 

openly shares his life), 4) an encourager (i.e., an attentive listener to others’ stories), 5) a 

secret keeper, 6) a transparent reminder (i.e., rebukes directly when one does wrong), 

and 7) a trusting friend (i.e., trusting someone to do important things). One could earn 

trust from fatherless youth when actions show consistent openness and a commitment to 

relate with those who have experienced past painful relationships with their fathers and 

families, in line with the “emotional supportive behaviours” concept (Feinberg 2015; 

Main et al. 2002). 

 

c) Authentic Brother  

In summary of two characteristics of an acceptable spiritual fathering approach above, 

this study confirms Counted (2016, 1) that youth need “attachment and authenticity” to 

support their identity and spiritual development. As supported by the other authors 

(Fletcher et al. 2013; Paquette and Freeman 2013), a reliable substitute fathering figure 

influences how the youth regulate their emotions and behaviours. An “authentic 

brother” who shows care would encourage the youth to “listen” and “accept” his 

spiritual leadership. The youth who spend time with an accepted substitute father learn 

to imitate, model, and become like him. This study proposes that the concept of an 

“authentic brother” can be a spiritual fathering approach to disciple the Lani youth, 

where a father figure is present and able to build a friendly companionship in an 
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authentic relationship with the fatherless youth, one who becomes a role model and 

brings spiritual influence to help them mature in Christ.  

 

4. Practices of Spiritual Fathering Approach 

 

The central issue raised by Lani youth is a severe lack of basic needs (e.g., 

maltreatment, daily hunger, nomadic living, and child labour for food and education) 

associated with the dysfunction of fathers, affecting their sense of worthiness (e.g., “Am 

I loved?” “Am I worthy?”) and their “ability to trust others”. The Lani youth were 

cautious of starting a new close relationship as they felt it was difficult to put their trust 

in someone and then be rejected and hurt again, especially from adult male figures. The 

cultural themes, “feeding as care” and “sacrifice to lead”, provided the basis for two 

major practices of spiritual fathering in order to support Lani youth in rebuilding their 

trust and redeveloping a secure relationship, as described below. 

 

a) Feeding as Care  

“Feeding” others is a way to show care, and “feasting together” (e.g., sitting, spending 

time, chatting, and sharing food) is a sign of closeness and acceptance in a special 

personal relationship. A spiritual leader who opens his house and provides food for Lani 

youth significantly has a respectful and influential place in their hearts as 1) a motivator 

(e.g., encouraging them to pursue education, to serve God, live differently), 2) a trainer 

(e.g., stimulating a desire to learn and to try new things), 3) a builder of new trusting 

relationships, 4) an influencer to restore the ability to trust others, and 5) a life projector 

(e.g., helping them to see the future differently). Physical, emotional, and spiritual 

aspects are interconnected and affect one another, confirming Cooper (2012), that 

reminding youth ministers to be aware of “holistic needs” (e.g., relational, social, 

emotional, and physical as well as spiritual) for fatherless youth to thrive (138). 

Fatherless youth felt safer, stronger, more motivated, and accepted when invited to the 

table and included as family members. This study proposes that an invitation from a 

spiritual father to “feast together” changes the mindsets of fatherless youth, as they open 

their hearts, follow his direction, model his faith, and become eager to live as he lives. 

 

b) Sacrifice to Lead  

Self-sacrifice is an essential family leadership principle (Eph. 5:25, 29) and an 

influential element of a healthy family system (Bahr and Bahr 2001, 1231). A father 



118 

sacrifices himself to protect and provide for his family (Ware 2011, 6-8). However, as 

shown in this present study, the concept of self-sacrifice is uncommon in Lani culture. 

Lani male leadership has evolved to being “self-interested” (Haviland 1974; Sahlins 

1963) by sacrificing people and things to gain more power to control and influence.  

 

Fatherless Lani youth recognise that a substitute father figure who makes sacrifices for 

them could influence them. Sacrifice is related to the significant relational issue of 

“trustworthiness” and “attentiveness”, as fatherless youth perceive a sacrificial spiritual 

father figure as one who could be trusted. They would follow his spiritual leadership 

and grow to be just like him. “Small actions” of a spiritual father (e.g., remembering 

names, celebrating a birthday, spending time together, availability to help, listening 

attentively, and even rebuking and disciplining) gradually leads to changed perspectives 

on relationships.  

 

Fatherless youth who lack everything, treasure a spiritual father who sacrifices and 

places himself as a model of a “responsible life” and helps them view life through a 

different lens, which confirms the literature review (Brown et al. 2018; Wealth 2019; 

Wieja 2014). The perception of God, as he is seen by fatherless Lani youth, changed 

through the presence of a spiritual father who showed them a model of a “good and 

responsible father figure” as they follow his example of faith, submit to his spiritual 

direction, and follow God according to his example.  

 

 “Feeding as care” and “sacrifice to lead” are two significant practices of spiritual 

fathering approach, which can be used to disciple fatherless Lani youth. The presence of 

a spiritual father who shows care consistently and sacrifices himself for fatherless youth 

gains profound power to support them in modifying their views of self and others. It 

helps them build relationships, heals their ability to trust, and finally develops a growing 

perspective of relationships, life and God. Spiritual fathering is an approach that can 

lead fatherless youth who are physically, emotionally, and spiritually hurting into a 

healing relationship with God in total trust and confidence in him, and the expectation 

that, as a newly earned-secure individual, they can live as Christ’s disciples. 

 

 

 

 



119 

B. Research Question 

 

This ethnographic study aimed to answer the central research question: “How can 

spiritual fathering be used as an approach to disciple the Lani youth?” The researcher 

has sought to understand the fathering approaches and their influences that contribute to 

the problems of fatherlessness in Lani culture, and to understand a spiritual fathering 

approach that is accepted by the youth, and the practices of spiritual fathering approach 

to disciple the Lani youth.  

 

This study found that fathering approaches in the Lani culture have evolved around the 

animistic worldview where father figures had have spiritual powers to control and 

influence the children. Three cultural approaches of fathering contribute to 

fatherlessness in Lani culture. Firstly, gender inequality, where mothers are abused, 

girls are used as means of transactions, while boys are practically neglected. Secondly, 

polygamy contributes to father absenteeism and domestic violence in Lani families and 

potentially makes the children fatherless and motherless at the same time. Thirdly, 

childhood maltreatment contributes significantly to the youth’s physical hunger, which 

is transformed into emotional hunger as they feel alone, unwanted, and unworthy to be 

loved. Fatherless youth look for love, sense of belonging, and acceptance through their 

“attachment behaviours” that express their desire to connect with a significant father 

figure. This affects how they perceived their identity, trusted others, and viewed God as 

the Father. 

 

Survival motivation was a significant factor in developing earned security (Pearson et 

al. 1994, 359) in the lives of fatherless youth. The presence of a spiritual fathering 

figure and the openness of youth to accept his presence, developed a survival 

motivation that supported them in regulating their emotional issues. Spiritual fathering 

provided emotional support through trusted and reliable relationships that mediate the 

emotional healing process for fatherless youth. Spiritual fathering should provide a 

brotherly attachment through the presence of an “authentic brother” who shows care and 

becomes a new role model of life, one who brings spiritual influence into their lives.  

 

Showing care is an effective way for a discipleship process. For fatherless youth, 

feasting together has a significant meaning of closeness and acceptance in a personal 

relationship, one that motivates them to build new relationships and heals their trust in 
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others. They also recognised that a substitute father figure who showed selfless, 

sacrificial actions, have power to influence their lives. Small sacrificial actions, related 

to the relational issues of “trustworthiness” and “attentiveness”, gradually changed their 

perspective on God, life, and relationships. Fatherless youth would model their spiritual 

father’s faith, follow his example of life, and submit themselves to his spiritual 

leadership. Spiritual fathering is a practical approach to lead the physically, emotionally, 

and spiritually hurting youth into healing and growing relationships with self, others, 

and God in total trust and confidence, as newly earned-secure individuals who live as 

Christ-followers. 

 

C. Significance and Implication 

 

The research finds that the attachment theory framework (Bowlby 1969; 1973; 1982), 

father activation relationship (Paquette and colleagues 2004; 2010; 2013; 2021), and 

earned-secure attachment (George, Kaplan, and Main 1985; Pearson et al. 1994) are all 

beneficial in guiding this study. An overarching theme that emerged across all cultural 

themes is the importance of a spiritual-fathering figure who provides emotional support 

and trusted-reliable relationships for fatherless youth. The discipleship of fatherless 

youth will not be effective without considering those needs. The quality of a spiritual 

father’s brotherly, authentic relationship, caregiving, provision, and sacrificial life, 

strongly influences the fatherless youth’s decision to listen, follow, and submit to his 

spiritual leadership. 

 

The animistic worldview has triggered the problem of fatherlessness which may not be 

altered easily. However, Lani youth who suffered from fatherlessness can experience 

emotional and relational healing, empowering them to create a new cultural norm of 

fathering to stop the “cycle of fatherlessness” in the next generation. Although this 

study was drawn from the Lani cultural setting and may not be transferable to other 

cultures, its practical implications are likely to be broadly applicable, especially to 

understand the youth who are raised in cultural settings where fathering concepts and 

practices are highly influenced by an animistic worldview, patriarchal systems, and 

fatherlessness issues. This study may also empower fatherless youth to have hope and a 

choice to overcome their fatherlessness and develop a secure relationship with self, 

others, and God in the future.     
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This study has a personal meaning for the researcher. As a man who grew up in a 

fatherless home, he often found this journey of dissertation writing was a healing 

journey with God.  The various readings, interviews, reflections, confusion, and writing 

drafts were God’s healing process for him. This study encourages the researcher to 

continue ministering to the Lani people and enables him to serve more effectively as a 

spiritual “Nogoba” who provides emotional support and healing-reparative relationships 

to disciple fatherless youth in Christ. 

 

At the ecclesial level, this ethnographic study has facilitated Lani youth to speak out 

about their unspoken issues and to raise the Lani church and Christian leaders’ 

awareness of what has happened in the lives of their future generation. This study 

encourages the church to refocus their pastoral work, from not only developing the 

physical church buildings and content-based programs, but also facilitating Christians 

and faith community to reach out and disciple young people, by providing them with a 

fathering process, emotional support, and healing-reparative relationships.  

 

The urgent Christian educational ministries (e.g., marital ministry, parenting education, 

orphan-care program, and young people discipleship) need to be prioritised to prepare 

the church to give “apologia” (i.e., faith defense) if they are to influence animistic and 

traditional worldviews. The study also encourages Christian male figures, namely 

biological fathers, pastors, missionaries, educators, social workers, and community 

leaders, to use their God-given male roles as spiritual fathering figures, those who 

become models, trainers, and catalysts of spiritual transformation among fatherless 

youth towards maturity as Christ’s disciples. 

 

This research finds its place within existing attachment theory at the data level, 

particularly paternal attachment in non-Western, rural, and animistic cultural contexts 

(cf. Keller 2013, 173). Only a few studies have been conducted in those cultural 

contexts, primarily focused on mother-child attachment. This study also attempts to 

demonstrate the applicability of paternal activation relationships and earned-secure 

attachment theory among fatherless youth, especially in the South Pacific, among 

secluded tribes, and in cultural contexts of poverty, which to the researcher’s 

knowledge, has not been done before. The study also suggests the importance of 

considering the local cultural context to understand better father-child attachment 
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behaviours, something that needs to be emphasised more in future attachment theory 

research. 

 

D. Recommendations  

 

This ethnographic research has examined several issues related to how spiritual 

fathering can be used to disciple youth in the Lani cultural setting. Many other issues 

have been raised and can be considered as a recommendation for practices and future 

research. 

 

1. Recommendations for Practices 

 

This study was motivated by the concern of Christian ministers (e.g., pastors, 

missionaries, and educators) to address the question, “Why is it so challenging to lead 

Lani youth into maturity in Christ?” This study emphasises that the problem of Lani 

youth - fatherlessness and their need for the presence of a spiritual fathering figure - 

must be taken seriously, especially by Lani church leaders and Christian workers.  

 

Lani church leaders, youth ministers, and Christian educators need to facilitate Lani 

youth to speak out of their “unspoken voices” to understand them better and to serve 

and prepare them effectively as future spiritual leaders of the next generation. 

Developing a “culture of a fathering relationship” within the church, one that provides 

emotional support and trusted-reliable relationships, may be beneficial for creating 

secure spaces for dialogue by listening to and understanding one another.  

 

Lani Christian men must be taught the impact of an animistic worldview that has 

created profound fatherlessness and has affected the physical, emotional, and spiritual 

development of their youth. Christian men must be informed about, and trained how to 

be an accepted spiritual fathering figure, and how to practice spiritual fathering 

approach in order to disciple the youth in Christ.  

 

Lani church must address family issues boldly (e.g., marital and parenting, education) 

by teaching and training the Lani people to give “apologia” of how to live as Christian 

families surrounded by a highly animistic culture and patriarchal system. Youth 

discipleship can only be successful as they can find a model to follow as an example. 
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Senior brothers, male figures, church leaders, and mission workers must be prepared to 

fill the gap.  

 

2. Recommendations for Future Research. 

 

This study has sought to understand “fathering in the Lani culture” from a youth (ages 

19-24) perspective. A further ethnographic study on paternal attachment in other 

cultural settings may include the influence of modernity, church theology (e.g., 

prosperity and spiritual forces theology), and socio-political problems (e.g., the issues of 

Papua independence, civil war, poverty, HIV/AIDS). Other topics include the 

importance of a more comprehensive understanding of fathering in cultural contexts 

from the perspective of paternal figures’ (e.g., fathers, grandfathers, tribal leaders), 

which are not covered in this study. 

 

The study has found that polygamy is a significant factor in father absenteeism and 

domestic violence in the family, and potentially made the children fatherless and 

motherless at the same time. No attempt has been made in this study to address the 

“motherlessness” in Lani culture and its impact on the physical, emotional, and spiritual 

life of youth. The issue of “double orphans” (i.e., parentless) reveals the importance of 

further research on motherlessness issues, considering major social problems of Lani 

mothers, namely a runaway wife, the suicide and mortality rate, domestic violence (e.g., 

physical, emotional, and sexual abuse). 

 

This study has shown that “survival motivation” was developed through the presence of 

a fathering figure who provides brotherly attachment, emotional support, and trusted-

reliable relationships to gain an earned-secure attachment. A further study on the 

survival motivation of “double orphans” (i.e., parentless) young people, including 

gender, cultural values, community support, and child adoption, is needed to find a 

more effective discipleship approach, one which was not explored in this research. 

 

The present study has suggested that spiritual fathering, which involves emotional 

support and a trusted-reliable relationship of a fathering figure, can be a constructive 

approach to the discipleship of fatherless youth. The present study serves as a basis for 

further longitudinal studies to measure its applicability, including emotional supportive 

figures, brotherly attachment, authenticity in relationships, caregiving, and self-
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sacrificial actions. Further research also needs to consider developing a “culture of 

fathering relationships” within the church where adult male figures become the role 

models of faith and their caregiving actions as a significant discipleship process for 

fatherless youth in the church. 

 

E. Closing Summary 

 

For various reasons, many young people today live in the fatherless homes. Divorce, 

unwed pregnancies, poverty, violence, and culture are still the leading causes of 

fatherlessness globally (Lamb 2015, 92). The cultural worldview (e.g., beliefs, values) 

is considered to be a significant factor in understanding paternal attachment in a culture. 

It is also likely to be a significant contributor to the emergence of fatherlessness among 

the youth, affecting them physically, emotionally, and spiritually. Content-based 

discipleship (e.g., bible study, prayer meeting, small group, etcetera) will not be 

effective without addressing the emotional process through the presence of a spiritual 

fathering figure, one who provides emotional support and trusted-reliable relationships. 

Spiritual fathering can be used as an approach to youth discipleship by empowering 

more adult Christian males to use their God-given roles as spiritual leaders, those who 

serve as emotional supportive figures through their brotherly attachment, authentic 

relationship, caregiving, and self-sacrifice. These fathering figures become the catalysts 

of spiritual transformation among fatherless youth and models of life whom the youth 

may follow and live daily as Christ’s disciples. 

 

 

  



125 

REFERENCES 

 

Ahnert, Lieselotte, and Sarah J. Schoppe-Sullivan. 2019. “Fathers from an Attachment 

Perspective.” Attachment and Human Development 22, no. 1: 1-3. Accessed 

January 2, 2020. https://doi.org/10.1080/14616734.2019.1589054. 

 

Ainsworth, Mary D. S. 1967. Infancy in Uganda: Infant Care and the Growth of 

Attachment. Baltimore: Johns Hopkins University Press. 

 

———. 1969. “Object Relations, Dependency, and Attachment: A Theoretical Review 

of the Infant-Mother Relationship.” Child Development 40, no. 4: 969–1025. 

Accessed March 4, 2020. https://doi.org/10.2307/1127008. 

 

———. 1979. “Infant–Mother Attachment.” American Psychologist 34, no. 10: 932-

934. Accessed March 2, 2020. https://doi.org/10.1037/0003-066X.34.10.932. 

 

———. 1985. “Attachment Across the Life Span.” Bulletin of the New York Academy 

of Medicine 61: 792-812. 

 

———. and Silvia M. Bell.1970. “Attachment, Exploration, and Separation: Illustrated 

by the Behaviour of One-Year-Olds in a Strange Situation.” Child Development 

41, no. 1 (March): 49-67. Accessed September 3, 2021. 

https://doi.org/10.2307/1127388. 

 

———. Mary C. Blehar, Everett Waters, and Sally Wall. 1978. Patterns of Attachment: 

A Psychological Study of a Strange Situation. Hillsdale: Erlbaum. 

 

———. and Robert S. Marvin. 1995. “On the Shaping of Attachment Theory and 

Research: An Interview with Mary D. S. Ainsworth.” Monographs of the Society 

for Research in Child Development 60, no. 2/3 (Fall): 3-21. Accessed July 18, 

2021. https://doi.org/10.2307/1166167. 

 

Allen, Holly Catterton, and Jason Brian Santos. “Intergenerational Ministry: A Forty-

year Perspective: 1980–2020.” Christian Education Journal: Research on 

Educational Ministry 17, no. 3 (December): 506-529. Accessed December 22, 

2021. https://doi.org/10.1177/0739891320949558. 

 

Allen, Jon G. 2019. Mentalizing in the Development and Treatment of Attachment 

Trauma. London: Routledge.  

 

Allen, Mike, ed. 2017. The Sage Encyclopedia of Communication Research Methods. 

California: Sage Publishers.  

 

Alley, John Kingsley. 2008. The Spirit of Sonship: An Apostolic Grace. Lahore: Peace 

Publishing. 

 

Alua, Agus A. 2006.  “Ap Kaintek Model Kepemimpinan Masyarakat Hubula di 

Lembah Balim, Papua.”  In Nilai-Nilai Hidup Masyarakat Hubula di Lembah 

Balim Papua, edited by N. Lokobal, A. Alua, and T. Mulait, 139–165. Jayapura: 

Biro Penelitian Sekolah Tinggi Filsafat Fajar Timur. 

 



126 

Anderson, Keith R., and Randy D. Reese. 1999. Spiritual Mentoring: A Guide for 

Seeking and Giving Direction. Downers Grove: IVP Press. 

 

Anderson, Tamara L., and Shelly A. Skinner. 2019. “Feelings: Discipleship that 

Understands the Affective Processes of a Disciple of Christ.” Christian Education 

Journal 16, no. 1 (January): 66-78. Accessed July 15, 2021. 

https://doi.org/10.1177/0739891318820333. 

 

Antfolk, Jan, and Agneta Sjolund. 2018. “High Parental Investment in Childhood is 

Associated with Increased Mate Value in Adulthood.” Personality and Individual 

Differences 127 (June): 144-150. Accessed March 14, 2021. 

https://doi.org/10.1016/j.paid.2018.02.004. 

 

Apituley, Sylvana M. 2015. Anyam Noken Kehidupan: Papua Tanah Damai Menurut 

Perempuan Penyintas Kekerasan dan Pembela HAM. Jakarta: Kerjasama Komisi 

Nasional Anti Kekerasan terhadap Perempuan, Jaringan Kerja HAM Perempuan 

Papua dan Majelis Rakyat Papua. 

 

Arbay, Evi Aryati. 2014. Dani the Highlander. Jakarta: Evi Aryati Arbay Publisher. 

 

Armstrong, Alicia, Monica N. Modi, and Sheallah Palmer. 2014. “The Role of Violence 

Against Women Act in Addressing Intimate Partner Violence: A Public Health 

Issue.” Journal of Women’s Health 23, no. 3: 253-259. 

 

Aronson, Jodi. 1995. “A Pragmatic View of Thematic Analysis,” The Qualitative 

Report, 2, no. 1 (Spring): 1-3. Accessed July 7, 2021. 

https://doi.org/10.46743/2160-3715/1995.2069. 

 

Arriaga, Ximena B., Madoka Kumashiro, Eli J. Finkel, Laura E. Vander Drift and Laura 

B. Luchies. 2014. “Filling the Void: Bolstering Attachment Security in 

Committed Relationships.” Social Psychological and Personality Science, no. 1 

(October): 1-9. Accessed June 18, 2021. 

https://doi.org/10.1177/1948550613509287. 

 

Atkinson, Sarah, and Monica Abu El Haj. 1996. “Domain Analysis for Qualitative 

Public Health Data.” Health Policy and Planning 11, no 4: 438-442.  

 

Bahr, Howard M., and Kathleen S. Bahr. 2001. “Families and Self-Sacrifice: 

Alternative Models and Meanings for Family Theory.” Social Forces Journal 79, 

no: 4 (June): 1231-1258. Accessed June 4, 2020. 

http://www.jstor.org/stable/2675471. 

 

Balthazar, Pierre M. 2007. “How Anger Toward Absentee Fathers May Make It 

Difficult to Call God ‘Father’.” Pastoral Psychology 55, no. 5 (March): 543-549. 

Accessed February 2, 2021. https://doi.org/10.1007/s11089-007-0076-z. 

 

Bannerman, David Hugh. 2007. “The Subversion of Patriarchy: Exploring Pastoral 

Care with Men in the Church of the Province of South Africa on the East Rand.” 

MTh thesis, University of South Africa.  

 

Barna, George. 2001. Growing True Disciples: New Strategies for Producing Genuine 

Followers of Christ. Colorado Springs, Colorado: Waterbrook Press. 



127 

———. 2011. Maximum Faith. Austin Texas: Metaformation/WHCP Publishers.  

 

Bartholomew, Kimberly, and Leonard M. Horowitz. 1991. “Attachment Styles Among 

Young Adults: A Test of a Four-Category Model.” Journal of Personality and 

Social Psychology 61, no. 2: 226-244. Accessed January 12, 2020. 

https://doi.org/10.1037/0022-3514.61.2.226. 

 

———. and Dale W. Griffin. 1994. “Models of the Self and Other: Fundamental 

Dimensions Underlying Measures of Adult Attachment.” Journal of Personality 

and Social Psychology 67, no. 3: 430–445. Accessed January 12, 2020. 

https://doi.org/10.1037/0022-3514.67.3.430. 

 

Bauer, Walter. 2010. A Greek-English Lexicon of the New Testament and Other Early 

Christian Literature. 3rd Ed. Chicago: University of Chicago Press. 

 

Bauminger, Nirit, Ricky Finzi-Dottan, Sagit Chason, and Dov Har-Even. 2008. 

Intimacy in Adolescent Friendship: The Roles of Attachment, Coherence, and 

Self-Disclosure. Journal of Social and Personal Relationships 25, no. 3 (June): 

409–428. Accessed March 21, 2020. https://doi.org/10.1177/0265407508090866. 

 

Baumrind, Diana. 1991. “The influence of parenting style on adolescent competence 

and substance use.” Journal of Early Adolescence 11, no.1 (February): 56-95. 

Accessed June 14, 2021. https://doi.org/10.1177/0272431691111004. 

 

Becker-Phelps, Leslie. 2014. Insecure in Love. Oakland: New Harbinger Publications. 

 

Benner, David G. 2004. Sacred Companions: The Gift of Spiritual Friendship 

Direction. Illinois: IVP Books.  

 

Berger, Kathleen S. 2011. The Developing Person Through the Life Span. 8th ed. New 

York: Worth Publishers. 

 

Berger, Lawrence M., Sharon, Bzostek, Marcia J. Carlson, and Cynthia Osborne. 2008. 

“Parenting Practices of Resident Fathers: The Role of Marital and Biological 

Ties.” Journal of Marriage and Family 70, no. 3 (July): 625-639. Accessed 

September 1, 2021. https://doi.org/10.1111/j.1741-3737.2008.00510.x. 

 

Bierman, Alex. 2005. “The Effects of Childhood Maltreatment on Adult Religiosity and 

Spirituality: Rejecting God the Father Because of Abusive Fathers?” Journal for 

the Scientific Study of Religion 44, no. 3: 349-359.  

 

Blackaby, Henry, and Richard Blackaby. 2011. Spiritual Leadership: Moving People on 

to God’s Agenda. Nashville: B and H Publishing Group. 

 

Bowlby, John. 1951. “Maternal Care and Mental Health.” Bulletin of the World Health 

Organisation 3: 355-533.  

 

———. 1953. Child Care and the Growth of Love. Baltimore: Pelican Books. 

 

———. 1969/1982. Attachment and loss Volume 1: Attachment. New York: Basic 

Books. 

 

https://doi.org/10.1037/0022-3514.61.2.226


128 

———. 1973. Attachment and loss Volume 2: Separation. New York: Basic Books. 

 

———. 1979. The Making and Breaking of Affectional Bonds. London: Tavistock. 

 

———. 1980. Attachment and loss Volume 3: Loss. New York: Basic Books. 

 

———. 1988. A Secure Base: Parent–Child Attachment and Healthy Human 

Development. New York: Basic Books. 

 

———. and Collin Murray Parkes. 1970. “Separation and loss within the family. In The 

Child in His Family: International Yearbook of Child Psychiatry and Allied 

Professions, edited by E. J. Anthony and C. Koupernik, 197-216. New York: 

Wiley. 

 

Brazeau, Natalie, Samantha Reisz, Deborah Jacobvitz, and Carol George. 2018. 

“Understanding the Connection Between Attachment Trauma and Maternal Self-

Efficacy in Depressed Mother.” Infant Mental Health Journal 39, no. 1 

(December): 30-43. Accessed June 2, 2021. http://dx.doi.org/10.1002/imhj.21692. 

 

Breiding, Matthew J., Satvinder S. Dhingra, Derek C. Ford, Leah K. Gilbert, Melissa T. 

Merrick, Sharlyn E. Parks, and William W. Thompson. 2015. “Childhood 

Adversity and Adult Chronic Disease: An update from Ten States and the District 

of Columbia 2010.” American Journal of Preventive Medicine 48, no. 3: 345-349. 

 

Bretherton, Inge. 1992. “The origins of attachment theory: John Bowlby and Mary 

Ainsworth.” Developmental Psychology 28: 759-775. Accessed August 4, 2020. 

https://doi.org/10.1037/0012-1649.28.5.759. 

 

———. 2010. “Fathers in Attachment Theory and Research: A Review. Early Child 

Development and Care 180, no. 1-2 (January): 9–23. Accessed February 2, 2020. 

https://doi.org/10.1080/03004430903414661. 

 

Brewer, John D. 2000. Ethnography. Buckingham: Open University Press. 

 

Brown, Geoffrey L., Steven M. Kogan, and Jih young Kim. 2018. “From Fathers to 

Sons: The Intergenerational Transmission of Parenting Behaviour among African 

American Young Men.” Family Process 57, no. 1 (February): 165–180. Accessed 

July 15, 2021. https://doi.org/10.1111/famp.12273. 

 

Brown, Terry. 1949. Religion and Customs in Melanesia. London: Southern Cross. 

 

Bruner, Kurt, and Steve Stroope. 2010. It Starts at Home: A Practical Guide to 

Nurturing Lifelong Faith. Chicago: Moody Press.  

 

Bukobza, Gabriel. 2018. “Rebelliousness.” In Encyclopedia of Adolescence, edited by 

Roger J. R. Levesque, 29-31. Cham Switzerland: Springer Publishers. 

 

Burk, Arthur A. 2008. Relentless Generational Blessings. Grandview, Mo:  Plumbline 

Ministries Publishers.  

 



129 

Buske, Tom. 2007. “Fathers: The Effect of Father Wounds, Fatherlessness, and the 

Value of Fatherneed.” Paper presented at NACSW Convention 2007 Dallas 

Texas, March 20-27. 

 

Butt, Leslie. 2001. “An Epidemic of Runaway Wives.” Interdisciplinary Journal of 

Southeast Asian Studies 15, no. 1 (October): 55-87. Accessed September 2020. 

https://doi.org/10.2307/40860772. 

 

———. 2005. “‘Lipstick Girls’ and ‘Fallen Women’: AIDS and Conspiratorial 

Thinking in Papua, Indonesia.” Cultural Anthropology 20, no. 3: 412-441. 

 

———. 2007. “‘Secret Sex’: Youth, Agency, and Changing Sexual Boundaries among 

the Dani of Papua, Indonesia.” Ethnology 46, no. 2: 113-132. 

 

———. and Jenny Munro. 2007. “Rebel Girls? Unplanned Pregnancy and Colonialism 

in Highlands Papua, Indonesia”. Culture, Health and Sexuality 9, no. 6: 585-598. 

 

Cabrera, Natasha J., Brenda L. Volling, and Rachel Barr. 2018. “Fathers are Parents, 

too! Widening the Lens on Parenting for Children’s Development.” Child 

Development Perspectives 12, no. 3 (January): 152–157. Accessed March 2, 2021. 

https://doi.org/10.1111/cdep.12275. 

 

Caetano, Raul, Charles E. Green, Ernest N. Jouriles, Renee McDonald, and Susie 

Ramisetty-Mikler. 2006. “Estimating the Number of American Children Living in 

Partner-Violent Families.” Journal of Family Psychology 20, no. 1: 137-142.  

 

Chickering, Arthur W., and Linda Reisser. 1993. Education and identity. 2nd ed. San 

Francisco: Jossey-Bass. 

 

Chopik, William J., Robin S. Edelstein, and Kevin J. Grimm. 2017. “Longitudinal 

Changes in Attachment Orientation Over a 59-Year Period.” Journal of 

Personality and Social Psychology 116, no.4 (July):598–611. Accessed on 3 

March 2022. https://doi.org/10.1037/pspp0000167. 

 

Cohen, Diane L. 2005. “Exploring the Role of Secondary Attachment Relationships in 

the Development of Attachment Security.” PhD diss., University of North Texas.  

 

Coley, Rebekah L., and P. Lindsay Chase-Lansdale. 1998. Adolescent Pregnancy and 

Parenthood. Recent Evidence and Future Directions. America Psychologist 53, no. 

2 (February): 152-166. Accessed June 21, 2021. https://doi.org/10.1037//0003-

066x.53.2.152. 

 

Colyn, Sarah. 2016. Spiritual Fathering and Godly Authority. Ministry of Pastoral 

Care, 20 May. Accessed 22 September 2020. 

https://ministriesofpastoralcare.com/spiritual-fathering-and-godly-authority/. 

 

Connelly, Lynne M. 2016. “Trustworthiness in Qualitative Research." Medical Surgery 

Nursing 25, no. 6: 435. 

 

Cooper, Ashley.  2012. “Review of The Intergenerational Continuity of Fathers 

Absence in a Socioeconomically Disadvantaged Sample.” Journal of Marriage 

and Family 74, no. 3: 138. 



130 

Counted, Victor. 2016a. “Missionising Youth Identity Crisis: Towards a Missional 

Hermeneutic of Coping in Youth Ministry Practice.” Missionalia 44, no. 1: 85-

102.  

 

———. 2016b. “The Psychology of Youth Faith Formation.” Journal of Youth and 

Theology 15 (September): 146-172. https://doi.org/10.1163/24055093-01502004. 

 

Crane, Julia G., and Michael V. Angrosino. 1992. Field Projects in Anthropology A 

Student Handbook. 3rd ed. Long Grove, IL: Waveland Press. 

 

Cranz, Galen. 2016. Ethnography for Designers. New York: Routledge. 

 

Creswell, John W. 2007. Qualitative Inquiry and Research Design: Choosing Among 

Five Approaches. 2nd ed. New York: Sage Publications. 

 

Croy, Dwight D. 2015. ”God’s Focus on the Fatherless: A Lens to Inform Spiritual 

Impact in the Local Church.” DMin diss., George Fox University.  

 

Dalbey, Gordon. 2011. Sons of the Father: Healing the Father-Wound in Men Today. 

North Carolina: Civitas Press. 

 

Demarest, Bruce. 2003. Soul Guide: Following Jesus as Spiritual Director. New York: 

NavPress.  

 

Dempsey, Rod. 2008. “What Is God’s Will for My Life? Disciple!” In Innovate Church, 

edited by J. Falwell, 5-22. Nashville: B&H. 

 

DeWolff, Marianne and Marinus H. van Ijzendoorn. 1997. “Sensitivity and Attachment: 

A Meta-Analysis on Parental Antecedents of Infant Attachment.” Child 

Development 68, no. 4 (August): 571–591. Accessed December 1, 2020. 

https://doi.org/10.2307/1132107. 

 

Doherty, William J., Edward F. Kouneski, and Martha F. Erickson. 1998. “Responsible 

Fathering: An Overview and Conceptual Framework.” Journal of Marriage and 

Family 60, No. 2 (May): 277-292. Accessed April 10, 2021. 

http://www.jstor.org/stable/353848. 

 

Dollahite, David Curtis, Alan Hawkins, and Sean E. Brotherson. 1997. Fatherwork: A 

Conceptual Ethic of Fathering as Generative Work. In Generative Fathering: 

Beyond Deficit Perspectives, edited by A. J. Hawkins and D. C. Dollahite, 17–35. 

New York: Sage Publications, Inc. 

 

Douglas, John C. 2018. “Discipleship and Christian Spiritual Formation are 

Synonymous.” Paper presented at the Bishopdale College School of Theology, 

Nelson New Zealand, October 7. 

 

Dowd, Mourene. 2005. Are Men Necessary? When Sexes Collide. New York:  Putnam 

Adult.  

 

Dowd, Nancy E. 2010. Redefining Fatherhood. New York: New York University Press. 

 



131 

Doyle, Alison. 2020. “What is a Semi-Structured Interview?” The Balance Career Blog, 

June 27. Accessed July 16, 2021. https://www.thebalance.com/what-is-a-semi-

structured-interview-2061632. 

 

Duhamel, Marie-France. 2021. “The Concept of Taboo in Raga, Vanuatu: Semantic 

Mapping and Etymology.” Oceania 91, no. 1: 26–46. 

 

Egeland, Brayon, Deborah Jacobvitz., and Alan L. Sroufe. 1988. ”Breaking the Cycle of 

Abuse.” Child Development 59, no. 4 (August): 1080–1088. Accessed March 21, 

2020. https://doi.org/10.2307/1130274. 

 

Eims, Leroy. 1978. The Lost Art of Disciple Making. Grand Rapids, Michigan: 

Zondervan. 

 

Eldredge, John. 2009. Fathered by God: Learning What Your Dad Could Never Teach 

You. Nashville: Thomas Nelson.  

 

Emzir. 2016. Metodologi Penelitian Kualitatif: Analisis Data. Jakarta: Raja Grafindo 

Persada. 

 

Feeney, Brooke C. and Brittany K. Jakubiak. 2016. “A Sense of Security: Touch 

Promotes State Attachment Security.” Social Psychological and Personality 

Journal 7, no. 7 (March): 745-753. Accessed August 24, 2021. 

https://doi.org/10.1177/1948550616646427. 

 

Feeny, Simon. 2014. Household Vulnerability and Resilience to Economic Shocks 

Findings from Melanesia. London: Routledge. 

 

———. and Lachlan McDonald. 2016. “Vulnerability to multidimensional poverty: 

Findings from households in Melanesia.” The Journal of Development Studies 52, 

no. 3 (October): 447-464. Accessed April 13, 2021. 

https://doi.org/10.1080/00220388.2015.1075974. 

 

Feinberg, Abby E. 2015. “Relationships that Appear to Contribute to the Development 

of an Earned- Secure Attachment.” MSW Thesis., Smith College. 

 

Fischer, John L., Miriam Kahn, and Robert Kiste. 1998. Micronesian Culture. 

Encyclopedia Britannica, 16 August. Accessed 5 October 2021. 

https://www.britannica.com/place/Mirconesia-culture-region-Pacific-ocean. 

 

Flaherty, Serena C., and Lois S. Sadler. 2011. “A Review of Attachment Theory in the 

Context of Adolescent Parenting.” Journal of Pediatric Health Care 25, no. 2 

(May):114–121. https://dx.doi.org/10.1016/j.pedhc.2010.02.005. 

 

Fletcher, David, and Mustafa Sarkar. 2013. “Psychological Resilience: A Review and 

Critique of Definitions, Concepts, and Theory.” European Psychologist 18, no.1 

(April): 12–23. Accessed October 1, 2020. https://doi.org/10.1027/1016-

9040/a000124. 

 

Foster, Richard J., and Dallas Willard. 2005. “The Making of the Christian.” 

Christianity Today 49, no. 10: 42.  

 

https://www.britannica.com/place/Mirconesia-culture-region-Pacific-ocean


132 

Fouts, Hillary N. and Michael E. Lamb. 2005. “Weaning Emotional Patterns Among the 

Bofi Foragers of Central Africa: The Role of Maternal Availability and 

Sensitivity.” In Hunter–Gatherer Childhoods: Evolutionary, Developmental, and 

Cultural Perspectives, edited by M. E. Lamb and B. S. Hewlett, 19–64. New 

Jersey: Transaction Publishers. 

 

Fraley, R. Chris, and Susan J. Spieker. 2003. “Are Infant Attachment Patterns 

Continuously or Categorically Distributed? A Taxometric Analysis of Strange 

Situation Behaviour.” Developmental Psychology 39, no. 3 (May): 387-404. 

Accessed March 2, 2022. https://doi.org/10.1037/0012-1649.39.3.387. 

 

Francesconi, Marco and James J. Heckman. 2016.” Child Development and Parental 

Investment.” The Economic Journal 126: 1-27. 

 

Freeks, Fazel Ebrihiam. 2017. “Responding to the Challenge of Father Absence and 

Fatherlessness in the South African Context: A Case Study Involving Concerned 

Fathers from the Northwest Province.” Stellenbosch Theological Journal 3, no. 1 

(July): 89-113. Accessed January 2, 2021. 

http://dx.doi.org/10.17570/stj.2017.v3n1.a05. 

 

———. 2018. “Christian Fathers as Role Models of the Church’s Fulfilment of the 

Missio Dei in a Fatherless Society.” Missionalia 46, no. 3: 331- 354. 

 

Fugard, Andrew J.B., and Henry W.W. Potts. 2015. “Supporting Thinking on Sample 

Sizes for Thematic Analyses: A Quantitative Tool.” International Journal of 

Social Research Methodology 18, no. 6 (June): 669-684. Accessed February 4, 

2020. https://doi.org/10.1080/13645579.2015.1005453. 

 

Fullan, Michael. 2001. Leading in a Culture of Change. San Francisco: Jossey-Bass. 

 

Fuller, Andrew, Jessica Parks, and Cory Taylor, David Witthoff. 2014. The Lexham 

Cultural Ontology Glossary. London: Lexham Press. 

 

Gardner, Robert. 1968. Gardens of War: Life and Death in the New Guinea Stone Age. 

New York: Random House. 

 

Garrido, Nicolas. 2017. “The Method of James Spradley in Qualitative Research.” 

Enfermeria 6: 43-48.  

 

Geary, David C. 2000. “Attachment, Caregiving, and Parental Investment.” 

Psychological Inquiry 11, no. 2: 84–123. Accessed February 28, 2022.  

 

Geiger, Eric and Michael Kelley and Philip Nation. 2012. Transformational 

Discipleship: How People Really Grow. Nashville, Tennessee: B & H Publishing 

Group. 

 

George, Carol. 2014. “Attachment Theory: Implications for Young Children and Their 

Parents. In Infant and Early Childhood Mental Health, edited by K. Brandt, B. 

Perry, and E. Tronick, 97-110. Arlington, VA: American Psychiatric Publishing. 

 

———. Nancy Kaplan, and Mary Main. 1985. “The Adult Attachment Interview.” 

Unpublished paper, University of California, Berkeley. 



133 

Giyai Aloysius M. 2012.  Memutus Mata Rantai Kematian di Tanah Papua: Bercermin 

pada Fakta RSUD Abepura. Jayapura: Papua Pustaka Raya. 

 

Gottlieb, Roger S. 2006. The Oxford Handbook of Religion and Ecology. New York: 

Oxford Handbooks. 

 

Granqvist, Patrick. 2010. “Attachment and Religiosity in Adolescence: Cross-Sectional 

and Longitudinal Evaluations.” Personality and Social Psychology Bulletin 28, 

no. 2 (February): 260-270. Accessed June 17, 2020. 

https://doi.org/10.1177/0146167202282011. 

 

Green, Jonathan M., Charlie Stanley, Vicky Smith, and Ruth Goldwyn. 2000. “A New 

Method of Evaluating Attachment Representations on Young School Age 

Children - the Manchester Child Attachment Story Task.” Attachment and Human 

Development 2: 42-64. 

 

Greenwood, Vanessa Nadeen. 2015. “Addressing the Dual Primary Attachment Figure 

Model: An Exploration of Father Attachment”. MA Thesis. California State 

University.  

 

Groh, Ashley M., R. Pasco Fearon, Marian J. Bakermans-Kranenburg, Marinus H. van 

IJzendoorn, Ryan D. Steele, and Glenn I. Roisman. 2014. “The Significance of 

Attachment Security for Children’s Social Competence with Peers: A Meta-

Analytic Study.” Attachment and Human Development 16, no. 2 (February): 103-

136. Accessed October 1, 2020. https://doi.org/10.1080/14616734.2014.883636. 

 

Grossmann Klaus E., Karin Grossmann, Elisabeth Fremmer-Bombik, Heinz Kindler, 

Hermann Scheuerer-Englisch, and Peter Zimmermann. 2002. “The Uniqueness of 

the Child–Father Attachment Relationship: Fathers’ Sensitive and Challenging 

Play as a Pivotal Variable in a 16-year Longitudinal Study.” Social Development 

11, no. 3: 301-337.  

 

———. and Karin Grossmann. 2005. “The Impact of Attachment to Mother and Father 

at an Early Age on Children’s Psychosocial Development through Young 

Adulthood.” In Encyclopedia on Early Childhood Development, edited by R.E. 

Tremblay, R. G. Barr, R. Peters, 1-15. Montreal: Centre of Excellence for Early 

Childhood Development.  

 

———. Karin Grossmann, and Everett Waters. 2005. Attachment from Infancy to 

Adulthood: The Major Longitudinal Studies. New York. Guilford Press. 

 

———. and Karin Grossmann. 2020. “Essentials When Studying Child-Father 

Attachment: A Fundamental View on Safe Haven and Secure Base Phenomena.” 

Attachment and Human Development 22, no. 1 (February): 9-14. Accessed 

January 5, 2021. https://doi.org/10.1080/14616734.2019.1589056. 

 

Guina, Jeffrey. 2016. “The Talking Cure of Avoidant Personality Disorder: Remission 

through Earned-Secure Attachment.” American Journal of Psychotherapy 70, no. 

3 (April): 233-250. Accessed November 6, 2020. 

https://doi.org/10.1176/appi.psychotherapy.2016.70.3.233. 

 



134 

Gummere, Richard M. 2017. Seneca: Letter from a Stoic. Overland Park: Digireads 

Publishers. 

 

Hall, Christopher A. 2017. Living Wisely with the Church Fathers. Downers Grove, IL: 

InterVarsity Press. 

 

Hall, Herna, Liana Le-Roux, and Rachel Zaidman-Mograbi. 2020. “The Influence of 

Culture on Maternal Attachment Behaviours: A South African Case Study.” 

Children Australia 45 no. 1 (May): 30 – 39. Accessed November 1, 2021. 

https://doi.org/10.1017/cha.2020.4. 

 

Hall, Todd W., Annie Fujikawa, Sarah R. Halwcrow, and Peter C. Hill. 2009. 

"Attachment to God and Implicit Spirituality: Clarifying Correspondence and 

Compensation Models." Journal of Psychology and Theology 37, no. 4 

(December): 227-242. Accessed January 2, 2021. 

https://doi.org/10.1177/009164710903700401. 

 

Hallett, Ronald E., and Kristen Barber. 2013. “Ethnographic Research in a Cyber Era.” 

Journal of Contemporary Ethnography 43, no. 3 (August): 306-330. Accessed 

January 12, 2020. https://doi.org/10.1177/0891241613497749. 

 

Hamerton-Kelly, Robert. 1979. God the Father: Theology and Patriarchy in the 

Teaching of Jesus. Philadelphia: Fortress Press.  

 

Hamilton, Claire E. 2003. “Continuity and Discontinuity of Attachment from Infancy 

through Adolescence.” Child Development 71, no. 3 (January): 690-694. 

Accessed September 6, 2021. https://doi.org/10.1111/1467-8624.00177. 

 

Hammersley, Martyn, and Paul Atkinson. 2007. Ethnography: Principles in Practice. 

3rd ed. London: Routledge.  

 

Harris, Marvin. 2011. The Rise of Anthropological Theory: A History of Theories of 

Culture. Maryland: Rowman Altamira. 

 

———. and Orna Johnson. 2000. Cultural Anthropology. 5th ed. Needham Heights, 

MA: Allyn and Bacon. 

 

Hartzell, Robert. 2013. The Sonship Empowered Life: A Road Map to Growth and 

Maturity. Florida: Robert Hartzel Publisher. 

 

———. 2016. Fathering Leadership: Creating A Culture of Growth. Florida: Robert 

Hartzel Publisher. 

 

Harwood, Robin L., Joan G. Miller, and Nydia Lucca Irizarry. 1995. Culture and 

Attachment: Perceptions of the Child in Context. New York: Guilford Press.  

 

Heider, Karl G. 1970. The Dugum Dani: A Papuan Culture in the Highlands of West 

New Guinea. New York: Aldine Publishing. 

 

———. 1996. Grand Valley Dani: Peaceful Warriors. 3rd ed. Belmont: Wadsworth 

Publishing. 

 



135 

Herzog, James. 2002. Father Hunger: Explorations with Adults and Children. New 

York: Routledge. 

 

Hofstede, Geert. 1983. “The Cultural Relativity of Organizational Practices and 

Theories.” Journal of International Business Studies, no.14: 75– 89. Accessed 

December 5, 2020. https://www.jstor.org/stable/222593. 

 

Hull, Bill. 2006. The Complete Book of Discipleship. Colorado Springs: NavPress. 

 

Izard, Carroll E. 1991. The Psychology of Emotions: Emotions, Personality, and 

Psychotherapy. New York: Springer Publishers.  

 

Jacob, Stacy A., and Furgerson S. Paige. 2012. “Writing Interview Protocols and 

Conducting Interviews: Tips for Students New to the Field of Qualitative 

Research.” The Qualitative Report 17, no. 42: 1-10. 

 

Kahn, Miriam. 2014. “Melanesian Culture.” Encyclopaedia Britannica, 23 April 2013. 

Accessed 21 September 2020. https://www.britannica.com/place/Melanesia. 

 

Kaima, Sam T. 1991. “The Evolution of Cargo Cults and the Emergence of Political 

Parties in Melanesia.” Journal de la Societe des Oceanistes 92, no. 93: 173-180.  

 

Kallstrom, Cater Asa. 2004. Negotiating Normality and Deviation - Father’s Violence 

Against Mother from Children’s Perspectives. Orebro: Social and Legal Science 

Orebro University Press. 

 

Kampen, J. Renkema. 1997. “Does Hebrew YTWM Really Mean ‘Fatherless’?” Jewish 

History 11, no.1: 121. 

 

Karunia Foundation. 2021. “Our Purpose.” Accessed November 16, 2021. 

https://karunia.org/waar-staat-karunia-voor/?lang=en.  

 

Keesing, Roger M. 1984. “Rethinking ‘Mana’.” Journal of Anthropological Research 

40, no. 1 (Spring): 137-156. https://doi.org/10.1086/jar.40.1.3629696. 

 

———. and Felix M. Keesing. 1971. New Perspectives in Cultural Anthropology New 

York: Holt, Rinchart and Winston. 

 

Keizer, Renske, Katrien O. Helmerhorst, and Loes van Rijn-van Gelderen. 2019. 

“Perceived Quality of the Mother-Adolescent and Father-Adolescent Attachment 

Relationship and Adolescents’ Self-Esteem.” Journal of Youth and Adolescence 

48: 1203-1217. Accessed March 1, 2022. https://doi.org/10.1007/s10964-019-

01007-0. 

 

Keller, Heidi. 2013. “Attachment and Culture.” Journal of Cross-Cultural Psychology 

44, no. 2 (December): 175 –194. Accessed September 5, 2021.  

https://doi.org/10.1177/0022022112472253. 

 

———. 2018. “Universality claim of attachment theory: Children’s Socioemotional 

Development Across Cultures.” PNAS Journal 115, no. 45 (November): 11414-

11419. Accessed July 1, 2021. https://doi.org/10.1073/pnas.1720325115. 

 

https://www.britannica.com/place/Melanesia


136 

Kinnaman, David, Mark Matlock, Aly Hawkins. 2019. Faith for Exiles: 5 Ways for a 

New Generation to Follow Jesus in Digital Babylon. Michigan: Baker Books. 

 

Kirkpatrick, Lee A. and Phillip R. Shaver. 1990. “Attachment Theory and Religion: 

Childhood Attachments, Religious Beliefs, and Conversion.” Journal for the 

Scientific Study of Religion 29, no. 3 (September): 315-334. Accessed August 6, 

2021.  https://doi.org/10.2307/1386461. 

 

Kiste, Robert C., and Miriam Kahn. 2020. Polynesian Culture. Encyclopaedia 

Britanica, 16 November 2020. Accessed 18 March 2021. 

https://www.britannica.com/place/Polynesia. 

 

Klimstra, Hale, Raaijmakers QA, Branje SJ, Meeus WH. 2010. “Identity Formation in 

Adolescence: Change or Stability?” Journal of Youth and Adolescent 39, no. 2 

(February):150–162. Accessed September 8, 2021. 

https://doi.org/10.1007/s10964-009-9401-4. 

 

Knabb, Joshua J., and Matthew Y. Emerson. 2013. "I Will be Your God and You Will 

be My People: Attachment Theory and the Grand Narrative of Scripture." 

Pastoral Psychology, no. 62 (November): 827-841. Accessed January 5, 2021. 

https://doi.org/10.1007/s11089-012-0500-x. 

 

Knoetzel, Johannes J. 2017. “Who are the disciples? Identity Perceptions About 

Millennials and the Church.” Verbum et Ecclesia 38, no. 1 (July): 1-7. Accessed 

March 18, 2021. https://doi.org/10.4102/ve.v38i1.1718.  

 

Kobak, Roger R., and Amy Sceery. 1988. “Attachment in Late Adolescence: Working 

Models, Affect Regulation, and Representations of Self and Others.” Child 

Development 59, no. 1 (February): 135-146. Accessed April 4, 2021. 

https://doi.org/10.2307/1130395 

 

———. and Cindy Hazan. 1991. “Attachment in Marriage: Effects of Security and 

Accuracy of Working Models.” Journal of Personality and Social Psychology, no. 

60: 861-869.  

 

———. Kristyn Zajac, Joanna Herres, and E. Stephanie Krauthamer Ewing. 2015. 

“Attachment Based Treatments for Adolescents: The Secure Cycle as a 

Framework for Assessment, Treatment and Evaluation.” Attachment and Human 

Development 1, no. 2 (March): 220-239. Accessed December 10, 2020.  

http://dx.doi.org/10.1080/14616734.2015.1006388. 

 

Kogoya, Lirius. 1993. “Pelayanan Pemuda di Jemaat Baptis Diakonia Sebagai Pola 

Bagi Pelayanan Pemuda se-Wilayah Perime.” Unpublished paper. STT Baptis 

Papua. 

 

Konner, Melvin. 1977. “Infancy among the Kalahari Desert San.” In Culture and 

Infancy: Variations in the Human Experience, edited by P. H. Leiderman, S. R. 

Tulkin, and A. Rosenfeld, 287-328. New York: Academic Press. 

 

 

 

https://www.britannica.com/place/Polynesia
https://doi.org/10.4102/ve.v38i1.1718


137 

———. 2005. “Hunter–gatherer infancy and childhood: The ‘Kung’ and others. In 

Hunter–gatherer childhoods: Evolutionary, perspectives, Developmental, and 

Cultural, edited by M. E. Lamb and B. S. Hewlett, 19–64. New Brunswick, NJ: 

Transaction. 

 

Krampe, Edythe M., and Paul D. Fairweather. 1993. “Father Presence and Family 

Formation: A Theoretical Reformulation.” Journal of Family Issue 14, no. 4 

(December): 572-591. Accessed April 2, 2021. 

https://doi.org/10.1177/019251393014004006. 

 

Kruse, Joachim, and Sabine Walper. 2008. “Types of Individuations in Relation to 

Parents: Predictors and Outcomes.” International Journal of Behavioural 

Development 32, no. 5: 390-400. https://doi.org/10.1177/0165025408093657. 

 

Kusumaryati, Veronika. 2018. “Ethnography of a Colonial Present: History, 

Experience, and Political Consciousness in West Papua.” PhD diss., Harvard 

University. 

 

Laksono, Agung Dwi, and Ratna Dwi Wulandari. 2019. “Children are Assets: Meta-

Synthesis of the Value of Children in the Lani and Acehnese Tribes.” Jurnal 

Kesehatan Reproduksi 10, no. 1 (December): 11-20. Accessed May 5, 2021. 

https://doi.org/10.22435/kespro.v10i1.933.  

 

Lang, James A. 2015. An Evaluation of a Discipleship Process Addressing Christians’ 

Inner Life Issue. Christian Education Journal 12, no. 2: 259-281. Accessed April 

1, 2021.  https://doi.org/10.1177/073989131501200202. 

 

———. and David J. Bochman 2017. “Positive Outcomes of a Discipleship Process.” 

Journal of Spiritual Formation and Soul Care 10, no. 1 (May): 51-72. Accessed 

April 1, 2021.  https://doi.org/10.1177/193979091701000105. 

 

Lanse Hal W., 1996.  The Father-Wound in Folklore: A Critique of Mitscherlich, Bly, 

and Their followers. PhD diss., Walden University. 

 

Leech, Nancy L., and Anthony J. Onwuegbuzie. 2007. “An Array of Qualitative Data 

Analysis Tools: A Call for Data Analysis Triangulation.” School Psychology 

Quarterly 22, no. 4: 557-584.  

 

Lim, Ai Shin, Elijah E. T. Khoo, and Ranon Earn Yueh. 2021. “Attachment Style, 

Friendship Quality and the Mediating Effect of Communication Skills in Young 

Adults Friendship.” Journal of Psychology and Instruction 5, no. 1: 33-42. 

 

Logan, Carolyn. 2008. “Traditional Leaders in Modern Africa: Can Democracy and the 

Chief Co-exist.” Afro Barometer Working Paper 93: 1-31. 

 

Lunsford, Laura Gail. 2017. “Mentors as Friends.” In The Psychology of Friendship, 

edited by M. Hojjat and A. Moyer, 141-156. New York: Oxford Press.  

 

Machin, Anna. 2019. The Devotion of the Human Dad Separates Us from Other Apes. 

Aeon Essays. 17 January. Accessed 14 March 2021. https://aeon.co/essays/the-

devotion-of-the-human-dad-separates-us-from-other-apes. 

 

https://aeon.co/essays/the-devotion-of-the-human-dad-separates-us-from-other-apes
https://aeon.co/essays/the-devotion-of-the-human-dad-separates-us-from-other-apes


138 

Macintyre, Martha, and Ceridwen Spark. 2010. Transformations of Gender in 

Melanesia. Canberra: Australian National University.  

 

Main, Mary. 1990. “Cross-Cultural Studies of Attachment Organization: Recent 

Studies, Changing Methodologies, and the Concept of Conditional Strategies.” 

Human Development, no. 33: 48-61. 

 

———. and Judith Solomon. 1986. “Discovery of A New, Insecure-

Disorganized/Disoriented Attachment Pattern.” In Affective Development in 

Infancy, edited by M. Yogman and T. B. Brazelton, 95–124. Norwood: Ablex. 

 

———. and Judith Solomon. 1990. “Procedures for Identifying Infants as 

Disorganized/Disoriented During the Ainsworth Strange Situation. In Attachment 

in the Preschool Years: Theory, Research, and Intervention, edited by M. T. 

Greenberg, D. Cicchetti, and E. M. Cummings, 121–160. Chicago: The University 

of Chicago Press. 

 

Majid, Mohd A.A., Mohhidin Othman, Siti Fatimah Mohamad, Sarina Abdul Halim 

Lim, and Aziz Yusof. 2017. “Piloting for Interviews in Qualitative Research: 

Operationalisation and Lessons Learnt.” International Journal of Academic 

Research in Business and Social Sciences 7, no. 4: 1073-1080.  

 

Malinowski, Bronislaw. 1922. Argonauts of the Western Pacific. London: Routledge. 

 

Maltby, Lauren E., and Todd W. Hall. 2012. “Trauma, Attachment, and Spirituality: A 

Case Study.” Journal of Psychology and Theology 40, no. 4 (December): 302-

312. Accessed July 12, 2021. https://doi.org/10.1177/009164711204000405. 

 

Mani, Maxon. 2013. “Quest for Salvation in Papua New Guinea: The Yangoruan 

Perspective.”  Melanesian Journal of Theology 26, no. 2: 69-85. 

 

Mansoben, Johz, Agustina Ivone Poli, Enos H. Rusmansara, Yanuarius You. 2019. 

“Patriarchal Gender Relation and the Impact on Hubula Women of Dani Tribe, 

Jayawijaya Regency Papua.” Jurnal Sosiohumaniora 21, no. 1: 65 – 77.  

 

Marlowe, Frank W. 2005. Who tends Hadza children? In Hunter–Gatherer Childhoods: 

Evolutionary, Developmental, and Cultural Perspectives, edited by M. E. Lamb 

and B. S. Hewlett, 19-64. New Brunswick, NJ: Transaction. 

 

———. 2007. “Hunting and Gathering: The Human Sexual Division of Foraging 

Labor.” Cross Cultural Research 41, no. 2 (May): 170-195. Accessed June 12, 

2021.   https://doi.org/10.1177/1069397106297529. 

 

Matthiessen, Peter. 1962. Under the Mountain Wall: A Chronicle of Two Seasons in 

Stone Age New Guinea. Viking Press.  

 

Mawani, Farah N. 2001. “Sharing Attachment Practices Across Cultures: Learning from 

Immigrants and Refugees.” Infant Mental Health 32, no. 1: 1-5. 

 

McCallum, Dennis, and Jessica Lowery. 2012. Organic Discipleship: Mentoring Others 

into Spiritual Maturity and Leadership. Colorado: New Paradigm Publishing.  

 



139 

McLanahan, Sara, Laura Tach, and Daniel Schneider. 2013. “The Causal Effects of 

Father Absence.” Annual Review of Sociology, no. 39: 339-427. 

 

McLeod, Saul A. 2017. Bowlby's Attachment Theory. Simply Psychology, 5 Febuary 

2017. Accessed 25 September 2021. 

https://www.simplypsychology.org/bowlby.html 

 

McNeal, Reggie. 2011. Missional Communities: The Rise of the Post-Congregational 

Church. San Francisco: Jossey-Bass. 

 

McNeely, Jeffrey, and Paul Sochaczewski. 1988. Soul of the Tiger: Searching for 

Nature's Answers in Southeast Asia. Honolulu: University of Hawai Press.  

 

Merriam-Webster. 2017. S.v. “youth.” Accessed July 8, 2020. 

https://www.merriamwebster.com/dictionary/youth. 

 

Merrick, Melissa T., Rebecca. T. Leeb, and Rosalyn D. Lee. 2013. “Examining the Role 

of Safe, Stable, and Nurturing Relationships in the Intergenerational Continuity of 

Child Maltreatment.” Journal of Adolescent Health 53, no. 4: 1–3.  

 

Mesman, Judi, Marinus H. van IJzendoorn, and Abraham Sagi-Schwartz. 2016. “Cross-

Cultural Patterns of Attachment: Universal and Contextual Dimensions.” In 

Handbook of Attachment: Theory, Research, and Clinical Applications, edited by 

J. Cassidy and P. R. Shaver, 790-815. New York, NY: The Guilford Press. 

 

Miller, Darrow L., and Stand Guthrie. 2007. Nurturing the Nations: Reclaiming the 

Dignity of Women in Building Healthy Cultures. Downer Groves, Il: InterVarsity 

Press. 

 

Miller, Eric D. 2013. “Why the Father Wound Matters: Consequences for Male Mental 

Health and the Father-Son Relationship.” Child Abuse Review, no. 22: 194–208. 

 

Mitchell, Jennifer Leah, and Bonnie Lashewicz. 2016. “Generative Fathering: A 

Framework for Enriching Understandings of Fathers Raising Children Who Have 

Disability Diagnoses.” Journal of Family Studies 25, no. 1 (August):1-15. 

Accessed September 12, 2021.   

http://dx.doi.org/10.1080/13229400.2016.1212727. 

 

Miyake, Kazuo, Gilda Morelli, Martha Pott, Fred Rothbaum, John Weisz. 2000. 

“Attachment and Culture Security in the United States and Japan.” American 

Psychologist 55, No. 10: 1093-1104. Accessed June 12, 2021. 

https://doi.org/10.1037//0003-066X.55.10.1093. 

 

Moffit, Robert. 2015. “Discipleship’s Dilemma.” Youtube video, July 6, 2015, 28:21. 

https://www.youtube.com/watch?v=zFG78aSoaDo. 

 

Mombi, George. 2013. “The Death of Christ and Its Meaning for Melanesians from 

Paul’s Letter to the Galatians: From Fear to Freedom. Melanesian Journal of 

Theology 29, no. 2: 79-162. 

 

Monbiot, George. 1989. Poisoned Arrows: An Investigative Journey Through 

Indonesia. New York: Abacus. 

https://www.simplypsychology.org/bowlby.html
https://www.merriamwebster.com/dictionary/youth


140 

Morelli, Gilda A., and Edward Z, Tronick. 1991. Efé Multiple Caretaking and 

Attachment. In Intersections with Attachment, edited by J. L. Gewirtz and W. M. 

Kurtines, 41–52. Hillsdale: Erlbaum. 

 

Morelli, Sylvia A., Ihno A. Lee, Molly E. Arnn, and Jamil Zaki. 2015. “Emotional and 

Instrumental Support Provision Interact to Predict Well-Being.” Emotion 15, no. 

4: 484-493. Accessed September 4, 2021. https://doi.org/10.1037/emo0000084. 

 

Morgan-Trimmer, Sarah and Fiona Wood. 2016. “Ethnographic Methods for Process 

Evaluations of Complex Health Behaviour Interventions”.  Trials 17, no. 232 

(May): 1-11. Accessed July 18, 2021.https://doi.org/10.1186/s13063-016-1340-2. 

 

Moriarty, Glendon L., Louis Hoffman, and Christopher Grimes. 2006. "Understanding 

the God Image Through Attachment Theory: Theory, Research, and Practice." 

Journal of Spirituality in Mental Health 9, no. 2 (August): 43-56. Accessed July 

12, 2021.https://doi.org/10.1300/J515v09n02_04. 

 

Morizot, Julien, and Lila Kazemian. 2015. The Development of Criminal and Antisocial 

Behaviour Theory, Research and Practical Applications. New York: Springer. 

 

Morse, Janice M. 2016. “Underlying Ethnography.” Qualitative Health Research 26, 

no. 7 (June): 875-876. Accessed November 4, 2019. 

https://doi.org/10.1177/1049732316645320. 

 

Moylan, Carrie A., Todd I. Herrenkohl, Cindy Sousa, Emiko A. Tajima, Roy C. 

Herrenkohl, and M. Jean Russo. 2011. “The Effects of Child Abuse and Exposure 

to Domestic Violence on Adolescent Internalizing and Externalizing Behaviour 

Problems.” Journal of Family Violence 25, no. 1: 53–63.  

 

Munro, Jenny. 2013. “The Violence of Inflated Possibilities: Education, 

Transformation, and Diminishment in Wamena, Papua.” Indonesia 95, no. 1 

(April): 25-46. Accessed July 1, 2020. https://doi.org/10.5728/indonesia.95.0025. 

 

———. 2015. “‘Now we know shame: Malu and Stigma among Highlanders in the 

Papuan Diaspora.” In From ‘Stone-Age’ to ‘Real-Time’ Exploring Papuan 

Temporalities, Mobilities and Religiosities, edited by M. Slama and J. Munro. 

Canberra: ANU Press.  

 

———. 2016. “Home-Brewed Alcohol, Gender and Violence in Wamena, Papua.” 

Social Sciences 1, no. 1, 24: 7-13. 

 

Nador, Joshua. 2020. “Developing Missional Church Leaders through Spiritual 

Fathering in Liberia.” DIS diss., Fuller Theological Seminary.  

 

Nasution, Rahmad. 2020. KPK investigating corruption charges in Papua church 

construction. AntaraNews, 30 November. Accessed 30 November 2021. 

https://en.antaranews.com/news/160596/kpk-investigating-corruption-charges-in-

papua-church-construction. 

 

Nel, Malan. 2000. Youth Ministry: An Inclusive Congregational Approach. Cape Town: 

Aosis. 

 

https://en.antaranews.com/news/160596/kpk-investigating-corruption-charges-in-papua-church-construction
https://en.antaranews.com/news/160596/kpk-investigating-corruption-charges-in-papua-church-construction


141 

———. and Yi Hyunok. 2020. “Father Absence and Adolescents as a Challenge to 

Youth Ministry.” Die Skriflig 54, no. 1 (March): 1-10. Accessed July 12, 2021. 

https://doi.org/10.4102/ids.v54i1.2503. 

 

Nelesen, Marc. 2016. “The Relationships Between Clergy Attachment Style, Leadership 

Style, and Clergy Professional Longevity.” PhD diss., Western Michigan 

University.  

 

Newland, Lisa A., and Diana D. Coyl. 2010. “Fathers’ role as attachment figures: an 

interview with Sir Richard Bowlby.” Early Child Development and Care 180, 

no.1-2 (January): 25-32. Accessed August 1, 2021. 

https://doi.org/10.1080/03004430903414679. 

 

Nilan, Pam. 2009. “Contemporary Masculinities and Young Men in Indonesia.” 

Indonesia and the Malay World 37, no. 109: 327–44.  

 

Nygaard, Marianne R., Anne Austad, Tormod Kleiven, Elisabeth Mæland. 2020. 

“Religious Healing Experiences and Earned Security.” Pastoral Psychology 69, 

no.5/6 (August): 487-507. Accessed July 14, 2021. 

https://doi.org/10.1007/s11089-020-00922-5. 

 

O’Reilly, Karen. 2008. Key Concepts in Ethnography. Loughborough: SAGE 

Publications.  

 

———. 2012. Ethnographic Methods. 2nd ed. New York: Routledge.  

 

Okozi, Innocent F. 2010. “Attachment to God: Its Impact on the Psychological 

Wellbeing of Persons with Religious Vocation.” PhD diss., Seton Hall University.  

 

Opler, Morris E. 1945. “Themes as Dynamic Forces in Culture.” American Journal of 

Sociology 51, no. 3: 198–206. Accessed September 14, 2021. 

https://doi.org/10.1086/219787. 

 

Oroi, Aram. 2015. “Reclaiming Mana for the Church: The Identification of Mana and 

its Possible Subversive Impact on a Melanesian Community of Faith.” PhD diss., 

University of Otago.  

 

Pace, Cecilia S., Giulio C. Zavattini and Marc D’Alessio. 2011. “Continuity and 

Discontinuity of Attachment Patterns: A Short-Term Longitudinal Pilot Study 

Using a Sample of Late-Adopted Children and Their Adoptive mothers.” 

Attachment and Human Development 14, no. 1(December): 45-61. Accesed 

March 1, 2022. https://doi.org/10.1080/14616734.2012.636658. 

 

Paquette, Daniel. 2004. “Theorizing the Father-Child Relationship: Mechanisms and 

Developmental Outcomes.” Human Development, no 47 (July-August): 193–219. 

Accessed July 14, 2021. https://doi.org/10.1159/000078723. 

 

———. 2012. The Father-child Activation Relationship: A New Theory to Understand 

the Development of Infant Mental Health. The Signal Online, 15 March. Accessed 

3 March 2020. https://perspectives.waimh.org/2012/03/15/father-child-activation-

relationship-new-theory-understand-development-infant-mental-health/. 

 

https://doi.org/10.4102/ids.v54i1.2503


142 

———. and Marc Bigras. 2010. “The Risky Situation: A Procedure for Assessing the 

Father-Child Activation Relationship.” Early Child Development and Care 180, 

no. 1-2 (January): 33-50. Accessed July 14, 2021. 

https://doi.org/10.1080/03004430903414687. 

 

———. and Caroline Dumont. 2013. “Is Father-Child Rough-and-Tumble Play 

Associated with Attachment or Activation relationships?” Early Child 

Development and Care 183, no. 6 (October): 760–773. Accessed July 14, 2021. 

https://doi.org/10.1080/03004430.2012.723440. 

 

———. Caroline Dumont, Richard J. Fletcher, Emily Freeman, and Jennifer St. 

George. 2015. “Father–Child Interactions and Children's Risk of Injury.” Early 

Child Development and Care 185, no. 9 (January): 1409-1421. Accessed July 15, 

2021. https://doi.org/10.1080/03004430.2014.1000888. 

 

———. Sebastien Gaumon, Chantal Cyr, Mutsuko Émond-Nakamura, Martin St-

André. 2016. “Anxiety and Attachment to the Mother in Children Receiving 

Psychiatric Care: The Father-Child Activation Relationship as a Protective 

Factor.” Infant Mental Health Journal 37, no. 4 (June): 372-387. Accessed 

October 5, 2020. https://doi.org/10.1002/imhj.21571. 

 

———. Chantal Cyr, Sébastien Gaumon, Martin St-André, Mutsuko Émond-

Nakamura, Louise Boisjoly, Irena Stikarovska, Claud Bisaillon, and Guadalupe 

Puentes-Neuman. 2021. “The Activation Relationship to Father and the 

Attachment Relationship to Mother in Children with Externalizing Behaviours 

and Receiving Psychiatric Care.” Psychiatry International 2, no. 1 (February): 59-

70. Accessed October 1, 2021. https://doi.org/10.3390/psychiatryint2010005. 

 

Park, Michael Allen. 2014. Introducing Anthropology an Integrated Approach. New 

York: McGraw Hill. 

 

Pascal, Blaise. 2006. Pascal’s Pensees (Thoughts). New York: Dutton Inc. 

 

Pattison, Stephen. 2000. Shame: Theory, Therapy and Theology. Cambridge, UK: 

Cambridge University Press.  

 

Pearson, Jane L., Deborah A. Cohn, Philip A. Cowinc and Carolyn Pape Cowinc. 1994. 

“Earned- and Continuous-security in Adult Attachment: Relation to Depressive 

Symptomatology and Parenting Style.” Development and Psychopathology 6: 

359-373. 

 

Pelto, J. Pertti. 2013. Applied Ethnography: Guidelines for Field Research. New York: 

Routledge.  

 

Pilarza, Alejandra Ros and Heather D. Hill. 2014. “Unstable and Multiple Child Care 

Arrangements and Young Children’s Behaviour.” Early Child Research Quarterly 

29, no. 4 (October): 471–483. Accessed May 1, 2021. 

https://doi.org/10.1016/j.ecresq.2014.05.007. 

 

Ploeg, Anton. 2004. “Wealth Items in the Western Highlands of West Papua.”  

Ethnology 43, no. 4 (Autumn): 291-313. Accessed May 11, 2020. 

https://doi.org/10.2307/3774029.  



143 

———. 2020. Pathways of Change: Socio-cultural Change Among the Highlanders of 

Western New Guinea. Marseille: Pacific Credo Publications.  

 

Polit, Dennis F., and Cheryl T. Beck. 2014. Essentials of Nursing Research: Appraising 

Evidence for Nursing Practice. 8th ed. Philadelphia, PA: Wolters Kluwer. 

 

Putman, Jim. 2010. Real-Life Discipleship: Building Churches That Make Disciples. 

Carol Stream: NavPress. 

 

Ratzinger, Joseph. 2018. The God of Jesus Christ: Meditation of the Truine God. San 

Francisco: Ignatius Press. 

 

Raudonis, Barbara M. 1993. “The Meaning and Impact of Empathic Relationships in 

Hospice Nursing.” Cancer Nursing 16, no. 4:304-309. 

 

Ravindran, Niyantri, Yannan Hu, Nancy L. McElwain, and Eva H. Telzer. 2020. 

“Dynamics of Mother–Adolescent and Father–Adolescent Autonomy and Control 

During a Conflict Discussion Task.” Journal of Family Psychology 34, no. 3: 312-

321. Accessed June 23, 2021. https://doi.org/10.1037/fam0000588. 

 

Reeves, Scott, Jennifer Peller, Joanne Goldman, and Simon Kitto. 2013. “Ethnography 

in Qualitative Educational Research: AMEE Guide 80.” Medical Teacher 35, no. 

8: 1365-1379.  

 

Reis, Harry T., and Caryl E. Rusbult. 2004. Close Relationships: Key Readings. 

London: Taylor & Francis. 

 

Rhatigan, Deborah L., and Danny K.Axsom. 2006. “Using the Investment Model to 

Understand Battered Women's Commitment to Abusive Relationships.” Journal 

of Family Violence 21, no. 2 (July): 153-162. Accessed May 3, 2021. 

https://doi.org/10.1007/s10896-005-9013-z. 

 

Ricaurte, Cristy Salome 2011. “Relationships Between Fathers’ Attachment, Their 

Parenting Behaviours and Child Adjustment”. MSW Thesis, Smith College School 

for Social Work. 

 

Richardson, Paul. 1984. “New Religious Movements and the Search for a Melanesian 

Spirituality.” Melanesia Journal of Theology, no. 3: 66-75. 

 

Richerson, Peter J., and Robert Boyd. 2005. “Not by Genes Alone: How Culture 

Transformed Human Evolution.” Biology and Philosophy, no. 23: 293-299.  

 

Ridwan, Ahmad, and Emy Susanti. 2019. “Subordination of Women and Patriarchal 

Gender Relations at Islamic Poor Community.” Masyarakat, Kebudayaan dan 

Politik 32, no. 2: 159-167. 

 

Roberts, Robert C. 2007. Spiritual Emotions: A Psychology of Christian Virtues. Grand 

Rapids: Wm. B. Eerdmans Publishing. 

 

Robinson, C. Jeffrey. 2012. “The Home Is an Earthly Kingdom. Family Discipleship 

Among Reformers and Puritans.” Journal of Discipleship and Family Ministry 3, 

no. 1: 18. 



144 

Roisman, Glenn L., Elena Padrón, Alan Sroufe, Byron Egeland. 2002. “Earned-secure 

attachment status in retrospect and prospect.” Child Development 73, no. 3: 1204-

1219. 

 

Rosmalen, Lenny V., Rene Van der Veer, Frank Van der Horst. 2015. “Ainsworth’s 

Strange Situation Procedure: The Origin of An Instrument.” Journal of History of 

Behavioural Scientist 51, no 3 (Summer): 261-84. Accessed 6 March 2022. 

https://doi.org/10.1002/jhbs.21729. 

 

Rusbult Caryl E. 2004. “Commitment and A Satisfaction in Romantic Associations: A 

Test of the Investment Model.” Journal of Experimental Social Psychology 16, 

no. 2: 172-186.  

 

Sahlins, Marshall. 1963. "Poor Man, Rich Man, Big Man, Chief; Political Types in 

Melanesia and Polynesia,” Comparative Studies in Society and History 5, no. 3 

(June): 285–303. Accessed October 2, 2020. 

https://doi.org/10.1017/S0010417500001729. 

 

———. 1972. Stone Age Economics. Chicago: Aldine-Atherton. 

 

Saito, Isomi. 2016. “Divine Adoption in the Confessions of the Reformation Period.” 

PhD. Diss., Vrije Universitet. 

 

Sarkisian, Natalia, and Naomi Gerstel. 2012. Nuclear Family Values, Extended Family 

Lives: The Power of Race, Class, and Gender. New York: Routledge. 

 

Sathiparsad, Reshma, Myra Taylor, and Siyabonga Dlamini. 2011. “Patriarchy and 

Family Life: Alternative Views of Male Youth in Rural South Africa.” Journal 

Agenda Empowering women for gender equity 22, no. 76: 4-16. 

 

Saunders, Rachel, Deborah Jacobvitz, Maria Zaccagnino, Lauren M. Beverung, and 

Nancy Hazen. “Pathways to earned-security: The role of alternative support 

figures.” Attachment and Human Development 13, no. 4 (July): 403-420. 

Accessed February 3, 2021. https://doi.org/10.1080/14616734.2011.584405. 

 

Scalia, Paul. 2017. That Nothing May Be Lost: Reflections on Catholic Doctrine and 

Devotion. San Francisco: Ignatius Press. 

 

Scaramella, Laura V., Tricia Neppl, Lenna Ontai, and Rand D. Conger. 2008. 

“Consequences of Socioeconomic Disadvantage Across Three Generations: 

Parenting Behaviour and Child Externalizing Problems.” Journal of Family 

Psychology 22, no. 5 (November): 725-33. Accessed May 13, 2021. 

https://doi.org/10.1037/a0013190. 

 

Scazzero, Peter. 2006. Emotionally Healthy Spirituality. Nashville: Thomas Nelson.  

 

Schutt, Russell K. 2018. Investigating the Social World: The Process and Practice of 

Research. 9th ed. New York: SAGE Publications. 

 

Schwimmer, Brian. 2004. Dani Gender Roles. Manitoba: University of Manitoba Press. 

 



145 

Shwalb, David W., Barbara J. Shwalb, and Michael E. Lamb. 2013. Fathers in Cultural 

Context. London: Routledge. 

 

Seo, Kwang Shik. 2009. “A Strategy for the Balanced Discipleship That Integrates 

Emotional Health and Spiritual Maturity Within Korean Presbyterian Church.” 

DMin diss., Liberty Baptist Theological Seminary. 

 

Sherwood, Glynis. 2019. The Effects of Childhood Trauma on Relationships. Glynis 

Sherwood Online, 5 June. Accessed 18 September 2021. 

https://glynissherwood.com/attachment-trauma-in-adults/. 

 

Sherwood, Juanita, and Janine Mohamed. 2020. “Racism a Social Determinant of 

Indigenous Health: Yarning About Cultural Safety and Cultural Competence 

Strategies to Improve Indigenous Health.” Cultural Competence and the Higher 

Education Sector, no. 1: 159-174. 

 

Shultz, Timothy P. 2019. Community-Based Discipleship: Oikos and Ekklesia in the 

New Testament. New York: Shultz Publications. 

 

Smith, Daniel Allen. 2014. “A Pastor’s Approach to Discipleship and Its Effect on the 

Local Church: A Three-step Approach to Biblical Discipleship.” DMin diss., 

Liberty University. 

 

Solis, Dianne B., and Elna R. Lopez. 2015. “Stress Level and Adversity Quotient 

among Single Working Mothers.” Asia Pacific Journal of Multidisciplinary 

Research 3, no. 5: 72-79. 

 

Spradley, James P. 1972 Culture and Cognition: Rules, Maps and Plans. San Francisco: 

Chandler. 

 

———. 1979/2016. The Ethnographic Interview. Fort Worth: Harcourt Brace 

Jovanovich College Publishers.  

 

———. 1980 Participant Observation. New York: Holt, Rinehart and Winston.  

 

———. 1997. Metode Etnografi. Yogyakarta: Tiara Wacana. 

 

———. and David W. Curdy. 2012. Conformity and Conflict: Reading in Cultural 

Anthropology. 14th ed. New York: Pearson Education. 

 

Stake, Robert E. 2010. Qualitative Research: Studying How Things Work. New York: 

The Guilford Press. 

 

Stech, Frantisek. 2016. “Who are Youth in Theological Perspective?” Journal of Youth 

and Theology 15, no. 2: 124-145.  

 

Stevens, Francis L. 2017. “Authenticity: A Mediator in the Relationship Between 

Attachment Style and Affective Functioning.” Counselling Psychology Quarterly 

30, no. 4: 392–414.  

 

Stevens, George Barker. 2009. The Theology of the New Testament. Charleston: 

Bibliobazaar. 

https://glynissherwood.com/attachment-trauma-in-adults/


146 

Stewart-Withers, Rochelle. 2010. “Being a Single Mum: Pacific Island Mothers’ 

Positive Experiences of Parenting.” Blue Skies Report 34, no. 10: 1-55. 

 

Sugiyono. 2007. Metode Penelitian Kuantitatif, Kualitatif, dan R & D. Bandung: 

Alfabeta. 

 

Tabani, Marc. 2013. “What’s the Matter with Cargo Cults Today?” In Kago, Kastom 

and Kalja: The Study of Indigenous Movements in Melanesia Today, edited by 

Marcellin Abong and Marc Tabani, 7-27. Marseille: Pacific-Credo Publications. 

 

Tasker, David Russell. 2001. “The Fatherhood of God: An Exegetical Study from the 

Hebrew Scriptures.” PhD diss., Andrews University. 

 

———. Philip J. Schluter, and Janis Paterson. 2015. "Pacific Father Involvement and 

Early Child Behaviour Outcomes: Findings from the Pacific Islands Families 

Study." Journal of Child and Family Studies 24, no. 12: 3497-3505. 

 

Thomas, Jim. 2021. Doing Critical Ethnography. California: Sage Publications. 

 

Thompson, Elisabeth. 2018. “Fatherlessness in Childhood: A Contributing Factor to 

Substance Abuse in Adult Males.” PhD diss., The Chicago School of Professional 

Psychology. 

 

Thompson, Marianne M. 2000. The Promise of the Father: Jesus and God in the New 

Testament. Louisville, Kentucky: Westminster John Knox Press. 

 

Thompson, Ross A. 2008. “Early Attachment and Later Development: Familiar 

Questions, New Answers. In Handbook of Attachment: Theory, Research, and 

Clinical Applications, edited by J. Cassidy and P. R. Shaver, 348–365. New York: 

Guilford. 

 

Toraman, Yaneva, and Inna Zlatimirova. 2020. “Faces of Shame, Masks of 

Development: Recognition and Oil Palm Among the Baining of Papua New 

Guinea.” PhD diss., University of Edinburgh. 

 

Toth, David. A. 2015. “In His Disciple Making Ministry, How Did Jesus Christ 

Determine What to Say and/or Do?” DMin diss., George Fox Evangelical 

Seminary.  

 

Trivers, Robert L. 1974. “Parent-Offspring Conflict. American Zoologist 14, no 1 

(February): 249-264. Accessed November 2, 2021. 

https://doi.org/10.1093/icb/14.1.249. 

 

Tuza, Esau. 1979. “Spirits and Powers in Melanesia.” in Powers, Plumes and Piglets: 

Phenomena of Melanesian Religion, edited by N. C. Habel, 104-105. Bedford 

Park: Australian Association for the Study of Religions. 

 

Van Hout, Wiljo, and Paul Emmelkamp. 2002. “Exposure in Vivo Therapy.” In 

Encyclopedia of Psychotherapy, edited by M. Hersen and W. Sledge, 761-768. 

New York: Springer. 

 



147 

Vargas, L. J. Cataldo, and Shannon Dickson. 2005. “Domestic Violence and Children.” 

In VISTAS: Compelling Perspectives on Counseling, edited by G.R. Walz and 

R.K. Yep, 67-69. Alexandria, VA: American Counseling Association. 

 

Vitz, Paul C. 2008. “The Psychology of Atheism.” AntiMatters 2, no. 4: 33-44. 

 

———. 2013. Faith of the Fatherless: The Psychology of Atheism. New York: Ignatius 

Press.  

 

Wahyudi, Ari, Arih Dianing, and Agung Dwi. 2016. “Portrait of the “Noken Child” 

Pattern in Lani Culture. Surabaya: Unesa University Press. 

 

Wakerkwa, Kaisar. 1992. “Pertumbuhan Gereja Baptis di Wilayah Pirime.” 

Unpublished paper Jayapura, April 20, 2021. 

 

Wallin, David. 2007. Attachment in Psychotherapy. New York: Guilford Press. 

 

———. 2014. “We are the Tools of Our Trade: How the Therapist’s Own Attachment 

Patterns Shape Therapy.” Paper Presented at the Annual Meeting of 

Psychotherapy Workshop, San Francisco, California, May 17.  

 

Wang, Xiao T. 2016. “Parental Investment Theory.” In Encyclopedia of Evolutionary 

Psychological Science, edited by T. K. Shackelford and V.A. Weekes-

Shackelford, 1-8. New York: Springer.  

 

Ware, Bruce A. 2011. “The Father, the Son, and the Holy Spirit: The Trinity as 

Theological Foundation for Family Ministry.” The Journal of Family Ministry 1, 

no. 2: 4-11. 

 

Wealth, Isaiah Michael. 2019. The Mystery of Spiritual Fatherhood: Unlocking the True 

Biblical Perspective to Father-Son Relationship. Lagos: Gospel Pillars Media 

Production. 

 

Weiss, L. H., and J. C. Schwarz. 1996. “The Relationship Between Parenting Types and 

Older Adolescents' Personality, Academic Achievement, Adjustment, and 

Substance Use.” Child Development 67, no. 5: 2101-2114. 

 

Wenda, Weripen. 1993. “Suatu Tinjauan Alkitabiah Terhadap Tradisi Pemilihan 

Pasangan Hidup Dalam Kebudayaan Suku Lani.” Unpublished paper. STT Baptis 

Papua. 

 

Whelchel, Hugh. 2012. How Then Should We Work? Rediscovering the Biblical 

Doctrine of Work. New York: The Institute for Faith, Work & Economics 

Publishers. 

 

Wieja, Henryk. 2014. The Power of Father's Blessing. Warsawa, Poland: Koinonia 

Publishings. 

 

Wijk, Evalina V., and Tracie Harrison. 2013. “Managing Ethical Problems in 

Qualitative Research Involving Vulnerable Populations, Using a Pilot Study.” 

International Journal of Qualitative Methods 12, no. 1 (February): 570-586. 

Accessed April 17, 2021. https://doi.org/10.1177/160940691301200130. 



148 

Wilkins, Michael J. 1992. Following the Master. Grand Rapids: Zondervan Publishing 

House.  

 

Willard, Dallas. 2002. Renovation of the Heart: Putting on the Character of Christ. 

New York: NavPress. 

 

———. 2006. The Great Omission: Reclaiming Jesus’ Essential Teachings on 

Discipleship. New York: Harper Collins.  

 

———. 2020a. “How Our Hearts and Lives are Broken and The Promise of Healing.” 

Youtube video, Jun 4, 2020, 41:5. 

https://www.youtube.com/watch?v=6seE9n7a84I. 

 

———. 2020b. “Considering the Whole Person: Heart, Soul, Mind, Strength and 

Neighbor.” Youtube video, September 3, 2020, 1:14:34. 

https://www.youtube.com/watch?v=i6naYakoGAU. 

 

Williams, Ray. 2014. “The Decline of Fatherhood.” Ray Williams Post, June 9. 

Accessed March 11, 2021. https://www.linkedin.com/pulse/20140609002123-

1011572-the-decline-of-fatherhood/. 

 

Williams, David. 2018. Qualitative Inquiry in Daily Life. EdTech Books, 18 September. 

Accessed 2 August 2019. https://edtechbooks.org/qualitativeinquiry. 

 

Wilson, Sandra D. 2011. Hurt People Hurt People: Hope and Healing for Yourself and 

Your Relationships. Grand Rapids: Discovery House. 

 

Wilterdink, Garret A. 1976. “The Fatherhood of God in Calvin’s Theology.” Reformed 

Review 30: 9-22. 

 

Wright, Christopher J.H. 1997. “Ab.” In The New International Dictionary of Old 

Testament Theology and Exegesis Volume 1, edited by Wilem Van Gemeren, 222. 

Grand Rapids: Zondervan. 

 

Zacharias, Ravi. 2004. Can Man Live Without God. Nashville: Thomas Nelson 

Publishers. 

 

Zaku, Atkin. 2013. “The Roles of Melanesians in the Development of the Church in 

Melanesia 1925-1975.” PhD diss., Australian Catholic University. 

 

Zuckoff, Mitchell. 2011. Lost in Shangri-La: A True Story of Survival, Adventure, and 

the Most Incredible Rescue Mission of World War II. New York: Harper 

Publishers. 

 

 

 

 

 

 

 

https://edtechbooks.org/qualitativeinquiry


149 

APPENDIX A 

 

Pilot Test  

Participant Information Sheet 

 

Dear participant, 

 

Thank you very much for reading this information sheet.  

 

My name is Rudy Tejalaksana. My family and I have been missionary teachers in the Central 

Highlands of Papua since 2013. This information sheet describes the research I am currently 

working on, called “My Father and My Spiritual Life”, to complete my doctoral studies at the 

Asia Graduate School of Theology Alliance (Singapore/Malaysia) under the supervision of Dr 

Binsen Samuel Sidjabat. 

 

My research aims to find an effective discipleship approach that will meet young people’s needs 

(18-24 years) in Papua’s Central Highlands. This research will examine whether discipleship 

through spiritual fathering practice can be applied to help Papuan youth grow holistically into 

maturity in Christ. One of the important research focuses is to study the relationship between 

father and child and the impacts of the father-child relationship on young people’s lives in the 

Central Highlands. For data collection, I will conduct a survey and some interviews among the 

college students in Central Highland Papua. An effective and understandable survey and 

interview questions are needed to gain information for the research.  

 

May I invite you to help me pilot test the survey and interview questions? I will ask you to read 

the survey and interview questions to reveal things that are not clear, difficult to understand, and 

so forth. We will further discuss preparing a more precise, unambiguous, and clear survey and 

interview questions to research in the field. This pilot test will take about 35-45 minutes to 

complete. The decision to participate (or not) in this pilot test is your own decision. 

 

As an appreciation for your willingness to help in this pilot test, I will gladly share some 

“internet data credit” as a gift of love to support your study. I will also arrange a dinner together 

to celebrate our friendship together after this pilot test.  

 

I hope this research will benefit the Lani youth in many ways. Firstly, I hope this research 

process will become part of God’s healing process from our broken relationships, loneliness, 

painful childhood, and broken lives, and will give us insights to overcome our relational 

problems with families and communities. Secondly, I hope the research result will be used 

effectively to help more youth, churches, and educational institutions to determine an effective 

discipleship model that can lead Papuan youth into mature life and functioning youth in Christ.  

 

Thank you for considering participating in this pilot test,  

 

Rudy Tejalaksana 

 

 

 

 

 

 

 

 

 

 

 

 



150 

APPENDIX B  

 

Pilot Test – Consent Form 

 

 

Project title: My Father and My Spiritual Life 

 

Name of Researcher:  Rudy Tejalaksana 

  

I have read the Participant Information Sheet. I understand the purpose of the pilot test, why I 

have been invited to participate, and what my participation will require. I have had the 

opportunity to ask questions and have had them answered to my satisfaction.  

 

I agree to help the researcher pilot test the survey and interview questions for his research.  

 

I understand my role in the pilot test is to: 

1. read the survey and interview questions to reveal things that are not clear, difficult to 

understand, and so forth. 

2. discuss with the researcher in order to prepare a more precise, unambiguous, and clear 

survey and interview questions to research in the field. 

 

I understand that my participation in this pilot test is my own decision.  

 

Name:                 

 

Signature:               

  

Signature of researcher:  

 

Date:  
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APPENDIX C 

 

Letter of request to a Jayawijaya Christian College Papua President 

 

Date: _____________ 

  

To  

Mr. _______ 

The President, 

Jayawijaya Christian College Papua - Indonesia 

 

Re: Permission to stay and research at JCC Papua. 

 

Greetings and peace to you in Our Lord Jesus Christ,  

 

This letter follows my verbal communication with you in July 2020 to request your permission 

to stay in the dormitory, invite Lani tribe students in your school to participate in a research 

project I am conducting, and use the college pastor as an assistant for aspects of my research. 

  

I am a participant in the Doctor of Education in Child and Family Development program of 

AGST Alliance, under the supervision of Dr Binsen Samuel Sidjabat (President of Tyranus 

Bible Seminary Bandung). As part of my program, I am working on ethnographic research 

entitled “My Father and My Spiritual Life” This project requires Lani students’ views about 

their relationships with their families, others, and God. Participants will be required to complete 

a survey (see a copy with this letter), and then I will request ten to fifteen respondents to be 

interviewed by me 2-3 times for 30-50 minutes each time.  

 

Participation will be voluntary. At any time up until one month after students give their 

information, they may request that their survey and interview data not be used. The information 

participants give in this survey will be kept confidential. Their names and personal details will 

not be revealed in any of my research writing.   

  

If you allow your students to participate in my research, I would appreciate an assurance that 

their participation or non-participation in my research will not affect their relationships and 

status as students in JCC Papua. I would also like an assurance from you that the participation 

of the college pastor as a research assistant will not affect his role and relationship with JCC 

Papua.  

 

If you would like more information before you make your decision about whether to allow your 

members to participate, or you have questions about this request, please contact me at my phone 

or WhatsApp ________ or email ________. If you would like to discuss aspects of this research 

with someone not directly involved, please email the Chair, AGST Alliance Human Participants 

Ethics Panel (ethics@agstalliance.org), which is responsible for reviewing and approving my 

study. If you are interested in receiving a summary of the results of my research, I will send it to 

you at the conclusion of my research. I am grateful for your consideration of this request, and I 

look forward to your response.  

  

In Christian Fellowship,  

 

Rudy Tejalaksana  

 

 

 

 

 

 

mailto:ethics@agstalliance.org


152 

APPENDIX D 

 

Confidentiality Agreement 

 

Project title: My Father and My Spiritual Life 

Researcher: Rudy Tejalaksana 

This is a confidentiality agreement between Rudy Tejalaksana and (name) ____________ as 

research assistant for the research in JCC Papua.  

 I agree to support the researcher as a research assistant for this research project.  

 

 I understand my role as a research assistant is to: 

1. introduce the researcher to JCC’s students. 

2. assist the researcher with basic information about the students and research 

location. 

3. assist the researcher in determining potential participants for the research. 

4. give advice to the researcher to adapt smoothly to living with the students in the 

dormitory. 

  

 I understand that all the research material that I have access to is confidential, and I 

must not discuss it with anyone other than the researcher and his supervisor.  

  

 When I have completed my task, I will delete any copies I have made as part of the 

process.   

  

  

Research Assistant        Researcher 

 

Full name/ Signature/ Date     Full name/ Signature/ Date 
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APPENDIX E  

 

Introduction Information  

(Read by Research Assistant) 

 

 

Dear JCC Papua students and teachers, 

 

Thank you for gathering here for this special prayer night. Today we have Mr Rudy Tejalaksana 

with us. I know some of you recognise him as he used to lead some relationship seminars in 

2019 on the JCC campus. 

 

As some of you know, Mr Rudy and his family have been serving in Papua as a missionary 

among the Lani people in Puncak Jaya for a couple of years. God has called him and his family 

to share God’s love, especially among children and youth in the central highland of Papua.  

 

We are glad that today he has come here with a slightly different role. Today Mr Rudy is here as 

a researcher. He is finishing his doctoral studies in child and family development at Asia 

Graduate School of Theology Alliance. You may ask him more about his school, and maybe 

some of you will also have the opportunity to continue your study there. I pray for that.  

 

Mr Rudy has obtained permission from the JCC’s president to stay with us in the dormitory for 

three months. He is here to listen and learn from some of you as part of his study at AGST 

Alliance.  

 

Mr Rudy is writing his dissertation on “My father and My spiritual life”. As a missionary 

around Central Highland for seven years, he is burdened to see that many young people have to 

live without their biological parents from a young age. He recognises that many young people 

he serves in the Central Highlands come from broken families and struggle with life and 

knowing God. It saddens his heart.  

 

During this opportunity to continue his study, he is keen to find answers on how to help central 

highland youth live fulfilled lives. That is why he has come here as a researcher. He wants to 

learn from you and listen to your stories. He may also want to tell you his stories, especially his 

experiences in ministering to our Papuan brothers and sisters in the Puncak Jaya regency.  

 

Not all of you will join the research as a participant. I (college pastor) will help Mr Rudy invite 

some participants (from the Lani tribe) to join the research as informants for his research. Mr 

Rudy and I (college pastor) will give a more detailed explanation later about the research.  

 

However, Mr Rudy is here not just as a researcher. While he is here, he also wants to enjoy the 

presence of the rest of the students (non-participants; Lani and Non-Lani) who live together in 

the dormitory. He wants to respect and appreciate all of you. He told me that he was so excited 

to be with you all in the dormitory for three months. He also mentioned that he is willing to 

participate in some of our regular schedules (to know you more and you know him more) and to 

help the students when you need him. He is willing to give his helping hand if you need his 

help. You may also ask him about his role as a researcher; what is a researcher? What does the 

researcher do? Maybe some of you will be a researcher too someday.  

 

As a researcher, he has some limitations. He will not always be available to join us on our 

dormitory occasions. He may need some time to write his reports or have a personal 

conversation with someone. We will give him space to do that. He may want to ask something 

about our habits or culture here in order to adapt swiftly to living in the dorm. I think it is good 

to help each other as fellow brothers and sisters in Christ. He is very keen to learn from you. If 

you need his help, you can come to him. Let us welcome him together.  
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Procedures: 

1. This introduction aims to give brief information about the researcher, his research, and 

his presence in the student dormitory.  

2. As a research assistant, the college pastor will read this introduction information in front 

of the students and teachers. 

3. After the speech, the researcher will be asked to explain his willingness to learn and 

listen to them as a researcher. He will briefly inform them about the research’s purpose 

and what he will do during the research. He will communicate his willingness to answer 

students’ (informants or non-informants) questions about his work as a researcher. He 

will make sure that the students recognise his role as a researcher. However, he will 

gladly give a helping hand whenever the students need it that is not related to the 

research project. He realises the need to draw a clear line/boundary in his relationship 

with them as a researcher for the purpose of this research and data collection).  

4. The college pastor will pray for all of us at the end of the meeting. 
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APPENDIX F 

 

Participant Information Sheet 

 

“My Father and My Spiritual Life” 

 

Dear JCC Papua student, 

 

Thank you very much for reading this information sheet.  

 

My name is Rudy Tejalaksana. My family and I have been missionary-teachers in the Central 

Highlands of Papua since 2013. This information sheet describes the research I am currently 

working on to complete my doctoral studies at the Asia Graduate School of Theology Alliance 

(Singapore/Malaysia) under the supervision of Dr Binsen Samuel Sidjabat. 

 

My research aims to find an effective discipleship approach that will meet young people’s needs 

(ages 18-24 years) in Papua's Central Highlands. This research will examine whether 

discipleship through the practice of spiritual fathering can be applied to help Papuan youth grow 

holistically into maturity in Christ. One of the important research focuses is to study the 

relationship between father and child and the impacts of the father-child relationship on young 

people's lives in the Central Highlands. 

 

May I invite you to contribute as a participant in my research? For three months, I will stay 

together with you in the dormitory to understand more about your daily life. I will ask you to 

complete a survey that will take about 10-15 minutes to complete. I may invite you to be 

interviewed by me to understand better your struggles as a young person in the Central 

Highlands. There will be 2-3 personal interviews for each person. The interview will take 30-40 

minutes per interview. However, the number of interviews may be fewer or more according to 

your availability and convenience. 

 

The decision to participate (or not) in my research is your own decision. I have received 

permission from the head of JCC Papua to do this research in the school, and he has assured me 

that your participation or non-participation will not affect your grades or status as a student.  

 

Being in this study is entirely voluntary. You are not under any obligation to consent, and if you 

do consent, you can withdraw from the study at any time without telling me the reason. You do 

not have to complete and submit the survey. For the interview, you just have to say, "I do not 

want to be an informant any longer." You also have the right to withdraw the information you 

have given me up to one month after giving the information. You also may stop the interview at 

any time if you do not wish to continue, and the information you have provided will not be 

included in the study. When I interview you, with your permission, I will record the 

conversation. You can ask for the recorder to be stopped at any time. If you withdraw from the 

interview, the audio recording will be erased.  

 

All the information you give me will be strictly confidential. Only my supervisor and I will have 

access to the information you give. In the reports of the study, none of the information you give 

will identify you in the report. All data I have obtained during this research will be stored in a 

safe place. All paper data will be stored carefully in a locked cabinet, and all software data will 

be stored on my personal computer, which is protected with a password. Only I can access that 

data. All data will be destroyed three years after the writing of this research ends. 

 

I hope this research will benefit Lani youth in many ways. Firstly, I hope this research process 

will become God’s healing process from our broken relationships, loneliness, painful childhood, 

and broken lives, and will give us insights to overcome our relational problems with families 

and communities. Secondly, I hope the research result will be used effectively to help more 

youth, churches, and educational institutions (like JCC Papua) to determine an effective 
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discipleship model that will lead Papuan youth into greater maturity and to function well as 

youth in Christ.  

 

As an appreciation for your willingness to help in this research, I will gladly share some 

“internet data credit” as a gift of love to support your study here at JCC Papua. I will also 

arrange two dinners together with you to celebrate our friendship.  

 

If you would like more information or to have questions answered before you make your 

decision whether or not to participate, please contact me directly, or via phone / SMS/ 

WhatsApp at ________ or via my email:_______ If you would like to discuss your participation 

in this research with someone not directly involved, please email the Chair of the AGST 

Alliance Human Participants Ethics Panel (ethics@agstalliance.org), the organisation that is 

responsible for reviewing and approving this study. 

 

 

Thank you for considering participating in my research,  

 

Rudy Tejalaksana 
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APPENDIX G  

 

Participant Consent Form  

  

 

Project title: My Father and My Spiritual Life 

 

Name of Researcher:  Rudy Tejalaksana 

  

I have read the Participant Information Sheet. I understand the nature of the research, why I 

have been invited to participate, and what my participation will require. I have had the 

opportunity to ask questions and have had them answered to my satisfaction.  

  

I agree to take part in this research.  

  

I understand that my participation is completely voluntary and that I can stop being part of the 

project if I do not want to continue. I am free to withdraw at any time and to withdraw data that 

could identify me, up to one month after I give the information, without needing to give a 

reason.   

  

I agree to audio recording of the interviews. I understand that I can stop the interview at any 

time if I do not wish to continue, the audio recording will be erased, and the information 

provided will not be included in the study. 

  

I understand that the information I provide is confidential. The only people who will know what 

I have said will be the researcher and the supervisor.   

 

I have been assured that in the reports of the study, none of the information I give will identify 

me. 

 

I have been assured that participation or non-participation in the study will not affect my grades 

or status as a JCC Papua student.  

  

I wish/ do not wish to receive a transcript of my interview for editing. 

 

I wish/do not wish to receive a summary of the research.  

 

My email address (for the interview transcript and/or summary of the research): 

___________________________ 

 

  

Name:                   

  

Signature:               

  

Signature of researcher: 

  

Date:  
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APPENDIX H  

 

Demographic Survey Form 

 

Dear JCC Papua student,  

 

Thank you so much for your willingness to fill in this survey.  

 

I am Rudy Tejalaksana. My family and I have been serving children and youth in Papua since 

2013. Now, I am finishing my doctoral studies at Asia Graduate School of Theology Alliance. 

This survey is created to help understand the relationship between young people in the central 

highlands with their fathers and families. Your answers will help me find effective ways to help 

young Papuans.  

 

Completing this survey is voluntary. You do not have to finish it and submit it. If you submit it, 

I will keep your answers confidential – only my supervisor and I will read your responses. If I 

refer to any of your ideas in my research reports, no one will know they are your ideas. 

 

Personal Identity 

 

• Full Name:  

• Place of Birth/Date: 

• Sex: Male / Female:  

• Tribe/ Family Name:  

• Phone number/ Whatsapp: 

 

Survey Questions 

 

1. Have you ever met your father? 

a. Often (when I return home) 

b. Rarely  

c. Once in a while 

d. Rarely meet 

e. Never met since my childhood 

 

2. How is your relationship with your father? 

a. Very close  

b. Close 

c. Not close  

d. Very far  

e. I never met my father 

 

3. When I remember my father, I feel ... 

a. Happy 

b. Sad 

c. Angry 

d. Disappointed 

e. Other (please describe) 

________________________________________________________________

________________________________________________________________

________________________________________________________________ 

 

4. Tell me (in a little more detail) about your relationship with your father. 

______________________________________________________________________

______________________________________________________________________ 
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5. How is your relationship with your mother? 

a. Very close  

b. Close 

c. Not close  

d. Very far  

e. I never met my mother 

 

6. When I remember my mother, I feel ... 

a. Happy 

b. Sad 

c. Angry 

d. Disappointed 

e. Other (please describe) 

________________________________________________________________

________________________________________________________________

________________________________________________________________ 

 

7. Tell me (in a little more detail) about your relationship with your mother. 

______________________________________________________________________

______________________________________________________________________

______________________________________________________________________ 

 

8. How did your father treat your mother?  

a. My father loved my mama 

b. My father and mother were not close 

c. My father was rude to my mama 

d. My father did not take care of my mother  

e. My father left my mother 

f. Other. (Please describe). 

________________________________________________________________

________________________________________________________________

________________________________________________________________ 

 

9. Tell me more about how your father treated your mother. 

______________________________________________________________________

______________________________________________________________________

______________________________________________________________________ 

 

10. My closest person is ... 

a. My mother 

b. My father 

c. My grandfather 

d. My grandmother 

e. My aunty 

f. My uncle (om) 

g. My friend 

h. My pastor 

i. My teacher/lecturer 

j. Other. (Please describe) 

________________________________________________________________

________________________________________________________________ 

 

11. Tell me more about who you were close to from childhood until today. 

______________________________________________________________________

______________________________________________________________________

______________________________________________________________________ 
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12. What I remember most about my father in my childhood is ... 

______________________________________________________________________

______________________________________________________________________

______________________________________________________________________ 

 

13. For me, my father is ... 

______________________________________________________________________

______________________________________________________________________

______________________________________________________________________ 

 

14. My father often ... to me 

______________________________________________________________________

______________________________________________________________________

______________________________________________________________________ 

 

15. When I remember about my father, I feel God is ... 

______________________________________________________________________

______________________________________________________________________

______________________________________________________________________ 

 

16. I feel ... when people near me … 

______________________________________________________________________

______________________________________________________________________

______________________________________________________________________ 

 

17. What I remember most about my childhood is … 

______________________________________________________________________

______________________________________________________________________

______________________________________________________________________ 

 

18. What kind of man/woman do I want to be in the future? 

______________________________________________________________________

______________________________________________________________________

______________________________________________________________________ 

 

Thank you so much for your views.  
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APPENDIX I  

 

List of Hypothesised Domains 

Included Terms 

(X) 

Semantic 

Relationshi

ps 

 

Possible 

Cover 

Terms  

(Y) 

Structural 

Questions 

1. Biological father 

2. All adult male 

3. Male acts like 

father  

1. Powerful male figure 

2. Close male figure 

3. Well-known man 

4. Male who feeds me. 

 

Strict 

Inclusion                                       

(X is a kind 

of Y) 

 

Father 

(Nogoba)  

Who are any 

kinds of fathers 

in the culture? 

1. Violence  

2. Polygamy as power  

3. Preferred child 

gender  

4. Distance relations  

5. Dominance on 

women  

 

6. Disrespect to women 

7. Sexual Abusive 

8. Supernatural (Aiwa)  

9. Abandon Marriage 

10. Jobless  

 

 

Strict 

Inclusion                                       

(X is a kind 

of Y) 

 

 

Father’s 

Power 

Relation  

What are any 

other kinds of 

father’s power 

relationships in 

the culture? 

1. Animistic power  

2. Domination over 

child  

3. Source of curse  

4. Fear-based 

relationship  

5. Girls as assets 

6. Owner of child’s 

life  

7. Rejected by youth  

8. More power than 

father 

9. Highly respected  

10. Sacrifice to gain 

power 

11. Ritual leader 

12. Problem solver  

13. Role as father (Nami 

Nogoba) 

14. Powerful words: 

“Nami says...” 

 

Strict 

Inclusion                                       

(X is a kind 

of Y) 

 

 

Uncle’s 

(Nami) 

Animistic 

Power 

What are any 

other kinds of 

uncle’s 

powers? 

1. Marital problem  

2. Nomad - Live 

without family 

3. Cycle of Violence 

(Violence witness) 

4. Attitude problems 

(Free life, sex) 

5. No model 

(Instructor + 

protector) 

 

6. Child maltreatment 

(hungry often) 

7. Forgiveness problem 

8. Communication 

problem 

9. No future (Thought 

as stupid) 

Strict 

Inclusion                                       

(X is a kind 

of Y) 

 

 

Problem of 

Father’s 

absence 

What are any 

other kinds of 

problems from 

an absent 

father? 

1. Long term Sadness 

2. Long term anger  

3. Low self-esteem 

4. Identity crisis  

5. Abandoned:  Left 

behind  

6. Longing for father 

(dream) 

7. Distrust 

8. Fear of rejection 

9. Distance 

relationship with 

others 

 

10. No toleration of 

mistakes 

11. Trauma of violence 

12. Dilemma: respect or 

hate?  

13. Ambivalent fear-

close Lonely 

14. Blamed  

15. Happy memory 

(Embrace me, spend 

time together, Share 

stories) 

16. Secure (He provided 

what I need, father 

protected me) 

17. Missing late father 

 

Strict 

Inclusion                                    

(X is a kind 

of Y) 

 

 

Feeling 

about 

father’s 

absence 

What are any 

kinds of 

responses to an 

absent father? 
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1. I turn my mind to 

God 

2. I replace earthly 

father with 

heavenly father 

3. Feeling close with 

God  

4. God takes care of 

me  

5. I am proud to have 

a father  

6. I tell God my needs 

7. I talk to God easily 

8. Someone pays 

attention 

9. I can ask God 

problem  

10. Provider of life  

11. God is not good  

 

12. God has an empty 

face  

13. I know the purpose 

of life 

14. I am the child God 

loves 

15. Fear, Guilt,  

16. Restless (I have to be 

a good person) 

17. Feel the distance  

18. Avoid church (Hate 

conflict in the 

church, Fighting 

about doctrine)  

19. Difficult to 

understand God 

20. Confused about 

Father God 

21. God can curse – 

confuse me 

 

Cause-Effect 

(X is a result 

of Y) 

 

 

Influence of 

Father 

absence on 

the spiritual 

life 

What are all the 

effects of father 

figures on 

spiritual life? 

1. Friends father 

2. Big brother 

3. Grandpa 

4. Grandpa’s friend,  

 

5. Adopted/stepfather 

6. Christian leader 

7. Uncle 

8. Teacher 

Strict 

Inclusion 

(X is a kind 

of Y) 

 

Substitute 

father  

Who are any 

substitute 

father figures? 

1. Violence 

2. Insulting 

3. Treated like animal 

4. Asked to work all 

the time  

5. Motivate to school,  

6. Example of life 

(work hard) 

7. Teach new skill 

8. Speaking life - 

Prophetic 

projection 

9. Explain about 

future  

10. Teaching me to 

obey and Respect  

 

11. Feeling safe, 

stronger, motivated,  

12. Financial support 

13. Train me to be 

independent 

(financially),  

14. Teach me to love 

church and God 

15. Serious with life,  

16. Trusting relationship,  

17. Motivate to serve 

God, to try new 

things, work hard,  

18. I want to serve God 

as a pastor.    

 

Strict 

Inclusion 

(X is a kind 

of Y) 

 

 

Relationship 

with a 

substitute 

father  

What are all the 

kinds of 

relationships 

with substitute 

father figures? 

1. Good and patient 

2. Sacrifice for others,  

3. Share food 

4. Good habits 

5. Know me well 

6. Listen to my story 

7. Rebuke me when 

wrong, train me 

(not just ask to do) 

8. Freely talk to him  

9. Comfortable to talk 

to; responsible for 

family 

10. Motivates me to do 

right 

11. Entrusts me with 

responsibility  

12. Share his life 

stories 

15. Discipline (talk = 

action), attention 

(remember my 

birthday) 

16. Feeling close 

17. Monitoring me  

18. Remembering my 

name 

19. Sit together 

20. Trusts me 

21. Protects me  

22. Eats together with 

me  

23. Motivates me to 

forgive my parents,  

24. Accepts my unseen 

things 

25. Not keeping 

promises, cannot be 

trusted, does not 

Attribution 

(X is a 

characteristi

c of Y) 

 

 

Characteristi

cs of 

substitute 

father  

What are all the 

characteristics 

needed of 

substitute 

father figures? 
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13. Accepts my 

weakness; motivate 

me to grow  

14. Trustworthy: one I 

can call brother 

 

rebuke me when I am 

wrong 

1. It is not easy to 

believe 

2. I want peace 

3. I do not dare (afraid 

to accept) 

4. I wait for his 

initiative 

5. I want to know if 

he accepts me 

 

6. Reject father 

7. I want to stay and 

play with him 

8. I need to see action  

9. Walks with me 

10. Process my life.  

11. (I just listen to one 

who cares for me) 

Strict 

Inclusion 

(X is a kind 

of Y) 

 

 

Response to 

spiritual 

father’s 

presence 

What are all 

responses to the 

spiritual 

father’s 

presence? 

1. If he walks with 

me, I will be just 

like him (imitate 

him) 

2. I will be influenced 

by his daily life (his 

daily life will 

impact my life) 

3. Model of my life 

(just like him)

  

4. Spending time 

together will make us 

just the same 

5. Actions speak louder 

than words 

6. I will do what he 

says 

7. I want to be a father 

for the fatherless one 

day. 

means-end  

(X is a way 

to do Y) 

 

 

Ministry of 

Spiritual 

Fathering 

What are any 

other ways to 

do the ministry 

of spiritual 

fathering? 

 

Total: 149 included terms in Eleven Folk Domains 
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APPENDIX J 

 

Completed Taxonomic 

 

A. Taxonomy of Domain “Father” 

 

 
 

B. Taxonomy of Domain “Power” 

 

1. Taxonomy of Father’s (Nogoba) Power Relations 
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2. Taxonomy of Animistic Father’s (Nami) Power 

 

 
 

 

C. Taxonomy of Domain “Influence” 

 

1. Taxonomy of Influence of Father Absence on Physical and Attitude 
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2. Taxonomy of Influence of Father Absence on Emotions/Feeling 
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3. Taxonomy of Influence of Father Absence on Spiritual life (Perception of God) 
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4. Taxonomy of Substitute Father figure’s Influence 

 

 
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



169 

D. Taxonomy of Domain “Presence” 

 

1. Taxonomy of Characteristics of Spiritual Father 
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2. Taxonomy of Response to Spiritual Father 

 

3. Taxonomy of Ministry of Spiritual Fathering 
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APPENDIX K 

 

Element of Contrast (Level of Subsets) 

 

DOMAIN #1: FATHER 

 

Level 1 Level 2 Level 3 Level 4 

Biological father Particular adult 

males 

A male who acts 

(functions) like father 

Grandfather 

Non-Biological 

father 

Animistic father 

(Nami) 

Powerful male figure 

(leader) 

Uncle (father’s brother) 

 Substitute Father Close male figure Older brother 

  Well-known male Grandfather’s friend 

  Male who cares/feeds Adopted/step father 

  Family member Christian Brother 

  Non-Family Member Teachers at school 

   Friend’s father 

 

Explanation of Domain #1: Father 

 

Level 1: A male who acts like a father is similar to a male who feeds me: one important 

function of a father: he “feeds” me. This “feeding” action is crucial for youth in order to explain 

a father’s central role in their life. A caring father feeds his children.  

 

Level 2: Powerful male, close male, and well-known male are different from each other. They 

give perspective on how “particular adult males” can be recognised as Nogoba for Lani youth. 

 

Level 3: Particular adult males are different from animistic-belief fathers. While particular adult 

males are chosen according to some conditions to be called Nogoba, the animistic-belief father 

is culturally determined and automatically placed as an authority figure without any criteria.  

 

Level 4: Substitute Father is “a kind of” father who fills in the dysfunctional father's position. 

He can be a family or non-family member.  

 

 

DOMAIN #2: POWER 

 

1. Father’s Power Relationship 

 

Level 1 Level 2 Level 3 Level 4 

Violence Abuse 

 

 

Physical abuse Husband has right to do 

anything: kick, punch, kill 

Abandonment Control Sexual abuse An object of sex; he slept 

with me only to control me 

 Passive (father) 

 

Favourite Gender Alternative sex (affair): 

Aiwa power 

 Unfaithful 

(Polygamy) 

Aiwa  Girls for economic benefits 

  Voiceless Boys for power assets 

(family name) 

  Defend-less  

  Breadwinner  

  Child working  
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  Divorce (lepas istri)  

  Broken Family 

(Keluarga pecah) 

 

 

Explanation of Nogoba’s (Father) Power Relationship: 

 

Level 1: Violence and abandonment are the father’s typical relationships in the family.  

a) Violence focused on the activities in the family (abuse and control).  

b) Abandonment focused on the passivity of a father figure who gains more power through 

polygamy.  

 

Level 2: Abuse, Control, Passive (father), Unfaithful (Polygamy). 

a) Abuse is a kind of control, and polygamy is a “kind of” passive father who wants to 

gain more power and control.  

b) Passive father gains power through more wives, more hands to work on the land, and 

more children as economic benefits for the family. 

 

Level 3: Aiwa, physical abuse, sexual abuse, breadwinner, child working, divorce (lepas istri), 

broken home (Keluarga pecah), favourite gender, voiceless, defenceless.  

a) Many times, the marriage problem started with the practice of Aiwa, as a spiritism 

practice to control a man’s or woman’s mind. Marriage through spiritual magic to gain 

sexual benefit (abuse). 

b) Physical abuse often happens when a new wife comes into the family and pushes the 

father to divorce the old wife (lepas istri). Father becomes more passive and controlled 

by the “Aiwa-used” women. Wives are pushed to work as the breadwinner for the 

whole family, and the physical abuse continues. Children work for their own future.  

c) Divorce leads to a broken home (keluarga pecah). Old wives and children are pushed to 

move out of the family land to find another shelter to stay.  

d) Women and children are voiceless and defenceless before the father. Most children are 

close to their mother, and when the mother dies, they have nobody to take care of them. 

The function of a substitute father/family is mentioned in most of the informants’ 

stories.  

 

 

2. Animistic Father’s (Nami) Power 

 

Level 1 Level 2 Level 3 

Competitor                              

(to influence) 

Sacrifice 

(to gain power) 

Provide care (feed) to gain power 

Problem solver 

(of the family) 

problem) 

Negotiate 

(to gain the benefit) 

Nogoba dysfunction, Nami influence 

Owner 

(of child’s life) 

Rule 

(“Nami says...”) 

Obedience  

 Curse 

(Source of curse) 

Respect  

  Gifts  

  Curse about future and relationships 

  Fear of curse as a motivation of actions 

  Bride payment – uang mahar 
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Explanation of Nami’s (Animistic Father or Uncle) Power Relationship 

 

Level 1: Competitor, Problem solver, Owner  

a) Competitor and owner of child’s life has a similar purpose: to control children’s lives.  

b) Nami is believed to have more authority and more power than a biological father.  

c) Problem solver aims to gain benefits from the children; bride price (mahar) or 

customary fine (denda adat). 

 

Level 2: Emic language: Sacrifice, Negotiate, Rule, Curse 

a) Sacrifice is the way to rule over the children. 

b) Curse as the way to negotiate power and rule over children. 

 

Level 3: Explanation of emic language   

a) Nami provides and cares for children in order to gain power and influence over them. 

This power will have more influence when the biological father is not functioning well. 

Nami has the power to require obedience, respect, and gifts from the children.  

b) The fear of bad curses about future life and relationships are the children’s motivation 

for action and obedience. The bride payment (uang mahar) focuses on a girl’s service 

(pengabdian) to Nami and brings happiness to the community.   

 

 

DOMAIN #3: INFLUENCE 

 

1. Influence of Absent-Father On Physical and Attitude 

 

Level 1 Level 2 Level 3 Level 4 

Maltreatment 

(tidak urus) 

Hungry  

(often) 

Move constantly 

(mostly with 

mother) 

Sexual violence 

 

Marital problem 

(lepas istri) 

 

No home 

(always moving) 

work  

(with other families) 

Domination over girls 

 

Attitude Problem 

(hidup kacau) 

No model  

(of life) 

 

Confuse 

(where is “home”?) 

 

Free sex 

 No future  

(you are stupid) 

Absence of 

Instructor 

Rulebreaker 

 

 Witness of marital 

violence 

Absence of 

protector 

 

Disrespect for authority 

 Cycle of Violence Boys’ violence over 

girls “you are only a 

girl...” 

Dendam (grudge): I want 

revenge 

 Acting out Free choice of life Gigi ganti gigi (equal 

payment) 

 Acting in Forgiveness 

problem 

Avoid authority figures 

  Communication 

problem 

Intense conflict with an 

authority figure 

 

Explanation of Influence of Absent-Father On Physical and Attitude 

 

Level 1: Maltreatment (tidak urus), Marital problem (lepas istri), Attitude Problem (hidup 

kacau) 

a) The marital problem is ussually the first problem that arises before the father is absent 

from their family.  
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b) The maltreatment and attitude problems are two direct problems arising from the father 

who is absent from their family. 

 

Level 2: Hungry (often) Nomad (no home), No model of life, No future (you are stupid) 

Witness of marital violence, Cycle of Violence, Acting out and in. 

a) The passive effect of father-absence is hunger, no home, no model, no future and 

witness of violence.  

b) Tthe active effect arises when children continue the cycle of violence and the problem 

of acting in and out.  

 

Level 3: Emic language: Survive, move constantly (mostly with mother), work (with other 

families), confusion (where is “home”?), absence of instructor, absence of protector, boys 

violence over girls (“you are only a girl...”), free choice of life, forgiveness problems, 

communication problems. 

a) Moving constantly makes them confused. 

b) The absence of an instructor encourages boys to treat girls with violence. 

c) The problem they want to solve: forgiveness and communicating it to their father.  

d) Free choice is the consequence of the absence of an instructor and protector in life.  

 

2. Influence of Absent-Father On Emotions/Feelings 

 

Level 1 Level 2 Level 3 Level 4 

Positive Feeling 

 

Happy (of late 

father) 

Physical closeness 

(Long term) Anger 

Father as a provider 

(what I need) 

Negative 

Feelings 

 

Longing (missing) 

for the late father 

Secure Father as protector 

 

Ambivalent 

feeling 

 

The long-term 

Emotional 

struggles 

Constant Sadness 

 

Blamed 

 

 Identity crisis Lonely Left behind 

 Relational 

problem 

Low self-esteem 

 

Abandoned 

 

 Rejection 

 

Distant relationship with 

others 

Fear of rejection 

 

 Ambivalent 

respect and hate 

Trauma from violence 

 

Distrust 

 

 Ambivalent fear-

close 

Runaway 

 

Not tolerate mistakes 

(no second chance) 

 Ambivalent love-

anger 

Suicide 

 

 

  Move to another place 

(live with others) 

 

  Confused: (How to 

respect and hate at the 

same time?) 

 

  Longing for father 

(dream) 

 

  Loving father but Angry 

Husband 
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Explanation of Influence of Absent-Father On Emotions/Feelings 

 

Level 1: Positive, Negative, Ambivalent feelings/emotions 

a) The ambivalent feeling confuses the youth regarding how to “really” feel about their 

situation.  

 

Level 2: Happy (of late father), longing (missing) for the late father, long-term emotional 

struggles, identity crisis, relational problems, rejection, ambivalent respect-hate, ambivalent 

fear-close, ambivalent love-anger. 

a) The happy, missing, and mixed feeling when remembering the late father 

b) Identity crisis and ambivalent feeling are two internal problems, while the relational 

problem is an “external problem”. 

 

Level 3: Physical closeness, security, anger, constant sadness, lonely, low self-esteem, distant 

relationship with others, the trauma of violence, run away, suicide, moving to another place 

(live with others), confusion (how to respect and hate at the same time?), longing for father 

(dream), loving father but an angry husband. 

a) When the physical closeness presents, the secure feeling arises 

b) Anger, confusion, sadness, loneliness, low self-esteem are internal emotional struggles  

c) Suicide and running away are the ways to overcome trauma. 

 

3. Influence of Absent-Father on Spiritual life (Perceiving God) 

 

Level 1 Level 2 Level 3 

Correspondence 

Response 

Distrust (God is not good) Difficult to understand God 

Compensation 

Response 

 

Confusion (God has an empty 

face (muka kosong)) 

 

Can God curse and love at 

the same time? 

 

Confused Response Fear (God can punish me) I turn my mind to God 

 

 Guilt (I commit too many sins) 

 

I replace earthly father with 

heavenly father 

 Restless (I have to be a good 

person) 

I can easily talk to God 

 

 Feel distance (I cannot reach 

him) 

Someone pays attention to 

me 

 Avoid church (Hate conflict in 

the church: Fighting about 

doctrine) 

I am proud to have a father 

like God 

 

 Confused about God the 

Father 

I am the child he loves 

 Secure 

with God 

God takes care of me 

 Feeling close I tell God my needs 

 Provider of life 

 

I can ask God about my 

problem 

 I know the Purpose of life  
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Explanation of Influence of Absent-Father On Spiritual life (Perceiving God) 

 

Level 1: Correspondence, compensation, and confusion response to God’s face. 

a) “Correspondence” refers to a negative experience with father and a negative response to 

God. 

b) “Compensation” refers to a negative experience with father and a positive response to 

God. 

c) “Confusion” refers to being unsure what to feel, think, or do as a response to God. 

 

Level 2:  

a) Correspondence response: distrust (God is not good), fear (God can punish me), guilt (I 

commit many sins), restless (I have to be a good person), feel distance (I cannot reach 

him), avoid church (Hate conflict in the church: Fighting about doctrine). 

b) Compensation response: secure with God, feeling close, the provider of life, knowing 

the purpose of life. 

c) Confused response: confused (God has an empty face), confused about Father God. 

 

Level 3: Emic Language after the presence of Substitute Fathering Figure 

a) Compensation response: I turn my mind to God, I replace earthly father with heavenly 

father, I can easily talk to God, Someone pays attention to me, I am proud to have a 

father like God, I am the child he loves, God takes care of me, I tell God my needs, I 

can ask God about my problem. 

b) Confused response: Still difficult to understand God. Can God curse and love at the 

same time? 

 

4. Influence of Substitute Father Figure 

 

Level 1 Level 2 Level 3 

Hurting 

Relationship 

Violence 

relationship 

Treated like animal 

 

Healing 

Relationship 

Insulting Pushed to work all the time (long hours)  

 

 Motivator Motivated to pursue education 

 Trainer Motivated to serve God 

 Projector of life Trains me to be independent financially 

 Builder of trusting 

relationship 

Trains me in a new skill 

 

 Provider Teaches to obey and respect authority 

  Teaches me to love church and God 

  Speaking life - Prophetic projection 

  Explains about future 

  Serious with life: I want to serve as a pastor 

  Example of life (work hard) 

  Feeling safe 

  Feeling stronger 

  Feeling motivated  

  Financial support 

School fee 
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Explanation of Influence of Substitute Father Figure 

Level 1: Hurting Relationship, Healing Relationship 

a) A hurting relationship refers to a violent and insulting relationship. 

b) A healing relationship refers to one who motivates, trains, builds a trusting relationship, 

and provides and makes a projection about future life. 

 

Level 2: Motivator, Trainer, Projector of life, Builder of trusting relationship, Provider 

a) One who provides, motivates and trains heals the relationship. 

b) One who builds a trusting relationship heals the relationship. 

c) One who makes a projection of the future heals the relationship. 

 

Level 3: Emic Language: The presence of a Substitute Fathering figure 

a) Hurting Figure: Treated me/my mother like an animal 

b) Healing Figure: 

(1) Motivator: Motivates to pursue education. 

(2) Trainer: Motivates to serve God. 

(3) Projector of life: Trains me to be independent financially. 

(4) Builder of trusting relationships, teaches to obey and respect for authority, 

teaches me to love church and God, speaking life 

(5) Prophetic projection, explain about the future, serious with life (I want to serve 

as pastor), an example of life, (work hard), feeling safe, feeling stronger, feeling 

motivated, financial support, school fees. 

 

DOMAIN #4: PRESENCE  

 

1. The Characteristics of Spiritual Father 

 

Level 1 Level 2 Level 3 Level 4 

Character Good heart and 

patient 

Sacrifice for others Share his life 

stories 

Action 

 

Discipline 

 

Responsible to family 

 

Entrust me with 

responsibility 

 Figure (One I 

can call as a 

brother) 

Available 

 

Good habits 

 

Keeping 

promises 

 Trustworthy Freely talk to him  

 Attentive Comfortable to talk to  

 Shares food  

(preparing food and  

feast together) 

Sit together 

 

 

 Listens to my story Eats together with me  

 Rebuke me when 

wrong, 

Can be trusted (talk = action)  

 trains me  

(not just ask to do) 

Trusts me 

 

 

 Motivates me to do 

right 

Remembers my birthday  

 Accepts my 

weakness 

Remembers my name  

 Feeling close Knows me well  

 Protects me:  

being there for me 

Monitors me 

 

 

  Motivates me to forgive my 

parents 

 

  Motivates me to grow  
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  Accepts my unseen things  

 

Explanation of the Characteristics of a Spiritual Father 

 

Level 1: The presence of a spiritual father is shown in three aspects: his character and actions in 

his “brotherly figure”. 

a) When character and action go together, youth can accept. 

b) The “brother” figure is the youth who can accept. 

 

Level 2: Characteristics of a spiritual father accepted by the youth: one’s “authenticity”: 

character = actions in a brotherly figure.  

a) In practices, these three characteristics are shown in: a good heart and being patient, 

disciplined, being available, trustworthy, attentive, sharing food (prepare food + feast 

together), listening to my story, rebuking me when wrong, training me (not just asking 

me to do), motivating me to do right, accepting my weakness, feeling close, protecting 

me: being there for me. 

 

Level 3: Emic Language: actions of a spiritual father. 

a) The combination of character, actions, and a brotherly figure: all “little actions” are 

marked as “self-sacrifice”: responsible for family, good habits, freely talking to him, 

comfortable to talk to, sitting together, eating together with me, can be trusted (talk = 

action), trusts me, remembers my birthday, remembers my name, knows me well, 

monitors me, motivates me to forgive my parents, motivates me to grow, accepts my 

unseen things.  

b) A spiritual father’s small actions are really important to help youth build their trust, 

comfort, and motivation to fight for their lives.  

 

2. The Response of the Spiritual Father’s Presence 

 

Level 1 Level 2 Level 3 

Rejecting I want peace: risk my life to trust? I am afraid to accept 

Passively waiting 

and seeing 

 

I don't trust my father; I do not 

know if I can trust someone else 

 

It is not easy to believe 

 

Accepting 

 

I have no courage to accept I want to know if he accepts me 

 I wait for his initiative I need to see action 

 I want to stay with him Enjoy relaxing time together 

 I want to play (main = along 

together) with him 

Along together 

 I want him to walk with me He processes my life. 

  I just listen to one who cares 

about me 

 

Explanation of the Response of the Spiritual Father’s Presence 

 

Level 1: Rejecting, passively waiting and seeing, accepting. 

a) Rejecting and accepting are active responses.  

b) Waiting is a passive response. 

 

Level 2: Emic Language: peace, difficult to trust, no courage, waiting, staying, playing, walking 

with me. 

a) When one has no peace, trust, or courage, one will find it difficult to accept. 
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b) When one sees someone actively staying, playing, walking with him/her, he/she learns 

to accept. 

 

Level 3: Emic language. Youth need to ensure that a spiritual father accepts them, and 

motivates them to accept him, enjoy him, and submit to him. The youth are actually eager to 

accept a spiritual father, but they need to be assured they are safe and accepted.  

a) Rejecting: afraid to accept – do not want to be hurt again/distrust. 

b) Waiting: I want to know if he accepts me, needs to see action. 

c) Accepting: easy to believe, enjoy relaxing time together, getting along together, 

processing my life, listening to one who cares about me. 

 

 

3. The Ministry of Spiritual Fathering 

 

Level 1 Level 2 Level 3 

Walks with me 

 

Imitate him 

 

If he walks with me, I will be 

just like him 

Influenced by his 

daily life 

 

Obey him: 

Model (of my life - I know 

what to do) 

I want to be a father for 

fatherless one day. 

 

 Spend time together (It will 

make us just the same) 

I will do what he says 

 

 Action speaks louder than 

words 

 

 

Explanation of the Ministry of Spiritual Fathering 

 

Level 1: a spiritual father’s influence: Walks with me, his daily life influences me. 

a) If a spiritual father walks with me, he will influence my life.   

 

Level 2: Imitate, Obey, Model, Spend time together, Action. 

a) I imitate and obey him as a model. 

b) One becomes a model by spending time together and taking action. 

 

Level 3: Emic language: a spiritual father who is present (walk together) will influence a 

youth’s life.  

a) The youth will follow his words and life and become like him. If a spiritual father walks 

with me, I will be just like him; I want to be a father for the fatherless one day; I will do 

what he says.  

b) A spiritual father disciples youth by his presence in their lives.  
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APPENDIX L 

 

Contrast Inventory (Similarity and Contrast) 

 

Domain 1: Father 

Key terms: biological father, animistic father, particular figure, the substitute father 

 

1. A male who acts like a father is similar to a male who feeds me. One important 

function of a father is the one who feeds as care for me. 

 

2. Powerful males, close males, and well-known males are different from each other. 

They give perspective on how particular adult males can also be recognised as 

Nogoba for Lani youth. 

 

3. Particular adult males are different from animistic-belief fathers. When particular 

adult males are chosen, according to certain conditions, to be called Nogoba, the 

animistic-belief father is culturally determined and automatically placed as an 

authority figure without any criteria.  

 

4. A biological father is automatically called Nogoba, but an animistic father is called 

Nami. 

 

5. Nami has more power than Nogoba in the culture.  

 

6. Nami and nogoba automatically have power over the children, but a substitute father 

is chosen by the youth because of their personal need for a father figure.  

 

7. Strong Nogoba can defend his children before Nami. Nogoba and Nami compete to 

influence the children. A substitute father comes to fill in the missing link.  

 

8. Nogoba has supernatural power as long as he functions as a father, but Nami always 

has supernatural power to determine the life and death of a child.  

 

 

 

Domain 2: Power 

Key terms: competitor, problem solver, owner, sacrifice, negotiate, rule 

 

1. Violence and abandonment are typical of the father’s relationships in the family. 

Violence focused on active actions in the family, abuse, and control, but 

abandonment focused on the passivity of a father figure, who gains more power 

through polygamy.  

 

2. Abuse is a kind of control, and polygamy is typical of a passive father who wants to 

gain more power and control. 

 

3. A passive father gains power through more wives, and he has more hands to work on 

the land, and having more children has economic benefits for the family. 

 

4. Many times, marriage problems start with the practice of Aiwa, a spiritism practice to 

control a man’s or woman’s mind. Marriage through spiritual magic aims to gain 

sexual benefit (abuse). 

 

5. Physical abuse often happens when a new wife comes into the family and pushes the 

father to divorce (lepas istri) the old wife. The father becomes more passive and 
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controlled by the Aiwa-used women. Wives are pushed to work as breadwinners for 

the whole family, and physical abuse continues. Children work for their own future.  

 

6. Divorce leads to a broken home (keluarga pecah). Old wives and children are pushed 

to move away from the family land to find another shelter to stay.  

 

7. Women and children are voiceless and defenceless before the father. Most children 

are close to their mothers, and when the mother dies, they have nobody to take care 

of them. The substitute father/family function is mentioned in most of the informants’ 

stories.  

 

8. A competitor and owner of a child’s life has a similar purpose: to control the child’s 

life, which is different from “problem solver”, whose purpose is gaining financial 

benefit from the children through bride price (mahar) and customary payment (denda 

adat).  

 

9. “Sacrifice” is a way to “rule” over children, and “curse” is a way to “negotiate” 

power with children.   

 

10. Gained power versus given power. Nami provide care to gain power and influence 

over children by feeding them. However, Nami are also given animistic-belief 

authority to require obedience, respect, and to expect gifts from the children.  

 

11. Weak Nogoba versus strong Nami. Nami’s power would become more influential 

when Nogoba does not function well a (dysfunctional father). The weaker Nogoba, 

the stronger is Nami’s influence over children.  

 

12. Fear of Nami versus dedication for family. The fear of Nami’s curse of bad luck in 

future life and relationships, is the motivation behind every child’s action and 

submission. However, the bride payment (mahar) is a girl’s personal dedication to 

bring happiness and wealth to her family 

 

13. Nami are believed to have more authority and more power than a biological father. A 

problem solver has a purpose of gaining benefit from the children; bride price 

(mahar) or customary fine (denda adat). 

 

14. Sacrifice is the way to rule over the children, but a curse is how to negotiate power 

and rule over children. 

 

15. Nami provides and cares for children in order to gain power and influence over them. 

This power will become more influential when a biological father does not function 

well. Nami has the power to require obedience, respect, and gifts from the children. 

The fear of bad curses affecting future life and relationships are the children’s 

motivation for action and obedience. The bride payment (uang mahar) focuses on a 

girl’s service (pengabdian) to Nami and brings happiness to the community. 

 

 

 

Domain 3: Influence 

Key terms: problem, feeling, perception of God as father. 

 

1. The marital problems usually arise before the father is absent from their family, but 

the maltreatment and attitude problems arise directly from the father who is already 

absent from their family. 
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2. The passive effect of father-absence is hunger, no home, no model, no future and 

being a witness of violence. But the active effect arises when children continue the 

cycle of violence and the problem of acting it out.  

 

3. Moving constantly makes children confused, and the absence of an instructor 

encourages boys to treat girls with violence. 

 

4. The problem they want to address is forgiveness and communicating that to the 

father. Free choice is the consequence of the absence of an instructor and protector in 

life. 

 

5. Ambivalent feelings confuse youth about how to really feel regarding their situation. 

Happy, missing, and mixed feeling occur when remembering their late father. 

 

6. An identity crisis and ambivalent feelings/emotions are two internal problems, while 

relational problems are external. 

 

7. When physical closeness is present, secure feeling arise. 

 

8. Anger, confusion, sadness, loneliness, low self-esteem lead to internal emotional 

struggles. Suicide and running away are the ways to overcome trauma. 

 

9. Correspondence refers to a negative experience with father and also a negative 

response to God (Distrust, confusion, fear, guilt, restlessness, distance). 

Compensation refers to a negative experience with father and a positive response to 

God (Secure, close, having purpose, provision). 

 

 

Domain 4: Presence 

Key terms: healing, character, action, acceptance 

 

1. A father who is violent hurts the relationship, but one who is present, provides, 

motivates and heals the relationship. 

 

2. A father who insults (or belittles) hurts the relationship, but one who builds a trusting 

relationship and makes a “projection about the future” will heal the relationship. 

 

3. When character and action go together, youth can accept. But the “brother” figure is 

the one most accepted by the youth. 

 

4. A good heart, patience, trustworthiness, attentiveness, and acceptance are important 

internal qualities. But discipline, availability, sharing food, listening, rebuking, 

training, motivating, and protecting are the external actions that youth need. 

 

5. Rejecting and accepting are active responses, but waiting is a passive response 

 

6. A person will be difficult to accept when they have no peace, trust, or courage. But 

when they see someone who is actively eager to stay, play, and walk with him/her, 

they learn to accept their presence. 

 

7. If a person walks with me, I will be influenced by them. I will imitate and obey 

himthem as a model if they spend time together and do things with them.  
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APPENDIX M 

 

Relationship of Selected Domains, Cultural Themes and Meanings 

 

Cultural 

Themes 

Meaning of Cultural Themes                                                                   

(Summarised based on the informants' words) 

 

Competition 

for 

Influence 

1. Nogoba and Nami are two terms used to address fathers in the Lani 

culture. Nogoba has a broad perspective covering both biological 

father and non-biological father functioning as a father. Nami is an 

animistic concept of the father, who has ultimate supernatural power 

over the children.  

2. Nogoba’s power relations (violence and abandonment) and Nami’s 

supernatural power (rule and curse) compete to gain more power and 

influence over the children. As the Nogoba becomes weaker, the 

Nami becomes more powerful to influence the children.  

3. Nogoba and Nami can only influence the children by taking care of 

and feeding the children. A father figure, functioning as a father who 

cares and provides for the children, will be accepted as a father who 

has the power to influence them.  

4. Lani youth only listen and obey the person who takes care by raising 

and feeding him/her. Nogoba and Nami can only compete with each 

other, but actually, the children will be the ones that decide who will 

finally be a “father” who have the power to influence them.  

 

Relationship 

as 

Investment 

1. Nogoba’s and Nami’s relationship in the family was seen as an 

investment to gain more power, wealth and influence in the family 

and community.  

2. Gender inequality towards wives and girls is the main issue in Lani 

family relationships. Husbands are seen as more powerful in forcing 

women to work for the family. Fathers prepare the girls to gain 

economic benefits through bride payments in the future. The boys 

were usually left behind, as the father values his daughter more 

highly than his son. 

3. Nami has full authority and control over the children’s lives. Nami 

provides care to gain the power to influence the children. Children 

have to make Nami happy through their obedience, respect, and gifts. 

Nami’s curse determines the children’s future. The fear of a curse has 

become the primary motivation for action in the Nami-children 

relationship in the family.  

4. Nami’s relationship with the children is seen as an investment for 

future economic benefit (e.g., bride payment, customary payment, 

etcetera).  

5. For Lani youth, a close relationship between father, mother, and 

children is a treasure that will bring happiness, trust, and joy for the 

whole family. It should start with a father who loves his family. 

Family relationships are a priceless investment that brings a legacy to 

the next generations. 

 

Hunger and 

Survival 

1. A youth’s relational problems with their father who is absent, 

uninvolved, or violent, influences them physically and emotionally. 

Their relational problems with fathers are the source of physical 

hunger and maltreatment, which then turn into an emotional hunger 

for love, a sense of belonging and acceptance.  

2. Hunger can also transform into a survival strength by changing a 

youth’s mindset and perspective of life. Their openness to the 
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presence of God and other father figures can be a survival strength 

that brings transformation in their life.  

 

Emotions 

and Identity 

1. In the Lani culture, people do not express their emotional reactions 

openly before certain persons, events, or situations. The youth want to 

tell their stories without embarrassing their fathers or families 

because they were taught to strengthen the family’s good name. 

2. Emotional expressions can be challenging, especially for young 

people, as they confuse or feel ambivalent about which emotional 

reactions should be expressed appropriately in certain situations. The 

issue of trust needs to be overcome first before they can connect 

comfortably with their genuine emotions. A willingness to listen, with 

attentiveness and acceptance, helps trust grow. Youth, who feel 

listened to and understood, become more connected to themselves and 

their stories. They learn more about themselves, feel better about 

themselves and are motivated to fight for their future.  

3. The expression of emotions is one of the God-given tools to explore 

themselves. It can eventually help them expose knowledge about 

themselves and to embrace their identities.  The presence of someone 

who listens attentively, being there with them, and accepts their 

stories makes a difference. 

 

Face of God 1. In traditional Lani culture, God is perceived as a masculine sacred 

spirit. The youth who experience fathers who are absent, uninvolved, 

or distant express their perception of God using the phrase “face of 

God”. The face of masculine figures influences their perception and 

knowledge of the “face of God”.  

2. The youth view God according to their mental picture of God’s face, 

which is formed by their personal experiences. The youth’s perception 

of God the Father is influenced by their experience with their fathers 

or father figures’ facial expressions. Lani youth who have negative 

experiences with their fathers, express three responses about the “face 

of God”.  

a. The compensation group perceives God’s face positively as the 

Father who is “secure, close, gives purpose, and provide” for 

them. This first group perceived God’s face as happy, loving, 

helpful, and accepting. 

b. The correspondence group perceives God’s face negatively like 

the Father, who they “distrust, one who confuses them, creates 

fear, guilt, restlessness, and is distant from them. This second 

group perceived God’s face as angry, and resentful, an irritated, 

displeased, and dissatisfied God. 

c. The confused group perceives God’s face as “empty, having no 

face, or a blank face, with no expression” and feels confused and 

distant from God. This third group perceived God’s face as 

showing no emotions or feelings towards them.  

3. The presence of a substitute figure who presents a different face of a 

father figure changes the youth’s perception of the “face of God.” 

God becomes real, and the presence of a figure who represents God 

influences the youth’s relationship with God.   

 

Feeding as 

Care 

1. Feasting together has a significant meaning for relationships in Lani 

culture. Close people spend time eating or chatting together. Eating 

together has a profound meaning of “acceptance for a special 

relationship” and a sign of care. 

2.  “Feeding as care” has the power to generate other influences over a 

Lani youth’s life and motivates them to live differently, such as 
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pursuing education, serving God, trying new things, and working hard 

for their future. 

3.  “Feeding as care” not only provides for the youth’s basic need of 

food but also heals the youth’s ability to trust and to build a trusting 

relationship with others. A man who opens his house and feeds 

showing care, can be a motivator, trainer, projector of life, and builder 

of new trusting relationships in the lives of Lani youth. “Feeding as 

care” makes a difference in young people’s ability to trust and build 

new meaningful relationships. 

 

Sacrifice to 

Lead 

1. “Sacrifice” is an uncommon concept in Lani leadership. The concept 

of “power and influence” has been a central principle of male 

leadership in the family and community. Selfish leadership breaks the 

family relationship and makes the children suffer. A substitute father 

figure who makes personal sacrifices changes the youth’s perspective 

on life, as they recognise that the one who sacrifices for them has a 

significant power to influence them. 

2.  “Sacrifice to lead” is also related to the issue of “trustworthiness” and 

“attentiveness”. Those who sacrifice for the youth help them heal their 

trust, to better understand themselves and to follow eagerly the leader 

who makes sacrifices for them. 

3. “Sacrifice” also is a way to lead Lani youth to view God differently. 

The youth’s perception of God changes after the presence of one who 

sacrifices for them.  

4. “Sacrifice to lead” influences the informants’ lives profoundly. A 

person’s sacrifice has changed their perspective on their relationship, 

healed their trust, led them to a better understanding of themselves, 

and led them to perceive God differently. 

 

Authentic 

Brother 

1. The concept of “authentic brother” expresses a tacit concept of a 

substitute father figure who is accepted by the informants. Lani youth 

can only accept a substitute father figure who demonstrates two 

qualities: they should be experienced both as brotherly figures and 

also as those who are authentic (have a true heart) relationships if they 

are to build a close relationship with them. 

2. The concept of authenticity is an essential quality in one who can be 

trusted, and his actions showed openness and seriousness to help 

others consistently. A brotherly figure is the safest relationship the 

Lani youth can have. They feel comfortable and confident to build a 

close relationship with an elder brother figure more than with an adult 

father figure. 

3. As a father figure, an “authentic brother” will be imitated and 

modelled by the youth when the youth can “spend time together” with 

him, “learning to imitate and model” him, and finally “become” like 

him. Lani youth listen to an elder brother who cares about them and 

can “stay, play, walk, and talk with” them, to bring spiritual influence 

into their lives. 

4. An “authentic brother” can be a pattern for presenting a spiritual 

father figure to Lani youth, where the brotherly figure’s presence 

builds an authentic relationship with the youth as they become a role 

model whose life can be imitated, one that influences the Lani youth’s 

life. 
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APPENDIX N 

 

List of Research Resources 

Impact of Father Absence on Youth Behaviours  

 

1. Sexual problems: early sexual activity, becoming mothers as teens, and risky sexual 

behaviour (Deardroff et al. 2012; Delpriore et al. 2017; Ellis et al. 2003; Hix 2018; 

Mendle et al. 2009; Metzler 1994; Ryan, 2015) and become Victims of child sexual 

abuse (Ditson and Shay 1984; Schwartz et al. 1998). 

 

2. Substances-use problems: Drugs and alcohol abuse (Berman 1995; Duncan 1994; 

Harris et al. 1998; Hemovich and Crano, 2009). 

 

3. Psychiatric problems/mental illness (Block 1988; Elstain 1993): confused identities 

(Adams et al. 1984; Mott et al. 1997; Ellis and Garber, 2000), and stronger predictor 

of suicide among youth (Brent 1995; Galston and Kamarck 1993; Mendle et al. 2009; 

McCall and Land 1994). 

 

4. Emotional problems (Cox et al. 1992; Markowrtiz and Ryan 2016): feeling guilty 

(Smith and Sipchen 1990), struggle with anger (Ahrons and Miller 1993), lower self-

esteem, and higher anxiety (Gobbi et al. 2015; Lou 2011; Vitz 1999), never satisfy in 

life (Koch and Lowery 1984) and sleep disturbances (Messer 1989). 

 

5. Social problems (Biller 1994; Hemovich and Crano 2009; Rodney and Mupier 

1999): risk of becoming rapist (Cornell 1990; Hill and O’Neill 1993; Rucker 1989), 

risk of involving in crime and poverty (Smith and Jarjoura 1988); risk of 

incarceration for delinquent offences (Beck 1988; Matlock 1994; Kamarck and 

Galston 1990; Pirog-Good 1992), committing homicide (Gramm 1995). 

 

6. Behaviour problems (Luster and McAdoo 1994), violent behaviour (Sheline 1994; 

Sigle-Rushton and McLanahan 2002), involve in hostile friendships/ gangsters (Zill 

and Nord 1994), rebellious kids (Duncan et al. 1994), aggressive and run away from 

home (Kierman et al. 1995), and a weaker sense of right and wrong (Hetherington 

and Martin 1979; Lee and Hankin 2009). 

 

7. Academic problems: Drop out of school (Dawson 1991; Stedman 1988; Qureshi and 

Ahmad 2014), lower intellectual ability (McAdoo 1994; McNeal 1995), low ability to 

continue study at university (Wallerstein 1986), lower education (McLanahan 1991). 

 

8. Economic problems: poverty, malnutrition, underpaid, and less economic success 

(Kittering 1990; Sandefur 1992; Snarey 1995; Statista Research 2021; Wilson 1993). 

 

9. Family problems: higher marriage problems (Wisconsin SS 1994; Markowrtiz and 

Ryan 2016), poor relationships (Zill et al. 1993; Allen and Daly 2002), and repeat the 

past family’s behaviours to the next generation (Dawson 1991). 

 

 

 


