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Abstract

This article reflects on the Journey to the New Land Programme an initiative aimed at transforming the Methodist Church of Southern Africa (MCSA) for mission in a democratic South Africa. It looks at the aims, content, implementation, failures and successes of the programme. The central question that is addressed by the paper is the ability of the JNL programme as an agency of mission to bring social and ecclesiological change to an essentially colonial Methodism, despite its links with the political dissent in the apartheid era.  I start by giving the background to the JNL programme, then move to the process leading to the convocation that led to it, then I look at the aims of the JNL process and their implementation and then I look at the impact of the programme. Then the essay is concluding. The research was conducted by means of a survey and interviews.
 

INTRODUCTION

 The JNL was a renewal programme of the MCSA aimed at promoting and facilitating a process of ecclesial transformation in the church, so that it could be an agent of transforming mission in a rapidly changing South Africa.
 Transforming mission is defined by David Bosch as having a tow fold meaning which is “the participation of Christians in the liberating mission of Jesus, wagering on a future that verifiable experience seems to belie” (Bosch 1992:519). For Bosch for the mission of the church to be transforming it must be undergoing a continuous process of renewal and it must also lead to the transformation of reality. (Bosch, 1992: 511 see also Kumalo 2003: 38). For about seven years between1991-1998 the JNL programme under the leadership of a Connexional Convener endeavored to facilitate a visional, missional and structural, changes in the whole of the MCSA aimed at transforming the church so that it can do mission properly in a democratic South Africa.
 In this article I reflect on the story of the JNL programme by looking at the original aims, its contents, the implementation process, reflect theologically on its approach, and the results. I participated in the JNL programme as a class leader at our church in Orlando East Methodist Church Soweto, where I taught the six calls of the JNL to members of my class meeting.
 Then I joined the ministry and had the responsibility of teaching it to congregations first at Howick and then later at Midrand Ivory Park. I believed in the JNL process, so that I taught and implemented it. My ministry has always been informed by the basic principles of the JNL. Since I moved into academia I have been teaching theology from the perspective of a transformed faith that seeks to transform the world. So writing about this programme is partly telling the story and personal struggle of my own journey being of a Christian family that seeks to be relevant in the new South Africa. I cannot claim any objectivity in this paper, although I shall endeavor to maintain a level of objectivity and criticality.

1. Background of the Journey to the new land programme

Like most of the mainline, English-speaking churches during the years of apartheid the MCSA possessed a character of its own. It was a church that had struggled to remain a one and undivided community of believers (Minutes of Conference, 1958:371). It had been involved in the struggle against apartheid both from within and outside without. A number of activities, projects, conferences and stormy meetings had been held by the church to deal with the problem. By the time the National Party government realized that they were not winning the war against resistance, they embarked on a dramatic change of direction. In August 1989, in what was something of a royal coup, P. W. Botha was forced to resign, and F. W. de Klerk took over as State President (De Klerk 1989: 149). At the time De Klerk was a relatively unknown cabinet minister. Widely regarded as a verligte (enlightened one) within the Afrikaans community, he was a member of the Gereformeerde Kerk (Dopperkerk) and a son of a former National Party leader (De Gruchy, 2004: 206) 

In February 1990 he shocked the country, the world and also the church by announcing the imminent release of Nelson Mandela and other political prisoners. He also un-banned the ANC, the PAC and other political organizations. Church leaders were greatly relieved by the events of 1990 as most of what they had been fighting for was beginning to be addressed by the government. However they were caught unawares by the sudden change of political events. The challenges they faced were finding a way forward and an appropriate theology for the ministry of the church in a rapidly changing South Africa was now required. Voices inside the church called for the church to change its direction of ministry. For instance when looking at the future role of the church in society John de Gruchy observed that “from a prophetic no to a yes,” from resistance to assistance” (De Gruchy, 2004: 452).

Villa-Vicencio
 was to argue that:

The challenge now facing the church is different. The complex options for a new South Africa require more than resistance. The church is obliged to begin the difficult task of saying ‘Yes’ to the unfolding process of what could culminate in a democratic, just and kinder order. (Villa-Vicencio 1992: 27)

Frank Chikane, the General Secretary of the South African Council of Churches (SACC) at the time, speaking in Natal at Diakonia in August 1992, could observe: 

The church’s role was to mediate between government and political organizations and this mediation should be mediation with the commitment to justice (in Walshe 1992:138) 

In the face of the sudden political changes and the escalation of violence in Black communities the SACC convened a conference in the town of Rustenburg in November 1990. 
 The conference brought together 230 participants representing 97 denominations and 40 church associations, as well as ecumenical agencies such as Diakonia and the Institute for Contextual Theology (Chikane and Alberts 1991:52 see also Walshe 1991: 140). The main aim of the conference was to foster reconciliation in South Africa and to forge a way forward in the ministry of the church after apartheid (Chikane and Alberts, 1991: 10).
A further key aim, as noted by Frank Chikane and Alberts was “an attempt to work towards a united Christian witness in a changing South Africa (Chikane & Alberts 1991:10). After the Rustenburg Conference released its declaration the executive of the MCSA released a statement adopting the declaration. The MCSA was a signatory to the declaration that was released by the leadership of the Rustenburg Conference which committed the church to work towards the transformation and renewal of the South African society.

We believe… that we stand on the threshold of new things. There appears to be the possibility of a new dispensation and the promise of reconciliation between South Africans as some of our black and white leaders prepare to negotiate together for a new and liberated nation of equity and justice. In this context Christians are called to be a sign of hope from God, and to share a vision of a new society which we are prepared to strive for, and if needs be, suffer for (Dreyer 2005: 10).  

2. Aims of the JNL Programme

The Journey to a New Land Programme started with a floor debate at the Methodist Conference of 1991. The question that was being discussed was the role of the MCSA in a new South Africa. Speakers at the Conference recalled that in the midst of apartheid the MCSA had assembled to listen to, and discern what God wanted them to do as a church in their ministry, and to take a stand against apartheid. They were referring to a weeklong conference they had had in 1981 which was to be popularly known as “Obedience 81” ( Storey, 1995: 1). There was common agreement that a similar assembly or convocation should be called to set the course for a new era (Storey, 1995:1). The process was to be called a Journey to a New Land. This came from the biblical paradigm of the Exodus from slavery to freedom inspired by the journey of the Israelites from captivity in Egypt to freedom in the new land of Canaan (Storey 1995: 2). As the socio-political changes of 1990 were a period of disorientation for the church; it made sense that the church wanted to organize itself so that it could preserve its important role in society. In his book Journey Begun Peter Storey, former Methodist bishop of Johannesburg and leader of the JNL programme explain the JNL as: 

An attempt to re-invent the church (Methodist) so that Methodism will be equipped to meet the challenges of a transformed sub-continent and a new millennium (in Olivier, 1995:51). 

Storey goes further to say:

The vision statement of the convocation shows the participatory and dialogical nature of the envisaged meeting of the JNL. It stated that our vision is the participation of every Methodist in a shared process of listening to God and discerning his guidance, listening to one another and owning together our co-responsibility for becoming an authentic church in the shaping of a new land (1995:2). 
3. Process leading to the JNL programme

The initial date set for the convocation was July 10-18, 1992. Conference appointed a committee to make the necessary preparations. After the committee had completed its work, they discovered that there was a lack of interest from the general membership of the church. Resistance to the process was voiced in many quarters, many feeling they were not adequately consulted.
 The Black Methodist Consultation (BMC) sent a message to the preparation committee voicing their dissatisfaction with the top-down approach that the committee had adopted in preparation for the consultation.
 Hence it suggested,

If our people are to really own what comes out of this, stop planning from the top-down. Let the people themselves write the agenda and then it will be their journey too (Storey 1995:3). 

The MCSA had always listened to the voices of the BMC, a pressure group within the church, which represented the interested of black members of the church. It had always moved the MCSA towards transformation and change. Its main aim was to transform the church from within. It was not a surprise when it boycotted the initial preparations when it felt that they were not consultative enough. The MCSA leadership showed credibility by listening to the BMC and brought everyone on board.

The meeting had to be postponed, so that a new process of consultation with all stakeholders could begin. In November 1992 a two-day workshop was held in Johannesburg to seek a way of reviving the vision of the JNL that would be held the following year, in July 1993. A new process was started where workshops were organized throughout the MCSA, creating opportunities for people to make their input in the run up to the conference. The two questions that were asked to people to respond to personally were “what is it that you believe God is calling the MCSA to do in the new South Africa” and “what are the priorities facing the church” (Storey 1995: 14). People made their submissions on issues they felt needed to be addressed in the MCSA. By July 1993 nearly 14,000 submissions had been received from people at the grassroots level, many of which formed the agenda of the convocation (Theilen, 2002:70). The JNL convocation took place in Benoni July 23 1993, during the MCSA Annual Conference. There were over eight hundred members in the convocation. Mindful of the concerns voiced earlier, the facilitators used a more dialogical and consultative process, where the people discussed their submissions and together forged a way forward for their convocation and church.  As a result an improvement in the general attitude towards the JNL convocation was felt. After an exhaustive process of discussion and critical analysis of the 14000 submissions the convocation identified themes that were emerging. They identified six calls and they became the guidelines for the “re-invention and ultimate transformation of the church” (Theilen 2002:70). At the end of the convocation a message of the convocation was adopted, which committed members of the MCSA to the journey, was adopted.
Methodists from six countries in Southern Africa came together on the East Rand in the midst of violence and the struggle for empowerment. We believe that God is calling us to participate in an experience of the Holy Spirit, which renews us inwardly, and send us out in mission. We have listened to the hopes and dreams of our people and also to their pain and fears. We have heard the groaning of our sub-continent. We have also begun an experience of God’s transforming power, which releases us from bondage to structures and enables us to celebrate people in all their rich variety. We have covenanted with one another to be instruments of this experience (Minutes, 1993: 337).

Methodists went on to say:

We commit ourselves, trusting in God alone for grace: To enable the whole church, at every level, to participate in the renewal of its life and its ministry to the world; to overcome those influences, traditions and institutions in church and society which inhibit full participation and renewal for all our people; to promote and to protect the right of all people to be heard and to use their gifts in the life of the church and its witness to Christ in the world (Minutes 1993:374.)
5. The six call of the JNL programme and their implementation 

The broad aims of the JNL were linked with specific outcomes that the church hoped to achieve.  These were referred to as the “six calls of the JNL.” They were designed to serve as guidelines for all Methodists in what the Church leadership called the “re-inventing” of the Church (Theilen 2002:70).  

First call: A deepening of the spirituality of all members 

Congregations voiced a call for a deepened spirituality and walk with God. 
This would be achieved through the rediscovery of the Methodist heritage of growing 

in Christian experience through prayer, Bible study, worship, fellowship and 
education. At the heart of the church there must be liturgy and authentic 
worship. Adrian Hastings in his article the diversities of mission observed, “a 

formal distinct liturgy (leitourgia) is indeed needed to remind us of the demands of 

our seven-day week liturgy” (Hastings 1996:16. Members of the MCA expressed 
their longing for a new form of worship and liturgy instead of the traditional one found 
in the Book of Common Prayer which is almost a hundred years old now.

This was to be accompanied by a call for an “Authentic African Church (Mogoba1992: 3). A committee was established to turn this dream into a reality. The CE department of the MCSA published material, through the Faith and Life Programme for devotion and reflection on the JNL process.
 Retreats were held in Son Valley and Common Ground both of which are Methodist retreat centres. The call was emphasizing the point that only a transformed church would be able to transform society (Participant’s Manual “Get on Board” 1993: 4). However the problem is that there was no attempt to change the MCSA from its English heritage in terms of its theology. The attempts did not deal with pertinent questions of culture e.g. ancestor veneration, the use of traditional medicines, polygamy etc. As a result not much has been achieved as far as this call is concerned. There is nothing that makes the MCSA more African now than it was before the JNL process. 

Second call: Shift from Maintenance to Mission: more pastoral work and less maintenance

There was a concern that the church seemed to be concerned with maintaining itself, (its hierarchy and structures) instead of carrying its mission into the world. This was blamed for the decline of membership in the MCSA (Theilen 2002:71). For this reason, a call was made for the church to be mission-minded instead of being inward-looking. As a response to this call structural changes were made replacing some departments with people whose main task was to implement the mission guidelines of the church. The aim was to have mission work and programmes undertaken at the local church instead of departments. This aim means that the MCSA realized that mission needs to be revisited and renewed continuously. This is also observed by David Bosch in his book Transforming Mission when he argues that” Transforming mission means both that mission is to be understood as an activity that transforms reality and that there is a constant need for mission itself to be transformed” (Bosch 1992:511). Since the church was faced with the need of doing mission in a changing society like South Africa in those days, it was appropriate for it to revisit its mission, which had drifted to maintenance. This call can be said to have been successfully realized to a certain extent, since there are very few departments in the church today and at local level mission work is vibrant and alive. Local congregations have ministries such as pre-schools, job-creation projects, HIV AIDS related ministries, and care for the elderly, homeless and disabled. However when looks at the fact that more financial resources are spent on maintaining the institutional church, structures, buildings, clergy and lay staff than on actual ministry, it demonstrates that more work still needs to be done.

Third call: Priesthood of all believers: The re-enforcement of lay ministry

Lay people voiced out their feelings of being marginalized in the church (Storey 1995:4).

Another crucial insight that emerged at the JNL convocation was the realization that the clergy dominated the MCSA. The clergy’s role in the MCSA was based on the shepherd-flock pastoral model and change was thus needed where the ordained minister is at the center of ministry at the expense of lay participation.
 Ordinary people in voiced their concern that they were not given enough space, training and opportunities to be involved in the life of the church. The convocation resolved to challenge the church to make use of the “doctrine of the ministry of all believers (Dimension 1992:5). The strategy to achieve this call was “by enabling the whole church, at every level, to participate in the decision-making process (Dimension 1993: 4) this was done at the Connexional and districts levels where lay people were given space to participate and hold high positions in the church, which previously had been the sole domain of the clergy.  As Theilen observes:

Behind this call lies the philosophy of Methodism that all believers are potentially ministers, whether they have studied theology or not (Theilen 2002: 71).
 

This call is I line with the sentiments that are echoed by JJ Kritzinger and PGJ Meiring in their book On Being Witnesses, when they call for the involvement of the laity in the mission endeavors of the church. They argued that:

Inspiration is where it all starts. Standing in the pulpit, visiting congregants in their homes, the minister or leadership should try to get it across the congregants: it is not primarily the mission agencies, the church bodies, the synodical commissions, or professionals who are called to witness, but the man and the women, the boy and the girl in the pew. (Kritzinger, JPJ, 1994: 48)
One outcome of this call was that the role of lay people in the church was enhanced. An office of the lay president of conference was established; whose position was a parallel to that of the presiding bishop. On almost all levels of the church the position of lay people was improved. Linked to the call for unity was the recognition of gender imbalances within the church. So this call helped to affirm the ministry of women in the church and was accompanied by intentional affirmative strategies for women to offer for the ministry. The election of the first woman bishop in the MCSA, who happens to be the first and only woman bishop in a mainline church in South Africa, can be attributed to this process.
 This call became a direct challenge to some ministers who held onto the old models of ministry that encouraged domination and alienation of lay people from participating in the leadership of the church.

Fourth call: The abolition of racism, the Methodist Church being “one and undivided” 

This call came as a concern raised predominantly raised by black Methodists who were tired of talking about unity, yet still 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 (Olivier 1996: 4). Despite declaring the MCSA a “one and undivided” the church was still divided along racial and economic lines. Examples of this were replete, particularly in previously white suburbs, where Methodist churches had a predominantly white membership and were characterized by having plenty of financial and human resources. On the other hand, the majority of black churches, situated in the townships were characterized by a lack of financial resources and poverty. The financial imbalance in these churches manifested itself when it came to the allocation of ministerial staff. Generally there was one minister for every white congregation, whereas there was one minister per 15 black congregations. This call was aimed at encouraging the church to move into true unity both racially and financially. Another issue was with regard to the stationing of ministers, which had always been done according to racial grounds.
 From then on the church embarked on stationing ministers cross-culturally. There has been a slow but significant improvement as far as this point is concerned since about 1.5% of our minister’s cross-are now culturally stationed (Interview 22, June 2006). The issue of racial and financial inequalities has been a thorn in the flesh of the MCSA and has not been fully attended to for fear that it might divide the church because its sensitivity. Every time when it is raised at synods it raises emotions, as a result it is in rare for it to be discussed. The church needs to be more courageous and prophetic by creating a safe space for dialogue, where people can find one another not only across the racial divided but also on the class divide that has emerged. Calling for the same space of open dialogue from his church Mulemfo asserted that: 

They (the Swedish Church) need to try and build an environment conducive to reconciliation, repentance, forgiveness, fellowship, service, proclamation and dialogue. These qualities would play an important role in their common missionary endeavor and would demonstrate their oneness in Jesus Christ (Mulemfo, 2001: 18).

This call was vital for the MCSA if it was to be successful in its mission work for it cannot be easy for a church that remains divided according to racial and other lines to do mission with credibility in a democratic and non-racial society as South Africa was becoming.

Fifth call: Re-discovery of servant-leadership

The process of democratization taking place within the country was not without influence in the MCSA.  Therefore the church found itself having to change its structures from hierarchical or even autocratic forms to more democratic ones. The call was received for ministers to be trained on the servant-leadership model, so that they could lead churches in a more Christian way. The complaint was that most ministers were using authoritarian and anti-dialogical models to run their churches and this was crippling the mission and life of the church. They were blamed for having turned churches into oppressive domains. It was then recognized that “authoritarian leadership is not consistent with the teaching of Jesus” (Storey 1995:73). The slogan of the moment was a “renewed church needs renewed servant leaders” (Theilen 2002:73). All church members were encouraged to participate in the church or “to give the Methodist Church back to God (Theilen 2002:73). This call has been the most contested one as the clergy felt that the empowerment of the laity led to their disempowerment. Suddenly the laity had the right to vote for all leaders in the church from minister to presiding bishop and for any decision that was taken by the church.

Sixth call: Setting the Ordained Ministers free for teaching, preaching and spiritual guidance

The sixth call was for the church to set the ordained ministers free for their primary vocation of preaching, teaching and spiritual guidance (Storey 1995: 2). There had been a concern that a wide range of duties and other responsibilities overburdened ministers, making it difficult for them to perform their primary pastoral responsibilities. Instead they had to perform administrative duties, disciplinary actions etc., all of which could be left in the capable hands of the laity. The church therefore committed itself to freeing its ministers from these responsibilities, so that they could be set apart for the purpose of preaching, teaching and spiritual guidance. The laity was encouraged to take initiative in the running of the church. One minister argued that:

The sixth call was for ministers to be set free to their primary vocation and this is tying in with the other calls. Then there was also the feeling that ministers had become bureaucrats. And that they just pushed pieces of paper around and spent their whole lives in meetings and ceased to fulfil that which they have been set aside for. And so the first five calls were quite threatening to the clergy, and they still do feel afraid because the congregations kind of see it as an opportunity to overthrow them and there is this whole power struggle… But as I see in the sixth call --and as lay people we begin to say: when can our minister be a minister? We want our minister to do ministry (Interview 23 May 2003). 

The JNL continued from 1992-1997. In 1998 the church closed its offices, deploying the coordinator to the position of General Secretary of the MCSA. This means that the JNL programme had a life span of about five years. Although it had enabled the church to make some significant moves towards transforming itself, its job was still far from finished. The JNL was not without challenges and tensions both from within and without the church. These led to the slow but quiet death of the programme in the church. Today there is hardly any intentional mention or propagation of the JNL Programme in the MCSA. When you hear leaders talking about it, it is only when they criticise it, giving an idea that it was a big mistake. That helps them to score points, from those who were opposed to the programme from the beginning. Instead of revisiting the programme and looking at what did not go well with it, the church has moved on and embarked on other ambitious programmes with the same aim of renewing and invigorating the church for mission in a transforming society. In 1998 the church embarked on the Millennium Campaign, which was massive nationwide fundraising drive. In 2004 it embarked on a Mission Congress, which sought to revisit the mission vision and strategies of the MCSA. The question that remains to be asked is what went wrong with the JNL. Now we turn to look at the criticism that has been directed to this programme. 

6. The impact of the JNL programme

When one analyses the six call of the JNL one is confronted by the quest for a transformed understanding of what it means to be church. In assessing the impact of the JNL process in the MCSA it is important that people are made aware of the imperatives such as unity, reconciliation, healing, transformation etc for them to do participate in the change with commitment. However the aims of the JNL were taught to people without the theological foundations on which they were laid. 
I propose that the challenges that confronted the JNL Programme could have been addressed effectively had the church taken the importance of the theology of the church seriously. This would have enabled people to understand and own the programme and it would have participated with deeper commitment and faithfulness. However the church did not do that and the result was the outcry that the JNL had failed and some parts of the church reverted back to old theologies leading to old ways of doing things and of being church. Lamenting the lack of progress in the transformation of the MCSA in 2002, former Presiding Bishop of the MCSA Mvume Dandala said that:

I am concerned that it appears that we have not yet all heard the emphasis of the call of the Journey. For instance, debates relating to the place of the lay members of the church and the ordained ministry tend to evoke responses marked by selfish interest (Dandala 1998:5).

Dandala’s lamentation about the lack of transformation in the MCSA despite the initiatives that came with the journey, points to the problem that the JNL has not succeeded fully in transforming the Methodist church. The following sub-section seeks to show the failures of the JNL and posits the argument that they were the result of the lack of intentional education. 
Goal: Lack of clarity

The first problem with the JNL is that church members did not share its goals. The aim of the JNL Programme was to transform the Methodist Church so that it would be able to minister to the new South Africa that was emerging as a transforming society. This was the dominant view of the leadership, and especially the Transformation Committee (TC), which was established in order to drive the process forward. In the responses by interviewees, one is confronted by conflicting answers and understandings of what the goals were. There was no uniformity in the understanding of the aims of the journey; each person emphasized what appealed to them. Most respondents said it was to discern the vision of God, correct problems in church structures, and equip the MCSA to be more effective in the new South Africa.  Some understood it as mobilizing the church to address obstacles that stood in the way of doing its mission. Others just dismissed it as an attempt by the leadership of the MCSA to imitate the world that was undergoing processes of democracy. Linked to the above, while the leadership of the church saw the JNL as a crucial moment for the MCSA to reposition itself in an emerging South Africa, it was not clear how their vision related to the ordinary membership at the grassroots level of the church. It is important to note here that the leaders of the MCSA were also in the leadership of the ecumenical movements and had been part of forums where such issues were dealt with. For these people, the JNL process was a prophetic moment for the MCSA and could not be avoided. This shows the lack of clarity on the goal of the JNL Programme, something that could have been clarified through explaining the importance of how the goals of the JNL emanated or linked to the goals of the mission of the church as expounded in Mathew 28:19. The church does not exist for itself but for mission and anything must be done to make mission a reality and the JNL programme was aimed to this end. The goals of mission are not about what different sections of the church want to do, but about what God is doing in the world through the church (Bosch 1980:9). 
Content: mixed and diverse agenda

Another obstacle was that there was a number of opposing and diverse agendas within the submissions and expectations of the JNL. For instance for the majority of white people the JNL was a process that would allow them to belong to a church that encouraged healing of guilt, forgiveness and foster Christian unity. The church would also be a safe space for them to correct the mistakes of the apartheid years and allow them to participate in the new democratic society that was emerging. They were genuinely afraid of losing control of the church. At the same time for black people especially those concretised by the BMC, the JNL was an attempt by the white leadership to maintain the control of the church (Interview 20 June 2004). For the clergy there was the fear of losing control of the church to the laity (Interview 20 May 2004).  This observation was confirmed by sentiments echoed by a white ordained minister in the MCSA. Their discontent with the programme was that they felt it was doomed to fail, due to its determination to democratise the church and thereby give power to the laity who they considered knew nothing about the running of the church. One such respondent said:

The JNL was bound to fail; it called for ministers to surrender their administrative responsibilities to lay people, who know nothing about church administration. It also called for us to allow lay people to celebrate communion, people in rural congregations cannot agree with that. It is therefore not a surprise to me that this programme failed totally, it could not make it, and it was too radical for our people especially in the rural places. In my church it never worked, we could not even start it. (Interview 25 May 2004).

Even leaders of the church at the executive level differed in their attitudes towards the JNL process. As a result people were not committed to the process in its totality. One bishop refused to implement the JNL programme in his district arguing that it would not work and his people were not ready for it. This shows problems related to issues of power. So the fourth call for servant leadership never came to fruition because part of the leadership of the church still exercised power and domination. Paulo Freire observes that, the oppressed tend to adopt the oppressive tendencies of their former oppressors once they get to power themselves (Freire & Shor 1987:52). This shows the lack of dialogical approach to leadership. The bishop used an authoritarian approach, but had he been introduced to a different style of leadership through CE, he would not have not have, been afraid to implement the programme and would have allowed his district to do so.

Kairos vs. Chronos

The Convocation failed to deal with their fears of loss of power, job insecurity and political agendas. The reason was its understanding of time needed for the programme. It deemed the process urgent. It was a kairos, a momentous task that needed to be addressed immediately as opposed to chronos, which allows for time to be understood as a process. The church should have seen the JNL as a process or chronos, one that needed time and process and needed to journey with the people. Education would have required the JNL to be seen from a chronos point of view as opposed to Kairos. The mistake the church made was that it was impatient, and wanted immediate results. It needed to do enough theological reflection, through a well-monitored and implemented theological education process, until it was clear about the nature of the church it wanted to become. For them the discernment was done in a space of less than a week and the implementation took only about five years. That was a short time to expect a church as big and old as the MCSA to have been transformed. 
Method: Lack of facilitation skills

A discussion of the methods used during the implementation process of the JNL reveals that there was a general lack of training on facilitation skills. This contributed to the failure of the programme. One observation concerning the JNL process noted that there was much enthusiasm and participation from participants when a participatory or all member-ministry approach was used. Conversely, when an anti-dialogical, clergy-centered approach was used there was a marked lack of enthusiasm and participation. The JNL was understood as a process that needed servant-leadership methods if it was to encourage the participation of people and ultimately their empowerment. However when the implementation was passed on to local churches, not all the JNL facilitators had been trained in servant-leadership and participatory methods of facilitation. As a result they reverted to old ways of implementing change and this led to the failure of the people to feel empowered by the process. Lamenting the fact that the journey did not make a significant impact in the transformation of the church and blaming the lack of facilitation skills a Methodist minister, David Newby said: 

It is sad that the JNL did not make any significant impact on the renewal of the church. The reason is that the church did not train its leaders on change management. The JNL was a transformational tool, that the church chose to use, but it did not prepare those who were to use it with facilitation skills and those are vital in a programme that seeks to manage change. I do not think that the JNL achieved anything; I think it was a failure; it could have done better than it did. I have no doubt that if people had been encouraged to use the facilitation approach when implementing the JNL Programme it would have been successful (Interview 29 June 2003). 
Another interviewee observed that:

Change management requires that you change the people first then structures will be changed easily. Unfortunately the JNL aimed at changing the structures of the church without changing the people (Kumalo files 2004).

The church however was oblivious of the complimentary need to change people’s way of doing ministry. As people began to implement the journey process, new leadership responsibilities were placed on them. Some ministers who had been used to chairing meetings of semi-literate congregations now found themselves chairing meetings filled with high-powered business people used to certain ways of doing things. Minimal training was given to help people cope; the meetings and workshops became an awkward experience leaving many people frustrated. Those who were tasked with implementing the journey went back to old models of ministry ad leadership that were not relevant to the changing context of a democratic South Africa. It was not long before people began longing to remain as they were.

Lack of theological reflection

An important part of any process of any mission strategy aimed at transformation is action-reflection. One of the key methods of action-reflection on the impact of mission in a particular society is to listen to the stories of the people both the agents and beneficiaries of mission. The MCSA did not undertake to reflection on the JNL programme. Lamenting this omission the Rev. David Newby observed:

No one was set aside to collect stories of success and failures in order that we might learn from each other. This is why it was possible for us to continue “banging our heads against a brick wall” believing that our system was right and that our people were just sinful and resistant to change. One of the benefits of the journey process is that it has released a host of stories about success and failures in ministry. Our stories are a precious treasure…an anthology of our stories, together with comment and interpretation by gifted analysts would have helped us to avoid repeating the same mistakes over and over again. If there was flow in the journey process it has been that we have not collected, analyzed and disseminated the stories of people on the ground (Kumalo files, 2004).

Doing mission for change and transformation requires a process of theological reflection and discernment based on constant dialogue. There was a lack of continuous theological reflection during the JNL, instead the church decided to embark on other schemes and strategies without emphasizing a process of action - reflection and opening up spaces for it to happen.

Ultimately we can see that although there have been some changes here and there in the structure of the Methodist church, these have not been drastic. Power still lies in the hands of the clergy even though by rule it must be shared with the congregation. The MCSA is still a very hierarchical church, where bishops hold a lot of power especially when it comes to the stationing of ministers and their future in the ministry. There is a serious discrepancy between what is written down in the laws and discipline (book of law) and what happens in practice. In the book the church belongs to the people, ministry and mission are guided and driven by the local churches. In practice ministers are transferred by bishops anytime, some imposed to the congregation without any proper consultation with the congregations. When it comes to prophetic ministry the MCSA is more quiet and inactive that it was before the JNL process. More money, time, and other resources are spent in maintenance of the church than on mission (Olivier 2001: 3). So the question remains “is the MCSA a transformed church for a transforming society, we can conclude that the answer to this question is yes to a certain degree but more work still needs to be done. However this neither must nor make us blind from what was achieved by the journey as discussed above. This is also because transformation is not a once off phenomenon, but rather a gradual ongoing process.
 Conclusion 

This paper has argued that for any church to be relevant in a changing society it needs to undergo a process of transformation in its ecclesiology and this in turn will lead to a mission that will bring social transformation. It is not enough for the church to just embark on the changing of its structures and focus of ministry without looking at its nature and theological and missiological foundations. Lastly the process of transformation needs to be facilitated in a manner that encourages the maximum participation and dialogue of all its members. Finally we conclude by observing that the JNL Programme was an appropriate initiative that came at the right time, but was not given enough time and resources to allow it to make maximum impact to the MCSA and its mission.
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� Ten interviews were conducted with both lay and ordained leaders of the MCSA. Most of these interviews were informal.


� The name Journey to the New Land was inspired by the Exodus story when the Israelites journeyed from Egypt a place of slavery and oppression to Canaan, place of freedom, milk and honey.





� Connexion is a distinctly Methodist term referring to the church at the national level under the leadership of the presiding bishop. John Wesley coined it in the first conference of the Methodism in England.


� I have been part of this church all my life, firstly as a layperson and later as one of its ordained ministers, so I have been intimately and integrally involved with it. When the church embarked on the JNL programme it was celebrated by most of us with the hope that new life was going to be born, a new church for a new land, which would bring into being a new people.


�  Peter Walshe in Prophetic Christianity quotes Villa-Vicencio. It is important to note that Villa-Vicencio was a Methodist minister at the time and was regarded as one of the most respected theologians and voices in the MCSA. In the same year he was asked to give lectures to Methodist students at Rhodes University on the Theology of Reconstruction. In his lectures he raised the importance of the church to develop a theology of reconstruction instead of resistance. He argued “The prophetic task of the church must include a thoughtful and creative yes to options for political and social renewal, and that it needed a Theology of Reconstruction.” 


� It is noteworthy that church leaders such as Peter Storey and Stanley Mogoba who were leaders in the MCSA and were instrumental in the formation of the JNL programme led the peace accord.


� It is also important to note that some leaders of the MCSA were also key leaders of the Rustenburg conference. Mvume Dandala, Peter Storey, Stanley Mogoba and the late John Rees were all leaders in the Rustenburg Conference and the JNL process.


� The convocation had to be postponed because people did not respond on time, citing lack of consultation especially with the Black membership of the church, which was under the leadership of the Black Methodist Consultation (BMC).


� The BMC is a formation within the Methodist, whose membership is black and is aimed at representing the interests of the black members of the Methodist Church. It was formed in 1976, by black clergy who felt that rather than forming a separate church as a result of dissatisfaction in the Methodist church whose leadership was white at the time; they would rather form a forum that would transform the church from within. It was inspired by the philosophy of the Black Consciousness movement. Among its founders were people such as Ernest Baartman, Khoza Mgojo, Enos Sikhakhane and Andrew Losaba. 


� The materials were written in English, which made it virtually impossible for non-English speakers to use them.


� In the shepherd-flock model the Minister leads and the people follow without making any contribution to the vision of the church. It is the opposite of the all member-ministry approach. 


�Ten years later David Newby commented about this new development, “we now have a lay president of conference…some people see this as merely symbolic but the lay president in the Church is now making a meaningful contribution in the leadership of the church and that is something that I think is very important. It’s an indication that we take the ministry of lay people serious and we’re beginning to empower people. We’re looking at lay representation in synods. It’s been pushed…it used to be minister dominated now 2/3 of the synods tend to be lay people, 1/3 ministers. We are looking for balances that way.”


� Bishop Purity Malinga of the Natal Coastal District is the first and only women bishop of a mainline church in South Africa.


� Despite the fact that the MCSA is a multi-racial church only one white minister was stationed in a black congregation at the time and that was the Rev. Paul Verreyn who was stationed at Jabavu Circuit in Soweto.


� The interviewee was a Methodist minister in the Eastern Cape. It is also noteworthy that it is within the Eastern Cape region that the JNL encountered its greatest opposition. 
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