
...

. .
,

...

-.

..
•

11"\

., \

D lo-.c.KTh e 0 1Oj' '1"': L;.b~,.0..1 0 J,....

,.

'.

1

/



•• National Library of Canada

Cataloguing Branch
Canadian Theses Division

Ottawa, Canada'
K1A ON4

"

NOTICE

.'
'.

The quality of this microfiche is heavily dependent upon
, "

the qu~lity of the original thl1sis sObmilted for microfill:n·
ing, Every effort has been made to ensure the highest
quality of reproduction possible, ' ,. "

If pages are missing. contact the university which o
granted the degree,

"

Some pages, may have indistinct print especialiy if
the original pages 'were typed with a poor typewriter
ribbon or if the unh,ersity sent us a p'oor photocopy.

• Previously copyrighted materials (jou rnal articles. .
published tests, etc.) are not filmed:

Reproduction in full oc,in part of this film is gOVl1rned
by the Canadian Copyrighl"Act. R,S:C. 1970, c" C·30.
Please read the authorization forms which ilccompanx
this thesis. ~

THIS DISSERtATION ..
HAS BEEN MICROFILMED
EXACTLy AS RECEIVED

r ~'.

Bibliothèque nationale du Canada

. Direction du catalogage
Division des thèses canadiennes

AVIS

\

La qualité de cette microfiche dépend grandement de 1a
qualité de la thèse soull1ise au microfilmage. Nous avons
tout fait pour. assurer une qualité sUp'érieure de repro·
duction.· ' • '.' ..

, ,
S'il manque des pages. veuillez communiquer avec

l'u·niversité· qui 'a conféré le grade:

La qualité d'impression de ce!taines pages peut
laisser a désirer, surtout si les Qpges originales ont été
dactylographiées a l'aide d'un ruban ùs(ou si l '~{)iversité
nous a fait paivenir'une photocopie'de mauvaise qualité.

"
" Les documents qui font déja l'objet d'un droit d·au·

teur (articles de revué: examens publiés. etc,) ne sont pas
microfilmés.

!~a rep'ro,duction, même partielle, de,ce mkrofilnoesi '
olJmise a la'Loi canadienne sur le droit d'auteùr.;SRC

1970, c, C·30. Veuillez prendre connaissance des for
,l1)Ullf d'aiJtorfs~Hon qui accompag~ent celte thèse.

..." .,
LA THESE A ETE

MICROFILMÉE. TELLE QUE
NOUS L'AYONS REÇUE

r..

, "

NL-339 13/77)
~,

1 . ',.'



(-
e,~ "

•

" ,

!

(

/ '

.-
!

, . . ,

..

.,

, '.

..

,
THE CONCÈPT OF GO~ IN ,BLACK THEOLQGY:

AN APPRECIATION OF GOD AS
•

"

LIBERATOR AND RECONCILER.
~

, .

Ishrnael NOK<l

S\Ù:lmitted in partial fulfilment of the ..
. ...

requirements for ~e degree of Doctor of Philosophy
in the Faculty of Religious Studies

McGill University

~l977 •

~ Ishmae1 Noko 1978

..
" , .,



-,

THE CONCEPT 'OF GOD IN BlACK THEOLOGY:
AN APPREClATJ;ON' OF GOD AS

,LIBj;:RATO,R AND RECONClLER.

\
• \

\

Cr
l'

, ,

·Ishmael !l'oko

, ,
ABSTRACT'

<

•

•

'.

..
\

.. '

, ,
'E,'Fom the perspective 'of-South' Afric.an Black TheQlogy, God

, . ' -', "
': is de~icted ~s One who; thro~gh'the historical. event of AtonenÏent,

. ) d '
'- ~,

IÏberatesfallen man.from the .state of alienation, th'at is; astate

. -'
, Qf being separated froin GOa. and from .one' s neigbhour.

'" . \

same event God reconciles ,man with Himself and ~ith his neigbh6ur'.

within this theo,logical stan~e, Ch~:Lsti:an discipl~ship is inter.:..

" ,

p~ete~s, implying man's active participation in.Yahwe~'s libera-

tion~nd reco~ciliation of man in history" that is, man must .'

become a ~o-~iberator~ c~reconciler with God.-

por the Black ,Ch~istian Cornrnunity in South Afric~ that

~~oans~r the heavy burde.n of aparth~id sys,tem", belief in God

\ . .'
as 'Liber.ator.and as Reconciler'entrusts'Blacks with the respoh-

'. ,

, • 1

" sibility of self-libe:ç-ation and also with' th~ lib~ration of
..., • • . : ,h' .

others. This includes the reject,ion of the' 'li,mits in:tp<?sed up6n,

them by' the aparthe,id syndrome, thus defining 't:heir' raison d' êtlie
,1

.-

.
on the basis of thé 'Gospel

_We argue i;hat Blàck

of.bivine libera~ion and reconciliation.
\., ,

Theology's emphasi~ on Gad as Liberator

and as' Reconciler.~s~be understood within the socio-historical

realities of'Blackness. . ,

.~
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CONCEPT. OF GOD IN 'BLACK THEOLOGY:
AN APp~rATION OF GOD AS
LIBEJ.l~"'r9R AND RECONClLER. .'

Ishmael Noko

.'
RESUME

.',

Selon la );lerspective de la Théologie Noire Sud-africaine,

•

. ,

Dietrest Celui 'qui, à travers l'événement historique du rachat,, , ,

... '" .
libère ,l'homme tombé de son état-d'aliénation, c'est-~dire de. , -, .

'. ~. _.'

son état 'de sépara~i~n de Dieu et de son prochain. A travers le
• '". 1 -, 1

m~me événement, Die1,l réconcilie' l 'honune avec Lui-même et avec -------.....J, .
son prochain. Du point de vue de cette positiop. théologique,

.
être disciple du Christ implique la participation active de

•

l'homme dans la libération et la réconciliation par Yahweh de

l'honime dans son contexte historique, c ',est-à-dire', l'honunE;' doit

devenir co-libérateur et co-réconciliateur de Dieu •
•

Pour la communauté chrétienne noire en Afrique du Sud,

qui gémit ,sous le lourd fardeau du système de l'~partheid, la

i) foi en un Dieu LibéFateur et Réconciliateur'signifie la respon-

sabilité de leur prcpre libération, ainsi que de la libération. .
'des autres. Ceci inclut le rejet des limites qui leur sont. '.

cc
.' .

imposées par le système de l'apartheid~ fondant ainsi leur raison

d'~tre sur l'Evangile de la libération et de la réconciliation

divines.

Rous soutenons .que l'accent mi!; par la Théologie Noi.re
' ...~:.~ .

lfÎlo .~-. ;

sur Dieu' le Libérateur e~ ~e Réconciliateur doit être compris
1

à,l'intérieur'des réalités socio-historiques des noirs •

.( -..-
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INTRODUCTION

.. : .

'Ci
, .

\

.:

.,', ..
"

"

,

::t'he aim of thil? llissertation is' to' .i.ntroduce ';Ind' 'analyse,'

th~'concept of GOd as Liberator and' Reconcller in Black Theology
.. .' J •

. in South Africa. Th& work is divided intp four chapters.

'- ---.-The first. chapte,r defines racism and, discus.ses, 'hm~ .,t::q,is ..

phenomenoh has copcretized itself in South~frica~ We note in. .

this chapter that Afrikaner.i:'acism. in particular' ,i.s li result

of th~ interplay of s~veral factors, i~cluding the th~ologi~al
: _.:1. _' • '. ~

factor. Thus, we conterid that' t1,le -Afrikaners' 'self-interpre~a-

,tion as a '!New Israel.,of Africa", a chosen p~ople of God, has

•

.'

contributed to Afrikaner racism. 'They claim that the.ir presence.,

in Africa is an act of God and point to the~r·history as re-. ..

flecting the validity of theirtheqlogical'claims. They have. .
adopted a rather exclusive ethical conduct in order to'preserve

the "Volk" pure. The adoption and implementation. of the,practi~è
, .

of .separate worsliip on'racia~ lin~s by the Dutch Reformed'
,

Church is a continuation of the same old theol9gical idea of

'keeping th~ "Volk" pu:ç:e,. a practice tha:t:. was thought to be

•

( \

...

.' "...
[..
[.~--

sanctioned by Yahweh.,
,

lfe draw the conclusion that the tlutclÎ. Reformed Church
.:'.

theology is ràcist and ,tha~ it espouses a raciaT d~ity coritrary

.
d

."

:.' ',' ,: '.



cc to the Biblical and.Christian teaching about the universality

of Yal1weh: The
.,

relevance of this chapter to the thesis'- is that,

the phenornenon of racism forros the ,.social matrix within whi-ch ,

the Black 'man's question about God'is raised. •
-,

\,
In Chapter TwQ, we define Black Theo~ogY'and we·demonstrate

that, contrary to the negative allegptions'made by the Le Grange-

...:. Schlebush Commission,it is il- form of Chrj,stian tl1.eology. We .
\. . . ,- .

a~èmpt ~o do this by first showing that aIl theological state-

-
. ments are-by nature contextual•.That is, all human speech.aboÙt

Yahweh is by necessity "filtered through humanexperience, which

is limited by social realities. ,,1 This means that the Black
\ .,. ..

man's theological reflection is limited and conditioned by the
, - , .

Black exp~ïence. This limi~atiOil lias' a bearing on the Black. \
......... /,/

man's theod:i,cy question. It-is within the socio-economic.

'political and'religious context. pepmeated by racism ànd Black

oppr~ssion~ that Blacks have raised the question of who Gad is
•

in relation te theirplight. Their reflection on their condition
J

-..

. (
(
-. ..

·of Blackness fram the perspective of the Christian faith has

confronted theril with the Yahweh of the Exodus. who'se message

MOSes' conveyed to Pharaoh ("Let my people go,,2) and who. through

the Act-of Atonement. liberates the sinner and reconciles him

with Hiffiselfand with his neighbour. Black Theology. therefore.
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, ,C,_

'. '
~', .

,J{'. ,', 1 • .~.

interp!j'ets 'th'e Black community' s )unanimous cry foi:' liberatJ,on', ",

from racisll\" and its attempt to recreate out of the ,raéial~'Y ~orh,,'

f'louth Africa a country wher~ "Black and White .pe+sons will"
,

continue to,live together,,3," as si:nifYin: ~~ pres~~~e:O(.,.'.God
the Lioerator and Reconciler. \

Chapter Three discusses in detail the theological basis

for Black The~ogy'; claim that God is One who liberate~apd ~

the implications ·of.t.his theological analysis for ~~c~'s,t,S~

AfFica.

The~1iberation of man from sin and its consequenç~~is
~

,'

grounded in the initiative of God. Through the ~us and the

Atonement, God discloses His nature as Liberator. of 'man in his
, . '

concrete situation, and brings'new hopê for thé hopeless "no-

bodies" of the land.

,In arder, however, for man to experienc~,~is ne~ hope
, .

and liberty he must accept, through, faith, that 'yahweh thè

Liberator is his Lord. 1 lt is only wllen man<ni'propriates this
. ~: {

fact and. allows his life to be governed by it,,1;:liat he becomes
'. .' .

one with God. .He then participates in his own liberation, and
• 1•••: .

thus becomes a co-liberator with· God, For B-la'ck South Africa,

• the appropriation of this faith hJs~radical 'consequences: it

enables the Black person,to accept himself ahd to cease

,.
.... - -

",

,-' "
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1

d~fininghimself in terms, of "~iteness". This s!,!lf-acceptance.

whicp is made possïble by accepti~g the Gospel of libera~ion.

1
is a lïberating experiénce for a Black person.who has always

hated himse'lf and believed ,in his inferiority.

Black lïber~tion is, howeve~i inseparable f~9ID the

mandate to proclaim

.d" of racism. 'an idol

of which the Black man is

lïberation of his neighbour - White South Africa. To be' a
....

co-liberàtor wit:;h God entrust hitn with the task of mediating

. '\..'
South Africa. The Ekklesia.the Gospel of lïbe~ation'to

'the lilieration Gospel and denounce

.

':, ~. " .....

made ~e image of a particular race and therefore with no

authority OVer man. The Ekklesia itself is an assembly where
, ,

Black and White South Africans are enabled to transcend.. the,

superior-inferior categories of racism. and accept eaCh other.

as equal.
Q

,- "'WoI' .

In Chapter F~U.r• .' W~:d~ ~~ the co.p,t of God the Recon-
. .

ciler and we discuss its theological basis and its,implications
"

"
~..

for, South, Afr~a'.
"

Reconciliatiori;'we'~aintain. presupposes lïberation.

1

'ct
"

Reconcilia:td0!l',and\ 'libeŒ"ation are two moments of one and the
. , . . -, ...

same Act of At~ne~e~~us reèonciliati~n. like lïberationi

is grounded in, th~',-ihi?i:ative of Yahweh. Through Ch~ist. God

- .'
.' .."

"
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•
befriends fallen man. That is, man is provided, through the

death of'Christ, with the opportÜnity to enq.,hi~ rebel~
against God and against his neighbour. This the~làgical state-

ment E'\0vides our frame of reference for what it means,' in
, ,

South Africa, to be reconciled with God and with one's neighbour.

It means that White SoutlLAfrica will have,to repent genuinely tor

its sins of, oppression and that',\lack South Africa wi1l have

to forgive Whites, in' as much as God has forgiven man without

revenge.

It might be questioned that this dissertat'ion seems ~t times

to be,more of a work on history and/or sociology rather th~ on
\ ,

'theology. However, this style should be understood in the

light of our definition of 'theology'. Theology,' we maintain,.......~~ '.
is a discourse about God and 'inan which is 'articulated within,

and is inseparable frorn,

historical and religious

Difficulties' encountered

the c;jext

realities.

of socio-econornié, political,

,While the writing of this dissertation has been challen-

ging and rewarding, it did présent some s~ious difficulties:....

a) Black Theology is a recent rnovernent that began around 1970. 4

For this reason" reflection is still in its infancy, part-

icularly on the Theodicy question, ,and rnùch more remains

r

•



to be done1

"

6
\

'.

bl Black theologians'wh~have ~aged ~ th~ological reflection

have beenJbanned. S what they had written has bec~e by law

unfit for p~lic consumption. Access to their works is

impossible. Libra'ry authorities quickly remove books and

other works.by banned ind~viduals. This made it difficult

to obtain original documents and books for the purpose~

of this work.

These difficulties, however, were partly overcome when

. ......
McGill University providé~ me with a travel scholarshipto

South Africa. l was able to ~eet with sorne of the Black theo-

logians who are under house arrest and to discuss with them

the theme of my dissertation. Their n<lJlles will be withheld

for "the obvious reason of protecti~~'tllem.
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NOTES
, .

~

1 James H. Cone, God of the Oppressed (New York: The.seabury
Press, 1975), p. 43.

2 Exodus 9:2.

3 See S.A.S.O.os Credo in Black Review 1972, ed. B.A. Khoapa
(Durban: Black Community Programs, 1973), p. 40.

4 Although discussion about Black Theology might have begun
early in 1969, the publication in 1970 of James Coneos
Black Theology of Liberation (J.B. Lippincott Company)
stimulated South African Blacks to engage in formaI dis
cussion that resulted in the emergence of Black Theology.

5 That is, they have been detained; incommunicado, with very
limited access to the public.

..
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CHAPTER l

SOUTH AFRICA AND THE PROBLEM OF RACISM

CITY OF DURBAN

Under Section 37 of the Durban Beach
By-Laws this bathing area is reserved
for the sole use of meffibers of the
white. race group.,

STAD DURBAN

•
Hierdie gebied is ingevolge artikel 37
van die Durbanse Strandverordeninge
uitgehou vir die uitsluitlike· gebruik
van lede van die blanke rassegroep.

A. ' INTRODUCTION

In order to appreciate the relevance of Black Theology's

themes in South Africa today, one has to understand the prevailing

racial problem. Black and White South Africans live and die

under a governmental system that is permeated by racism. This

phenomenon colours the entire social fabric, with every societal

institution reflecting enforced discrimination, segregation,

inequality and a general imbalance in the distribution of

political power and economic wealth.

,1

1,
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B. DEFINING RACISM

Ruth Benedict defines racism as:

The dogma that one-ethnie group is con
demned by nature to hereditary inferiority
and another group is destined to hereditary
superiority. It is the dogma that the hope
of civilization depends upon dominating
sorne races and keeping others pure. It is
the dogma that one has carried progress
throughout human history and canalone
ensure future progress. l

From the pen of the great Scottish philosopher David Hume

we have what we regard as a plassical example of a racist

" ..

statement:
,

o(
(

"

•

l am apt to suspect that negroes, and in
general ail the other species ,of man ...
to be naturally inferior to the Whites.
There never was a civilized nation of any
other complexion than white, ,nor even any
individual eminent either in action or in
speculation. No indigenous,manufacturers
among them, no arts, no sciences. On the
other hand, the most rude and barbarous
of the whites, such as the ancient Germans,
and the present Tartars, have still sorne
thing eminent about them, in their valour,
or of government, or sorne other particular.
Such a uniform and constant difference
could not happen, in 50 many countries and
ages, if nature had not made an original
distinction betwixt these breeds of men.
HOt to mention our colonies, ·there are
Negroe slaves dispersed ail over. Europe,
of whiCh none ever discovered any symptoms
of ingenuity; tho' low people, without
education, will start up.amongst us, and



.distinguish themselves,in 'every profession.
In Jamai~a indeed they talk of one n~gDOe

as a man of parts and learning; but it is
likely he is admired for very slender
accomplishments,' like a parrot, who speaks
a few words plainly.2

•

"
\.

",-,.

.".

10 -
...

What is central in this point of view is that it divides

mankind into two categories, namely, superior and inferior.

According to Hume, this division is rooted in the natural

In his book, The Politics of God, Joseph R. Washington

.
Jr. makes a similar observati~n when he says that a distinction

must be made between "racism" and "etnnocentrism". Racism, he

,argues, is the presupposition that a rigid and irreconcilable

difference exists between the superior-and inferior races.

This dogma assumes a dual category system of ".superior" and

"inferior", "we" and "they". "Ethnocentrism"; on the other

hand, presupposes that a pàrticular group, tribe or race is

superior in value, worth, goodness and rightness. Like racism,

it assumes the same two-category system (superior and inferior),

but in the case of ethnocentrism the differences are reconcilable.

Social interaction between the "superior" and "infe~iorn groups

modifies th~ dogmatic attempts,to justify the superiority of

c{ the "we" group over and above the "they" group.)

,

, .
Racism cl<l-ims

,.
.' " .
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that the differences are due to aological factors, while

..
ethnoqentrism insiat~ that they are based on cultural differ-

ences. 4 ...
•

.. '.

",t-

A racist uphola~ his own race as the' norm by which he

defines man as distinct from what he regards,as "non-man".

His race is the value-centre to the extent that it informs

all his social relationships. The problem.with such a racial

dogma is·that it elevates ~ne's racial identity to the level

of the ultimate. On this point. George'Kelsey'writes:

As the value~center., the race is the source
of value. and is at the same time the object
of value. No questions can be raised about
the rightness or wrongness of the race~ it
is the value center which throws light on
aIl other values. Criminal degenerates and
other enemies have worth and.goo~ if they are
members of the in-race. They have the good
ness and worth ~hich is not found in the most
noble character of_members of out-races, for
goodness and worth are only secondarily
qualities of being ••• If noble characteristics
inhere~in a racially defective being. that
person of noble character is nonetheless de
ptaved. 'for the nobiLity he has achieYed
inherJs in his unalterably corrupt h~anity.5

-.

From the standpoint of this belief. other races are regarded

as less human. Naturally, this constitutes'a theological

problem ~hen·the racist is ~ristian and fails to transcend

the racial superiority limitations. This 'attitude is a problem

•
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, ...

because it is contrary to whatcl1ristianity teaches regarding

the Fatherhood of God. George KelseY,~eferredto this .
, . '

racial creed as a faith in the god of racism. 6 The~ is

the "god". Thus he argues that racism is idolatry.7

Racism may therefore he defined,as a belief in the

natural superiority and the' supremacy of one' s race. We w,ill

now focus on how this belief has manifested itself in South

Africa.

C. NATURE OF RACISM IN SOUTH AFRICA

We'have said that racism assumes a division of society

into "supe:r;ior" and "inferior" componentl> and that this differ-

ence is understood to be based on a biological hypothesis.

This racial division of humanity has, in South Africa, resulted

in enforced separation. The belief in the dogma of the natural

superiority of the White race and the natural inferiority of

Blacks is demonstrated by Professor C.W. Kiewiet, who writes:

According to their [the white settlers~
belief it was more than their arms that
made them prevail over the natives and
their superiority depended on more than
their intelligence or their insti~utions.
Their superiority was born of race' .. and
faith, a quality divinely given which
could not be transmitted to other races
or acquired by them. "The black stinking
dogs" as van Riebeck called them, suffer
from inferiority, predestined and ~rre~,
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arable, Which fixed their place in the
society of white men. Economically they
had their place in the field and kitchen,
socially and politically they stood out-
side the'circl~ of the rights and privi~ges,

, of white man; even legally they existed in
an ambiguous region between law and arbitrary
will pf their masters. 8

•This statement, as that of David Hume quoted earlier, reflects
1

a bel:l.ef that the "super,iority" and "inferiority" categories

are indicative of natural stations in human history to'Which

individual race's have been assigned by God. Nothing can be

done to liberate them. God therefore, and not the White race,

or any r~ce for that matter, can be held accountable. This

not only excu~es the white man but it makes his position

justifiable. To oppose the separation of these races would

?e contrary to the will of God, who is"the author of the

situation. This position is nowhere more vividly reflected

than in the anger expressed by sorne Dutch Reformed Christians

when slavery was abolished. The cry was:

The British have placed the slaves on
an ~qual footing with the Christians,
contrary to the laws of God and the
natural distinction of race and religion
sa tbat it was intolerable' for any decent
Christian to bow beneath such a yoke
Wherefore we withdraw in order to preserve
~ doct~ine in purity.9
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Such a belief in the divinely given superiority of the

White ~ace, combined with the economic and political interests,

of White South Africa, is the basis upon which the apartheid

system was built and is maintained. We shall attempt to

describe briefly what this system means for South Africa.

For· a detailed study of the origins of apartheid the reader

is referred to the following works: Apartheid by La Guma~~O

The Economics of Colour Bar, ed. Peter Randall;ll Race and

Nationalism by T.M. Fanch;12 500 Years of South African History

by C.F.J. Muller. l3

~ Apartheid: An Extreme Expression of Racism

From the political point of view, South Africa is a

State that is obviously not a nation. Its Government is a

form of racial oligarchy with all effective political autho-.,

rity and power in White hands. The White community is the

only group that enjoys parliamentary franchise. The State

Parliament lacks the necessary national characteristics of .

a democratic society. The White parliamentarians tend,

naturally, to be sympatHetic towards the political wishes

of their electcrates who are afraid of the so-called swart

qevaar (Black peril). Since Blacks have no J\:ect parliamentary

representation, White Miqisters are appointed to represent

Black opinions· and interests. The Bantustans (Homelands) are
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'the best the Blacks can hope for 'in terms of political exp:r;ess-

ion.

This political division of' South Africa is generally

explained, as a recognition ,of the differences in culture - a

view which refers particularly to what is seen as a lower level,

of "civilization~'_and technological attail).l)lent in the cultu+e- .. ~-

of most Blac~s and the need for Whites to prot~ct "superior"

Western Christian standards. 14 This explanation lacks authen-

ticity,. because~if cultural differences were the basis of

, "

apartheid the policy WDuld apply to the English, the Afrikaans,

the Jewish and the Italian speaking Whites. The fact that it

separates Whites and Blacks implies that more is at stake than

mere cultural differences.

The investing of political power in the hands of a,

·limited few has guaranteed them economic power. Through the

,.legislation that limits sorne jobs to "Whites only", they have

automatically eliminated Black competition, a competition which,

if it were not controlled, would affe~t the present White

privileges that ar~ in most cases directly related to restrie-

tion of Blacks. In the Homelands (Bantustans) Blacks are

Bupposed to enjoy economic upward mobility parallel to that

of Whites, without any limit. But since the Homelands are

cf located in the poor economic areas of South Africa and therefore
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cannot prqvide adequate.employment~ Black economic power is

vi~tually impossible. One of the reasons for the creation of

Homelands was that Blacks facing acute unemployment in the

Homelands would be in a position to sell labour v~ry çheaply

to the White industrialists in White areas. Migratory labour-

ers are contracted for àt least twelve months. They live in

labour camps throughout their peri'od of employment. Unlike

White workers, these Black workers are legally forbidden to

form labour unions. Strikes of any kind are heavily punishable,

This is aimed at ensuring that the White industralists' invest-

ment is secure. Cheap Black labour is an important asset for

the economic prosperity of White South Africa. The indispen-
f ~ ~

sability of Black manpower is granted in the statement by

Prime Minister John Vorster:

The fact of the matter is this: we need
them (Blacks) because they work for us ",
but the fact that they work for us can
never entitle them to claim political
rights. Not now, nor in future. lt
makes no difference whether they are here
wi~ any degree of permanency or not,15

Vorster's statement conveys the impression that from his

political party's point of view, Whites need Blacks for as

long as they can work for them. In other words, their rela-

tionship is purely an economic one, There is no need for ',"

.;-

.:.



c

" '

- 17 -

patriotic feeling between them. This cold, calçulated attitude

l ' •
engenders a negative self-perception in Blacks.

continued social differentiation is encouraged through
::'l, .

legis~ation that prohibits multiracialism in organized public

life, "for example, in marriage, in residential areas, in

.
public transportation, and through the provision of separate

institutions. 16

Education for South Africans is administered by separate

departments. Whites are provided with free and compulsory

education up to high school, and statistics show that the

Government spends fifteen times17 more on a White student than

on a Black student. This partly explains why the educational

facilities and conditions are farbetter in Whit~ schools than

" .
in Black schools. Black students hâve no free and compulsory

~ducation as yet. The ,Government hopes to imple~ent free and

-,

BecauSe of the lack of 'a comprehensive free and compulsory..
..

compulsory edu~on for Blacks, but only up to

years. 18 Beyond that, Black students will have

the fir st four

to pay tuition •

educatio~~for Blacks, Peter Randall maintains that:

••• ~re is a high drop-out rate with
fully one quarter of the African children
leaving scheel after first year, and less
than one per cent proceeding to the end
of the ·secondary school. By the end of
Standard Two more than half the Africans
admitted in Sub-A will have left to join
the street gangs, the newspaper vendors. 19

: .'
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The reason why the Government spends so littlefor the

education of B~cks is partly explained by the ,speech of
) -

the late Prime Minister H. Verwoerd Who, addressing tellow

parliamentarians, said:

l just want to remind Hon. Members that
if the native in South Africa to-day in·
any kind of school in existence is being
taught to expect that he'will live his
adult life under a policy of egual rights
he is making a big'mistake ••• There is
no place for him in the European community
above certain formsof labour •. For that

,.reason itis of no' avail for him to receive
, a tr'aining whi'ch has as its aim absorpt:j.on
into the European community .••~at is

'the use of teaching a Ban~u Child mathe
matics when it cannot use it in practice? ••
It is therefo~e necessary that native
education b~ control1ed in such a way that
it should be in accordance with the ,policy
of the State. 20

The purpose of separate education different in guality

f.rom that of the Whites is to reinforce the ideology of apart-

heid. A Black child should be given an education that will

discourage him from dreaming dreams that cannot be realized

within the boundaries of Bantustans. The type of education

he receives should enable him to settle comfortably in a

society that denies him dignity and respect. The educational

system has become the right arm of the Government.! teaching

Blacks that no matter what educational attainments they have,
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socio-economic and political equality with Whiees i6 utopian.

On the other hand, White c~ildren, through the type of education..-', .

they receive, are groomed to see themselves as legitimate heirs

to the. wealth of South Africa. They are e~couraged to see

themselves as different from Blacks, who are still at a low

level of development. Most Whites are induced into assuming

at an early age' that they have a birthright to the material

privileges because of who they are;

The effective implementation of this policy of ~acial

separation involves an elaborate system of laws and regulations

such as.the Influx Control2l that controls Black mobi~ty

within the country. In addition to this, the Government has

the Secret Police force as well as the regular police force to

ensure that all races toe the Government-set racial lines.

The pol~ce fo~ce has wide-ranging powers, with authority to

racially privileged position cannot be solely interpreted in

~erms of fear of assimilation or of economic interests.

these factors play a significant role in understanding Afrikaner

racial polic~es, it should not be forgotten that the Afrikaner

community, throughout its history, has interpreted itself 'in,

----,.." ..."'K'.."'_....~.~Q".::i':\:

,
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the light of a theological notion that portrayed it as the

"New Israel of Africa", bound to God and to one anothèr thrciugh

a covenant. The Biblical basis for such a theological self-

understanding is Deuteronomy (14:2), where the author has the ,

~~God say to the Hebrew people:

For thou art a Holy people unto the
Lord thy God, and the Lord has chosen
thee to be a particular people unto
himself, out of all tpe nations that
are upon the earth..

"

-,)

"

'C ('

Thus the early Afrikaners, struggling tointerpret meaningfully

their presence in a country that seemed to be in the hands of

enemies, namely the British and the Africans, found no other

meaningful interpretation than to see themselves in the same

light a's that Ol: Biblical' Israel. It was asa result. of this'

historical experience that Afrikaner Christians forged an

. 'indigenous theology which articulated th~irpresence in South

Africa in terms of di~ine calling. ' Johannes Degenar. for

example, makes the following observation:

. The Afrikaner people are called the
"Israel of Africa". The Great Trek is
seen as an exodus to the Promised Land.
President M.W. Pretorio~s addressed the
voortrekkers as the. chosen of the Lord •••
Malan ~s.quoted to have said:· The history
of the Afrikaner reveals a determination
and·a definiteness Of purpos~ which makes
one feel that Afrikanerdom is not the work
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bucf th~ creation of Gad.
a divine right ta be Afrikaners. 23

o

}

•
".'

Ta maintain Afrikanerdom in all its purity was regarded as

essential for the purpose of executing the divine mission.

The ,preservation of the Afrikaner identity became equated

• W~'the hop'" of the success of 'their divine mission. The
. • ~;D.llo<»

"

'Afrikaner's aloofness was n~ only a social and ~ultural

necessity èut a theological necessity, just as God's chosen

people had ta keep their race', pure. Ta ke.ep the r,ace pure
• 1<

required strict laws that governed and regulated the Afrikaner'p

socio-economic~ political and religio~s relationships with

other peoples.
•

A critical examination of the essencé of Afrikaner

tlÎeology leaves us with a strong impre;s:l.on that this theo-

'logical s'tance çor1-esponds ta the doctrine of a racial and

...
exclusive god, namely, the "god" of the Afrikaner. Thus

Johannes Degenaar, writing about the Gad portrayed in Afrikaner

thea logy" avers that:

,f
"

,

"

The gad of the Afrikaner is a very
powerful, very exclusive and very fierce
god ••• He turns his face away from skins
~at are not White ..• He has a traditional
dislike ,for the English speaking folk • '.'.
Bis benignity is preserved for the Afrikaner
speaking people; did he not bring them
~rough the valley of the shadow onta the
Bighveld of ,the. Transvaal so that they
C9uld get away from the British. 24.

\
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.No doUbt m~ny contemporary Afrikaner theologians would deny

our statement that the " g od" of this theology is a tribal

deity. They would point in aIl likelihood to the more recent

official theological position adopted by the General Synod of

the Dutch. Reformee). Church in 1974. In this document, the

, '

Dutch Reformed Church Synod explicitly states that aIl men

are equal befor? God (although they might have different talents)

and that the position of the Church on the questi?n of race

. 25
relations must be determined by the Scripture alone. The

Document reads:

Hereby we confess the ~onviction that
the Holy Scripture contains the principles
normative for all spheres of life, there
fore, also for relations between peoples
and races, and that the Churçh of J-esus
Christ must unconditionally and obediently
bow to these principles. 26

/

This same theological document refute$ the possibility of

the Scriptures being quot7d in support of racism, stating

thqt the Scriptures teach and uphold the essential unitY of,. .,

mankind and the primordial relat~dness and fundamental equality

of all races. 27
U

eDWever, the same Synod adopted a positiOn wh~h seems

?

to contradict their stated theological stance. They maintain

that':

•

J
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••• there is no exclusive national church
in the sense that no believerfrom the
ranks of any other people may join if he
should choose to do so, even if we should
uphold the importance of national identity,_
for the preaching of the Gospel and for
experiencing the communion of Saints. A
separate church is certainly not a closed
church. If, however, such a transfer of
a member sh~uld disturb thè order and the
peace of both .the church and the people
(people ôr section of the people) to such
an extent that the.kingdom of God is no
longer served, that the fellowship,of the
believers and their dutY to seriè ;hould
suffer and the nation and nations concerned
should find it difficult or impossïble to
give full expression to their national

. identity - in these circumstances a temporary
arrangement against the transfer of member
ship cannot be c9ndemned since it should
·enhance the weIl being of the churches
concerned. 28

If, indeed, the General Synod of the Dutch Reformed Church. .
takes the Word of God as the only horm and authority by which

it governs its theological and sociaL position regarding race

relations, it is not clear why it continues to segregate its

places of worship. The fact that this institution can contemplate

suspending transference of members from one congregation ta

another within its own fellowsh~p ra~ses a question rligarding

its stated position that theWord of God is its only norm.

A possible way of reconciling this contradiction, is to see

the "weàkness" of the racist members as normative; thus Christ,

,
.... ........
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whom they claim is the norm, ceases to be determinative.

As we mentioned earlier, the Dutch Reformed Church

theologians would not admit that they espouse a racist position:

but the fact that they continue to support the concept of

sepa'rate wo.rship leaves us ,with no other alternative but to

conclude that their practical theology is a patently racist

àpproach to Christianity. Robert Buis observes that:

Th~ policy of no racial mixing is
maintained in places of public worship
where separate churches have been built
for Africans, Coloured and Whites. No
racial mixing is permitted-by the Church
even if the parties concerned'have the
same cultural values, for example, Africans
who become Christianized and adopted West
ern cultural values are not to be integrat~

into the ~nite community •.. 29
"

Buis underscores our point that the maintenance of separate

<Ufferences. From the Dutch Reformed Church's
1

standpoint, cultural diffeiences would seem to be due to

biological differences. If it were not for biological differ-

ences, as we suspect" the White congregation members would be

cornfortable with Black meIDbers who have completely îdentified

themselves with White'~ues;

support of the immorality Act,

The Dutch Reformed Church's

which forbids mixed ma~ri?~es

between BlaCK and White adults, is a further demonstration
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~hat the theologians of this denomination are to be suspected
~

of racist presuppositions.

, " It would seem to follow, therefore, that if one supports

·theapar~heid system theolog~g~lly, one sUbscribes, conscïously
. ""';" "_:~',.. .(..... ,'.r:~ '-,

or unconsciously, te a racially determined theology which

reduces God to a tribal deity.

African from human solidarity.

This doatrine bars th~ South, .

It knows no human brotherhood

•

which transcends racial, cultural and national barriers. The

love for one's fellow neighbour, from the perspective of this

racist theo logy , wouId imply loving only those who belong to

your race or tribe.

In the Palestine of Jesus's· time ~ere were exclusivist

groups too, such as the Pharisees, Sadducees and Zealots .
•

Jesus pointed out to his disciples and followers that the kind

of exclusivism manifested by such groups lacked depth, for it,

involved loving those 'who loved you, something that even
,

thieves were capable of doing. His own solidarity with the

poor, the "nobodies" of the land and the religious outcasts,

regardless of ethnic or cultural background, was a practical....

and normative demonstration,~hat love of one's fellow man 1S

not an abstract matter. His ministry was an appeal for an

experience of solidarity withmankind, an experience that was

non-exclusive and not dependent on reciprocity. In St. Luke,

•
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Jesus tells his disciples:

If any man cornes to me without
hating his father, mother, wife,
children, sisters, yes and his own
life, too, he cannot be my disciple.

___ (Luke 14:25-26)

New Testament students have battled over the exact meaning of

the word ''hate,,30 in this text. without involving ourselves

in the maze of New Testament exegesis, it suffices to state

•
that Jesus was calling for detachment, saying that one.should

not give preference to o~e's own family for the sole reason

that they are 'his family. Jesus wanted to replace the "old

group" and family solidarities with a more fundamental "new

solidarity" which included the rest of mankind. This new

solidarity did not, however, imply the exclusion of one's

beloved family, but rather suggested that on.e' s own family

is part of the .larger family, and that one should love them

because they are persons and not necessarily because they are

,one's family.

To conclude, White South Afrlica's 'adherence to the

racist dogma that divides people into "supefior" anà "inferior"

races has blinde~ its spiritual vision. Manas Buthelezi argues

that "South Africa has elevated the factor of colour to the
,

level of the ultim~te. itis the colour of one's skin that
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1

deterrnines one's physical and even spiritual destiny.,,31

It is in the context of this racist Afrikaner theology

which, in our estimation, espouses a racial deity, that'Black
..,l",:

theologians explain the necessity for a Black Theology, in Sou,th

Afric~1 a theology which does not reduce Yahweh to a racial or
Il

tribal deity, but which defines Gad as someOhe\whose concern
\.~"

is to liberate and reconcile m~n with Himself and maA with man.

Our next chapter will seek to define Black Theology•

..

•

..
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CHAPTER II

BLACK THEOLOGY: A RELEVANT THEOLOGY FOR BLACK SOUTH AFRICA

A. INTRODUCTION 1

When St. Paul began his public Christian ministry, his

apostolicity was doubted by other apostles and other Christians.

For this reason, he found it imperative to defend his apostolic

credentials. Sorne of the salutations from his Epistles reflect

this attempt. He opens his letter to the Galatians in the

'j:ollowing manner:

Paul, an apostle not from man or through
'man, but through Jesus Christ and God the
'Father who raised him from the dead.

(Gal. 1:1 R.S.V.)

And to Timothy, he writ€s:

Paul, an apostle of ~~ Christ by the
command of God our Savio r and Jesus
Christ our hope.

(Tim. 1: l R.S. V.)

The reception of Paul's message as authentic and valid by his

hearers depended, to a large extent, upon the authenticity of

his apostolic credentials. with the 'above statements. Pàul
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wanted to emphasize to congregations and individual Christians

that he was çalled to be an apostle by Jesus Christ himself

and not by man, that his apostolicity was, therefore, rooted

in 'Christ's commando

.
Black Theology in South~frica finds itself in a situation

similar to that of Paul. Its Biblical and theological creden-

tials have been do~ted and questioned by sorne churchmen within

'~the estaolished Christian denominations of South Africa. The

South Africah Government, too, has officially dismissed Black
"

Theology as being without 'Biblical basis and therefore lacking

in th~ological credibility. The appointment, in 1975, of the

Le Grange-Schlebusch Commission to investigate both the Biblical

and theological claims of Black Theology leaves one with the

impression that the Government is highly suspicious of Black

Theology's Biblical and theological ciaims. The Report re-

leased by this Commission has become the Govern~ent's Official

position towards Black Theology. Here is an excerpt:

•
As the Commission doubt whether the content
of Black Theology as propagated by these
organizations was based on scripture in every
respect, and those of a revolutionary ideology
[sic] and since it is possible to launch a
subtle and dangerous subversive attack with
the help of Black Theology, particularly through
the Bantu churches, on existing political, social
and economic order in the Republic, and in.view

•
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of the fact that the Church and religion
still constitute a delicate and sensitive "',
area in South African's national'life.

, evidence was heard on this r~spect from
ovarious denominations as weIl as a rep- .
resentative of the Bantu separatist churches. l

\
The Commission's attempt to determine with exactitude the true

bases of Black Theology included not only the interrogation of

persons, but also the examination of Black Theology's literature •

.Important in this respect is Black Theology: The South African

voice,2edited by Basil Moore. After studying the literature . ,

of Black Theology, the Commissioners drew the following con-

clusion:

When the document Toward a Black Theology,
compiled by Basil Moore and distributed by
the University Christian Movement·is studied,
the influence of the German authority'on the
New Testament, Rudolf Bultman,.is clearly
apparent •.• Bultman's thinking is not founded
on Christianity; it shows rather the influence
of existential philosophy of· the French phil- 3
osopher Jean-Paul Sartre who is pro-communist.

From the Commissioners' point of view, Black Theology is not

Christian Theology ~ecause it is based on cornmunist "revolutionary

ideology", which they interpret as being dangerous for the

exi~ting socio-economic and political order. Because of this

suspected connection between Black Thecilogy and pro-Marxist

"

l'

------_."
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philosophy, the Commission concluded that:

It is difficult to accept, there'fore, t~t

Black Theology is propagated without any ,
ulterior m~tives, especially if the idee ogy
of the circles which gave birth to the i eal
of a 'need' ~~r Black Theology is born inmind.
Furthermore, according to the theologians who
gave evidence before the commission, it goes
without saying that the scriptu;al validity of
a 'black' or 'white' or 'brown' theology must
be seriously questioned, since the Gospel of
the Bible is first and foremost concerned with
the redemption of the sinner through Jesus
Christ and not with racist ideology.4

The, ,impact of this Report is that it has challenged and

questioned Black Theology's credentials. Black theologians
, , ,

should, therefore, taRe the Report 'seriously because the Hon-

J,
ourable Commissioners arrived at their conclusions through the

help'of unnamed "various theologians representing various detlo-
. 1 •• ;

minations". Thus, theR~port reflects the opinion of sorne

influential church theologians as well as that of the Government~

As a result, it has become necessary for Black Theology to,

submit its theological credentials. 'For, while silence may be

golden, the situation in South Africa today calls upon Black

theologians to elucidate the content of Black Theology in a

manner that will 'earn it credibility. The need to correct mis-

interpretations of Black Theology such as those of the Le Grange-

Schlebusch Commission is echoed by Dr. Buthelezi:
r-------

•

-,'"
1 /~'.
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a week or so ago, l read in one,paper a
report about a suggestion that Black Theolo~

is part of ,sorne hideous oo,nspiracythat is
designed to install 'black socialism' in Sout,h
Africa. Even though l did not understand what
,was meant by 'black soci:,alism', l did get an
impression of how far distortions and misunder
standings can go.~

It seems imperative, before we engage in the attempt to

demonstrate the Biblical and theological rootedness of Black

Theology's conception of God as Liberator and Reconciler, to

make an "apology" for Black Theology. It is only after we
1

establish that Black Theology is indeed a Christian theology

and not a "hideous conspiracy" or a "revoluti0J:!ary ideology"

that we can at least hope ~t sorne critics of Black Theology
;.

.~
!

,

1

will appreciate its conception of

The .. word "apolo;}Y" in this thesis

God ~s L~or and

is given the meaning

Reconciler.

that

c

it had when used to refer to the work of second century Ap6lo-

gists, 'who had to defend and explain the content of their

faith to the "World','.

To sum up, we shall attempt to demonstrate the Biblical
•

and theological ~egi~imacy of Black Theology by first establish-

~

ing what we consider to be aworking definition ot Ch~istian

Theology. It will be in the light of this definition that we

shall discuss the basic concepts ,of Black Theology and aim to

show how the latter is indeed a forro of Christian Theology.
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B. WHAT IS CHRISTIAN THEOLOGY? . ·1

"
~

"Theology" isa combination of two Greek words: theos

(God or god) and logos (the Word or rational thoug~t). Theology

is, therefore, a conscious reasoning about God. Descriptively,

theology is defined 9s the study of the Word of God by man.

Thé Bible is the basic source of the essential content of the

Christian faith and, as such, an indispensable document for U •

aIl Christian theological reflection.

Karl Barth, in his book, Evangelical Theology: An Intro-

duction, defines theology in thisrnanner:

Theology is one arnong those,human under
takings traditionally described as 'science'.
Not only the natural sciences are 'sciences'.'
Hurnan'~tic scienc~s alsq see~ to apprehend a
"cie ific Qbject and its environment in the
manner directed by the phenornenon itself;
they seek to understand it in its,own terms
and to speakof it along with aIl the impli
cations of its existence. The word 'theology'
seerns to signify a special science, a very'
special science, whose task is to ,apprehend,
understanà, and speak of God. 6

In another book entitled.The Hurnanity.of God"Barth writes:

'Theology' in the literaI sense, means the
science and doctrine. of God. A very precise
definition o~the Christian endeavour in this
respect would ?eally ' require th~ more co~p~ex
term The-anfbropology.7 •
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'1'his Barthian definition of "theology" suggests that at the,

centre of theology stand God and Man, without whom theological

reflection is unthinkable". As an eluc~dation of this Barthian

definition of theology as "The-anthropology", Professor D.J.

Hall says that 'theology' is meditation on G~d's story of man;8

the implied meaning is that Christian theological reflection

involve~ man as part of w~at is reflected upon from the pers-

·pective of faith in God.

Indeed, Christian
~ ..

tneological articulation presupposes

4:..

•

faith, that is to say, whoever is engaged in it must be a cbn-

fessing Christian, active in the life of a specifie confessing

~rü;tian c~mmunity. This '~'epistemological locatibri"g implies

that a Christian cannot speak authentically about the meaning

of the Gospel in ~solation. Every Christian ~eologian represents
(

, a community whos'e.. membership is b6und together by a specifie

experience of faith. The representative theôlogiàn needs to

1
shqre in the faith experience of those he claims to represent.

JohîLMacquarrie' s definition of theology illuminates this point.

.,
He says:

,.

Theology may be defined as a study which,
through participàtion in and reflection upon
a religious faith, seeks to express the content
of this faith, in the clearest and most coherent
-language available. 10 '
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"- More light .~ shed iri the following passage:
'~ .

,
••. we 'can no more speak intelligently
about God without thè experience of faith
than we can talk about cricket without
ever having han<Üed a bat or bowled a ball. ll

1

M~arr~e thus supports our point that the theologian must

". share in the faith of the c.ommunity in order to articulate

authentically the Ch~istian message. In this cannection, there

is a marked difference between a Christian theologian and a

philosopher of religion. Philosophy of religion demarids more

detachment than does Christian theology. The Christian theologian

~ust speak out of the community of faith, while the philosopher

of religion is an individual investigator' who is not ,necessar'ily

cOmmitted in terms of faith to the religion he is investigating.

There is, however, no suggestion here that the Christian theo-

logian does not engage in criti~al reflection on the meaning

,of the ':Jiord of God". His confessional participation in the

life of faith does not mean that his work has no objectivity.

In fact, his objectivity may be strengthened by the fact that

he is in touch n'ot ,only with ~Ae Physic~l side of" the community

but also with its "spiritual" ~de. This physical and spiritual,

.
apd yet critica~, participation of the representative theoloiian

1

in the life of the community enables hirn to interpret with

,
.,

j

!. '
1

'./
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depth and coherence the possible socio-economic and political

implications of the Gospel for the'constantly changing human

situation. '

'. This "epistemological location" within faith requires

that every Christian'theologian be aware that, as a theologian,

he is grounded in a specifie cultural, historical situatio~.

He is not, so to speak, a "general theologian" who is engaged

. 0
in a universal.. objective and "eternal" theology that is d~rected

to no one in particular. He always "theologizes" from a specifie
fr·>

cultural perspective. He is located in his own very specifie

historical énvironment, which provides him with the' language

and otJ:er perceptual equipment by which he" sees and interprets

reality.

This observation, therefore, ~uggests that whenever one

interprets reality, that interpretation, whether one knows it

or not, is relative to the cultural conditions. Theology is

always contextual. The socio-economic, politica~ and religious

experience of- the theologian and of the community,he represents

are the context out of which and to which he speaks. Theology
" 11'.~.,;..\•.

,:,\.;l,.

cannot address itself "To Whom it May Concern". Such ân' attempt

would imply that theology is an eternal, propositional expression

. of the truth that was deposited into the hands of the church,

of which' church officials have become the' expert interpreters
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and preservers.

Thus theology is historical; that is, it develops at the

point of contact between the Gospe~ and the,World. Rosemary

Ruether, speaking of the historical nature of biblical theology,
C'

supports ,our point:

Biblical Theology is universal but never
abstracto The one God is the Lord of aIl
history and aIl men, always addressed hiID7
self to man in hisconcrete historical
situation.).2 \

If God, as Ruether points out, ~s One who addresses "man in his
.... ~ "

. (
.(

concrète historical situation", then God himself :l.S by nature,

, . .
One who reveals his presence in human history. And theology,

as the study of God's Word~ is characteristipally historical.

This "historicalness" :ts a mark that theology is in:1eed a study

of the God who revealed himself in the historical man, Jesus.

Creeds such as the Nicene Creed are good examples of

what is understood by'the histori:cal nature of theological

reflection. Such credal statements are historical because their

formulation was a result of an attempt bythe earliest Christian

communit~ at dialogue with the world'of its time. ,Any critical

and appreciative interpretation of these statements would there-

fore require their being placed in the socio-economic. political

and religious historical context of their times. This is true

.' .
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also of such a concept as the "Two Kingd~a found in

the Lutheran confessions. This dagma will have to be reinterpreted

if it is to be applied to contemporary South Africa, for the

two historical situations are different; 50, while the theo-

logical traditions of our pre?ecessors are indispensable for

an understanding of our past theological roots and of our present

situation, they need constant redefinition.

The contextual and historical aspects df Christian Theo

logy to wpich we have just referred imply that genuine"theolo-

gical articulation must be indigenous to the life of the theo-

logizing community. This concern for indigenous and critical

theological reflection has been expressed by the Canadian thep-

logian Douglas J.,Hall. Urging the North American theologians

to engage in indigenous theological work, Hall argues:

"

( (

We Christians have been notorious borrowers
_______~ologically, as North Americans have borrow-
~ ed at almost every level ~f human' understanding,

" in~luding even natural~science. Our theology ,
as the Canadian political philosopher George
Grant has said, is usually the result of sorne
ripple of thought begun by a European thinker
- and very much watered-down in the process of
crossingthe Atlantic. It is fatal for theology
When this happens because ••• genuine theology
i9 never merely 'doctrine' or 'dogma'; it is
What happens when the tradition of Jerusalem
meets and holds dialogue with the spirit~ the
times (Zeitgeist), •.• It wouId be something new
under the sun if the North American Ch~istians

began to engage in a theology which combined
the tradition of their experience as "the most

"

.;- .

, ,
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advanced technological society ever to have
been", i.e. the most problematic of aIl
conternporary societies. 13

~fessor Hall's calI upon North Am~ricans t9 e?gage in an in-

digenous theological articulation has been echoed by the African

theologian Idowu, about whom E.W. Fashole-Luke writes:
J'

In a language reminiscent of that of
Tertullian, the ancient North African
Church theologian, Idowu unsparingly and
relentlessly attacked African Church theo
logians and ministers for failing to produce
relevant and meaningful theologies, which
unmistaka:bly bear the hallmark of mature
thinking and produce indigenous theologies,
which willsatisfy the deepest eT2tional
and spiritual needs of Af.ricans.

Idowu's chastisement of his fellow AfJ1can theologians and

Hall's'urgent calI for North Americans to cease the "notorious"

habit of theological borrowing support our theological position

that for .Christ the Saviour to be presented meaningfully as

indeed the Saviour df any people, he must be presented as one

who knows and understands fully their collective and individual,
hopes, fears and anxieties. For the A~rican continent, as

. already suggested by Idowu, this will mean the development of

'., a genuine African theological reflection. This would require,

as Kwesi Dickson of Ghana suggests:

•.• a more drastic re-thinking of aIl that

,
\

':~i
,,'

~
:~

:"~

.~

C-;
'~

~~
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the Church is and stands for with' a view
to creating a more appropriate Christian
instrument, one that will serve more
directly and more effectively the spiritual
aspirations of those in Africa who calI
upori the name of Christ. lS

The process that leads to the development of a genuine indigenous

theology will inevitably involve a critical "de-Westernization"

of the Church in Afri6a and of its theological orientation.

The point we want to emphasize here is that theology must be,

by necessity, truly relevant to the theologizing community

because, as Ruether points out:

i

The God who is one, presides over aIl
men and histories by addressing each
community and person where it [sic]
really is.

(. (
..

".

,.
Theology must therefore reflect this basic Christian theological

presupposition that "God addresses each community where it

really is" •. He does not reveal his presence as a complete

stranger without a.nything in common with those to whom he

discloses his person. African Theology is an attempt by Africans

to articulate the meaning of Divine salvation, asit is disclosed

in the person of Christ, from within their traditions and expe-

rience. It is, in other words, a dialogue between the tradition

of Jerusalem and the Af:r;ican "soul".

What then is Christian Theology? It is a. human attemp'l;;

to understand and articulate the meaning of human life in the



.... ..

•
- 43 -

light of the Christian Gospel within the context of a particular

historical and cultural experience. This definition will serve

as background to our definition of Black Theology, which is·

our next taskl...
C. WHAT IS BLACK THEOLOGY?

In the preceding section of this work, an attempt was

made to demonstrate that whether one acknowledges it or not,

aIl theolog.ical reflections are contextual: that is, they arise

from different historical and cultural experiences. The emer

genceof African Theology, Ame~ican Theology and so forth,

would consequently be in keeping with our understanding of..
what theology is.

(i) Blackness in South Africa

The word "Black" associated with the word "Theology"

seems a strange coffibination. Yet, when it is associated with

the words "magic" or "market", it raises no concern. "Black",

l:ike "White", has both an. empirical and an existential meaning.

Empirically, it is descriptive of a particular colour. Black

people, for instance, are referred to as such because their

skin pigmentation is black. Existentially, "blackness" c~nnotes

,
a state of being, a category of existence, that is characterized
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bY~Overty, discrimination, political power-

( (

'0

lessness, and oppression. Empirically, "whiteness" refers to

• persons of white skin pigmentation, partièularlythose of

European descent, for ex~mple, to Afrikaners, to, the English,

the French and the Germans. Existentially, "whiteness" connotes

a state of being that is characterized by political power and

often by material wealth. Perhaps the international economic

power of the Japanese is the reason they have been afforded

white status in South Africa.

In South Africa, however, the empirical and the existential

meanings of both "Black," and "White" have conyerged. This con-

vergence is probahly easy to understand if one remembers that

one of the legacies of the European colonization of Africa was

the development of the dichotomy between the colonized and the,

colonize~. Since the colonized were dark-skinned and.the

colonizers were white-skinned, the ~lack body of the colonized

was always seen as the body of inferior and unwholesome bic-

logical status. On the other hand, the white body was seen

as bei~g of biological.superiority and the norm of beauty and

accomplishment. This dichotomy, no 'doubt, had a negative

effect on the texture of racial interpersona1 relationships.

The black body acted as a barrier to full and effective inter-
~~ .. ( .

l,· '1"'

racial communication,wQile the white body thriveâ on its,
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'characteristics and became a symbol of progress •.

White skin in South Africa became a "passport" to

attaining 'the best social, economic,and political advantages.

Black skin, too, became a "'passport", but a "passport" that

led down the desert path of despair, and economic and political

failure. commenting on the decisiveness of Blackness in South
•

Africa, Dr. Buthelezi'had this to say:

Blackness is a life category that effibraces
the totality of my daily existence. lt
determines the circumstance of my growth
as a child and the life possibilities open
to me. lt now determines where l live,
worship, minister, and the range of my
closest life associates. 17

The state of blackness, therefore, is a socio-economic and

political straitjacket.

Another factor that seems to have contributed to the

convergence of the empirical and existential meanings of "Black"

and "White" is the fact that, since the present South African

government came to power in 1945,lS'it has ~eared the political

machinery to th.e eventual eli~ination of the categorY of "poor

white" within the white community. While the government has, .

. been se~ on improving rapidly the social and.economic condition

.......

o~ the ~ite, the percentage of poverty jithin the

nity has increased and apartheid laws h~e made it
.......

Black commu-

difficult .,

."
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( for Blacks to be economically mobile.

, .. ...
( ii) Black Theology's Method

.;' .

Black Theologyis an articulation of what happens when
~

the tradition o~ Jerusalem meets the Zeitgeist of Blacknes~.

It is a ~eflection of faith upon the present historical realities

of "Blackness". This theologi~al approach is fundam~ntally

different from that of spu~ Afri~traditi~;altheologies,

Qbe they conservative, progressive or modern. While traditional

theologies tend to reflect upon faith as an independent body
~

/of truth revealed and deposited in the Bible and ecclesiastical
ï

r

• tradition, Black Theology is trying to interpret the socio-economic

and political r~alities of "Blackness" with the help of the

Scriptures and of past traditions. Dr. Buthelezi terms this

theologic'al method "an.thropologic~l": He explains it in this

manner:

',J
~In the light of this approach the starting

point,fqr theological reflection is the ex
istential situation in which the Gospel finds
men. Just as one'needs to take man's sinful
state seriously in order 'to grasp the depth
of the forgiving love of God, one must also
take seriously.the decisive factors th.it shape
the mode of man's daily existence in order to
Bee the direc~ion as weIl as theultimqte
fruit ion of the formation of the new man, in
Christ through the Word of God. The .word 'of
God reaches man in a real situation. which may
not always be an ideal one. 19 '
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'There may be sorne objections against this "anthropolo-

gical method", because it starts with man' s situfi~on and not

with the Word of God, that is, the Bible. ~ut it should be

emphasized that Black theologians, like Buthelezi, are not.

suggesting that the human situation is-mere important than the
"

Scriptures. What they mean is that both ~he human situation

and the Scriptures must enter into a dialogue which does not

',minimize the significance of either of t;hem. Basil Moore' s

description of Black Theology reflects;vividly this "anthropo-

logical method". He writes: ... '

J

It @lack ,eo,logyj begins wi th people 
specifie eople, in'a specif~c situation
and with pecific problems to face. Thus
it start with Black people in the South
A~ria' situation, facing the. strangling
prob ms of oppression, fe~r, hùnger, in-
s d dehumanization ... I~ t;ries to

.. . hun erstand as clearly as possible who t ese
people are, what'their life experiences
are, and the nature of ,and cause of their
suffering. This is an indispensable dat~

for Black Theology • '.. Then Black TheolCîgy
will be able to turn to theScrfpture and
tradition~ But it will turn to these
,cla~ical sources of doctrine not for
the1r own sake b~t to ask'them w~at, if
anything, they·have.to say to these people,
with this history in this situation, facing
such'problems~20 '

« •

This "anthropological method", as Buthelezi chose to

call'it, is similar to Paul Tillich' s "method of correlation" •

'r ..
J, "

1
j
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Tillich claims that:

r
Theology~s back and forth between
two po*~~, the eternal truth of its
foundatlon and the temporal situation
in which the eternal truth must be
received. 2l

In the case of Black Theology, the Black persons'. condition

of "blackness" .is one "pole" from'which questi~ arise, and
1

the Scriptures and tradition are another "pole',' from which
. , ....

correlative answers are sought.

What should be taken into full account is that Black

The01il§Y' s analysis of and reflection on the "now and here" of

Blackness, in the lïght of the Scriptures and of trqd~tion, ar~

an attempt to rediscover the signs of the times, that is, the

'signs of God' s actions .in the world, today, ,the signs of' God' s

~
.judgement and God's will. This theologi~al posture, we may

add, is informed by tHe presupposition/that history is the

scene where God chooses

that the living God, did

to reveal ~ystery of HisPerson;

not stop speaking after the last book
\

of the Bible, but continues to speak in contemporary history.22

,
The search for God should therefore not be limited to the

Bible and to tradition, but should extend itself to the present v

historical situation.

In fact, this method is used ~ the Bible itself. The
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Jude~<:hristi1m tradition '(as re~.orded in the Bible) d,iffers

from other ~ajor religious traditions such as Hinduism and

- 'Buddhism in its understanding of,God as Lord of history.' As

one who acts in history. God keeps on doing new and unprece-- r'. ,"
dented things. The Biblical prophets were people who could

read God's words in. the signs of their times. who could divine

his purposesfor the future in the historical and political,

events of the present. And so did Jesus. He embod~GOd's

Word in his own history. and for this reason he was indeed a

prophet. This means that the prophetie method of f inding God

within the Judeo-Christian tradition is th~ method of searcning ,

for him in one's own historical circumstances.And this is

the method which Black Theology in'South Arrica uses. Black

theologians want to find God in and through their o~n specific

•
cultural. historical context of which Soweto is symbolic.

In an attempt to further illustrate the method adopted

by Black Theology. we will briefly discuss a pertinent example

of this approach. that of the Afrikaners. The tlleological

method in question has beenand still is operative within the
,--

Afrikaner theological stance. The Afrikaner spiritual fathers

made the Gospel relevant tO.their political realities by,inte-. ,.. "". )-

~ating their religious consciousness and, their 'uational con-

sciousness; During the Anglo-Boer .War, the Dutch Reform Church 'f

.~

,
.'
"

f

l
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pastors agonized over the question of whether or not they should

. physically take arms against the British. P,G. Meiring points
. .

~ out that many of them felt divinely called to take arms and

fight to defend Afrikanerdom. A cable sent to the troops at

that time illustrates the extent to which Afrikaner national

and r~ligious consciousness were integrated:

(,
1.

(

.'

,

(

Brothers: l exhort you to act with aIl
promptness and with aIl zeal '" Read
Psalm 33, from verse 7 to the end '"
The enemy have··fixed their faith on Psalm
83. Read Psalm 89 '" the 13th and 14th
verses .•• l need not draw your attention
to the destructivenes~-of the enemy's works,
for you know it, and l point again to tihe
attacks of the Devil on Christ and the
Church. This has'been the attack from the
beginning •.. l am still searching the .

. , ~entire Bible, and l discover no other way
which can be followed by us,.and we must 23
continue to fight in the name of the Lord.

Dr. D.F. Malan, the. first Prime Minister of the present

l:'egime was a Dutch Reform Church cleric. His involvement

in politics and Christianity is a classical example of' "marriage"

in the open between Afrikaner religious consciousness and

Afrikaner nationalism. He is said tG have claimed that the

history of the Afrikaners revealed a determination and a definit-

iveness of purpose which made them feel that Afrïkanerdom was

not the work of man but ·the creation of Gad.
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Britain, Dr, Malan's

...:..

~:dutch'The physical participation of
~

ministers in the armed struggle against
'-

Refoil Ch~rch

,

interpretation,of Afrikanerdom as the creation of God, the

Dutch Reform Churc s acceptance and ~mplementation of apart-
•• Q

heid polici~ lea~~ the.concl~ion that theologians ~ this
,/ .~

particular comyhnity ha~ë\a~d are actua~ly using a theological

.---- ' : ~" '".)
method analogous to that of Black Theology. They are engaged

l, .

in theol~ical reflection that begins with questions arising
/'

from their socio-economic and political realities, pnd,they

(
, ,

'..

then 'turn to the Scriptures and to tradition to find the "right"

~ answers. ,~e above-~uoted cable is an illustration of how this

, ~unity has applied this theological method.

It is in raising questions and seeking for correlative

answers in the Bible that there has dàveloped a particular

brand of covenant theology that 7pitom~zes the Afrikaner commu-

nity as .the "New Israel of Africa". Thi's Biblical concept of a
'l-

chosen people seems to dominate the Afrikaner's entire relation

with the rest of Africa. They are a chosen nation:

al to promote the Gospel, and.

hl to become the bulwark of Western civilization and Western

cultural aspirations.

we ~ay disagree with the Dutch R~form Church's covenant
. .....

theology but that is irrelevant. What is of great significance

'.',,

1
!
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and worthy of taking into account is that their theology"de-

v~loped as a result of the Afrikaners' attempt to make the

Gospel relevant to the'sit~tion in which they found themselves,
r'

a situation, let it be said in passing, which was far from

pleasant. In other words, they searched and are still searching

for God in and through their"historical experience. Afrikaner

theologians may deny that th~ir theological method is similar'

to Buthelezi' s "anthropologica·L method" of Black Theology and
.

to Tillich' s "m~thod of correlation", but this is, in fact, ,

•
what it is. And thus, beforê they criticize and 4ismiss Black

Theology as communist-inspired, they might do weIL to re-examine
)

their own method. ,.
We have been arguing in the pre~eding sections that Black

Theology's theological method of refleetion resembles that of"

the "Biblical prophets, and also that it is an embodiment of the

Gospel, that is to say, the Gospel is made relevant to the

concrete historical context. It is on this bas~s that the

•
method can be defined as a prophetie method.

(iii) The Contextual Nature of Black Theology

~-; " .
In our discussion of Black Theology's methodology, we

l

(
(

.......

were indirectly discussing its contextual nature. Its contextu

~ar~cter is implied ln our statement that it i5 a'theol



(
(

" ,

- 53 - ,

that develops at the point of cdntact between the tradition of

Jerusalem and Zeitgeist qf Blackness.

~e need for an indigenou~"theology seems to be a part-

, .. '.. ,:li
icularly press~ng necess~ty. A question once asked of Dr. Buthe-

. lezi points in this direction. Dr. Buthelezi recalls:

In one meeting of S.A.S.O. to which ~ had
been invited to speak two months age at ,
Turfloop, during question time, one student
asked me a" very difficult question. He
.asked me why, ·if it is true that God is"
Almighty and is also Lord and Godof the
Black man, He has abandoned blacks for three
centuries to be ruled by whites. He asked
whether in fact we have not been worshipping
a false .god, a god"who is himself an oppress
or, who delights in and rules through the
structures of oppression which shape and
condition the daily lives of black people. 24

•

This question reflects a deep-seated need for a theology through

,which a Black person who lives in such a hist~ric~l situation

could find in.God one who is not against him but for him. It

should be a theological reflection that does not overlook him

but takes him" seriously. Christ must be pre~ented as different", .
and yet familiar to the Africans. Simon Gqubule echOes this

need vividly when he says:

X remember how, sorne years ago, l was
horrified by a religious film in which
Jesus was presented speaking English with

. an American accent. His gestures, move
ment and his Whole attitude seemedto me
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to be American.-- l ,went home feeling that
this was horrible;' how can Jesus be depicted
as an American? As l thought further on this
experience, it occurred to me that in alI-the
films l had seen.before, Jesus was presented
speaking Englis~\with a British accent.. l
had never quest~ned this, because l had grown
to expect it as such. If Christ could speak
English with a British accent, why should he
not s~ak with an American accent? •• , In the
same way, if Christ is to be relevant to the
Black man relating to his live situation •• ,
he must s~ak with the accent,of a Black man.
This is the same essence of what is called
Black Theology.25

• - ,
John V. Taylor makes a similar observation regarding the need

for the development of an authentically indigenous theological

interpretation of the Gospel from the perspective dfAfricans.

Thus he writes:

7
It is bad enough that religious pictures,
films and fil~strips should have almost
universally shown a White Christ. child of
a White mother, master of White disciples,
that he should be worshipped almost exclu
sively with European music set to transla
tion by,clergy an~eople wearing European
clothes; that the form of worship should
have almost no relation to the traditional
African ritual ••• 26

•

, -

The~e staternents are thought-provoking and critical of how
•

other theological traditions have tended to present Jesus Christ

as the answer to the questions of White westerners. In other

wc:irds, Christ has been presented as the Saviour of the European
~'
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cosmology, that is, from the perspective of a European world

view. Black Theology attempts to present Christ as an answer

to the questions that South A~ri

"

Blacks are asking.

•

(

"

Conventional theol ~es, including Afrikaner Theology,

have failed to encoura e relevant theological reflection that

would point to a perspective of Christ's presence in the African

cosmology as the redeemer of Man as Africans understand him•

This failure has resulted in a situation in which b~coming a

Christian for most Africans has a1most always implied becoming

a "BlaC::K European". It. has also meant breaking with one's

cultural roots and being grafted.onto European culture. This

process of Europeanizing Africans was reinforced and accelerated

.by such institutions as the schools. _ Through the educational

system, BI~ youths were programmed to accept European values

without seriously questioning their validity and suitableness.

The Church in Africa became in effect a "daughter-church" of

the European Church, a point that has been underlined.by Taylor.

In addition, a black pastor's theological education is European,

oriented. His vestments are thos~ intended for cold climates.'

Hymns are, in most cases, direct translations of the European

hymns. Whi-le this li~eness may }je valid in testifying to the

oneness of the Church Catholic, it has decisive drawbacks; for

example, in the singing of hymns that have a completely different
'.!
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1 .",.

meaning is therefore lost.

background from what the Black believer is familiar 'wH:h, the:,

'''<,-
c"

To illustrate what is meant here~ l recall that for many
1

years, from Sunday schoel through confirmation ,school, l was

taught the "Christmas Noel", that Jesus was born ori a "cold
"' , 1

winter's night". l never real:).y could'connect the birth of

Christ with "a cold winter's night" until l celebrated Christmas

in a snowy Canadian winter. In my?ome country, Rhodesia (Zim-

babwe), Christmas is celebrated in the'middle of summer, and

yet Black Christians in that country still sing the "Christmas

Noel" which evokes a ve'IFY different sG:ene.

Black Theology as indigenous theologic~l, reflection

attempts to make~ the African Church realize that it, is time for

the' Gospel to be genuinely adapted to the South African context;

that it should reflect without apology ~nd inhibition its true

African-ness.

This attempt, however, will inevitably require that the

theologian engaged in it be one 'who knows experientially what-,
it means ta be black within Afrik~nerdom. He must participate

fully in the condition of "Blackness" and be :;;ensitive ta the..
community's hopes, fears and anxieties at the collective and

individual level. This deep

bim to articulate authentically

knowledge will enable

implications of the Christian

q
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faith to the Zeitgeist of Blackness. A Black the?logian cannot

speak from a point of detachment like a philosopher of religion.

He must participate in the faith that binds hi"co~ity

together.

Black Theo~ogy is, in sununary, a contextual theology'

because it attempts'to articulate the presence of God in the

context of the socio-economic and political realities of Black

people. It reflects on the Biblical and traditional sources in

'.

,the light of the questions that arise from "Blackness".

(iv) The Content of Black Theology

When'the oppressed Blacks of South Africa read the

o

...

Biblical account of the Egyptian oppression of the Israelites
'"1

and that of the Jews under~ome, they find striking similarities

to their own situation.' On reading the Gospel, the Black theo

logia~s encounter in Jesus Christ one in whom God identified
~ .jât',. ;'

himself with the sinners, the oppressed, those discriminated

against, the poor, the colonized and the "marginalized" people

of the earth. \,, l_)
As a result of this similarity, Black theologians in

South Africa have to speak of "christ as Black". This concept

Should be understood as a religious cohcept that was coined to

syIDboliz~~ndigenouslyGod's identity and solidarity with those

living in a state of Blackness. God is understood as particip-

•
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ating through Christ in the contemporary affairs of B],ack South

Africa. -Thus, Basil Moore points out that:'

Jesus as a Je\i in first century Israel was
one of the poor, the colonized, the oppressed.
Through the incarnation, God identified him
-self in Christ with this group of people.
Thus a meaningful s~ol of God's identifica
tion with the oppressed is to say that Christ
is Black. 27 .

•

It is the Black Christ, the incarnate God of the Exodus, that

St. Luke cites:

"""'\
The Spirit of the Lord is upon me
He has anointed me to preach the Good·News

to the paor, ~

He has sent me to praclairn liberty to the '
captives, and recovery of sight to the.blind,

To set free the oppressed .. ,
And to announce the year when the Lord will

save His people. .
(Luke 4: 18-19)

In His High Priestly Prayer, Jesus prays:

o Holy Father: Keep them sa'fe l;:>y the
power of your narne, the narne you gave me,
so they may be one just as you and l are
one

(St. john 17) • { .

J..:'

These two scriptural passages bear witness to the fact that Gad

is a God who liberates and reconciles men. The "Black Christ" •

•the incarnation of God, though one with the 'O~pressed, is also..
an embodirnent ~f God's concern with hurnan liberation from all
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fopms of bondage. Âan is alienated from God, from himself and

from nature.· When the oppressed, the ::;egregated and the "mar-

, ~l}alized" reflect on their historical situation of Blackness

in the light of God's histor~~al

""-
they encçunter'God the Liberator

records contained in the Bible,

•
who comes into the world of. ..

•

.Blackness to repair the damage-caused'by apartheid. He recreates

a ~ew man out of a Bantu. A new relationship betwee~ God and .

man i~ estabiisned which, in turn, brings into existence a new
, 'P.---:-

relationship between man and his environm~nt.·l -

- .
The Cross is the symbol of this act 'of liberation and

~
the new relationship - reconciliation. Since God is the Lib-

erator and Reconciler, Black Theology is a:theology' of libera
~

tion and reconciliation.

In the preceding sections, we h~ve. argued that Black

.Theology is not ins~red by a communist: ideology-, in spite of
~ .

claims to this effect. It is, rather, a genuine attempt to

~r~ng'the Gospel to bear Jr the actual historical and cultural

context of the Blacks. We hope ~o have shown that it is a

, \
Christian Theology ?ecause it acknowledges ~e fundamental

Christian confession of Jesus as Lord, through whom and by

whom aIl of humanity is saved •

D. BLACK CONSCIOUSNESS AND BLACK THEOLOGY

(i) Defining Black Consciousness

•
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orily defined in one sentehce. For this reason, a discursive-

historical resurne.approach will be used.

arnong other things, poverty and

rr'Blackn~ss wa~, in earlier ~imes, existentially defined
. f

·a socio-econornic and.political state of beingas connôting,
\

that is oharacterized by,

)

,
political powerlessness. Black'consciousness implies a critical, ,

awareness'of the ~io-econornic .and political causes at the root
<\

of this state of being. It is' an awareness that leads to the
J

courage to do sornething to elirninate this condition. It'should
'.,

& ,

be pointed out that this is an awareness which ernphasizes ·that
..,

,""' ". . .
substitute for doing the truth.

speaking the truth about the hurnan piight should never he a
" 1

•
'The .present Black;' critical reflë~i6rl;on the status.ID!Q

::oz'.
is rooted deeply in.the history of South Africa. One can trace

this phenorn~non aS,~ar back as 1912,28 when for the·first time

a transtribal political.party was forrned to oppose white dorni7

f nation. That party -evolved in the course of history into the
,

African National Congress. 'Until the late' 1960's it was

committed to p01icies of an integrated society,29 While its
;

sister party, the Pan Afriêanist Congress,-looked upon South
"".

Africa as a,hœtr~ fQr Blacks only.30
.'

The different po~itical

ideological orientations of these organizations do not concern

.'



us here •. What we want to point out .is that both these political
i • . -j~';.- .......

Parties resist~,d white domination.

~"I ~ ~
'~ , The 196~, "Sharpeville Bloodbath" in \ihich sixty-nine

lacks were killed and several wounded is a landmark in 'the
, 1

his~ory of Bla~k. consciousness. Black leadership was arrested,
1 ~ • ,

!

sorne sought exile outside South Africa and aIl, politicalparties

c

-

/
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. .
•

"

were banned....
expression.

The Black community was'denied a
1 •

\, 'Q,. ,
The ex~stence of pol~t~cal vacuum•

visible political

g~e Nation-

alist Party Government a free hand to att~ to'break the

/

•
POSsibilitt.0f

The Government

a future resurgence of Black national solidarity.

, ,

moved quickly to implement its political ideology

of Separate Development. Seven ethnie Black HomeJrands~31 in-
'. ~ \'. '

cluding the Transkei, were created. TheseHornelands are loc ed

"
in poor agricu~tural districts of the country. In aIl, ., .

constitute 13.7"/0 320f the entire'Œountry, and here aIl "Bantus"
... '

are supposed to reside. Homeland Governments generally consist

o~ mi and wo;en

Althou9h's~m~ of

who have accepted the policy of apartheid.
.. ~ . • 1 ••

them do not accept its ideological goal~ they

have to accept its ~thods, hdping that eventually official
<Il

Go~ernment goals will be proved unworkable. ~, " ~ -t
The econoiIli,c P~Of these Homelands has place th~,

. itlj"eii/1ùs. fi!!' a road to perpetuaI dependency on White South
t:

Africa. This dependency is destruc~ive of the incentive of

. "•

(



_ 62 _

Black communities to assert the~ rig3ts to'an eq~al share of

the country' s wealth. In addi:ion to this, i~~es White

economic domination in So~th Africa morally,j~stifiable.

From the "Sharpeville Bloodbath" 'in ,1960 ~ntil 1969,33

however, there was, in South Africa, no visible movement that

appealed to Black South Africans beyond the Homeland ethnic

consciousness. There was a vacuum.

," It was in the context of this political vacuum that, in
1

1967, the students from Bl~ck institutions of gigher learning

assembled in Port Elizabeth 34 to discuss plans to launch a

Black Student Organization to take care of the national concerns

of Black st~dènts~ This, was ~ attempt to provide a podium for

Black studen~~yond anything that

within the limits prescribed.by the

was or could be offered

Homeland philosophy. These

discussions wh{ch began in 1967 matured in 1969 35 when Black 0

(

•
students announced officially the formation of an all-Black

"Students' organizati?n'called South African Student Organization

(S.A.S.O.) •

S.A.S.O. re.~eased a long statement; entitled "Credo".

stating its national beliefs. In this document, S.A.S.O.'s

position is stated as follows:

a) that South Africa is a country in 'which both Black and
White live and shall continuet9 live together:

"

r '

,
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,
bl that the White man must be made aware - 'one is either

part of the solution or part of the problem;

cl that in this context, because of the privileges accorded
them by.legislation and becaUse of their continued main
tenance of 'an oppressive regiffie, Whites have defined
themyelves ,às part of the ·problem;

dl that, therefore, we believe that in ail matters relating
to.the struggle towards realizing our aspirations, Whites
must be excluded;

el that this attitude must not be interpreted·to imply
"anti-Whitism" but merely a more positive way ,of attaining
a normal situation in South Africa;

fl that in pursuit of this direction, therefore, 'personal
contact with Whites, though it should not belegislated
against, must De discouraged, especially Where it tends
to militate against the beliefs we hold dear. 36 ' •

Black students wanted to withdraw from the multiracial

organizations, e.g. the National Union of South African Students

and the University Christian Movement,37 because theY'had come

to realize that su~h a participation was not genuine. Blacks

did not have the necessary power that makes such participation

meaningful. They called for a moratorium on multiracialism

that was originally advocated by thé African' National Congress

and White liberal students organizations like U.C.M. and MUSAS,

because theyhad no viable political base from which to operate.

"l'hese students realized that the Homeland policy had divided

the Blacks into several ethnie communities that were without

one national "dream". The cali for a moratorium is. an attempt,

"

"

r



and spiritual desert" created.b~ apartheid to a temporary seclu-

("
as it were, to lead the Black community out of the ~

"phY:;lJ.cal

sion for soul-searching and self-realizatiqn without White

trusteeship.

S.A.s.o~consciousness

statement:

is reflected in its policy

1) the basic tenet of Black consciousness is that th~ Black
man must reject all value systems that seek to make hirn
a foreigner in the country of his own birtll. and reduce
his basiq human dignity; , ~.

2) that the Black 'man must build his own system and.see
hirnself as self-define~ and'not to be defined by others;

3)

4)

the concept of Black consciousness irnplies an awareness
by the Black p~ople of the pqwerthat they wield as a
gro~p, both economically and politically, and hence group
cohesion and solidarity are. important facts of Black
consciousness;

Black consciousness will always be enhanced by the
totality of involvement of the oppressed people, hence
the message of Black coosciousness has to be spread to
reach all sections of the Black community.38

The cessation of Black participation in multiracial or-

ganizations is therefore a tempo~ary strategy th~t has a specifie

" purpose, namêly, that the Black community engage in self-
, .
examination in the hope ,of, realigning .jts values. This is :im

portant for a people who have, for niany years, taken the White

man as their yardstick by whi~t1).ey measure 'and define themselves.

:'
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t Since the time Black South Africans lost the.war to the Whites

as a result of the latter's military superiority, .Blacks have

accepted the White man's values without serious questioning.
, ..

Besides, ~ the Black man becaIhe exposed to the White man' s. .,
world of technological sophistication, he internalized the

explanations of his own technological "defic.iency" and thus

looked to the Whites to define his being. The White man

became th~ symbol of what it means to be a man. The embracing

of his values and admission into his cosmology became a liberating

path leading to true humanity. The. power generatedby the symbol
'1.. ,

of Wh~teness·is reflected in two 'separate incidents related by

W.H. Hutt:

A well-meaning English lady who had ass~'
at the nursing school for coloured chf1dren
in Cape Town once decided to buy in London a
consignment of brown coloured dolls to dis
tribute as Christmas presents to children of
more or less the sarna colour. To her horror,
she found that she had blundered. The 'coloured
children wanted white dolls. 39

He further writes:

Hot long.ago my wife wa~invited to act as
one· of the judges in ~e~uty contest for
African 9irls in' cape Town. The competitors
all wore elegant and fashionàble evening .
gowns. As an artist my wife was struck by
the dignity and fine bearing of girls with
typical ycan features: 'but she was warned



'-

- 66 -...
by her more experienced fellow judge that
it would be tactful to accept the consensus
of those whosé opinion was expressed in .
applause as the competitors filed past.
Judged by this criterion, ~ere was no doubt
that many Africans in the towns have already
come to assess the beauty of their girls; in
••• features, in the light of currently
accepted white standards. 40

The first incident shows clearly that the Black man's
r

negative image of himself has become something like a genetic

disease. The children are affected by it at an early age. It

must, tq:lerefore, be checked by the substitution of images that

portray Blacks positively, otherwise the Black community will
,

remain in a perpetuaI psychological bondage which will only

enhance the power of White domination. Black consciousness,

as itis defined in the statement of t{l.e S.A.S.O., is an attempt

to raise the consciousness of Blacks living in a state of

"Blackness",'in ord~r to enc~urag~ them to reject the White
'\?

va~as normative for their self-definition and interpretation

oJ reality. In other words, the prevailing false notion that

has identified'white persons~ith authority and authenticity

mu~ b~ repudiated. It is this myth that the, BlacK conscious-

ness movement wants to destroy, if~possible. 'F9r, in effect,

the White man' s ability has been exaggerated, as has the ,Black

man's "deficiency".
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•Black consciousness is therefore indicative of'a new

mood that thirsts after new values fo~ a new life which does

not take "Whiteness" as its point of departure. This quest for

new values has been summed up by Pityana as necessary for Black

people in order that they may

develop a new frame of reference which
transcends the limits of White concepts, for

c White concepts have succeeded in making Black
people feel that they are inferior. 41

This new mood seeks therefore to establish a way of life that

will reflect a genuine self-exPression and self-awareness,

without having to take clues fto~ Whites of what it means to

~ a human being. 'This Black self-awareness, to employa

Biblical expression, is like "mlw wine tha.t cannot be contained
•

in old wine skins without the latter bursting"; it can.not be

contained in the old social order of apartheid and belief in

the inferiority of Blacks. Blacks seek liberation from the

status qUO and are fully aware that the task of liberation

,needs a strong inner power, a positive attitude towards one-
,

self and one's fellow man who shares the existential bandage

of Blackness. This positive attitude 'in regard to oneself and

others is described,by Paul Tillich as the "courage to be".42

Commenting on the Black South African "courage to be", Allan

Boesa~ says that it is the power that affirms one's dignus, '"

one's own'beinq in thê presence of the destructive powers of

"
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..
b

. 43non- eJ..ng •. The powers of'non-being that destroy and negate

the ability'to

hilate.. the new

define oneself positively and threaten to anni-

\ . .
man that J.s born as a result of tins new aware-

ness are, in South Africa, syIDbolized by institutional racism.

It is in this des ire for liberation from Blackness and all ïts

çonsequences that Blacks have taken it upon themselves to work
/

towards the creation of a societal environment that will support

this new awareness.

Practical steps have been-taken in this direction. The)!

establishment of several Black organizations is a demonstration

tbat the advocates of Black consciousness are dedicated to the

reconstruction of South African society. The following are

sorne of the organizat~ons which have been recently formed:

B.A.S.

B.A.W.U.

B.W.P.

M.D.A.L.I.

N.W.A.

S.A.B,T.U.

Black Art Studios (1972)

Black Allied Workers (1972)

B6ck Workers Project (1972-)'

Music, Drarna, Arts and Literature

Institute (1972)
,

Natal Workshops for African lI,dvancement (1972)

South African Black Theatre Union (1972)44

..

.,
SOme Blacks have been sensitive for a long time to the

(
, .

fact that White-controlled newspapers and .1ite;Jty publications

ttt"



c
tend to give prio~ity to what is happening in the White world,

though they occasionally r~port on Black events in which the

White consumer has an interest (for example, disputes among. ..
the different tribes). The Black community has established,

.with difficulty, its own newspapers and other"literary forums

in order to put forward the. Black man's interpretation of South

( African reality. Among these we have S.A.S.O.'s·Newsletter and
1

lts books on treativity and Development ând Black Viewpoint,

püblished by the Black Peoples Convention. The ~ewspapers~

such as The World and Ilanga, are widely read by Blacks.

In the field of art and theatre there is aiso a new re-

....

•

awakening. Blacks have.épened a new art studio in Durban where

(

. ,

Black art is eXhibited. Thus Black.~rti~ts, whose works could

not survive White criticism, have now found an outlet.

In the area of music, similar phenomena can be noticed.

There is a tremendous surge of Black appreciation on indigenous

music. As Khoapa notes:

•
What is happening ~n the world of music
is that the Black "superiority" in music
of which Blacks have been condescendingl,y
told by White tourists and liberals for a
long time, is now being used effectively
as a means of communication, often runn;P9

deeper than·words. 45

Black consciousness ba~ also manifested itself in trade

.'



, ,

(

•

\

- 70-

unionism. ~y the law'of the country, White trade unions are,
not allowed to extend membership to Black workers. 46 For this

rea~on, Black workers have estàblished organizations such as

,the Black Workers' Project and the Black Allied Workers' Union

in an effort to br~ng" Elack workers together. The conéerns of

the Black trade unions go beyond the traditional concerns of

unionism in the Western Europeân countries. As Khoapa points

out:

The classical Western elements of trade
unionism have had to be modified to
accommodate the fact that Black workers'
interests extend beyond the factory; they
extend to the ghetto where the workers
stay together in hostels under squalid
conditions; to the crowded trains and .
buses that carry the workers in and out .'
of town at the risk of serious 'ac~idents;

to the absence of amenities for BLack
workers in Glnd around town ) 47

Such statements demonstrate that the Black community is deter-

mined to break loose physically and psychologically from the

position of White trusteeship to a position of at least,some

degree of self-reliance and self-help which will contribute

to 'estàblish Black human dignity, without dehumanizing,other

races. The àbove-mentioned Black programs point in that

direction. They are visible manifestations of the Black people 's'

inner cry for liberation. This cry 'for lib~ration is the first

o
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initial step towards makin9 South Africa

A éountry in which both Black and White
••• will continue to live together.48

This goal can neverbe achieved unless Blacks, who have been

rendered impotent by others, are g~en the chance to participate
,;If

with dignity and respect in the affairs of South Africa. Th~

idea of reconciliation is implicit in the hope of Black con-

'..

sciousn~ss for a South Africa where Black and White can live
.' 1

together in peace, justice.and love. Such a South African
.....

society'will require an acceptance by each other of both Blacks•
and Whites. But the possibility of a reconci.led society pre-

supposes liberation' as the initial step.

,

~,

It

To conclude, what is Black consçiousness essentially?
.J

is a critical awareness of the nature of the oppression of

\.' .

Blacks; an awareness that has enabled Blacks to transcend their

own oppression in order tç realize that White South Africa,

plbéit in a different.~anner, is indeed also oppressed. This
" ;",' ',' ."

awareness has prompted Blacks to seek for the liberation and

'reconciliation of 'aIl Soutn. Africans in the hope for the crea-

tion of a peaceful country.. . •

(ii) The 'lheologica'l Significance of Black Conscicusness./

In the preceding subsection we claimed that the word
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"Black" within the South African context has a meaning which

transcends the significance of skin pigmentation. It connotes

an existential situation of the Black South African. This is

, ,

an interpretation which is supportedby Dr. Buthelezi:

Far ~om being a casual thing like length
and s e, in South Africa colour has been
elevat into a critical decisive principle
of social, economiq and political order.
Tall and short people, fat and thin people

'can have a common social and political des
tiny, but black and white are being separated
because of their colour. 49

Allan Boesak illustrates our interpretation further when he
r---

writes:

..

-

A person's blaGkness dooms him to live the
life of a second-cla~ citizen. It deter
mines who his friends may be, who he may
marry, what work he can do and that the worlè'
be does is invariably inferior to that of

. the white person. A person 1 s blackness ' "
determines that if'he does the same jOD as ~

a white person he gets paid less. It not
orily determines what education he can get,
it often means that he will get no educ~ion

at all. It determines whose hospitality he
may accept, or to whom he ma~ extend hospit
ality, if he is in a position to d1JO' It
determines where pe can get medical reatment,
if he is fortunate enougb to live' anarea
Where he will not die of ma1nutritio and
neglect before he reaches the âge of five. 50

,

(
(

Black consciousness, as the quest for true humanity of tho'se

• 1
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living in a state of "Blackness", is the anthropological medi"tUn

through which the critical and reflective ques~ions·of Blacks

are raised. These are questions to which Black Christian theo-

,
J

(

logians must provide answers. Bla~ consciousness ha9 ·questioned

~- .0..the Black man's uncritical acceptance of.the White man's world~

view, and this questioning has had implications for Black

Christians in particular. For Black Christians ha

past .also'accepted, without challenging thern, the, ite man' s

(

theological presuppositions which are related to a different

exper"nce. This p~int was made by theologians Simon Gguhule,

John V. Taylor, Idowu and Buthelezi in·their statements quoted'

earlier. It has dawned on the Black theologians that to provide .,

genuine theologicar answers to the "Black questions"Sl requires

a relevant theology, that answers provided by a European theo-

logical stance will not 'suffice. Thus the emergence of Black

Theology must be iftterpreted as an attempt to meet this need., '
~lack Theology has proved to béremarkably independent

in its way ofthinking, contrary ta the general belief that

Blacks need White trusteeship in order to make progress in
•

•
whatever Uhey are engaged in. The ~hallowness of this belief

has been dernonstrat:d bytPe creatio? OfB~ck communit~ programs.

This initiative shows that Blacks, at the level of faith,' do

.,v,: n....d ta :become "Brown Europeans" in order to prove 1:hem-

1,

1
0'

r
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" '

selves. In other words,"~o be,a Christian, a Black person

does not need to become Westernized. The New Testament debaté

(Acts 15) regarding the circurnclsion of,Gentiles as a pre

requisite fo~ attaining salvation'may'serve to illustrate our. ......
point. Sorne Jewish Christian t~achers demanded that Gentiles

accepting the Chris~ian faith'be circumcised as stipulated by

the law of Moses. Thi~_positionamountedto this: to be a

',- , ~
'Chr~st~an one had to be first a Jew and then a Christian. It'

~

was, however, finally resolved,that this requirement was super
'-

fluous for Gentiles, whose cultuFal background was different

from t,hat of the Jews. Simiiarly, ~nsciousness, in

- ,

challenging the Black people" s uncritical acceptance of the
..

White man's, theological ass~ptions, has' awakened in them a

realization'that they d9 not need to become'first "BroWn

J;:ur0,Peans" and then Christians. Black con~ciousl}ess maintains

that the ~~h of his~ory, whom the early Christians confessed

~ ~'. "

as "Lord',', can speak direct,ly to the ,Black cén\mùIiity without

"r~ssing through<white cultural symbols of revelation... ...
In defi~ing the phenomenonunder consideration, we stated

""that .it is characterized by the search for Black liberation
vv

and that its ultillrate goal is tq make South Africa "a country
•

where Black and White will live ,together" in peace and in

equality. This s~ch has' challe!1g'8l Black théologians to re-
,',...

..

"
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1
\

'"forrnulate a theologfcal alternative that articulates h0o/ God
"(, .,

'fits' into tp.ehist'oriéal ev~nts of the' Black situation. This

"

chùlleng~ is expressed bY,Dr. Buthelezi in the ~llowing manner:

Black consciousness, which tries to cultivate
black identity and a sense of pride for 'the
'Black man, challenges Black Theology 'to define
in a relevant way the meaning of the doctrine
of the "image of God". Dominion'over creation?
Which creation? The Black man ex~ences that
he is ruled an~ does not rule. 52' ~\ . ,

, ~:,.or<ihin9 th.· 'o«pt=., for th.· right~ fr= th.

""

'.
~ vantagepoint of Blackness and Black consciousness, Black'theo

i

logians have pointed out that throughout the history of Israel

God is known as the Liberator. 53 Historical events like the

, .
In Him. Gad takes :the p:Lace of man and thus.,

Exo~us from Egyptian~ondage,the covenant~ the settlement in

the, Promi~ed L~d. the rise of the' Prophets and r~l~ase from

the Babylo'nian Japtivity. dem~nst'rate that Yahweh ~s involved

1 .' '. ,

in historical P]oce.s;seScfor je,. purpose of libera~~:"man from

oppression.

This lib ration theme reappears in.the New Test nt in
1 ..,:. • ~

'the historiqpl ~vents of the birth. life and death of J~~s.

"wi:th man. he be-

,

•

•
cornes the oppressed one. His acceptance, of,this condition. is

...,

theology as

\

~, ,

:'

for 'th~ liberation of man.'

~--..

interpreted ,within the conte~t of New Testament
'r';,~

.,
..~ :.,,.
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If God then liberates man within history,.he will lib

er~t~\alacks within the .context of South frican Black historie
~

al eXperience. Black consciousness is a uman quest in history

for liberty and freedom;and thus,

historical medium through which God.seeks to re-affirm the,
humanity and dignity of Blacks. Christians need therefore a

faith thatwill enable them to hear

speaks through this

the divine voice

"-.r.
phenomenon.

that

•

As a ~urther "llustration of this point, l should like

-- •
to make reference to e position taken by a young representative

( (

from the Soweto Student Representative Council during the

Ecumenical Conference that l attended irr Durban (August 3-5,

1976). The~oung speaker seemed to have startled sorne members

of the conference when he said ·that Soweto students were conj

vinced th~t God had whispered in the 1960 Sharpville bloodba ,
'.

but that he was now shouting in th~<Soweto riots. What is

implied in this "unSouth African" interpretationof historical

•events is an awareness that the Black people's strug~le for

liberation is indeed in àscordance with the will of God the

Liberator. Black desire for liber~ticn is thus, th7ologically

speaking, a desire to be in the image of .God. For to be creal:.«!e!

in th~ image of God means, among other thin,gs, to be free and

not to be a slave of other men.'
•

•
. .~
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We said that Black consciousness hopes to reconstruct

South Africa into a society where peace and equality will pre-

vail. Implied in this 'objective is th~ idea of rec~iliation.

For, without it, the society envisaged in the strug~~ for

•liberation would simply be a substitution of Black supremacy

( for White supremacy. Reconciliation, as an important dimension
. 1

in the creati~n of such a society~ does not mean a polite ges-

ture of letting bygones be bygones. It means a frank, co-

operative exchange and deep examination of the roots of the

~ace relations problem.

"

"

1
J,

(

'.
, '
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A. INTRODUCTION

CHAPTER III

GOD AS LIBERATOR ~~" .

In the preceding chapt~rs we maintained that hfrikaner. . .

history is characteristically marked by the integration of the

•
Afrikaner religious and nationalistic consciousness. This in-

tegFation is the immediate background to the Afrikaners' self-

definiti~n as the "chosen people". The~r wars against the

Bri~ish and against the African peoples were interpreted as
J

holy wars of liberatioh,. They were convinced beyond aIl doubt

that the ~ahweh of Israel.was fighting on their side. T.D.

Moodie ,observes:

, ,-r

. .

,.

-

So certain was Kruger of the righteousness
of the Boer cause that in a telegram to the
G~ral Piet Joubert he stated that although
the~itish might have thousands in the
batt)efield'to the hundreds of the Boers,
we have a supreme commander of heaven and
earth,' Jesus. Christ. He saw the British'

'onslaught on the Republic [of the BOer$] as
"an. attack of the devil on the church of the
Lord', "but God 'would not ",llow his Church
to be destroyed' ..... As the battle turned
against the ~Oér armies, Kruger's câbles
took on an~pocalyptic note:, "God will
drive them (the Boer army) into the dust
and th~~after will rescue .them with mir<l.cles.
They l,iv,eA a ti:me when power is given to
the bEi;3.sf t,\ per'secute' the Church of Christ ..... 1

. ..
" ~l \



This same ~servation is made by P.G.T. Meiring who points

Every single Voortrekker was considered
a faithful member of the ChurcYThe Voor-

'trekker s~w themselves. in the position of
Israel of old, the people of the Lord
threatened and attacked frOm aIl sides by
th~ peathens •.. But·they wrre not alone,
the Voortrekkers knew, ·the God of Israel
was fighting their cause. 2

out that:
J, i

1

....

These statements demonstrate powerf~ly that Yahweh

was perceived as the Liberator of the Afrikaner community.

He had.called them to lighten the dark con~inent of Afr~~a.

? Their whole existence had to be seen in that perspective.

The hardships they had to gO thro~gh were theologically in-

terpreted as part 'of the burden of being a chosen "volk".

,·Therefore Y~hweh wouId not abandon them, but would fight for

their existence.

BlacR theOlogy's conception of God as Liberator is. )' .

.therefore not something new in the South African theolog~cal

r'. ,.

arena. It
-4

tradition.

is a theme that.is the core of Afrikaner theologfcal, ,

Its emphasis,however, has fluctuated' from time to. ,
/

time, as a ~esult of the changing Afrikanerhistorical realities.
,

For the Afrikaner toc, the.political reins of south Africa in

. 1948 have resulted in 11 obvious deflation of the tI:eme.M~n-
,.

while, it has beçome popularized within tne Black community, ....
,
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whose socio-economic and politica~ situation resembles that

0$ the Afrikaner under British domin?nce before 1948.'·

It'i~ therefore out of the socio-economic, political
"

an9 theological dominance of the Afrikaners that\Black ,theo-

logians have raised ~he question concerning the nature of God •.'

Jam~s Cone, one of the Afro-American theologians who;"

found himsel~in a situation similar to that of Black South

Afriaans, has asked the ',~estion, "How can we speak of God.

wit:J1out bei,ng associated with the opp'ressor of the land?,,3.

l5
On the same theme, Sabello Ntwasa of South Africa writes:

In this situation the western images of
God's absolute authority~' power and know
ledge are too distressingly familiarfor
comfort. 'In this situation, too, Western
theological authorita~ianism p,rovides a
tremendous support for the sEatus guo.
Too many of our tyrants appeal to their
"hot line" of communication 'wit~ G<;\4,r,!;o
justify their tyranny. llftfhis,':i-s~i,sted
application of God's authority'aa it is to
be expected the black man mustreject the
pious nonsense that man'cannot he 'free, he
can only choose whose slave he will be. 4

, , .

Mokgethi Motlhabi, a colleague of Ntwasa, e~Fesses a similar

" '

, '

'concern when he says:
"

( (
",

••• Black Theol 9X has a new role, ifit
i& to speak of ,a new word of freedom to
our power-mad situation. On the one hand
.i~ must reje t aIl languagé about God.wh'
seems to m e him out to be the auth,orita

1

ian
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" par excellence. This means rejection of
~e various "Master" images of Go)ï as~

• ~s the concepts of his controllin~e li~e~

: of peop~e and carrying the power to reward
theobedient with,heaven and to punish the
disobedient with hello None of the images
and concepts allow.us to be free and be
authentically ourse Ives in our relationship
with God ••• In the place of these author-

"

itarian images we should explore those
images which speak of the suffering God
Who is, identified with the oppressed in ~'
their sufferings and who struggles in an
with them t~ Itf~ the burden of oppressio .
Such a God' ~s ne~ther our servant to be
treated·.as we choose but our cornrade and
friend in the struggle for freedom. 5

.. ~.

1

+

;

-.

..(-
';;0>

Ntwasa and Motlhabi are concerned about the authoritarian and

oppressiv~ deity of.~onventionalChristianity that has become

[he civil religion. The God of conventionaL Christianity, of

~kan~r theology in particular, ista: best irrelevant to

the existential situation of the Blacks and, at ~orse: its
,.

architédture. Thus Motlhabi says tha~ Black South Africans

should take upon themsel:ves the task of "exploring those imag~s"

which idéntify God meaningfully with the oppressed.

. Cone, Ntwasa and Motlhabi, in their respective contexts,. .r-

are'giving a word of caution to their fellow Black theologians:
•

answers and imag~s ab ut God should be indeed relevant and

meaningful to the'Bl CkS,~~~~e-r~~icaso~heanswers

and ~mages,of livin~state of "Whiteness~ This

means that attempt on the part'of Black Christian~~~'a,ge .

[
'"'
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, .

, ,

.,
in theology should not be reduced tO.piou~ metaphysical talk

or to a merely acadeq(ic exercise. The new images of God cannot

ignore the political~ities of Black South Africa.' Afrikaner

tpeology is a case at hand of what-we mean by doing theology

in a m?nner that seriously takes into account the~political

realiJie; of ~oPle out of whose context theology emerges.

Dutch Re~~rheolOgy in South Africa is aresult of the

adaptation of traditional cal~nist Theology~ the unique

Afrikan~situation., As the new Afrikan~r community evolved
, .

out of the "old" European Dutch community, a new theology

evolved out of orthodox Calvinism to meet the existential
.,'

questions raised,by the Afrikaner. ~ile theologizing in a

manner similar to that of Afrikaner theo+ogians, Black theo-

!logfans in the~r search for, new and different images Jhout ,God
1 ) •
\snould,guard tbemselves against turning-God intoa na~ionalist-....

or tribal dei\y, 'for such deities are always captives of

nationalistic ideologies. ~ey -·are gods made in the i~

of 'the, images of particular races ·and nations.

'~ Dr. Allen Bo:sak, a.sou~eolpg~an,asks what

we consider a ~nent'and key qu~stion in relation to the
1 .-

search for.meaningful images of God for the Black Christians.

_ ~question is, "Wh~t fs God doing?i.6 This quest-ion is posed

( ( / i~. the socio-hi'stô~'ical cont.ext of a p,eople engaged in the

~ st::ggle fo~ ~fb~ratio~ from.racism. The Soweto riote are

.. , ~.

(

-,.

, '
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symbolic of that struggle. It is'from this context that

•
, f

1

Boesak proceeds to ~nswer his own question:

his wilL" 7 'l'hus Yahweh of Israel, the One

"God is doing

"'~
to 'whom the

/

AF'rikaner appealed for his liberation, is actively involved.

in the lives of Blacks. 1 He is not a tribal deity whose .

historical a~~~v~ties,are limited W~thin a particul~e.

Rather, as'Lord of history, He reveals the'mystery'of His

personin history. He encounters men in, their particular

situations~ 'l'hus He encounters Black South Africans in the~r

strugg·le against racism and becomes one with them in thedr,

search .for freedom. Yahweh, whose messenger Moses appro~ched

•

Pharaoh with t~e decisive question: "How long will you refuse,- '

, to humble yourself before'me?.. Let my people go, tnat they may,

serve me" (Exodus ~O:3), 'wants to freé'Blacks from the bondage

.
of racism.

The liberation aspect of divine ac~ivity may. be over-

emphasized in contemporary Blaék South Africa because Of the. ,

.-
\

. . .",.

s'ocial context out of which t!l~ "Black

God's liberation of those living i~ an

. " .questJ.ons" are raJ.sed.
'. ,

~partheid society should
~

nonetheless be understood in the .context of God '·s liberatio.rl
,

of man, from the human copdition in general. Our next task'is
• J1. '

therefore.to· di~cuss briefly the'human condition'and shçw how

this condition has concretized itself in South Afr~ca.,

1

-.
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B. A THEOLOGICAL VIEW OF THE HUMAN CONDITION

Gregory Baurn, in one of his books, Reli?ion' and,Aliena

tion, discusses among other things'the young Hegel's and Karl
., 1lI:

Marx' s ana,lysis of the hurnan CQndit-ion. .He poirits o~} that

are in'ag~ent that man is in a state of alienation

from (a) ~elf, (b) nature, and (c) 'his fellow men. 8 Baurn, how-
, .

\. ..
e~er, disagrees with Hegel and Marx ,regarding the root cause

:of ,this st~te of alienation. F0t'the young Hegel, bad religion

is the source of 'man' s al,ienation. Bad:-r~ligion,9 he maint_ai~s,

'is, due to man's futile attempt to râtibnalize the interaction

.:/

h
, '

and 'co-existence of the infinite and the finite. Hegel,poirits'. '(-

to'Old Testament rel,ig'ion as a concrete example'*': what he,.. ,

understands by badreligion.' Like the'Defsts, H~gel argues. '. , . ~. . '

that, 'the God of- the Old Testament is remèved from history and
. ..' . ". .. .

',- .

therefor~ a stranger that res'ides in heave~, seemingly un-
-.- ,

coricerned about the af~airs of h~anity., He tliinks Ql~e, .s:.l';l~ion

tQ thé hÙIDan cpndition' is in thé establishing ,Qf what he'cal~s

"'gtlOd religitin
j
; ',10 ,;G~d re~igi~~ se~s G~(i as ,i~~'1ined' towfi~s

/'-J ,'; ",' .
. the world, that' is, it"pô):::t:rays God as one who iscotlcerned'

\. ... ....
about 'the affàirs 0 ,-mah.jt

-,

,
Acciording to our -judgement" Hegel"s' view tlJ,at ,Old ', '

, , ' .,
n reflects a God that •is. removed fr,~ :the •.Tes ' men",(', (,

":~

) " "
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~( historiqal realities of man·~s ~aulty.. .
God is depicted in the

~ .
',.

,
, Old Testament as one' who is Lord of history; actively involved

in human affairs. He is referred to as the Lord of the EXQdus

and thecommande~ in chief ~~ the Israelite army. rt is,

however, ri0F.our· iit~n~~on to pursue this argume~t here; suffice
l

it to say that Yahweh in' the Ol~ Testament is concerned about

the affairs'of man .
•
Karl Marx, on the other hand, maintains that the source

of human alienat~on is due to bad economics; it is due to

~
man's bad relationship to the means of production.- The key to,

human redemption is in establishing good economic patterns,

that is, the realignment of man "s re:lationship to the means' of

production:
T

Christian theology refers to humqn alienation as astate......

ofsinfulness that has resulted from separ~tioh from God.

Thus man is referred to as a sinner. James Cbne maintains

that, in order to understand the full implication of Christian

theology's reference te man as a sinner, this concept must be

placed within the immediate -context of Rocial relationships.

He writes:

In order to understand clearly the function
of sin in Biblicai tradition, it ~s necessary
to point bUt that~ it is meaningful only in
the context of man as he is separated'~F~om.
~e essence of the community.ll

. -
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What is of fundam~ntal importance'about this concept is'thab-,
it :presupposes the ~xistence of a cornmunity of persons with a

degrel'! of conscious fe'llowship .within itself and '~ith Yahweh.

Outside the Yahweh cornmunity frame of r~ference, sin cannot

exist•. The garden of'~den story illuminates this point.
"

Before the fa~l, Adam ls portrayed as being in h~rmonious

relationship with Gad and with Eve. Aiter the fall, he is

desctibed as a sinner whose relationship with God and Eve is
" .

broken.

Sin is therefore a relational concept which describes

man's estrangeâ 'state of being, interpreted from the religious

',point of view. It is thus, Conepoints out, "a, de"finition of

betng in relation to non-beingi it is a condition of estrange-'

ment from the source of being and purpose in the universe.',,12

Along the same lines, J.D. Roperts ob,,!erves that "sin is a .,

broken vertical'~elationshipbefore it is a broken horizontal

relationship .'" 13 .

This relational definition of sin constitutes a fund-

,amental difference between J;l,iblical and Greek conceptions of

...

0'

sin. Emil Brunner pointedly states this distinction:

The concept'of sin in Greek philosophy,
which accompanies the whole of the develop
ment of Western thought, an~ to a larger
extent influences it,' is this, that evil
ia due'to the life çf the senses, that it
is based upon the fact that sense, instincts
of man paral~se the will, or at leaat dim
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" .'

"or suppress it. Evil is'due, to the
nature of man7 it sp:.;:ings" from the out-,
set, from his twofold constitution. 'It
illdeed is the ,fault of the spirit that
it cannot bring them under control, that
the higher elements in man prove to be too
weak to keep lower elements, the ,~atural

double of the spirit, If this evil is to
'be brought ~nto relation it has to·be
,described às that whichis not,yet gqod.
or it has not yet rêached the plane'; or
ndt yet b~en dominated'by the spir~t,14

. ' "
qreek philosophy in general e~pouses a doctrine of dualistic

anthropology15 wher~by man is divided intô incompatible elements,

'namely body and soul. The body', the lower element, is regar'ded

as e~il and therefore the source of sin. The soul, qn the

oth.er hand, is dePi"t~d a~

good and a higher·elem~nt.

being of divine origin and therefore

What is important to grasp here ip

" '

( (

that while Chri~tian theology interprets sin Felationally,
. ,

this'type of Greek philosophy interprets sin substantially.
"

Christian theology's stance on this matter is informed by

Biblical anthropology, which sees. man in his wholeness and

not, in terms of duaiity. He is a "besouled body" and an

-"embodied soul". Sin as separation from a spirit!1al rel~tion-

ship:with God affects man in his totality, as ,body and sou!.

In other words, while the sinfu~ess of man in Greek philosophy
..

applied to the body only, in Christ1~n ~~aolo~16 it applieè

\

equally to the body and to the soul. Brunner illustrates our
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point of view When he says:

It is as a whole thatthe'person ~ommits
si~: this is not due to sorne of his per
sonality. lama' sinner, not t?is or,that'
aspect of my nature. Sin is falling awa~

from God, therefore it is' an act of the
whole man. l ? -'

The question of alienation and sin' is', therefore ,not a
~

1

question of bad economics, bad religion or the'result of the

paralysis of sense instincts or of the hurnan will, but rather

a revolb(~gainst God. Disobedience to the first commandment,

in' which G~ calls upon man not to bow down or serve'any 9ther

gods besides him,lB is in our estimation the root of hurnan

alienation. Man has. in his totality, rebelled against Yahweh

the Creator and has turneoto worship nature, and paFticularly

himself as part of ·nature. The story of Adam and Eve epitomizes·

the human rebellion that has constituted man's state of being

•
in broken relationships with Gad and creation. Thei;r acceptance"'"

of the serpent's counsel instead of that 'of the Creator is

symbolic of man's trust and faith in natural objects rather

than in God •

. At the "horizontal level", i:hio ... 'cat':! of estrangement

. " , /
from God is alsO manifested in the context of the commun1ty:.

of persons. In this connection, James Cone.s position is

illurninating:
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I~ is incUmbént on all.member~ of·the
community to define their existence acc9rd
ing to t~e commun~ty's essence and to'defend
the ·community.against that which seeks to
destroy it. To be in sin, then, i~ to deny'
·thevalue th.at makes the cOlJUllunity what it
is. It is 'liviI\g accèrding -to one' s privqte ,
interest and not'according to the goals of
the community. It is believing that one can
l.i.ve independently of thiolt source that is .
responsible for the community's existence. 19 .

, . ,,

. ,

Behi~cone's statement is the assumption that'the essence of

~~e community,. particularly of the' Christian cOIDmunity, is..
. grounqed in God's purRos~ for the world. The community is

,captiv.ated by. it, shaped and dir",cted by it. It must therefore

always reassess its existence in the light,of God's purpose

in Christ for the world. 'An ~xistence that contradicts'the

'~

d1vine purpose constitutes therefore a.state'of being in re-

bellion'against God and against what the community sta~ds for.,
.'

The parable of the prodigal sori (Luke 15) is a good

illustration of what Co~e is ta~k~g about. The prodigal son

asked nis fathe.r'to let. him have ~~d be 'hiS ,inheri;tance. (".._- ... ,
according to customary laws. After.the father gave him what

was lawfully his own, he left for a distan~ country where h~

spent tne inheritance irresponsibly. The son broke his rela-

tionship with his father, 'who in. the context of a tribal

society20 is a rep~esentative of the community and aIl that'-
the community stands for. The son's breaking of this ,relation-

- ....

,
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,
'.

. ( .. ' ship can, therefore, be interpreted symbolically as the

breaking of a relationship 'with the community. judging his

(

, .

(

., àction in the light of what has been said above, the s,en 'sinn~d

.
against his fa~her, but above aIl he sinned agai~st theçommunity.

'While' it is possiblè to speak of the individual as living

'in a state of severed relàtionship vis-ll-vis thecommuni,ty, it
,

is also possible to speak of the sins of the çommunity ?gainst

the individual. ,The community into whicn the individual is

placed. by the creator serves as the' physical and spiritual.

environrnerit of his psyc~osomatic growth •. It has certain'mand-

atory obligations towards the individual. We will attempt te

clarify this contention. Within the Black community of South

Africa, every member of the family has a birthright to material

inheritance. 21 In addition, the community has the responsibility

of socializing and of teaching the young the cultural mores.

'In other words, the community has a dutY to deliver ta the

individual the "cultural goods" for his 'psychosomàtic- srowth. '

For the community not tu fulfill thene <luties amounti'to

sinning against the individual.

Since to be a member of the community means to be

grounded in. God, the source of human ·life. sin against God

and against the community or individual members of the cormnu-

nity, mea~s, among ether tn1n'3~. a refusaI to participate in

the liberat1n:; activities of GCid. ,The cros~ ls the symbol of
. '. ".:
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God's concern for, liberation. Tr~dis~iPieshiPw~ld there-
"

-fore inyblvé carrying the cross and thus'participating in that

which it symbolizes.
" , •

"

( (

In summary, then, we understand sin not in terms of '
, '

biological ~enes or sexual morality, but as'a human state of
"

being, that is characterized by alienation from God and from

creation. This separation affects man in his wholeness as an

"embodied soul'~ and as ? "besouled body". It is a universal

state of be,ing, as St. Paul observes in Romans (3:28)", that

manifests itself in human institutions and relatîenships.

-
This point iS,çlearly expressed by J.D, Roberts:

Sin ... Evhi~hf manifests -itself in the
brokeness in human relations (i.e. between
Black and White), is personal and, issocial.
Black men as weIl as White mèn must"reckon
with the personal and social' directions of
sin. sin is a disability in the individual's
life, but it is also a hindrance to recon
ciliation'between man and his brother; In

'our broken world; sin isthe great separator
of one ethnie group over ~ainst another - '
of race against race, of class against class. 22

We shall now focus on how this universal phenomenon

manifests itself in the South AfL~can ~ituation.

(i) Domination: an Expression or :51.n

1n the Biblical' story of creation, man, who is part of



.\C
l' 1

- ,96-

nature but .t the .am. t<me tran'oend' .o(:re. ,. oalled upo~
by God to have dominion over creation. This act on God's part

entrusts man with authority and lordship over creation, a res-

ponsibility not assigned to other creatures. commenting on

the nature and meaning of the Biblical conc~pt of man's dom~

nion over creation,' bouglas J. Hall cautions that the true

meaning of this concept should be sought neither "in modern,

political philosophy,,23 nor associated with "dominion in the
'l, 1

history of Western civilization and in Christendom". 24 He'

observes that:

The relationship to the creator, which for
the Scriptures is the primary focus of
man's relatedness, means that man's dominion
of nature is set within the context of God's
dominion·over'the whole world, including
man. Man's mastery is conditioned and
circumscribed by the mastery of the one who
grants him mastery.25

Adam's dominion did not imply possession or ownership of the

garden of Eden and of the animaIs that lived therein. de was

a steward whose stewardship was grounded in ûod's dominion

over creation. Divine dominion does not mean an "arbitrary

exercise of power",26 no~ should it be associated with the

modern concept of "mastery" or of an "imperialism of humanity

aga~nst nature, a cras~,unconcern for the natural."27 "His

[Cod 1 s] rul.e",· Ha11. mai.ntai.ns, Il is for the sake ot: the ru1.~d.

" '
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His dominion is nothing other than his love, expressing itself

in order.,,28 Man's dominion over creation should be charae-:

terized, among other things. by a concern for creation rather,
than by plunder of ;i.t "stimulated by the impression that nature

exists merely to satisfy hurnan needs.,,29 What should be ern-

phasized here is tliat man's harmonious relatedness to creation

is determined by his relatedness to God.

Sin, which resulted in a broken relationship with God.

has set man against the rest of creation, including his fellow

men, of whom the woman is representative. Man's delegated

dominion becornes domination of creation. He sees creation as

an enemy that must be brought under control for his own sake.

He wants to possess and dominate creation rathe~ than be a

steward. His new relationship after the fall is characterized,

arnong other things, by a self-centred, unconcerned ~undering

of nature with the 'intention to satisfy his appetite. He

relates to, the whole universe from the persp~ctive of his needs

which exclude the needs of others. The story of Cain and Abel

1
illustrates this latter point. Cain feels insecure at the

~

presence of his brother and so,puts Abel out of 'sight. he kills

\
hirn, hoping through this act tb establish security in the midst

of a hostile world.

Within the South Africa situation, and particularly
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,
within White South Africa, sin ha~ concre~ized itself in thé

~ ~.

forro of q6mination of others for the sake of White socio-

economic~d political privilege. ~is desire for ~omination

is ""choed in',the words of Cecil John Rhodes: ..

We have- given the natives no' share in the
governmentand rightly too .••• We do~'t
teach them the dignity of labour and they
simply loaf about in sloth and laziness ".
Now l say the natives are children. They
are emerging from barbarism. l will only

'give them power to build roads and bridges,
construct dams and plant trees. This is
a proposition submitted to'proyide them
with d~strict counci~s in order to employ
their rninds on sirnpre questions in connec
tion with local affairs. 30

.. /
'(

«

Rhodes' official atternpt to subordinate the Black population

of South Africa by placing it on the periphery of the economic

and political structures 'is parallel to the position adopted

by H. verwoed regarding Black education in South Africa.

Verwoed was applauded in Parliament When he told members of

the opposition party that

••• if the native in South Africa today
in any kin4 of school in existence is being
taught to expect that -he will live his adult
life under a policy of equal rights, he'is
makipg a big rnistake ••• There is no place
for hirn in the European cornmunity above the
level of certain forros of labour. For this
reason there is no avail for him to receive
a training which has as its airn absorption
'in i..'he European cornmunity ••• What is the
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use of t~ac~ing a Bantu ch~ld mathemat~
when i~ cannot use it in.practice? ••.~
is therefore ~ecessary that native education
be controlled in such a way that it should'
be in accordance with the policy of the state.3l

Seen in the light of Rhodes', and Verwoed' s statements,

the separate development program is an attempt to keep the

Blacks from ever èntertaining the possibility of, in the words

'of Verwoeq, living an "adult life under a policy of equal rights".
, .

, ,

TOe Homeland leadership itself is under control by the Pr~toria

•

Administration. Most chiefs appointed by the Government to

héad the Homeland Governments know little of the democratic-political process. Their power is delegated 'not by the governed,,

..

but by the 'White administration in Pretoria. For this reason'

they are 'not responsible to the people whom they gov~rn. ''Theix:

monthly stipends are paid by the White Governrnent. The control

of Homeland Legislative.Assembliés by Pretoria has been de-

nounced by H.B. Ncokazi, who comments that

•
• •• the Pretoria Governrnent is not prepared
toleave their puppêts in the lurch, one
Bantustan leader's mernbership to the Legis
lative Assernbly was,terminated by the
Supreme Court ••• 32

\
An incident involving Ncokàzi himself and Chief Kaizer

( é
" ,

Matanzima is a case in po~nt. Ncokazi was a popularly elected
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...;
leader of the oLficial o~osition party becaus~ of his cFitical

" views about, 'Transkei Independe'11ce. Ncokazi' s political stance.

was apparently

. <.
Chief Matanzima

a threat not only to the political ambitions of

but also to the architects of the apartheid

, "

'.

system. t1e had to be politicàlly "liquidated" in order to

ensure a smooth implementation of'the policy.-v
"-

Many well-meaning White South Africans have argued that

racial separation is meant to give bath Black and White South

Africans a cultural identity that former British assimilatory

"
liberal polièies could not provide.

historical exclusivism as the method

The~int, at the Afrikaner

tnat p~otected and preserved

Afrikaner cultural identity. What they wanted for themselves
•

under British rule, namely, a chance to be themselves, to use

their mother tongue, to develop their

wished for the Blacks. The question,

own culture, they also,

however,~at still,

•
•

"'!emains to be answered by apartheid apqlogists' is: If it ii
.~.,

admirable to allow and encourage the development of distinct

cultures, why force it by law? Why ~equire that a Blac~ dhild

'"

be taught t~remain within the African cultur~orce? 'It

1s, therefore, logical to conclude that the real reasonbehind

the Afrikaner's emphasis nn Black"cultural identity is not a

....
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genuine ~are for the Black man; rather, such a concern seems to.,
be the best way of ensuring the Afrikaner's own economic and

. politicaldorninance. The Black man's dependency on White tech-'
. "? • l

nblogy will, the White ~an ,hopes, prolong White dominance.

~,~ )n 'adâ.i~'io~, White assim~lation 'into the Black cornrnunity

is:interpreted by racial purists ~s a decline of Western civili-..
zation and Christian values.

.: .... ,.

The identity orthe White race,
•

f

-';,'~' ensurèd by economic and political power, is seen as necessary

for the protection 'and preservation of Western Christian values.
"

,"

,.
1

. F6r Western values are usually equated with "Christian" yalues.

•Decline of Western Christian values would, according to'this

,

"

1

argument, precipitate the decline of the Western t~chtiological
, ..,.

culture which Whites have built in,South Africa:
"

,~,

While assimilation of Whites or'of any' other minority

group should'be discourag~d, the protection and preserVation

of the White race and of Western technological culture has been,

1

i'•

at the root ~f the exploitation of Blacks. This.means that

White dominance has been erected on the backs of chea~ Black
..

labour.

..

ia not possïble. Instead, aparthe~ has created a social èn-

What the apartheid apologists should ~ealize is that

'the racial peace they hope t'o bring',.about through this system

P ••

It has created not

"

vironment conducive to racial violence.

J



""

102 -

.
only a physical chasm between ~he two races, but also ~

J

cation have been damag~ The Soweto riots a e the tip of the

spiritual chasm between them. The 1 ~hannels of communi-
.~ .

iceberg; they indicate to a partial extent only the seriousness

of spiritual alienation in the society. The sole channel

. ,

thrOUg~iCh

would appear,

the Blacks can register thei~ grievances, it

is physical violence.. The White Government, too,

{;,
'channels its reply through the barrel of·the gun. If the normal

channels of communication were op~n, the prospects of physical

viblence would be reduced.

Apartheid, as an a~tempt to ensure economically and

politically White control of South Afriéa, is symbolic of the

,White man's denial to the Black man of his God-given humanity.

.. .
It symbolizes the fact that the White man has written off.the

Black man as spiritually non-existent,' except (as Cecil John
"

Rhodes pointed out) as a "builder of roads and constructor of

dams and one that is engaged in planting trees".' This reduction

of Blacks to the level of instruments and objects to serve the

glory of the White man is contrary to the fundamental Christian

teaching'about the brotherhood of mankind. ~ne separation of

th~ ~lack and White, races is parallel to the original separation

between God and man, the latter being the diréct cause of the

former. The impulse to seek domination of others is a violation
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of God's commandment to love your neighbour as you love your-
'.
self. White power has humiliated Blacks ~d has'made them

,.
.. ashamed of their God-given skin pigmentation,. Blacks are no

·longer proud of their 'particular numanity. 33 They 'have been

made to think Whites are inherently superior. Thus, while sin

concretizes itself in the Whit~ community in the form of des ire

for domination, within the B!ack community it·takes the form of

an inferiority complex.

(ii) Black Inferiority: An Expression of Sin

~ While Western technology has boosted the White community's

moral qnd personal image, it has produced the opposite ~ffect

in the Black community. ~t has deflated the latter's evaluation

of itself. In our discussion of "Black Consciousness" we stated

that a ~ood many Blacks have internalized their own technoiogical

deficiency in such a way as·to interpret it as a natural infer-

iority. In the presence of the Western enormous and so?histicated

cultural development, 'they have become more and nlOre conscious

of their lack of cultural equipment and technological know-how

in dealing with the'quicklX changing world. As a result of

Black and White cultural encounters, the Black man has accepted

-Whiteness" as anauthentic norm by which he measures and de-

fines himself. Since the Black man hasbecome ashamed of his

1
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cultural "backwardness", hiswhole lifestyle has been ch,aracter-

ized by the struggle to be "White". James Matthews tlescribes.

this in a provocative verse:

White syphilization
taint's blacks
makes them
carbon copies
imi1;ating white
ma,n's acts
turning aside
from ways
of blacks
the women
faces smeared
skin bleached

.hair straightened

. .

Wh'ite man' s
fashion dolls
black man
dressed in. . . .,.
tal.loréd SUl.ts
silk shirts
italian shoes
dreaming 'dreams
of houghton
swimming' pools· '..", 34

. wake up black fools ~

,

(

Matthews puts his finger on an enormous problem of this society,

namely, the problem of'·self":rejection and self-hatred among

sorne South African Blacks. South Africa has a rapidly expanding

cosmetic industry which manufactures "hot" cosmetics exclusivelyc • ,

aimed at the Black consumer.. When these cosmetics are applied

to thedark'African skin, they produce a lighter complexion.
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( r Many African men and women use thes~ lighter-complexion-giving

cosmetics because they crave for liberation from their naturally

dark African complexions, which have become a burden that denies

them full expression of their inner selves. "Whiteness" has

become~iv~ ideal •.

The decisiveness of skin colour in South Africa-was
.~ .

apparent during the late forties and early fifties, when ~any
. .

of non-Whites, "coloureds"

som~at better:social statu~ in

and·Xh~s. within the category

-people applied for "coloured status".35 The coloured have a,
South Africa than Zulus, Sothos

are better paid. For social and political reason~, many South.

• •
Africa non-Whites ("non-White" is here used ·technically) who

were lighter 'in complexion capitalized on their skin colours to

be classified as "coloured". This classification exempts them

from the social degradation that is suffered by those of darker

complexion. Instead of carrying "Passbooks" which are regarded

by most Blacks as symbolic of the White power that humiliates

them, the "coloured" carried "Identity Cards".

The Black man's struggle
1

ordeal of Blackness and all its

to liberate himself from t\le
•

consequences is reflected

vividly in Manas Buthelezi's statement that:

(
Por many people to-day, blackness is a ..
1ife stigma from which they continually
try to escape both psychologically and
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intellectually. -That is why many Zulu
Speaking.black people switch 'over to
broken and'rotten Zulu wherr they address
White people who fail to speak Zulu
properly; Fanakalô is a ,language which
has flowered from the grave of the Black
man's dignity.36

Fanakalo is a bastardized inferior version of Zulu with a very

basic vocabulary, commonly used as a language of communication

between Whites and Blacks. Buthelezi sees the adoption and

use o~ such aninferior language by Zulus as apsychological

acceptance of an inferiority complex. This, to him, is symbolic

of the death of the dignity of the Zulu people. For language

is an important vehicle for the preservation of one's cultural

"
roots and therefore of one's digni~x. The attempt, therefore,

>

(

to esc'ape the Black condition by the application of "hot" cos-

metics to one's dark skin and by the adoption of Fanakalo

leaves the Black man without dignity and self-respect. The

Black man's cry for liberation from Blackness through the "White

connection" is thus dehumanizing.

,
This "White ccinnection", that is, the seeking of liberty

and dignity by proximity to White power, has precipitated

alienation at various levels of interpersonal relationship

within the Black'community itself. We have already made ref-

erence to'the alienation between the Chiefs and the commun~ties

thel govern. Tra<',itiona: ly, the Chief g0'7prrV,,"'_ ;:ith the 'eon_n~
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of the 'governed. Should he abuse 'his' power;', 'the community
"

had a' right to discipline hirn: The' story ,of King Shaka the
, ,

"

Zulu is a case in point. When he'becarn~ a,tyrant he lost the

" 1

"support and loyalty of sorne of his chieftains, such as Mzilikazi. 37

Shaka was finally rnurderëd byhis brothers because he had becorne

a high-~anded dictator.' In South Africa today, the Chiefs are. '

, .
appointed by officialdorn' and àre, theréfore, responsible to

the Pretoria Governrnent;38 pS s~ch; they becorne the adrninistrators

of the alienating àpartheid policies.

The' des ire to be "White" or to rnaintain sorne "White.
connection" has rnanifested itself also in the Christian Church.

In Chapter Two, we pointed out that sorne Black Christians still

cherish denorninational affiliation with White Christians. While
. .

this rnay be a good sign of the oneness of the, Church catholic,

the reaso~s for this desire for White affiliation status by ,

Black Christians are highty q1,1estionable,. The "White connection"

is interpreted as if it were a guarantee of prophetie and

apostolic tradition, if not a guarantee of the Divine presence.

As far as' Christian theology is concerned, the Chu..:'o'!-.·"

authenticity is guaranteed by the presence of God. To rnake any

hurnan race or individual the guardian of the Church "d,tantarnount

to idolatry. Jesus is crediteà wi~n having sai4 that where

~wo or three are gathered in His narne, he would he present.

,
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The Black inferiority complex 1s a sign that the Black

community, deep down, in its. psyche. does not have confidence

and faith ïn the ground'of its,being •. Like the nation of

Israel when Moses delayed on the moun~ain, they have asked

Aaron his brother to make.them a god. They have lost faith

'"in the Yahweh of whom Moses was the messenger. Blacks seek

after "Whiteness" to establish their humanity and they have,

in the process, made the White man their ."god': after whose

likeness they are re-creating'themselves through the application

of "hot" skin creams, the usage of an inferior language and

·the adoption of White values. Blacks have, theologically

speaking, sinned against God by giving the honour and glory

due to Him to a creature - White man. 'And this ïs idolatry.

Black theology recognizes the particular ~piritual

dilemma of aIl South Africans and calls upon themall to face

up to their sins and to admit them. Each community must engage

in- a thorough soul-searching' to determine how it ca~";;mênd its. ~- .
. .

ways. Black theologians, however, find in the Biblical God

one who is already engaged in the liberation of the oppressed"

They thus calI South Africans of aIl races to live up to the

.('C

\

Gospel of liberation.

C. GOD: THE GROUND OF HUMAN LIBERATION
•

-
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r. Human liberation frorn sin and its consequ~nces is the

work of, God. AlI ,Christian theological articulation about

human salvationrnust be inforrned by this presupposition.

Thus in the Book of the Exodus (6:2-8), we read:

And now l have heard the groaning of the
Israelites, enslaved by the Egyptians, l
have called rny covenant to mind. Say,
therefore, to the Israelites l will rescue
them from slavery there. l will redeern
you with arrn outstretched and with rnighty
acts of judgernent. l will adopt you as
my people, and l will becorne your God.

God is the God of the Exodus, thè escape frorn Egyptian bondage.,

He is referred to as such becaus~ he is the active person behind

this historical event. ~e Exodus becarne the paradigmatic event

that provi~ed Israel with the clue to the Divine nature and

also with the basic principle of interpreting His action. This

event is "unde'rstood ·as redernptive; througn"i'b, .tyranny is de-
,

throned and the oppressed go free. Therefore Israel knows

Yahweh as the Liberator who hears and is rnoved to tàke appropri~te

action at the sight of his peoPle's need.

The Exodus experience

Israelites saw in Yahweh the

f/

~ a landrnark, through which the

one whose liberating presence re-

history. Their identity and worth were submergedand concealed
(

vealed the significan1e o~ that event.

was in the hands of ~raoh. They were

As slaves, their 'lot

a people without a,
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by the shadow of the Egyptian dream. They were a people only'

in so far as they were builders of the Egyptian glory. But

out of this seemingly h6peless state, Gad, through the Exodus,

brought,into existence, out of slaves, a new nation, with new

values and a new sense of purpose and hope. This nabion became

a living testimôny'to the concreteness of the liberating power

of their God. For Israel, the belief that God is the Liberator

was not an abstract question nor an intellectual truth to be

discovered through spiritual meditation: Israel itself stood

as a tangible witness to the liberating nature of God. For God

is by natur'e ·the Liberator, but one cornes to this knowledge

only in so far as God reveals himself as such. It is this

conception of Yahweh as Liberator that inspires the Psalmist to

sing:

What is man that thou art mindful
of him, and the son of man that thou
dost care for him.

(Ps. 8:4)

, ,

Yahweh cares about the oppressed. His concern is embodied

in the person of Jesus, the ,"Emman~el", that is, "God with us".

This title signifies the historicization of God's liberating

concern. He is "with man" in Jesus Christ. He becomes one

with the sinner; he is, as James Cone puts it, "God of the
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oppressed" •39 Furthermore, motürated by love (John 3: 16), he

chooses to become the oppressed one.

The Gospel writers Luke and Matthew in ,particular describe
".

how the wise men and the shepherds came to pay homage to the

newly born baby. They emphas1ze"that he was born in a stable,

a lowly place. While the validity of these historical narratives

may be quest~onable, Cone maintains that

'" the mythic value of these stories is
important theologi-callY. They undoubtedly
reflect the early Christian community's
historical knowledge of Jesus as a man who
defined the meaning of his existence as
being one with the poor and the outcasts. 40

This solidarity is further demonstrated by Jesus at His baptisme

John' s baptism was for the "repentant sinners". 41 Jesus' suD-

mission to this ,baptism is a declaration that He has become one
,;

with the sinners and outcasts, making their condition'His own. 42

The Gospel writers repeatedly point out that Jesus is

moved with compassion for the sick,' the poor and the dead~

Luke (7:13) states that Jesus was touched by the tears and

condition of the widow of Nain. The English word "compassion"

seems too weak to convey the emotion that moved Jesus. The

Greek word used in almost aIl the texts that have to do with
. .

Jesus' compassion ·for the people is derived from splagehnizomai,
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a derivative of the noun splagchnon, which refers to the in-

testines, bowels or heart, that is, the inward parts of the

hurnan body which Greeks thought were the source of the emotions.

Therefore, within the original Biblical Greek meaning, Jesus'

compassion for the sick and the needy was a welling up from

the depths of His being. The Zulu word Isililo ~xpresses the

same meaning. It means a cry, a particular kind of cry which

is heard during mourning periods" the ,cry that expresses pain

which cannot be expressed in words~ When Jesus wept for Jeru-

salem, for example, it was isililo. God's liberating concern

in Jesus Christ should therefore be understood'in the context

of the Zulu rneaning of isililo and the original Greek meaning

of. "compassion".

The liberating power of God was experienced,by men and

women who came into contact with Jesus Christ during His life
,

on earth. Luke (9:.:L-IO) relates the encounter between Jesus

and Zacchaeus. Zacchaeus is depiçted.as a notorious sinner,

whose "sinful" profession was that of.tax collector in the

city oC Jericho. He had earned for himself great wealth through

overtaXing the population. The religious purists of his society

had written.him off as a gross sinner. and no respectable,

Pharisee orreligious eider would dine with him. Jesus ignored

the socio-economic and religious barriers and invited himself-
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( to Zacchaeus' hou~e where the~ ~ined together" a gesture that

displeased th~ r~ligi~ aUthor~ties. Jes~s did not look àt

Zacchaeus as an out~ast,~d therefore as a lost cause, but

.'
rather as a child of ~od. It was God's solidarity with Zacchaeus

through Jesus that changed him into a new person, who then saw

The earliest Christian community

wealth and through wl:om he won

of God and not as bloodless ob-
'"

favour from'Rome.

jects out
1

political

his fellow men as_the children
!J '

of whom he extracted

retained this Zacchaeus story because Zacchaeus, who remained

a faithfùl and devoted Christian, was a living witness to the

liberating power of the God of the Exodus who identified Him-

self with man in Jesus.

~
Another New Testament example which demonstrates God" s

liberating concern and power in Jesus is recorded in Mark

(6:30-44). Jesus feeds a multitude with five loaves of bread

rnd two fish. 43 New Testament studies44 have been concerned

with the attempt to explain how Jesus could have possibly per-

formed such a miracle. The more traditional and literary in-

terpretations emphasize that Jesus miraculously multiplied five

loaves and two' fish into several thousand morsels. The more

recent interpretations, however, argue that the miracle was

net in the multiplication of food but rather in Jesus,' remark-

( able ability to persuade each member of the crowd to share what

he had. This interpretation assumes that sorne persons in the
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crowd had brought food provisions for the day. Albert Nolan
...

maintains that

•• ~ either Jesus told the others who had
brought foog to do the same within the1r.
group of fifty or else, seeing Jesus and
his disciples sharing their food, began
of their ôwri accord, to open their food
basket and share the contents.45

The importance of these two accounts (Zacchaeus'and the feeding

of the multitude) is that they demonstrate that people in concrete

situations became liberated as they came into contact with Jesus;
('

and that God is the source and ground of their liberation.

Jesus' choice of "the way of the cross" is a concrete

.demonstration of God's concern for human freedom from sin. Death
•
on the cross was reserved for criminal~ of no~-Roman citizenship~

A, crucified criminal's soul was thought to be denied a place of

abode either in'the spiritual world or on earth. For the Semites, \

the spiritual world was'understood as a place where one's soul

would reside in tranquillity with one'? ancestors. To be

denied a place in that world was the worst imaginable spiritual

agony. Therefore Jesus' acceptance of the cross illustrates

God's solidarity with the politically powerless as we]1 as with

those that have been declared spiritual1y 10st.

To eluc:l.date this point further, here is an example ·from

a South Africa scene. From the days when European missionaries
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were directly involved in the South African Church until the

present day, sorne of the Lutheran Mission Stations have had

cemeteries where they bury the dead. At Umpumulo Lutheran

Mission Station, as it was called at that time, where the writer

'was,_a theological student for three years, the church cemetery

was divided into two separate sections. ·One secti~n was reserved

to the Christians, and the other section was set aside for the

burial of those classifiea as "heathens". Now, on Easter Sunday

it is common practice for the Christians at Umpumulo to celebrate
, .

the occasion by gatbering at sunrise at 'the cemetery to sing

Easter hymns. But tpe interesting thing aboùt the whole practice

is that these resurrection-centred Easter hymns are sung from

the "Christian" section of the divided cemetery. The obvious

implication here is that hope for ~esurrection applies only to.
the dead Christians. But t4is implication distorts the meaning. .
of J~sus' acceptance of the cross. Tge point we are trying te

make here, is that Jesus' death on the cross, as the symbol of

God's solidarity with men within the South African context, is

analogous to His being buried in the "heathen" section of the.
,..

Umpumulo Lutheran Mission Station cernetery.

Through the death and resurrection of Jesus, God gives•

the oppressed an alternative way of existence, different from

that of th~ fallen Adam; man can now be free from the power of

the oppressor. Gad brings' the weak, the hopeless and the out-

,.

--
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casts into a ~ew existential relationship with Himself, a rela-

tionship of freedom whiCh Biblical writers characterized by

saying that man is created in the imago Dei., The concept imago

Dei, from the perspective of Black Theology, is more inclusive

46 '
than Thomas Aquinas' analogia entis o~ the analogia relationis

,

of Bonhoeffer. 47 James Cone, in a strongly worded statement,

maintains that:

The image of God refers to the way in
which God intends for man to live in the
warld. The image of God is thus more than
rationality, more than'what the so-called,
neo-orthodox theologians call 'divine-human
encounter. In a world in which men are
oppressed, the image fs man in rebellion
against the structures of oppression. It
is man involved in the liberation struggle
against the forces of inhumanity.48 '

-Preedom is an important i~gredi~nt of being in the image of
-. ---"

God. God's freedom is Characterized-by the fact that He "ex-

presses his will to be in relation to his creatures in the

social context of their striving for the fulfilmen~ of humanity•..
That is, he is free for us. ,,49 Since Yahweh' s freedom circum-

scribes man's fr~om, the struggle to be free from enslavement

is a positive attempt in the search for genuine humanity.

To be free in the context of divine freedom means to be

,

man for others (Bonhoeffer). It means a new interpersonal 're-
( (

lationship, a,totally new orientation

......

of one's

"\
life that differs
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, from that which St. Paul terms "the old Adam".SO
1

The grounding

rather powerfully by

of human liberation in God has been stated

the South African )ouncil of ~urches in

a theological document addr~ssed to all South Africans under

the 'title A Message to the People of South Africa. Parts of

the document read as follows:

The Gospel of Jesus Christ:
(al is the good news that in Christ God
has broken the walls of divisions between
God and man and therefore also between
man and man'.

, ,
('- (bl declares that Christ is the truth

who sets men free from all f~se hopes of
gras'ping freedom for themselves, and that
Christ liberates them from a pursuit of
false securities.

(c) declares ~at, in the resurrection
of Jesus, God showed himself as the,. con
queror and destroyer of the most potent of
aIl forms of separation, namely death, ;md
he prov~d the power of his love to over
throw"the evil pCMers of fear, envy and
pride Which cause hostility between men. Sl

J

..

,

,
, The desire to be free from the captivity of the ,"old

"order" that separates man from his ground of being and from the

community within the context of South Africa invites a critical. .
. .

assessment of the apartheid claim that it provides racial free-

" (

dom.

that

Since God through Christtis the' ground

is, the ~rd, and since sàutn Africa is

of human freedom,

part of his 'terri-
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torial authority, there can be no compromise between Christianity

and the "traditional South African way of life". For ta do sa

would be equivalent ta rejecting Gad as Liberator and ta choose

instead ta serve human idols, namely the "god of racism".

From the perspective of Black Theology, the presence of

Emmanuel is a dec~1'L- that aIl attempts ta ameliQrate the

human condition must be grounded in Yahweh who is, indeed, to

use Paul Tillich's phrase, the "ground of being". It follows

that discipleship implies taking one's cross and participating

in divine liberatiôn;' ~at is ta say, man must become a co-

'liberator with Yahweh.

D. MAN AS CO'-LIBERATOR WITH GOD

The basic question underlying this subsection is: if

God", throu9.ft the Christ-event, is' the ground of human liberation,

what should man,who.is the captive do in order to be liberated?

This question is similar in ,essence tothat asked St. Paul and

SHas by'the j'ailer of Philipp,ia in Macedonia: "What must ~

do, Sirs, ta be saved?" (Acts 16:30). Paul 'and Sifas replieGl:

"Be;I.ieve in the Lord Jesus and you will he saved". This answer

is implied in John 3:16:

For God 'loved the World so much that he
gave his only son,' so that anyone who
believes in him may not die, but hâve
eternal iife.
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, .
Man must respond to divine salvation by faith. He must accept

through faith the Lordship of Yahweh as Liberator, thus sub-

ordinating all his loyalties to Yahweh. W.A. Whltehouse's

descriptive definition of faith illuminates what we are trying

to say:

The core of this Hebrew concept [Faith] is
firrnness, reliability or steadfastness.
To believe is to hold onlosomething firmly,
with conviction and confidence. It is im
plied that steadfastness is sought in the
object believed, and that in laying hold
of the object, the believer himself will
become steadfast. S2

/ ~ " ...
What we understand Wh~tehouse ta be saying is that firm belief

~ ..Je
in an abject leads"to ~he attainment of the characteristic

,(

attributes of the particular abject believed in. In the case ",

of belief ~n God the Liberauor, man a tains the liberation

attribute ·of. Yahweh. Faith is an act of trust in Yahweh through
•

1

which man appropriates the di~ine gift~of salvation. Faith is

a response of trust that God through "Christ has set us free"

(Galatians 5:1). It is man's trust that God has broken the,
power of his (man's) captors; that through the death and re

. ~
surrection of Jesus, Yahweh has ushered into human history a

new.possibility, that of man's freedom. The appropriation of

this essence of Christianity into man's daily life brings .into

being a new relationship between the believer and Yahweh. ~an's

,

/
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past life,'which was characterized by separation f+om God, is

now characterized by the fact that man join~ God ~n His divine

activity of human liberation; that is to say, man is a.co-

liberator with God.

In the Gospel according to St. Matthew (28:19), Jesus

commissions h.~s disciples to '''Go, then, to aIl peoples everYWhere

and make disciples, baptize them in the name of the Father, of

the Son anc:l of the Roly Sp~rit". The ritua of baptism is theo-,

logically significant because it implies tha those who are

baptised in the name of the Triune God are co itting themselves

to God's,own activity, in this case Ris liber I,n .. addition,

baptism means that the beli ver is puplic announcing his utter-

liberation. In other words,

Through this

into the Ekklesia;

being through the divine act'

most intent to join of liberation.

l, t individual believer is admitted

i of men and women, called into

their basis of being is the Christ-event. They are bound together

by their common faith in Yahweh as the Liberator. Thus they

are co-liberators with God as a community. To be il Christian,

therefore, means to participate in the essence of the'Christian

community - liberation.

The sacrament of Roly Communion, too, is of' theo]~~~a~

'(

, ,
significance •

'-/
The partaking of thic ..dcrament by the Ekklesia
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is a conscious celebration of whab Yahweh. through the Christ-

event, has done and is still doing through human institutions.

Those who participate in this celebration are openly affirmlng

their loyalty to Yahweh the Liberator, that is, their individual

and collective commitmeht to the divine Cause ~f liberatién.

They are thus "called to fight against suffering by becoming

God' S, suffering servants in the world.,,53 Like Israel, the

Ekklesia is called to suffer with Yahweh in the establishment

of justice in the world. It is therefore suffering that is

liberating. James Cone supports this point:

Israel's suffering is redemptive, pecause
she is suffering with and for her Lord who
is always identified with the little ones
in agony. Therefore, it is God who makes
human 6uffering redemptive: .For Yahweh
takes' upon himself,the pain of the widows
and orphans and transforms slavery into
freedom. 54

To be', as Paul puts ..i.t, mystically incorporated intothe "body
1

of Christ", means to liv'e in an envir,pnment where there is a

living commitment to suffering with God, a commitment which is

understood as' part of the Cross. It means total identification

vith the despised, the outcasts and the "nobodies" of the land.

~is vocation to suffer with GOd and the~efore to be

...liberator with Him does not mean a silent endurance of in-
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justice nor the ~gnoring of the~eality of injustice but, rather,

A political and social praxis of. libera
tion in the world, relieving the suffering
of the little ones and proclaiming that
God has freed them to struggle for fulfil-
ment of their' h~ity.55 .

,.

To function redemptively means that ea~' person and the

as a whole must ·struggle to freehumanity from

authoritarian rule, from racial discrimination..
oppressive societal structures •

poverty,.,
and from

commun6y

fromJ

other

, (

;

. How does this apply to Blacks in South Africa who, in

spite of what Christ has achieved, are experiencing continued

dehumanization? They are enclosed in the "cocoon" of apartheid.

White power seems total. The Cross of Christ seems overshadowed

by the superiority of the military'app~ratusof Afrikanerdom.

Racism runs deep into the soul of the South African society.

In spite of this seemingly hopeless future for Blacks, .Ananias

Mpun~56 has called upon Black South African Christ~ans to res-

pond to White racism which "dehumanizes" aIl Blacks, in ~ mature

manner, that is, a manner in accordance with their faith •• He..
'exhorts them to develpp healthy and positive attitudes aoout

themselves and about those responsible for the "creation" of

the apartheid.system.

To illustrate what he I!1eans. Mpunzi cites the case of
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Nerzhin, indefinitely detained in prison
refuses to see the slops'served to prisoners
as slops. They are a sacramento Perhaps' the
deep significance of this is that slops are
meant for ~igs. Prisoners are served slops
because they are seen as pigs and aFe being
encour~ed to see themselves as pigs. But
the sacrament is for humans. To see the
prison slops as a sacrament is thus a tremen-

, ,
~dous ~ct of s~lf-affirmation - despite the
?rison and despite the slops.57

r'

. .
In South Afr~ca, where a Black person is referred to in dero-

e

i gatory terms and names like "Kaffir", "Bantu", "non-White" and

so forth, the above would imply that Blacks should affirm their

. humanity, and not accept the limitations that are inherent in

such derogatory categories. Nor should they, in the process
• .

of affirmin~ their ownhumanity and dignity, effectively de-

humanize their oppressors. The Black person's being, according

tO.Mp~zi'S trend of thought, is guaranteed by God in Jesus

• Christ, "the man for, others" (B0rifloeffer). For this reason it

is also true to say that the Blacks' humanity and dignity is

found in affirming the humanity of White South Africa, in spite

.- ,

of .what Mpunzi reports:
..

..
Me have been treated as less than human.
We nave been debarred from having a say in
making the decisions that intimately affect
our lives. Whites have come to see us as

1



( (

,

, .

124 -

dogs (signs reading "No dogs or Bantu" are
not uncommon). Our' Blackness has been seen

;as 'the sign of our non-humanness. It stands
for that which is d'ark and evil. Our past
is seen as a past 'of barbarism. We are seen
as little more than a troop of baboons with
remarkably human-like feat.ures. '!'he tragedy
is not simply that we have been served the
slops of pigs. It is also that we ourselves
have seen slops and thus ourselves as~pigs.

'!'hus, our own self~affirmation has been bound
and chained. When we cease to love ourse Ives
we cease to love others. Love is a give and
take relationship. What has a pig to give?
Our self-denigration then becomes the reasori'.. ··
for denigrating others, and we learn a1so to
behave as pigs. '!'hus we destroy not only
'ourselves but others. First, :t.ike dogs in
a park, we turn on the other wounded among
us, we tum against those who should be our
brothers in suffering. 58

Mpunzi concludes his analys.is in this, way:

"For our sake, th~refore, we have the task
both of affirming the humanity of others
and helping them to affirm it for themselves
when'it seems as, if they denied it. '!'hus
freedom also entails enabling black people
•• '. affi:rm what they are - Black people 
and enabling White people to affirm what
they are - just ordinary people. 59

'!'he Black people' s faith in God the Liberator and their joining

Him in the work of liberation, according to Mpunzi, entrusts

them with the responsibility, not only of liberating themselves,

but of liberating others also. In other Words, ,faith i.ri God

the'Liberator involves the liberation of Black people from
.;~, ~~......

;i
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racism and from self-rejection to self-acceptance; for the White

persons, it involves their liberation from racial self-elevation

to seeing themselves equal to other races.

While Black Christians need to affirm unequivocally their

own humanity, this affirmation cannot be sought at the expense

of the humanity of others, namely the Whites. To be a "co-

liberator" with God requires the simultaneous recognition 'and

affirmation of one's humanity and that of others. St. Paul

underscores this point when he says that Jesus disarmed the

principalities and powers and made public example of them,

triumphing over them. This can be interpreted as a demonstration

of Jesus' continuing concern for his enemies in contrast to the

brutality of the crucifixion which he had to endure. In spite

of the negative experience the Blacks have had under White rule,

they should not succurnb to the temptation to subject the Whites

to a similar expe~ience. Liberation is the opposite of revenge.

It assumes the validity of eliminating or transforming oppressive

structures; but it does not mean injuring or enslaving,some men

to set others free. When one is a co-liberator, he is an agent

of iiberation, and therefore cannot be at ,the same time an

agent of oppression or of death. The life style of Martin Luther'

King Jr. illustrates weIl the point made here. King was concerned

about the affirmation of the Black people 1 s dignity, b.ut he was
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equally concerned about the hurnanity of Whit'e Arnericans. 60

•

The Black community's efforts to wo~k towards the re-

creation of positive attitudes among South Africans of aIl races

is likely to encounter official opposition.~l Official opposi-

tion is inevitable because suCh attempts will be çontrary to

the Government's apartheid policy., However, opposition should

not discourage Blacks, for their commitment to these attempts

is dictated by what God has done through the Christ-event, and

not by what apartheid apologists expect. 'Dr. Buthelezi is aware

,

of such an opposition when he writes that:
...

.1

( (

Black Theology is an attempt on the part
of Black theologians to define the Gospel
in a way that helps to repair the damage
inflicted by apartheid. The GosJ?E!l so de
fined then says to Black peoplè~ You toc,
Black as you are, and even though poor and
feeling powerless, were created in the image
of God for a higher destiny than what you
experience. Do not despair; take courage
in the liberating Gospel of Christ. 'Take
your own initiative ••• Come on, be creative. 62

{

According to Dr. Buthelezi, the Black people ought to realize

that they have been created in the image of God and not in the

imagt~f sorne ';;:perior rac':!o In' other words, it is time for

them to awak~n to the fact that they are called, like everybody

else, to liberating themselv~ and otherso The fact that :t:hey

are peor, that is, without economic and political power and



(
, "

- 127

with no historieal heroes of a stature comparable to that of

the White community's figures, is not a reason to feel less

than human. Blacks must "take cqurage" in the Gospel of liber-

ation, for through it'they encounter God who in Christ calls

·them to a "higher destiny", contrary to what they are presently

experiencing.

Faith in the Lord of the Exodus enables the Black to

"take the courage" which Dr. Buthelezi refers.to, in sl?ite.of,
official opposition and lack of Co-operation on the part of the

White community.

Dr. Buthelezi was invited as a guest speaker in Cape

Town, on March 2lst, 1975, at the African Bank opening celebra-

tions •. In his speech he pointed out, in a precise and coherent
.

language, that he saw the opening of the African Bank of South

Africa by Black people as a practical demonstration that they

have become more and more capable of conducting their own affairs:

This 'day on which we ,celebrate the launching
of the African bank has a significance beyond
itself. In the final analysi~',what is of pàra
mount importance i,s not the matter .of setting ..
up of the African Bank as such, however econo
mically significant and historie this may be,
but what the existence of this Bank tells
about what has happened and what is happening
in the soul of the Black man whose creative
forces have been laying dormant for three
centuries. 63

, ~thelezi 'concluded his speech in 'a provocative and determined
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tone:

Now we have realized that we can no longer
wait. We can no longer wait for the cir
cumstance and the people tO.,change before
we can do the job that needs to be done.
We can,no longer wait for the dehumanizinq
laws to change before we can involve our
people in self-help projects and processes
that will in a therapeutic fashion enable
thern to become aware of their worth and
potential as human beings, an awareness
that defies the legal outward circumstances. 64

Official opposition and a general lack of co-operation from the

White community will not, from what Buthelezi says, deter Blacks

from eng~ing in projects of liberation. The launching of the

African Bank is syrnbolic of what is happening in, the "soul" of

the oppressed. They will engage in self-liberation with or

without the participation of the' White community. This Black

initiative is not a refusaI to acknowledge the existence o~ the

White man. It is rather an attempt to rediscover anew thé Black

'.
man's dignity. In a widely publicized speech entitled A Message'

to South Africa from Black South Africa, Chief M.G. Buthelezi,

a cousin of Dr.' Manas Buthelezi, argues along the same lines:

. , ,

l do not believe for a moment that God )
created men to be divided among themselves.
There was no apartheid in the Garden of
Eden and there is no apartheid in')leaven •
Why should ,there be apartheid between? [sic] We
need to organize oUrselves into a disci
plined body to support each ot;her. We can- •
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not wait until the Parliament in Cape
Town fa11s before we achieve that ~ity
which cornes from self-help and from making
the best of the miserable mess we find our
selves in. BlacRs in every corner of the
country are s~rugging off the dependency
mentality ancÎ this attempt is embodied and
is expressed iri thephilosophy of Inkatha
Yenkululeko Yesizwe. 65

"
Inkatha Yenkululeko Yesizwe is a cultural. +iberation movement

Jed by Chief Buthelezi that aims at raising the consciousness

of the rank and file within-.the Black community. Buthelezi,
links Inkatha Yenkululeko Yesizwe to his personal belief in

" God. He does not believe for a moment that God constituted and

sanctioned apartheid and for thpt reason he sees this cultural

lib.eration- movem~nt as a task in which God is engaged. This
. .

movement is thèrefore, in the words of Dr. Buthelezi, the.Black

ma!!' s "taking courage in the Gospel of l.iJ:>eration".

It would therefore seem logical to conclude'from the

statements of Ananias Mpunzi, Dr. M. Buthelezi and Chief G.M.

'.
Buthelez~,that they endorse the interpretation of Black South

African domestic ,struggle for liberation as an attempt by Blacks

to affirm their God-given human dignity. We should not, however,

be misunderstood to tmPly that aH Black people involved in the

struggle to be free are inspired by the Gospel of liberation.

There is no douht that a good many of them are not motivated

by whai God has done for them in Christ; that· is' to say, their
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cry for liberation is not necessarily·.a conscious faith";response

to be a co-liberator with the Yahweh of the E;x:odus. But there

seems to be enough evidence for us to, maintain that Christian

·theologians like Dr. Manas Buthelezi, AnaIlias Mpunziand lay

Christians like Chief Buthelezi interpret the Black people's

struggle to overcome self-re jection, the rejection of White

paternalism and of the limits imposed on Blacks by racism as

significant steps towards the practical confession of the bord-

ship of God over South Africa. This objective is appropriate

and inevitable once the·oppressed cease to define the source

of their humanityby taking "Whiteness" as. their norm.
. .

In the discussion of the Black consciousness movement
. '

in South Afrièa and·of its practical efforts towards the de-

velopment of a positive self~image On the part of the Blacks,

reference was made to the estabtishment'of community prograrns,

.~

( (

such as Black Art Studio (1972), Music and Drama, Literature •

Institute (1972) and the African Bank (1975). It was pointed

.out repeatedly that in no way do these efforts mean the rejection

of the White person's humanity. From the statements of theolo-

gians like Buthelezi and Mpunzi, we have t:çied to demonstrate

that any attempt to affirm Black personhood which negates the

humanity of the White person would be theologic.ally unacceptable •......
. Such an attempt would be similar'to~Cainwho approached
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God without'Abel his brother. The question God asked Cain is '

decisive for Black Theology's doctrine of God. "Cain, where is

your brother?,,66 Similarly" God rnight ask of the Black person:

"Black man, what are you doing? How can you possilily hope that

you can affirm your dignity and personhood while rejecting your

White brother? Was not the death and resurrection of Jesus

enough to liberate you from falling into the same error as your

White brother who destroyed his humanity and that of others through
, \

the .l?ursuit of apartheid ideology?,,67 Since "White power", that

is, socio-economic and political dominance, was achieved within

South Africa at the cost of the rejection and abuse of the Black
, .

man's personhood, Black theologians:.see themselves as having the

, responsibility of being a critical con~cience of the Black c~'

nity in its search f~r liberati~n, to avoid·the adoption of a

tribal or a racist deity. Bengt G.M. Sundkler demonstrates how,

within certain South Afri~an Independent Re,ligious Movemènts,

White racism has provoked Black racism:

(

•

•

In a country where sorne' irresponsible Whites
'tell the African that Jesus ~s only for the
White man, the Africans take their revenge by
projecting the colour-bar right into heavenly
places. The colour-complex has painted their
very heaven black, and the Black Christ at the
gate has to see to that ••• 'The, colour-complex
takes the parable of Jesus into its service.
Here is one to Which I have heard references
in sorne Zionist Churches: "There were ten
Virgins. And five of them were White, and
five were Black. -The five Whites were foolish,
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•

but the five Blacks were wise, they had oil
in their lamps. AlI ten came to the gate of
Heaven. But the five White virgins réceived
the saine answer as the rich man received Lin
the parab1e of Lazarus and the rich man;- Luke
16): Because the Whites rule on earth, the
Blacks do so.in Heaven. The Whites will go
a-begging to dip the tip of their finger in
cool water. But they will get as ,a rep1y:
Hhayyi (no) - nobody can ru1e twice. 68

" ..
The type of theo10gy espoused by this particu1ar brand

-of Zionist Church69 is. high1y racist. It depicts Christ as a

Black who hates .those of White skin pigmentation. Black theo-

" 10gians 1ike Ntwasa and others have a1so emp10yed the. concept
...

"Black Chr~st". In their case, however, theyare attempting.

te articulate as re1evantly as possible the ~eaning of divine
--,.. ....~

that Jesus was a Jew in

salvation for Blacks. In a country like South Africa, where

'to be Black means to be "i to'refer Jo Christ as "Black"

Hitler' s Germany. To affirm that Christ was a Black man in

South Africa is as revolu~io~ary and rad~ca1 as it wouId be

to say thàt Christ isCastro to the ~.S.A. Republican Christian

voter.

"The creation of such radical concepts for the'purpo~e of

Black psycho1ogica1 liberation is accep~r. Buthe1eii. who

( (

writes: A......- 1

\ -
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. "
, As long.,as somebody else creates concepts

about your lifé and its impact on him, that
is a sign that you are still in bondage.
Let me illustrate my point. ,As long as some
~ne else says to you; "You 'are black, you are
black", blackness as a concèpt rell.'ains a
symbol of oppression and of something that
conjures up feelings of inferiority. But
when the blàck man says: UI am black, l
am black" , blackness assumes a different
meaning altogether.. It then becornes a
symbol of liberation and self-articulation.
Self-articulation as the setting loose of
iron chains is'accornpan~edwith ,disturbing
noise, self-articulation catinot happen with-

, out creating its own impact. It in~pires '
some and disturbs others dependin~on whether
they see it as guilty spectators or as people
who experience being introduced to a new lease
,of life. 70

Such concepts Ofr_&elf~articulation,which are a radical departure
'-. ;>

~iorn the South African convéntional theology, arise when Blacks

/are awakened to their capabilities', and 'respons{bilities ~or
~ . ", .....

.1. (
self-theological eJj:pression..• · Tlle''Concept "Black Christ" should

•
",.

he understood as an atternp~ to satisfy the Black community's

hunger 'frIJ:.. Feievant and rneaningful divine 'reveÎation. The depth
(7. '

of this hunger is vi~~~ly expressed in the following Zulu verse

of:.Abantu baka Moya ·(the people of ,..the SpiJ:;it):

" ,Jesu, 'woza noyihlo
Abantu bayafa
lapha emhlabeni7l

(

v
(Jesus, come with, thy Father
Peeple are dyin<p here on eçu:th) . ,
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(t The Zulu word u~ufa (death) i~ very inclusive.
.

1t includes a

Thus the concept "Black Christ", from the perspective

,. .
whole range)of life situations such as sickness, physical and

mental torments. Expressions li~e,sengifile ukUhlupheka (1 am
•

dead with suffering or hardship) are very comm?n. When the

"people of the Spirit", as quoted above, calI upon Jesus to
~

come with his Father becau'se people are dying on earth, t:p.ey are

appealing to him to liberate them from the physical and spiritual
"

burdens, among others, imposed upon' them by the "South Afr~can
, '

Way. of Life". Bishop Sundkler said:, "Jesus, the White God, seemed

so mute and so remote and aIl the while people are dying here on

earth ,,72.,
r-'

of Black Theology, is an attempt to present Jesus as liberating

the Black people trom ukufa in its inclusive meanings.

Suéh concepts are an indication of the beginning of

. .1
liberatio~ from, as Ntwasa points out, '''every image and symbol

which., by presenting, God as "White", reinforces l:his sense of

/
human inferiority and worthlessness."73 They.are therefore

essential ~or the psychological liberation of the Black commu-

nity as an initial stage towards,self-acceptanc and the'accep-

J

tance of others as· equal b,efore Yahweh. The s ificant point

( (

'about the concept "Black 'Christ" is that it is ]lo ' used in a

racist sense by Black theologians; it is rather a genuine•
attempt to articulate from the perspective of the Blacks God' s r

•
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solidarity with them,without of course suggesting that He does

~ot care about others who live in situations different from

that of Black South Africa.

In this last sectî9n we have discussed how man is co-

liberator with God, anq w~ have attempted to show how in liber-
,

ating himse1f he is committed, as an individual and as part of

a community, ,to liberate others; we have seen that this involves

not revenge for the oppression ~y others, but a recognition of

the ir own humanity •

In conclusion, the Biblical God is one who liberates and

at the'same time reconciles those who are~stranged from Himself.,

and from oné another. Liberation and reconciliation are two

"moments" of his atoning act. Our next chapter will focus on '.

Reconciliation.
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CHAPTER IV

GOD AS RECONClLER

A. INTRODUCTION

, .

In the last chapter we stated that the concept "Black

Christ" should be understood functionally. That is, it is, an

attèmpt to articulate Christ's solidarity with the outcast,

the oppressed and tl).e "nobodies" of the land. "Black Christ"

is therefore the particularization of the "universal Christ"

in Blackne·ss.

Through the "Black Christ" God recreates out of a

"Bantu" or "Kaffir" a new man who becolJles the core of the

new South,African society envisaged partially in the S.A.S.O.'s

manifesto: "a country in which both Black and ,White will

live and shall c0l'ltinue to live together".l' Whiie "Bl""ck

Christ." has become the Black Christian's theological symbol

of his liberation, it is a concept which also points beyond

this goal. It points to what God has done for'men in the '

,
Ch:~t-event, namely reconciliation. ~s means that through

ia "Black Christ" God liberates ànd reconéiles man with'.
Himself and with other men.

~
~'..
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In an attempt to spell out the connection between

"liberation" and "reconciliation", Dr. James Cène says the

following:

Liberation is what .God does to effe:ct
reconciliation and without the former
the latter is impossible. To be liberated
is to be delivered from the state of un-

.fr~edom to freedom; it ~s to have the
chains struck off the body and miI1d so that, ..
the creature of God can be who he ~s.

Reconciliation is that bestowal of freedom
and l~fe with God which takes place on
the basis-ot-God's liberating deeds.
Liberation and reconciliation are tied
together and have meaning only through
Gbd's initiation. 2

Reconciliation can be seen as identical with liberation, but

it is best seen as a logical consequence of the latter, that

is, liberation is the precondition of reconciliation. However,

reconciliation, like liberation, is not a "human quality".3

It is initiated by God and is grounded in His being. While

this act of reconciliation is grounded and initiated by •

Yahweh alone, it must, however, be accepted by man in order

that he may indeed be reconciled with God and with his neigh-

bour. Without man's acceptance of what God has done for him

in Christ. reconciliationwould be.unthinkable. Man's appro-

priation of what God has done for him makes him a co-reconciler.

. '.

that is. he becomes one with God in the work of reconcili1ion •

./
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In South Africa, ,the appropriation of the divine ~t

of reconciliation has radical implications for race relations ••...

'.
Our main objective in this chapter is to discuss reconciliation

"-as an Act of God and to assess its implications ~or'South

•

Africa.

B. RECONCILIATION: AN ACT OF GOD' .'.

•

Allan Richardsén, the New Testament scholar, observes
r

that:

Reconciliation has the significance of
a new ~tage in personal relationship
in which previous hostility has been
put away in a decisive act. 4

This means that the Act of reconciliation presupposes astate

of estranged fellowship within the. context 9f interpersonal

o·

.
pérsons were friends, but ~ue to'certain factors the friendship

r

was terminated. ; The resumption of fOrmer fellowship is achieved

relationship.
.,'

Lt presupposes that at sorne s~age the estranged

_.
through a "décisive act", the act of reconciliation .

.An accoun~f the zulu ~raditional act of reconciliation

will serve to ill~ate what we are trying to say here.

When the head of a homestad dies, his bu~al is accompanied'

\. 5
by the appropriate ritufls. The living mernbers of the farnily

)
have 'an obligation t01nake the necessary and customary stipu- .

l
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lated sacrifices tlo the "living-dead".6 Should'they fail to

rnake the offering, this failure'is sufficient to'precipitate

a state of'· alienation between the ancestor and the rest of

the farnily •. The ancestors were believed
7
to retaliate by

causing death or 'severe illness. To bring about reconciliation,
1

a rnediator - usually the elder son or one of the senior rnem-

bers of ~ farnily - slaughters a cow and in~ites the other

rnembers of the ',clan to participate in the ritual of reconcilia-

tion. The angry ancestors are asked to pardon the :clan for

the ornission~ Without going into the details of t~e.ritual
..t

of reconciliation, what is of importance here is that it in-

volves the spilling of a çow's blood.

o

treasured.part of the'traditional property, in as rnuch as it

provides the Zulus'with !l\ilk and rneat: as such, it As .. the
•

precious means by which·reconciIiation between the estranged

ancestors and the clan is effected.

Sirnilarly, as St. Paul writes in addressïng the Ep~e-

,.
sians about the reconciliation between Jews and Gentil~sl

J
Olby his death on the cross Christ destroyeçi the hatred: by ~

•
rneans o~ the cross, he united both racê~ into one single bod-y/
'. ,

and brought thern back to God" (Eph. 2:16). To the 'Corinthian

Christians, he writes that "God was in Christ reconciling the

World to hiItlself" (2 Cor. 5:19). What is central in these
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Pauline passages, and indeed in Biblical theology, is the

point that' recanciliation bètween man and God - and conse

quently between· man and his nei~rJ - is grounded in the

initiative of God, that is, God 'is the source of human re-.
~ conciliation. He chooses to reconcile estranged man through

a ."decisive act": the death of Jesus, the mediator.

Reconciliation in this "s'ocial community'" context

means that the barriers between man and God and man and h~s
..

neighbour, which characterized human existence, have beèn

removed. Man has been brought back to fellowship·with God

and with his fellow men. ehrist is the Person through whom

man encounters God ~. Reconciler in history. He (Jesus) is
. ,

the embodiment of the divine concern to have man reconciled

with His Creator.

The suggestiQn that man cannot initiate hi~ reconciliatio~

with God of his own accord is ~upported by E.C. Biackman:
'- ;/

It is God who effects reconciliation.
He is the subject, mankind tPe object.
God takes the initiative, onlyhe can
act in this situation· of estrangement. 9

OUt of the "Old Adam", God re-creates a new person.the purpose

of Whose existence can only be understood in ·the context of

divine reconciliation. Furthermore, man' s sociiÙ relationships

J
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are permeated by tht~act, as is underlined by James'Cone:.

Rec~ciliat~on is a divine action that
embraces the whole world, changing our·
relationship with God and making us new
creatures. Formerly we were slaves; but
reconcili~tion means tha~e are now free.
Formerly we were 'separateq from God,
alienated from his will and enslaved to
the evils of this wor1ti. Now we'are
reconciled; fellowship with God is now
possible, .•• Formerly our knowledge of

. our identity was defined by those who
had po~er over life in this world. Now
God has redeemed and reconciled us, so
that we knowthat true life is found in
him who conquered death on the cross and
Mas resurrected on the third day.lO .

~n Chapter III of this dissertation, we stated that

God liberates man by tak;ing upon Himself the sinful human .

condition. He becomes one 'with the sinners; The presence

of the historical man Emmanuel, we contended, is a demonstra-

tion of the historicization of Yahweh's concern for'human

"-
liberation. Now, since liberation and reconciliation are two

"moments" of one and the same divine Act of Atonement, the

presence of Jesus in humah hi~tory means also the historici

~n of reconciliation. The grounding of this act into

'human history is the only way in which one can logically speak

For man
. ~'

concrete situ?tion.
~

in his

1
"decisive act" of reconciliation

as affecting man

affect~ thisto be

of it

.
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. ,"". .)

namely in history.

. " .•
occurs.
~ .

During the life of Jesus on_ear:h, G~s're~onCiling

power was experienced b~ persons in concrete situation~:

Thus" reconciliation, like liberation, is historical: it is a

q~~~iOn of- "her~'and nowo~·•• In other' wo) s, history is the
~~ t"" ~

'--./

arena where the "drama" of reconciliation

~,,

•.,. St. Luke writes:. -

.....
As Jesus made his way to Jerusalem he

,/ went between Samaria and Galilee.. He
wasgoing into a certain .village when
he w~ met by ten lepers. They stood
at ~ distance and shouted, "J.esus Master:
have pi1:y on us:" Jesus saw them and
said to them, "Go ànd let the priests
examin'e you." On the way, they were
made clean. One of them, when }le saw ';;'

( that ~e was healed: .çame back, praising
God wl.th a loud ;.vol.ce.,

( ~ (Luke 17:11-15)

y

, 1

community and from their fami1ies.

Leprosy had alienated these pe~sons from the rest 'of the
.,.

They were, for hea~th

reasons, isolated in 1eprosy coionies~ They missed the warmth

; .
.- and the affection that is part of the rtorma1 community life •

• -, <.,
..

There was nothing,'from the human side, th~ could be done

for them, except to isolate them. Through the miracle of

healing, Jesus redeems them from isolation and makes it

( (
possible for them to be welcomed back into ·the community.

.",..
..~'f,' •

.' .
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What is of significance in t.his illustration for our purposes

ls that it ls through Christ that God brings back the alienated
"-

lèpers to the conununity fellowsh~econclliationin this

incident is made a question of "heFe and now", and n;t~some-

thing that is merely hoped ,for in the future: 1

>...
In the early centuries or Christianity, Christian

theologians from time tO time,attempted to express the "his-

toricalness" of reconciliation by using familiar analogies.

For instance, when the institution.of slavery was most prevalent

in the Roman Empire, Christ·' s· atonement was explained as the

11 ' "
payment of a ransom, an appropr~ate àpd meaningful analogy

for the society of that time.

Following the breakdown of the Roman"Empire, a new

society with a somewhat different social and political structure

emerged, namely the feudal system. The nature o~)this society

is described by Professor Eric Jay:

Êach man was reckoned to owe a debt
to the inunediate overlord who gave his
protec'tion, the debt of upholding the
honour of his overlord and 9f performing
such s~rvices as was demanded. 12

It was in the socio-political context of the feudal system
,

that"St~ Anselm (1033-1109) wrote his famous book OUr Deus·....
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Homo? (Why did God become Man?). He. explained that, because

of sin, man owed the Creator 50 great a debt that he could not

'~fford to repay it on his own. God was the only Person who

had the resources ta repay the debt, and thus became a God-man.
,

These èxamples serv~ to lllustrate our point that divine

atonement is located and grounded into human history, that is,

divine atonement is not ahistorical.

For our purposes, we need new analogies that are relevant

to our contemporary situatioon •. Black theologian M:lkgethi M:ltlhabi

refers to Jeslls Christ as a "cC;;inrade".13 'Cornrade' has been
,

associated with communist revolutionary' ideology, and evokes

a chilly feeling. But wnatMo~i attempts tb establish with

this sensational image is that God, through Christ, meets us

in our history as one of us; as someone to whom we can relate.

In addition, 'comrade' includes the notion of "friendship",

which St. Paul refers to in Romans 5: 9-10: "by his death we

..

•

are now put right with God; We were God'senemies, but he

•
•

made us his friends through the death of his 50)1." .Through

the death of Ch;-ist, man has been made a "cornrade" of God.

Cornradeship between God and man implies an alliance, that is

to say, reconciliation through the blood of Jesus means that

God and man enter into a covenant. into a new alliance based

on friendship. This analogy is appropriate for a world of
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multinational co-o~~ion, economic and military alliances,

a~d more so for a South Africa that is desper~tely ye~tning

to experience the. warmth of genuine friendship that transcends

r.acism. ...

, .

"

,
•

The notion of cornradeship implies also peace among the

•
comrades.. The origin of the Christian concept of peace can be

.
traced back to the Old Testament, to the Hebraic concept of

shalom. Shalom, for the Hebrew, meant the prevalence of a

harmonious relationship between God·~nd His people. Such pea?e

was concretized in the.everyday life of the people by the ab-

sence of wars, of starvation, of natural and supernatural

catastrophes. 14

The theological implication of such a definition of the

God-man relationship .is that man has cbmmittèd himself to what

God is doing, that he is now a co-reconciler with God. Man's

whole raison d'être in the world can only be comprehended

within the context of this relationship.

If divine reconciliation is grounded in comradeship

between God and man, what concrete consequences does"this..
t~eological stance have for a South Africa that is permeated

,
by racism? Our next task will be an attempt to answer this

question.

• 1
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C. MAN AS Co-RECONClLER

In the introduction to this chapter, we stated~hat

,
reconciliation, like liberation, is {a} grounded in divine,

.
init;ative, and lb) that it requires man's acceptance of it

,- in order to bring about change in his relationship with God

and with the rest of creation. James Cone supports this
,/

position:

Reconciliation then ~s not. only what
God does in order to deliver oppressed
people from captivity; it is àlso what
the oppressed people do in order to
remain faithful to their new gift of
freedom.15

"-
St. Paul, in 2 Corinthians 5:16, makes a similar point when

he says that "All this is doneby God, -who through Christ

changed us from enemies into friends and gave us the task of

making others his friends also." To be reconciled with God

means, as we have already said, to be in an alliance of

•
cornradeship with GO~ through Christ. This involves, as Paul

points out, being entrusted with the responsibility of

. ('('" .., ..
: ,
, . '.

t .'

making others the friends of God. Along these lines, Mo~ethi

Motlhabi states that "The closer we are to our fellows. the

closer we are to Christ. Christianity, therefore, means

Cbrist's presence in the world among men sacramentalised in
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our fellow-men. "16 One' s reconciliation with the Creator is

thus intimately linked to the reconciliation with one's neigh-

bour.

(i) Reconciliation: Black and White

.~pecifically in connection with the need for reconcilia-

~ion in the conteXt of Black and White South Africans, Bruckner

de Villiers says:

South Africa must surely .beregarded as
J a candidate for the first p.ize in the

field of non-communication, not only
because of the immensity of its historical

. and in-built schisms, but simply because
keeping people apart from eaêh other and
virtually inco~unicado happens to be
the official policy of its present Govern
ment~ .. The ohly basic problem is'
ideologically speaking in any case -
that the Government fondly regards it-
self as a "Christian" government and that
a sternly applied policy of keeping people,
the law-abiding citizens of the same coun
try, apart from each other can by no
stretch of the sane imaginationbe recon
ciled withthe injunctions of the Bible
or with the basic and universally accepted
tenets of Christian morality.17 .

On the same theme, Peter Macan writes of his South African

experience:

"

Born and raised in Cape Town, South
Africa,. l was educated at à Church School

•
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'where l was intrqduced to the Christian
faith and came to realize that South
African racial segregation was contrary
to the teaching of Christ and the sp'irit
of the Kingdom. But the intellectual
acceptance of this teaching, and the
practical expression of its consequences,

• • • c.
were two very d~fferent th1ngs, as l
was soon to discover. My only contact
with other racial groups w~ with ser
vants at home, at school, and the

, African servants whom l taught to read
and~rite at night school. 18

These two passages demonstrate the urgency for radical change

in South African race relations. In th~ discussion of the

phenomenon of Black Consciousness we said that it signifies

,

/-

the Black man's search for a kind of South Africa in which every

racial group wi~l be accorded dignity and respect. To achieve

this goal, t4ere is a need for racial reconciliation. Genuine

acseptance of one another is an essential prerequisite of such

a hoped for society.

Reverend E. Baartman, in an unpublished article entitled

"Th '1' H 't ,,19 'e ReconC1 ~ng ypocr~ e ,observes that the South African

Government's so called "Enlightened Outward policy,,20, of which-.
the Detente exercise is an expression, is in sorne rèspect an

atternpt by this Government to find racial peace. He thus

states: "the latest political exercise in South Africa is

detente. Detente is an aspect of reconciliation.,,21 Through

•
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this political gesture, South Africa hopes to reach a peaceful
.

co-existence with the rest of Black Africa which has declared,

itself opposed to the apartheid system.
,

That South Africa
/

should seek tO'be at peace with its neighbours is welcomed

by many South Afriéan Black~. Bu~ what they have.questioned

and doubted is the genuineness of the motive~ behind this
•

political gesture. S. Mogoba, A.T. Tembela, S. Solcupa and

Reverend T.T.s. Farisani are among those who have questioned

the genuineness of detente. Mogoba asks: "Has detente been

. 22
motivated by a genuine q'uest for peace?" An answer to this"

quest10n is implied in a statement by Tembela:

••. in-order to be at peace with people
you must be at peace with yourself. This
can be taken.fs a principle because it is
universal. At the individua! level a
person who is mentally and emotionally
unstable can never relate himself amicably
to other.peop~e. Stated in Christian
terms, we~ightsay you can only love
~~r neighbour if you first love yourself.
In other words charity begins at home.
If this principle is applied to our cases
it might therefore ba,assumed that in
order to achieve amity with the nations
abroad, 'sOUth Africa will have to reaèh.
internaI harmony within its borders. 23

As an answer to the question raised by Mogoba, Tembela maintains

tbat genuineness of detente is highly suspect on the grounds

that, domestically, South Africa pursues policie~ that violate
•
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the basic human rights of the Blàck community. To seek peace,
with the rest of Black African ~tates while discrirninating

against 16 million local citizens is har~ly logical. In

addition, Ternbela's statement implies that for South Africa

to participate'meaningfully in the political exercises of

detenta, she needs to start from a position of strength based

on the unity of all South Africans. Under the prevailing

political circumstances, it would appear that these detente

exercises will not achieve anything.

Reverend Baartman maintains that f~genuine peace to

prevail in. South Africa itself definite steps must be taken:

For reconciliation to be effective we
should have to remove all masks. There
is going to be real communication where
soul speaks to soule We may.have to dis
card even the Christian masks· and reveal
~e self who is encountering Jesus Christ. 24

The American Heritage Dictionary of the English Language defines

a mask as ~'a covering worn on the face to conceal one' s' identity".

Baartman holds that the concealment of true identity by each

race in South Africa is a great obstacle to genuine âttempts

of. reconciliation. He observes how Blacks conceal their true

(,(

selves in ~epresence of Whites:

•
In ~e presence of the boss [white boss]
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""

he must",show how much he 'is becoming
lïke the boss. Thus in this context
his theology.must'not be too far re
moved from what his boss wants. The
serrnon~, .that he preaches must not be

.too challengiRg lest he is asked to
move on. 25

..

..
The point that Baartman is making was raised earlier on in

cr

, .

this thesis. We demonstrated how sorne Blacks have tried to

escape their Blackness throug~what we chose to calI the "White

connection". The Black man's'concealment of his true self i~
1 ,

further portrayed in

Dead. We quote from

the play by

~the play at

. \ . ..
Athol Fugard, S~zwe Bans~ is

length to help the reader

achieve a rapport with its message. The story takes place in

~ ,
a subsidiary American Ford company factory in South Africa,

where ,the Blacks, under the supervisiol) of an Afrika,aner "Baas",

Mr. Br~ have been engaged in a/general

ration for-fhe inspection of the factory ~y

cleaning in prepa-

Mr. Henry Ford Jr.,

"the owner of the plant. However. Mr. Bradley can

to ~e black workers through a black inteJrpreter.
, • 1

only spe<;lk

since he has

no~nowledge of ~he African (non-white)·language. a very \
)

common limitation of White South Africans. Styles is the name

of the black interpreter. We introduce the play at the point

.where Mr. Bradley is instructing his Black" "manpower" on how

, {
:, l

.....
,to behave in the presence of Mr. Ford Jr.:

, ...

. .
.l,I

.. (
....
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"

that this is

Mr. "Baas" Bradley
transl~tes on thé

cllair •
Styles

ih your language
in'Ç>ur;lives."

"Styles."
uYes, sir. Il f,J •

"Tell all the boys they"can now go to the
bathroom and wash themselves clean."
Weneeded it: lnto the bathroom, under'
the showers .•• hot wate~, soap , •• on a
'l'l1ursday:' Before yetl? Yo: What's
happening inrthe'plant? \
The other chaps' asked me: What' s going
on, Styles? •
1 toJ,d them: "Big-~hot cunt' from America
coming to visit,You." ," /
When we finished was~in~ they gave us
towels ••. (laugh). Three hUlf~red of us,
man: We were so clean we fel~ shy:
Standing there like little ladies in front
~f a mirror. " ' ...,-,
From there to tl1e'General Store.
Handed in my dirty overall.
"Throw it: on the floor."
UYes sir~" ..
New overall cornes, wrapped in plastic.

, 'Brand new, man: 1 no~ally t~ke a t~1rty-

~ight' but this on~ was il f9rty-two. Then
next door'to the tool room ••• brand new'
tool bag, se~ of spanners, sQifting spander,
torque wrench - all of them br~nd new,-
and becausè l wor~ed in the ~angerous hot '
t~st section ~ was also given a new asbestos
apron and fir~proof gloves to replace the
one 1 had lost about a year ago. l'm telling
you l walked back heavy to my spot. Armstrong
on the moon: . ' ,
Inside ,the plant it was general meeting again.
General Foreman Mr. "Bàas': Bradley called me.
"Styles."
"Yest sir."
"Come translate."
.Yes. sir. fi

(Styles pulls out a
speaks on'one side.
other) •
"'l'elL..the boys
a very big day

l,

, ,

"

•

•

•

..
• ,
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.
"Gentlemen, this oid fool says this· is' a ~"!!'J;'
hell of .a ,big day in our lives."
The me~ laugh. \
"They ,are very happy to hear that, S:!-r."
"Tell the boys that Mr:' Henry Ford the Second,

. the owner of this place, is going to visit us.
Tell them Mr. 'Ford is' the big Baas. He owns
the plant al).d everythil1g in it." ,
"Gentlemen, oid Bradley says this Ford is a .
big bastard. He owns everything in this
building, which means you as well:"
A voice came out of the crowd:
'"Is he a ,bigger fool than Bradley?"
"Certainly : •. (groping 'for words) ••. 'he i5. ' ,

a Makulu Baas."
l loved that one:
"Mr. 'Baas' Bradley says most certainly Mr •
Ford is bigger than him. In fact Mr. Ford
is the grandmother baas of them a~l ••. that's
what he said to me."
"StY,les, tell the boys that when Mr. Henry
Ford cornes into, the plant l want them to look
happy. We will slow down the speed of the l·ine
sO that they can sing and smile while they are
working. "
"Gentlemen, he says that when the door opens
and this grandmother walks i~ Y01lrJ must see to
it that you are wearing masks of smiles. ,Hide
yDur true feelings,.brothers. ~ must sing.
The joyous songs of the days of old before we
had fools likyeis on~ next to me to worry
about." (TO • Bradley) .
'!Yes, sir.·· .. ~

·Say to.them, Styles, that'·they must try to
impress Mr. Henry Ford that they are better than
those monkeys in his own coUntry, those niggers
~ Harlem who know othing but strike, strike."
y,o: l lik'e tha one toc.. ,
"Gentlemen, h says we mus~ remember. when Mr. ,
For4 walks i , that we aie South African monkeys,
not American onkeys. South ~frican monkeys are
auch bettét!· ined· t
Before~çoul even finish, a voice was shouting
out. o~ tlie crowd: "
"Be'.s,talking shit:" l haQ. to be ca fdl:

,
•
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(Servile and full.of smiles as he tur~ to
Bradley.) 0

"No, sir~ The men say that they are mucb'
too happy to behave like those American
monkeys~"26

The writer of this play, himself a White South African. seems

fully aware that wearing masks among Blacks ~ a fact of life.

It has beeome" a matter of survival. .Blacks ~is play
.~.

verbalized their honest feeling about "Baas" Bradley because

they knew quite. well~thàt he did not understand a word of

what they said and Styles, the interpreter~.wouldnot dare

convey their true feelings. Black servants have learnt from

past experience that the best way to survive a White ,man's

<lwrath is to say those things'which he wants to hear. For
l,

instance, Styles in this pla~ accepts that Blacks are to be

compared to monkeys: black servants will alwàys say "Yes"
'\

when in actual fact they disagree. This,
"'>

Baartrnan, is the mask that must be rernoved

becorne co-reconcilers with Gad •
.,

according to Reverend. //'
if Blacks hope to

-,

"( C f
'.
•

Baartman also observes that the White man's atternpt at

reconciliation - detente - is hypocritical. He maintains(that:

The reconciling hypocrite [White m~
comes to wor~ in the attitude of arrogance.
Be tends to look down at certain -things
and peop~e. He has aIl the answers and

,



never really li.stensto the questions
~aised by BlacksJ.27
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White arrogance is, according to Baartman, a barrier to

healthy Black-White relatioI;1S. Mr. "Baas" Bradley is in our

estimation a typical example of such Wh~te arrogance. He does

not hesitate to call Bla~ks monkeys. He seems to be absolutely

convinced that Blacks are happy under White rule. ' Obviously,

such an attitude towards other races is an obstacle-to genuine'

reconciliation.

The Black and White inferior-superior syndrome manifests,

'according tO,'Baartman, ~lief in Yahweh. He argues as follows:

"-
It is difficult for this person [the
hypocrite i.e. Black and Whi~eJ to do
many thi~gs in terms of reconciliation
because ofhis unbelief. A nypocrite
cannot believe in Jesus Christ and remain
within hypocrisy. Belief in Christ and
his mission is something that requires
complete commitment to Jesus Christ.
~tment to Jesus means believing in
your fellow men. Those who seek to bring
about reconciliation must believe in the
people they wish to reconcile. In this
presence and absence they must hàve ab-
soiute confidence in them as God's
children. 28

To be a co-reconciler, as we noted before, requires faith,

that is, trust in God as the liberator and reconciler of

humanity. This trust manifests itself on the horizontal

rV'
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level in faith in.one's neighbour, Like the story oi Cain

, .
and Abel, one cannot offer sacrifices to God while killing

one's brother, Man can never say that he loves God when he

hates his brother. Commitment to Christ through whom God

reconciles the estranged man impliès an~ presupposes commit-

.
"

the

what

to God theindeed co~'ted

U·Reconciler,

said, whether eithér of them is

other. It is also questionable, in the light

ment to one's fellow man. The White man's

alack man's inferiority complex do not commit them to e
,.------",,<,,"-- '

For Blacks who have this "dehumanizing" infer~ority
/

cornplex to participate in God'swork of reconciling man
"

to divine fellowship presupposes, as we po~nted out in chapter

three, liberation from self-re jection and self-hatred. Only
,

after such a liberation can the Blacks bec9me engaged in bring-

ing their fellow South Africans to fellowshi~ with'God, the

ground of their being. The death and resurrection of Jesus
, '

provid~s a solid ground for their new knowledg~ that they are

~ «
not "mo~eys" but men with dignity and self-respect, Their

discipleship to' the "Black Christ" entrusts them with the

enormous taslt of liberating' and reCXlnciling Mr. "Boss" Bradley

'to God' and to'thernselves, This point is vivièhy made by Dr.

(.~
,

"

" ', ,

r

'\ ~anas

V \.
Buthelezi:
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Does it occur to Black people that they
have an evangelistic dutY of getting the
White man out of the spiritual darkness
which prevents him from seeing that the
Black man is his daily life brother? God
will ask: Black man, where were you when

•the White man abândoned my Gospel and
went to destruction? When~the ,Black man
answers, "I 'was only a kaffir, hbw could
I dare preach to my baas?""-'"God wil;t. say:
Was Christ's resùrrection not sufficient
to liberate'you, Black man, from that
kind of spiritual and psychological death?
Go to eternal condemnation, Black man, '
for you did not have the courage to save
your White brother. 29

Blacks cannot hope to be co-reconcilers with Yahweh

-,
i

witho~tbeing reconciled to their neighbours, of whom tlle

White~ are representatives. They must realize that the fact

of Christ on the cross is not a sentimental commentary on

race relations,30 but that, as Cone points out, "it reveais

the depths of divine suffering for the reconciliation of
"

,.; enslaved humanity."31 The èross therefore symbolizes God's

struggle against the principalities that enslaved man in order

ta bring man to fellowship with Himself. Man is therefpre not

a "cheap monkey" ,but- a ~reature that èost Gad very dearly. It

. -"... .~ .......
'ls in the:context";of this costly act of reconciliation that

','

Dr. Buthelezi calls upon Bla~ks to take courage and become

med1ators. as a community, of divine reconciliation through

their faith in Gad the Reconciler.
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The notion' of co-reconciliation, that is~ to be a

partner with'God in the work of reconci~ation, means that

man is the agent of God's forgiveness of the wrong-dber.

Through the action of forgiveness God makes possible the

reparation of the broken fellowship1 forgiveness removes the

barriers to fellowship. Therefore, Dr. Buthelezi's urging

of Black South African Christians to engage in an "evangelistic"

work .among White South Africans means that Black Christians

are to prbclaim the Good News of forgiveness to White South

Africa. In Matthew 6:l4-l~his disciples: "For

if you forgive men their trespasses, your heavenly Father also
/'

w~fOrgiV~ you; but if you don't forgive men~eir trespasses,

r<'either will your Father forgive your trespasses." In Matthew

18:23-35, Jesus says to Peter:

•

«(
.' <

,
• •. the Kingdom of heaven may be compared
tô a king who wished to settle.accounts with
his servants. When he began the reckoning,
one was brought to him who owed him ten
thousand t.alents 1 and a's he could not pay,
his lord' ordered him. to be sold, with his
wife and children and all that he had, and
payment to be made. 50 the servant fell on
his knees, imploring him, "Lord, have patience
with me, and l will pay you everything."
And out. of pitY for him the .lord of that
servant forgave him the debt. But that
same servant, as he went out,' came upon
one of his fellow servants who owed him
a hundred denarii; and seized him by the
throat and sa'id, "Pay what you bwe: .50 his

..
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fè110w servant' fell down and ~esought him,
-Have patienc'e with me, and l will pay you."
He refused and went and put him in prison
till he should pay the debt. When his
fellow servants.saw what h~d taken place,
they were ~reatly distressed, and they
went and reported to their lord aIl that

•had taken place. Then his lord summoned
him, "You wicked servant: l forgave you
aIl that debt because you besought me, and
should not you have had mercy on your
fellow servant, as l had mercy on you?"
And in anger his lord delivered him to the
ja~lers, till he should pay aIl his debt.

Jesus ends this parable with the following caution:

1/

So also rny heavenly Father will
every one of you, if you do not
your brother frorn your heart.

do to
forgivf'. ~

c( .

..
"

..

God' s· forgiveness and that of man' sare linked. Yahweh' s

divine forgiveness of man, as the parable dèrnonstrates, entrusts

·hirn with the responsibility of forgiving others. In order to

~

be a "forgiver" of one's ne ighbour , the forgiver must believe

that God has, through Christ, forgiven his sin~l and must

accept himself on the basis of God's férgiveness. In other
, .

words, man must forgive himself before he can be "forgiver"

of his neighbour.

Forgiveness is conditional upon 7epentance, a word

whièh "inv01ves a change of mind and intention".32 Forgiveness,

Which always follows repentance, presupposes in the repenting

"

"
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man a sound ethical and humanitarian

forgiven party must a~it and accept

change ~j conduct;

his wronk-doing. The

..

<,

parablè of the prodiga~ son illustrates this point. The son

is forgiven by his father when he shows repentance of his

old ways. The sarne point is also made by th~ Old Testament

prophets: they maintained that no sacrifice was of any'avail

unless it was accompanied by rep~anêe.

What is the 'relevance of this ta the point we are trying

to make? Blacks, whom Dr. Buthelezi calls uponto-be co-~econ-

cilers with God, must forgive White South Africans their sins.

While they proclaim God's universal forgiveness, they must, in

their concrete situation, forgive their fellow White citizens,

the past years of oppression. If they,do n~t, they will be

like the unforgiving servant. One needs to acknowledge, how-

ever, that for Blacks to forgive and forget the humiliation of

White racism is not.easy. And yet Blacks should "look again

at Christian salvation as expressed forgiveness. Gad has

~orgiven us o~ sins not because we deserve or have earned

His forgiveness, but because He loves us~n spite of our

,.:", fallenneaa • ..-33 The .capacity to forgive those who have sought
..,

~o deatroy one ia possible only in the context of liberation.

One has to experience personal'liberation in order to love

o~e's erlemies. This.is why we said earlier that liberation
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is a preqondition for reconciliation.' Dr. Buthelezi illuminates '
~1·~ lot

this point:

Man's acceptance of God's acceptance
must include~the acceptance of aIl things
which God accepts. What does 'God? He
accepts the objects he has created as being
worthy of'mediating his grace to man •••
in his forgiveness God accepts fallen man
into a'living fellowship with him. 34

1

Since God has accepted aIl men, and that includes White

South Africans, Black Christians have an obligation to accept

Whites. This means forgiving them their trespasses as God

forgives Blacks their trespasses. It is, Dr. Buthelezi con- .'

tinues, "in accepting what God has accep.ted, that man accepts

•
, other men into his fellowship. ,,35
" ",.

But for the White commurlity to be. forgiven is conditional

upon their repentance. Repentance in its theological sense

means much more than a mere change of mind: it involves .a re-

orientation of one's' life, and the adoption of â newethical

line of conduct. 36 The true meaning of repentance is illustrated

in the parables of the prodigal son, the lost coin and the

lost sheep (Luke 15). Total reorientation ,of White South

African life and ethical conduct will mean the abandonment
~

of the Apartheid system. However, such a radical re-orientation

will only be possible if and when Whites accept in faith the

~
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Christ-event•. This acceptance of divine liberation "should

lead the White man to repent the sin of racism. He should..

•

. ~,

, .

( (
-.

realize that the only way to God is through reconciliation

with the brother.,,37 Through this faith, White persons will

be. enabled to repent and seek, without feeling shame and

•
humiliation, forgiveness from Blacks whom they have derogatorily

ref~ to as "Kaffir·". Such repentance is unthinkable under

the Apartheid status~. However, the White man's sincere

repentance should.not place the Black man on a pedestal of,

self-righteousnéss. On the contrary" it should humble him

and open his heart "with an honest des ire to express' true for

giveness. n38 Both White and Black should repent and forgive

one anotheron their knees.

within the context of liberatidn, repentance, as a pre-

condition of forgiveness. does not mean that Whites will be
'.

humiliated to compensate for the years of Black humiliation.

There is, however. no doubt that this new relationship.of love

between Black and White South Africans will have fmplications

for ·the socio-economic and IDlitical status of the rich. The

l~fe s~yle adopted by the White Christian groups called the

self-taxers is an example of such changes. The groups are

found in several South Africa cities. ·Their system of existence

iB summarized by one of them as follows:

a
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Their concern is to· tax themselves on a
part of their income which they eJ!:plain is
not due to them. In two ways the South
African social system delivers money to·
Whites, and a few better off Blacks, which
is really due to the ordinary black worker.
First, it pays the unskilled worker too
small a portion of the money paid out in
wages •.• Seèondly, the effectof khe job
reservation is to establish the sarne' sort
of proportions in industry, be2ause the
black is not allowed to compete for the
better wor~. The self-taxers will not
accept the benefit of this money unjustly
delivered to them, and voluntarily tax
themseives handing the arnount to Black
development agencies a~ "restitution".
The self-tax is without strings, for the
recipients do not have to account'to the
payers for its use, but to their Black
community •39

i
This move by the self-taxers reminds one of the radical ethical

conduct adoPte~y the repented Zaccha~~s:

Sir: l will give h~lf my belonging to
the poor; and if l hàvé.cheated anyone,
l will pay him back four times as much.

(Luke 19:8)

• • .~: ..

.,

, ~ (

-'.

The seif-taxers illustratê·~our'point that to be reconciled

with God-àna. 'with one's n13ighbour. includes putting onesel!

and aIl ~at belongs to one at the disposaI of our neighbour's
"

needs. Zacchaeus could not therefore be reconciled with God

and with his fellow Jews without a.significant change in re-

lation to his we~lth. ')econciliation means to love one's
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neighbour as on~self. A ~ife of reconciliatiçn is a life

that is informed by Christ's office as a priest who mediates

health·between Blacks and Whitesin a racist society where

they are "disabled spiritually, emotionally, mentally, and

physically by the sickn~ss and cancerous growth of racism.,,40.
~ The Ekklesia, therefore, as a body of those assembled

as a result of God's reconciliation of the wo~ld with Himself,

is characterized by this office of reconciliation. It is

caIled upon to co-o~erate with God in reconciling man tO'Yah-

weh and man to his neighbour.

(ii) The Church: The Reconcilinq Community

The Ekklesia is a body of persons gathe~~d and bound
1

together by ,the common faith that Jesus is Lord; that through

the act of atonement God s~ves man from alienation and opens

to him a spiritual and ex~stentia1 life of friendship with

Himself. Christians are therefore those who have' consciously

reconciliation activity of Yahweh in the world; they are by
.

definition those who are reconciled with God and with oné

declared their intent to accept the divine., '-
a discipleship that includes partic~pating

calI to discipleship;

in the liberation-

r

... ,"
\

an!'ther.

Through the Sacrament.of Baptism, the individual converts
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are admi~ted into the fellowship of those who have committed

themselves to be reconciled with God and with one another.

The Sacrament of Holy COmmunion is a celebration of their-being

reconciled with God and with one another. As a Church, they

are~historicalwitness ~o what'God has done for the world,

'and they are also an effibodiment of the message of the Gospel,

"-
namely that through the Christ-event there exists now the

possibility of man.' s re'conciliation with God and with his

neighbour.

The Ekklesia, th~refore, lis the community where divine

reconciliation can be experienced and through which.God's

medi~ting concern affects men and women' in their life situations •
.

Roelf Meyer of South Africa observed that the Church in that

country has lost its vocation to be a reconciling community.

In describing its
~

• refers to it as a

failure te Mediate divine reconciliation, he

11 sa~ctuary" :

•

Hitherto the Church has been seen as a
sanctuary. It is regarded as a place of
refuge in a hostile environment for pro
tecti;g and nourishing the Christians •
The Church was seen ~s a sacred vessel
of salvationist resources not really
available elsewhere and its mission was
to extend its unique riches to those' who
vere willing to join it.41

Meyer' s assessment of the conventional Church in south Africa

'.
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is echoed by another South African, Ch~~les Vella-Vicencio,

who 'obs.erves that:

The institutional Church in South Africa
has become captiv~by the' status quo anCl

• dances to ~ tune' of the White elite. ,
St. Bernard's words 'spoken in the twe~fth

century of the papacy apply too w~ll to
the twentieth century ecclesiastical in
stitution ~ a sucéessor'r,(ot to Peter but
to Constantine •.• The institutional Ch~rCh

in South Afri~ has accepted -the values
and the ethos of the unjust society ln

,which she finds herself - herreligion is
no longer prophetic but civil. 42,

These passag~~ demonstrat~ that the conventional Church in

, South Africa has, through the pursuit of Politica~y

proximity w ith the r ich and powerfu l, departed from the

original purpose of ~ts existence, n,am~ly, :to be. a co-reconciler

with Yahweh. Instead of medi~ting the Gospel of reconciliation

between the oppressor and the oppressed, that is, between
--'\

Whites and Blacks, it has jo:j,ned the ranks of the powerful of
, " ~'. '.

, :.1"- 19'·:

the land. A new image of the Church, of a'Church that has awaken-

•
ed to its ràC~nciling respohsfbility, should be put forth'.

~ ~ .
It should 'be an image that reflects the Church' s function of

,- .
~ reèonciliat~onv~Meyer suggests that, rather than be a sanctuary,

...
thé Church should see itself as a "sign" • ' He writes:

"l'he new image of the Church is not that
~ ./

-
" ... ", . (.
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of a sanctuary but of a sign •
a radical new ~tarting point 0

of th'e Church antl :i-ts missio. ,The Church
~à a 'sign points beyond it lf and hap an
impact butside itself-i the world. Unlike a
sanctuary, the Church, as a sign, is not an
enclosure b~t a disclosure; it performs its
functio~notpy conta{ning, by communicating,
not by annexation, but by representation,43

"

..
.'

•
Meyer goes on to comment on the significance of "sign" ~a • ..
new image for the Church:

,

.'

, ... '

The emphasis of -the Church as a sign is ~ot
to convert people to its o~ way of thinking
and1to its structures, but rather, to testify
and co-bperate in God' s saving love in the'
world. witness' is thus not for the sake of
conversion but conversion for the sake of
witness and empha~is is not on decision in
the Church but on qtrist in his work '"
The Church must not be based on hierarchy
but ,on brotherhood; partnersb.ip 44,

~ ,

Meyer's analogy of Ekklesia with 'sign' is, however,

problematic. ! The word "sign" evoJs:~s an impersonal image and

therefore conveys an impersonal me~ni~,A road sign that

reads "J~eSbUrg'" di'recting motorists 'to Johiimnesburg,
\

does'not in any way active~y participate in the affairs of

,
metaphysical

," .,

.. '

-c(
. .

tha~, cdty. It would s~em more appropriate to see the Ekklesia

as' a '"syI!!bol". According to Erika Dinkler-von SchUbert,. "
·Symbol i5 a pattern or object which points~to.an invisible

- "r:~ .
real~y and par~ic:i-pates in it. In'this participa-

.
>

\
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tien. symbols differ from myths, fdr the latter, tell about the

~etaphysical beyond but. do not,represent it~45. The Church is

a symbol of God' s reconciliation in so far as ,it is a body of

the people of God whose being is based on this act of reconci-

.. .\ (

liation; the Ekklesia is at tne same time
'" '--

that act. Christians are therefore not only those who speak

the truth about what God did and continues to do for men; they

also represent and actively participate in that truth.

While we would rather refer to the Church as a symbol
~ .

than as a sign, as Meyer did, we are in full agreement with the

meaning he gives to "sign" when applied to the Church. His

point is ~at the Church i8 not a sartctuary, that is, a 'place

to which one escapes from the .anxieties and cares of this world,

but rather an assembly where the affairs of men'are'critically

reflected upon in the light of the content of Christian faith;

. ~ {

whe~e the South African racial conflicts are scrutinized from

the perspective of the Christian fâith.

,
In recent years, sorne Christians in South Africa have

They have attempted to be a community of people re-

attempted. e
Church.

to adopt a life style which reflects their being a
.. ,_.J

èC

conciled with.one another, that is to say, a community that'

bears witness to its vertical reconcil±ation with .yahweh ,
throug~ the reconciliation of its members.St: Antonr ia a

J'

•

.' , ~1
-,',

.',.

".,
' ..,
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congregation 'in Johannesburg where Black and White Christians

see themselves.as mediators of the Gospel of reconciliation

in the racist socio-political status qUo. Rob Roberts.des-

cribes St. Antony as,

A congregation of about 40 adults of all
races that meets on Sundays at 10:30 a.m.
for worship service's in which there is
considerable congregational participation
through designing the service, leading
par s of it, or discussing the sermon.
Eve e stops for tea afterwards. They
sing in all languages ..• Each week there
are seve al house meetings eithe~ in the
irnrnediate icinity of impoverished and
run down Vrededorp, or'in one of Johannes
burg's.or Soweto suburbs. These informal
meetings have been invaluable means of
enabling people to know andcare for one
another across·the~iers imposed by
society and through the attitudes developed
by ignorance. 46

\

(C

Similar efforts to engage the Church i~ the task of racial

.
reconciliation have been made by the South African Institute

of Race Relati?ns in collaboration with· the Christian Institute.

Individual representatives from t;hese organizations have been,
-'\ ·f

-.. with 'the permission .of the Elementary School authorities and
. ~ . .

.. of. the pârents, 'allotted a ~ew hours a week in White schools

where they teach White children to respect other races, esp.e-

cially the Black rare o:f South Africa. They have produced "'~

.' five-point pamphlet which' deals with the everyday South

.
./ '.
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African sensitive racial issues. The pamphlet is entitled

KnOw my Name, and ~t reads:

(1). We know that the commonly used t~rm

"non-White" is negative and unwelcome.
When w~,refer ,to individual people we
can usually leave out their g~oup label.
It is not necessary to say "a non-White
helped the woman with her parcel". Say
"a ,man helped the woman "

(2) Do not say "boy" or. "girl" when speaking
to adults; use "man" or "womah". Flat
cleaner, gardener, kitchen help, dustman
are. acceptable alternativ~s. How would
you feel if you were a mother of four, or
a respected eIder in your community, and
your employe'r referred to you as "my wash
girl" or the "milkboy".

(3) Do' notuse offensive names. Stop
your friends from using CR~~OO. Never
use such words askaffir, m nt, wog, hairy
back" rooinek, coolie, hotn !=' yid or goy"
or others like these. 0$,

. (4) When speaking to someone
do not know, say "Excuse me"
person's name; do not calI a
Jirn~ Il

whose na~" you
or ask t

"stranger, "Hey

•

, . ,
, ,

•
,~(5)~emember that'a p~rson's name is a most
, ~sonal possession. Know yoùr employees'

names and surnames. If they have clock
numbers at work, uSé tipeir,actual names as weIl

,when'speaking or writing about them. The use
of proper na~es and coùrtesy t~tles 'common in

.our language, such as Mr~ and Mrs., Dr. or
,', Sir, has nothing whatever' to' do with ra-ce

or co!our•. wea!th or poverty. 47 '

~ ..
Thé efforts

\

of an apartheid South ~frica, such as those

"
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of St. Antony and the educational program of .the So~th African

Institute of R~elations and of the Christian Institute

arise from ~e conviction that the Christian cornrnunity h~s
been called to mediate the Gospel of.reconciliation in a

,
racially tom South Africa: that the only hope for .. a secure

South Africa is'not to be found in military power or in the

skills of political diplomacy, but rather in reconciliation.

Theologic~l reconciliat~on, therefore, means in South Africa

the overcoming of the racial polarization which divides God '·s

·people. Reverend Canon Burgess Carr observes that:

•
Ai the theolègical level, the demand for
unitY is ademand to Qvercome t~e'polarisa

tions.that divide God's farnily of men. As
such, the struggle for justice and reconcilia
tion in the,world {s'int~gral to the calI to
unitY among Christians. \'ffiat·lol/[!. truly seek
ls not the uriify 'of Church as' an EWd in it'
self, but in order·that the Churqh may be
an agent of God's ~or the lib~ration, j~stice

.and reconciliation' among men and women.··
It follows natùr~lly that therefq;~·the .'
s~ruggle.against racialism and' apà~th~id,
tribalism and colohialism are not external
to the demands of(éhe ~ospel for unity.4B·

~stian O~Posi~ion t~ apartheid is tberefore in

accordance with the will of God whO, as we pointed out earlier,. .
, ' • "·,1

'loved mankind to the extent that .He waS' Incarnate to "reCDncile '

creation with Himself and man with man. To oppose"with love,.

the forces which polarize and divide people, pa ·it'on th~ basis'

,
"

"
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of race, class or sex, is an obligation entrusted to the .

. .

'.

~
'. l

•

,...

•

"

J., l
c
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CONCLUSION·

Christian theology was, in thïs. dissertation, defined as an

attempt to understand and articulate man's raison d'etre in the

light ol: the Christian Gospel,', from the perspective of a given,
historical and cultural experïence. That is, theology, as human

~ ,

discourse about Yahweh and His relationship to man, is limited
•

by the soc,io-historical, cultural" and political circumstances of

\

any given community. This point is
. ô .

James H. Cone, who maintains that

~nderscored by theoIogian

Although the revelation of God may be
universal and eternal, theological talk
about tnat·revelation is ·filtered through
human experience, which is limited by
social realities. Therefore, not only
the questions whîch theologians ask but
the answers given in their disco~rse..abQp.t
the Gospel are limited by.their so~ial .
perceptions and thus largely a reflec·tion l"
of the material condition of a given society •.

, 'This, we maintained, means that aIl theological statements

e.;,r~
~.

are by

,..

.'

nature contextual. And on the basis of this observation; regard

ing Christian theology in general, we proceeded to demonstrate

the contextual nature of Black Theology;· that it'develops at the

poi~t.whe~e the tradition of Jerusalem meets and hoIds a dialogûe.
with the zeit~eist of Black Consciousness. Forthis reason Black •

Theology cannot claim· to be theologia eterna, valid for ,}l.11

'. '·.C(..

. .
1 • ...-.

people.
\

On the contrary it recognizès its limits·due to the
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socio-historical factors. This means, therefore, that all-Black

theological statements ar~ limited by the social factors that \ .~

constitute the State of Blackness. _ ~

.....
This "limitedness" of Black theorological articulation

applies also to Black Theology's conception' of God. The question

Who is Gad? or "What is God ?-oing? ,,2, as Dr. Allan Boésak chose_..
~o phrase the question, and the answer to this question are

"filterèd through ,,3 the Black man'; experience, namely the pain-, .

ful experience of one without power. The Zeitgeist of Black ~

consciousness is characterized'by the unanimous cry for liberation
•

from--sppression and f~r a free intérpersonal relationship that

transcends the racial lines. The attempt by Black theologians to

~ -arrive at the Knowledge of God from within the socio-histàrical, , .

. .'

..
limits of Black people's cry for ~iber:rion and racial reconci~i

ation, has led the~ to redis~over and re:emPhasize th~ B~blica~

interpretation tha~d is Liberator and Reconciler. tWe'contend.
therefore that Black Theology's conception of God isvery 'close to

the prophetic and the apostoJ,ic' ,conception of God •
.' . . /

The Black theological definition of Yahweh as Liberator and

Reéonciler is arrived at not through a metaphysical meditation

Ho~e~ (Man and his world) but through an encQQnter with

Him in Black south African history that is symboli~ed by "Soweto".

He is definedas such in 50 fa~ as He reveals His pres~ce, so

to speak,~n·the dusty streets of Soweto. The question aSked by

Dr. Boesak "What is God doing?" illliminates our point that it is
l,

des

- -
o~ the dpgma about God, or on God in heaven divorced from terre

.. "!'. ..-

.,
C(

•

•
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through His'past and present actions that Black theologians

conclude'that God is Liberator and Reconciler. Concepts such as
•

"Black ,Christ" and "God as Comra,de" serve to demonstrate Black

T~eology's e~istantial conception of God.

The God espoused in Black Theology, we contend, differs fram

that'depicted in the Afrikaner theological tradition. He is not,
,

a racially exclusive God,
.. 'I~

liberation of Black and'

but on who~is concerned about the

ite South Africans. Black Theology's

conception of God is summed ,weIl by Black th~Ogian Desmon~utu

when he observed that:

•
-'

Yes, the opprèSSed must be ~~t free )because
our God of the exodus, the liberation God who
is encountered in the Bible for the first time
às a liberator striding forth with an outstretched
arm to liberate ~he rabble of slaves, to turn

,them into people for his possession, for the sake
, of àll his creation. ,This liberation is pbsolutély

crucial for both the oppressor and the oppiessed,
for freedom i5 indivisible. One section of the
community can't be truely whole while another
'i8 denied a share in that freedom. And we are
'involv~d-in the black liberation struggle be-
cause ~e are also deeply concerned'about White
liberai<,ion ... God want's to set us aIl free' from '
aIl that~ehurnanizes us together, to set us free
for 'service of one anoth~r in a more just and
more open society in~South Africa. It will be
'a society, where true peace, justice and right
eousness will prevail, where we will have real
réconciliation because we will aIl he persqns
whose God-given dignity is respected~'~he, e
will be free to carry out the obligations,' nd"
reSpOn!?i~~ities for bj1ng human. 4 ,

Î

'c(.

~, / ----
Therefore, the God 'of South African Theology is one through

whom and by whom the racially estanged"South African 'sôciety

, -'

•
.i'f,,' '

,-'-'~ .
.~.

• 1
1 .... a~
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,can be freed and united. Black Theology's conception of God
.

therefore resembles that of the Biblical Theology.

By w~y of conclusion let it be pointed out that we do not

pretend that th~s study exhausts Black Theologyi s conception

remains to be' done .. we, however, feel

of God.
.

We have merely introduced ~he discussion; Much more
1

that our dissertation ..

...

il

constitutes an original ~ontributièn to' scholarship Qecause no- "

major ~ork has been devoted to tliis issue, except for sorne

. short ess·ays.

r

J
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APPENDIX 'I

An Excerpt From The Report Releaseaby The
Le Grang~SchlebuschCommission in 1975

j

,
Chapter VIII

"Black Theology" .'

BLACK POWER

8.1 In Chapter XVI of its Fourth Interim Report, the Commission
reported on the phenomenon of Black Power, In summing up, the
commission conclu~~at chapter with the following general
observations:

(a) "Black Power", as defined and popularised by Stokeley Car
mich~el, is a strategy used on an international level. to bring
about polarisation and confrontation between the White nations
of the world and the ~eoples of the so-called Thi~d World.

~(b) This concept was brought ta South Africa by the University
. Christian Movement (UCM). It found fertile soil already preparëd
by rnovsrnents like the PAC. The UCM assisted in the establishment
of the South African Students Organisation (SASO).

. .
(c) SASO's philosophy not only closely resernbles .the philosophy
of Black Power as expounded by Carmichael: its leaders, and the
leaders of NUSAS also, even quoted him almost verbatim in order
to explain the philosophy.

. (
E
"

(d) NUSAS leaders, the most important of Whom b~ing Neville
Curtis, played an important role in making it possible for Black
Power, with its vast potential for creating a race war,·to be
established in South"Africa. In doing thisthese leaders out
witted the initial considerable opposition within the ranks of
NUSAS.

~ (e) A very alarming aspect of this philosophy is tQ be found in
its reliance upon the writings of Frantz Fanon, Which appear to
glo~i~y the use of brutal physical violence against,Whites.

!
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•
(f) , Another alarming aspect of this philosophy is the fact that
it is pased' on Marxian dialectics in which the view is held that'
ail change is the result QI confrontation between opposing,groups
in society. and which accepts revolution as being "natural and
inevitable" •

t
'(g) continued pro~otion of this philosophy of cOnI1ontation can
only' lead to a dangerous situation in South Africa, holding very
little imaginable benefit and a great deal of misery for aIl
population groups ~d indeed for every ~ndividual South African.

"\.-

8.2 Black ~eology.
. ,

c(
,.

',.1

"

8.2.1 In the course of its inquiry into the activities of organ
.i~ations that want to show their Christianity by their'names, ,
for instance the Christian Institute of'Southern Africa and the
Unive~sity Cliristian Movement, the Commission frequently came
across references to the phenomenon of Black Theology. It was
particularly noticeable that it was precisely the organisations
that are working for so-called "change" that propagate this
concept.

8;2.2 As the Commission doübted whether the content of a Black'
;. Theology as propagated by these organi,sations was based o~

"scripture in, évery respect, and :f;elt that the characteri,stics
it manifested were more those of a revQlutionary ideology, arid
since it 'is possible to launch à subtle and dangerous subversive.

',attack with the help of Black Theology, particularly through the,
Bantu churches, on the existing pblitical, social and 'economic
order in the Republic, and in view of the fact that the churç1ol.~,s

and religion still constitute a delicate an~ sensitive area in
South African national life, evidence was hear~;p is aspect
from various theologians representing various ~nomi tions, 
as weIl as a representative of the Bantu separatist ch ches. '

,8.2.3 Surnmarised, the evidence on this phenomenon
p.ictuie given in the paragraphs that follow.

8.3.1 There was considerable confusion at first about the content
and aims of Black Theolqgy. For, instance, Die KéfkbOde of 14 ,
April 1971 (page S09)'observed, in connection with ~ article' on
MBlack Theology" by Gabriel Setiloane in the South African Outlook
of February 1971:

MIt surns up our traditional missionary policy most effectively."

Another periodical, however, "Woord en Daad" of. 'June .1971, had
this to say:
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"It is necessary, of cours'e; that the black people.' s circum
stances should be taken into ~ccount,that l~beration through
Christ should be fearlessly prop6unded and applied by.the church,
and that jUS,tice :;;hould be d6li.e to the concept of diversity, ,
but a black church that denies unitY in Christ and does not take
into accbuntthe( diversity pfnations (not race~) cannot be
defended in any circumstances. Unity in Christ must be manifested
organisationally also."

,
'!'his periodical therefore se'es no justification for ," ••• a church
that is intended for black people on y and,has no ties with
historical Christendom." ';:"

8.3.2 '!'his confusion about or c flicting assessments of the
propaganda for Black '!'heology.in the Republic may be ascribed
to the following factors in particular: Black '!'heology"as it
is propagated, is often thought to be syn~nymous with concepts
such as "Africanisation!' and'" indigenisation". '!'his generalisa
tion sometimes gives rise to serious confusion, since ,the latter
two concepts relate to the theological efforts of Bantu theologians
1;0 tlieologize the Christian religion in terms which.can fit in
with the Bantu's cultural milieu. '!'he policy of "Africanisation"
and" indigenisption" whioh is applied by the Gereformeerde Kerk
in the Republic is, acco~ding to ~yidence, an attempt to encourage
the Bantu to retain his own ~dentity in his theology and his
church organisation, with the Bible as his basis, rather than to
force him into a w~ster.n pattern as regards his Christian religion.

8.3.3 A second possible reason for the confusion about the
intentions of Black '!'heology was (and possibly still is among
certain p~ople) the fac~ that the different aspects of the
phenomenon were not aIl pr~perly understoOd by its reviewers.

8.~4' Factors that influénced "Black '!'heology" in the Republic.

8.3.4.1 Towards the e~d of the'previous decade, various move
ments, and organisations gave rise to the propagation of Black
'!'heolégy in the united'States of America. '!'he original idea
of a Black '!'heology came mainly from the circles of the Black
Power-.Black Panther movement, the Student Non-violent co-ordina
tion Committee (S.N.C.C.), and the Students for a Democratie
Society - S.D.S. '!'he Negro leadér, Stokeley Carmichael, was the
first to argue the need for a Black '!'heology. Carmichael was,
one of the ieading figures in the American New Left movement.
the "Prime Minister" of the "Black, Panthers" and. for a tiIne.
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the leading figure -in the SNCC. The SDS, which emerged from
the sixties, iiaised and co-operated ~losely with the SNGC
fram the outset, especially while-the latter was still operatirÏg
Under the chairmanship of Carmichael'. Herbert Marcuse' s One-.' ,._-
Dimëhsional Manwas compulsory reading for the members of the
SDS who wanted to propel the existing order in the USA radically
to the left and evèntùally overthrow it by means of Sttident
Power. . .-
8.3.4.2 The-Black Panther movement, which was founded by Huey
Newton and Bobby Seale inSoaklan&, California, evolved from·
Cornmunist ideology ànd from the idea that the Black man had to
discover his own human dignity and cast off the yoke of/the
oppressor (the Whites), developed militantly, particula~der
the influence' of the ideas of Malcolm X. Newton writes as

, •. follows, inter alia, in an organ of the Biack Panthers: .

:.~

"Only with the power of 'the gun can the black ma.sses haIt the
terror and brutality p~rpetuated against them by the armed
racist power str'ucture'."

• .,; -
This stàtement by Newton justifies the conclusion that!the part
played by the Black Panthers or their lead~rs in the propaganda
for a Black Theology in,the United States of America could
certainly not have been solely for peaceful: purely nationalist
or theological considerations. The s~e conclusion, surely,
also applies to the propaganda that the Black man must discover
his own human dignity, since, in this propaganda campaign, the
Black man is held up as the "oppressed" and the White as the
"oppressor". ro-

8.3.4.3 It is noteworthy, then, that the discovery by the Black
man of his own dignity vis-à-vis his oppressor (the White m~),

is the recurrent basic theme of Black Theology, the emphasis
always being on "Black" and not on "theology".It is clear,
therefore, that this theology is employed as a means to an end.
Although Professor Preston Williams of Boston University sees
in Black Theology the possibility of " ••• authentic freedom for
both white and black people", he does on the other hand emphasize
that ". (V:lft is the affirmation .of bl~ck humani:ty that emancipates
black peoPie from white racism ••• ".' - . . '

8~3.4.4 It is difficultto accept, therefore, tha,t a Black-
Th~ology is propagated without any ulterior motives, -especially
if the, igeology of the circles which gave birth to the- idea of,
a "need" for Black Theology is borne in mind. _Furthermore~
according td~~l~ the theologians who gave evidence'before the'; .. ,. '-
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Commission, it goes without saying that the Scriptural validity
of "black" or "whité" or "brown" theo;Logy mtIst be seriously
questioned, since the Gospel of the Bible is first and foremost
concerned with. the redemption of sinners through Jesus Christ
and notwith racist ideology ...
8.3.4.5 It is clear from the above that the initial·propaganda
for a Black 'l'heology in America. was not inspi:r;ed by the church.
and religion but was much rather politically inspired. Although
Gabriel Setiloane wants to place Black 'l'heology propaganda in
the Republic on a different basis from that in America, the
propagandists for a'Black Theology in the Republic employ the
typical.American theme of the black man 1 s· discovery of his own.
human dignity and even the same slogan, "Black is 'Beautiful".
Sorne of the propaganda publications disseminated in the Republic
also hold ul? the Whites as the "oppressors" and the Non-White'6 .
as the "oppressed". It is difficult to believe, therefore, that
the'nature and pattern of and propaganda for a Black 'l'heology
in the Republic stand completely apart from the American.

8.3.4.6 When, for ihstance, the propaganda publication, "Towards
a Black 'l'heology", 'which was distributed by the UCM., is studied,
the influence of the thinking of Profes~or James H. 'Cène,
Associate Professor at the Union Theological Seminary" New York,
is clearly apparent. Two of his works in particular, namely
"Black 'l'heology·and Black Power" and "A Black 'l'heology of Liber
ation", have evidently had a great infiuencè on the propaganda
for Black 'l'heology being made in South Afric~ at.present. A
lecture by Professor Cone was handed out at the seminar on Black
Theology held in Roodepoort from 8 to 12 March 1971. In his
writings, Cone consistently tries to interpret the Gospel in
so~io-political-economicterms. 'l'he following two exce:r;pts
fr~m the above-mentioned works illustrate the spirit in which
Cone propagates Black Theology. He says, among otherthings:

"The religion of the BIack man can be a message about the
position of the Blacks and about Jesus Christ only if it explicitly
teaches the fundamental doctrines of Black Po~er. 'l'hat is why
Black 'l'heology seeks to turn the religion of the Blacks into
the religion of Black Power." (As published in a Dutch source). '.

8.3.4.7 In his work "A Black 'l'heology of Liberation", in discuss
ing God's love and justice in a chapter entitled "God in Black
'l'heology", Cone makes the following pronouncement:
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"Black~Theology cannot àccept a view of God which does JWt
represent him as being for blacks· and thu~ against whites.
Living in a wor~d of white·oppressors, black people have no time
for a neutral God ••• There.is no use 'for a'God who loves whites
the~ as blacks. We have had too much of ,white love. the love
that tells blacks to turn the.other cheek or go the second mile.
What we need is the divin~ love as express~d'in Black Power which
is the power of black people to destroy their oppressors, here
and now, by any means at their disposal. Unless Gos is particip
ating in this holy activity, we must reject his love".

8.3.5 The ideas'of Rudolf Bultman.

8.3.5.1 When the document "Towards a Black Theology" compiled
by Dr. Basil Moore and distributed by the University.Qhristian
Movement is studied, the influence of the German authority on
the' New Testament, Rudo~f Bultman, is clearly apparent, according
to the evidence.

8.3.5.2 In his attempt to make the New Testament of the Bible
comprehensible to modern people, Bultman distinguishes between
"truth" and ·"myth" in the New Testament. According to him,
everything in the New Testament refers to a supernatural God.
a heaven, a life after death, and the future kingdom of God is
purely a~. By calling it mythology, Bultmann lowers the
message of Christ to a purely temporal and human level, without

, any perspective of eternity. G04 is therefore a mythological
concept ~d does not really exist, so that Jesus is not the
Son of God who became a h~an being. The New Testament, as a
book of the revelation of God to man, is reduced to the level
of a story about "the Jew" Jesus who succeeded in a very
extraordinary way in improving the ·world. The New Testament is
therefore merely a collection of ethical or moralistic precepts
to be foJ,lowed by human beings. In these terms, then, there
is an essential relevance for modern man in the message of the
New Testament.

8.3.5.3 The line of thinking referred to in the previous para
graph forms the main basis of the propaganda for a Black Theology
as we find it in the document "Towards a Black Theology". Jesus
is depicted as a poor. oppressed Jew who, like the rest of his
people, was in revolt against thEt colonial power of the Romans.
Thus "Jesus becomes of relevance to the poor. oppressed, colonial
ised black people in the Republic who are in revolt against the
colonial power of the white man". By -implication, th,erefore.
the White Christian churches in the Republic do not understand
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the "truth" -of the Bib1e's message and can therefore not offer
Non~White Christians a home. These White churches allegedly
do not offer Non-Whites a relevant message but are rather used
"to justify th'e oppression of the Non-Whites on Biblical grounds".
(Effor~o make the Non-White Ch7istian Churches independent
are not I1ntionedl. '

8.3.5.4 As regards Bultmann's influence, the following observa-
tions were made in the evidence: '

Bultmann's thinking is not founded on Christianity, showing
rather the influence of the existentialist philosophy of the
French philosopher Jean Paul Sartre, who is pro-Communist. Like
the Marxists, Sartre fights for the liberation;pf the wo~king

classes and regards the classless society as a'prerequisiEe for
the total liberation.of man. Colonialism, anti-Semitism ànd
every form or supposed form of oppression must be mercilessly
exposed since ·they place human beings at the mercy of one another
and violate human freedom.

'.

(f

According to Sartre, man's responsibility is not confined to
himself and his own actions but goes much further; it embraces
not only those in our irnmediate vicinity but virtually the whole
of mankind. Sartre denies the existence.of Qod· and sees man

·himself as both a devil and a,god, since man invariablydoes
both good and evil simultaneously. ,What Sartre's assertion
actually amounts to is that man is neither god nor devi,l but
man. It is clear, therefore, that Bultmann's thinking stems
from Sartre's existentialist philosophy, especially in view of
the fact that Bultmann, in his interpretation of 'the New Testa
ment, negat~s, andvirtually·denies, the divinity of Christ,
placing the emphasis on Jesus the human being. In terms of
Sartre, therefore, the Supreme Being is pure fiction. "In God
man projects his yearnings for Paradise and for absolute know-·
ledge". From the foregoing it ~s clear by implication that to
Bultmann, the divil:lity of Jesus is a "myth", his humanity
being the "truth," in the New Testament. If, therefore, p:c:opagand
ists for·a Black Theology were to build on Bultmann's ideas,
they could justify themselves for "Nationalising and socialising"
the teachings of Jesus so as to make them serve as a basis for
a "theology of .liberation'!·. .

8.3.5.5 These few observations süffice to show'clearly that a
serious question-mark must be placed over this scriptural _
exegesis as employed by the propagandists for Black Theology
under the influence of ~e thinking of Bultmann and Sartre, , . ~

to justify Black Theology. ~\
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8.3.5.6 Whenthis synthesis (love of God and love of one's
neigbbour) is broken·down'al).d "love of one's neig"hbour" is taken
to be the only or the ·.dbminant mèssage of the Bible, grave doubt
arises as to the scriptural as' weIl as ~e theological.corre9t-,.
ness of a .Black Theology. . If the Bible is used' (or abu\ed): as
a means of achieving or propagating a POlitical~ a'social ideal,
the Black Theologians have certainly strayed f'r m the path of ..:the
true Biblical Ch:r;istian .religi6n·(.' , ' ,

8.3.6 The Social Gospel.

•8.3.6.1 lt is clear to the Gbmmission that, in the propaganda
for a Black Theology, the American Social Gospel is carried
through to itp logisal conclusions. So the Gospel ~s put to
the service of both socialist and communist doctrine to equate
the ethical implications of the New'Testament with the ideolo
gical basis of Communism. The Social Gospel, therefore, consist
ently tries to interpret the message of the Gospel mainly in
social, political and economic terms.

8.3.6.2 According to the evidence, the Social Gospel group has
. gradually succeeded in taking over and dominating the ·theological

thinking of the World Council of Churches, and sorne of the churches
in South Africa for the first time clashed openly with Social
Gospel theology at the Cottesloe consultation of December 1960.
By means of Social Gospel theology" theology is turned into·a
vehicle to convey socialist propagarlda-to the member churches .
of the World Council of Churches ·.(ând· now also the Non-Whités
in the Republic) while cloaked in ~e respectability and prestige
of theology. .-

8.3.6.3 The adherents of'c~mmunist ideology know very well.that
the church is a channel through which their propaganda cauJbe
eonveyed gradually but extremely effectively to weIl meaning but
uninformed Christian believers. A statement by Lavrentia Beria
is significant in this connection:

"Sinee the turn of the century, we have striven to eliminate
all Christian influences in America and we will succeed". (As

.published in a Dutch source).

In similar vein Claude Williams, Director of the People's
Institute of Applied Religion and a former employee of the
Federal Council of Churches (FCC), made a statement to the effect
that church-wise he was a Presbyterian, by' religion a Unitarian
and politically a Communist - he did not preach to make people .

, ,



good or anything of the sort. He was in' the bhurch because this
made it easier'for him to reach people and 50 to organise them
for CominuÏlism. '
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'8.3·,6.~ It·.is clearl therefore, that this theology, under the'
influence of communist -i.deology, will emphasize only the "horizontal
aspect" (the relationship between man and his fellow men), doing
50 at the expense of t:he "vert.ical aspect" (,the relationship

. between man and God). Throughout, this method and approach forro
the basis for Black Theology as a theology of "liberation", in
its socio-poli~ical sense.

8.3.7 The World Council Of.Chùrches.
1

8.3.~.1 For a bett~r understanding of the deeper significance
of Black Theology as· propagated in the Republic, it is necessary
tq touch briefly on the "shift in power" that has taken place in
the World Council of Churches. We do 50 especially in view of
the fact that this body has recently been actively working for
socio-political change ih the.Republic through the Church and
religion (e.g.the granting of large suros of money to terrorists
on the borders of the Republic at the meeting of the World
Council of Churches in Utrecht).

, . ,

. .~

8:3.7.2 Since the late fifties, the World Council.of Churches
has been.seeking rapprochement with the Russian Ofthodox Church.
As has now become evident, this has resulted not only in less,
criticism of Communism, bu~also in the total cessation of .'
criticism of and opposition to Cornmunist ideology and methods.

8.3.7.3 In.its editorial of Thursday, 20 July 1961, the
Cincinnati .Enguirer" a newspaper in the United States of America,
warned the We~tern delegates to the World Councilof Churches
that if they allowed the Russian Orthodox Church to join the World
Council of Churches they would provide International Communism
with yet another platform from which to attack the Free World.
Despite this warning, the Russian Orthodox.Church was admitted
to the World council of Churches at a meeting in New Delhi in
December 1961. In the same year, the Internati~nalMissionary
Council, to which churches in Africa and Asia (Which are non
Western in orientation) belong, also joined the World Council
of Churches.

•
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APPENDIX II

Black Creativity as a Process of.Libération

Manas.Buthelezi.
AfricanBank Celebr~tion, Cape Town, March 2lst, 1975'

---------------------~-------r

This day on.·whi~h we celebrate the launching of tile A;frican
Bank has a signific~~ 5YOnd itself. In the final analysis
what is of param~unt imp rtance is not the matter of the sett~ng

up of the African·Bank a uch, however economically significant
and historic this may be, but what the existence of this bank
tells us "about what has happened and is happening to the soul
of the black man whose creative forces have been lying almost
dormant for ·th1ëe centuries.

In a sense the last three centuries can be rightly called
the darkl'ages of the black man's spi~t of creativity. It was
a time during which many a blaèk man largely only saw himself
as a victirn of political. circurnstances. He waited and hoped
that the outward circurnstances would change before he could
activate the creative forces within him. He allowed the out
ward circurnstances to set the pace and time table for the mani
festation of the creativity of his spirit.

Now we have realized that we can no longer.wait. We can
no longer wait for circurnstances and the people'to change before
we can do the job that needs to be done. We can no longer wait
for dehurnanising laws to change before w~ can involve our people
in seIf-he lp, projects and pracesses that will in a therapeutic
fashion enable them'.to become aware of their worth and potential
as hurnan beings, ,an 'âwareness that defies the adverse legal
outward circumstances.

We can no long~r wait for constitutional conditions of
racial polarisation to change before taking upon ourselves to lay
a black founda,tion of racial harmony in Soùth Afri.ca. 'In short
we can no longer wait to take initiatives of positive action
even when·we find ourselves beset by negative outward circ~

stances. ,,,','
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. The'African Bank is an instance of the ~lack man's'crea~ive

and positive action· under the economic circumstances wher.e there.
is no equal sharing of wealth in South Africa,. lt is a penult
imate stiêp taken by the black man before South Afric~has decided
to mov~ towards the ?ltimate ~oluti9n of its problems.

lt·is therefore fitting that l should use this celebration
of the African Bànk as a point of departure in sharing with you
my thoughts on the topic ,"Black creativity as a process of
Liberation" •

.!

Liberation of· History, •

(

\

Literature of the 19th century especially is full of state
ments' tha~ h\ve denigrated the Black man. lt w~s argued for ins
tance that thé colonisation of Afr~ca was a God-sent blessing
because left to her devices Africa would not·have ~e incentive
for progress and creativity. This was used to ex~lain why the
African did not invent the wheel •

. '.

Even in ~ch?ol African history was merely a footnote in
the teaching of European history•. May l add that even today in
our schools the basic. as s umption is that significant South .

. Kfrican history began in 1652. li wa5 and is tacitly assliÎned .
that before Europe came to Africa, Africa was sta~ding still.'. . ..

• 'That is why today in our schools we need a teaciling of
history that reflects the black man's perspective. Before this
can.happen, we must raise black historians who are creative
enough to· rewrite South African history ino.the light of the
black man's historical presuppositions. You know, for instance,

. that it is a contentious issue as to Whether the ,so-called Bantus
had always been in what is today known as South Africa. l
believe that the black manhad always been in Africa including'
South Africa. He was free to move up and down its length and
across its breadth ab and during times chosen by him. But,
you see, l am no historian. l cannot speùk with authority.
That is why we need our own historians.

We need our oWn historians who will tell thestory of
our own ;ives in the historical drama of South Africa. We need
black historians who will treat the faqtor of the black man not
under the item of the racial prob+ems of South Africa .but under
the item of the heroes who have helped build South Africa's
skyscrapers and helped make South Africa the world's largest
gold produceir •.

.....

•
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There is.. a·limit to which somebody can tell your own story.
It would'take a genius of a man to tell your story'exactly as
you wou'ld tell it. There are not many of such ni'en around. That
is why we need our own narratois and interp~eters of historicaL
development., ~

", , ,

"

, ,

. .

"

" "

(

There is a sense in wh~ch our liberation is 'inseparable from
the l~eration of truth apout pur past, present and fut~re.

Many people understand lïberàtion a~ onlyreferring 'to physical
and political domination. Liberation has also something to do
with the liberatiol'l. of the spirit. When the black man begins
to create concepts about his life, destiny, and aspirations,
that,would be pa~t of a process of his liberation.. -v . ".

f .
,As long as somebodY else creates concepts about your, life

and its impact on him that is ,a sign that you are still in
bondage. Let me illustrate my' point. As long as somebody else
says to you: "You are black, you 'àre black", blackness as a
'concept remains a symbol of oppression and of something that
conjures up feelings of inferiority .

. ,. . '- "

But when ~black man himself says: ;'1 am blaék, .I am
black", blackness assumes a different meaning altogetner. It .
then becomes a symbol of liberation and of self-articulation.
Self-articulation is the setting lo0tiof the chains of the
spirit. Just as the setting loose ~f ron ahains is accompanied
with disturbing noise, self-'articulati cannot happen without
creating its own impact. It inspires sorne and disturbs others
depending on whether they see it,~ guilty spectators or as
people who experienc,being introd'fced to a" ne,,: leas'e',. life.

Black Consciousness

\ ,Jl, .. •
That is why the phenomenon of Black Consciousness has been

greetéd with such a mixture,of public r~action. ~o sorne black
consciousne~s self-articulation., It is.a black man's
attempt to te a world of concepts about·himself. '

To others black consciousness is a threat to South Africa's
peace of mind. If thislis the case we should nQt be surprised.

, It belongs to the nature of novelty to bethreatening to the
status quo. Creativity as a P.~ liberating the mind to
create and interpret concepts aQ6ut the self is always threat
ening to those who exist outside the self. You will remember
What happened to those'scientists ~o introduced 'a rev~lutionary'

'"

'.
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revolves .
rec t he said:.....,.. ..

If blaèk consciousness threatenE! perhaps the~n.th'ng
a black man c';ln do is to say "I am sqrry for the i . nveni nce
this is causing you. But l continue to be mysel and to be
my owp interpreter"") , '

Yesterday l was more fortunate than most of you to
the cow whose meat you are gqing to eat this afternoon. l
saw it while it was still on the truck and while·it was ~ied

to a pést by means of a very sm'all rope. Each time~'t tried
to get itself ~oose. As much a~ l was 'loo~g forw to eating
~ts meat, l couId understand its sreative strti~le f r~liber

ation. It desperately tried to get'itself free. I& it has'
succeeded in b~eaking the rope and running in freedom towardp, .
me l am sure that l would be sçared by it~ freedom even though
from the cow's poi~t of view it wouId see its freedom as a
positive thing.

idea Chat Che earCh r:'ate.-~::8it. axi~
around the sun. When 'one of them was fOrce
"I· recant, but she continues to revolve .,

, .
.-

.-

Ce

The point l am trying to make here is that a creative
strUggle for liberation always carries with it an element of .
~t depending,~where you stand in relation to it.

-----..,
If for instance the African Bank became so successful and

attractive that people withdrew their moneys from ether banks
and'invested in it, it would certainly become a threat to other
banking institutions. But that wou~d.not mean that black
people'are n9t entitled to exercise their 0wn creativity in
setting up such ~-help projects as the African Bank.

Creative effort

,.

In the Èible-we-read that man was cre~ted in the image of God
,and given domination over the re~ of creation. Man's creative
effort to subÀue nature through technology is an expression,
however partial,'of God's divine image in him. TeChnologyand
a~t are j~st so~e of the examples of h~an cr~gtivity, man
creating à~ter God •

._ It ~ only recently that the black man has drawn full
implications ~f the fact that he too was created in the. image
of Gc;1d. The .~called Black Theology is thus another example
of the creativity of the black man's spirit:-

, .

•
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It is a recent discovery on the part of the black man to
realize that he is entitled to inte~pret the Bible in the light
of his own experience and presuppositions. For the first time .
the Bible has become an e5'pen book in the sense of being a lib.er
ating factor by enabling the black man to think creatively

. about his spiritual existence. As soon as you begin to think
creatively there is set in motion the loosening of the truth .
~out your existence and destiny. In a sense you become a '
free' man with an open future. That is why black creativity ;s
a prOcess of liberation. It is a way of estab~ishing a prophetie
presence.

. .....
"~"

-
•
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APPENDIX III

The Reconciling HYP0C::fite (h,y E. B(./Q,f,.,,<JfI) •

l was asked to speak on Black Theology and choose any subj;! ct
which 1 thought was important., The subj"ect must of necessity •
be one which 1 judge to be of urgency to the salvation of man,
particularly man in South Africa. 1 read my invitation a number
of times and nowh~re was 1 asked to be 'nice' or polite to ~ou.

That does not necessarily mean that 1 am going to be rude.
r"

The title 1 have chosenmay seem to suggest that 1 hav~ decided
to turn down the invitation. Is there or can.there be such a
creature as a reconciling hypocrite? In the gospels Jesus is '

'portrayed as a man who regarded hYP~rites with utter contempt.
They appear as people who could not ork positively and recon-
ciliation is part of the ve osit ve mission of the church.
Reconciliation is an'impo tant oc ine in Black Theology•

..,,-
Many people ask, "~ s Black Theology?" 1 am sure that
there is no one in this room asking that question.' A Black
American wrote, "1 am often asked, 'What is Black Theology?'"
1 have that this question, more often, is not a request for a
definition, nor is it usually ,a calI for the statement of the
raison d'être that is demanded of every new discipline. Rather,
the questioner is generally asking: "Is Black Theology theology?"

.And the latter question, 1 suggest, i!! a disgui;;.ed way of asking,
"Is Black Theology good theology?" It would appei;!r that though
we speak of American, of German theology and then the.term "Black
Theology" is still for many a theological and semantic monstrosity,
akin to speaking about a married bachelor. Is this yet another ,
instance where the quality is suspect because it is blacX or is
its novelty at issue?

Let us try and see what Black South Africans say:
Sikakane, Director of the Edendale Lay Ecumenical

The Rev. E.Z.
Centre write~:

•
1. Africans define Black Theology as a process of reasoning
about God in the context of black experience. The New Testament
gives evidence that the Gospel is preached to meet specifie
situations, and, therefore, in the African situation the Gospel
must be related to the situation peculiar to Africans. Biack
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Theo s in ha th the NT declarationof personal
experience, ,0 what we have seen and heard 'and touched with our
hands. It is a Christian experience within the scope of a black
man. It p~oclaims the kind of SALVATION whiCh involves the life
of the whole man.

2. Afro-Americans (NEGROS) defirie black theology as BLACK
LIBERATION whiCh l understand to be the liberation of the whole
man to make his full contribution without limitation. .Therefore,
the Gospel is a message of freedom to whiCh Christ is a black
lilierator.

,
HE RAS 'SENT ME TO PROCLAIM RELEASE TO THE CAPTIVES
AND RECOVERING OF SIGHT TO THE-BLIND. TO SET AT
LIBERTY THOSE WHO ARE OPPRESSED, TO PROCLAIM THE
ACCEPTABLE YEAR OF THE LORD.

The Rev. D.D.L. Makhathini says of Black Theology: "It is the
witness of God through sorne Christian Blacks, ~o aIl Black people
in and outside the Church concerning the Gospel of Jesus Christ."
In other words, "Black Theology is the knowledge of God's encounter
with Black existence, i.e. what God's answers are concèrriing the
Black man' s existence .'" It defines the results of God' s encounter

- with Black people in the natural life setting, confronting them
with his will which challenges them' to become while they are
where they are (in culture and custom), what he created them
to be."

The Rev. Simon Gqubule, Principal of John Wesley College has
written an article i~ the'Southern African Journal of Theology
on "Black Theology: 'Wha'l: 'it' is".

No doubtmany people will~ite on Black Theology. Many will
give a critical evaluation. Prof. David J. Bosch of the univer~ity

of South Africa in his paper, Currents and Cross-Currents in South
African Black Theology, with great .circumspection, writes: "An
èvaluation of South African Black Theology is at,this stage
extremely'difficult, not least because of the qifferent and
opposing currents we e~counter in the movement."

J:t i,.s true many "theological statements are situational". Black
Theology however, will live on as long as man is failen. Black
Theology will disappear only when man has no need to have the
gospel preaChed to him. That will be the time when man has no
need of a Saviour and thè cross is a monument and even a relie of

, the past: Of course there will be no need for ASATI.
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Black Theology will aiways do what it seeks to do today. It
must interpret God to the oppressed, 'the imprisoned, the blind,
the poor and the broken-hearted. It, must bring unity where there
is division, and wholeness where there is bràkeness. Theology
written by theologians who were mainly white, or fairly comfortable
in book-filled studies in well-fed, theory-weaving universities,
colleges and seminaries tended to gloss over the question of
oppression, poverty, imprisonment and hunger.

For all the people in these circumstances the outlook is black
~hether they be Black, White or Yellow, the future is bleak and
black. It is an extremely narrow view of Black.Theology to see
it limited to black people in tetms of pigmentation. It is true
to say the term Black is both too wide and too narrow. Black
people are as'guilty'as ~ybody else; and too narrow because there
may be people in the privileged group who agonise over the plight
of Black people, although ihis is debatable. Nevertheless, it
is a definite possibility. In South Africa it is Black people
who need to hear, understand and work out Black Theology. There
is a sense in which many, of the white peop+e in this room will
be pn~lookers, not l~steners. They need to listen and hear and
respond, not in intellectual exercises, but in concrete terms.
Blacks will be required to'go beyond the'word games and emotional
gymnastics often displayed in the discussing of Black ~eology~,

The Church is called to the task of reconciliation. Man,is called
to be at one w.ith God, his Creator. In being reconciled to Gad,
he must a11ow.God to help him find his bro~er. Very often this
subtle point is not made explicit. We tend to speak of a re~ation

ship between God and man; and man _and man, We seem not to stress
the point that it is in God through Jesus Christ that man finds
a brother in the next man. It is God from the begiiming who
expresses concer~' for the broken relationship between man and
man and draws man' s attention to it. "Cain, where is your brother?"
Cain, not being reconciled to God, not really caring who God is,
could not care a damn for his bro;ther. Hence the reply, "Am l
my brother's keeper?"

In reconciliation the initiative always lies with God. Ours
is always a response to God' s calling. What was happening on the
Calvary that beautiful Friday morning? Was a criminal just
suffering 'for his misdeeds? God was in Christ reconciling man
to Himself. While man was relaxed in the soul-destroying comfort
of hissin, God was suffering, on the body-bruising' rough wooden
cross. Those who bring about reconciliation cannot do so in
comfort or being part of dividing forces or institut~ons.

,

1
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God gives us the ministry of reconciliation. We cannot engage
in something we do not quite understand. What does the word
reconc~liation mean? Richardson puts it thus:

The root meaning of the word is an exchange of
equivalenv. values, and then through the idea of ,.---..,
exchange of sympathy and mutual understanding,
the notion of a thorough or'radical change.

In our context we can say that those who need to be reconciled
have things of equal value to exchange. A prior question is:
Who needs to be reconciled? There are as manY.groups as ~ere ~~

are people in this room who need to be reconciled. l do not think
there is great urgency to have Herstigtes and the verkramptes
reconciled. There are groups who could make it very difficult
for us aIl to have a meaningful tomorrow unless they are reconciled
today. In South Africa Black and White must be reconciled;
different denominations need to be reconciled. .

To reconcile Black And White there is no doubt in my mind that
Black Consciousness needs to be seen as part of Black Theology.
Black Conscio~sness must be seen as God's gift to the Black man
and God ri; wayleading to reconciliation. Many blacks and l
include myself amongst those, still have a very strong sense of
insecurity. This is so because,there is very little in this'
country that is financially independent which is not controlled
by whites. Physiological needs then force the Black man tq preserve
himself. l am amazed at how those in white-oriented structures
will harp on oneness and Christ' s prayer "That they may be one".
No Christian in his right senses will want in any way to underplay
that prayer. The tragedy is to stress it when.the need is to
first of aIl help the Black man become by developing the potential
in him and freeing psychologically from that which dehumanizes
him. l want to say it loud and clear that if Black Consciousness
is God's gift to the Black man in this moment in history then the
white man and his black employees have nothing to fear from the
black man but just the humanness they bring and offer to them.
Unless Black Consciousness sees both Black and White as dehuman
ized l:?~ngs then it has to be thrown out. The same gospel that
freegl'th~!llackman must in gratitude be taken to the White man.
The Blac~ m~ has a responsibility to God for the White man who
ia lost. nr.~as Buthelezi expresses better than many Black
theologians: "n;;es., it occur to black people that' they have an
evangelistic dU~~f getting' the White man out of the spiritual
darkness Which fias prevented him from seeing that the black man
is his daily life brother? God will ask: 'Black man, Where were
you wh~n the White man abandoned my Gospel and went to destruction?'

-- /
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When the ~lack man answers, 'I was onlY/a kaffir, how could l
dare preach to my baas?' God will say: 'Was Christ '.s resurrection
not $ufficient to liberatè you, black man, from that kind of
~piritual and psychological death? Go to eternal condemnation,
black man, for you did not muster courage to sav~ your white .
brother.' There is a great need to free Black theologians from
this what-do-you-want-to-hear-Boss attitude. If we wish to save
our lives we must take the risk of losing them. Potentially the
whites who work with us are a force for change. Ours is to help
join us in a meaningful change. My repentance must have fruits
for myneighbours. There is always a sense salvation must benefit

. the unsaved.

God calls us to help reconcile the seemingly irreconcilable.
We take the·risk of failure. Jesus dangled between heaven and
earth. He was 'neitheir God nor with man but was always with God
ever seeking to obey God's will. He was between two criminals.
Two irreconcilable characters. One was insulting Jesus.' The
other was praying to Jesus. Between·them Jesus was seekin~ to
reconcile them. Christians are called,to occupy the·middle plot
of ground and take the blows to bring about reconciliation.

Black Theology must then say South Africa for us more than any
country needs Christians ,to take up their cross and follow Jesus
on the ~ath of reconciliation. Peter Macan in WACC Journal
Africa 1/71 writes: "Born and raised in Cape Town, South Africa,
l was educated at a Church School where l was introduced to the
Christian faith and came to realise that South African racial
segregation was contrary to the teaching of Christ and to the
spirit of His Kingdom. But the intellectùalacceptance of this
teaching, and the practical expression of its consequences,
were two very different things, as Iwas soon to discover. My
only contact with the other racial groups was \:lith the servants
at home and scheiol, and with the African servants whom l taught
to read and'write at Night School.

In the same Journal, Bruckner de Villiers writes an article on
"The Breakdown of Communications in South Africa": 'South Africa
must surely be regarded as a candidate for the first prize in

·the ~~eld of non-communication net only because of the immensity
of its historical and in-built schisms, but simply because
keeping people apart from each other and virtually incommunicado
happens to be the official policy of its present Government.'
He then continues, 'The only basic prOblem - ideologically
speaking, in any case - is that the Government fondly regards
itself as a "Christian" government and that a sternly applied
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~olicy of keeping people, the law-abiding citizens of .the same
country, apartfrom" each other'can by no stretch of the sane .
imagination be reconciled with the injunctions of the 'Bible or,
with the basic and universally accepted tenets of Christian

<
morality.

In South Africa everyone is being officially' and vigorously
confined to his own domain, incarcerated in his own cel1 -
howev~r softly padded. And this' applies not only to the most ______
obvious and notorious instance: the rigoristic separation by
law of white and non-white. Even the, whites' among themselves
are firmly confined, each to his own tribal "kraal", by law.
Accord~ng,to the official policy of Mother Tongue Education,
Afrikaans-speaking and English-speaking whites are ever 50

benignly, but ever 50 relentlessly segregatedfrom'earliest
'childhood. By law, every white' South African child who' attends
a state-supported school must go tJ either an exclusively
Afrikaans-speaking or English-speaking schéol - strictly according
to the home language s~oken by his or her parents.

It may be added that ethnic'grouping has not helped the situation.
Many of the people who support the government may be sincere but
one cannot say that they are honest. One is honest when one takes
into account aIl the facts and makes a genuine response to them.
For instance, the people who make ,the laws, 'know as weIl as the
next person that Blacks are human.· They just go on making irihuman
'laws for Blacks.

If the Church is going to be true to her mission she must concern
berself with broken relationships. The African has always been
concerned with the healing of relationships whenever there was
a reTationship to be healed between Man and supernatural and
between man and man, an animal was slaughtered. More than just
an'offering to 'abaphansi' it was restoration of brokep relation
ships.

Thi:s Christ has done once and for aIl. However, l see absolutely
no harm in doing this symbolically. It is important always to
keep before the people what Christ has done for them. They will
put less emphasis on what they must do to earn their salvation
and place more importance on tbeir deeds being a response to
Cbrist's great act of-salvation. There is a great urgency for
the cburdh to eng~ge in reconciliation. The latest political
exercise in.southérn Africa is detente. Detente is an aspect of
reconciliation. The climate for reconciliation needs to be
created•. Yeu do not create that by removing aIl that reminds
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you of the separation Jesus Christ seems to have set about ra
conciliation in a costly manner. Reconciliation between Jesus
Christ and Peter was painful if we are to go by the account
in John's gospel Chapter 21. The reminders are there •. The fire,
the cold, it was early in the morning, the three-fold question,
"Do you love me, more than thesef" There seems to be a need to
open old wounds, because they'could never have healed properly.
The whole episode sounds and feels unpleasant yet it was necessary
to restore oneness where there was separation. Blàck Theology
does not derive pleasure from exhuming the dead pasto

Even here for us to be reconciled it may be necessary to go
through sorne unpleasantness but we certainly will and must go
through'pain.

•

For reconciliation to be effected we shall have to remove aIl
masks. There is going to be real communication where soul speaks"
to souL. We may have to discard even the Christian mask and
reveal the self who is encountering Jesus Christ~ What is
hypocrisy if it is not putting, on a mask.

Jesus Christ was very strong in his condemnation.of hypocrites.
In Matthew 23:13-29 in the space of seventeen verses ,Jesus Christ
caIls the Scribës and Pharisees hypocrites seven times. '''Woe
unto you, Scribes and Pharisees.hypocrites." He tears irito them
and lashes at them mercilessly. He is.a little more than the
"gentle Jesus, meek and mild" we are made'to know. This is the
Jesus who is not,gentle with sin. This is'the Jesus who does
not sit around a conference table and discuss sin when the
humanity of widows and the proselyte is concerned, where mercy,
judgement and faith are concerned.

We know that many a Christian in South africa pretends to be
what he is not. We preach that aIl men are equal but provide
unequal opportunities. We are going through exciting times in
South Africa where the hu.manity of the Bl}.ck man is beginning
to assert itself. It is also exciting in that the white man is
struggling-to see beyond the Blackness. 'How many of Bl~cks in
this room faIl into that unfortunate category of "The first Black
person to occupy a position previously held by whites?" 'You
are still a novelty and at, my most generoud mood l could say.
perhaps moving towards bei~g a human being. It is your successors
and even your sons who will be human b~ings. Have you notas
the 'first black person in a meeting made'a point wÀiCh was
ignored because you are not really experienced. After aIl you
are only the first black person. Is there not the danger that
:iri beingproud of being such a Black 10U might be tempted into

•
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believing you are the first Black hurnan being? Or more subtly'
you have at last attained being human. l know the positive side
which will become meaningful only alongside the negative. Paulo
Freire has a word on this when he says,' "But almost always,
during the initial stage of the struggle, the oppressed, instead
of striving for liberation tend themselves to become oppressors
or 'sub-oppressors'. Many of these "firsts" have as their ideal
to be men, but for them to be a 'man' is to be like the wnite
predecessor. ; _.

We have dealt very scantly and perhaps most inadequately with
Reconciliation and Hypocrisy. The former is a positive ministry ,
given to us by God. The latter is an attitucre strongly condemned
by Jesus Christ. It seems àbsurd to speak o~ a reconciling
hypocrite. Yet that is exactly what many p~ple set out to be.
They may not deliberately plan to be reconciling hypocrites but
they are because they have not examined the motives and their
commitment to Jesus Christ. We peed n~ and again to take a
long c~itical view of relationships. 0 the extent to which we
are responding to God's grace to that e tent will our relation
ship with others be genuine. The more open l am to Christ and
allowing Christ to take hold of me, the more will people find me
open and be prepared to go into a meaningful relationship with me.

This the reconciling hypocrite will not and cannot do. He
himself is frightened of the hypocrisy.in himself.

Let me say why l believe the reconciling hypocrite must fail.
Even before he starts he is en route to failure:

1. Jesus Christ is not central to what he sets out to do. All
the activities of this man are not in response to the gospel.
OCcasiOIlally, where it suits him and it is safe he will mouth
sorne pious irrelevancies like unitY in spirit. Unless unitY
in spiri~ is unextricàbly linked with concrete unitY we are
playing games of Christianity.

When he tries to put into practice any injunction of Jesus
Christ, he is prepared to drop it like a hot potato at the
first sign of opposition. His acceptance in the community,
or his position or status is more important than saying,
"Thus says the Lord".. Because what he seeks to build does
not stand on the rock it must disintegrate. It will quickly
burn brightly and die away just as quickly. In Xhoza we
say 'urnlilo weendiza'.
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2. The person's non-involvement must ensure failure. When we
have masks on we do not meet people. They, in turn cannot
meet us. They, for a while, may struggle trying to communicate.
Eventually they give ~p because nobody wants to talk to a mask.

The reconciling hypocrite is always afraid of revealing anything
of himself. He tries to be what he believes people expect of
him. In the presence of the boss he must show how much he is
becoming like the boss. Thus in this context his theology must
not be too far removed from what his boss wants. TlI.e sermons
he preached must not be too challenging lest he is asked to move
on. He may encourage others to fight but he must be sa·fe to see
that the struggle goes on. He cornes again and again saying:
"Send thern away, that they may go into the country round about,
and into the v.illages and buy themselves bread; for they have
nothing to eat." Jesus answered and said unto them: "GlVE YE
THEM TO EAT."

It is difficult for this person to do many things in terms of
reconciliation because of his unbelief. A hypocrite c~ot

believe in Jesus Christ and remain with hypocrisy. Belief. in
Christ and his mission is sometning that requires complete commit
ment to Jesus Christ. Commitment to Jesus Christ means believing
in your fellow men. Those who seek ~o bring about reconciliation
must believe in the people they wish to reconcile. In their
presence and in their absencethey must have absolute confidence
in'them as God's children.

We have failed to help in reconciliation because we have not
believed in the power of God to do this and have not allowed
ourselves to be frightened by people who benefit from separation.
Like the father who brought his son to Jesus to be healed we
need to shout oùt and pray now, "Lord, l believe, help thou mine
unbelief. "
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4. The person's arrogance. Many a person has missed great
opportunities because of their arrogance. For a long time black
people. in South Africa have suffered because of the arrogance of
whites. Until blacks help whites out of this arrogance there can
be no reconciliation.

The reconciling hypocrite cornes at his work in this attitude of
arrogance. He tends to look down at certain things and people.
He has all the answers and never really listens to the questions.
Blacks are not really people. Blacks are not people with whom
you keep your word. The path of black and white relationships
is littered with pieces of broken promise~ and unfulfilledunder
takin~s. These are made by men who prefer ~o be servants of God,
who is true to His word. No promise of Goà is unfulfilled,.
Even where'he Promises judgement, much as it pains, Him, He carries
it out~ The pain of judgement is shown to us through the cross
of Christ.

Johnny Cash, an American Indian Folk singer, referring to this
~it of breaking promises says:

As long as the moon shall rise
A~ long as the rivers flow
As long as the sun shall shine
As long as the grass shall grow
Later generations said, Our Father,
George Washington was wrong .
After all, what is an Indian?

Reconciliation is going to become more difficult because whites
have not seen and treated blacks as people and the young black
person is equally failing to see the Afrikaner as a human being
or capable of human feelings as far as the black man is concerned.
Both I1l\1st he helped to use the sgme words with the same meaning.
Wh~tes must stop using different words for different people. For
instance a young white is intelligent but a young black is 'skelm';
a young White graduate is confident and a young black graduate
is arrogant. The reconciling hypocrite must fail because he is
a contradiction.

•
'1'he question to which we must now'address ourselves is how does
a Black man view the church as represented by you? Th~re are
more than enough groups and people in them who spaak about unity
but live and act separately. We, in the church, by and large
condemn separate development.--We castigate the South African
government and l believe rightly so but move our into separate
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denomination l?nds. You speak here in one' voice about being one
and about saving South .Africa but ~ou will leave this place and
go into;your little kraals· and wait for next July. Do we really
mean what we say? DO our actions support 0\?x words? If Meloughlin
is right that the MEDIUM 18 THE MESSAGE then we ,must examine our
positions verycarefully.,

.,
l cannot speak here about unitY and use aIl the theological
language at my command to tear down separate development and then
go on to be principal of a sectarian theoiogical college. You
have aIl the reason, nay excuses for perpetuating this sinful
situation but what is your response to the gospel? Sometimes one
gets the feeling that life in the church would become too exciting
without conferences. To save us from the hard, bruising cross
ridden life we would rather sit and talk in conferences. What
would it cost the head of colleges here to say we are going to
live out our belief and to hell with the excuses? Does it mean
the church finding another principal? l believe 'and accept your
response that this is a wild statement. However, it is made in
love and anger.

Love requ.ires of us ,to corne together and ~ccept one another.
Love asks us to examine our own standpoint critically. Love •
instructs me to examine my motives in the light of the gospel.
Love requires of me perhaps to lose rny job in order to find my
calling.

The anger is in that there are few men outside of this room in
this country who can interpret the demands of the gosp'el better
than the men in here. Each time you rneet' those outside wait
for a new direction. They may not be looking for a press state
~ent. God save US,from God language. They wait for a signe
They are waiting for the day when Federal Theological Seminary
will be a Theological Seminary without the PdIlution of the
federal denominal pollution. They are waiting for the day when
a 'white Presbyterian minister will say l studied under Simon
Gqubule as my principal. How long must we wait? The black
theologian waits. He asks, "How long?"

Even designations like the South African Council of Churches,
even world Council of Churches irnrnediately suggest the reluetance
to fight the evil of separation. l am not asking people to
defend themselves but l am asking them to examine the response .
to the gospel. What Black~ seeks to say is that Christ
was probably enjoying recelving apPlfcations for help but he
did not look forward to.~licationsbeing renewed. He helped
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people develop the capacity to rely on themselves. through th~ir

raith in God. Somebody has written: "The development of .a specific
pro~ct is less important than the development Ç>f the capacity
of .a people to establish the project."

Why we need to be reconciled quickly:

1. There is always an urgency about the gospel. The Christian
is·always in a hurry. In the fullness of time - a phrase we·
a:LJ:'Rhow. This is the fullness of time. There is no 'other
tomorrow. Christ has come, Christ has come and conquered. We
need to complete that victory now.

2. South Africa is faced with a choice. A choice between a
~reconciled nation or warring tribes. Where there is wa$ there
is chaos. The Christian cannot plan violence as a form of strat
egy. Jesus says that violence begets violence. The Black
Theologian says the way of Christ is the way of suffering. The
way of the devil is the way of causing suffering. To cause
suffering is to be against Christ.

How can the Black man hel~th Africa? The only way is that
of love. He must turn the other cheek. However,·I must remind
the ,oppressor that the black man has two: cheeks only. He must
take the nails in the palms of his hands. Difficult as it is
he must love the white man. One way oi: loving the white man is
refusing to be debumanised. When he does this he prevents the
white man fromdebumanising himself. That has been said ad
nauseam. The nausea must stop when you take that fact in and

. act on it. Until you have obeyed the commandment you haven' t
listened.

(

. .

('(

3. Here l wish to quote the Rev. Canon Burgess Carro

At the theological level, the demand for unitY is a demand
to overcome the polarisations that divide God's family
of man. As such, the struggle for justice and reconcilia
tion' in the world is integral to the calI to unitY
among Christians. What we truly seek is not the unity
of the Church as, an end in itself, but in order that the
Church may be an agent of GÇ>d's mis~ion for liberation,
justice and reconciliation among men and women: It follCMS
naturally therefore that the struggle aga~nst racialism
and apartheid, tribalism and colonialism are not external
to the demands of the Gospel upon us for unity.
Because we are committed to unity, we must oppose apart
heid. Similarly, because we are opposed to tribalism,
we must reject the Bantustans as a solution to the problcm
or political and economic injustice in South Afric.a.

:



'c
.~

..,
.~..•
•"c"';-·'

'"

BIBLIOGRAPHY

Al es, R.A. of Human Ho e. Indiana: Abbey Press, 1972.
•

r a Nomad Church. New york: - Orbis

Baltazar, E.R.
;;Jjew York:

The Dark Center: ' A Process Theology of-Blackness.
Paulist-Press, 1973.-

• 1...

Barth, K. Evangelical Theaiogy: An Introduction, trans. G: Foley.
New York: Holt, Rinehart & Winsfon, 1963.

The Humanity of God. Richmond: John Knox Press.. 1960.

Baum, G. Rel' ièn and Alienation. Toronto: Paulist Press,. 1975. ~

. .
Brunner, E. The Çhristian Doct~ineof ~feation and Redemption

Dogmatic II, transI. O. Wyon. ~don: Lutterworth Ea;J
1952. - l' ~

~ .
BUJ;kill, T.A. The E lution of Christian Thought. Ithaca:,/

Cornell University Press, 1973. f'

•

".

..

Lutheran

Sheed & Ward,

New York:,

Durban:

Durban:
r

. .j,

Science and Politj!s, rev. ed.Race:Benedict; R.
1947.

Cleage, A.B., Jr. Black Chr~'tian Nationalism.
william Morrow & Company Inc., 1972.

_________ • The Black Messif. New York:
1969 •

Becken, H.J. Rele~t Theolo~v'for Africa.
. Publ' ing :aouse, 1973.;- .

Salvation TO-daW~,'
Publishing House~ 1974:

\

.

•
Cohen, A., ed. A Handbook of Christian Theology.

New American Library, 1974.
New YorY")

cC



,...
'- .....

- 213

Con~, J.H. Black TheoloQV of Liberation. New York: J.B.
Lippincott Company, 1970.

Black Theology and Bfack Power. New York: The
Seaburg'Press, 1969.

God of the Oppressed. New York: The SeabUrg Press,
1975.

The. Spirituals of the Blues. New York: The Seaburg
Press, 1972.

Dickinson, R.D.N. To Set at Liberty the Oppressed: Towards aTI
Understanding of Christian Responsïbility for Development/
Lïberation. Geneva: World Council of Churches, 1975.

Figart, T.O.
Rapids:

A Biblical Perspective on the Race Problem.
Baker Book House, 1973.' ...

Grand

Freire, P.
York:

Pedagogy of the Oppressed, transI. M.B. Ramos.
The Seaburg'Press, 1973 (9thedition).

New

Friedman, B.
Address.
1976.

,:,.F..o:r",o""m"--,I=.;s"-0'71",a""t",i",o",n:.....;t",o"-D=e""t",e,,,n,,,t=e . 1976 Pres i dent i a1
Johannesburg: S.A. Institute of Race Relations,

1

fugard, A.
Press,

Sizwe Bansi is Dead.
1974.

London: Oxford University

--
Hall, D.J. Lighten Our Darkness:

of the Cross. Philadelphia:
.'. Toward an Indigeno~ls Theology

The Westminster Press, 1976.

.."
1

Horrell, H. A Survey of Race Relations in South Afr. .:.ca. Preter
maritzburg: The Natal Witness (PTl) Ltd., 1968~~969, 1970,
1971, 1972, 1973, 1974, 1975, 1976.

Hutt, W.H. The Economies of the Colour Bar: A Studv of the
Economie Origins and Consequences of Racial Segregation.
London: Merritt & Hatcher Ltd., 1964. ,

Gut~errez, G. A Theology of Liberation, transI. Sister Caridad
!nda and John Eagleson. New' York: Orbis Books, 1971•

jay, E.G. Christ Died For Us. London: S.P.C.K., 1958.



- 214 -,

Jenkins, D. What is man? London: S.C.M. Press, 1970.

Jones, W. Is God a White Racist? A Preaffible to Black Theology.
New York: Anchor Press, 1973.

Kee, A., ed. A reader in Political Theology. London: S.C.M.
Press, 1974 •.

Kelsey, G.D.
New Yol(k:

Racism and the Christian Understanding of Man.
Charles Scribner's Sons, 1965.

,-
Khoapa, B., ed. Black Review 1972. Duroan: Black community

Programmes, 1972.

Kirby,'A. South Africa's Bantustans. What Independence for
Transkei? Geneva: W.C.C., '1976.

La Guma, A., éd. Apartheid.
1971.' •

NeW York: International Publishers,

,

,
( \

Legum, Colin and Marg aret. -,Th=e~B",-=i~t",t""e==r~Ch=o~l.",,·c",e=..:.:_",E~i",g..h~t",-,S",o:::u~th,.
Africans' Resistance to Tyranny. New York: The World
Publishing Company, 1968.

Leiss, A.C., ed. Apartheid and united.Nations:· Collective
Measures - An Anaîysis. New York: prepared under the
auspices of The Carnegie Endowment for International Peace,.,
1965.

Le May, Bl~ck and 'White in South Africa: The Politics of
Surviva1. New York: Arnerican Heritage Press, 1971. '

Lincoln, C.R., ed. The Black Experience Religion. New York:
Anchor Press, 1974.

Luthuli, A. Let my people Go. New York: ' McGraw-Hill' Book
Company Inc., 1962.

~cquarrie, J. Principles of Christian Theology. LOndon:
j S.C.M. ,Press Ltd., 1975.

Manganyi, N.C. Being Black in the World. Johannesburg: Rp,van
G-Prèss, 1973.



1

- 215 -

Marais, B.J. Colour Unsolved Problem of the West. Cape Town:
The Citadel Press,

Matthews, J., ed. Black Voices Shout: Athlone: BLAC Publishing
House, 1974.

Mays, B.E. Seeking to be Christian in race relations. New York:
~ Friendship Press,' ,1964.

. Mbanjwa, T. Apartheid: Hope or Despair for Blacks? (Black
viewpoin~ No. 3). Durban: Black Community Programmes, 1976.

,
_____., ed.Black Review 1974/75.

Programmes, 1975.
Durban: Black Community

'Detente. Durban: Black Community Programmes.

Detente: Black viewpoint No. 2. Durban:
Bl~k Community Programmes,

New York:. - 'Praeger Pub-Mbiti, J. Concepts of God in Africa.
~j

lishers, 1970. \

Memmi, A. The~olonizer and the Colonized.
Press, 1967.

Boston: Beacon

,.

Mo1tman:; J. ~M",a",n,,-=-:-"-C=h=rc:i,-=s,-,t",i",an=-,A,-=n=th=r",o,"p:.::o""l",o",g:l.y,--,.,,,i~n,--,th=e:.....;C~o::.n=f",l",i",c,-,t:.::s,--,o=f
the Present, transI. John Sturby'. Philadelphia: ,Fortress
Press, '"

Moodie, T;D. The Rise of Afrikanerdom: Power, Apartheid and
Afrikaner civil Religion. Los Angeles: University of

. . California Press, 1975.

Moore, B., ed.
C. Hurst.• &

Black Theology: Tne South African Voice. London:
Company, 1973.

Morris, C.

----"--.
1969.

Include Me Out. London:

unyoung Uncolored Unpoor.

.
Epworth press,~~o.

New York: ~~;on Press,

"

Muller, C.F.J., ed. 500 Years: South African History. Pretoria:
Academica, 1969.



- 216 -

Nolan, A. Jesus Before Christianity. Cape Town: David Phillip
PubliSher, 1976.

Oosthuizen, D.C.S. The Ethics of Illegal Actions. Johannesburg:
. Ravan Press, 1973.

Paton, D.M., ed. Church and Race in South Africa. London:
S.C.M. Press, 1958 ...

Pomeroy, J. Apartheid Axis. New York: International Publishers,
1971.

Randall, P., ed. A Taste of Power. Johannesburg: Ravan Press,
1973.

Press, 1970.
Anatomy of Apartheid. Johannesburg: Ravan

•

Law. Justice and Society. Johannesburg: Christ
ian Institute of South Africa, 1972.

Power. Privilege and Poverty. Johannesburg:
Ravan Press, 1973. ..

Towards Social Chanqe. Johannesburg: Christian
Institute of South Africa, 1971.

Ruether, R.R. Liberation, Theology. New York: Paulist Press,
1972. ~

Soélle, D.
phia:

~olitical Theology, transI. John Shelley.
Fortress Press, 1974.

Philadel-

Sundermeier~'Theo., ed. Church and Nationalism' in South Africa.,
Johannesburg: Ravan'Press, 1975.

SundJller, B.G.M. Bantu Prophets in South Africa. London:
Oxford University Press, 1961.

Taylor, V. Forgiveness and Reconciliation. London: MacMillan
and Company Ltd., 1941.

(
• The Cross of Christ.-----

Ltd., 1956.
d -' ~ °11Lon on: Mac!1J. an and Company

Thoahlane, T., ed.
Press, 1975.

Blàck Renaissance. Johannesburg:, Ravan



(~
. 1

- 217 -

Thomas, D., ed•. Liberation. Johannesburg: South African
Council of Churches, 1976.

Washington, J.R., Jr. The Politics of God. Boston: Béacon
Press, 1970.

Wilmore, d.s. Black Religion and Black Radicalism. New York:
Anchor'Press, 1973.

Racism and Apartheid in Southern Africa: South Africa and Namihia.
Paris: UNESCO Press, 1974.

Pro-Veritate Meyer R. ed. Vol. 11 No. 2 June 1972.

" " r·leyer R. ed. Vol. 13 flo. 10 February 1'975.

" " ~leyer R. ed. Vol. 13 Ilo. 11 March 1975.

" ." Meyer R. ed. Vol. 13 Ilo. li October 1975.

" " 'Meyer R. ed. Vol. 14 110. 7 flovember 1975.

" " . Mayson C. ed. Vol. 14 tlo. 8 January 1976.

Vol.
i

" " 14 110. 9 February 1976.

n " Vol. 14 No. 9 r·larch 1976.

Il. " (supplement) Vol. 14 No. 9 March 1976.

• " Mayson C. ed. Vol. 14 rIo. 11 April 1976

• " " " Il Vol. 15 Ilà. 1 June 1976

." " Il " .11 Vol. 15 I~o • 2 Ju1y 1976




