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ABSTRACT

This study is a comprehensive investigation into moral formation of leaders among
the Newer Pentecostal-Charismatic Churches (NPC). The NPCs are traditionally
known to emphasise the importance of a transformed life (being ‘born again’) that
results in moral integrity. However, contradiction arises when the leaders of
Pentecostal-Charismatic Churches are associated with serious occurrences related
to stories of immoral leadership. Lack of accountability, abuse of power and
resources, followers being fed snakes, ordered to eat grass and consume petrol
prompted the call for the regulation of religion and the investigation into religious

abuse.

The study employed the exploratory phenomenological approach which includes
open-ended questionnaires. Informants were youth pastors/leaders of various NPC
around Soweto in Gauteng Province. The study was drawn to issues around the
“calling into ministry”, “Mentorship or assistance”, “Theological versus other studies”,
and “involvement or lack of involvement in both the general and the Christian
community”. The findings of the study suggest that there is no specific and purpose-
driven way of grooming and developing leaders within most of the Charismatic and
Pentecostal churches. Moral formation was not being intentionally pursued, and that
has a direct impact on the gap between what the young ministers believe ought to be
(belief) and what they are expected to be doing (action). Consequently, young
ministers venture into the world of ministry raw, with no theological/ pastoral

education and with no proper guidance.



CHAPTER 1
INTRODUCTION AND BACKGROUND

1.1 Introduction

Kumalo (2014:224) observes the ‘mega-church movement’ as a growing form of
Pentecostalism. Anderson (2002:1) refers to these churches as the “newer
Pentecostal and Charismatic Churches” (NPCs), and are a rapidly growing form of
African Christianity. The NPCs are characterised by large congregations and the
dominant position of the charismatic founder (Kumalo 2014:224), who tends to be
younger, and more formally educated (Anderson 1992, 2002:170). Their education is
usually in other fields than Theology and among them there is no encouragement

and emphasis of theological training as pre-requisite for ministry.

These churches are also well known for their emphasis and preaching on physical
healing, spiritual gifts and speaking in tongues, prophecy, material prosperity with
less emphasis on moral character and Christian lifestyle. Due to their emphasis on
spirituality and miracles, not much is known of their stance on morality and moral
formation of a leader. Consequently, this study conducts a comprehensive

investigation into moral formation of leaders in the NPCs.

Moral leadership can be impacted by spiritual formation, healthy relationships (at
home and church), and education. For example, among mainline churches and other
evangelical churches like the Baptist, theological training is regarded as one of the
pre-requisite for ministerial formation which involves character building of a leader.
Consequently, this study also seeks to better understand among Charismatic
Churches who do not necessary promote Theological training, how and where the

moral character of a leader is molded and nurtured.

1.2 Background to the study

An acceptable definition of Pentecostalism encompasses classical Pentecostalism,
the charismatic movement in the traditional churches, such as Roman Catholic and
the indigenous churches that are not of Western origin (Khathide 2002:340). As

noted above, the most recent type of Pentecostalism is newer Pentecostal-
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Charismatic Churches (NPCs), mostly found in South Africa’s urban Black townships
(Anderson 1992:88), and they sometimes go by the names such as “ministries”,

“independent churches” or “fellowships”.

The NPCs movement is of a more recent origin in Africa. Anderson writes that “in the
1970s, partly as a reaction to the bureaucratisation process in established churches,
new independent Pentecostal and Charismatic churches began to emerge all over
Africa” (2002:169). He adds that many of these vigorous new churches were
influenced by the Pentecostal and Charismatic movement in Europe and North
America and by established Pentecostal Mission Churches in Africa (Anderson
2002:169).

These churches are regarded as Pentecostal, because they too emphasise the
power and the supernatural gifts of the Holy Spirit in the Church. Theologically, the
NPCs, like most Pentecostal churches, are Christocentric and they emphasise the
power of the Holy Spirit (Anderson 2002, Khathide 2002). Anderson (2002:171)
observes a particular focus on personal encounter with Christ (being “born again”),
long periods of individual and communal prayer, prayer for healing and for problems
such as unemployment and poverty, deliverance from demons and the occult, the
use of spiritual gifts such as speaking in tongues and prophecy.

Most of the newer Pentecostal-Charismatic churches also tend to have a younger,
more formally educated, and consequently more westernised leadership and
membership (Anderson 1992, 2002:170).

1.3 Site of the research study

The research is based in Soweto, an urban area of the city of Johannesburg in
Gauteng, South Africa. Its name is an English syllabic abbreviation for “South
Western Townships”. Soweto came to the world's attention on 16 June 1976 with the
Soweto Uprising, when mass protests erupted over the government's policy to
enforce education in Afrikaans rather than English. The impact of the Soweto
protests reverberated throughout the country and across the world.



One would argue that Soweto has since been a trend setter for other townships. For
example, shopping malls seen in most urban black townships started in Soweto; the
township has the first State of the Art Theatre in a township. It is also the home to
many Pentecostal-Charismatic churches and the biggest Pentecostal-Charismatic
church in a township, Grace Bible Church. In the 2008 Census, Soweto’s population,
which is predominantly black, was estimated to be around 1.3 million. All 11 of the

country's official languages are spoken.

Soweto represents South African townships, and South African townships are
represented in Soweto. Studying Soweto is not only studying the past of South Africa

as a country, but the future as well.

Map of Soweto (sahistory.org)

1.4 The value of the study
The value of this research is optimised for the following social groups and social

processes.

Its value for the intellectual community — the research produces scholarly debates
around issues of ethics and leadership because it crosscuts different disciplines.

Its value for policymakers — the research has in mind the government’s call for moral

regeneration in the country; it actually adds an important angle to that vision.

Its value for practice — the study enhances leadership development among the NPCs
around the country. Agrippa Khathide (2002:339) writes that “by the nature of the
3



Pentecostal movement as a predominantly oral community there has been a
tendency in the movement itself not to produce material for academic consumption”.
He further observes that if Pentecostals do write, it is mostly for the nurturing of
believers. Their material excels in apologetics and is designed to defend Pentecostal
doctrine and practices. Therefore, there is a shortage of research and material on
moral formation of the newer Pentecostal-Charismatic Churches. Thus the
researcher decided to conduct an exploratory study of how NPCs morally form and

train their leaders.

Its value for other social groups — the study has a potential of benefiting theological

and pastoral students in universities and colleges of higher learning.

1.5 Problem statement

The main problem for this study arises from various recent immoral occurrences
associated with Pentecostal, Charismatic and Evangelical churches in South Africa.
That does not mean there has not been problems associated with other church
denominations but the mentioned groups have been all over the news for all the
wrong reasons. These churches have been associated with serious occurrences
related to immoral leadership. Such included abuse of authority and resources, lack
of and failure to account, church female followers told to worship naked, followers

being fed snakes, ordered to eat grass and consume petrol.

As a result of such occurrences, the South African government is now even
considering regulating churches. The Commission for the Promotion and Protection
of the rights of Cultural, Religious and Linguistic Communities (CRL Rights
Commission), has in fact launched an “investigation project” that looks into the
commercialisation of religion and the abuse and exploitation of people’s belief

systems among others.

The call has received support even among some of the NPC’s senior pastors such
as Ray McCauley, of the biggest “mega church” in Gauteng. McCauley (Independent
Newspapers 2015) went further by suggesting that all churches in general and NPCs

in particular, should be regulated. He also made a call to the South African Council
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of Churches (SACC), International Federation of Christian Churches (IFCC) and the
Christian Indigenous Churches Association (CICA) to intervene and rectify the
situation. Moral failure of church leaders has further led to debates of whether
theological education is providing the right kind of formative training for leaders of the
church (Gundani, Masenya, Maluleke and Phiri 2002:66 — 73).

Therefore, this study explores how the moral lives of leaders in these churches are

formed.

1.6 Aim and objectives of the study

1.6.1 Aim of the study

The specific aim of this study is to conduct a comprehensive investigation into moral
formation of leaders among the newer Pentecostal-Charismatic churches in Soweto.
This study will seek to identify traditional and non-traditional processes involved in
preparing pastors of these churches for ministry and in building their moral lives.

1.6.2 Objectives of the study
e To examine the meaning of morality and moral formation among NPCs;
e To better understand how leaders of NPCs are called, trained and
natured,;
e To examine how the spiritual background and nurturing or lack of
nurturing impacts leadership styles of NPCs.

1.7 Main research questions

The study is guided by the following main research questions:

e How are leaders formed and developed within the Pentecostal-Charismatic
churches?

e What aspects of morality are given more attention in the process of forming

leaders?



1.8 Design and methodology

Full discussion of the research design and methodology followed in order to
investigate the problem as formulated above is found in the second chapter. This
study combines theoretical and empirical qualitative research methods.

1.9 Chapter outline

The next two chapters will focus on a theoretical overview: chapter two outlines the
research methodology and the procedures followed in the study; it further explains
the research method and the procedure that will be followed in conducting this study.
The chapter addresses questions such as why the researcher chose the
methodology, how the research will be conducted, and how will validity and reliability
be achieved.

Chapter three introduces the reader to the Pentecostal and Charismatic Movements
in general, then trace the beginnings of the movements in South Africa. The chapter
will conclude with a focus on the newer Pentecostal and Charismatic churches in

South Africa, their leaders, message and theology.

Chapter four will explore the importance of morality and attempt to explain moral
formation from the developmental psychology with emphasis on the cognitive-
structural theory of Kohlberg. The larger part of the chapter will be on moral

formation from Christian theology. Moral formation models will be outlined.

Chapter five will provide a detailed description of the research findings. The final
chapter will give an integrated discussion of findings, practical implications,

limitations of the study and recommendations.

1.10 Conclusion

This chapter introduced the research by giving the aims and objectives, the research
questions and the value of the study. A brief description of the newer Pentecostal-
Charismatic churches is given; research limitations are acknowledged. It is also
stated that the study combines both theoretical and empirical qualitative research

methods.






CHAPTER 2
RESEARCH METHODOLOGY

2.1 Introduction

This chapter outlines the research methodology and the procedures that were
followed in conducting this study. As explained in the previous chapter, the central
guestion of this research is concerned with moral formation of leaders, whether
moral formation is being intentionally pursued or not? Consequently, investigate
what factors are associated with moral formation and how these are or not being

fostered among the newer Pentecostal-Charismatic churches.

2.2 Qualitative research
This research employs a small empirical study among the newer Pentecostal-
Charismatic churches in Soweto Township, using a qualitative approach. This

exploratory/descriptive phenomenological approach uses in-depth interviews.

Grobbelaar (2000:89) argues that qualitative research studies the object, namely, a
person, within unique and meaningful human situations or interaction. An important
aspect of this approach is that, often it is observation that generates the

investigation.

Qualitative research is interested in understanding how people interpret their
experiences, how they construct their worlds, and what meaning they attribute to
their experiences. This tradition of research is lauded for strongly arguing the value
of depth over quantity and it works at delving into social complexities in order to truly
explore and understand the interactions, processes, lived experiences, and belief
systems that are a part of individuals, institutions, cultural groups and even the
everyday (O’Leary 2014:130; Dey 1993).

In summary, qualitative research involves immersion in the everyday life of the
chosen setting for the study, valuing participants’ perspectives of their worlds and

seeking to discover those perspectives, viewing inquiry as an interactive process



between the researcher and the participant, being primarily descriptive and relying
on people’s words as the primary data.

2.3 Exploratory — descriptive research

Research can be exploratory, descriptive or explanatory in nature. This research is
both exploratory and descriptive. It is exploratory because there is limited research
done on the moral formation of the newer Pentecostal-Charismatic leaders in urban
Black townships. Exploratory research investigates the “what” of the matter, but
seldom gives a final answer, but what is important is that this type of research can
help determine what further research can be done about the problem matter
(Neuman 1997).

Neuman (1997:19 — 20) further explains that descriptive research aims at giving the
specific details of a situation, and it seeks to determine “how” or “why” the
phenomenon comes into being. Descriptive and exploratory research often overlap,
as observed by Grobbelaar (2000). “Before a researcher can describe a
phenomenon he or she should be clear about the main aspects that should be
addressed. Often, therefore, a topic should first be explored before it can be
described. The outcome of the investigation should be a detailed picture of the topic
concerned” (Grobbelaar 2000:95).

In this study, the researcher found the exploratory — descriptive research method
suitable since he intended to familiarise himself with basic facts around moral
formation of leaders in newer Pentecostal-Charismatic churches: what is being done
to form moral leaders, and how is it being done.

2.4  Sampling population

The “target population” is the entire group of persons or set of objects the researcher
intends to study. The focus of this research is on Christian leaders in newer
Pentecostal-Charismatic churches in Soweto. Pentecostal-Charismatics are
identified and defined in the first chapter of this research. This study looks at the

leaders in these churches, and to be specific, how are they being formed morally.



2.4.1 Purposive sampling

Sampling is the process of selecting elements of a population for inclusion in a
research study. Sampling theory distinguishes between two basic sampling
approaches: probability (random sampling) and nonprobability sampling (Bless and
Higson-Smith 1995:88). This study adopts non-probability sampling procedure.

The reason for non-probability lies with the aim of the researcher, which is to
generate a theory. Although there are no formal procedures for generalising from the
‘sample’ to the population, nonprobability sampling is appropriate where the
researcher’s aim

is to generate a theory and a wider understanding of social processes (Grobbelaar
2000:159). In non-probability sampling, the researcher’s judgment is often used to

select those subjects who have characteristics that are relevant to the research.

The non-probability approach will be purposive or judgmental sampling (Gilbert
1993:74). The researcher selects a sample that can be judged to be representative
of the total population being investigated. This judgment is made on the basis of
available information or the researcher's knowledge about the population
(Grobbelaar 2000:159).

In an exploratory research, it is not possible to know the number of subjects needed
in advance. Therefore, purposive sampling in a qualitative research enables the

researcher to continuously sample until he or she can obtain no newer information.

Due to the overwhelming number of newer Pentecostal-Charismatic churches in
Soweto, a representative sample of no more than six people will participate. The
researcher will purposely select at least six churches with young Christian leaders,
thus, the research could possibly have more than six leaders as participants in the
study. The principle of sample size (Neuman 1997:222) will apply; that is, the larger
the population, the smaller the sampling ratio has to be for the sample to be accurate

and the smaller the population, the bigger the sampling ration has to be.
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The churches were identified through the Soweto Ministers Fraternal (SOMIF). The
researcher chose six research participants from the identified churches. Permission
to collect information from participants and contact information for the participants
was obtained from the SOMIF and voluntarily from the participants.

Participants were selected on condition that they were:

e Under the age of 40;

e Senior or assistant pastors in a newer Pentecostal-Charismatic church;
e Coming through the ranks of a newer Pentecostal-Charismatic church;
¢ In a church that has been in existence for at least five years;

e Available and willing to take part in the research without reward.

In addition, the research also sought to be gender sensitive; however, it proved
difficult to find female senior pastors in these churches. Most women, who are

pastors, do so as assistant or co-founders with their husbands.

2.5 In-depth interviews

This study uses one main data collection method: in-depth interviews. The
advantage of an interview as a data collecting method is that it uses personal contact
and interaction between the researcher and the respondent. In this study, the
researcher preferred a face-to-face interview. This method has its challenges such
as costs, and the possible biasness of the researcher; however, there are a number

of advantages.

Face-to-face interviews are flexible; they can provide the researcher with detailed
and fresh information that one may not have predicted or anticipated. Unclear
guestions can be clarified, as follow-up questions can be made immediately. An
added advantage is that the researcher can develop a personal relationship with the
interviewee for future reference. Lastly, in a face-to-face interview, nonverbal

communication can be observed and noted (O’Leary 2014:203).

In-depth interviews specifically, differ from other face-to-face interviews conducted in
a survey of a large population, because their main aim is to obtain detailed
11



information. O’Leary (2014:203) adds that, whereas a survey in which face-to-face
interviews are used to collect answers, opinions, motivations or emotions as data, in-

depth interviews delve into the reasons behind answers, opinions or emotions given.

The researcher, with permission of the interviewee, uses audio recorder to keep
information from interviews. The interviewer was mainly present to record the
information and to direct the flow of ideas and to intervene and ask questions (i.e.,
probe). This technique helps to clarify concepts and problems and allows for the
establishment of a list of possible answers or solutions (See Appendix 8.1 for

research questions).

2.6 Data analysis

The primary format of storing qualitative data is text-based (Neuman 1997:363). For
this research, the text-based data is supplemented by audio recordings. These
recorded files will be transcribed, from oral form to textual form, and translated to
English where necessary.

Ratcliff (2008) identifies fifteen approaches to qualitative research. In this study, one
approach to data analysis is considered: The typological/taxonomic analysis, which
is an elaboration or the development of categories stage of preliminary analysis.

According to O’Leary (2014), typological data analysis involves identifying biases
and noting overall impressions; reducing, organising, and coding your data;
searching for patterns and interconnections; mapping and building themes; building
and verifying theories; and drawing conclusions. However, there is no specific one
way of analysing text data. This study follows and outlines a basic approach for

analysing and interpreting narrative data, often referred to as content analysis.

2.6.1 Identifying biases and noting overall impressions

Qualitative research is non-linear in nature. Data collection and analysis often
overlap (Puttergill 2000:246). Therefore, since interpretations are always entwined
with a researcher’s biases, prejudices, worldviews and paradigms both recognised,

conscious and subconscious (O’Leary 2014:307), the researcher will list as many of
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his assumptions and preconceived notions as possible. Having recognised the
biases, one will carefully read through the data, and get the overall feel for the data

as one looks holistically at the data.
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2.6.2 Review the data and focus the analysis

The first step in analysis is to review what has been written or collected (Ratcliff
2008) throughout the research, and creating additional notes of clearly recalled but
inadequately recorded details of what occurred. The researcher reads and re-reads
the text and listens to the audio several times, writes down any impressions he has
as he goes through the data. The researcher will also explain the limitations and

level of analysis deemed appropriate given the available data in the report.

At this point, the researcher will identify a few key questions that the analysis should
address. These will be written down as they will help in focusing the analysis. He
organises the data by question to look across all respondents and their answers in
order to identify consistencies and differences. This is often done with open-ended
guestions. He will analyse how all individuals responded to each question. He then
puts all the data from each question together. Later, he may explore the connections

and relationships between questions.

2.6.3 Coding the data and development of categories

Often, codes are just short abbreviations that stand for categories. The division
between a code and a category is a bit arbitrary, and most of the time a code is also
a category. In some cases, a code is an embryonic category; the code may ‘grow up’
to be part of something bigger (the category), but sometimes the code is already a
category (Ratcliff 2008). In this research codes will be regarded as categories, and

vice-versa.

A second step in qualitative data analysis is to determine the unit of analysis in the
field notes (Ratcliff 2008). At this point, the analysis takes a line-by-line examination
of all data sources. “This involves systematic drilling of the raw data in order to build
up categories of understanding. The idea is to reduce your data and sort it into
various themes” (O’Leary 2014:308). A phrase, sentence, or paragraph of field notes
may be the unit being considered. This is the crux of qualitative analysis where the
researcher will identify themes or patterns and organise them into coherent

categories that summarise and bring meaning to the text.
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The data will be assembled according to a particular theme or category. The
researcher will assess the relative importance of different themes and highlight
subtle variations. This will be done within a category or code description. That is,
information will be summarised pertaining to one theme, capturing the similarities or

differences in people’s responses within a category.

One looks at the key ideas being expressed within the category — What are the
similarities and differences in the way people responded, including the subtle
variations? The researcher has a choice of starting with a list of themes or categories
in advance, those from the literature and then searches the data for these themes.
These themes may provide direction for what he looks for in the data. That means he
identifies the themes before he categorises the data, and search the data for text

that matches the themes.

Or, he may read through the text and find the themes or issues that recur in the data.
These become his categories. They may be ideas he had not thought about. That
allows the categories to emerge from the data. Categories are defined after he has
worked with the data or as a result of working with the data. In this study, the
researcher has chosen to use both the approaches, which means starting with some
preset categories from the literature and adding others as they become apparent.

Abbreviated codes of a few letters, words or symbols may be assigned and placed
next to the themes and ideas one find. This will help organise the data into
categories. Coding is an ongoing activity throughout a research study, as new data

may indicate the need to revise codes.

2.6.4 Drawing conclusions
Links are made between categories and themes are developed. The researcher
uses themes and connections to explain the findings. Data is being interpreted,

meaning and significance attached to the analysis.

O’Leary (2014:304) observes that “the main game of any form of analysis is to move

from raw data to meaningful understanding”. That demands balancing creativity and
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focus. She warns, “we are not talking about airy-fairy metaphysical exploration. We
are talking about science, with all protocols and rigour thereof... there is a real need
for researchers to actively work between creativity and rigour. Creativity needs to be
managed. You never want the cost of creativity to be credibility” (O’Leary 2014:304).

The findings are synthesised and the outline of results is presented.

2.7  Ethical considerations

The proposal for the study, the research question and ethical form were assessed
and approved by the Faculty of Theology research committee and ethical committee
during the process of acquiring permission to conduct this research. Furthermore,
the researcher sought to gain permission from the relevant authorities in the area of
investigation. Permission was granted by the Soweto Minister's Forum.
Consequently, the researcher, in this study, has consulted all the relevant authorities
in the host institution, and from the participants who are involved in the process of
the research. Furthermore, as the researcher anticipates data collection, the
researcher respected the participants’ site for research. The following ethical issues

were considered:

2.7.1 Informed consent

Research participants were given consent letters. Such letters cover three
requirements which relate to the person’s ability or competency, voluntariness and
the actual information the researcher is trying to obtain. The participants were given
the right to participate voluntarily and the right to withdraw their consent from
participating further in the research at any time they wish to do so.

2.7.2 Right of privacy

The researcher undertakes not to publicly link a specific response or behaviour with
a particular research participant. Confidentiality will be strictly observed and that the
participants’ rights of privacy are not violated. Information about the participants that
may be acquired during the research study will not be made available to others
without the consent of the participant. Furthermore, the names of the participants are
not disclosed.
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2.7.3 Avoidance of harm to participants
The researcher has not put the participants at risk, by exposing them to physical,

psychological, social, economic or legal harm.

2.8 Identifying biases and noting overall impressions

The researcher notes upfront his biases, prejudices, worldviews and paradigms —
both recognised, conscious and subconscious. He is a firm believer in theological
training. Having gone through the Baptist Convention College training programme,
one may seek to impose his experiences of college life to the participants.
Furthermore, the researcher is also a young pastor (36 years at the time of writing) in
a congregational church. Congregationalists are democratic in handling church
affairs. That may lead the researcher to advocate for a more inclusive leadership
style. However, the researcher tried by all means to understand the world of

Pentecostal-Charismatic young ministers as it is defined by the participants.

2.9 Validity and reliability

A research must be reliable and valid. That calls for honesty and respect. The
researcher ought to be honest with himself or herself, honest with participants
involved in the research and honest with the research community. According to
Chenitz and Swanson (1986), validity and reliability are critical issues in evaluating

research findings.

O’Leary (2014:64) tables credibility indicators as:

I. Objectivity — conclusions based on observable phenomena; not influenced by
emotions, personal prejudices or subjectivities.

ii.  Validity — concerned with truth value, i.e. whether conclusions are ‘correct’. Also
considers whether methods, approaches, and techniques actually relate to
what is being explored.

iii. Reliability — concerned with internal consistency, i.e. whether data/results
collected, measured or generated are the same under the repeated trials.

iv.  Generalisability — whether findings and/or conclusions from a sample, setting or
group are directly applicable to a larger population, a different setting or to

another group.
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v. Reproducibility — concerned with whether results/conclusions would be
supported if the same methodology was used in a different study with the

same/similar context.

Credibility refers to establishing that the results of qualitative research are believable
from the perspective of the respondents in the research. The researcher will rely on

the various approaches in judging the credibility of this study.

First, the researcher enlists the assistance of colleagues. Burnard (1991) maintains
that when researchers are generating patterns or themes from qualitative data, they
can enhance the validity of categorisation method and guard against researcher bias
by enlisting the assistance of a colleague. Conformability is a qualitatively orientated
criterion for objectivity, this criterion refers to the degree to which the results could be

confirmed or corroborated by others (Trochim 2001).

Secondly, Glaser and Strauss (1967) suggest the process of ‘memoing’, in that the
researcher makes a note of key thoughts, hunches and lines of enquiry during data
collection. These can serve as an audit trail (Guba and Lincoln 1989). Thirdly, the
researcher undertakes to return to the participants in order to verify some of the
research findings (Guba and Lincolin 1981). In case participants disagree on a point,
the researcher will make sure to note that in the final analysis, and try by all means

to use the direct words of the participants.

Lastly, Melia (1982) refers to the testing out/validation process that occurs in
gualitative research where refining and checking the credibility of themes and
categories that emerge in one interview can be verified in subsequent interviews.
The researcher will check each participant against the other repeatedly, and
compared and contrasted again and again. According to Corbin and Strauss (1990)
making constant comparisons and asking questions, also assists the researcher in
guarding against bias and achieving precision. The testing procedure will be utilised

only until the end of analysis in selective coding.
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2.10 Research process

The data will be collected, recorded and written. The researcher will read and re-
read the text and listen to the audio several times. He will write down impressions as
he proceeds through the data and note limitations, if any, to the research. The
overarching research question for this study is: How are pastoral leaders developed
within the contemporary Pentecostal/Charismatic Churches in Soweto?
Consequently, the study will investigate what factors are associated with moral
formation and how these are or not being fostered among the same Churches.

This work does not look at gender issues, even though it was clear that most of the
pastors in the investigated churches were men. Also, the study concerns itself mostly
with the pastor’s church life. If it does overlap to personal life it will be in relation to
ministry. Lastly, the researcher is aware that these young people, like most youth in
Soweto, moral formation is clearly likely to have been shaped by the personal and
structural violence of Apartheid, and that their current economic context may have
contributed to their moral realities. However, this work will not enter that territory of

research, but ask whether effort is put in place to foster moral formation.

The study interviewed not more than six pastors, however, due to the limited nature
of the research study, and the fact that saturation was reached, only four pastors will

be presented in chapter five.

2.11 Conclusion

This chapter has focused on research methodological procedures. The researcher
will use qualitative research design since it provides richness, diversity and
contextual depth. The exploratory and descriptive method with all the procedures to
be followed was explained. The respectable research standards such as objectivity,
reliability, validity, generalisability and reproducibility are considered.
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CHAPTER 3
NEWER PENTECOSTAL-CHARISMATIC CHURCHES

This chapter introduces the Pentecostal-Charismatic movements in general, South
African Pentecostalism in particular, with emphasis on the newer Pentecostal

churches. The focus is on their theology and leadership as it relates to this study.

3.1 Pentecostal and Charismatic movements

The term 'Pentecostalism’ refers to certain elements of the Christian life. Usually
associated with the Feast of Pentecost and Christ's gift of the Holy Spirit. According
to the Acts of the Apostles (Acts 2), the apostles received the full manifestation of the
Holy Spirit through prayer. It is also evident that in Acts, charismatic activities were
commonplace and were dynamically tailored to meet the needs of the moment.
Therefore, everybody in the early church was a Pentecostal. The Pentecostal
movement attempts to pattern church life according to the scriptural mode of the
Acts of the Apostles in order to re-enact the power evident in the early church (Acts
2).

It all started on 1 January 1901, when Agnes Ozman, a student at the Rev. Charles
Parham's Bible School at Topeka, Kansas, USA, after a day of prayer and fasting,
felt urged to ask the director of the school to lay hands on her after the manner of the
New Testament (Burgess et al 1988:2). Susana and De Petrella (1986:1) explain
that the student testified that this prayer gave her an extraordinary and mysterious
experience and she began to speak in new tongues. Subsequently, other students
had the same experience and they began telling others about it wherever they went,

and whenever they could.

The students encountered opposition and persecutions as they were equated to
occult groups (Susana and De Petrella 1986:1). But on 9 April 1906, there was
another Pentecostal outpouring in Los Angeles, California (Foster 1998:115). The
charismatic experience of baptism in the Holy Spirit broke down frontiers and
barriers and began to spread in an extraordinary way throughout the world (Susana
and De Petrella 1986:1).
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It is this history of a “Pentecostal movement from a Black working class church in a
Black urban ghetto in early 20th century Los Angeles, which ghetto in turn was
rooted in the American Black slave culture of the 19th century” (Anderson 1992:25)
which is significant when studying the Pentecostal movement in the third world

countries, especially South Africa.

Anderson (1992:25) says the identification of the origins of the Pentecostal
movement with Azusa Street William Seymour means that Pentecostalism is
identified with the poor and the oppressed, with non-racialism, and with

reconciliation- but also with Black leadership, Black power and dignity.

Foster (1998:118 — 121) argues that Seymour stressed genuine Christian love above
all else, when he exercised equality and acceptance of each person under God as
potential participant in leadership, including women. The black holiness preacher,
understood clearly the implications of glossolalia for interracial reconciliation and

community.

Significantly, “the Azusa Street mission, and the revival movement, had at its centre
a holy man” (Foster 1998:121), Seymour himself. Seymour was known as a man

who lived a sanctified life, and this character attracted many to Pentecostalism.

News of the outpouring of the Holy Spirit spread across America and around the
world, mainly by word of mouth. Walsh (1974:2) observes that modern
Pentecostalism began in the 1900s among non-Catholic groups. These groups,
rather than renewing their churches of origin, led to the formation of Pentecostal
Churches and to what has been called a third force in Christianity (Walsh 1974:2).

However, as the Pentecostal movement was gaining momentum among the poor
who were on the fringes of evangelical Christianity, inside mainline churches were
those who desired a spiritual revival, and had interest in the Pentecostal
experiences. These “charismatic” Christians received the Pentecostal blessing of

baptism in the Spirit while remaining members of their own churches, even though
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the term "charismatic" only gradually took over from "Pentecostal' and "neo-
Pentecostal" in the late 1960s and early 1970s (Hocken 1981:36).

In the introduction section of the Dictionary of Pentecostal and Charismatic
Movements, Burgess and McGee (1988:1) write that “since the beginning of this
century, Christianity has witnessed the emergence of two great renewal movements
of the Spirit: the Pentecostal movement, beginning in 1901, and the charismatic

movement that developed several decades later”.

Differentiating between the two proves to be difficult, and the terms are often used
interchangeably because they have many features in common. However, there are
two approaches in differentiating between “Pentecostal” and “Charismatic” (Burgess
and McGee 1988:1).

One is theological, which might be along doctrinal lines in particular Spirit baptism
(also called the baptism in or of the Holy Spirit), which emphasises the present work
of the Spirit through gifts in the life of the individual and the church. However,
Pentecostals subscribe to a work of grace subsequent to conversion in which Spirit
baptism is evidence by glossolalia (i.e. speaking in tongues). Charismatics however,
do not always advocate either the necessity of a second work of grace or the
evidence of glossolalia as an affirmation of Spirit baptism (Burgess and McGee
1988:1).

The other difference is ecclesiastical, especially concerning denominational
affiliation. “Pentecostals” describe those participating in classical Pentecostal
denominations such as the Assemblies of God, the Church of God in Christ etc.
Charismatics would characterise persons outside these classical Pentecostal
denominations whether they are within mainline denominations or are part of an
independent group. The newer Pentecostal-Charismatics churches, discussed in this

research have features of both Pentecostals and Charismatics.

Some features of Pentecostal churches include Baptism of the Holy Spirit as

something separate from and subsequent to the baptism of water; healing by prayer;
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a premium is placed on the book of Acts; emphasis on communion, friendship, care
and interest for the members of the churches; faith seen as a personal encounter
with Jesus and salvation as a concrete, social and pragmatic experience (Ehianu
2014).

Pentecostal-charismatics emphasise strongly personal and community holiness. As

it is seen in the following discussion on South African Pentecostalism.

3.2  South African Pentecostalism

The origins and growth of Pentecostalism in Africa are part of a complex story.
Onyinah (2007:307) observes that some of the classical Pentecostal churches were
originally established under the auspices of foreign Pentecostal missions. Others
were initiated by the indigenous people who had come into contact with gospel tracts

that shared the Pentecostal experience and practices.

In Africa in general, African Initiated Churches (AIC) were the first reaction against
missionary Christianity in Africa. These churches blended the Bible and the whole
spectrum of African tradition and religion in their worship. This appealed to many
adherents. However, according to Onyinah (2007:307), AIC’s “weaknesses, such as
the lack of a theological framework and accountability from the ministers, caused a
decline and eventually paved the way for the popularity of the classical pentecostal

churches” in Africa.

Nkurunziza (2013:60) further observes that the growth of Pentecostalism in Africa is
significantly linked to the way Pentecostals, by means of their spirituality, have
attempted to deal with Africans’ problems and fears. “These include sickness,
poverty, unemployment, loneliness, and more importantly the issues of evil spirits

and witchcraft which remain prevailing beliefs in Africa” (Nkurunziza 2013:60).

In South Africa, the Pentecostal Mission began in the first decade of the twentieth
century (Watt and Saayman 2003:318), among the extremely poor (Khathide
2002:342). “There existed what proved to be a favourable economic/socio-
political/spiritual ecology among the poor in which it could take root and would
eventually thrive” (Watt and Saayman 2003:318).
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Watt and Saayman (2003) observe that at the time, the country had just emerged

from the devastation of the South African War, 1899 — 1902. Many families had been

socially and economically dislocated and marginalised. “Their living conditions on the

fringes of society were terribly hard and they needed a spirituality to help rebuild their

lives. Pentecostal preachers found in these disinherited people a ready audience

and a social stratum where they enjoyed extraordinary success” (Watt and Saayman
2003:318).

According to Anderson (1992:7), in South Africa, there are at least three distinct

types of African Pentecostal Churches:

1.

Pentecostal Mission Churches, so called because of their origins in
predominately White ‘mission’ churches, and also sometimes known as
‘Classical Pentecostal Churches’. These churches include Apostolic Faith
Mission (AFM), Assemblies of God (AOG) and the Full Gospel Church (FGC).

Independent Pentecostal Churches, churches which have exclusively black
leadership and are independent of white control; these have risen during the
eighties. These Churches include Grace Bible Church in Soweto and Victory
Fellowship of Kwa-Thema. Some of these Churches are a break away from the
Pentecostal Mission Churches (Anderson 1992:10).

Indigenous Pentecostal-type, also known as ‘Spirit-type’ churches or ‘Zionist-
type’ churches, belonging to the more general category of African Independent
Churches, and including, amongst others, most indigenous churches which
have the words ‘Zion’ or ‘Apostolic’ in their names. These Churches include
Zion Christian Church (ZCC) and St John Apostolic Faith Mission, and they are
by far the biggest grouping of black churches in southern Africa (Anderson
1992:11).

In South Africa, modern Pentecostalism owes a great deal to the astonishing revivals

under the ministry of Andrew Murray, Jr, (De Gruchy 2005:5). “Murray’s teaching on

the baptism of the Holy Spirit as a second experience in the process of salvation,
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and the healing of the sick are important features that later became the hall marks of
Pentecostalism” (Watt and Saayman 2003:319).

Khathide (2002:343) agrees as he tables two factors that were crucial to the growth
and development of Pentecostalism. The first and the most crucial factor in the
growth of Pentecostalism is its emphasis on experience. The paramount
commitment experience in Pentecostalism is a personal conversion to Jesus Christ
as Lord and Savior, and secondary to that is the “glossolalia” (Gerlach and Hine
1968:25-26).

Another key factor in the rapid growth of Pentecostalism is the experience of signs
and wonders. “The manifestations of healings and miracles, some of which may be
guestionable, are believed by Pentecostals to be critical for understanding the
growth of the movement” (Khathide 2002:348).

In summarising the critical success factors at the centre of Pentecostalism, Watt and
Saayman (2003:322) point out (1) evangelistic zeal, with strong emphasis on
liberation (the sinned against are sinners too); (2) spirit baptism and the idea of the
gift of enabling power; (3) the priesthood of every believer, the open liturgical
structure of a Pentecostal meeting emphasising the participation and giftedness of all
(4) the holistic nature of Pentecostalism, including healing and deliverance in a

comprehensive process of liberation; and (5) a strong sense of community.

One would also add the emphasis on morals among the Pentecostals. Mofokeng
(2012:148), for example, writes that African Independent Churches are well known
for their strong emphasis on strict moral observance. “Before baptism, the convert is
examined by the elders of the church to ensure that his or her moral behaviour is
without fault. On the day of their baptism, before the rite is performed, converts must
confess their sins” (Mofokeng 2012:148).

Pentecostals teach church members to abhor adultery, fornication, crime, bribery,
corruption, and to abstain from smoking and alcohol. To keep a ‘holy life’ members
are encouraged to pray, fast (Mofokeng 2012:148) and fellowship with like-minded

believers.
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Writing on the impact of an African Pentecostal on South African Society, Anthony
Balcomb (2005:342) notes how newspapers reported on the impact that Nicholas
Bhengu had on crime in various parts of the country. Bhengu and other Pentecostals
preached repentance from sin and encouraged people to a holy living. The Reverend
stood on the pulpit and said “crime does not pay, surrender your arms and
yourselves to God”. People brought knives, blackjacks, brass knuckles and
guantities of stolen goods. Nicholas Bhengu, saw himself as living a holy life
(Balcomb 2005:342 — 343).

Indeed, the impact of Pentecostals and Charismatic movements has changed the
face of Christianity around the world and ushered in a new era of Christian
spirituality. However, there are some potential pitfalls. Richard Foster (1998:130)
mentions few. The first peril is the danger of trivialisation. One notices how
Pentecostal-Charismatics can quickly turn signs and wonders into superstition and
magic religion. Without thinking, some people often focus on the gift rather than the

Giver of the gift.

The second peril is the danger of rejecting the rational and the intellectual. The
emphasis of the Pentecostal-Charismatic churches is on the emotive side of faith,
and in most cases with the neglect of mind and reason. The third peril is the danger
of divorcing the gifts of the Spirit from the fruit of the Spirit (Foster 1998:130 — 131). It
is possible to move in the realm of ‘spiritual gifts’ (the doing or experience) without

the maturing that the ‘fruit of the Spirit’ (the being or the character) brings.

The last peril is the danger of linking ones walk in the Spirit to highly speculative end-
time scenarios that lack theological foundation (Foster 1998:131). That is, over
reliance on visions and prophecy may isolate the Pentecostal-Charismatics from
day-to-day occurrences such as social justice. Perhaps this explains why a
movement that started with the poor and the marginalised, is now seen as being

irrelevant in most communities.
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3.3 The newer Pentecostal and Charismatic Churches

The subjects of investigation in this study, is what Anderson terms as the “newer
Pentecostal-Charismatic Churches” (NPCs), found in South Africa’s urban Black
townships (Anderson 1992:88). According to Anderson’s classifications, they fall
under the Independent Pentecostal Churches banner, as noted in the first chapter.

” [1{H

These churches sometimes go by the names such as “ministries”, “independent

churches”, “fellowships” or “mega-churches”.

One of the leading African Initiated Churches scholars, Allan Anderson (2002)
makes a valid point that Pentecostal Churches of western origin, which have
operated in Africa for most of the twentieth century, trace their historical origins to the
impetus generated by the Azusa street revival. The connections between this
classical Pentecostal movement and the African Initiated Churches have been amply
demonstrated (Anderson 1992:22 — 24).

Anderson’s argument is that the newer Pentecostal and Charismatic movement is
not fundamentally different from the Holy Spirit movements and the so-called
‘prophet-healing’ and ‘spiritual churches’ that preceded it in the African
Initiated/Independent Churches, but it is a continuation of them in a different context
(Anderson 2002).

3.3.1 NPC leaders

A brief profile of leaders in NPCs would suffice here. These churches initially, tended
to have a younger, more formally educated, and consequently more westernised
leadership and membership, including young professionals and middle class urban
Africans (Anderson 2002:170). They are generally led by charismatic men, who are
respected for their preaching and leadership abilities (Anderson 1992:65). NPC
pastors are influential and their attitudes are likely to rub off on their followers. They

can profoundly shape the thinking and behaviour of their members.

Examples of NPCs include Mosa Sono, senior pastor of the Grace Bible Church in
Soweto. He was born in 1961 in Johannesburg and was raised and educated in

Soweto. He attended African Faith Mission Central Bible College and Ray
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McCauley’s Rhema Bible Training Centre in Randburg where he completed a two-
year diploma (Anderson 2000:76). The second one is Agankitse Wanka Mogale of
Grace Bible Church in Garankuwa, went to the University of Fort Hare from 1979 to
1982, where he graduated with a Bachelor of Commerce Degree. Wanka’s brother,
Batshabeng Mogale of Divine Hope Bible Centre in Mabopane, attended the
University of Fort Hare and graduated with a Bachelor of Administration. Also, Victor
Mokgotlhoa of Praise Tabernacle Church in Soshanguve attended Hebron Teacher’s
College, and later dropped out of his Bachelor of Science degree from the University

of Fort Hare.

3.3.2 NPCs leaders and their message

It is observable that these church leaders sometimes travel the continent and
intercontinentally, and some produce glossy booklets and broadcast radio and
television programmes. They are often linked to wider international networks of
independent charismatic preachers, some of which, but by no means all, are
dominated by North Americans (Anderson 2002:170) and Nigerians. Most of these
leaders are known for preaching the gospel of prosperity, although some like Mosa
Sono do so with caution (Anderson 1992:54). Kumalo (2014:224) notes that “central
to their message are phrases such as “God’s favour”, “inheritance”, “winners”,

” [} th) “*

‘conquerors”, “the seasons of abundance”, “breakthrough”, “destiny”, “protection”,

L ] L] ”

“blessing”, “anointing”, “abundance”, “victory”, and “power”.

3.3.3 NPC Leaders and their socio-political involvement

On political views, historically, the church through its umbrella body, the South
African Council of Churches (SACC) was involved in the community (De Gruchy
2005), playing a major role in addressing many political and social issues (Mabitsela
2003:13), by standing for the truth in solidarity with the poor and the oppressed of
South Africa (Soeldner 1989:16 — 19). However, Pentecostal-Charismatic Churches
have been seen to be on the sidelines, disconnecting their members from social
engagement (Kumalo 2014) due to their generally fundamentalist and

dispensationalist theology (Soeldner 1989).
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Anderson (2000:77) observes the same reluctance. He writes that when it comes to
socio-political issues, Mosa Sono is reluctant to be involved in controversy. He is
wary of preachers (especially white charismatics) who stand up and propagate an
ideology that has no biblical basis. For most Pentecostals and charismatics, political

involvement adds no value to their quest for transforming the world for Jesus.

Balcomb (2005:338) writes of Nicholas Bhengu, one of the respected Pentecostals in
South African townships, that he “clearly became disillusioned with the possibility of
a political solution to the problems of South Africa and when he became converted to
Christ he became convinced that the Gospel was the answer”. Even though Bhengu,
instilled self-confidence in Black people, and encouraged equality and unity with the
whites, “he did not challenge the status quo; in fact, he was described by African
nationalists as a ‘sell-out’... he believed that political activity was futile; and he
forbade his members any political affiliation. He believed that liberation would only
come from God” (Dubb 1976; Anderson 1992:47).

One may also ask: Could not the fact that the emphasis of Pentecostal-Charismatics
was on individualism, be the additional reason for reluctance to get involved in
communal socio-economic issues? Khathide (2002) is of the opinion that “because
of its intense preoccupation with individuals, Pentecostalism has found it
theologically difficult to be concerned about issues affecting societies at the socio-
political and economic level”’. Of course with the exception of few, including the
Reverend Frank Chikane (Chikane 1988).

Chikane lambasted Pentecostal-Charismatics, saying their spirituality “did not
address the source of this country’s social abnormalities. It was more of a survival
strategy of the victims of society than a strategy to end the victimisation” (Chikane
1988:33; Anderson 1992:34). Keith Warrington (2009), a Pentecostal-charismatic
theologian warns that the emphasis upon the experience of the Spirit as benefiting
the individual needs to be broadened to include empowering the believer to live in

the community of the church and as part of that body to serve the surrounding world.
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Recently, Kumalo (2014:225) concludes that “normally, the political views of the
founder of the church determine the teaching and attitude of the church towards
politics. These vary from church to church. Some take an apolitical stance; others
can be overly partisan. Some promote the ambitions of the leader of the church.

Politically, therefore, the political impact of these churches varies”.
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3.3.4 NPC leaders on morality

On morality, NPCs leaders, like all the Pentecostals have clearly defined ethical
codes, even though not written: they are opposed to polygamy, beer drinking and
smoking tobacco, use of symbolic objects such as staffs, water, ropes and papers in
healing practices. According to Shafranske (1996), church groups establish codes of
conduct that regulate individual and social behaviour. With such emphasis on
morality, one is bound to ask the reasons for various recent immoral occurrences
associated with leaders among the NPCs. That does not mean that there have not
been moral failures among other church denominations but the mentioned group has

been all over the news for all the wrong reasons.

For example, a KwaZulu-Natal married pastor, whose girlfriend leaked a video
showing the naked pastor; or a pastor in Pretoria who fed his congregants grass and
petrol. A popular 36-year-old artist and pastor had allegedly promised one of his
former backing vocalists, from his native Soweto that he would marry her but ended
up opting for a businesswoman in a bid to marry for the third time.

A Sowetan newspaper Journalist, Zenoyise Madikwa, asks in her article whether the
church has gone soft on “sin” or immorality. She writes:
we have read with disbelief stories of alleged fornication and divorce about
charismatic leaders such as Rhema Bible Church Pastor Ray McCauley,
Malibongwe Gcwabe, Jabu Hlongwana, Xola Nzo, Prophet Mboro,
Benjamin Dube and Keke Phoofolo among others. And it is business as

usual for them... Their ministries are still strong (Sowetanlive 2012).

She further quotes Pastor Vusi Dube, the senior founding pastor of the Ethekwini
Community Church, who confirms that “marital infidelity and divorce among the
clergy was growing at an alarming rate and pastors were getting away with sin”

(Sowetanlive 2012). Dube attributes this to the lack of accountability in churches.

There are many stories of immoral leadership, which include abuse of authority,
resources and failure to account. In fact, lack of accountability is a sign of the abuse

of power. Anderson notes that Pentecostal-Charismatic Churches are highly
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patriarchal in leadership and their leaders tend to make unilateral decisions based on
the ‘leading of the Spirit’ (Anderson 2002:86). These leaders have absolute power,
and absolute power has a tendency to abuse absolutely. Most of the problems
already mentioned have been associated with leaders of these churches and most of
them are young people below the age of 40. These developments raise question of

how the moral lives of leaders in theses churches are formed.

There is wide literature on how various churches train their ministers as preparations
for moral leadership (Naidoo 2012; Harold 2012). For example, Baptists believe that
a person must first be born again and their Christian character must attest to that;
the person must also receive a call and this call must be affirmed by others more
especially his/her local pastor and congregation (Matshiga 2001:65, Rinquest
2012:75 -90). Furthermore, in the Baptist congregations, before a person can attend
theological training, they must be interviewed by the local church and regional
leadership. Even after the completion of their studies they must serve as
probationers for two years before ordination.

A somewhat similar process is followed by Methodists and Presbyterian (Naidoo
2012:91 - 105), who both take the recommendation of the residing minister very
serious prior to admitting a person to be a pastor. Also among Presbyterians and
Methodist a person has to follow all due process such as becoming a youth leader
and joining the official preachers group which include taking lessons on preaching

and church doctrine.

In the newer Pentecostal-Charismatic churches, a form of ‘spiritual formation’
coaching is always given (Pohimann 2012:193), where in order to receive ‘baptism
with the holy Spirit’ a person must be a believer in Jesus, come in a humble attitude
of prayer and then preferably other Spirit-filled believers to assist them by laying on
of hands. Is the laying of hands enough to empower one to lead a moral life? Does
accepting Jesus Christ as Lord and Savior or “being born again” automatically make

one righteous or lead a moral life?
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3.4 Conclusion

This chapter sketches the development of the Pentecostal and Charismatic
movements as an attempt to pattern church life according to the scriptural mode of
the Acts of the Apostles in order to re-enact the power evident in the early church.
Although the movement started among the students in USA, in South Africa, the
twentieth century economic/socio-political/spiritual ecology among the poor offered a
favourable context for the growth of Pentecostal and Charismatic mission. Lately, the
movement has totally transformed, focusing largely on middle class, and preaching
the “prosperity gospel’. However, the movement is characterised by significant
number of moral failures among the leaders. This leads one to ask questions around
the moral formation of Pentecostal and Charismatic young leaders. Is morality
necessary for the formation of leaders in these churches?
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CHAPTER 4
MORAL FORMATION

4.1 Introduction

The newer Pentecostal-Charismatic church, especially the young leadership, faces
the challenge of living a life of integrity, one that is consistent with the claimed
identity of being a Christian, a Pentecostal-Charismatic for that matter. Moral beliefs
and behaviour are not always consistent with claims of being a Christian. When
NPCs leaders are not morally upright, they will not be able to disciple others.
Furthermore, when church people in general are immoral, Christian faith becomes

irrelevant.

This chapter introduces the concept of moral formation, its importance and the

relevant theories.

4.2 Theimportance of morality

In his article, “Morality and Life”, Andre van Niekerk (1998:13) argues that morality is
important for three reasons. First, it provides an orientation to life for individuals. It is
a map to find our way in life. Secondly, morality is the fabric of society, providing the
structure and glue that keeps society healthy and functional. Ethics thus holds things
together. Thirdly, he says morality is indispensable for the future of life. It helps us to
make difficult decisions now in order that life will improve in the future. In short,

morality is essential to aspects of life.

4.3 Moral formation from the developmental psychology

Moral formation (development), as a concept, points to the fact that human beings
are not born morally mature, and suggests that people grow morally through a
sequence of more or less gradual changes (MacQuarrie 1967:396). O’Connell
(1998:2) observes the renewed appreciation for the reality of human moral
development. “This appreciation is exemplified by, and nurtured by, the field of
developmental psychology and, as a component of that field, by models of human
development” (O’Connell 1998:45). There are several such models summed up by

three major approaches to moral development (see MacQuarrie 1967:396-397).
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4.3.1 The psychoanalytic approach

Sigmund Freud (1939-1956), the father of psychoanalysis, developed his theory over
a period of about 47 years (Meyer, Moore, Viljoen 2003). For Freud, all the
individual’'s behaviour and thoughts are determined by factors within the personality
(psyche). The psyche has a fixed structure (id, ego and superego) which is
motivated by psychic energy in the form of drives leading to action. Some of the
drives (sex and aggression) clash with the norms of society and for this reason they
are repressed. Repressed drives create psychological problems. The forbidden
drives are already present in the early years of childhood. The methods the child
learns for coping with the conflict between forbidden drives and societal norms have
a definite influence on the rest of his/her life. Although Freud’s theory allows for
social factors, it is often labelled as a biological determinism, meaning that he takes
the view that the behaviour of the individual and his development are determined by

biological factors (Meyer et al. 2003).

4.3.2 The social-learning theory

Alfred Adler was the first to give adequate attention to the social dimension of human
existence (Meyer et al. 2003). Karen Horney, Erich Fromm and Harry Sullivan
expanded Adler's work. Socially oriented psychoanalysts rejected the biological
determinism of Freudian thinking. Instead, they emphasise the role of social and
cultural factors in the development of personality. These theorists understand
morality “to involve learned cognitive and behavioral patterns... morality is learned
directly through rewards and punishments which condition cognitions and behavior,
as well as through imitation of models which provide indirect cues as to what
behavior does or does not have positive consequences. Development takes place
through training” (Macquarrie 1967:396-397).

4.3.3 The cognitive-structural theory

Cognitive-structural theory will receive an extra overview, especially Kohlberg’'s
theory, because the models in this theory focus on broad range of human functioning
and they suggest directly or indirectly potential strategies to address moral failures in

leadership.
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4.3.3.1 Kohlberg

Jean Piaget work, The Moral Judgement of the Child, first published in 1932 is the
classic scholarly resource for moral educational theory. Piaget studied moral
development in children ranging in age from 6 through 12 by presenting them with
moral dilemmas, as well as observing them play. Based on their responses and his
observations, he suggested two stages of moral development: moral realism and

autonomy. Children develop from heteronomous morality to autonomous morality.

Early on, children operate according to rules prescribed by authority figures. As they
grow older, they begin to equate justice with equality and then equity. In other words,
as children develop, they define moral judgment as rule-following, treating everyone
the same. He believed children’s behaviour and interactions with others, sometimes

led them to new moral understandings.

Subsequently, Lawrence Kohlberg expanded Piaget's theory and proposed a
cognitive-developmental theory of moral reasoning, which suggested that moral
principles were universal (Kohlberg 1981:3). Kohlberg suggested six stages of moral
development through which persons proceed in a predictable fashion. These stages
are characterised by ways of ‘knowing’ what is moral and what is not. They are

developmental stages in moral understanding (O’Connell 1998:7).

Kohlberg’'s (1981) theory of moral development describes the principle of justice and
its development over time as individuals interact with their environment. His theory
includes six stages within three levels of moral thinking. These three levels are the
pre-conventional level (stages 1 and 2), the conventional level (stages 3 and 4), and
the post-conventional level (stages 5 and 6). Kohlberg (1981, 1987) suggested that
individuals move sequentially through each stage until they reach stage 6.
Individuals in this stage, they attempt to develop principles that are universal and

that remain constant among cultures.

The majority of people reach stage 3 or 4, but few proceed to stages 5 and 6.

Kohlberg (1987) asserted that individuals cannot move backward after reaching the
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next stage and that no stage can be passed over. Each new stage contains
elements of an earlier stage, and individuals may stop at any stage. In addition, age
does not dictate an individual's stage of moral development (Kohlberg, 1981).
According to Kohlberg (1987), it takes approximately five years for an individual to
move through one stage. Moral maturity is determined by the reasons an individual

give for why something is right or wrong (Kohlberg and Turiel, 1971).

For the purposes of this study, a leader’s capacity to make moral choices is related
to the individual’s level of moral development. In fact, Kohlberg theory suggests one
reason for immoral behaviour in leaders as their inability to develop morality without

challenging their own reasoning. The following are Kohlberg’s levels:

Preconceived level

At this level, individuals are egocentric and concerned with receiving external
rewards and avoiding punishments. They obey authority and follow rules to avoid
detrimental personal consequences or satisfy immediate self-interests. The basic
orientation towards the world is one of taking what one can get. Someone with this
orientation in a leadership position would tend to be autocratic toward others and use
the position for personal advancement. At this level people are greatly influenced by
authority figures, therefore a leader needs a respected model or mentor, someone
who will monitor them and hold them accountable. For this study, one may ask
guestions around mentorship and accountability among the newer Pentecostal-

Charismatic churches.

Conventional level

At this level, people learn to conform to the expectations of good behaviour as
defined by colleagues, family, friends and society. People follow the rules, norms
and values in the societal, church or denominational culture. If the rules are not to
steal, cheat, make false promises, or violate communal laws, a person at this level
will attempt to obey. People at the conventional level adhere to the norms of the
larger social system. If the social system says it is good to be successful at the
expense of integrity and honesty, they will usually go along with that norm also.
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Leaders go along with the culture. If the country has a high rate of corruption, these
leaders tend to reflect that culture. Such leaders understand fairness in relation to
their own needs, not the needs of others. Questions around what is acceptable in
terms of behaviour among the newer Pentecostal-Charismatic churches could assist
in determining some of the reasons behind moral failures, because at this level an

individual is most concerned about the approval of others.

Post-conventional level

At this level, a leader is guided by an internalised set of principles universally
recognised as just and right. People may even disobey rules or laws that violate
these principles. These internalised values become more important than the
expectations of other people in the church or the community. A leader at this level is
a visionary, empowering and committed to serving others and a high cause. The
leader balances concern for self with concern for others and the common good, and

acts in an independent and moral manner.

4.3.4 Criticism of Kohlberg’s theory

Kohlberg’'s work has had a major impact. His theory has enriched our thinking about
how morality develops, has supported an association between cognitive maturity and
moral maturity, and has stimulated much research and other theories of moral

development. However, Kohlberg has received some criticism.

Kohlberg's former student, Carol Gilligan, challenged his methodology in developing
his theory. She did not feel that hypothetical moral dilemmas were accurate
representations of the way people grappled with right and wrong in their everyday
lives (Gilligan 2004:132). Secondly, she questioned Kohlberg’s sample, for he had
used mostly men, causing Gilligan to wonder if the resulting theory could accurately
represent the moral development of women (Gilligan 2004:132).

Gilligan eventually developed an alternative theory, which was intended to give

women a voice. She does deserve credit for introducing some practical real world

considerations to the study of moral development. She has made an important
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contribution in calling attention to the value of caring and to the need, at times, to live

with contradictory moral principles.

However, Gilligan made the same mistake as Kohlberg in emphasising a certain
specific value (‘justice’ for Kohlberg and ‘care’ for Gilligan). Kretzschmar (2006:10)
guoting Spohn (1998), laments that other moral values such as community, honesty,
courage and prudence are equally important and not reducible to care and

impartiality.

Furthermore, Kohlberg’s theory has caused some uneasiness among Christian
academics. Wolterstorff (1980) and Vitz (1983) object to Kohlberg’s emphasis on the
form of moral reasoning rather than on the content of moral behaviour. “They say the
stages lack empirical confirmation especially at the post-conventional level, and they
criticise Kohlberg for adopting the humanistic assumption that morality develops from

within the self rather than being learned by external authority” (Clouse 1985:196).

Kretzschmar (2006:10) agrees that Kohlberg’s approach reveals an over-
dependence on reason and cautions that morality cannot be achieved by reason
alone. “Human reason is not autonomous because people are influenced often
unconsciously, by the context in which they live, causing them to arrive at different

moral conclusions” (Kretzschmar 2006:10).

Christian writer Susan Johnson (see Kretzschmar 2006:11), has also raised
understandable concerns regarding Kohlberg’'s emphasis on stage and system.
Besides being influenced by other people in a social context, moral development is
far from being systematic. Christians, as Kretzschmar argues, open themselves to
the transformation effected by “walk in the spirit” (Galatians 5:16). Therefore,
Kohlberg’'s morality and Christian morality are diametrically opposed (Clouse
1985:196).

Criticism, and perhaps pain and suffering which resulted in him committing suicide in
1987, led Kohlberg to work on the seventh stage to his theory (Kohlberg and
Ryncarz 1990:192). Importantly, Snarey (1995:279) observes Kohlberg's strong
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interest in faith that is “in how men or women find meaning or purpose in their lives,
often within the context of a religious tradition”. The seventh stage moves beyond
considerations of justice. In this stage, adults reflect on the question, “why be moral?
Why be just in a universe that appears unjust?” the answer, as Kolhberg suggested,
lies in achieving a cosmic perspective, which is a sense of unity with the “cosmos,
nature or God” (Kohlberg and Ryncarz 1990:192).

The development of stage 7 is a real shift in Kohlberg thinking, since he earlier noted
that moral development and religious belief are not related (Kohlberg 1981:303). He
was particularly impressed with the fact that people who have exemplified mature
(stage 6) moral reasoning and behaviour, such as Socrates, Ghandi, Martin Luther
King Jr., and Mother Theresa, have been people of “deeply religious” faith (Kohlberg
1974:11).

Even though it is out of scope for this study to argue on the relationship of religion (in
this case, Christian religion) and moral reasoning, there has been research around
the correlation of the two. Brown and Annis (1978) reported a significant positive
correlation between moral judgment and literal scriptural belief in undergraduate
psychology students. For example, in two doctoral dissertations in which high school
students were the subjects, moral reasoning was found to be positively related to
religious knowledge (O’gorman 1979), and to religious education (Stoop 1979/1980).
Kohlberg (1973) suggested that further study of adult development will depend on
the use of more holistic, inclusive and integrated models that attempt to define
aspects of human personality and development that are more intangible and
dynamic. Interestingly, Kohlberg (1974) offered James Fowler's model of faith

development as an example (Snarey 1991:281).

Kohlberg's theory, which focused on child moral development, has been helpful in
many areas of developmental studies; however its application to adults’ moral
formation raises a question (Kretzschmar 2006:11). To assist, Spohn (1988)
suggested an approach that focuses on moral development as something that is
occurring not only in the past, but also in the future. An example is the approach of

Aristotle and Christian theology.
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4.4  Moral formation from Christian theology

Moral formation for Christians involves the development of virtues and character to
express Christian norms and values (Best & Robra 1997: 55-56). This means that
the spiritual encounter of a believer with God cannot be separated from the resultant
moral formation of that believer. In essence, moral formation is conversion, not
conversion as a once-off affair, but an ongoing process of becoming like Christ which
affects the attitudes, character and actions of the believer.

Kretzschmar (2009) explains better the three crucial elements in Christian moral
development: grace, choice and application. Moral development for Christians does
not come purely as the result of their own efforts and struggle. For Christians, human
beings cannot live a fully moral life without God’s intervention and help. Moral

formation is therefore a gift of grace from God in Christ Jesus (Ephesians 2:8 — 10).

Therefore, grace comes first, then followed by works. “The person who accepts,
follows and lives in the company of Jesus is increasingly enabled to live according to
not just the letter, but also the spirit of the law (Matthew 5:17:30), and is thus
enabled to fulfil the intent of God in their life” (Kretzschmar 2009:29).

The second element of moral formation is that it is a choice. Kretzschmar (2009) is
right that a human being’s choice determines who they will become, and quite often
what people choose destroys them and others. Therefore, Christians can learn to
train their desires, by learning to cooperate with God by repeatedly choosing the
good and thereby forming moral identity and character (Vest 2000:59, 62).
Kretzschmar writes that “the desires of the human heart need to be changed by God
(Jeremiah. 31:31-34). Instead of anger, people can choose compassion, instead of
greed, generosity, and instead of lust, self-control. Thus, if we learn to desire the

right things, we will act in moral ways” (2009:30).

The last essential is the application of the Christian ethic to life. Johnson says “one
cannot become a Christian without learning to pray, to confess and repent, to search

scriptures, or to seek justice for the socially cast off’ (1989:28). Kretzschmar agrees
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that once the life of God in the believer has taken root, “the moral teaching of
Aristotle is helpful. He taught that moral (or immoral) attitudes and behaviour develop
as the result of repeated action” (2009:30). However, one needs not confuse morality
with moralism or legalism. Moralism is superficial goodness that is often hypocritical
and false. It focuses on acts that appear to be good but are not backed up by an

inner righteousness. Moralists are judgmental and legalistic (Kretzschmar 2004:22).

In advising on how Christian character is formed, Macquarie (1967) agrees with
Johnson in saying a Christian virtue is acquired “by practicing the Christian life” of
prayer, fasting and meditation. He adds that a number of the virtues, such as
compassion, truthfulness, hospitality, gentleness is behavioural, and the obvious
strategy is to perform actions exemplifying these virtues. In addition, the self-
management virtues such as patience, forbearance, self-control, perseverance, must

be put to practice in Christian action, and be perused through prayer and meditation.

441 Moral formation models

Because Christian character is an intricate web of the different types of virtues,
Macquarie (1967) says “training in the Christian life involves an interconnected
variety of disciplines”. Kretzschmar’s recent article on “Moving from moral failure to
moral excellence” (2015), concurs that because of individuality of persons and their
contexts, “a multiplicity of methods needs to be built into any approach to moral
formation” (2015:3).

One of the models is that of Oliver (2013). Reflecting on “Teaching Open Distance
Learning to undergraduates in Theology to become effective change agents”, Oliver
(2013) encourages the use of the R2D2 multifaceted teaching method that includes
‘Reading’, ‘Reflecting’, ‘Displaying’ (using visual and other sensory means) and
‘Doing’. This teaching tool stimulates and engages students in creative learning as it

encourages the application of theological learning to their attitudes and behaviour.

There are other models of Christian moral formation such as the recent model of
Mwambazambi and Banza (2014), who suggested the “Four dimensional conversion

process” in which African churches can follow in their discipleship in order to develop
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strong, mature and spiritual Christians who would also become spiritual leadership in
their communities (2014:2). They argue that real transformation of an individual, can
only happen when there is religious conversion, intellectual conversion, moral
conversion, and political conversion. They provide practical and intentional ways that

may lead to the development of moral leadership.

Mwambazambi and Banza’s (2014) model can be compared with that of
Kretzschmar (2007). Both models seem to be influenced by the Franciscan
emphasis on the conversion of the head (intellect), heart (emotions) and hands
(lifestyle and actions). The other writer to emphasise the Franciscan model is Ken
Blanchard (Kouzes and Posner 2004), who wrote a chapter on the importance of
beliefs (the head), motivation (the heart) and behavior (the hands), and habits

(spiritual disciplines) of a leader.

Lamoureux (1999:142) writes of the conversion of mind and heart, fostering
integrative thinking, character formation, promoting authentic discipleship, personal
appropriation of faith and knowledge, and cultivating a spirituality of the intellectual
life. She also writes of the four conversions: the religious (a personal appropriation of
faith), moral (internalising ‘the norms and values of the Christian faith); cognitive
(appropriating knowledge previously learned but not made one’s own; and affective

(the transformation of the deepest life of feeling).

Another similar model is that of Richardson (2007:147), who studied the ministerial
training and theological education in the Methodist church of South Africa. He
encourages a focus on the head (knowledge and understanding), heart (values and

commitment), hands (practical operational skills) and feet (action and a way of life).

Although not developed from the biblical or theological perspective, Van der Ven’s
(1998) seven modes of moral formation have been acknowledged by theologians
such as Andre van Niekerk (2009). In his book, the Formation of moral self (1998),
Van der Ven offers seven modes of moral education: discipline, socialisation,
transmission, development, clarification, emotional formation and education for

character.
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Discipline and socialisation are informal educational modes or methods that have
their origin in the influence of parents and community life. In contrast transmission,
development, clarification and emotional formation are formal educational modes
which work through institutions that have been specifically set up for an educational

purpose, such as schools and churches.

The last is Kretzschmar’s (2007) model. She discusses moral formation based on
five areas of conversion, like most of the above mentioned models. She sees
“conversion” as an ongoing process that leads to newness of life. Observing the life
of John Wesley and how he formed Christian leaders, Bentley writes that the
formation of moral character is not an instant event (Bentley 2010:557), it needs a
process. | would add that it must be an intentional process. Kretzschmar (2007)

writes of the conversion of the head, the heart, the will, relationships and actions.

4.4.2 The five conversions of character formation

Judy Tenelshof (1999:78), the Professor of Christian Education at Talbot School of
Theology, writes that morality is concerned with “fairness and harmony between
individuals”; “with harmonizing the things inside each individual”; and “with what man
was created for or the purpose of life as a whole”. She explains that “the first has to
do with relationships between people, the second has to do with being aware and
understanding one’s self, and the third has to do with purpose in relationship to the
creator” (Tenelshof 1999:78). A character is, throughout life, formed by how one
responds to these three aspects. Leadership specifically is about being fair and
honest with others, but that is based on our relationship with God. A moral leader is

someone who is in a process of being formed morally.

The conversion of the head

Moral formation process requires conversion of the head. Intellectual conversion
includes the abandonment of pride, for it “militates against good relationships with
God and with others and it encourages the perpetuation of a false self-image”
(Kretzschmar 2007:14). John Wesley, for one, encouraged certain values in leaders.

Humility was one of the values entailed (Bentley 2010:563). An arrogant or proud
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leader will find it difficult to account to one’s peers, and that may lead to an
authoritative and personality centred leadership. Kretzschmar (2007:14) suggests
that a leader should do a private and communal study, prayer and reflection, as
these will assist one to do a rigorous and honest intellectual journey.

The conversion of the heart

Richard Foster writes that all “real formation work is ‘heart work™ (Foster 2009:30). It
is from the heart that the mouth speaks and the actions are initiated. “Moral decision-
making involves more than just the cognitive aspect; the affective (or emotional)
aspects are important parts of Christian and human existence and play a significant
role in the judgment of conscious” (Kretzschmar 2007:17). Ezekiel says, “Cast away
from you all your transgressions which you have committed and make yourselves a
new heart and a new spirit” (18:31). Surely, it takes God to transform the heart, “... |
will give you a new heart and put a new spirit within you, and | will remove the heart
of stone from your flesh... | will put My Spirit within you and cause you to walk in in
my statutes, and you will be careful to obey my ordinances” (36:26 — 27). The
renewal of the heart begins with repentance from sin (Ezekiel 18:30), and receiving
the new heart which God gives with a new spirit, wrought by the Holy Spirit

(Jeremiah 31:34; John 3:5-8).

The conversion of the will

The requirement for the conversion of the will, “is a redeemed will, a will centered on
love for God and neighbor” (Kretzschmar 2007:18). Human will can be trained to be
directed in the right path. Paul writes “... | discipline my body and make it my slave,
so that after | have preached to others, | myself will not be disqualified” (1Corinthians
9:27). Paul speaks of knocking out the bodily impulses to keep them from preventing
him from his mission. A leader can find himself or herself having to contend between
doing the will of God or hers. Quoting Vest, Kretzschmar writes “what must be
renounced is not the will itself, which is the seat of volition and effort, but willfulness
which is the arrogant assumption that we are self-contained and self-sufficient; the
will that we must embrace is willingness, the receptivity and flexibility to be shaped
by God'’s loving care” (2007:18).
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The conversion of relationships

Leadership is about relationships, and how does a leader relate, not only to the
church, but the entire immediate community. It is said that John Wesley leadership
began with the people, not necessarily an ideology or vision of an individual (Bentley
2010:557). In fact, “Wesley looked for leaders among the people, not above the
people, because they had a genuine love and awareness of the realities of daily life.
The nature of Wesleyan was that it followed the people...” (Bentley 2010:558).
Leaders must have a healthy relationship with the community.

Kretzschmar (2007) suggests that a leader can do well to read the struggle stories of
others as these can transform the mind of a leader and consequently the
relationships. Secondly, “moral formation requires engagement with life; taking risks,
loving and being hurt. Lastly, an honest relationship with God, self-reflection can lead
to honest relationship with others (2007:20).

Wesley encouraged the community, by organising people into groups that would
support each other, but who would also hold each other accountable in their
Christian living and social interaction (Bentley 2010:560). Foster (2009:32) calls
these groups “the little church within the church”. He further says “This spiritual
formation work produces a certain kind of fellowship, a certain kind of community. It
produces a unity of heart and soul and mind, a bond that cannot be broken — a
wonder filled-caring and sharing of life together that will carry us through the most

difficult circumstances” (Foster 2009:32).

The conversion of the hands

The final test of whether moral formation has taken place is the conversion of the
hands. “The conversion of the hands is dependent on the other conversions, namely
of the mind, heart, will and relationships” (Kretzschmar 2007:21). It is being aware of
our contextual and cultural realities. For example, “Wesley never allowed those who
claimed to belong to Christian faith to lose sight of their contextual realities...
Wesleyan tradition created real leaders, sometimes from the most unexpected
situations and backgrounds, who would in turn change their world for the better”
(Bentley 2010:562).
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Foster (2009:33) explains this conversion of the hands clearly. He writes of
contemptus mundi, our being torn loose from all earthly attachments and ambitions,
and amor mundi, our being quickened to a divine but painful compassion for the
world. “In the beginning God plucks the world out of our hearts - contempus mundi.
Here we experience a loosening of the chains of attachment to positions of
prominence and power... we learn to let go of all control, all managing, all
manipulation” (Foster 2009:33).

For believers, becoming relevant in the world will assist with many social ills. No
healthy spiritual formation in Christ is possible apart from mission with Christ.
Similarly, no transformative mission with Christ is possible apart from formation in
Christ. Moral behaviour or transformation springs forth from spiritual formation. It is in
ministry, in communities where leaders will prove to be disciples of the Christ. By

their fruits, people will know them (Matthew 7:16).

4.5 Conclusion

The chapter has attempted to define moral formation and its theories from both the
developmental psychology and theological ethics. It has managed to note that
developmental psychology depends overly on reason, and that morality cannot be
achieved by reason alone, but also by the context one finds oneself in. For a
Pentocostal/Charismatic church leader, that context includes the church community.
It is important to note that the Church plays a significant role in moral formation. In
fact, some authors such as Schwartz (1999) and Rasmussen (1989) call the Church
a moral community. The question that arises is, how do NPCs go about moral
formation, especially that of its leaders? How are leaders groomed and developed
within the Pentecostal-Charismatic churches? What aspects of morality are given

more attention in the process of grooming leaders?
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CHAPTER 5
STUDY FINDINGS AND ANALYSIS

5.1 Introduction

This chapter focuses on the empirical part of this study. The study combined
theoretical and empirical qualitative research methods. Upon receiving permission
and assistance from the Soweto Ministers Fraternal chairperson, five pastors were
contacted, and they all agreed to take part in the research study. Referrals were
obtained and the pastors were contacted by phone, and thereafter informed both
telephonically and in person during the interviews about all the necessary

information regarding the research and what was required of them.

The pastors agreed on the suggested appointment dates and times for interview
meetings. At the start of each interview an effort was made by the researcher to
place the participants at ease by reminding them that their names and that of their
churches will not be revealed. The researcher, showed interest in the participant’s
lives and that of their ministries, which made the participants willing to share

information to the best of their ability. All pastors gave a positive attitude.

As noted in Chapter Two, the study considered the typological/taxonomic analysis,
which is an elaboration or the development of categories stage of preliminary
analysis. The study follows and outlines a basic approach for analysing and

interpreting narrative data, often referred to as content analysis.
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5.2  Findings of the study

5.2.1 Case studies

Pastor #1

Name: the participant will be referred to as Pastor Siphosethu
Gender: Male

Age: 38

Interview setting: Coffee Shop

Date of interview: 13 July 2015

Duration of interview: 59min: 36sec (from 10:30am)

Pastor Siphosethu was, at the time of the study, working at a private company on
full-time bases. He studied Bachelor of Theology with a USA based institution. He
has a Diploma in Human resources. “I tried studying but | dropped out in a Masters. |
registered with Unisa, | dropped out, | registered with SATS and | dropped out, and |
think | am not ready”. He gave up due to a hectic work schedule, for he also runs
several businesses together with his wife of ten years. He is not considering studying

theology any soon.

Together with his wife and younger brother, he “started the Church seven years
ago... in a school’s classroom” and they have since moved to a tent in the same
school yard. Before then, he was in a Pentecostal-Charismatic church, and served
as a youth pastor, and eventually became one of the assistant pastors, to the day he
decided to start his own ministry. On moving out of the home church, he says ‘I
asked for permission from the pastor... they were disappointed... because they
needed us to start a branch of the Church... but there was no discussion with us on
this vision.” Upon announcing their intentions of leaving the Church, there was a

break in communication and association.

When asked “what qualifies one to be a leader or pastor”, he said “one is the calling
that is upon you... two you must have a pastor's heart and love for people...”

Pastors need to uphold high moral standards because of pastoral standing in the
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community. The researcher asked if he knew of any steps required for one to be a
Church pastor, Siphosethu said “No, there was no said steps. What we do is, you
can preach and be ordained by the Pastor in the Church... no training, no school...
you preach, lead people and ordained. There is no development, the development
actually depends on you.” Based on his commitment in the Church, the pastor

identified him as a pastoral candidate in the Church.

Siphosethu’s most important Christian principles are righteousness, holiness, and be
word based. He goes on to add “Prayer, | have spent a lot of time teaching people to
pray for themselves.” However, his prayer life is strained because of his schedule.
His major challenge is in balancing life; that is the demands of ministry, work and

family.

Siphosethu has had several challenges, but not had a ‘major’ moral failure. “I have
always been conscious when it comes to that”. Major moral failures according to him,
are extramarital affairs, which may lead to divorce, and monetary-related problems.
However, in a case where he has compromised his morals, he expects the
congregants and leaders to treat him as a human being; that is with mercy, as he is
also fallible. When he has made a mistake he stands up and apologises to the
church. And when one has done wrong, he will talk to God first, then his wife.

He has four role models around Soweto, these are all pastors with big churches. He
does not mention his previous pastor as one of his role models. One of these role
models leads an organisation or structure that ordains and mentors’ ministers. His
church ‘submits’ to this structure, the Bishop holds him accountable in case of a

known moral failure. As part of this structure he has to be responsible.

He has five people at church who give him feedback in terms of his leadership. He
has a church board that looks at his church’s involvement in the community. His
involvement is mostly on handing out food parcels, blankets and clothes. He is not

yet involved in the ministers fraternal, but he supports the organisation.
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Pastor #2

Name: the participant will be referred to as Pastor Omolemo
Gender: Male

Age: 32

Interview setting: Restaurant

Date of interview: 13 July 2015

Duration of interview: 49min: 44 sec (from 12:00 midday)

Pastor Omolemo says he has always known that he was called to preach. “| started
preaching when | was nine years old. | was not born again at the time, | was still at
an apostolic church (African Independent Church), and they recognized my calling
and started to give me a platform to preach...” He then got born again at the age of
eleven, and “... when | got born again (in Pentecostal-Charismatic Church), | never
had time for baby steps, because | knew the scriptures but didn’t know the Lord...
but in terms of clarity and knowing what | am called to do, | knew at twelve... | knew

the different offices that were there in the kingdom”.

At that age, Pastor Omolemo approached his Pentecostal-Charismatic pastor, who
‘knew from the onset that this boy was called”. Their relationship started from there
on. “l started to host revivals at the age of 14”. He says he believes very much in the
art of following, for he has served for twenty years under his pastor. And he has
been faithful to his pastor’'s church and has followed most of his advices. With the
assistance of his pastor, he eventually started his own church, and at the time of the
interview the church was two months old. Pastor Omolemo says he has a good
relationship with the pastor at his former church and still maintains an informal

contact with him.

The young pastor is not married. At some point in his life he completed a Diploma in
Marketing but could not advance his studies, due to the demands associated with
starting a church. He has since resolved not to study marketing further; neither does
he want to study theology. Pastor Omolemo intends to study psychology instead. I
kind of looking for a balance in terms of assisting people. My observation is that

people have psychological problems than theological problems” he says. When
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asked if he thought his scriptural interpretation is up to standard, he was evasive,

saying that can be answered by somebody else.

He admires most of the local senior pastors. However, he spends most of his time
listening to some Ghanaian church planter sermons on daily basis. He has bought so
many sermons on MP3 that it will last him thirty years of sermons, as he says. He
models his ministry around the church planter’'s work, because he believes that his
ministry is around church planting. He wants to build a mega church. Most of his
sermons are motivated by these sermon audios. He prays three hours a day. Once a
week he prays on the mountain and the results are significant in the growth of his

ministry.

On what is expected of a pastor in terms of morality, he says being a Christian is
more important to him than being a pastor. “... the most fundamental thing to me,
that | am pursuing is not to be the greatest pastor, but to be a greatest Christian. |
am bound by Christian standards than pastoral standards... | am not moral because
| have a Church. | am moral because | am Christian”. However, Pastor Omolemo
has had a moral failure. He singled out an event that happened when he was still at
his pastor’s church. He had sexual relationship with his girlfriend before marriage.
The girl, out of guilt told the senior pastor. His pastor was supportive to Pastor
Omolemo. He did not expose him to the congregation, but encouraged him not to

quit ministry and Christianity, but to stand up and continue with preaching.

Pastor Omolemo defines himself as someone who empowers his congregations. He
is not authoritative. His church is involved in community service through food parcels

and distribution of clothing to the poor. He is not involved in the ministers’ fraternal.

Pastor #3

Name: the participant will be referred to as Pastor Ntuthuko
Gender: Male

Age: 31

Interview setting: Restaurant

Date of interview: 14 July 2015

Duration of interview: 47min: 07sec (from 13:10)
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Pastor Ntuthuko was “born again” at the age of 11, and says “I got filled with the Holy
Spirit round about 1990 or the year thereafter”. Pastor Ntuthuko realised his calling
at the age of fifteen (in 1999) when he attended a crusade somewhere in SOWETO.
‘From there | was silent about it [calling], because | was still in leadership at my
former Church. And the next year, | think 2000, | went to talk to an older pastor...”
who was not a member of the church Pastor Ntuthuko was in. The discussions were
about his calling and what he needs to do thereafter. The advice he got was that he
needed to stay at school.

Pastor Ntuthuko did not attend any bible school or study theology. He is a full time
lawyer by profession. The advice (“stay in school”) was interpreted to mean studying
something else other than Theology. Further, Pastor Ntuthuko thinks that it is not
necessary to study Theology, “for me it's not the main thing in a sense that there is a
lot of information and | read a lot. So for me | feel secure in my theological views...
having spoken to theologians | mean | discus with them and | hold my own thoughts,

and | disagree a lot with them.”

When asked about the steps he needed to take to be a pastor at his church, he said
“no... you feel the calling at your own corner...” Leadership growth rested squarely
on his shoulders. Pastor Ntuthuko since left the church, and followed his brother who
started a new church. He does not have any relationship with the previous senior

pastor.

Pastor Ntuthuko has been serving as an assistant pastor to his brother for a period
of seven years. However, he was ordained under a mentorship group in the
township. This fellowship group consists of pastors, elders and deacons from
different churches. To qualify for ordination in this group is a letter of
recommendation from his pastor (brother).

The most important qualities of the pastor are “the love for the people, the love for
God, vision, leadership and management”. His roles in the church include organising
and managing the day-to-day running of the church. Pastor Ntuthuko’s prayer life is

struggling, because he is always tired. He tries to pray only in the morning.
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Generally, “I like reading political biographies and | do a lot of self-help books” and

that is where he gets some of the sermon ideas.

When it comes to morality, he says “the expectation is that of moral example.” He
adds however, that “I don’t think that means to be flawless, but it means you live
your life right without scandals.” Interestingly, he thinks that the expectations are
decreasing in terms of what people expect from their leaders. He says people are
expecting leaders to have shortfalls. Pastor Ntuthuko has had a moral failure. “I have
two friends that | share everything with” and those do not include his pastor. He
thinks that moral failure is not really bad as compared to how a person handles the
failure. “Some pastors try by all means to hide their failures, and sometimes use their
authority to suppress the issue; which may harm the Church”.

Pastor Ntuthuko’s role model is an assistant pastor of a local church. He sees
similarities between the two of them. His pastor and some friends give him feedback
on his preaching, but not all the time, and this feedback is casual. He defines his

leadership style as being authoritative.

It was also interesting to hear his views on the relationship between young and
senior ministers. He thinks there is a subtle tension between the young and old.
Young ministers admire the pastors who lead big churches, but Pastor Ntuthuko
feels that these pastors are very much territorial and protective of their pulpits. Only
few young ministers are given a chance to preach in other churches other than their

own. There is also no intentional mentoring in the churches.

Pastor Ntuthuko’s involvement in the community is through his church. He is not part

of the minister’s fraternal. He thinks that the fraternal is for senior pastors only.
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Pastor #4

Name: the participant will be referred to as Pastor Tinashe
Gender: Male

Age: 38

Interview setting: His business office

Date of interview: 15 July 2015

Duration of interview: 30min: 48sec (from 12:30 Afternoon)

“As a pastor of a Church that | am leading now, it is about eleven years... | come
from a church called... [he names Pentecostal-Charismatic Church] in SOWETO. My
spiritual father there is Apostle... [he names the leader]. So | started there, that's
where | basically got born again, | got born again in 1992”. It was at this Pentecostal-

Charismatic church that he got baptised and became a youth pastor.

“It was 2002 that | got released. And then 2003 we started a ministry called...” [he
named the church]. When asked about support he got and the steps taken to be a

pastor, Pastor Tinashe verbatim:

“l think for me, | didn’t go through a formal program, as in mentorship programme or a
programme that identifies talent within the church and develops it. But | think, | saw after
sometime that my pastor was actually developing me for leadership because of the
responsibilities he was giving me and also making sure I'm part of the bigger decision
making within the Church even though | was young. So to be honest, | didn’t know that | had
a call and | never thought that | will become a pastor. It was after he [the pastor], after they
actually came and set down with me and said ‘listen we want you to lead the youth ministry’
and then they started telling that they see that | am called and all of this. For me it was a big,
eh how should | say a surprise! Because | was just fellowshipping, going to Church like

anybody else, | was active of course helping... wherever they needed help in the Church.”

He later took a difficult decision of leaving the Church, to go and join his evangelist
brother who had just started a church in the same township. However, Pastor
Tinashe is still “very much close” to his spiritual father, and “he is being mentoring

me .
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Pastor Tinashe is the main pastor of his own church since 2003. He defines himself
as an Information Technology Specialist. “In actual fact | only went full time in
ministry in 2011, so I've been sort of working full time as an IT specialist when the
ministry was very much at its early stages”. He currently runs his business on part-
time basis. He is finishing his Bachelor of Commerce degree in a year. However, he
only did his ‘ministerial certificate’ under his pastor’s bible school at his first church.

Other than that he has not done any theological training.

The pastor is married with three kids, since 2003. He believes that a pastor must be
a person of excellent character and committed to family. Personally, he has never
had a “major” moral failure, which is a failure that might have impacted negatively on
his ministry. The “minor” failures he has had are shared with God and the wife. At
first his prayer struggled, but it has improved since he sorted out his priorities. Pastor
Tinashe has written five motivational books on finances, business and health.
However, he reads a lot of books on sales and motivations. Pastor Tinashe says he
gets his sermon ideas from books, internet research, and prayer.

He admires two local ministers; one is his “spiritual father” or former pastor and the
other is his wife’s “spiritual father”. The two are the “go to” people in times of need.
Pastor Tinashe gets sermon feedback mostly from his wife, who seems to be an
unofficial mediator between the pastor and the church. The pastor sees himself as

more authoritative.

Two years before, his church decided to change strategy in terms of ministering to
the community. Previously they used to handout food parcels and clothes. That has
proved to be very expensive for the Church. He has since decided to focus on skills
development, through learner-ships. He is part of the minister’s fraternal, but he has

not attended its functions for some time.
5.2.2 Categories identified

It was clear in the second interview, that one is drawn to issues around the “calling

into ministry”, “Mentorship or assistance”, “Theological versus other studies”, and
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‘involvement or lack of involvement in both the general and the Christian

community”.

5.2.3 Calling to ministry

Pastor Siphosethu: Based on his commitment in the church, the pastor identified him
as a pastoral candidate in the church. He was born in a Pentecostal church, and
served as a youth pastor, and eventually became one of the assistant pastors, till the
day he decided to start his own ministry.

Pastor Omolemo: He has known since he was nine years old that he has been called

to ministry. Everyone, including his pastor confirmed God’s calling over his life.

Pastor Ntuthuko: discovered his calling at the age of fifteen (in 1999). He served in
the church quietly, and it was the year 2000 when he shared with someone, other
than his senior pastor, on what he needed to do to be a pastor. He does not have a
healthy relationship with the previous senior pastor. His success and growth rested

squarely on his shoulders.

Pastor Tinashe: did not know that he had a “call from God” to be a pastor, and he
never thought of it, until his pastor approached him and asked him to be a youth

leader. He is still very much close to his “spiritual father” and mentor.

5.2.4 Mentorship

Pastor Siphosethu: The senior pastor did not take his move from the church well; he
was reluctantly released to start his own ministry. But that move cost him a
relationship with his pastor. He does not have a particular mentor, but does consult

several pastors when he needs help.

Pastor Omolemo: He has good relationship with the pastor at his former church. He

now meets with him at least once a month, but it is not a scheduled meeting.
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Pastor Ntuthuko: He does not have a healthy relationship with the previous senior

pastor, who is his “spiritual father”.

Pastor Tinashe: He is still very much close to his “spiritual father” and mentor.
5.2.5 Theological training
Pastor Siphosethu: He studied Bachelor of Theology with an online USA-based

institution. He has a Diploma in Human resources.

Pastor Omolemo: He does not have theological training. He studied for a Diploma in

Marketing and he intends to study psychology.

Pastor Ntuthuko: He does not have theological training. He holds a Bachelor of Law

degree.

Pastor Tinashe: He does not have a theological training other than a ministerial
certificate course he attended under his pastor. He is finishing his Bachelor of

Commerce degree.

5.2.6 Community involvement
Pastor Siphosethu: His involvement is mostly on handing out food parcels, blankets

and clothes. He is not yet involved in the minister’s fraternal.

Pastor Omolemo: His church is involved in community through food parcels and

distribution of clothing to the poor. He is not involved in the minister’s fraternal.

Pastor Ntuthuko: His involvement in the community is through his church. He is not

part of the minister’s fraternal. He thinks that the fraternal is for senior pastors only.
Pastor Tinashe: He has since decided to focus on skills development, through

learnerships. He is part of the minister’'s fraternal, but he has not attended its

functions for some time.
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5.3 Content analysis

5.3.1 Calling to ministry

One has found that almost all the pastors, embraced Christianity or got born again at
a very tender age of nine (Pastor Omolemo), 11 (Pastor Ntuthuko) and others under
the ages of 15. Whether they understood or not the consequences of their
conversion, it is not clear. An early response to ministerial calling can only be

supplemented by a purposeful mentoring of the young persons.

Three out of four of the young pastors interviewed related how their ‘pastors’
identified them for a leadership role in the Church. In all the cases, this identification
is some sort of reward for faithful service in the Church. The pastor identifies the ‘gift’
or the calling in the young person’s life. What is not clear is the specificity of this call.
lan Coffey (2005) asks, “Are leaders born or made?” but observes that in a Christian
leadership it is easier to find an answer, because the bible is littered with babies with
a destiny. Through the lens of the bible, individuals do not just become leaders; they
are called to become leaders. Leonard Sweet (2004) agrees that leaders are neither
born nor made, but adds that leaders are summoned. They are called into existence

by circumstances, and those who rise to the occasion are leaders.

Insightfully, Gordon Smith (1999), in his book, Courage and calling, says we can
understand the call of God in three distinctive ways. The first is the general call,
which is a call to be a Christian. “The God of creation invites us to respond to his
love. This call comes through Jesus, who invites us to be disciples and to know the
Father through him. To be Christian is to respond to the call to know and love God

and to love and serve others” (1999:9).

Second, is the immediate call, which is the calling that we face each day in response
to the multiple demands on our lives. This refers to our immediate duties and
responsibilities, such as our day-to-day tasks like being there for our kids when they
compete at a soccer field, or help out at our local churches. Thirdly, it is the specific

call. Smith (1999) refers to this calling as a defining purpose or mission, a reason for
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being. He writes “Every individual is called of God to respond uniquely through

service in the world”. Each of us follows and serves God and community differently.

In the interviews with the young pastors, it became evident that that there was no
clear, purposeful steps or guidelines followed in grooming and developing young
leaders within the newer Pentecostal-Charismatic churches. As a result, there seems
to be no guidance for young ministers on “specific calling”; that is, whether one is

called to be an evangelist, a teacher-pastor, an apostle or a prophet.

The encounter with the young ministers in Soweto has further strengthened the
observations that in the Pentecostal-charismatic tradition, leadership is described as
a “spiritual calling”, and that appropriate spiritual gifts are given for leadership calling
(Burgess et al 1988:105). Pentecostal-Charismatics do not view leadership as a
purely human characteristic or obtainable skill which can be obtained or acquired

through learning or observation (Banks and Ledbetter 2004).

Leadership is based on spiritual power coming from the Holy Spirit, and it emerges in
the context of a loving community; one’s leadership is measured by how well the
leader is a follower of the church leaders, by extension the follower of God. “The call
to a leadership ministry comes from God but is confirmed by the church. The church
recognizes the divine call and thus serves as a regulating community for ministry.
The Holy Spirit works through the Church, vivifying ministers and consecrating them

for specific responsibilities (Acts 31:2 — 3)” (Burgess et al. 1988:105).

David Williams (2006:73) of the University of Fort Hare, observes that “call
experiences” in the bible, such as those of Jeremiah and Samuel have a common
principle behind them. That is a call to a “specific role” or responsibility. Williams also
notes that a call in the prophet’s life came as a culmination of a series of events.
Samuel’s calling (1 Samuel 3) for an example, refers back to the prayer of Hannah (1
Samuel 1). The call of God is not an arbitrary thing, it being irrelevant to the one who

is called. Samuel, Moses and other prophets had been prepared for their calling.
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However, almost all the young pastors were drawn to leadership and left to discover
for themselves what their contribution could be in the church. The result is young
people who go through a period of ‘trial’ and ‘error’ in a process of finding one’s
reason for being. The one essential quality a leader must have is to be your own
person, authentic in every regard. Leadership begins and ends with authenticity. To
become authentic, each of us has to develop our own leadership style, consistent

with our personality and character.

Unclear purpose leads to frustration, because uncertainty can be unsettling. The
result could be the abuse of power as one will demand affirmation from others.
Personal self-interest may also creep in. “A self-protective mechanism comes into

play once people realise that Christian faith is costly (Kretzschmar 1997:316)”".

This frustration can lead to what Khathide (2002:356) has referred to as “fissiparous
tendency” among Pentecostals. That is split to form new churches being triggered by
the slightest of causes. Khathide says if the gifts of the Spirit are not properly
regulated and managed, it could lead to church-splitting tendencies. “Burgeoning
leaders who claim to have been “oppressed” or stifled previously by a leader or
structure become empowered when they lead a group of members out of an existing
church to create the space in a new church where they can ‘do what God wants
them to do” (Khathide 2002:356). He sadly concludes that the “leadership in such
break-away churches exhibits power-mongering inclinations and may not be

necessarily spiritually mature for such demanding tasks” (Khathide 2002:356).

5.3.2 Mentoring and affirmation

As noted above, there is no clear, purposeful steps or guidelines followed in
grooming and developing young leaders within the newer Pentecostal-Charismatic
churches. As a result, there are no specific aspects of morality that are given more
attention in the process of grooming leaders. Some were identified and given
leadership roles such as youth pastor, these include Pastor Siphosethu and Pastor
Tinashe, and others had to approach people and seek guidance pertaining to their
callings, like Pastor Omolemo and Pastor Ntuthuko. It does not appear that moral
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formation is being intentionally pursued. For most of these young ministers,

leadership development depended on their own efforts.

The researcher has also found that half the pastors interviewed do not have a
healthy relationship with their previous pastors or “spiritual fathers”. The problem
seems to arise when the young pastor decides to leave and form his own church
(Pastor Siphosethu, Pastor Ntuthuko), even in cases where there has been a better
relationship (as in the case with Pastor Omolemo and Pastor Tinashe) there is no

sufficient support from the “spiritual father” or structured mentorship programme.

The lack of support can be attributed to several reasons, one may be the fact that by
the time a young pastor decides to leave, the senior pastor may have other plans for
the young man. Or, there may have developed some tension between the senior
pastor and the young pastor. That tension may be due to some sort of popularity of
the young minister as compared to the senior pastor, or purely the clash of visions as
Pastor Siphosethu eluded.

Whatever the case may be, the conflict between the two pastors disadvantages the
young man more than it does the senior pastor. One is left to fend for himself or
depend on his peers for counsel. In many cases than not, the young ministers have
had moral failures, and they have shared these with their friends or spouses rather
than senior ministers who can offer guidance and spiritual counsel (Pastor

Siphosethu, Pastor Ntuthuko and Pastor Tinashe).

Affirmation from one’s senior pastor goes a long way in forming a moral leadership.
Affirmation is the result of a lifelong mentorship. During the interviews, one found
that fifty percent of young ministers do not have a healthy relationship with their
original pastors. That cannot be overlooked because most of these young ministers
know the importance of having a mentor. In fact, Pastor Omolemo challenged the
researcher to observe the difference in growth of churches between the young
ministers without mentors and those with. In his own understanding, his success in

ministry is directly linked to his health relationship with his pastor.
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His observations cannot be far from truth, considering the importance of mentorship.
There is actually no better example than the one in Jesus’ ministry. Fernando (2002)
sketches God’s acts of affirmation in the ministry of Jesus Christ (2002:47). At the
start of Jesus ministry, “a voice came from heaven, ‘you are my beloved Son; with
you | am well pleased” (Mark 1:11). In the text, the voice is obviously that of God.
When Jesus was faced with loneliness and discouragement at Caesarea Philippi
(Matt. 16:13ff; Mark 8:27ff, Luke 9:18ff), another voice of affirmation came. Even in
John 12 when Jesus was contemplating the sacrifice he had to make, God is

recorded as having spoken.

Fernando, says these words were important in a sense that, if accepted, they would
satisfy three of the most basic human needs (2002:48). By calling Jesus his ‘beloved
Son’, God satisfied the human need for identity. By saying that ‘he is pleased with
Jesus’, God satisfied the need for security. Lastly, by affirming that ‘Jesus is the
Messiah’, God satisfied the human need for significance. That means Jesus had

important work to do.

Human beings need words of affirmation regarding identity, security and
significance. The researcher is of the view that lack of identity, security and
significance can result in young pastors resorting to gimmicks such as feeding
people grass, snakes and drinking of petrol. These gimmicks are done to prove to
peers and other senior pastors one’s significance. If senior pastors among the newer
Pentecostal-Charismatic churches can affirm these young ministers early on, and
make them aware that they do not have to prove to others their God-given calling, it

can go a long way in building their confidence and boldness in ministry.

Therefore, it is every mentor’s duty to practise the Seven Es of enhancing potential
by Tony Dungy (2010:165). He says a mentor must engage. In other words, one
cannot mentor a young person from a distance and without engagement. One has to
walk alongside and try to know and understand those they mentor. Secondly, a
mentor must educate, because mentor leadership is about helping others become

the best they can be, most of all teach by example.
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Thirdly, a mentor must equip, by creating an environment in which others can be
productive and excel. Fourthly, a mentor must encourage, because it is in their
nature to lift others up. Fifthly, a mentor leader has the responsibility to empower.
That means, letting loose and freely giving others the freedom to be on their own.
Sixthly, a mentor leader energises and inspires those they lead. Lastly, a mentor

leader elevates those they mentored, even if they may end up taking their place.

5.3.3 Theological training

There is also no clear indication that these pastors were encouraged to pursue
formal theological training. In fact, half of them have been discouraged, either by
friends or senior pastors from pursuing theological studies (Pastor Omolemo and
Pastor Ntuthuko). Theological studies are seen as irrelevant to ministerial success.
There is a lot of information on the internet, motivational books and DVDs, CDs and
books by popular preachers. Instead, they have been advised to pursue other

degrees, through which they will be able to support themselves.

This has resulted in most of the young pastors pursuing a business career at the
beginning of their ministries. These businesses and employment are vital at the
beginning of their ministries, because they do not only support the pastors’ personal
lifestyle, they also support the ministry. Pastor Siphosethu, Pastor Omolemo and
Pastor Ntuthuko have used their personal finances to fund the ministry at the
beginning. This investment will soon bear good fruits for the pastor and his family.
But, this also bears important implication. If the pastor used his money and
resources to start the church, that simply means, it is “his church”, and in most cases

he does as he wishes.

On education, only one out of four of the pastors listed above has a Bachelor of
Theology. It is clear that theological education is not at the top of the list of
requirements for pastoral leadership among the NPCs. All the pastors contacted had
educational qualifications such as Diploma in Human resources, Diploma in
Marketing, Bachelor of Law degree and Bachelor of Commerce degree. Three of
them do not even intend to study Theology in the future.
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There are two aspects that may impact on morals. One is the quality of spiritual
formation, which leads to a deepening relationship with God. Leech defines spiritual
formation as a process in which we are transformed by, and in, Christ. “In this
process we are transformed so that we become more and more to share the Christ
nature... it is a process which involves confrontation, exploration and struggle, and
its goal is maturity in Christ” (1980:5). Paul states that Christians need to be trained
like athletes to live the Christian life (1 Corinthians 9:24 — 27). However, with many
NPCs, it seems like personal conversion leads automatically to moral living and
social involvement. There is a tendency to believe that in order for the world to be
renewed and transformed; individuals first had to be saved. Kretzschmar (1997)
observes that this belief encompasses at one and the same time a profound truth
and a dangerous assumption. The profound truth being that reconstruction must
indeed begin with us, for it is true that transformed persons have the insight and
passion that can transform unjust social structures. Nevertheless, it is a dangerous

assumption that this is a process that occurs automatically.

The second observation is that the young pastors do not see a need for theological
training. A feeling among them is that there is “enough information out there” as
Pastor Ntuthuko alluded. Furthermore, there is a fear that theological training will
challenge their beliefs, in which they are comfortable. It is clear however, as noted
above that Pentecostal-Charismatics do not view leadership as a purely human
characteristic or obtainable skill which can be obtained or acquired through learning
or observation. This is the danger Foster (1998:130) warned about, that of rejecting
rational and the intellectual in favour of the emotive side of faith.

Negativity around rational and intellectual is understandable considering that people
who make numbers in NPCs have experienced institutional religion, which did not
take ‘feelings’ into consideration. Writing on the declining attendance in mainline
Protestant churches, Winseman (2009:31) observes that what increases attendance
in conservative Protestant churches “is not that people are holding to more
conservative theological or Biblical beliefs. Our research suggests that it is mostly
because of the critical but often overlooked importance of the emotional connection”.

He adds that neurological research confirms that our emotional connections are far
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stronger than our rational connections (Winseman 2009:30). Therefore, for newer
Pentecostal-Charismatics, a sermon has to move a person, more than it makes a

person to think.

Sepulveda (1989:80) and Khathide (2002:353) also agree that resistance in
Pentecostal circles is born out of a perception that the presuppositions of the
Enlightenment, in which reason reign supreme, have affected the mission of the
church in a negative way. “In some churches, anything that has to do with the
intellect is considered ‘unspiritual’. What works takes precedence over well-thought
out findings and inquiries. Sadly, this leaves Pentecostal-Charismatics vulnerable to
spiritual abuse and has often caused Pentecostal-Charismatics to be gullible victims
of spiritual fads, some of which have nothing to do with godliness and the

enhancement of strategies for Christian mission, like the eating of grass and snakes.

The other important point in the discussion is that in many African theological
colleges, even presently, Theology produced elsewhere is still studied and taught in
a non-reflexive way, without the teachers and students appropriating theological
truths within their own context and creating new knowledge, insights and applications
(Kretzschmar 2002:55). Undigested and contextualised theology is simply a form of

intellectual colonisation.

Freire (1970), as quoted by Kretzschmar (2002) rejects the “banking” model of
learning where the learners have to absorb the “facts” taught by their teachers and
simply regurgitate them in the examinations. Freire (1970:45-59) affirms a “problem
solving” model in which learners engage with material and produce new knowledge —
a process in which teachers can also be learners, and learners can also be teachers.

In this way authentic leaders can be developed (see Kretzschmar 2002:56).

A negative attitude towards theological institutions should not result into a negative
attitude towards theological training or learning in general. After observing Moses’
call, Downey (1981:31) concluded that “one may observe that the prophet’s call was
essential in order for him to engage in his ministry, but the call did not occur in an

educational vacuum.” Being teachable, informal or formal, is one of the marks of
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Christian leadership. Wayne Oates (1987) makes that point when he writes “we
could have integrity. We could have answerability and steal have hermetically sealed
minds, unteachable, hearing only what we want to hear, and selectively screening
out anything that does not fit our set of cliches” (1987:21).

He further notes that “un-teachableness is a primary characteristic of the
authoritarian leader”. The authoritarian leader hears only what he or she wants to
hear. At the root of authoritarian leadership are pride, ignorance and distorted or
limited image of God (Kretzschmar 2015:5).

5.3.4 Involvement in the community

The other interesting observation is that of the involvement in the community, in a
sense that they are all involve through the handing out food parcels, blankets and
clothes and are all not involved in the ministers fraternal or in any advocacy work.
Only one pastor (Pastor Tinashe) has since decided to focus on skills development,
through learnerships. This is essential to the study because the South African
society faces numerous problems, such as unemployment, poverty, violence,
homelessness, substance abuse, exploitation and corruption. Kretzschmar (2015:9)
writes that young pastors “cannot solve all these problems, but they can be

conscientized, inspired and assisted to develop a moral lifestyle”.

In an attempt to explain “why Christian belief often does not issue into Christian
action”, Kretzschmar (1997:313) says one reason is Christians, who, due to a very
narrow theology, are ignorant of the content and implications of their faith. She
blames the phenomenon of “privatization of the Christian faith” for this perspective.
This means that the Christian faith is reduced to the private, personal concerns of
individuals and separated from the needs and concerns of the wider society in which

we live.

She further notes four characteristics of a privatised faith. First, it is faith based on a
dualism which separates reality into different spheres: the physical and the spiritual;
the secular and the sacred; the public and the private; the saving of souls and social

involvement. Secondly, it spiritualises the Gospel. Thus, in relation to passages such
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as Luke (4:18 — 20) or Matthew (25:31 — 46), poverty and hunger, for example, are
understood in terms of "spiritual” needs only and not also in terms of physical or

material needs.

Related to the second characteristic, is that a privatised gospel is acontextual,
meaning that Christians sometimes separate their faith from the actual situation in
which they live. At times, Christians seek to distance themselves from social evils
such as child abuse, physical or emotional battering in marriages, the causes of
teenage pregnancy, the causes of poverty, and the lack of land and housing. The
last characteristic of a privatised gospel is that of individualism. In fact, Khathide
(2002:352) also confirms that because of its intense preoccupation with individuals,
Pentecostalism has found it theologically to be concerned about issues affecting
societies at the socio-political and economic level. “It has been a long tradition in
some Pentecostal circles to consider involvement in socio-political issues as
heretical, sinful and taboo (cf. Chikane 1988; Lapoorta 1996)".

Kretzschmar (1997) says a distinction needs to be made between the importance of
the individual person and the overemphasis on the individual which results in the
ignoring of the community or social aspects of our faith. Young NPCs pastors need
to be conscientised on this matter, and be urged to revisit their hermeneutics. “The
strong inclination to interpret Scripture in an individualist and narrowly spiritual way,
as is the norm in Pentecostal theology, limits the theological capacity to be involved
in socio-political issues” (Khathide 2002:352).

5.4 Conclusion

In the concluding chapter, case studies were presented and categories identified and
the content analysed. Categories are: calling to ministry, theological training,
mentorship, and community involvement. The conclusion is that moral formation is
not being intentionally pursued, and that has a direct impact on how the young

ministers behave and do their ministerial work.
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CHAPTER 6
DISCUSSION, CONCLUSION AND RECOMMENDATIONS

6.1 Discussion

The findings of this study indicate that most newer Pentecostal-Charismatic church
leaders are not adequately mentored and empowered to be church leaders. There is
also a lot of confusion when it comes to what needs to be done for one to be a moral
spiritual leader. Moral formation is not being intentionally pursued; consequently, that
has a direct impact on the gap between what these young ministers believe ought to
be (belief) and what they are expected to be doing (action). For example they all
believe that they are supposed to be moral examples in their communities, but they

find themselves struggling with maintaining a moral lifestyle.

Faith and action cannot be separated. Genuine Christian faith, in all Christian
traditions (Foster 2001), is characterised by the non-separation of faith and action.
Biblically, faith is not faith at all unless it is accompanied by action (James 2:26). In
this regard, Kretzschamar’'s (1997) article, “The gap between belief and action”, is
enlightening. She advances different reasons in an attempt to explaining why
Christian belief often does not issue in Christian action. The reasons are “a false
separation between theological belief and ethical action”; “ignorance and a narrow
theology”; “the myth that personal conversion leads automatically to social

involvement”; “lack of exposure to different contexts”; “personal Self Interest”; “Group

Interests”; and lastly “spiritual immaturity”.

On the last point, she says the word “spiritual” refers not to some isolated devotional
dimension but to the whole of a person's life as lived in obedience to and empowered
by the Spirit of God. She notes three stages of Christian development as described
by Gerard Hughes (1985) in the book God of Surprises. Using Von Hugel’s theory of
childhood, adolescence and adulthood, Hughes (1985) says Christians go through
institutional stage which stresses acceptance of the beliefs of the church and
obedience to the authority of the church; the critical stage, where the believer begins
to criticise although remaining faithful; the third stage is called the mystical stage
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because it involves a deeper walk with God than that which has been experienced

before.

Mystical stage is an adult stage because it requires a degree of Christian maturity.
The three stages raise an important factor for all Christians including Pentecostal-
Charismatics, of whether one has sought to grow in their experience of God and
one’s attempt to live out his or her faith at home, work and in the wider society.
Otherwise, some people could cling to their ‘comfort zones’ and refuse to act in

accordance with what they believe.

6.2 Experience and cognitive

The gap between faith and action we saw among the young pastors, can be traced
to spirituality of Pentecostal-Charismatics. Stephenson (2013), asserts that
Pentecostal-Charismatic spirituality (practice) and doctrine (beliefs) should be
understood as unavoidably influencing each other’s development in a reciprocal
relationship. Warrington (2008) presents Pentecostal-charismatic as less a
theological system and more a theology that is lived practically and experientially,
where life experience and encounter with God are as valuable a hermeneutic as a
conceptual theology can be to the more historical traditions. The danger with such
spirituality, as Warrington (2008) contends is that in spite of their traditional
emphasis on the Holy Spirit, Pentecostal-Charismatics often operate with too narrow
a view of the Spirit’s activity in the life of the believer. The focus on ‘power’ and living
a victorious life — a theologia gloriae- needs to be balanced with a theologia crucis,
wherein the Spirit is understood as the one who is with us in our human nature,

weakness and suffering and who leads us through this into Christlikeness.

Furthermore, the spirituality of Pentecostals tends to reduce the expectation of the
Spirit’s work to occasional, powerful encounters (or ‘experiences’) and that does not
provide believers with a necessary model of the ongoing, transformative presence of
the Holy Spirit in their everyday lives. In addition, the emphasis on the “Experience”
has been the most crucial factor in the growth of Pentecostal-Charismatic churches
(Khathide 2002:343; Pomerville 1985:79), however, Pentecostal-Charismatics do not

consider reason enough. Such emphasis has impact on moral development of its
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leaders (Khathide 2002:353; Sepulveda 1989:80). NPCs need to consider both

‘reason” (belief) and “experience” (action).

Elizabeth Moore (1983) has defined moral education as the process of training
persons and helping them increase in their ability to make moral decisions and to act
in moral ways. She proposes “cognitive-experiential” view of moral education
(1983:175). Her argument is that reason and experience are interrelated and cannot
really be separated, and moral education has to do with both cognition and
experiencing. Of reason, she writes, “Cognitive knowing and perceiving is clearly
affected by person’s mentality, physical condition, motivation and affective feeling.
Likewise, anything that comes from or is relevant to experience will inevitably have
cognitive dimensions.” Further, on experience, she notes, “the experiential is
observed and reflected upon through the cognitive processes of perceiving and

knowing”.

6.3 The media of moral formation

Elizabeth Moore’s (1983) observations are true, that moral education or formation
touches all the dimensions of persons, such as thinking, attitudes and action. Larry
Rasmussen (1995), the professor of social ethics at the Union Theological Seminary
wrote about moral formation that touches on the thinking and action. The following
moral formation medium suggestions, which can be adopted by Pentecostal-

Charismatic churches, are influenced by Rasmussen’s work among others.

6.3.1 Moral exemplars

Every young pastor needs to have what Kohlberg (1987) calls “moral exemplars”.
Rusmussen (1995:184) calls them the “cast of moral characters”, the representatives
and exemplars of the church. Every society and community has its representative
types who teach morality by embodiment and whose morality is learned by imitation.

Senior pastors show us how to live in the church.

In the biblical witness story of the Old Testament, Joshua was formed into a credible
leader. Besides his ability (Exodus 17:8ff) and faithfulness both to God and Moses,

Joshua received a training. In the beginning of the book of Joshua, he is called
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“‘Moses’ servant” (Joshua 1:1) and at the end of the book he is known as the “servant
of Yahweh” (Joshua 24:29). Downey (1981:50-51) says leadership requires

preparation, and Joshua got it by observation, experience and ordination.

It is in observation that a young pastor is encouraged to “think” and change his or her
“attitudes” as Moore (1983) suggested. Kohlberg (1981) argued that when people
see moral principles embodied in the action of moral exemplars, principled moral
reasoning and behaviour becomes familiar to those who otherwise struggle with the
inadequacy of lower stage reasoning. Kohlberg (1981:392) saw in the writings and
actions of Martin Luther King Jr, for example, the formation of the principles of justice

that are the culmination of moral development.

Writing on moral education, Moore (1983) remarks that thinking is the act of
conceiving, imagining, reflecting and judging. In the area of thinking, the educator’s
role would be to communicate the content of morality (e.g. biblical and historical
understandings of issues and commands, elements of contemporary issues). The
educator would also seek to help the students formulate and reformulate their own

values against the background of this content.

The other practical thing the NPCs can do is to put together “story-telling” as a moral
formation tool and “moral exemplars” method. Pentecostal-Charismatics are strong
in storytelling and stories have a way of shaping character. No wonder Jesus Christ
used stories more often than not in his teachings. Schwartz (1999) writes of the
importance of stories in moral formation. When stories are presented, repeated
again and again in the life of the congregation, over time, a pattern develops in which
the individual stories are interwoven. These stories are connected to the story - the
story of God and God’s people Israel, the story of Jesus and the story of God’s

people the church.

According to Schwartz (1999), within the framework of this story, there are woven
the moral concepts which shape and guide moral behaviour. The Pentecostal-
Charismatic tradition has a rich spectrum of African Pentecostal pioneers such as

Job Chiliza, Nicholas Bhengu, Richard Ngidi, Frank Chikane and recently Mosa
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Sono. If these men’s stories were told and the biblical stories told, people feel
increasingly at home in the story of the Bible. It becomes their story, which helps
them to describe the totality of their own life, the basic orientation and final point of
reference for their emotions, thoughts and behaviour. As a community shaped by the
stories, which it carries and in which it lives, a framework is created for the moral

behaviour of those who live in it.

6.3.2 Moral action

Rasmussen (1995:183) remarks that practice may or not make perfect, as the saying
goes, but it does seem the case that “practice makes morals”. Habit (ethos) makes
character (ethos), in the language of the Greeks, and character makes the people
(ethnos) what it is. NPCs would benefit their young ministers by giving them pastoral
or leadership experience early on. They would do well to encourage repeated
communal activities, such as taking part in activities against drugs, or being part of a

march against corruption, these are morally educative.

The biblical story of Joshua shows that preparation included apprenticeship. Moses
was counselled by his father-in-law Jethro, to “select out of all the people, able men
who fear God, men of truth, those who hate dishonest gain (Exodus 18:21), in order
to share the leadership responsibilities and lighten Moses’ load. It is quite possible
that Joshua was one of those who were chosen to be part of the intimate circle of
Moses. He is called Moses’ servant (Exodus 24:13) and he accompanies him to
Mount Sinai. He became an apprentice by serving in such a role for almost forty
years, and that may have given him necessary experience for leadership.
Additionally, for churches, this means special attention to practices. Those who
aspire into pastoral life ought to be given immediate responsibilities in their local
churches, such as leading the home cells, or new members’ class, for morality is

learned by taking on specified roles and carrying out the responsibilities tied to them.

NPCs in the townships are still lacking behind in terms of moral formation of young
leaders, they are far behind churches such Rhema Bible Church in Randburg and
Hatfield Christian Church in Pretoria East with their own leadership training

programmes, the latter through the Hatfield Training Centre and the former through
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the Rhema Bible Training Centre. The Hatfield Christian Centre’s ministerial
formation is relevant to this study because the church can be classified as a newer
Pentecostal-Charismatic church, and as such like all Pentecostal-Charismatic
churches they are rooted in oral tradition rather than literary culture, and such culture

is shaped by stories (Hollenweger 1997:18) as | noted earlier.

The Hatfield Centre advocates for a ‘holistic ministerial formation’ as it is reflected by
their ‘heads-hands-hearts paradigm’ of formation (Neuman 2012:137 - 138).
Neuman explains that this process formation, “takes place within the context of
community where it is also at its most effective. The process of formation ideally
extends beyond the individual to influence every aspect of that individual’'s life and
social context because it is by nature incarnational, i.e. formation takes place within
the context of real life” (2012:138).

Youth who leave school are offered the “Year of your life” (YOYL) model, with
intentional Christian ethos. Youth from different theological, denominational and
cultural backgrounds are drawn to the Pentecostal-Charismatic environment, where
they are prepared for life through regular study (heads), practice of servant-hood

(hands) and communion with God through prayer and keeping a journal (hearts).

The entrance requirement to Ministry Training School (MTS) is the completion of the
YOYL programme for everyone under the ages of 23. All candidates are interviewed
by the faculty (Neuman 2012:140). All accepted ministerial students are deployed to
existing church structures. Their involvement in these churches, and their
involvement in small groups and regular mandatory student-faculty interviews

provide the context for relational evaluation (Neumann 2012:140).

Factors that are considered during deployment are (1) a student’s character and
formation; (2) a student’s unique giftedness (spiritual and natural giftedness); (3) a
student’s formative requirements (areas where candidates require further formation,
e.g. pastoral or missional formation). The exposure of students to the communities,
brings them closer to social issues. Such experience is priceless for the moral

development of a pastoral candidate.
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6.3.3 Moral community

The church plays a significant role in moral formation. In fact, some authors such as
Schwartz (1999) and Root (1993) call the church a moral community. The church is
the moral community that is where moral discussions takes place, because ethical
issues are important to her. Also, the church does not only discuss ethical issues, it
is a community of common ethical commitment. Choosing to belong to the church
means conscious moral choices. Beyond just being a community of moral
commitment, the church is the community of common ethical action (Root 1993:195
—197).

Rasmussen (1995:184) comments that a particular ordering of any church is already
both a creation and reflection of its way of life. A polity is already an ethic and is
morally formative. How gifts are ordered and roles assigned and carried out is not so
much the prelude to relationships with the world around, but already a way of being
in it. Structures channel behaviour and, by doing so, form character and conduct. He
further notes that morality is learned by taking on specified roles and carrying out the

responsibilities tied to them.

The story of Joshua can give light to the importance of a moral community, or the
church in moral formation. Numbers (27:18 — 23), records the final stage in Joshua'’s
training for ministry. Downey (1981), calls this passage of scripture “Joshua’s official
ordination ceremony’”. It was presided over by Moses at the Lord’s command. It is
worth observing that: The Lord tells Moses to ordain Joshua because he is “a man in
whom is the spirit”. Beegle (1972:334) interprets the spirit as being the gift to lead
rather than the Holy Spirit. Moses lays his hands upon Joshua and commissions him

in the presence of all the people, including Eleazar, the priest.

This event may have been significant in Joshua’s life as a leader, because it affirmed
him. | noted earlier on the importance of affirmation regarding our identity, security
and significance. Leaders who have gone through ordination are expected to behave
with high moral standards, and it puts some level of responsibility on their shoulders.
The ordination ceremony also proves the importance of polity in a church. The young

ministers | encountered in SOWETO showed interest in ordination, and that it being
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carried by their pastors in the presence of everyone. But because of strained
relationships and lack of mentoring, they end up seeking organisations that would

ordain them and by implication hold them accountable.

6.3.4 Moral education: incorporating ethics into spirituality

If the NPCs in particular and the Christian Church in general are to form moral
leaders, they have to give specific instruction in the virtues and vices, values and
obligation (Rasmussen 1995:185). A number of Christian education scholars, such

as Elizabeth Moore (1983) are of the same view.

Moore (1983) says moral content in Christian education is unavoidable, because it is
communicated through social structures, relationships, subject matter, and
methodologies. “This is not a new idea” writes Moore (1983:177). She recognises
the inevitable influence of moral content on public school education, and emphasises

the influence of the minister’'s moral perspective on his or her role in pastoral care.

The disjunction of ethics and spirituality is due to three common reasons (Burkhardt
2010). The loss of God as object of ethics is the first reason. For many, the object of
theology is restricted to the inter-human sphere. Many writings or books leave no
room for the discussion of how humanity has to behave towards God. However,
through the justification of the sinner, God enables the believer to do what is good
(Burkhardt 2010:46).

The loss of God as law giver is the second reason. God is not only excluded as an
object of ethics, but also as a law giver who lets people know what they have to do.
Where there is no knowledge of God, there also cannot be any real knowledge of the
will of God. “Where there is no revelation of God’'s will and therefore also no
obedience to God’s will, there the spiritual dimension of ethics vanishes” (Burkhardt
2010:47). The loss of specific Christian ethics is the third. Burkhard writes, “General
ethics can be defined as ethics which has everyone, all natural human beings, as its
subject. Within this discipline God principally can be the object of ethics but true

Christian spirituality cannot really unfold in this context” (2010:47).
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Failure to incorporate ethics in spirituality has had dire consequences at least on

personal life, academic theology, church life and social life.

Academic theology: For many modern universities and seminaries, spirituality has
seldom found its place in the formal courses taught in academic Protestant
theological institutions. This is the result of, as observed by Kretzschmar, the
Enlightment, rationalism and modernism, where “spiritual theology and practices
such as prayer, liturgy, worship, personal devotions and spiritual retreats were...
regarded as improper subjects of the “academic” study of theology” (2005:65). This
separation has led to a problem of decision makers who have no moral formation,

where thinking is divorced to living.

The life of Blaise Pascal (1623-1662) shows that the study of theology cannot be
pursued on the basis of reason alone. Pascal is known as a “classical’
mathematician and inventor by trade, but a Christian apologist by choice (Foster
2001:352). At a younger age, he became acquainted with the intellectuals of his day;
and he used his intellectual genius to support and defend a reform movement in the

Catholic Church known as Jansenism.

Pascal recognised that reason alone was not enough because human beings are
more than their intellectual capacities. He wrote “The heart has its reasons, which
the reason does not know” (Dowley 1977:485). He is also quoted as having wrote
‘what a distance there is between knowing God and loving him” (Dowley 1977:485),
showing that it is not only important to know God, but also to love him. For it is God
who reveals Himself who reaches to us as human beings, and that cannot only be
realised by reason but by faith. Pascal dedicated much of his life to serving the poor

and wretched of his day. He died at the age of thirty nine.

Social life: The separation of spirituality and ethics has had dire consequences on
social life too, where Christian faith becomes irrelevant to its context. “It becomes so
heavenly minded that it is no earthly good” (Kretzschmar 2005:66). The privatisation
of religion has two characteristics: First, it is dualistic; it seeks to divide reality into

two separate spheres; the physical and the spiritual. Second, it is individualistic,

79



because it emphasises the experience and concerns of individual at the expense of
the group, community or society (Kretzschmar 2004:52). It further “dilutes the
meaning and it restricts the application of the gospel. Thus, central doctrines such as
sin, salvation and mission are conceived of purely in terms of their personal and
individual dimensions, rather than also being conceived of in terms of their social
dimensions” (Kretzschmar 2004:52). As a result, the focus is on individuals and their
sins only, neglecting social sins and struggles of people. “What individuals believe,
their experience of God in prayer, the development of their moral character, and their
involvement in a Christian community cannot be separated from their social

existence” (Kretzschmar 2005:67).

William Seymour’s (1870 — 1922) journey testifies to the fact that spiritual experience
cannot be separated from social justice in general or racial reconciliation in
particular. “Seymour stood at the forefront of one of the most revolutionary social
movements in history, movement intent upon “erasing the color line” (Foster
2001:113). Foster observes that the Azusa Street experience was a ‘supernatural
work, a Spirit empowered work, a charismatic work’ (2001:118). He further highlights

four factors which were behind the impact of the Azusa experience.

One was that Seymour understood the implications of glossolalia for interracial
reconciliation and community, but connecting what was happening at Azusa Street
with the Pentecostal experience of Acts where the results was reconciliation between
nations and races and cultures (Foster 2001:118 — 119). Secondly, Seymour
exercised an inclusive leadership of all persons irrespective of gender and/or colour
(Foster 2001:119).

Thirdly, Seymour stressed genuine Christian love above all else, including
glossolalia (Foster 2001:120). Lastly, Seymour’s holiness! On this Foster quotes
Rev. Glenn Cook as saying “This man... really lived what we had been preaching for
years, a sanctified life. It was the wonderful character of this man whom God had
chosen that attracted the people to keep coming to this humble meeting” (2001:121).
This Christianity was relevant to the issues of the day, and it surely spoke to the
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deep needs of many. More than anything, Seymour’s interpretation of Acts 2 was

directly linked and influenced by his daily social realities.

Church life: Every church leader’s goal is to make disciples for the Lord Jesus Christ.
That entails moral and spiritual formation. Therefore, it will therefore be impossible
for a leader who is not himself or herself a disciple to lead that transformation. Such
leaders are happy to see converts who are not disciples, and in most cases leaders
in these churches tend to focus on maintenance of the church’s status quo rather
than on living according to the kingdom values. According to Kretzschmar, “Such
churches become self-defensive, safe, cultural ‘holy clubs’ rather than engaging in
demanding, loving and risky ministry. The church becomes a social club, promoting
‘get togethers’ where members talk only to each other, not caring for strangers,

sinners or those in need” (2005:66).

Martin Luther (1483-1546), led the Reformation against a comfortably corrupt
church. Luther was ordained in 1507, and after observing that Catholic Church
leaders were not being real disciples of the Christ, and they were leading the Church
astray, living in luxury and often corrupt. Luther developed a reformed theology and
continued to work for the moral and spiritual renewal of the German people. He
opposed the practice of indulgences, where people paid for the forgiveness of sins.
That led to his most prominent contribution to Christian faith, which is ‘justification by
faith’.

“Luther’s teaching and personal experiences are closely connected. He always
proceeds in the same way: from scripture to personal conviction to declaring and
preaching” (Dowley 1977:363). Luther's moral standing did not allow him to stand
and watch as the Church became complacent. After studying theology “he was sent
by his order to the University of Wittenberg to teach moral theology and the bible”
(Dowley 1977:362). Luther’s teaching of morals could have played a role in the

Reformation.

Personal life: The separation of Christian ethics and spirituality has led to many

believers struggling to live lives of integrity, a life inconsistent with claims of being
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Christian. There is a lot of hypocrisy, where one lives a life totally different from what
one preaches. This hypocrisy comes as a result of spiritual bankruptcy and in most
cases leaders refuse to seek help. Serving people is demanding; therefore, a leader
needs to spend more time in prayer and retreat.

One of the priests who valued prayer is Seraphim of Sarov (1759 — 1833). “Seraphim
of Sarov is a shining example of how a life of prayer can transform the human
personality, enabling such a person to mister and care for many thousands of
people” (Kretzschmar 2005:99). For Seraphim of Sarov ministry is the results of
prayer, and it does not replace prayer and the power that comes from the Holy Spirit.
“At the core of Seraphim’s teachings was the conviction that a Christian should aim

at nothing other than the acquisition of the Holy Spirit” (Mursell 2001:162).

6.4 Recommendations

The research study produced findings that are valuable in enhancing the
development of leadership in the newer Pentecostal-Charismatic churches.
Therefore, it is recommended that senior ministers make it their responsibility to
develop young leaders. Leadership is about making leaders, more than it is about
making followers. Furthermore senior ministers attend courses on “mentorship”, so
that they know what it takes to mentor young people. It should be the senior pastors
who pursue caring and trusting relationships with young people. Chaddock and
McMinn (1999) are of the opinion that shared values and trusting relationship are

prerequisites to collaboration.

Secondly, young people must be encouraged to study theology, for faith cannot be
separated from the intellect. It is not enough for young pastors in the NPCs to gain
understanding in other disciplines and not take their theological training seriously.
That has a potential of making these young preachers dependent on televangelists
and already cooked sermons they get from tapes. Learning to dig truth for
themselves can be of benefit, not only in their Churches but also the communities
they are leading in. Apostle Paul shows that the redemption of intellect as an
essential part needed by human beings. “Romans 12:2 indicates that the change of

mind causes transformation, prevents conformity to worldly life and allows discerning
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what the good and perfect will of God is” (Mwambazambi and Banza 2014:4). If
Pentecostal-Charismatic churches cannot begin and run their own credible
institutions of learning, it is recommended that they form coalitions with like-minded
institutions of higher learning.

Moreover, young people are easily motivated when they see that the church utilises
its resources in their development. Therefore, there must be educational bursaries
from the church, designed specifically for theological students.

Last, it is recommended that Pentecostal-Charismatic churches encourage young
people to be involved in the struggle for social justice in their communities. More
especially in the age where most political parties, such as the Democratic Alliance
and the Freedom Fighters are led by other young people. Foster (2001:172 — 176)
suggests that we can be involved in three areas, the first and the most important is in
the personal arena. We cannot work for justice and live injustice; we cannot work for
peace and live war. So we stand against all forms of pride, envy, anger, sloth, greed,
gluttony, and lust within ourselves (Foster 2001:172). Young leaders are to be taught
not only to exegete the bible, but to also exegete their communities as social

activists.

6.5 Directions for future research

The newer Pentecostal-Charismatic churches are a growing phenomenon in black
townships, attracting young men and women. This study has certainly laid a
foundation by providing useful information regarding the Pentecostal-Charismatic
formation of young people into credible leaders. Additional research is of necessity
particularly in understanding issues of female leadership. The researcher found a

gap in this regard.

Also, additional research is necessary in the area of social and economic justice.
Traditionally, much of the church’s activity in the economic sphere has been on a
charitable and welfare basis — supporting those economically depressed. However,
one recognises that the churches’ charity work is essentially dealing with symptoms,

the manifestations, the fruits, rather than the roots of the economic disorder, or that
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which systemically sustains the effect of root cause, ensuring the fruit that we have
to address through charity. What is the newer Pentecostal-charismatic churches
stance in relation to the current government? The South African Council of Churches
calls for a “critical solidarity or collaboration™, however some people are calling for
an opposition stance as it happened with Apartheid. Research is needed in this

regard.

6.6 Conclusion

The aim of this study was to conduct a comprehensive investigation into moral
formation of leaders in the newer Pentecostal-Charismatic churches. A small
empirical study was done in these churches in Soweto, South of Johannesburg,
using a qualitative approach (exploratory-descriptive phenomenology). One sought
to explore how NPCs leadership is impacted by spiritual formation, healthy

relationships, and education.

The research has answered the questions raised by the original research problem or
stated purpose of the study and state the conclusions reached. Conclusions arrived
at are based on the study’s findings. The main conclusions/findings as justified by

the data of the study are that:

e There is no specific and purpose driven way of grooming and developing leaders
within most of the Charismatic and Pentecostal churches.

e Moral formation is not being intentionally pursued. This has been found to have a
direct impact on the manner in which young ministers in NPC generally behave

and do their work.

e Young ministers venture into the world of church ministry raw, without any
guidance and/or theological/pastoral education/training nor any intention to

pursue it later in life.

! A Discussion Paper from the SACC to the ANC March 23, 2015
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e Theological training is generally seen as irrelevant, and therefore a general trend
is that qualifications held by the ministers and those pursued later in life are

almost all in other fields other than theology.
The study has managed to identify what might be the main cause for all problems

experienced with the pastors in question. Lack of guidance by senior pastors and

formal theological training in general appear to be the main culprits.
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Appendix

Interview Questions

Age []125-30[]31-35[] 36-40[] 41-45
Gender [ ] Male [ ] Female

Educational level [] Matric-Diploma [ ] Degree-Honors [ ] Masters-Doctorate

Church Name

The conversion of the heart

Tell me about yourself... (Family background, siblings’ etc.)

Tell me everything you can remember about your “born again” event?

What was the next step after this event, in terms of your spiritual journey?

For you what does it mean to be a Christian or what are the most important
principles of being a Christian?

Share about your “calling” into pastoral ministry?

In your Church what journey does one take to be a pastor?

In your understanding what qualifies one to be a leader or pastor?

What would be the most important principles about the personal life of a pastor?

The conversion of the head

Are you the main pastor or assistant pastor in your Church?

What help did you receive from your Church or pastor in advancing your pastoral
calling?

Did you attend a theological institution? Elaborate on your answer:

Do you think it is importation for one to attend a theological school/ Bible school
in order to be a pastor?

Tell me about your private and communal study, prayer and reflection?

What kind of books do you read?

How do you stay cutting edge?

Where do your sermon ideas come from?
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The conversion of the will

What do you think is your role as a leader in this Church?

What is the most difficult thing about being a pastor?

What is the most difficult decision you've ever had to make?

What is expected of a Pastor in terms of morality and behavior in your Church?
Have you ever had a moral failure? (you don’t have to disclose it)

How was it handled or how did you handle it? (E.g. shared with mentor, just
prayed about it, talked to friend or spouse or shared with the Church

leadership?)

The Conversion of Relationships

Are you married, for how long? How important is your spouse in your ministry?
And what role do they play?

Which Church leaders or role models do you respect? Do you have a particular
role model?

How do you solicit feedback from others on your work?

How do others define your leadership style?

What is your leadership style? Is your style fruitful in your ministry?

o] Do you emphasise authority;

0  Are you participative (group centered);

o] Permissive (Free reign)?

The conversion of the hands

How much do you know about this community?

Tell me about your involvement in the community?

How have you specifically helped or been involved in voluntary work in this
community?

How do you enlist the help of others in your work in general?

Is there anything else you would like to say about Church leadership and moral

formation?
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