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SUMMARY

Post-apartheid South Africa has identified social cohesion as one of its major
programmes. The country continues to struggle with, amongst other challenges,
issues of racism. Using the Inter Group Theory, this study aimed to reflect on social
cohesion by exploring racial integration on a case study of a former Methodist Church.
Interviews were conducted with clergy, lay leaders and ordinary members of the
congregation. Each group of participants were asked questions specific to their roles
and responsibilities in the church. The research questions were linked to three
objectives that sought to establish how the participants experienced racial integration,
how they understood its implementation and their view of the Methodist vision of unity.
The study used the interpretivism paradigm to investigate racial integration.

Analysis of the responses demonstrated that participants understood and experienced
racial integration differently. There is evidence of forms of social relations, dynamics
of managing diversity, challenges of whiteness, assimilation and the increase in black
presence in a congregation. Results showed that best ways of implementing racial
integration hinges more on intentional efforts that related to the appointment of
representative leadership, design of transformative education programmes, inclusive
worship and a strategic use of language. The Methodist normative vision of unity is
based, amongst other things, on the ecclesiastical concept of Connexionalism and the

commitment to a “One and Undivided Church.”

It is recommended that racially diverse or multiracial churches must articulate their
broad visions of unity that shall serve as norms of unity and reconciliation to the local
churches. Churches must find ways of translating their commitments to racial
integration from the abstract theoretical statements to practical programmes of
implementation. The Practical Theology value of this study is to assist congregations

on how to facilitate racial integration as part of their identity.
Key Terms

Social Cohesion; Racial Integration; Multiracial Churches; Critical Race Theory;
Intergroup Contact Theory; Whiteness, Congregational Studies; Anti-bias; Pilgrimage
of Pain and Hope; Methodist Church, One and Undivided Church; Connexionalism;

Inclusive Worship; Unity
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CHAPTER 1 - INTRODUCTION TO RESEARCH

1.1.Introduction

This was an empirical study of social cohesion in South Africa looking at the concept
of racial integration in the Methodist Church within the field of Practical Theology. As
a science, Practical Theology focuses on the needs and experiences of people. The
value of empirical research is that it assists in providing “...a critical, methodological
verifiable theological theory of today’s praxis...Through research, a practical
theological theory is empirically tested, and evaluated” (Hermans and Moore 2004:4).
This study used the Intergroup Contact Theory of Gordon W Allport to provide a
theoretical framework for racial integration. Intergroup Contact Theory is appropriate
in that it focuses on how different racial groups of Eden Methodist Church interacted.

This study was set in the broader literature of social cohesion. Amongst the primary
challenges facing the democratic South Africa in all its constituent parts — the state,
the government and civil society which includes the Church, has been the

implementation of social cohesion.

Social cohesion is a very fluid concept that is used differently in literature and in
different societies. It is used to describe a desired frame and norms for a particular
nation or community. It relates to issues of a nation’s social fabric and social change.
Green and Janmaat have identified that it is a term that is multifaceted, emotive and
ideological ‘quasi-concept’ that influences social policy (Green and Janmaat 2011:2).
They go on to argue that most definitions of social cohesion are more descriptive of
the social attitudes and behaviours entered through a social contract in a particular
context. Some of these attitudes and behaviours include shared values, sense of
identity and belonging, tolerance and respect of others, interpersonal and institutional
trust, civic cooperation, active civic participation and law-abiding behaviour (Green and
Janmaat 2011:).

Social cohesion is “...the belief — held by citizens in a given nation state — that they
share a moral community, which enables them to trust each other” (Larsen 2013: 3).
The trust level in society has a serious bearing on where citizens view and regard
others. It influences whether others are perceived as untrustworthy, unworthy and

underserving or even dangerous or whether they are viewed as trustworthy, worthy

1



and deserving. It is the perceptions held about others that determine where they are
to be placed in the political and socio-economic strata of that particular nation state or

even community.
Andreas Feige argues that social cohesion;

... indicates a social, especially affective-emotional binding of people to a social
‘construction’. Usually, this construction is a more or less small group, in which
one feels voluntarily as a member that is welcome... [where] the positive
valence of the described phenomenon refers to the attractiveness of a social
construction for individuals, which leads them into further affirmed interactions
with other individuals in exactly the same social construction (in Grab and
Charbonnier 2014:14).

Focusing on social cohesion in the West, Dragolov and colleagues formulate a
definition of social cohesion being “the quality of social cooperation and togetherness
of a collective defined in geopolitical terms, expressed in the attitudes and behaviours
of its members” (Dragolov et al 2016:1). They go further to centre their definition on
the core aspects of; resilient social relations, a positive emotional connectedness of
community members, focus on the common good which included solidarity and civic

participation.

A team of international scholars, using sub-Saharan Africa as a focus area,
established social cohesion in Africa by tracing the history of divisions and attempting
to map a cohesive future (Hino et al 2019:1). They acknowledge that social cohesion
is a complex concept with many perspectives but argue that at its centre is the
understanding of a society that is ‘greater than therefore protective of its various parts’.
“Such a society allows its individual members and their several smaller communities,
of cultural, regional, gendered, or religious belonging to pursue mutually fruitful
relationships with confidence” (Hino et al 2019:1). They further argue that social

cohesion is founded on three major elements of identity, equality and trust.

Social cohesion in the South African context is impacted on by several factors that are
social, political, economic and cultural. This includes “the ethnic diversity of society,
actual or perceived racism, political dispensation, inequality and poverty, migration

and immigration, and rates of crime and violence” (Wakeford 2013:6). Also linked to



social cohesion are concepts of social justice, social solidarity and social capital
formation (Johnston 2014:191).

The researchers at the Mapungubwe Institute for Strategic Reflection (MISTRA) chose
to link the concept social cohesion to that of nation formation together and understood
social cohesion as “generally community based and located at a micro-social and sub-
national level” while nation building “on the other hand, is nationally oriented and thus
located at the macro-social level” (MISTRA 2014:99).

It is Cantle, who in his book Community Cohesion, translates the macro concept of
social cohesion to micro community level and links it to race and diversity. Developing

a programme for community cohesion, he concludes;

Community cohesion, therefore, asserts a new model of multiculturalism, one
in which a common vision and sense of belonging is built, with justice and
fairness at its heart and where diversity is seen as an enriching and positive
experience for all faiths and cultures, including for the majority community. This
will depend, to a large extent, upon whether people have created meaningful
relationships and mutual respect, as a result of positive interaction, across
cultural boundaries (Cantle 2008:172).

The concept of racial integration is in some literature covered under the subject of
racial diversity. Racial integration is for Peller; “...a social vision opposed to racism,
in each realm in which it manifests itself within consciousness, integration means
overcoming prejudice based on skin colour...” (in Crenshaw 1995:129). There is a
need for the appreciation and conscious management of diversity as an important
ingredient to integration. The point of departure for diversity, argues Walden, is
recognising that the world is becoming diverse as people migrate and whilst other
institutions of society engage in diversity management and training, the church is
always lacking behind. He makes the point; “As a practical theologian within the
context of church diversity, | analyse the interactions (including inconsistencies)
between beliefs and actions in order to create strategies that can enhance
congregations on a horizon of faith “(Walden 2015: xii).

In a highly religious society like South Africa, the Church presents a great opportunity
for racial integration. The post-apartheid migration of Black South Africans from rural

areas and townships into suburbs and formally white congregations present a

3



wonderful opportunity for racial intergroup contact. These multiracial congregations
“... are important in two specific sociological ways: opportunities for interracial contact
and multiracial networks” (Tavares 2011:440). Studying social contact for close
interracial adolescent friendships in the US, Tavares concluded that “...increased
opportunities for interracial social contact have implications for the racial composition
of friendship structures. This reinforces a long-standing line of research in social
contact theory that suggests that ‘contact’ has many benefits that have positive
consequences for intergroup relations” (Tavares 2011: 450). Writing in the context of
the USA, Luke has observed that integrated churches benefit more white people who
engage less in stereotyping, have lower levels of social distance and develop

progressive racial attitudes than others (Luke 2012:9).

1.2.Background

The system of apartheid, introduced by the National Party in 1948, was built on the
unholy fertile ground of the long years of colonialism. The form of colonialism that
found expression in South Africa has been called, by the liberation movement,
colonialism of a special type which defines the co-existence of the colonising white
oppressive group who did not rule the colonised black group from a distant seat of
power like London or Paris but within a common geographic space (Wolpe 1990:29;
Kolasa 1967:19; Marais 2001:266). Central to the apartheid system was the ideology
of racial segregation or “separate development” based on a sense of superiority of the
minority white people over the black majority. “Segregation was the name coined in
the early twentieth-century South Africa for the set of government policies and social
practices which sought to regulate the relationship between white and black,
colonisers and colonised” (Beinart and Dubow 1995:1). Apartheid was labelled a
system because it had so many complex constituent parts and aspects - political,
social, cultural and economic, which were interrelated and designed and governed by
different policies and pieces of legislation to entrench this ideology (Ashforth in Olsen
and Van Beek 2016: 373).

One of the pillars of apartheid was the Group Areas Act of 1950 which was designed

to manage the allocation of residential areas according to different races as classified



in the Population Registration Act. “Towns and cities were to be divided into group
areas for the exclusive ownership and occupation of a designated group. People not
of the prescribed designated group would be forced to leave and take up residence in
the group area set aside for their group” (Christopher 2001: 103). It is the Group Areas
Act that created what the government called black spots which were black residential
areas which were designated for white occupation (Erb 2009:199; Evans 1997:127;
Muiu 2008: 67). This led to the forced removal of black people to black townships or
locations and Bantustans where black people were resettled whilst whites remained

in the well-resourced and better serviced suburbs (Mtungwa 2008:8).

The Group Areas Act segregated not only residential areas but even the places of
worship. Denominations had to build churches for the different racial congregations.
Thus, no worshippers could move from their residential areas to worship with other
groups in their churches (Spencer 1997:97; DeYoung et al 2003:9; Schaefer 2008:83).
In 1981, the newly elected President (now called Presiding Bishop) of the Methodist
Church of Southern Africa, Rev Dr Simon Gqubule likened the Group Areas Act to
Nazism except that there were no gas chambers. He challenged the Methodist Church
to address the matter of the Group Areas Act within its jurisdiction (Madise 2014).

Apartheid was given a theological justification by the Afrikaner led Dutch Reformed
Church. The Kerkbode, the official newsletter of the Dutch Reformed Church wrote in
1948; “As a church, we have always worked purposefully for the separation of the
races. In this regard apartheid can rightfully be called church policy.” (in Boesak
2005:118) Thus the Church and the State interacted and cooperated in developing the
system of apartheid. “Within this theological framework or triangle, the DRC was not
only seeking a safe haven, but it was also backed unashamedly by the powers of the

state and vice versa” (Cilliers and Nell 2011: 4).

The Dutch Reformed Church was the most divided of the South African Churches with
the Black, Coloured, Indian and White strands (Wallis and Hollyday 2005:3; Kuperus
1999: xi). The white DRC was then created into being an enclave — a safe haven for
the Afrikaner community. Cilliers and Nell advances the anthropologist Mary Douglas’
explanation of the concept of the enclave; “According to her, an enclave is formed
usually by a dissenting minority who develop a social unit in order to maintain strong

boundaries” (Cilliers and Nell 2011: 4). Right defines Enclave theology as



a theology based narrowly in a single tradition that seeks not to learn from other
traditions and to enrich them, but instead to topple and defeat them, or at least
to withstand them... It is not really interested in dialogue but in rectitude and
hegemony ... Enclave theology makes itself look good, at least in its own eyes,

by making others look bad (in Cummings 2015: 97).

In the enclave, the minority projects itself, out of anxiety and through liturgy, preaching

and teaching, as pure and different from the others.

The English-speaking Churches, like the Methodist Church, were themselves not
innocent in their racism and racial divisions. Although they did make statements and
resolutions against apartheid, they were, as Charles Villa-Vicencio titled his book,
Trapped in apartheid (1988). “Villa-Vicencio spoke of racism in these churches as ‘an

all-pervading heresy” (Boesak 2005:147).

Whereas the apartheid spatial planning patterns remain today, there has been a
movement of black people, especially the middle class to formerly white suburbs
(Niemonen 2002:190; Saff 1998:66).

This movement of blacks into white suburbs is sometimes presented as a sign
of emerging of previously racially divided segments of the middle class into one
that is genuinely ‘non-racial’, enjoying shared lifestyles and interests — a
species of the euphoric ‘rainbowism’ presented by in so many advertisements
(Southall 2016:182).

These changes have also affected the former white churches as black people attended

because of convenience, to worship with their fellow white believers.

Despite the democratic changes that have taken place, there is evidence that
discrimination is still taking place in many congregations including the Methodist

Church. Hankela observes;

Exclusionary boundaries also feature in different ways in the broader South African
society. The transition to democratic governance has not resulted in an era of
collective celebration of difference, ‘a rainbow nation’... thus also within churches,
the ‘rainbow people of God’ continue to experience, (re)construct and challenge
exclusionary boundaries along racial and other socially constructed lines of
difference (Hankela 2016:1).



1.3.Research Question

South Africa may be a post-colonial and post-apartheid nation but is certainly not a
post-racial society. Colonialism and apartheid may have been officially dismantled and
laws repealed but the challenges of racial prejudice, racism and white supremacy still

persist.

This study was motivated by the fact that there has been limited study of racial
integration in the Methodist Church since the advent of democracy in 1994. In this

reflection on the Glen Methodist Church Bentley concludes;

Admittedly, social integration and true reconciliation in the South African context
is still far away. Sitting and waiting for the situation to change will only produce
one fruit, namely no change. If the church takes its role of being an instrument
of transformation, reconciliation and integration seriously, we would soon have
a so-called social revival on our hands. Imagine, 13 million South Africans
seriously working towards transformation and racial integration. We cannot but
be encouraged by the prospects and possibilities that such a commitment
among almost a quarter of the South African population must have on the
broader social context (in Smith et al 2014: 145ff).

The year 2018 marked the 60" year of the Methodist Church of Southern Africa’s
statement that the church is ‘One and Undivided.” The Presiding Bishop of the
Methodist Church, Rev Siwa, addressing the 2015 Conference pointed out that the
Methodist Church will develop a programme to celebrate the Statement; “The year
2018 marks 60 years since that declaration. So, in 2017, we will launch the focus on
unity — reflecting on the impact of that resolution on our life together, culminating into
the 2018 Conference. | suggest that we declare the 2018 Conference — ‘Obedience
2018’ in the Spirit of Obedience 81” (in MCSA: 2015). Part of the challenge that the
Methodist Church will face will be to evaluate its ecclesiology against that statement.

Despite this declaration, no programme was undertaken to mark this.

The Methodist Church on the other hand has its polity — structures, systems and
processes based on the concept of Connexionalism. Connexionalism is about the

interconnectedness, interdependence of the different organs



Not only were the Methodists gathered by Mr Wesley into societies, but these
societies were united to each other. Mr Wesley called them, ‘United societies.’
They were not independent of one another, having separate and antagonistic
interests. That would have been ruinous to the whole work of God.
Congregational independency would have been Christianity in impotency:
whereas Methodist Connexionalism was Christianity in resistless power. The
various societies were united together in bonds of sympathy and affection and
united to Wesley as their common head. He was the head of the family; great
centre of unity; key-stone of the arch; the sun of the system (Harwood 1854
:59-60).

The concept of Connexionalism is more than just governance structures that related
in a systemic way. At the heart of Connexionalism is the spiritual understanding of
covenantal relationship. This theology finds best expression in St Paul's teaching of

the church as the Body of Christ with its constituent parts interrelated.

The British Methodist Church is one that has done enough interpretation and advocacy
on the concept of Connexionalism. Richey quotes on their Conference Statement:

Called to Love and Praise;

Although this principle has not always come to expression in a complete or
balanced way in Methodist structures and practice, it enshrines a vital truth
about the nature of the Church. It witnesses to a mutuality and interdependence
which derive from the participation of all Christians through Christ in the very
life of God himself (sic) (in Gibson, Forsaith and Wellings 2013:257).

This study provides insight on how one Methodist Congregation, Eden Methodist
Church, has been able to live up to the above Statement and wrestled with racial
integration and assists the Methodist Church establish how to successfully manage
racial integration. The church will have the opportunity to benchmark itself and draw

lessons on what it may need to improve moving forward.

Creating a racially integrated church from a single race or monoculture is a contribution
of the church to the project of national unity and reconciliation. The imperative is for
the Methodist Church of Southern Africa to demonstrate racial unity as witness. “But
witnessing is more than an individualistic endeavour. Just as our personal lives can

provide people with a witness of God’s might, witnessing is also possible through what
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people observe in our Christian institutions” (Yancey 2003:45). “The Church is called
a living embodied community of witness to the gift of creating the unity of humankind...”
(Shakespeare and Rayment-Pickard 2006:84).

The Church of God has the responsibility to model to the world what Martin Luther
King, Jr called the beloved community that serves as the earthly manifestation of the
Reign or Kindom (Kingdom) of God (Benson et al 2012:15; Siebold 2000:91).

In King’s thought, there is no clear distinction between the concept of the
beloved community and the actualisation of justice. King’s understanding of the
church was, in broad terms, considered a community of persons who
demonstrate the form of love toward each other that exhibited the life and
practices of Christ. Reconciliation, it would seem, also becomes actualised in
this beloved (agapagos) community (Hill 2007:82).

The beloved community is a community that marks reconciliation, inclusiveness, the
power of love, liberation and human dignity. Thus “Segregation was counter to the
reality and actualisation of the beloved community, because it denied the possibility of
brotherhood with justice and dignity” (Hill 2007:83).

Racial integration is a form of reconciliation the church of God is also a custodian and
advocate of. Boesak argues that throughout his ministry as General Secretary of the
South African Council of Churches and as chairperson of the Truth and Reconciliation
Commission, Archbishop Tutu championed the concept of reconciliation between
black and white (in Boesak and DeYoung 2012: 131). Tutu’'s reconciliation is
influenced by both the African spirituality of Ubuntu and the Christian faith (Tutu and
Allen 2013:28). Tutu advocated that;

Apartheid holds that Christ has not in fact broken down the dividing wall of
partition that used to divide Jew from Gentile, rich from poor, slave from free.
Apartheid denies the unity of the family of God... there is neither black, white,
Indian nor Coloured, but a brother, a sister — one family, God’s family, the
‘rainbow people of God (Graybill 2002:30).

Racial integration is, for Shakespeare and Rayment-Pickard, about building an
inclusive church that is open to all of God’s people. (Shakespeare and Rayment-

Pickard 2006: 88). This is a counter-cultural church whose inclusivity is founded in the



work of Christ and the freedom of the Holy Spirit. This inclusive nature of God should
be reflected in the structures, offices, forms of ministry and practices of the church.
The inclusive church, whose other dimension is racial integration, argue Shakespeare
and Rayment-Pickard, must be seen as ongoing and a challenging process. It is a
demanding process and path rather than an assured result and is more than rules and
procedures. It is a commitment to live with and alongside those who are not like us. It
is a difficult path of unlearning ingrained stereotypes and prejudiced habits of thought,
and learning to be open to new voices, experiences, and images of the divine
(Shakespeare and Rayment-Pickard 2006: 88-89).

At the centre of an inclusive, reconciling, community of the beloved are the two
Christian sacraments of Baptism and Eucharist which serve as models of unity. The
two sacraments are modelled on the inclusive nature of the God who is, through the
doctrine of the Holy Trinity, three persons in one. “Within God there is both unity and
diversity: or in other words — unity without uniformity, or — diversity without division”
(Sharrock 2012:125).

In an article titled Exploring the Practical Theological Study of Congregations,
Schoeman engages in the discipline of congregational studies from a practical
theological ecclesiology with emphasis on the description of congregations (2015a).
He points out that congregations can be functional or organisational in approach. The
functional are those that can be seeker-sensitive, purpose-driven, or small-group
based and the organisational is in terms of its structure, procedures, organisation, or
decision-making processes (Schoeman 2015a). Whereas the study of congregations
and ecclesiology from other theological disciplines can focus on other areas such as
the history, the polity and doctrinal perspectives, Practical Theology focuses on a
particular parish or congregation and its functioning and local practices. It is in fact
about discerning God’s praxis in a local community of faith (Schoeman 2015a).
Schoeman draws from scholars such as Williams and Brouwer to argue that as
practical theological discipline, congregational studies “emphasises the need to
develop a ‘local theology’ to explain the position of the congregation within the culture
of the community, referring to integration, the maintenance of stability, and
transformation” (Schoeman 2015a). Schoeman further provides Nieman’s definition

as a broad consensus that; “...congregational studies is the disciplined process of
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examining a congregation holistically that uses multiple research methods”
(Schoeman 2015a).

The Church of Christ, including the Methodist Church of Southern Africa, has the moral
imperative to cooperate with other sectors of society in contributing to the racial
transformation and social cohesion in the South African nation. The Church has
however not taken the task to the level it is supposed to. Bentley observes that after
the fall of Apartheid the Methodist Church “committed to social change, like that of
several denomination, was filled with good intentions but struggled to deliver” (Bentley
2014). The Church fell into the trap of believing that the democracy that was ushered
through the elections of 1994 plus the subsequent change in many Apartheid
legislations and the establishment of many democratic institutions were adequate in
transforming society. Bentley draws from Peter Storey who argues that part of the
reason of the church missing in action is that “...church leaders whose theological
clarity had been forged in the head and burden of the struggle were plain weary”
(Bentley 2014).

Pillay argues that “... the church has to lead the way, in conjunction with others, so
that all may have the fullness of life in the context of racial harmony, economic justice,

peace and inclusivity” (Pillay 2017).

Racially integrated churches are more than just a matter of demographics or bringing
different racial groups together for political or ecclesiastical correctness. Garces-Foley
points out that numerical diversity is a starting point but not the goal (2007:82). The
gualitative aspect of a successful racially integrated church is an inclusive diverse
community (Garces-Foley 2007: 82). This integrated community should be evident in
the congregational leadership, structures, worship and mission. The South African
church has however not intentionally taken up the issue of racial diversity to the level
that it should be.

The research question that this study sought to answer is: How does racial

integration in a Methodist Church contribute towards social cohesion?
The three objectives of the research were to:

a. Assess the congregation’s understanding and experience of racial integration.
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b. Establish how their understanding of racial integration was implemented in
their congregational life.

c. Establish how this understanding is aligned to the Methodist vision of unity and
social cohesion

The issue of race relations is a complex concept with several interpretations and
layered meanings. The first objective therefore seeks to establish how the
congregation understands the dynamics and variables that make racial integration.
The second objective is intended to see what actual practices are carried out in the
implementation of the of racial integration against their own understanding. The
Methodist Church’s polity of Connexionalism is about the connectedness of its
different structures from society (local parish), circuits and the entire denomination.
The study sought to establish if the notion of racial integration finds expression in the
structures (Leaders’ Meeting, Stewardship and Leadership of Mission Groups),
worship, small groups and even where there are fellowship opportunities. The third
objective sought, therefore, to establish how this congregational practice is aligned to
Methodist vision, mission, and structures in relation to social cohesion in general and

racial integration in particular.

1.4.The Rationale of the Study

The challenge in post-apartheid South Africa is that there is very little research that
has been done on racial integration in the Church in general and the Methodist Church
of Southern Africa in particular. Hankela makes this point; “Yet, to date there has been
little empirical work done in the context of local congregations on diversity and social
divisions, even from the perspective of race only a few studies have been undertaken

in such contexts” (Hankela 2016:2).

The South African Reconciliation barometer of the Institute of Justice and
Reconciliation has since 2003 provided a researched measure of the populace’s
attitudes to national reconciliation, nation building, social cohesion and transformation.
The 2019 barometer points out that; “In a nutshell, South Africans want reconciliation,

and they want unity. But the country has a long way to go in addressing the many
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limiting factors that would — if addressed — help facilitate reconciliation, social cohesion
and unity processes” (Potgieter 2019:9).

Hesselmans considers South Africa to be a “post-apartheid but not post-race society”.
He points out how racial categories have been used depending on what people wanted

to achieve at particular points.

South Africa today then displays a schizophrenic image when it comes to issues
of race. On the one hand, it touts a democratic triumph over apartheid and pride
in a constitution based on non-racialism...Simultaneously, the country
continues to embrace the former regime’s despised group categories.
Scepticism regarding the post-apartheid transition into a so-called rainbow
nation has mounted in recent years. The very term reconciliation now holds for
South Africans across the population groups a negative association with failed
justice and increasing chaos rather than the stability people had hoped for...
(Hesselmans 2018:55).

1.5.Contribution to Practical Theology

This study is located within the field of Practical Theology which is

...a dynamic process of reflective, critical inquiry into the praxis of the church
in the world and God’s purposes for humanity, carried out in the light of Christian
Scripture and tradition, and in critical dialogue other sources of knowledge. As
a theological discipline its primary purpose is to ensure that the church’s public
proclamations and praxis in the world faithfully reflect the nature and purpose
of God... (Anderson 2001:22).

Practical Theology must further be understood as what Schleiermacher calls, the
theory of praxis (Immink 2005:3). This understanding is that Practical Theology is
interested in the local real context of the believers. It does not impose abstract theology
that is developed somewhere. Praxis is what holds a creative and dialectical tension
between practice and theory through reflective analysis. Macallan, drawing from

Bevans that praxis is “reflected-upon action and acted-upon reflection” (Macallan
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2014:107) or “Practice illustrates theory and theory explains practice” (Watkins
2013:27). This becomes a continuous spiral or loop (Root 2007:20).

The contribution of this study to the discipline of Practical Theology is to add to the
sub-field of congregational studies, with focus on congregational identity. Racial
integration contributes to the identity of a congregation. It is important for the
congregation to know who they are (Nel 2009. Congregational identity is organically
linked to the missional identity of the congregation. Schoeman argues that the
congregation as a social entity also could shape the identity of its members. “In the
formation of an identity, social groups play a significant role and, for the same reason,
a congregation should play a notable role in the formation of its members’ religious
identity” (Schoeman 2015). A racially integrating congregation could build members

who are anti-racist in outlook thus contributing to social cohesion.

Congregational identities are influenced by both their denominational and local
ecclesiologies (Nel 2009). The denominational ecclesiology is the doctrines, the
traditions and practices that a denomination has developed over a course of time. The
local ecclesiology is regarding the congregation’s immediate social, cultural and socio-
political context and its response to that context. It is about the internal practices and
external ministry dispositions of a particular congregation. Those practices and
dispositions can influence the community in which a particular congregation is located.

At a national level those practices can contribute to a national discourse.

Naidoo points out the importance of inclusive congregational identity in a racialised
society such as South Africa. Advocating for the importance of leadership in this

congregational identity she argues;

Providing leadership involves providing safe spaces to have discussions about
the relationship between faith, culture and race and the congregation’s current
practice. It involves envisioning what a congregation might become and seeing
the connections between present reality and a vision for the future. To sustain
inclusiveness as a core belief, congregational leadership needs to make the
emphasis at every turn in teaching and practices so that it becomes a lived
reality for all members (Naidoo 2019).

14



1.6.Definitions

Although there are many definitions that are used in literature and practice on the

concepts this study is engaging, the following serve as working definitions.

1.6.1. Race

Morning defines race as “...a system for classifying human beings that is grounded in
the belief that they embody inherited and biological characteristics that identify them
as members of racial groups” (Morning 2011:21). Race is therefore a social and not

biological construct.

The concept of Black is used here according to the Broad-Based Economic
Empowerment Act No 53 of 2003 which includes Africans, Coloureds and Indians.
This is the concept that was used by the liberation movement from the time of the

struggle against apartheid.

1.6.2. Racism

The preferred definition of racism is; “prejudice plus the power of systems and
institutions” (Barndt 2011:116). Short as it may appear, this definition recognises that
individuals or groups may have racial prejudices against others, but racism is more
than just bias. Racism is fed and sustained by systems, structures, policies and
institutions that provide the prejudicial individual and group power to oppress others.

Barndt goes further to explain that;

Institutional racism takes place when and institution is shaped and structured
in a way that it effectively serves and is accountable to only one racial group.
While at the same time, it does not effectively serve nor is accountable to other
groups (Barndt 2011:116).
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1.6.3. Racial integration

Although used in the context of schools in South Africa, the South African Human
Rights Commission’s definition of racial integration has substance. It is understood to
‘mean fundamental changes not only in personal attitudes of leaners and educators
but also in the institutional arrangement, policies, ethos of the school...” (Vally and
Dalamba 1999:24). The same goes for racial integration in the church. It has to do with
the attitudes of members and leaders and all the ecclesiastical structures. Integration
here is more than the mechanical process of bringing people of diverse groups

together.

1.6.4. Social cohesion

Social cohesion is about the transformation of society for a common vision of unity

and cooperation for the common good.

Social cohesion refers to the property by which whole societies, and the individuals
within them, are bound together through the action of specific attitudes, behaviours,
rules and institutions which rely on consensus rather than pure coercion (Green and
Janmaat 2011:18).

1.7. Methodological Framework

The research methodology provides the researcher with a framework or road map that
they can use to make choices to guide the project. The methodological framework has
interpretivism as its paradigm; the qualitative as the approach; the case study method

and uses Osmer’s Four Tasks as its practical theology focus.

This study subscribes to the interpretivism paradigm as an outlook to investigate the
phenomenon or racial integration. Interpretivism is a subjective epistemology whose
ontological belief is socially constructed realities and recognises that observers are
“contaminated by their worldviews, concepts, backgrounds” (Rehman and Alharthi
2016). It is a way through which the researcher interprets the world through the

perspective of the research participants (Bonache and Festing 2020)
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The research approach that has been used is the qualitative research method which
uses words and not numbers as data (Braun and Clarke 2013: 4). The qualitative
research is more about understanding and meaning people make of their contexts and
lived experiences (Merriam and Tisdell 2016:15). It sought to generate from the local
meanings of the identified congregation’s context “narrow but rich data” that has thick
descriptions with emerging patterns and interpretation whilst being aware of
differences and divergence (Merriam and Tisdell 2016:4). It recognises that whatever

guestions are asked, and answers provided are not the absolute reality or truth.

Herman and Schoeman advise that research strategies and design must be chosen
based on the research goal, the research question and the specific type of knowledge
to be developed. The qualitative approach assists with deep understanding of the
phenomenon being studied, which is in this case racial integration. Unlike the
guantitative approach which assists with generalisation through large samples and
external validity, the qualitative chooses small samples and labour-intensive
processes of data collection like interviews or observation, and data analysis

(Hermans and Schoeman 2015).

The case study was chosen as a method because it provides an opportunity to give
special attention to observation, reconstruction and analysis of a particular case that
is being studied. It “strives to highlight the features or attributes of a social life” (Hamel
et al 1993:2). Yin goes on to point out that the case study method “...allows
investigators to retain the holistic and meaningful characteristics of real-life events...”
(Yin 2003:2).

Like all methods, the case studies have advantages and disadvantages. The
advantages include the fact that case studies are strong, recognise complexity;
‘embeddedness’ of social truth; are a step to action; have real-life applications, allow
examination of complex interrelationships; can reveal unexpected insights; can be
scaled to suit the side of the study (Bassey 1999:23; Cottrell 2014:163).

The disadvantages include that the case study method is only appropriate as an
exploratory phase (Yin 2003:3); it is difficult to demonstrate the reliability of results
(Naumes and Naumes 2006: 64); may not be representative of what happens in

general and judgements about what is significant are subjective (Cottrell 2014: 163).
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It is important to note that generalisations in the findings of this study may not be
universal but may be found only in some congregations. Case studies are never
designed to produce scientific generalisations (Gomm, Hammersley and Foster
2000:98). Patton points out that the best that can be done with case studies is to
extrapolate rather than generalise (in Boeije 2010:180). Schofield supports that the
goal of case studies is not to produce a standardised set of results (in Gomm,
Hammersley and Foster 2000:71). Parker makes the same point that case studies
provide narrative descriptions where inferences can be made about other situations
(in Pivec 2006:122).

The power of a case study lies in its attention to the local situation and not how it
represents other cases in general (Chiam 2018:58). It provides “a highly valid account

of the one ‘case” (Best 2012: 98). The case study generates rather than tests
hypotheses. The hypotheses can be evaluated through other studies (Adams et al
2007:112). Generalisation, on the other hand refers to the extent to which the results
of one case study can be extended to be valid in other situations. (Veenman 2008
:44). (Stake 1978 page number?) identifies naturalistic generalisation as one of the
categories that is developed by a person from experience. Hill and Millar posit that the
researcher must provide other narrative information the reader may be familiar with
and have personal account with so they can detect researcher bias. (in Saracho
2015:537). On the other hand, analytic generalisation takes place in a multi-case study
where the findings of one case study is assessed to fit with other cases and with
patterns from other research or theory (Shaw and Holland 2014 :89; Beard 2008 :160).
Thus, it should be noted that generalisation will not be everywhere but may be found

in some congregations.

One of the leading scholars of Practical Theology, Rick Osmer, has identified four
interconnected tasks of the discipline that are engaged in a hermeneutical circle

(Hermans and Schoeman 2015). These are;

. Descriptive-empirical: What is going on? Gathering information to better

understand particular episodes, situations, or contexts.

. Interpretive: Why is this going on? Entering into a dialogue with the social
sciences to interpret and explain why certain actions and patterns are taking

place.
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. Normative: What ought to be going on? Raising normative questions from the
perspectives of theology, ethics and other fields.

. Pragmatic: How might we respond? Forming an action plan and undertaking
specific responses that seek to shape the episode, situation, or context in

desirable directions.

Whereas the pastoral and ecclesial leadership may be reflective practitioners of a
particular praxis, Practical Theology scholars bring into this critical thinking, knowledge
production through research to be tested by the epistemic community and then
teaching of the newly produced scientific knowledge (Hermans and Schoeman 2015).
The scope of Practical Theology has since widened from just studying what the clergy
were doing in the Church context to what all believers could be doing in the church

and in the public domain.

This study only used Osmer’s first three tasks of the descriptive-empirical, the
interpretive and the normative. It reflected on the Methodist Church’s vision of unity as
a norm. It observed, through the theoretical lens, what is taking place in regard with
racial integration within the structures and practices Eden Methodist Church,
especially in relation to the statement of a “one and undivided church.” It interpreted
by establishing from this congregation, the rationale of what is happening. It further

sought to establish what the normative standards can be.

1.8. Theoretical Framework

This study used the Intergroup Contact Theory advanced by Allport in his classic book:
The Nature of Prejudice published in 1954.

The basic premise of the contact hypothesis is that contact between individuals
who belong to different groups can foster the development of more positive out-
group attitudes (Vezzali and Stathi 2017:1). Conversely lack of exposure to
outgroup members leads to negative attitudes or what Allport calls the fear of
the strange (Levy and Hughes 2010:31).

Contact theory has been used in different contexts including that of racial integration.

Different scholars have reflected on the success and failures of the intergroup contact
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theory. Allport is very clear that contact on its own is not adequate. The success of the
intergroup contact theory is best implemented in certain “optimal” conditions. These
conditions included equal status, interactions, the pursuit of superordinate common
goals, support by institutional authority figures and norms (Vezzali and Stathi 2017:1
Stephan and Stephan 2001:20; Tavares 2011:440); Pettigrew 1998:66).

1.8.1. Sampling

This is a case study of Eden Methodist Church which is a former white congregation
in one of the suburbs of Gauteng. Purposive sampling technique was used to select
the various categories of participants for the different valuable information they were
to provide. Three sets of research questions were set for the clergy, lay leaders and
general members. Purposive sampling is used because these participants would fit
the profile needed. “Perhaps the most intuitive way to think of purposive sampling is
that you choose study participants based on the purpose of their involvement in the
study” (Guest, Namey and Mitchel 2013:48). It targets individuals who have
information and are knowledgeable about the issues being researched (Check and
Schutt 2012:104; Daniel 2012:87; Padgett 2012:73)

The sample for the interviews were 15 participants comprising of three clergy (former
and current); 5 lay leadership [stewards], 7 members who were involved in mission
groups and would thus provide comprehensive information. Two of the clergy were
the previous white ministers who provided essential information on the state of the
church before the migration of blacks into East Rand and the impact of commitment
to a multiracial congregation reflective of a new South Africa. The succeeding black
minister provided information on the current life of the congregation and the racial
dynamics that manifest there. Clergy were chosen because of the influence in leading
and directing the Church. The three ministers — two white and one black were the only
ones who served the congregation since its establishment in 1994. The relative few
numbers of whites are because of the white flight that took place over the history of
the church.

The three stewards were of different races and preferably knowledgeable of the history

of the church over a period. Methodist stewards serve as “senior” lay leaders of a
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congregation. Their duties are both administrative and pastoral. They provide support
to small groups and provide lay oversight over the business of the congregation
(MCSA 2016).

1.8.2. Data Collection

In-depth interviews were employed as methods of data collection. There were 15
interviewees — including clergy, stewards and members. Interviewing was chosen
because it is a form of enquiry and knowing by listening to the stories and experiences
of the participants. “Telling stories is essentially a meaning-making process. When
people tell their stories, they select details of their experience from their stream of

consciousness...” (Seidman 2006:8).

Furthermore, interviews were chosen because they create a safe space where
interviewees can talk openly about their experiences of a sensitive topic such as racial
integration (Edwards and Holland 2013:77). “The aim of the interview, as with any
qualitative research data collection tool is, it to explore the ‘insider perspective’. To
capture, participants’ own words, their thoughts, perceptions, feelings and

experiences” (Holloway 2005:39).

Interviews are even relevant because they have the power to address matters that can
be as complex and emotive as racial integration and social cohesion. They have power

in that they can;

...examine the context of thought, feeling, and action and can be a way of
exploring relationships between different aspects of a situation. Interviewing is
a powerful way of helping people to make explicit things that have hitherto been
implicit — to articulate their tacit perceptions, feelings and understanding.
(Arksey and Knight 1999 :32).

1.8.3. Data Analysis

Data analysis is where the mined data was converted into information that responded
to the identified research question. This study analysed data through the open coding

which is a process of;
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...segmenting of data into relevant categories and the naming of these
categories with codes while simultaneously generating the categories from the
data. In the reassembling phase the categories are related to one another to
generate theoretical understanding of the social phenomenon under study in

terms of the search questions (Boeije 2010:77).

Categories or themes are concepts or ideas that stand for a phenomenon. As many
categories as possible were generated to allow openness to whatever emerged out of
the data (Neergaard and Ulhoi 2007:137). This task started with taking the large
volume of data that has been collected and then processed through a standard

“

analytic procedures to the point that it is “...clear, understandable, insightful,

trustworthy and even original analysis” (Gibbs 2007:1).

The ATLAS.TI which is part of the Computer-Aided Qualitative Data Analysis Software
(CAQDAS), has been used to enhance the analysis of the data.

By using ATLAS.TI, it becomes much easier to analyse data systematically and
to ask questions that you otherwise would not ask because the manual tasks
involved would be too time consuming. Even large volumes of data and those
of different media types can be structured and integrated very quickly with the
aid of software (Friese 2014:1).

Although computer aided programmes are good tools for analysis, the researcher also

has responsibility of quality assurance. This point is made clearer by Gibbs;
However, in much the same way as a word processor will not write meaningful
text for you, but makes the process of writing and editing a lot easier, using
CAQDAS can make qualitative analysis easier, more accurate, more reliable
and more transparent, but the programme will never do the reading and thinking
for you. CAQDAS has a range of tools for producing reports and summaries,
but the interpretation of these is down to you, the researcher (Gibbs 2007:106).

1.9.The Role of the Researcher

Whatever approach to the research study, any research disrupts the space of the

participants who must now give of their time and other resources. Thus, the researcher
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needs to be aware of their role as an “instrument or tool” in the whole process of the
research and develop ways that are going to ensure that the research goes smoothly.
These ways include issues of entry, rapport, reciprocity and personal biography
(Marshall and Rossman 2011: 112ff).

The issue of race is extremely sensitive in the world generally but more so in South
Africa with its history of racial tension and segregation. It has been very pertinent for
the researcher to be transparent and build and maintain trust right through the process
of the interview until they exited (Salkind 2010: 1160).

| am the member of the Black Methodist Consultation (BMC) which is a formation
within the Methodist Church of Southern Africa. The BMC, which | have served in three
terms as its chair, was established to address racism in the Church and empower
black people to stand for their rights. Noting that this particular study is taking the
contextual approach, which is subjective in nature, it has been very important for the
researcher to be conscious of the fact that he does not come neutral into the research.
King and Horrocks advise that the researcher rather than remaining neutral, must
declare the perspectives that influence their interpretation of the work (Salkind 2010:
1160).

The researcher has been aware of his own preconceived ideas, biases and positions.

The issue of subjectivity and objectivity in research in general and in social sciences
in particular, is very important. Objectivity relates with the values and methods that the
researchers bring to ensure that the results of the study are not skewed to personal
preferences or bias (Cottrell 2014:92). Douglas points out that values have a direct
and indirect role in research. “Keeping values to their proper roles requires some
detachment, or disinterestedness, a traditional aspect of objectivity” (Douglas in Jarvie
and Zamora-Bonilla 2011:525).

So, the researcher in this study has ensured that the study relies fully on the collected
data from the participants. The importance of objective evidence from different
independent sources is made “... when different evidential sources, not of which is
causally dependent on the others, pint toward the same hypothesis, our confidence in
the objectivity... is substantially increased” (Douglas in Jarvie and Zamora-Bonilla
2011:525).
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1.10. Ethical Issues

Ethical considerations are important in research in general but more so in qualitative
research that includes human subjects. Ethics is about the moral behaviour of the
researcher in protecting people in a research project. Although ethics covers the entire
design of the research project, informed consent, anonymity and confidentiality, are

the most important areas of concern.

. informed consent is important for promoting trust between subjects and
investigators, because it helps to assure subjects that investigators will treat
them with respect and protect them from harm...The consent form provides a
written record of this agreement, but the process of consent includes much
more than reading signing a form and encompasses... To help solidify trust,
investigators should communicate honestly and openly with subjects during the

consent process (Resnik 2018 :113).

The first point of entry into the community of the participants was after receiving a letter
from Leaders Meeting of the Eden Methodist congregation, signed by the Circuit
Superintendent, giving permission to the researcher to interview the participants (See
Appendix 1). The researcher furthermore requested for the commitment of the
participants by providing them with a consent letter to sign (See Appendix 2).
Respondents were voluntary and were allowed to withdraw at any given time without

any negative repercussion.

Consent included commitment to confidentiality and anonymity in which the names of
the congregation and the participants were not to be revealed unless they consciously
chose otherwise. In research “the duty of confidentiality is taken to mean that
identifiable information about individuals collected during the process of research will
not be disclosed” (Wiles 2013:7). Anonymity was applied by using pseudonyms for the
participants, changing the name of the congregation and locations or any other way

that ensured that the real identities of the study were not revealed.

The researcher applied for ethical clearance to the College of Human Sciences.
Universities have Research Ethics Committee (REC) or equivalents thereof whose
main function is to ensure that researchers take seriously ethical and moral

considerations when undertaking a study.

24



The REC is the conscience of the scientific research community, and the
protector of human research participants. Its primary role is to safeguard the
dignity, rights, safety and wellbeing of all actual and potential human subjects
withing the research enterprise in general (Kithinji and lkingura in Kruger et al
2014:26).

1.11. Chapter Outline

Chapter 1: Introduction and background

In this section the study was introduced with the concept of racial integration being the
centre. The chapter provides a background that speaks from traces the system of
apartheid focusing in particular on its pillar of the Group Areas Act of 1950 which
designed the Apartheid Spatial Planning that created Bantustan, black spots and
townships. The impact of this spatial planning on the church led to churches divided

on racial lines.

The chapter further traced the role of the churches — the Dutch Reformed Church
provided an enclave and safe haven for the Afrikaner Community. It provided the
theological rationale for Apartheid. The chapter also points to the English-speaking

churches that actively issued resolutions and statements condemning apartheid.
Chapter 2: Literature Review

The literature review explored issues pertinent to understanding the study’s central
theme of social cohesion. Fundamental to these issues is the concepts of race and

racism whose meaning in the world in general and in South Africa, in particular.

The chapter further analyses a number of concepts like multiracialism and diversity
management, multiculturalism, non-racialism and anti-racism. The race-related
philosophies of Black Consciousness and Black Theology as responses to racism are

also explored.

The chapter also focuses on literature that relates to the main concept of racial
integration. Finally, the dynamics of race and culture — multi-cultural, cross-cultural
and inter-cultural are considered with the intention of determining how they related to

social cohesion in general and racial integration in particular.
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Chapter 3  Fieldwork

This chapter established how data was collected using the interview option from a
sample that included clergy, lay leaders and congregants. The chapter describes the
data analysis process that was undertaken using the ATLAS.TI software which

assisted in developing codes that were categorised into five themes.

The chapter then went into an extensive mining of quotes to strengthen the five themes
of: the congregation’s understanding and lived experience of racial integration, the
intentional efforts of leadership in facilitating racial integration, the impact that the
leaders and congregants felt about racial integration, the challenges of racial

integration and the identified indicators of racial integration.
Chapter 4: Discussion

This chapter focused on the findings of the research. It started by reminding what was
set out to be done. The chapter, as in the previous chapter used the three research
guestions as the framework. This was integrated with the themes that have been
generated. The theory of Group Contact is integrated into the findings to establish its

appropriateness.
Chapter 5: Conclusion

This final chapter provides take-aways — which will be a few hypotheses from the
study. It further provides to the Church in general and the Methodist Church in
particular recommendations that can assist with racial integration in the future. It
goes on to provide the limitations relating to the different elements of the study. The
chapter then identifies potential future research projects that the church can
undertake to embellish the findings of this particular research study. It ends with

summative conclusions.
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CHAPTER 2 - LITERATURE REVIEW

2.1 Introduction

This was an empirical study of social cohesion in South Africa looking at the concept
of racial integration in the Methodist Church within the field of Practical Theology. A
literature review is a systematic exploration and examination that a researcher
undertakes on the topic they are studying. “It critically analyses, evaluates, and
synthesises research findings, theories, and practices by scholars and researcher that
are related to an area of focus” (Efron and Ravid 2019 :3). It is an extensive reference
related to the research and connecting the textual sources with the researcher’'s
position. It is like a dialogue with established researchers on the topic and a process
with activities that can also assist in the formulation of research questions (Ridley
2012:2-3). It is “a written argument that promotes a thesis position by building a case

from credible evidence based on previous research” (Machi and McEvoy 2012:3).

This chapter focused on four broad categories of literature that relates to the study,
starting from the general theoretical concepts to the specific context of the Methodist
Church. The first category focuses on social cohesion as the main and overall concept
on which the study is based. The second focus area is on the theoretical level of race
as an integral ingredient and contributing factor to social cohesion. It addresses the
areas of Critical Race Theory, racism and racial integration with sub-focused headings
on multiracialism and diversity management; multiculturalism; non-racialism; anti-
racism and Black Theology, Black Power and Black Consciousness. To move from
the general to the specific, the third focus area narrows the literature to the Church
and theology with special focus on: the Church Struggle against apartheid; the enclave
theology; Multi-cultural, Cross-cultural and Inter-Cultural Churches; The Methodist

Church and racial integration.

2.2. Social cohesion in South Africa

Although social cohesion as an outcome is a desire of many nations of the world, it is
more so in South Africa because of its history of colonialism and apartheid and the
deep divisions that went with all that. Whereas 1994 ushered a period of the
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democratic rule and legislative transformation, the legacy of apartheid remains intact
in the residues that are evident today.

The ideal of social cohesion in South Africa finds expression within the vision of the
South African struggle as articulated and executed by those in the Congress tradition
and the Mass Democratic Movement. This vision is stated as: a united, non-racial,
non-sexist, democratic and prosperous South Africa (Motshekga in Plaatjies 2013:46;
Kotze 2018:23; Nduka-Eze 2012: 2018; Frankental and Sichone 2005:205).

This vision recognises the importance of living together rather than apart. It advocates
for the unity of South Africa. “... the unity of all South Africans is seen as a sine qua
non for the creation of a South African nation. At the core of this is an imagined
community which is the South African nation.” (MISTRA 2014:59)

This nation building, which closely anchors the notion of social cohesion has,

according to the National Development Commission, as its aim

... to use the Constitution as a foundation for the building of a new identity
through a common citizenship and equal rights and the avoidance of ethnically
defined federalism. The Constitution’s shared values and visions of a
prosperous, non-racial society not only provides a common identity but ‘a

common destiny (in Johnston 2014: 194).

The Commission further advocates that South Africans should be able to, say by 2030;
“We are a community of multiple, overlapping identities, cosmopolitan in our
nationhood. Our multiculturalism is a defining element of our indigeneity” (in Johnston
2014:194).

Scholars have observed that social cohesion on its own is hot adequate unless linked
to a positive and constructive outcome. This is important because there could be
situations where groups or nations are cohesive for a wrong purpose. Palmary makes
an example of mafias or white groups linked to the Anglo Boer War who united for the
wrong national outcomes. On the other hand, social cohesion can be for a positive
outcome such as nation building. Reflecting on the Department of Arts and Culture’s
Strategy on Social cohesion and Nation Building, Palmary writes;

In contrast the problem statement that forms the basis for the social cohesion

and nation building strategy states that: “The challenge, therefore, is to enhance
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social cohesion and foster the development of a shared South African identity
which incorporates diversity in a democratic dispensation. This relates directly
to the translation of the rights and responsibilities of both the State and its

citizens into social reality (Palmary 2015).

The Department of Arts and Culture, which is the custodian of the project of social
cohesion and National Building in South Africa, defines social cohesion as “...the
degree of social integration and inclusion in communities and society at large, and the
extent to which mutual solidarity finds expression among individuals and communities”
(DAC 2015). Katie Day identifies the “common good” as essential to social cohesion.
“The common good implies common-ness, cohesion, connectiveness” (in
Kim2017:216).

The Poverty and Inequality Initiative, together with other partners such as the Institute
for Justice and Reconciliation and the University of Cape Town, in a policy brief titled;
Defining and Measuring Social cohesion in South Africa, have developed a working
definition of social cohesion as; “Social cohesion is the extent to which people are
cooperative, within and across group boundaries, without coercion or purely self-
interested motivation” (OECD 2018). These partners went further, through research to
identify four systemic and structural areas in which South Africans perceived the
divisions to be manifesting themselves. These areas are 1. Economics: money, class,
unemployment, poverty, hunger, the gap between the rich and the poor; 2. Politics:
patronage, exclusion and empty promises; 3. Race: Racism and discrimination; 4.
Culture: tribalism, customs and religious rites and language. (Poverty and Inequality
Initiative) Whereas Social cohesion is as broad as defined and articulated above, the
focus of this research is on racial integration and the contribution of the church to that.

The partners went on to develop what they call the social cohesion Index based on

five dimensions of social cohesion. The five are,

e Inclusion: Refers primarily to access and patrticipation in economic and social

life and includes quality of life indicators.

e Belonging: Refers to identity, shared norms and values, and feelings of

acceptance and belonging in society
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e Social Relationship: Refers to social networks, trust, and the acceptance and

value placed on diversity in society
e Participation: Refers to active involvement in political life
e Legitimacy: Refers to trust in institutions and feelings of representation

If the Church were to use this index, it would have to ask itself how much inclusion,
belonging, social relationship, participation and legitimacy finds expression within its

life. This could be at the macro, meso and micro levels of the structures of the church.

In the report he edited for the Gauteng City-Region Observatory, Ballard articulates
through a diagram, a vicious cycle of wicked problems that are so contextual to South
Africa. The cycle starts with social problems that include denials of privilege, active
exclusion, disguised prejudice, exploitation, systemic exclusion, expressed prejudice
and violence. He goes on to a identify some of the causes that lead to the problems.
These include unresolved trauma, spatial separation, crime and corruption, race-
thinking, impunity, norms and beliefs and instrumental use of prejudice. These causes
instead lead to such effects as; stifled economic growth, death and injury, idea of social
divides reinforced, trauma, antisocial behaviour normalised, internalised oppression

and social disconnection (Ballard 2019: 22).

There are a number of terms that relate to each other that are important in the
relationship between the vision of an inclusive and cohesive society. United Nations
Department of Economic and Social Affairs (UNDESA), identified the following

interrelated terminology.

e Social Integration: Is a dynamic process in which societies promote values,
relations and institutions that enable all people to participate in social,
economic, cultural and political life based on equality of rights, equity and
dignity.

e Social Inclusion: Is a multi-dimensional process of ensuring opportunities for all
people regardless of their background.

e Social Exclusion: Is a process that put barriers that exclude people based on
their social identities such as age, gender, race, ethnicity, culture or language.
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e Social Cohesion: Is about elements that bring and hold together people in a
society. It is about creating space for belonging, participation, inclusion,
recognition and legitimacy.

e Social Participation. Is an act allowing access to decision making processes. It
creates mutual trust which forms the basis for shared responsibilities towards

community and society.

Focusing on Social Cohesion in the Gauteng Province of South Africa, Ballard
presents a report of the Gauteng City-Region Observatory, which is a partnership of
the Gauteng Provincial Government with the South African Local Government
Association (SALGA), Wits University and University of Johannesburg, identified other

social concepts that form dimensions of social cohesion (Ballard 2019)

e Common Values and Civic Culture: This relates to the minimum common
values and civic culture that the nation must promote. It is important for it to go
beyond nation building whose focus is about the South African-ness that tend
to exclude Foreign Nationals living in South Africa.

e Social Order and Social Control: Refers to the day-to-day absence of conflict
and more harmony through tolerance amongst different social groups. This
should not about the suppress dissent, contestations different perspectives
through debate.

e Social Solidarity and Reduced Inequality: Is about the equal economic
opportunities and harmonious development through distribution of wealth and
just sharing and other transformative interventions.

e Social Networks and Social Capital: These are such social relations as family
and community that support and sustain people. It however stretches beyond
the immediate family and local communities.

e Territorial Belonging and Identity: The link between place and identity is very
strong in the social cohesion discourse. This makes people invest in the place
and identity groups to which they belong. People must still learn to transcend

the confines of their narrow spaces and commit to wider society.

Religion in general and Christian churches, in particular have an important role to play

in the intersection of intergroup contact and social cohesion. Cloete adds to this mix
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an essential element of social capital which is about. The community nature of
churches allows for contact through fellowship. Thus, Cloete asserts,

Joining congregations is not merely an act of finding spiritual meaning, but also
provides a social context where people meet and form social networks
conducive to social capital formation... This togetherness is likely to enhance
the possibility that members will internalise the norms of the group and share
in activites with other members (bonding social capital) and most
congregations have opportunities for members to reach out to people outside

their religious groups (Cloete 2006).

The challenge with the South African Government’s Strategy on Social cohesion which
links this to Nation Building is when it contradicts the preamble of the South African

Constitution which ... and emphasises citizenship. Again, Palmary argues,

What is intriguing in this segment of the vision of the strategy is that it moves
from a constitutional reference to everyone living in South Africa to a need for
unity in citizenship. This move is evident throughout the policy which shifts from
statements about justice and equity to citizenship taking for granted that these
are connected. Thus, whilst there are moments where the document addresses
South Africa as a geographical space, there is also a constant reference to

citizens as the ones that need cohesion (Palmary 2015).

The weakness of this is that it deliberately or ignorantly fails to recognise the presence
Foreign Nationals who, as per the constitution, live in South Africa. Failure to recognise
Foreign Nationals will also lead to an emphasis or racial integration being between
black and white South Africans. This expression may find itself even in our churches

where these Foreign Nationals also worship.

There has now been a call for society to move from the notion of citizenship which is
narrow in character to global and cultural citizenship. This is a citizenship that
transcends the sovereignty of individual states to “formations of transnational identities
with their own rights, responsibilities, loyalties and values that cut across the territorial
boundaries of states.” (Chidester et al 2003:299)
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Scholars have identified social capital as an important resource for social cohesion.
Chidester, Dexter and James appropriate social capital at government, business,

labour and community levels. At the community level, they argue,

For a community, social capital is a kind of social kinship. In ethnographic
literature, the term, *fictive kinship’, been used for relations outside of the family
that work just like family relations. In a local community, social capital, as a kind
of “fictive kinship’, is accumulated in and through social networks, informed by
trust, sympathy and mutual obligation, which enable people to act together in

advancing common interests (Chidester et al 2003: 330).

It is this understanding of ‘fictive kinship’ that the Church of Christ is expected to
develop. Christian fellowship is about congregations developing family relations
beyond blood relations. The diverse community that makes multiracial and
multicultural congregations therefore has the responsibility to integrate all races and

cultural groups that worship in their midst.

The churches in South Africa, which according to Kumalo form 74% of the total
population of the country in 43 000 congregations, has a role to play in the
development of social cohesion (Kumalo in Wilhelm and Charbonnier 2014:61).
Linking Social cohesion with social development, Kumalo argues,

The solution is the new vision for the church to enable its people to re-invent form
of identity, belonging social cohesion and participation...Only then will we be able
to see the dream of a new world order which will come through social cohesion
and social development will become a reality in the continent of Africa (Kumalo in
Wilhelm and Charbonnier 2014:7).

2.3. Critical Race Theory, Racism and Racial integration

Critical Race Theory is an academic and social scientific concept that was developed
in the 1970s by a movement of radical scholars and activists like Derrick Bell, Kimberly
Crenshaw, James Freeman Richard Delgado and others to analyse the concept of
race and racism (Delgado and Stefancic 2012:4). Bradely uses Taylor’s definition of

Critical Race Theory as; “a form of oppositional scholarship, CRT challenges the
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experience of whites as the normative standard and grounds its conceptual framework

in the distinctive experiences of people of colour” (in Farmer and Farmer 2020: 128).

At the core of Critical Race Theory is the argument that race is a social construct than
a biological reality and that racism is more than just a matter of racial prejudice or bias.
Advocates of Critical Race Theory goes beyond the reduction of race relations and
racial integration to mediating between individuals and amongst groups. They locate
the theory and studies within such disciplines as history, economics, sociology,
anthropology and legal jurisprudence and are focused on “studying and transforming
the relationship among race, racism and power” (Delgado and Stefancic 2012:3).
Racial hierarchies determine allocates benefits based on race. Critical Race Theory
engages with policies, structures and systems upon which racism and white

supremacy are based.

Race Matters. This is how African American intellectual, scholar, theologian and
activist, Cornel West titled his seminal book. In the book, West blends philosophy,
sociology and political commentary on issues of race and racism. In the book, West
points out how his was haunted by WEB Du Bois statement; “The problem of the

twentieth century is the problem of the colour line”.

In a mysterious way, this classic twosome posed the most fundamental
challenges to my basic aim in life: to speak truth to power with love so that the
guality of everyday life for ordinary people is enhanced and white supremacy is

stripped of its authority and legitimacy (West 1994: XIV).

There are academics who trace the foundation of Critical Race Theory to the work of
Du Bois. Rabaka posits that Du Bois linked race with class and had argued that racism
coupled with capitalism and colonialism deepened the conflicts amongst the racial
oppressors and the racially oppressed. (In Farmer and Farmer 2020: 24)

The theme, Race Matters, was again taken up by the South African scholar, Zimitri
Erasmus in her book, Race Otherwise, she went to articulate the importance of

understanding race when she wrote,

Race Matters. IT MATTERS because of the meanings we give to it. How and

why race matters, and how and why we continue to make race matter, has to
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do with ways in which history, power and politics shape the frames within which
meaning is made, contested, and renegotiated. (Erasmus 2001: XXII).

Theoretical perspectives of race and racism have developed so much in the social
sciences. Whereas this used to be an insignificant part of only sociology, today there
is an increase in the academic and research fields in Political Science, Economics,
Anthropology, Psychology and even Theology. (Solomos and Back 1996:1ff; Erasmus
2001: XXII) This work has been enhanced my Marxists of different shades who pointed
out the intersectionality of race and racism with class and other studies as gender,
culture and economics. An example of such writers is Miles whose “...work constitutes
an attempt to reclaim the study of racism from a politicised sociological framework and

locate it squarely in Marxist theorisation of social conflict” (Solomos and Back 1996:10)

Research further demonstrates that the understanding of race and racism is strongly
contextual. It is important to understand the history, the time and the space a particular
expression of racism takes place. It is for this reason that, although the elements of
racism exist withing the system of Apartheid, Apartheid was itself a specific example

within the context of South Africa. Thus, Goldberg is quoted to have written,

Race has fashioned and continues to mould personal and social identity, the
bounds of who one is and can be, of where one chooses to be or is placed,
what social and private spaces one can and dare to enter or penetrate. Race
inscribes and circumscribes the experiences of space and time, of geography
and history, just as race itself acquires its specificity in terms of space-time
correlates (in Solomos and Back 1996:99).

Whereas there are people who have reduced racism to just the individual behaviour,
prejudice and discrimination of people, racism is much more complex and multi-
layered. It is important to note the existence of institutionalised racism that is systemic
and structural in character. Singleton employs a short and yet powerful definition of
this racism as advanced by Henze, Katz, Norte, Sather and Walker; racism = racial
prejudice + institutional power. They distinguish between individual racial prejudice
which black people can have against white people but because black people do not
have individual and collective economic power, their prejudice has not impact on those

that they discriminate against (Singleton 2015:53).
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It is that understanding of racism that assist us to understand Apartheid as a system
and institutionalised racism. Satgar articulates this well when he writes,

This institutionalised form racism had its roots in 350 years of capitalist
development involving slavery, colonialism, genocidal violence and
segregation. The white privilege entrenched in this society benefited the white
minority, despite some disagreeing with apartheid while others were simply

‘unaware’ of this racist reality. (in Satgar 2019:3).

Thus, in addressing racism in South Africa today, it is important to note that there are
still lingering vestiges of the racist apartheid system. This racism was violently
oppressive and exploitative. The lingering nature the apartheid racism manifest itself
in many sectors of society — corporate, education, sports, culture and even the Church.

This is the observation of concentrating on individual bias at the expense of the
collective was also articulated a today’s young South Africans as represented by a
young South African political commentator and member of the Rhodes Must Fall

Movement, Sizwe Mpofu-Walsh;

Progress must mean more than just changing racist attitudes. It must mean
more than hosting ‘race summits or marches against racism’. It must mean
uprooting and ultimately destroying the remnants of white supremacy...Radical
and structural changes to our economy and society are the only way out of this
conjuncture (Mpofu-Walsh 2017:78-79).

The discourse on race and racism has so many concepts that are informed by
ideological considerations. These range from the notion of multiracialism to anti-
racism. These range from a liberal understanding to a more radical and revolutionary

social action.

2.3.1. Multiracialism

The concept of multiracialism has been handled differently in different parts of the
world. There are mixed-race sociologists who have understood multiracialism (Strmic-
Pawl 2016:6). Multiracialism is understood as racial binaries or multiple identities
(Orelus 2012:18). In this case multiracialism has to do with many variable factors such

like cultural attachment, early experience and socialisation, political awareness and
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orientation, spirituality and other social identities. This understanding even led to the
rise of what has come to be known as the Multiracial Movement which is made by
mixed-race individuals and families who established community organisations, wrote
publications and participated in political activism (Dalmage 2004:2). In the United
States, famous people like Barack Obama, Tiger Woods, Naomi Osaka and many
others who are born from interracial marriages, have become symbols of this

understanding of multiracialism.

There are also those who understand multiracialism as the bringing together of
different races. This has been the dominant understanding in South Africa where
multiracialism has been frowned upon by those who are progressive. Writing in the
context of education, Asumah explains; “Multiracial schools are those which ‘allow’
black or those private schools which allow blacks for economic reasons. The
differences in race or culture are given significance even if the intention is to foster
tolerance and understanding of difference” (in Asumah and Johnston-Anumonwo
2002:205). He comes to a bold assertion; “Multiracialism does not attack the
hegemony of the state; thus, it tends to be accepted by those who want to maintain

the status quo” (in Asumah and Johnston-Anumonwo 2002:205).

Multi-racialism is more the conscious and yet artificial bringing together of the different
racial groups with the hope that there will be co-existence. Its starting point is
“...admitting the division of the country into ‘national groups’, celebrating diversity and
acknowledging that they all deserve respect for their languages, cultures, and so on.”
(Johnston 2014:85) In critiquing multiracialism Sexton argues that “...the principal
political effects of multiracialism are neither a fundamental challenge into the living
legacies of white supremacy ...” (Sexton 2008:1). In this understanding, multiracialism
refuses to deal with the fundamental power relations that regulates how the different
racial groups co-exist. Although he advocates for a radical understanding of
multiracialism, the progressive critique of the concept in the South African context is
well captured by Robert Fatton who writes,

It is true that in its early formulation, multiracialism was marked by the
ascendency of the missionary-liberalism of a westernised, African petty
bourgeoisie which sought to gain the respect of white authorities rather than the

loyalty of the African masses. It is also true that multiracialism could and indeed
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did degenerate into a white paternalism and relegated Africans to secondary
roles. Finally, it is also true that multiracialism downgrade and ultimately
contributed to the denigration of any sense of pride in an African identity and
decidedly promoted distinct European heritage and set of traditions (Fatton
1986:3).

There have also been debates about the notion of colour-blindness withing the
discourse about multiracialism. “Colour-blindness as it pertains to racial issues is a
laudable goal since it would denote a complete lack of racial prejudice. Perhaps one
day we can have a colour-blind society. But in today’s world so-called colour-blindness
is a denial of the fact that racial identity continues to play an important role in our lives”
(Yancey 2008:18).

The most radical rejection of multiracialism is advocated by Lesch and Douglas who,

in advocating for an Africanist position, argue,

Against multiracialism, we have this objection, that the history of South Africa
has fostered group prejudices and antagonisms, and if we maintain the same
group exclusiveness, parading under the term multiracialism... Further,
multiracialism is in fact a pandering to European bigotry and arrogance. It is a
method of safeguarding white interests irrespective of population figures (Lesch
and Douglas 2007:93).

An argument should therefore be made that authentic racial integration in South Africa
cannot be based on the equal number of people who are brought together. Any

artificial quotas have to be proportional to the racial demographics.

American scholar Elmer Towns embellishes this point when he critically reflects on

multiracialism,

There is a great difference between interracial and multiracial churches. When
a church is multiracial, it simply means it has members of different races that
are attending the services. For instance, you may say that a church is made up
of 20 percent Hispanic, 30 percent African-America, and 50 percent Anglo-
Saxon. However, just because different races attend a service does not mean

it is an integrated or interracial church (Towns 2014:).
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In a lengthy legal argument, Brassey evaluates multiracialism against non-racialism.
He concludes, based on South Africa’s history of apartheid on pure law, multiracialism

is wrong because our constitution rejects race-based classifications. He submits,

When mandated by a race that is socially superordinate, ‘separate but equal’ is
a pernicious doctrine that serves to demean, marginalise and subjugate
members of the subservient race... Our lived experience tells us the same thing
about the policy of separate development, a policy consciously crafted in the
belief that races are to be separately defined, disaggregated and managed
(Brassey 2019).

He goes further to conclude,

Here it is enough to observe that, by espousing multiracialism, mechanistic and
inflexible as the system is, the Court has undermined the development of a
genuine non-racial jurisprudence in our country. Under the latter philosophy,
which is foreshadowed by aspects of our common law, recourse to race as a
criterion for decision-making would be permissible only if legitimate aims could

reasonably be attained by no other means (Brassey 2019).

2.3.2. Non-Racialism

The South Africa Constitution has, with the influence of the liberation movement,
articulated the commitment of the country to the vision of a non-racial society. The
concept of non-racialism is so common amongst many progressive South Africans and
the liberation organisations that they represent. A cursory survey of literature does
point out that the concept has been so popular in the hearts and minds of people
without an in-depth definition thereof. This is even more so in post-apartheid society
(Everatt 2009: Taylor and Foster 1999:328; Taylor 1994 :77; Johnston 2014:300).

Taylor and Foster advance Van Diepen’s definition that: “non-racialism meant rejecting
official racial categorisation and racial segregation and advancing integration through
a united struggle to build a democratic society in which racial divisions would be swept
away by the forging of a common South African identity (Taylor and Foster 1999:328).
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Non-racialism has historically been understood as a negation of divisions based on
race as it was articulated as part of the Apartheid policy. The point of departure is a
total rejection of race as a determinant in managing human relations. There is
recognition that whilst racial identities with which people relate or are boxed into, race
is a social construct without any scientific concept. Failure to recognise racial
classifications which must be eradicated, will be a wrong departure point.

Johnston’s analysis with worth quoting at length,

The essential meaning of non-racialism is to fight racism. A non-racial society
is one in which people are not differentiated by racial criteria (which in any case
have no ontological status). However, a society from which statutory, racial
differentiation has been removed is not non-racial. To act as if it is so, is to be
in denial of the persistence and resilience or racism and to fail to understand
that nature of real non-racialism. Not only do the structural effects of past racial
discrimination persist, but under conditions of political freedom which outlaw its
overt expression, racism is forced to express itself in new, covert and coded
ways (Johnston 2014:300).

Non-racialism must be understood as a utopian society that is under constant
construction. It has several pillars that are important as a guide towards that utopia.

These include,
e Confirmation of the human race as the only scientific race that exists.

e Affirmation of the black and other races that was wounded by such systems as
slavery, colonialism, apartheid and others.

e Integration of racial groups as an ongoing process of nation building.
e Political consciousness and spiritual commitment towards integration of races

e Dismantling any psychological, social, cultural, economic factors that have

supported racism

e Promote racial inclusiveness with justice and empowerment of those who were

previously excluded

True non-racialism has an element of radical hospitality as Chief Phatakile Holomisa

of the South African Congress of Traditional Leaders asserts; “non-racialism has
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always been practised by the Natives of this country since the day the white man set
foot on its soil. He was welcome as any human being and stranger would be; he was
fed and given shelter as any hungry and weary traveller would be” (Holomisa 2007:
81).

Non-racialism within the South African progressive/liberation movement has been a
total rejection of the concept of multi-racialism which seek to analyse the South African
society based on the black and white social groups (Taylor 1994:79). Multi-racialism
is the valueless bringing of numbers of different races without any substantive agenda
to change the power relations of those who come together. It is more of a cosmetic

form that does not transform the culture of a particular organisation like the Church.

Colour blindness calls for the abolition of racial identities and argues just for the
common human race. It is hoped that if people are urged to cease to think along racial
lines, then racial inequality will stop. However, Anderson argues that colour blindness
has failed “... to dismantle entrenched patterns of racial segregation, undermine
unconscious racial stigmatisation and discrimination challenge informal practices of
racial avoidance such as white flight, end coded racial appeals...” (Anderson 2010:
113).

Non-Racialism has, however been attacked by disgruntled whites as a form of reverse

racism because it seeks to reverse the legacy of apartheid on race relations. Such
criticism has focused on such interventions as Black Economic Empowerment as
continuing to racialise South African society. There is a notion amongst many leaders
who wittingly or unwittingly advocate for the notion of colour blindness. They always
state that they were brought up not to see any colour and thus not racist. This notion
of colour blindness is usually coupled with the notion of merit in assuming positions of
responsibility and leadership. “More often than not, the colour-blind perspective
objectively served to hide institutionalised racism or discriminatory attitudes...”
Hermann Giliomee has been a fierce critique of non-racialism arguing that it
“...conceals the African demand for power and control of the widest range of political
institutions” (Hughes 2011:)

Non-racialism has also been criticised from the left by proponents of Black
Consciousness as a liberal idea that is not radical enough (Howarth 2000: 183). Allan

Zinn points to a newspaper article that Black Consciousness proponent and academic
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Xolela Mangcu wrote in the Sunday Times of 16 August 2015 titled; “Let the battle
against racism define us — not non-racialism” (Zinn 2016: 131). The arguments
advanced by these hinges around the fact that race and racism, for them, is not an
abstract figment of imagination but a reality that must be confronted. Zinn goes further
to draw from social commentator and media personality, Eusebius McKaiser who
labelled non-racialism as; “Kumbaya politics and crawling up the behinds of whites”
(Zinn 2016: 147).

It is, political activist, organic intellectual and former member of the militant New Unity
Movement, the late Dr Neville Alexander who held in dialectical tension, the notion of
non-racialism that is anti-racist in nature. Dr Alexander dispelled the concept of race
as a scientific matter. Alexander went further to articulate what Zinn considers “non-
racialism’s most important partial modalities...the road to dignity for all people. He
deliberately emphasised the need for people to learn each other’s languages, and
more importantly, to create the social, cultural, and economic environments in which
the cultural multiplicity of the world could flourish” (Idbid:157). Another criticism of non-
racialism that Zinn identifies is that which Pillay called the “erasure of difference” (Zinn
2016:157).

Lately, it is the young Mpofu-Walsh who sharply criticises what he understands to be

the African National Congress’s diluted version of non-racialism as colour-blindness.

This was never the intended meaning of non-racialism. Non-racialism’s original
formulation might better be articulated as transcendence, i.e., the state of having
overcome racial subjugation. Phrased this way, non-racialism is a destination, not
strategy (Mpofu-Walsh 2017:77).

2.3.3. Anti-Racism

The anti-racist approach is, on the other hand, one that seeks to intentionally
recognise the existence of racial groups as they come together and to confront racism
as a philosophy that exists within the dominant group. The anti-racist approach is one
that goes to further confront the manifestation of racism and its exclusionary
tendencies. Anti-racism is based on critical political consciousness. The anti-racism

approach is one that starts with a critical analysis of racism that it is more than just
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racial prejudice. It is prejudice plus the power of systems and institutions.” Racism
happens when the collective prejudices of one racial group are enforced by the system
and institutions of a society, for the benefit and advantage of that racial group and to
the detriment and disadvantage of all other groups” (Barndt 2011:85). See also (Waller
1998:51; Lewis 2014:32).

Articulating the importance of acknowledging difference as the starting point of the

anti-racist approach, Black Liberation Theologian Anthony Reddie argues,

Unity does not mean that we all have to be the same. If that were what God
had intended then we would have all been created exactly alike... The body of
Christ is about recognising difference. The body should be concerned with
providing opportunities for all marginalised and oppressed peoples to have
their choices, preferences and identities recognised, and for the existing
power structures to be overturned in order that those elements can be
realised (Reddie 2009: 11-12).

The anti-racism approach is where the existence of racism is acknowledged and

challenged actively.

This requires a dismantling of institutionalised practices of racism... and
bringing about changes in attitudes and behaviour. Anti-racists understand that
eliminating racism requires restructuring power relationships in the economic,
political and cultural institutions in the society and creating new conditions for
interpersonal interactions (HSRC 1999: 35-36).

This argument can however be countered by Robert Sobukwe’s stance on race.
Sobukwe, like Alexander, rejected the notion of race and advocated for what he called
just the one human race (Driver 2000:164; Thorn 2006:51; Perkins and Cronley
2006:307).

Anti-racism should be seen as the utopian and “race transcendent vision” that moves
beyond the obsession with such criteria as race, gender, ethnicity, sexual orientation

and other human attributes.
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2.3.4. Black Theology, Black Power and Black Consciousness

Black Liberation Theology had its seeds planted by Black Church leaders who led the
struggles of Black people in slave plantation through the Jim Crow era in the USA.
This informal theology was only developed into an academic discipline in the 1960s
by the late African American theologian, James Cone who came to be regarded as its
father. It also became a popular theology of liberation and spiritual programme against
racism. Inspired by the Black Power Movement in the United States of America, it
became the articulation of Black faith amid racial injustice. It was articulated as a
“constructive theological alternative to white theology from the standpoint of the black
revolution” (Cone 1985:20) James Cone, who came to be regarded as the father of
Black Theology, goes further to point how this theology exposed the racism in the
Church.

Although Blacks have always identified racist acts as un-Christian, they had
seldom claimed that racism in white churches excluded them from the Christian
community... The prophetic denunciation of white racism also made members
of the black clergy realise that an alternative theology was needed if they were
going to develop an interpretation of the gospel that would empower blacks in
their liberation struggle (Cone 1985:81).

The eminent Black Theology scholar and Editor-in-Chief of Black Theology: An
International Journal, Anthony Reddie, hastens to point out that Black Theology was
not conceived to be just a theological discipline (Reddie 2012: xi). It is meant to provide
activists with a methodological framework to assist in analysis that empowers for
active resistance against racism and white supremacy. Bradely observes that Black
Liberation Theology, which predates Critical Race Theory, also wrestles with the

intersection of race, racism and white supremacy (in Farmer and Farmer 2020: 128).

Black Theology is more than a reactionary discipline against whiteness. In rejecting
the notion of colour-blindness and instead advancing the embrace of existence of
different races, Reddie advocates for the affirmation of radical appropriation of

blackness as a counter to white hegemony.
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Reddie writes boldly,

Black theology wants to argue for the particularity of Blackness; meaning that
it is in our very Blackness that God is not only revealed, but also understood
within the realms of our Blackness and the experiences that emerge from being
Black. | want people to see my Blackness. God created me as a Black man and
| do not believe for one second that God made a mistake in doing so. So, when
you see me, please see me as a Black male; but ascribe to my Blackness the
positive elements that have traditionally been reserved for Whiteness and White
people (Reddie 2009 :50-51).

Black Theology of Liberation is an affirmation of blackness and black identity, humanity
and dignity (Reddie 2012:2; Van Aarde 2016). Blackness here is more than just the
skin colour but has to do with material conditions and the lived experience of black
oppression, exploitation, marginalisation and related suffering. Thus, Black Theology
recognises the importance of both black consciousness and black power in
transforming the material conditions of black people. For Malcom X black
consciousness and black power was about political solidarity cultural pride through
Pan Africanism (Hopkins 2005: 11). It is about drawing boundaries and making the
oppressor aware that they have overstepped the mark. James Cone also draws from
the lessons of Malcom X and the Black Panthers that black power is about saying to
the oppressor, a No that “means that death is preferrable to life, if the latter is devoid
of freedom” (Cone 2018:).

Black Theology is a conscious theological discipline that interprets the Christian faith
using the black experience as a focus. It takes this black experience as starting point
and allows it to be the hermeneutical lens through which the Holy Scriptures are
interpreted and understood. The focus on the black experience is not to romanticise it
but is instead understood as praxis that needs total transformation. This is important
because the black experience of racial oppression and class exploitation. This Reddie

and Jagessar argue without apology,

Black theology begins with the material reality of the Black experience as its
point of departure. Scripture sits in dialectical tension with the Black experience

and does not precede it. To suggest that Scripture is the primary or even the
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only site of revelation is to fail to take the Black experience and the material
reality of the Black self seriously (Reddie and Jagessar 2007:5).

On the other hand, Allan Boesak wrote in his seminal book, Farewell to Innocence,

Black Theology is the theological reflection of Black Christians on the situation
in which they live and on their struggle for liberation. Blacks ask: What does it
mean to believe in Jesus Christ when one is Black and living in a world
controlled by white racists? And what if these racists all themselves Christian
also (Boesak 1976:1).

Black theologians go further to argue that it is not every theology that is done by a
black person that can be termed Black Theology. In other words, black in this case is
more than just the pigmentation of skin. There must be a clear critical consciousness

and commitment to the radical transformation of the black experience of oppression.

The raging spirit of both the Black Power Movement and Black Theology had an impact
on the South African struggle. Black Consciousness, which was led by the late Steve
Bantu Biko, covered different sectors of society — academia, culture, sports, politics

and religion. Biko articulated this new student driven philosophy as,

...Black Consciousness is in essence the realisation by the black man (sic) of
the need to rally together with his brothers (sic) around the cause of their
oppression — the blackness of their skin — and to operate a group in order to rid
themselves of the shackles that bind them to perpetual servitude (in Pohlandt-
McCormick1976:336).

The relationship between Black Consciousness and Black Theology was cemented
right from the beginning. Amongst those who participated in Black Consciousness
were black Seminary students and black clergy. The racism in the Church that

manifested itself in such matters as differentiated leadership and salaries.

Any assessment of the relationship between Black Consciousness and Black
Theology must, therefore, take cognisance of their interdependency and mutual
influence. The Black Consciousness movement certainly aroused black
theologians to question their theological insights, and impressed upon them the
necessity of relating their faith to black self-awareness (Kretzschamar 1986
'61).
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Writing in the latest edition of his seminal book, Farewell to Innocence, Prof James
Boesak pointed out that Black Consciousness is the power of self-identification. Black
Power is the courage to be black and a counter-power to the white power of domination
and subjugation of black People. It seeks to dismantle the white power and resource
structures with their instruments of control, injustice and violence (Boesak 2015 :57-
59). Drawing from Boesak, Van Aarde calls for what he calls a third wave of Black
Theology in South Africa. It is a theology that must address racism and restore human
dignity (Van Aarde 2016). Mosala is also cited as a proponent of a third wave. This
has to do with the continuation of imbalances of power, exaggeration ethnic conflict
by the colonisers and the replacement of white rulers by black rulers without the black
majority experiencing the economic benefits of freedom (Van Aarde 2016). The third
phase of Black Theology, even in a democratic state, must remember that Black
Theology was never about the powerful but the powerless and the silenced. It must
continue to demonstrate solidarity with the poor (West 2010:9).

Black Theology is rooted in the Christian faith and can therefore “be broadly
understood as the self-conscious attempt to undertake rational and disciplined
conversation about God and God'’s revelation to Black people in the world, looking at
the past and the present, and imagining the future” (Reddie 2012:2). This
conversation about God is one that leads to Christian redemptive action. Rooted in the
Christian faith, Black Theology is Christocentric. Its redemptive and transformative
work is modelled in the person of Christ as demonstrated in the Gospels. Reddie points
out to the importance of liberative texts such as Luke 4:16-19 and Matthew 25:31-46
to point to how God, in Christ was the liberator on the side of the oppressed (Reddie
2012:2). Jesus Christ was understood as the liberator whose ministry and death
were on behalf of the poor (Cone 1985: 64).

Former President of the Black Consciousness’ Azanian People Organisation [AZAPO)
and theologian, ltumeleng Mosala, takes a radical critical stance against many Black
Theologians including James Cone, Cornel West, Alan Boesak, Desmond Tutu
including his Methodist elders Simon Gqubule and Khoza Mgojo who uncritically claim
the scriptures to be the Word of God. For Mosala, all theology including the dominant
White Theology has ideological roots (Mosala 1989: 1), He views Black Theology as
elitist and not yet the property of the toiling masses because of the class positions and

class commitments of those who advocate for it (Mosala 1989:14). He critiques Black
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Theologians for their “enslavement” and generalisation of the whole Bible as the Word
of God without seeing the class contradictions within the Bible.

Mosala offers, as an alternative, the class approach to Black Theology of Liberation’s
reading of the Bible an execution of the struggle. For Mosala, the title of his other
chapter captures what must happen: The Historical and Cultural Struggles of the Black
People as a Hermeneutical Starting Point for Black Theology. He goes on to assert
liberation is not purely moral or spiritual but is material and is about the productive
forces that include the combination of the means of production like land, cattle,
machinery, raw materials with human labour (Mosala 1989: 67). Thus, reappropriating
this salient point, it means that racial integration is more than just reconciling groups
of people but also the “productive forces.” Failure to do so will produce flawed racial

integration where the means of production have not been shared.

The challenge with Mosala is he over-reaches with class analysis as a definition of
reality and thus reading of scripture. He minimises if not dismisses other sources of
meaning. Scripture is also a source of meaning. Literary meaning is also inclusive of

culture, art and imagination that goes beyond class as a tool for meaning.

2.3.5. The Theory of Racial Formation

Omni and Winant advances what they consider the theory of racial formation which is;
“... the sociohistorical process by which racial identities are created, lived out,
transformed, and destroyed.” (Omi and Winant 2014:109). Although propagated in the
1980s in the USA, Daniel Martinez and others have edited a book titled Racial
Formation in the Twenty-First Century which is a collection of essays, in which other
scholars and activists are engaging it as a theoretical framework for understanding the
changing concept of race on other categories and other contexts. (HoSang et al 2012)
The theory of racial formation has been developed in the USA, but its tenets find

expression the design and implementation of the South African system of Apartheid.

Omi and Winant view racial formation as a social process of “making up people” which
is full of confusion and contradictions. “Concepts of race prove to be unreliable as
supposed boundaries shift, slippages occur, realignments become evident, and new

collectivities emerge.” (Omi and Winant 2014:106) Race is always defined through
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flawed scientific categories. The point is further supported by other scholars who argue
that race is a social construct (Ferrante-Wallace and Brown 2001; Andreasen 1999;
Frankenberg 1993; Sussman 2014)

In most cases, it is the powerful state that imposes the race classifications on the
marginalised groups. Whereas Omi and Winant write within the American context,
their assertion was equally true in Apartheid South Africa where the minority
government classified people through the Race Classification Act also known as the
Population Registration Act. The people were classified in this hierarchy of preferential
treatment —Europeans (white), Asians (Indians), persons of mixed race (coloured) and
the natives or Bantu (African). (Dolby 2001:21; Gunkel 2010:29; Scheid 2015:6;
Schaefer 2008:80) Local Race Classification Boards were appointed to decide the
race of people.

The challenge of race classification is that it is always leading to the process of
“othering.”. “Othering is a process that distortedly objectifies groups of subjects by
excluding them from the community of ‘selves’.” (Syad 2016:1) Milkie et al argue that
usually the inner group accords itself a higher status and presents itself as superior,
competent and more trustworthy than the others. (McLeod 2014:550) This process is
usually used as a justification for prejudicial isolation of other groups based on such
attributes as class, gender, ethnicity, sexual orientation, age and other categories. It
is used to determine social interactions and hierarchies that end up identifying who is

to be treated as friend or foe. (Omi and Winant 2014:105)

At the heart of racial formation, like all the other “othering” social stratification
processes, is the issue of power relations. Most of the time the power of the dominant
group accords itself the ability to dispense benefits. It is this that leads to the
marginalised groups to resist from below as they engage in self-identification. (Omi
and Winant 2014:106)

Omi and Winant point out that although there are other categories of classification that
have shaped American society, race is the master category. (Omi and Winant 2014:
106). It is the same in South Africa, that the racial classification of the Apartheid system

has shaped the history, the polity and structure of South African society.

There is however, the phenomenon of intersectionality, where race, as the master

category, has interacted with other categories of gender and class to shape and to
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produce a different variation of dynamics. (Omi and Winant 2014:106) In the South
African context, it is this intersectionality that has led to what South African feminist
have called the triple oppression of black women on racial, class and gender basis.
(Hassim 2006:43; Walker 1990:2; Hook 2004:293). This triple oppression has
impacted on the life of blacks in different sectors of society — corporate, government,
judiciary and such religious institutions as the Church. This dynamic has implications
for racial integration and power relations in a place like the Eden Methodist Church
where some of the black domestic workers could be worshipping with their white
employers and must interact with them in worship, small groups and even in the

governance structures.

Omi and Winant’s theory of racial formation has several concepts that talk to the
process and how to respond to it. These concepts are racialisation, racial projects,

racism and racial politics.

Racialisation: This is defined as “... the extension of racial meaning to a previously
racially unclassified relationship, social practice, or group.” (Omi and Winant 2014:
111). Race is always socially categorised on the objective or illusory basis. The
objective dimension is based on biological differences “ranging from such familiar
phenomic markers as skin colour, hair texture, or eye shape, to more obscure human
variations occurring at the genetic or genomic levels.” (Omi and Winant 2014: 109) On
the other hand the illusion of race is based on the ideological identities influenced by
the three paradigms of ethnicity, class and nation. (Omi and Winant 2014: 109) It is
this classification that produced the three distinct basic racial categories of the
Negroid, the Caucasoid and Mongoloid in the USA. In the South African context its
focus is on the whites, Indian, coloured and black. This too has been flawed when it
has to describe who Africans are. At an ideological level, blacks have been understood
to include Africans, Indians and coloureds. There have been instances where the
concept of coloured has been contested to be demeaning of the indigenous groups
like the Khoi and San who have just been lumped as coloured. White South Africans
have also contested the notion that seeks to exclude them from the African, arguing

that they have no other home than Africa.

The Evolution of Race Consciousness. Omni and Winant trace the evolution of race

through several interrelated situations and contexts which include the prehistory
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documents in Bible to the modern conception the rise of Europe and the arrival of
Europeans in the Americas. (2014: 112ff) The European explorers were the advance
guard of merchant capitalism who “discovered” great opportunities beyond what they
expected. Amongst what they “discovered” were the native people who were looked
and acted different from them. This presented a challenge to the notion of race as they
knew and understood it. However, it is the desire to dominate and exploit this “Species”
that led to racial formations. “The conquest... was the first — and given the dramatic
nature of the case, perhaps the greatest —racial formation project. Together with
African slavery it produced the master category of race, the racial template...” (Omi
and Winant 2014: 114).

Racial Projects: This is defined as an interpretation, representation, or
explanation of racial identities and meanings, and an effort to organise and distribute
resources (economic, political, cultural) along particular racial lines.” (Omi and Winant
2024: 125) Racial projects are a structural or organised manifestations of the ideology.
They happen through institutional policies and practices as well as in every day
personal interactions. Apartheid had a myriad of racial projects in legislation, separate

amenities and public services.

Racism: Omi and Winant argue that a racial project can be defined as racist “...if it
creates or reproduces structures of domination based on racial significations and
identities.” (2014: 128) They point out that racism is more than just a single or
monolithic incidence or mere beliefs or attitudes but when there is a domination and a
complex web of projects relating to relationships, practices and institutions. Just as
there are racist project, there are also anti-racist project which are initiatives that are
committed to the cause of ending or reducing racism. Some of these initiatives include

affirmative action.

They classify America as a despotism — a country whose history has been that
of white identity and hegemony and has negated the “other” through law and
custom. This despotism further manifested itself in the psyche in the minds of
the Americans. The despotism also consolidated the racial consciousness and
resistance through organisation that opposed this racial formation (Omi and
Winant 2014:131).
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2.3.6. Racial integration

The South African history of Apartheid was mostly about racial segregation. Central to
the transformation of society since the advent of democracy has been that racial
integration is an element of social cohesion. There are many concepts based on
ideological, philosophical and contextual dynamics that deal with the issues of race.
Whatever the terms, what is important is a sound practical theology with practical

strategies of facilitating the of racial implementation integration.

Whatever the different terms and concepts, a broad reflection on racial integration
points out that it is undertaken by leaders and congregations that are courageous
because it is a complex and very emotive matter. It must be undertaken boldly and yet
sensitively. Writing from the American context, Christerson and co-authors point out

how many organisations all over the world are struggling with this issue.

Debates swirl around such often loosely defined and easily misunderstood
terms as separation, desegregation, pluralism, integration, and assimilation....
what are the costs and benefits of these processes for the individuals and

groups involved in them, and for society as a whole (Christerson et al 2005:2)?

The subject of racial integration is generally used in relation with housing and
education in the United States. In her seminal book, The Integration Imperative,
Elizabeth Anderson develops a theory of integration to residential housing and
neighbourhoods. She develops a theory whose points can be adapted to racial
integration in any institution, especially the Church. Anderson writes of integration;
“‘Integration in a diverse society expands our networks of cooperation and provides a
steppingstone to a cosmopolitan identity, which offers the prospect of rewarding

relations with people across the globe” (Anderson 2010:2).

For Anderson, racial integration is a racial justice matter and is very critical of the “non-
integrative” approaches such as “multiculturalist celebrations of racial diversity”
(Anderson 2011:1). Anderson, who is rooted in Political Philosophy, uses the non-ideal
theory which is “a diagnosis of injustices in our actual world, rather than from a picture
of an ideal world” (Anderson 2010:3).

Integrationist an antidote to the challenge of segregation. “Integrationist the negation

of segregation: it consists in comprehensive intergroup association in terms of
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equality. This requires the full inclusion and participation as equal members of all races
in all social domains...” (Anderson 2010: 112).

Anderson contrasts integration with three other concepts of desegregation, colour
blindness and assimilation. Desegregation is an intervention where all legal barriers
that hinder intergroup contact are abolished and the alternative enforced. It is a very
necessary elementary intervention but does go far in facilitating integration. Laws can
be put in place, but this does not necessarily alter power relations and human

prejudices.

Racial integration, on the other hand is an intentional intervention that recognises the
existence of racial identities and uses “race-conscious” interventions to racial unity. It
is comfortable for some degree of racial solidarity and affiliation as part of countering

the impact of racial segregation and oppression.

Anderson advances four stages of racial integration which are formal desegregation;
spatial integration; formal social integration and informal social integration. Formal
desegregation, as pointed out takes place when an institution employs formal policies
and legislation to enforce the abolition of racial divisions. Spatial integration takes
place when the public spaces and facilities are declared accessible to all. In the context
of the church, it is about opening church property to all races for worship and use for
ministry and mission. It is possible for the space to be made open and yet the different
races still do not integrate. “Formal social integration occurs when members of
different races cooperate in accordance with institutionally defined social roles, and all
races occupy all roles in enough numbers that roles are not racially identified”
(Anderson 2010: 116).

It happens when the dominant race fully accepts the other races as bona fide members
of a particular congregation. When they are elected to positions of responsibility and
respected as equals. Informal social integrationist is one that does not rely on
compliance with policies and legal prescripts that seek to enforce cooperation. It takes
place when members, genuinely interact and cooperate with those of a different race.
It happens when people of different races take their own private initiatives to break
racial barriers, cross boundaries and build bridges based on total acceptance, not
tolerance, and trust. “It happens when members of different races form friendships,

date, marry, bear children or adopt different race children” (Anderson 2010: 116).
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Social integrationist the highest form of community building, or fellowship based on
agape rather than political correctness or public relations.

Reflecting on Anderson’s theory, Sundstrom argues;

Integration can be thought as a simple, quantitative demographic goal, as the
result of secure political belonging and full inclusion as a citizen with access to
social goods and right that attend that status, or it can focus on the relations
between persons and their interaction across social activities (Sundstrom
2013:2).

Important in this assertion are the notions of belonging, inclusion, access to social
goods and relations between people and their social activities. It is these notions that
are crucial even in a Church context where believers go live the gospel imperative

without any legal coercion.

The South African academic project on racial integration in the church has been
heavily dependent on the USA where they are ahead on the matter and have done
extensive research. Much reflection in the South African context has also focused on
integration in schools. In 1999 the South African Human Commission published a
report on a Study on Racism, ‘Racial integration’ and Segregation in Public Secondary
Schools. Writing about racial integration in institutions of higher learning, Bazana and
Mogotsi observe that whilst the South African government has been promulgating
pieces of legislation aimed at racial integration, research has been scant (Bazana and
Mogotsi 2017).

Crain Soudien argues that any discussion of community, integration and nation must
acknowledge the fact that history and broad social sciences are a “constructed field”.
Influenced by Carr, Soudien agrees that the approach taken in the analysis and
interpretation of integration and community or nation, is dependent on who the

historian and social commentator is (Soudien 2004: 89).

Any attempt to address the project of racial integration has to understand how race as
a difference was treated in society in general and in South Africa in particular. In the
South African context, the notion of race as a difference is complex because it has to
include such elements as class, gender, culture and even politics. Reflecting on

integrationist South African schools, Soudien draws more from African National
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Congress theorist and eminent scholar, Harold Wolpe who called for a more complex
and systemic analysis of the South African race relations (Soudien 2004: 90ff).
Important to any project of racial integration must be the appreciation of power as a
factor that influences whatever has to happen. That power is found both in language

used to describe concepts as well privilege as a social status.

Most of the lessons that can be learned about racial integration at a congregational
level is drawn from the USA. Although the American context is very different from
South Africa in history, demographics, and even socio-political and cultural dynamics,
there are principles that multiracial churches in South Africa can learn from those. In
his book titled People of the Dream: Multiracial Congregations in the United States,
Michael Emerson argues that it is important to study congregations because of the
role that religion plays in the United States of America.

Congregations are places where Americans most often go to seek the meaning
of life, to worship, to find direction, and to receive social support. Major life
events happen within these groups... Clergy and congregations are the number
one place Americans turn to when they have serious problems, more than

government or human and health service professionals (Emerson 2010:7).
This points out to the power the church must influence members of society.

Emerson goes further to point out to a study of three multiracial Seventh Day Adventist
congregations that James Parker did in the South African context - where he identified
five stages through which churches move from being uni-racial or monocultural to
being multicultural (2010:171).

e Status Quo. Is where there are changes in demographics, but the culture and
identity of the congregation remains the same. There is more tolerance than

engagement.

e Assimilation and Hegemony. Everybody notices the increase in diversity and
there is expectation by the dominant group that the new should adapt to the

original racial group’s way of doing church.

e Limited Integration. The new racial group has its members participating and
starting to occupy positions of responsibility. This leads to uneasiness of the

original group that feels that they are losing control.
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e Integration and Disintegration. There is a decline in the original group and
new culture of the increasing new group. This leads to an intention to engage

the changing dynamics and redefine the identity of the congregation.

e Stabilisation and Reorganisation. The congregation’s newly defined identity
is entrenched with multiracial power relations, structures, processes and
responsibilities. Parker concludes by saying that “not all multiracial
congregations reach this stage, and if they do not, they rarely remain

multiracial.”

In his treatment of the phenomenon of multiracial churches, Rodney Woo starts with
a working definition; “The multiracial congregation is composed of racially diverse
believers united by their faith in Christ, who make disciples of all the nations in
anticipation of the ultimate reunion around the throne” (Woo 2009:14). Woo goes on
to emphasise a paradigm that is both biblical and practical. Whilst the church can
borrow from other social sciences in fostering the process of integration, this must be
anchored in sound theology especially biblical foundations (Woo 2009: 2ff; Chin
2012:68ff; DeYoung et al 2003:7ff).

There are also other identified intentional practical factors or what Anderson and
Cabellon call building blocks that range from vision, rules of engagement,
relationships, worship, the role of leadership and mission (DeYmaz 2013:43; Anderson
and Cabellon 2010:7ff). A congregation that seeks to be multiracial must craft a God
given and people-owned vision and not a vision that is imposed by leadership. The
role of committed leadership is to continuously communicate this vision to the
congregation and rally the members behind it. The commitment to racial integration
must be visible in such settings as worship, structures and mission outreaches. It is
only as members are brought together in settings such as small groups that they build

organic and durable relationships.
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2.4. The Church and Theology

2.4.1. The Church’s Struggle Against Apartheid

The history of the South African Church’s efforts in racial reconciliation, since the
official introduction of Apartheid by the National party can be traced back to the World
Council of Churches’ Conference at Cottesloe, Johannesburg in 1960 (Walshe in
Elphick and Davenport 1997: 385). This interracially representative Conference of
protestant clergy and laity was held as a response to the Sharpeville massacre in
which the apartheid government shot dead sixty black people and the banning of the
African National Congress and the Pan African Congress and the imprisonment and
exile of many political leaders (Botman in Vugt and Cloete: 2000: 106; Hellmann in
Hellmann and Reinl 19979: 22).

The impact of the Cottesloe Conference led to the Christian Institute and the South
African Council of Churches issuing a historic statement in 1968 titled; The Message
to the People of South Africa which discredited apartheid as a heresy and a novel
gospel built on the theory of separation and a deviation from the purpose of Christ and
the rejection of the central beliefs of the Christian Gospel (Botman in Vugt and Cloete:
2000: 106; Livingston 2014:34).

There are other initiatives through which the South African Ecumenical Church
confronted the racist system of apartheid. These included the Kairos Document
(1985), the National Initiative for Reconciliation (1985), the SACC’s Soweto
Conference on ‘Confessing Guilt’ (1989), the Rustenburg Conference and the Cape
Town Consultation of the World Council of Churches (1991) (Cochrane, De Gruchy
and Martin 1999:4).

2.4.2. The Enclave Theology

Whilst racial transformation was taking place post 1994 in South Africa, some of the
institutions including the Church withdrew into an enclave. There are scholars, mostly
Afrikaners from the Dutch Reformed Church who have reflected on their Church’s
withdrawal into the “enclave”. They use anthropologist, Mary Douglas’ concept of ‘the

enclave’ where “... a dissenting minority who develop a social unit in order to maintain
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strong boundaries” (Cilliers and Nel 2011). Cilliers and Nel draw from Douglas where
she argues that,

An enclave community can be recognised and described. It is not mysterious
or unique. It starts in characteristic situations and faces characteristic problems.
These invite specific solutions, the institutions in which the solutions are tried

call forth a specific type of spirituality (Cilliers and Nel 2011).

The concept of enclave is used in theology is an opposite of those who choose to be
ecumenical. The ground their identity and practice on a theology that is competitive

and not embracing of other traditions. Enclave theology is,

...based narrowly in a single tradition that seeks not to learn from other
traditions and to enrich them, but instead to topple and defeat them, or at least
to withstand them. Enclave theology is polemical theology even when it
assumes an irenic facade. Its limited agenda makes it difficult for it to take other
traditions seriously and deal with them fairly. Whether openly or secretly, it is
not really interested in dialogue but in rectitude and hegemony. It harbours the
attitude that the ecumenical movement will succeed only as other traditions
abandon their fundamental convictions, where they are incompatible with those
of the enclave, in order to embrace the enclave's doctrinal purity. ... Enclave
theology makes itself look good, at least in its own eyes, by making others look
bad (Hunsinger 2008:1).

Those who subscribe to the enclave build boundaries and walls and do not value the
contributions of other traditions. There is no appreciation of the diversity that others
bring into the collective. Enclave theology, in the South African context has failed to
welcome the opportunities to contribute to reconciliation, social cohesion and nation
building. The enclave has its focus on excluding, resisting and opposing the ‘other’. It
anxiously views the other as danger. (Cilliers 2012). Furthermore, “hegemonic and
enclavement theology have systemically and pragmatically disempowered and
eliminated communality or creative multicultural communities that could develop and

explore the creative power of diversity in society” (Dames:128).

This exclusionary theology of the enclave can best be countered by the theology of
embrace advanced Miroslav Volf in his book; Exclusion & Embrace: A Theological
Exploration of Identity, Otherness, and Reconciliation. Embrace is a welcoming and
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healing spirituality based on the gospel understanding of reconciliation. Embrace is a
“sacrament” that is about building inclusive institutions that are based on community

and communion.

The only way to peace is through embrace--that is, after the parties have
forgiven and repented, for without forgiveness and repentance embrace is a
masquerade. An embrace always involves a double movement of aperture and
closure. | open my arms to create space in myself for the other. The open arms
are a sign both of discontent at being myself only and of desire to include the
other. They are an invitation to the other to come in and feel at home with me,
to belong to me (Volf 1993).

Unlike the enclave, embrace creates a sense of hospitality and belonging. The one
person opens the arms in order to hug and give love to the other. Embrace, points out
Volf, does not assimilate. It allows the other person to be — to be independent and with

their own identity.

In an embrace | also close my arms around the other--not tightly, so as to crush
her and assimilate her forcefully into myself--for that would not be an embrace
but a concealed power-act of exclusion--but gently, so as to tell her that | do not
want to be without her in her otherness. | want her to remain independent and
true to her genuine self, to maintain her identity and, as such, to become part

of me so that she can enrich me with what she has and | do not (Volf 1993).

2.4.3. Multi-Cultural, Cross-Cultural and Inter-Cultural Churches

Philosophical labels describing churches of different races can be problematic. There
is an array of terms that include the use of descriptions of race, culture and ethnicity.
There are academics who have written about multi-racial and even multi-ethnic
congregations. Yet others have written and used such terms as multi-cultural, cross-
cultural and inter-cultural churches. The cultural factor or dynamic points to something
more complex than just race. There are congregations that may be made up of the
same race and yet there are cultural or ethnic dynamics that relate to class, ethnicity,
geographic region or country of origin. A congregation could be made up of black

people who may be of the same race and yet some from the rural Limpopo, or urban
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Tshwane or migrant Zimbabweans and so on. Acknowledging this point Resane

writes,

A multicultural church is beyond multiracial composition. It is multicultural,
because it has diverse cultures in its membership and composition. Post-
apartheid South Africa experiences a high influx of people from other parts of
Africa and other continents, especially Asia. These migrants are part of the
South African society, and the church remains with a pivotal role to assimilate
these into a host society. (Resane 2020)

Whatever the distinct terms, they refer to something different from the mono-racial or
mono-cultural congregations. The United Church of Canada uses the three concepts
of Multi-cultural, Cross-cultural and Inter-cultural. (Church of Canada:
htttp://www.united-church.ca/files/intercultural/multicultural-cross-cultural-

intercultural)

Multi-cultural could suggest those that recognise the difference and only choose to
exist separately alongside with each other with tolerance being the operative value. If
not well treated, this can be a situation where groups only celebrate each other’s
diversity without addressing any power dynamics that need to be changed. On the
other hand, cross-cultural could be about an intentional project of building bridges and
crossing boundaries. Again, cultural differences may only be addressed as God’s gift
without any influence of each other. If there is no adequate vigilance, those who cross
boundaries can easily, when it suits them, return to their culture of privilege and
dominance. The inter-cultural is about the believers in different groups interacting, not
for a convenient short period, but on a sustained basis with those of a different culture.
This an organic arrangement, facilitated for people to value each other’s cultures as

gifts for mutual benefit.

Truth is that there are theologians and church leaders who employ the above terms
and yet move the stated philosophical limitations. What is important is moving beyond
these labels and establishing if certain building blocks and factors are in place.
Literature seems to suggest certain common practical principles and processes in
integrating churches whether on the base of race, culture or ethnicity. The blocks
include the following, inclusive worship, diverse leadership, and overarching goal,

intentionality, personal skills, location, adaptability. (Yancey 2008)
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Leadership appears to be a constant that several experts of multicultural and
multiracial churches raise (Yancey 2008; Plueddemann 2009; Foster 1997). “Leading
in a multicultural and diverse environment is like playing several instruments. It partly
calls for different attitudes and skills, restraint in passing judgement and the ability to
recognise that familiar tunes may have to be played differently” (Hofstede in
Plueddemann 2009:11) Foster argues that such a leader must be transformative by
avoiding the status quo and nurture change. The leader must always be anticipatory
of situations, facilitate relations and manage power dynamics in the diverse groups
(Foster 1997: 116ff). The multicultural church is an intentional commitment to build a

rainbow community with different cultures.

The challenge of multi-racial and multi-cultural churches is when the process of
integration only ends with bringing people together without dealing with the
fundamentals of what brought the divisions about. Any such process makes the
integration a mere cosmetic tokenism. It is important for the stated objective of the
interaction to include such issues as consciousness and conscientising, racial justice,
addressing power relations and equity. Thus, writing in the complex South African
context, Naidoo asserts,

Multiracial congregations can show how they are actively working to overcome
the racial stereotyping and the attached power relations, so that all are able to
enjoy an equal seat and voice at the table without ignoring or de-emphasising

structural realities (Naidoo 2017).

Resane advocates for intervention tool called Difficult Dialogue with three practical
elements of; change of church space into a centre of learning; utilisation of people’s
stories and striving for a church culture that reflect multiculturalism and diversity.
Difficult Dialogue is a process of engagement learnt from Universities in the USA and
is being used in some South African universities to facilitate dialogue. It includes
speaking, listening and enquiring. Those who engage in this process acknowledge

difference and suspend judgement. (Resane 2020)

Furthermore, Resane argues that true multiculturalism and diversity must be reflected
across the structures of the church starting with membership until leadership. Resane

is worth quoting at length,
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A truly multicultural congregation in South Africa is one in which the
membership and leadership are multiracial, multi-ethnic, and share power and
influence over the church’s governance, worship, theology and doctrine, and
programming. The leadership is intentional to shape its preaching, teaching and
worship on a regular basis. These intentions expose members to theological
views and worship styles from different cultural backgrounds. A truly
multicultural congregation recognises that not one cultural group has a

complete understanding of God’s kingdom... (Resane 2020).

2.4.4. The Methodist Church and Racial integration

The Methodist Church’ public commitment to social cohesion in general and racial
integration can be traced from the theology and missional practice of its founder, John
Wesley. John Wesley’s theology of scriptural holiness was about the personal and
social holiness. For John Wesley, inward holiness, which is private and individualistic
was meaningless if it did not lead to practical involvement or faith in action which led
to the reform of society. “For Wesley, scriptural holiness — to experience for ourselves
and invite other to experience the grace of God through Jesus Christ, and as grace

filled people change society to be just and merciful” (Martin 2008:37).

Methodist Theologian, Dion Forster, draws from one of the Methodists of Southern
Africa’s eminent leaders, Peter Storey of John Wesley’s contribution to racism in
general and the system of apartheid in particular. Storey argues that Wesley did not
engage in the concept of racism which was only coined in the 20th century but instead

engaged in the pathology of slavery which was rife at that time. Storey posits,

In his opposition to this most degrading of all racist practices Wesley moved
from simply seeking the conversion of the slaves, and the amelioration of some
of the horrific conditions under which they laboured, to joining those, led by the
Quakers, who were working for the total abolition of slavery itself (in Forster
2008).

In an article titled; The Quest for Identity in the Methodist Church of Southern Africa
Storey traces the identity of the Methodist Church of Southern Africa from its
establishment by the John and Charles Wesley in the 18th Century England to its
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missionary settlement on the African continent until the current epoch (in Conradie
and Klaasen 2014). Influenced by John Wesley, the Methodist Church has been
located with the poor, the working class and against such exploitative practices like
slavery (in Conradie 2014: 82ff). Storey argues that the Methodist Church of Southern
Africa’s identity is influenced by doctrinal, racial and cultural issues. He argues that
the regional and national denominational structures are “multiracial” in nature. It a
country that is 80% with historical white dominant cultural and structural ethos. He
observes that the post-apartheid identity of the Church is becoming more African

influenced but also middle-class oriented.

Methodist Scholars point out to what can be referred to as major markers to the
engagement of the Church with issues with missional transformation (Forster 2008;
Benjamin and Dlamini, Chikote 2011:46). These are the Church’s Statement of ‘One
and Undivided’ in 1958, the formation of the Black Methodist Consultation in 1975, the
Obedience 81 Conference in 1981, the Journey to the New Land Programme of the
1990s and the Mission Congress in 2004. To these can be added the concept of
Geographic or Integrating Circuits and the second Mission Congress which was held
in 2016.

All of these were anchored on the 1958 statement which the Church declared its
“conviction that it is the will of God for the Methodist Church that it should be one and
undivided” (Cracknell and White 2005:76; Kulijian 2013: 71; Yrigoyen and Warrick
2013: 342). The full declaration read,

Like other parts of the life of our country, the church is facing choices which
will determine her future development, and in particular the choice between
unity and division. The Conference, in prayer and heart-searching, expressed
its conviction that it is the will of God for the Methodist Church that it should
be one and undivided, trusting in the leading of God to bring this ideal to
ultimate fruition (MCSA 1958).

There are Methodist leaders such as Abel Hendricks who as Church President in
1976, wrote a letter to be read in all churches urging examination of internal racist
trends and Stanley Mogoba, who at his induction as Presiding Bishop in 1988 called
for a non-racial Church (Venter 2007:53). In 1962 the Church published a document

on ‘multiracial’ worship, and in 1970 Rev Peter Storey submitted to the Methodist
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Renewal Commission a document entitled Towards Inclusive Congregations. “Storey
outlined a three-year plan to convert an inner-city congregation to one that is ‘racially
inclusive” (Venter 2007:53).

The Black Methodist Church was established in 1975 by a group of Methodist
Ministers led by the Black Consciousness activist, Rev Nkathathazo Baartman who

became its first chairperson.

Ordained in 1966, Baartman had deep roots in the black consciousness
movement, which was now at the height of its influence. He summoned a
consultation of black ministers, to meet at St John’s Methodist Church in
Bloemfontein, in May 1975, to reflect on the ministry of the church from a black
perspective... (Balia 1994:27).

The Black Methodist Consultation was influenced by both the philosophy of Black
Consciousness as it was championed by Steve Biko and Black Theology. (Venter
2007:54).

Methodist theologian Mtshiselwa observes that; “The view that the BMC emerged as
an activist formation within the Methodist Church of Southern Africa (MCSA) that
sought to redress racism during the apartheid rule in South Africa, is not only

conclusive, but generally accepted.” (Mtshiselwa 2015)

Kumalo (2018) has identified the following as BMC objectives at the time:

. Equal representation in the structures of the church.

. Same treatment of all Methodist ministers, especially regarding stations.

. Dismantling of old traditions, customs and racism.

. Growth of African spirituality.

. Equality in financial remuneration of ministers.

. The combining of synods instead of two separate ones based on race.

. The development of black consciousness and political awareness amongst
black clergy.

The sentiment of the BMC on racial integration is well captured by Balia who writes,
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The BMC believed the integration of circuits did not necessarily mean that
people would worship together. The spirituality of the Black Church was
furthermore a unique contribution which blacks should not abandon or be
ashamed of. ‘Integration of services should not just be a coming together on
Sunday services to absolve the consciences of the whites, and it should not be
furthering the westernisation of the church. One of the prerequisites of
integration was that the blacks and the whites should see each other as equals
(Balia 1994: 29-30).

Obedience 81 was a conference that was attended by 800 Methodists in which they
committed to racial unity at congregational level (Venter 2007:53). Robert Vosloo
points out that The Message of Obedience 81 declares; “What we have heard convicts
us that every Methodist must witness against the disease which infects all our people
and leaves note unscathed in our Church and country. We call upon every Methodist
to reject apartheid” (in Bongmba 2015:415). The Journey to the New Land is a process
of ecclesiological renewal which was launched at the Convocation that was held in
Benoni and took place between 1992 and 1997. Although this has not been reflected
in the final documents of the Church, Kumalo points out that one of the calls or

commitments that the Church made was on racism;

This call came as a concern raised predominantly by black Methodists who
were tired of talking about unity, yet remaining separate. The convocation made
it clear that the Church had resisted apartheid, but it still had a long way to go

to overcome the divisions in its own fellowship (Kumalo 2006).

The Methodist Church introduced an integrating programme called Geographic

Circuits to transform and intervene in the Apartheid special planning.

This programme was a direct challenge to the apartheid government’s
programme of forced separation. The principle was for Methodist societies
(congregations) and circuits (a grouping of congregations) who were
geographically aligned to form a new circuit that included people of various
population groups... Only in 1993 did the Methodist Church take the bold
decision to compel the formation of geographic. By this time the name had

changed to integrated (Benjamin 2015:58).
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The Methodist Church held its second Mission Congress in October 2016 in
Pietermaritzburg under the theme “Igniting Mission —Breaking Barriers.” Addressing
the 2016 Methodist Conference on the same theme just a month earlier, the Presiding

Bishop, Rev Z Siwa said,

We need to reflect deeply and strive to become a society that embraces
difference and demonstrates a better reality. Whilst the context is ever
changing, there are realities that have remained the same. Perceptions of racial
superiority and the pain of the marginalised, continue to haunt us. The church
must be at the forefront of the mission drive to transform this reality. Yes, the
church has the potential to lead in the mission of transforming realities. Above
all God is calling us now to journey together with the God of life throughout the
length and breadth of the Connexion as a true transforming discipleship
movement (in MCSA 2016).

The discourse of the Methodist’s Church’s vision and practice on racial integration
cannot be complete without a reflection on the role of the Black Methodist Consultation
(BMC). The BMC is a “formation within the Methodist Church of Southern Africa” which
was established in 1975 by the Rev Ernest Nkhathazo Baartman to counter the
injustice racism and white supremacy. The concept of “formation within the MCSA” is
an intentional and principled stand that the BMC is not a formal structure of the
institutional church. It started as Black Ministers Consultation and opened to laity in
1976. The current mission statement of the BMC is, “To Transform the MCSA into a
truly African Church by challenging the Eurocentric power structure, ethos and
practices of the MCSA by equipping Black Methodists to contribute meaningfully and
actively in the MCSA given the context of Africans” (BMC Website).
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CHAPTER 3: FIELDWORK

3.1. Introduction

The main question of this research was to establish how racial integration in a

Methodist Church contributes towards social cohesion.
The three objectives of the research were to:
a. Assess the congregation’s understanding and experience of racial integration.

b. Establish how their understanding of racial integration was implemented in

their congregational life.

c. Establish how this understanding is aligned to the Methodist vision of unity and

social cohesion

The research investigated the question using the case study approach. A case study
method is a kind of research that concentrates on one thing which could be a person,
an institution, an event and looks at it in detail without generalising (Thomas 2011:3).
In this chapter, the history and social location of Eden Methodist Church as a
congregation is described. The chapter went further to explain the participants who
were selected from clergy leadership, lay leaders and general congregants.
Furthermore, the data analysis, procedure and presentation of the data, the research

findings and emerging themes are described.

3.2. Background to the Sample

Eden Methodist Church (the name of the congregation has been changed to maintain
anonymity) is a middle-class suburban congregation based in what was originally
referred to as the East Rand. It is a former white Methodist Church that was founded
around 1994 in a different suburb from where it currently located. The congregation’s
history of transformation was impacted by the history of freedom and democracy in
South Africa. It was impacted by the changes that came to former white suburbs due

to the changes of the Apartheid Spatial Planning and the consequent Group Areas
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Act. Apartheid Spatial Planning refers to the policy where black human settlements
like homelands and townships were located far from places with economic and
investment opportunities. (Mohamed in Kochendorfer-Lucius and Pleskovic
2009:213). The membership of the congregation changed from being majority white
to being predominantly black. As more black people moved into the greater East Rand
suburbs, more whites left to upmarket places. As more black people came to join the
congregation, more white people left to surrounding Methodist congregations that
were still predominantly white. Some went to other white denominations, especially

the growing number of white dominated family churches or ministries.

The estimated current demographics of the congregation membership are around 20
whites, 1350 Africans, 50 coloureds and Indians and about 150 foreign nationals. The
membership is mostly young and with an average age of 50. It is because of this that
it has a vibrant Wesley Guild (Youth Organisation) with a membership of around 80
and a large Sunday School (Children’s Ministry) of around two hundred. It is the
vibrancy of the Sunday School that is reported to be the draw card of the young adult
parents. The congregation is middle class with many being civil servants and others
working for the corporate sector. African members of the Church are mostly migrants

from outside Gauteng.

Eden can now safely be totally referred to as a former white church. Although there
are still a few white people in the congregation, the congregation can technically be
regarded as a predominantly black church with all practices of black churches taking
place. These practices include the introduction of black organisations with such typical
black services like the Covenant and Good Friday-Easter services with all-night revival
services and the preaching of the Seven Words of Jesus on the Cross. The Covenant
Service is an annual service of commitment which John Wesley introduced to
Methodism and is very popular in the black congregations (Cracknell and White
2005:186; Wood in O'Brien and Carey 2015:190). This includes the regular singing of
the Siyakudumisa (Te Deum Laudamus). The Te Deum, which is referred to as the
hymn of the Church has been sung in the Church since the time St Benedict (Marumo
2019).
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The Eden Methodist Church’s mission is expressed through traditional Methodist

organisations and informal mission groups that are open to anyone who want to serve.

These mission groups and organisations include:

Ladies of Hope is the original women’s organisation that was created to

serve all women from diverse racial groups.

The Women’s Manyano is a Prayer and Service Union that stands for
“holiness of life, purity of speech, temperance and service to the glory of

God and for the extension of God’s Kingdom.”

The Young Women’ Manyano is similar to the Women’s Manyano but

focuses on younger or unmarried women

The Young Men’s Guild is uniformed organisation of men and strives “to
proclaim the gospel of Jesus Christ for continuous healing and

transformation of the church and communities.”

The Local Preachers Association is a formation of lay Methodist Preachers
who support, especially in large rural areas with several congregations, the
circuit ministers by preaching the gospel of Christ

The Wesley Guild is a structure of church youth who come to “band together
to help one another to grow in Christian maturity, to have fun and serve the

needs of the society as they see it.”

Worship Ministry has three teams that lead worship specific to the ethos of

a particular service from the three that exist at Eden

The Healing Team comprises of members who have been equipped “...to

pray with people for healing.”

The Counselling Team is made of members who have been trained and are
supervised by a psychologist to “... journey with people who need someone

to talk to explore certain areas of life in general.”

Outreach and Prison Visit Ministry

The identity and ethos of Eden is captured in the profile of the congregation that

includes their unique logo which represents inclusivity and hospitality of the vulnerable

69



and marginalised of society. This logo of the welcoming cross stands tall outside their
Church, building, hangs on their walls and is used in their documents. It is a
congregation that recognised the past divisions and hurts and is committed to the

healing and transformation of society.

The sentiment of this message of the embracing love of God further finds expression
in the core values of the congregation which emphasise the importance of
companionship of all congregants and the connecting of different people and creating

opportunities for a diverse community.

The congregation is currently having three services. The 07:00, which has more white
members, mostly the older folk and small number of blacks, is described as the
contemplative service and has Eucharist celebrated every week; the 09:00 which has
more black young adults, is a contemporary service with choruses accompanied by a
band with musical instruments and the 11:00 service is a hundred percent black
service that uses the historical Book of Offices and Common Prayer liturgy now
translated in African languages. Although there is no agreed terminology, Methodist
congregations in each setting label their services based mostly on the type of liturgy
and music used in that particular service (Clarke 2018: 155). Writing in the context of
the United Methodist Church in the United States of America, Hickman notes age and
technological developments as variables in the labelling of the services.

Music in worship was changing, too, due in no small measure to electronics. Pipe
organs and acoustic pianos were increasingly supplemented or replaced by a
variety of other acoustic and electronic instruments. Congregations became
increasingly used to amplified sound in worship and sometimes preferred it
(Hickman 2011:).

3.3 Practical Theology

The focus of this research is to understand racial integration not just as an abstract
philosophical concept but its contribution to Practical Theology in general and
congregational studies and identity in particular. It will provide to both the theory and
practice of racial integration. In recognising the fact that theology can be practical, and

70



practice can be theological. There is so much to need for knowledge and practice to
assist racially integrating congregations in South Africa.

Anderson writes about the dialectical relationship between theology and practice,

If theory precedes and determines practice, then practice tends to be
concerned primarily with methods, techniques and strategies for ministry,
lacking theological substance. If practice takes priority over theory ministry
tends to be based on pragmatic results rather than prophetic revelation. All
good practice include practice... theory without good practice is invalid theory
(Anderson 2001:14).

It is this theory and practice on racial integration that this study contributes to. It will
assist many such racially diverse congregations to respond to the what must be done
and the how to do it. It is, as Anderson further points out, about congregations to be,
to live, to act and reflect on the actions both within the congregation and its missional
identity in the world.

Anderson takes this point further and argues convincingly,

Any theology that cannot respond to the question ‘What should we do?’ and
‘How should we live?’ operates within the confines of the outer envelope... At
the same time, it is precisely when practical theology engages the outer
envelope in its action-reflection process that it becomes a living and vital

theology of the church and its mission in the world (Anderson 2001:28).

Community, of whatever type, is the setting within which Practical Theology finds
expression. It is in the communal life — including that of a congregation that the theory

and practice of Christian beliefs are applied and reflected upon. Ward argue,

Most significantly, every believer is situated in the life, thought, and practices of
a community. Theologians learn to think about God by sharing in a communal
conversation that characterises the Church. So, while practical theology may
be complex and at times hard to pin down, a clue to making any sense of it lies

in what it means to be in the middle of the Christian community (Ward 2017).
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3.4. Sampling Profile of Participants

The entire sample was randomly selected and was made up of a racially diverse group
of people that included Africans, whites, a coloured and an Indian. There was gender
and age mix across the whole sample. All the participants were part of the journey of
racial integration during different times since Eden Methodist Church moved to the

East Rand which is a period that spans over twenty years.

The sample of the interviews was 15 participants comprising three clergy former and
current clergy; five lay leadership [stewards] and seven members who were involved
in the mission groups. The racial proportion of the sample was eight Africans, five
whites, one coloured and one Indian. These reflected a rough ratio because the white
membership had declined due to white flight. The number of clergies interviewed is
historical in that since its establishment in 1994, the congregation has had only three

ministers two of which were white and one black.

The identification of the three clergy were straight forward and done by their mere
vocation and responsibility. The incumbent clergy identified several lay leaders and
ordinary members. | contacted several of them and selected those who were keen,
open and available to be interviewed. There are those who could not be available due
to their pressing schedules. | had requested that the sample be diverse in the
demographics of race and age. The clergy were selected because they are custodians
of the Church’ theological culture and spiritual ethos. The lay leaders are, alongside
the clergy, the leaders who collectively provide the strategic mission direction of the
Church. The lay members are, on the other hand, those who participate and
experience any transformation, including racial integration, that the Church

undertakes.

3.5. Research Process: Interviews

The qualitative research interview is appropriate for the purpose of this study.
Interviewing is a social practice that involves “... an unearthing of pre-existing meaning
nuggets from the depths of the respondent, while others argue that it should be and

unbound and creative process where the researcher is free to construct appealing
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stories” (Kvale and Brinkmann 2009:18). Furthermore, at the “root of in-depth
interviewing is an interest in understanding the lived experience of other people and

the meaning they make of that experience” (Seidman 2006:9).

Face-to-face and telephonic interviews were conducted with participants who live
outside Gauteng. All the interviews were electronically recorded on the mobile phone.
The choice of the physical space was very important in the face-to-face interviews.
“The physical space in which an interview is located can have a strong influence on
how it proceeds. Three aspects of the physical environment are especially important:
comfort, privacy and quiet” (King and Horrocks 2010:42). The resident minister
allowed the researcher to use a church office which was convenient. In some
instances, the researcher met with the participants in the comfort of their homes. The

interviews were later then transcribed.

An interview is a live social interaction where the space of the temporal unfolding,
the tone of the voice, and the bodily expressions are immediately available to the
participants in the face-to-face conversation, but they are not accessible to the out-
of-context reader of the transcript. The audio recording of the interview involves a
first abstraction from the live physical presence of the conversing persons, with a
loss of body language such as posture and gestures (Kvale and Brinkmann
2009:178).

There were six questions for each of the three different groups of participants. There
were specific questions for the clergy, for the lay leaders and for the general members.
Each set of questions were meant to extract particular information based on the
location of these groups in the congregation. The interview questions sought to
elucidate on the three research questions (The list of question can be found in the

Appendix 3).
The Clergy

a. What has been the attitude of the founding members of Eden towards the
change in racial demographics?

b. In what way did Eden align to the Methodist commitment of a One and
Undivided Church?
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What practical initiatives did the leadership of Eden undertake to realise

racial integration?
What have been the benefits of racial integration to Eden?
What have been the challenges of racial integration?

What social relations amongst members exist beyond the formal church

relations?

Lay Leadership (Stewards)

a.

b.

What is your view of a racially integrated congregation?

In what practical ways has Eden demonstrated racial integration?
What have been the benefits of racial integration to Eden?

What have been the challenges of racial integration?

What needs to be done to improve on racial integration at Eden?

What social relations amongst members exist beyond the formal church

relations?

The Members

a.

b.

What are the marks of true racial unity in a local congregation?
In what way has Eden demonstrated racial