LY

G.wl In %ltxc’( Tke o laﬂ'uj —_ L‘-Exe,fro...-'(a)(‘ o n

r

¢

c) RQ_C;:&C_; fe;f* |

7™



I* Nationa! Library of Canada o ' - Bibliothéque nationale du Canada

. Calalogumg Branch . : ’ . Direction du catalogage
Canadlan Theses Division . " Division des theses canadiennes
— Ottaw’a Canada -t
K1A ON4 °
’ * *
- o »
* NOTICE . - AVIS

i

The'quality of this microfiche is heavily dependentupon  La qualite de cette microfiche dépend grandement de'la
the quality of the original thesis sdbmitted for microfilm- * qualité de Ia thése soumise au microfilmage. Nous avons

ing. Every effort has been made to ensure the highest tout tait pour. assurer une quahte sup’érleure de repro-
quality of reproductnon possuble ' ductlon .

If pages are missing, contact the unwersny whichg S'il manque des pages, veunlez commumquer avec
granted the degree. , I'université: qui a confére le grade

1) .

Some pages, may have mdlstmct print especiatly it . La qualité d'impression de cerlaines pages peut
the original pages were typed with a poor typewriter laisser & désirer, surtout si les pages originales ont ete
ribbon or if the university sent us a poor photocopy. ) dactylographlees al'aided'unrubanuséousil’ upwersne

nous a Ianl parvenir'une photocopie'de mauvaise qualité.

* Les documents qui font déja I'objet d'un droit d'au-

teur (articles de revué; examens publiés, etc.) ne sont pas
microfilmes.

i

I/La reproduction, méme partielle, de ce microfilmest

olmise a la-Loi canadienne sur le droit d'autelr,;:SRC

Previously cdpyrighled materials (journal articles.‘
published tests, etc.) are not filmed.

Reproduction in full oLin part of this film is governed
by the Canadian Copyright*Act, R.$:C. 1870, ¢, C-30.

Please read the authorization forms which accompany 1970, c. C-30. Veuiliez prendre connaissance des for-
this thesis, - . -mulgs d'autorisation qui accompagnent cette thése.
THIS DISSERTATION ~ . ° LA THESE A ETE
HAS BEEN MICROFILMED . MICROFILMEE. TELLE QUE
EXACTLY AS RECEIVED - NOUS L'AVONS REGUE
Lo ] | P -
\f’/ ‘ .

NL-339 (3/77)




' THE CONCEPT OF GOD IN BLACK THEOLOGY:

AN APPRECIATION OF GOD AS
@ ' .

LIBERATOR AND RECONCILER.
. T o

Iéhmael Noko

-

Submitted in partial fulfilment of thg._”hu_
requirements for the degree of Doctor of Philosophy
~ in the Faculty of Religious Studies

McGill University

: /\19'377 - |

© Ishmae] Noko 1978



tt

1

THE CONCEDT OF GOD IN BLACK THEOLOGY: v
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-fshmael Noko v . . '
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~F;om the perepective‘of—South:Africen Black Theqlogy, God

“ o
. -

. is deplcted as One who, through the hlstorlcal event of Atonement,

et

-

liberates fallen man .from the state of allenatlon, that 355 a state

- of being separated from God and from one's neighbour. Throughmthe

.

Lo '
same event God reconciles man with Himself and with his neighbour,

Within this theological stanee, Chﬁistién discipleship is inter~

preti?fﬁé'implying man's active participation in YahweR's libera-

. tion (and reconciliation of man in history,. that is, man must = '

e

L

‘become a eo-liberatorhaﬁf co-reconciler with God. -

* For the Black Christian Community in South Africa that
groanehzgasf the heavy buraen of apartheld systemh_bellef in God

\

-as Liberator -and as Reconc1ler entrusts Blacks w1th the respoh-

~

\sibility of gelf—libe:atioﬁ'and also _with'the 1iberation of

others, Thls 1ncludes the rejectlon of the 11m1ts 1mposed upon.

-

them‘by the apartheid. syndrbme, thus deflnlng thelr raison d'atre

-~ -

on the ba51s ‘of the Gospel of. DlVlne 11berat10n and reconc111atlon.
. v
We argue that Black Theology 5 empha51s on God as Liberator

]

and as’ Reconciler. must be understood w1th1n the socloehlstorlcal

-

realities of Blackness.
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THE CONCEPT. OF GOD IN BLACK THEOLOGY:
AN APPRECI‘ATION OF GOD AS '
LIBERATOR AND. RECONCILER. °.'

1
- Ishmael Noko

RESUME

Selon la perspective de la Théologie Noire Sud-africaine,

-Dieu“est Celui'qui, a travers 1'événement historique du rachat,

libére 1'homme tombé de son état -d'aliénation, c est-a—dlre de

-

son état de séparatlon de Dieu et de son prodhaln. A travers le

.

’méme événement, Dleg ;écOncllle'l homme avec Lui-méme et avec —
soQ'prodhain. Du éﬁint de vue de cette position théélogique,
ét%e'disciple du Chriét impliqué la participation actiﬁg de
1'£omme dags-la libération et la rééonc}liation par Yahweh de
1'horime dans son cOntextélHistorique, c{est—a;diie} 1'homme doit
deqénir éo—libérateur_et co—réconciliateur de Dieu.

. | Pour la coﬁmuqéufé cﬁréﬁiénne pbire en Aféaque du Sud,

éqi gémit sous 1le 1oufd fardeau du systéme de l'égaftheid; ia
’foi en un Dieu Libé;htéur et Réconciliéteur'signifie la respoﬁ—
sabilité de leur preopre libérdtion, ainsi que de la 1ipé;ation
Hgsautre;. Cecit inclut le rejet des limites qui leur sont
imposées par le syétémé‘de 1'apartheid, fondant ainsi leur raison
d'étré sur'l'Evangile de la libération et de la réconciliation
divines.

‘

Nous soutenons que 1'accent mis par la Théologie QQ§;e

sur Dieu le Libérateur et le Réconciliateur doit &fre Eqmpris

a.1'intérieur des réalités socio~historiques des noirs.
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" the "Volk™ pure. The adoption and implementation. of the;p;actiéé

INTRODUCTION

-~

The aim of ﬁhis dissertétidn is o ,introduce and'hnalysef

the concept of God' as Liberator and Reconciler in Black Theology

P 4

.in South Africa. The work is divided intbﬁfour chapters. . -

The first chapter defines racism and discusses- how, this.

phenomenoh has concretized itself in South,ﬁfrica; We note in

?his chapter ﬁhat Afrikaner.racism in particﬁlg:lis d_result

of the i%tggplay_of szverai ﬁaqtorsﬂ iﬁcluding_the.théological
fact@r. Thus, we contend that-thélAffikaners"self—ihgerpréta— :
‘tion as a “ﬁeW_Isréel\pf Afric&", a choseh_péopie of God, has
contributed to Afrikaneflracisg. 'The? claim that their presénce*
in'Africa is an act of God ané poin£ to thgii-history'a§ re-
flecting the validity éf thei:‘theqlqgical'claiﬁ;. Théy havé_

adopted a rather exclusive ethical conduct in order to preserve

i

of separate worship on'facia; lines by the Dutch Reformed-

- 5 i
Church is a continuation of the same old theological idea of

keeping thg "volk" puge, a practice that was thought to be

sanctioned by Yahweh. '.- : o .

We draw the conclusion that the butch Reformeéd Church

theology is racist and that it espouses a racial deity contrary

'

~r
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to the Bibllcal and Chrlstlan teadhlng about the universality
L) r ' - ‘ -
of Yahweh The relevance of this chapter to the the51s is that

the phenomenon of racism forms the .social matrix w1th1n whxch;

~

the Black man's question about God'is raised.

=~
\,
In Chapter Twp, we define Black Theology and we- demonstrate

~ that, contrary to the negatlve allegatlons made by the Le Grange—
\XSChlebgsh COmm18510n,'1t is a form of Christian theoclogy. We -

attempt to do this by first showing that all theological state-

tments are‘hy nature eontextual.'_That is, all human speech.aboﬁt

Yahweh is by necessity "filtered through human experience, which
is limited by social rea_lities_."l This means that the Black

man's theological reflection is limited and conditicned by the h
o ‘ S BN e

o S ey e e . . \

Black experience. This limitation has-a bearing on the Black_ )

Tl

..

man's theodicy question. It ‘is within the socio—-economic,

“political and.religious context, permeated by racism and Black

oppres510n, that Blacks have ralsed the questlon of who God is

»

1n relatlon to their pllght Their reflectlondon their condition

s

-of Blackness from the perspective of the Christian faith has

-confronted them with the Yahweh of the Exodus, whose ﬁessage

Mﬁses’conveyed to Pharach ("Let my people go“z) and who, through
the Act «of Atonement, liberates the sinner and reconciles him

with Himself and with his neighbour. Black Theology, therefore,



. . . . . . N . -‘;".‘,"..'” .
interpsets the Black community's ,unanimous cry for liberation’. -

Y

from racism-and its attempt to recreate out of the .racially tokn -

v
LY

South Africa a country where "Black and White .persons will -
. ' . * ' -

continue to-live together

, as signifying the piesenpe,Of-éoa

n3

-
L]
-

the Liberator and Reconciler.

Chépter Three discusses in detail the theological basis

.
£y -

for Black ThéBlpgy's claim that God is One who libéréte.. and -

the implications -of .this theolpgical analysis for.racist SG

Africa.

The*Iiberat}on of man from sin and its conSequeﬂggﬁﬁis
grounded in the initia@ive of God. Through tﬂg Egedu;‘and the
AFonement, God discloses His nature aslpiberatgr,of'man in his
concrete situation, and brings new hopé féf the hopeless "no~

bodies" of the land.

.In order, however, for man to experience’' this new hope

and liberty he must accept, through faith, that Yahweh the

Liberator is his Lord.! It is only when'mankgppropriates this
-’.

fact and allows his life to be governed by it, tHat he becomes

one‘with God. .He then participates in_hié own.liberation, and

bl N

thus becomes a co-liberator with' God, For Black South Aftica,
the appropriation of this faijth Qfé‘radical'cdnsequences: it

enables the Black person .to accept himself ahd to cease

* Lt "_‘,4 o
S~ - -, T

- - e
. '

- . - . ; ! e e
- . - . - . e :
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'qf which the Black man is élmeMbe

o -4 -

defnumghlmself in terms of "Whlteness" This self-acceptance,

whldh is made p0551b1e by acceptlng the Gospel of llberatlon,

is a 11berat1ng experience for a- Black person-who has always

hated himself and believed .in his inferior ity. .o
Black liberation is, hbweveg; inéeparable fiom the
libération of his neighbour - White Sbuth Africa. To be a

. . ' \
co-liberator with God entrusts) him with the task of mediating -

ar - ‘\’ . . L]
the Gospel of libexation'to ite South Africa. The Ekklesisa,

has a mandate to proclaim

+

‘the liberation Gospel and denounce the "¥Qd" of racism, an idol

made in the image of a particular race and therefore with no
authority'bver man. The Ekklesia itse}f 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.
@

In Chapter Four, wé d\%lne the coqispt of God the Recon-

c1ler and ‘we dlscuss its theologlcal basis and its. 1mpllcat10ns

for.South_Afr%QaZ
. Reconciliatiqﬁ; we maintain, presupposes liberation.

4

Reconciliagion'and liberation are two moments of one and the

-

same Act of htonemeﬂb(?ﬁahus reconciliatien, like liberation;

is grounded in.ﬁhé\iﬁ?gihtive of Yahweh. Through Christ, God
-.:."& 3

Pt

S
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befriends fallen man. That is, man is provided, through the

death of‘chriét, with the opportﬁnity to end his rebellion

against God and against his neighbour. This theq;dgical-stéte~

(3

ment pﬁ?VldeS our frame of reference for what it means, in
South Africa, to be reconc11ed with God and w1th one s nelghbour

It means that White South Africa will have,to repent genuinely fqr.

its sins of oppression and thatl%lack South Africa will have

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

© revenge.

" It might be questioned that this dissertation seems at times

to be_more of a work on history and/or sociology rather than on

\

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

light of our definition of 'theology'._ TheolOgy,'we maintain,
| g
L
is a dlscourse about God and ‘man which is artlculated within,

and is inseparable from, the context of socio-economic, political,

historical and religious realities.

Difficulties encountered

While the writing of this dissertation has been ghalleh—
glng and rewardlng, it did present some serious difficulties: o
a) Black Theology is a recent movement that began around 1970. 4
For thlB reason, reflection is still in its infancy, part-

icularly on the Theodicy question, and much more remains



Fo be done;.
b) Black theologians'whq héQe éﬁ%aged in theological refleétion |
| have been;banned.s what they had wr;tten has become by law
unfit for publié consumption. Access éé their works is
impossible. Library authorities quickly remove books and
other ;orks-by banned individuals. This made it difficult

-

to obtain original documents and books for the purposes

of this work.

‘These difficulties, however,.were partly overcome when
McGill Univérsity providéﬁ me with a travel scho%arship‘to
South Africa., I was able to meet with some of the Blaék theo—-
logians who are uﬁder house arrest and to diséuss with them
the theme of my dissertation. .Théir names will be withheld

LY

for the obvious reason of protecting them.
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NOTES .

i~
James H. Cone, God of the Oppressed (New York: The Seabury
Press, 1975), p. 43. . .

1
N

Exodus 9:2.

See S.A.S5.0.'s Credo in Black Review 1972, ed. B.A. Khoapa
(Durban: Black Community Programs, 1973), p. 40.

Although discussion about Black Theology might have begun
early in 1969, the publication in 1970 of James Cone's
Black Theoleogy of Liberation (J.B. Lippincott Company)

stimulated South African Blacks to engage in formal dis-
cussion that resulted in the emergence of Black Theology.

That is, they have been detained; incommunicado, with very
limited access to the public. .
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CHAPTER I N : T

SOUTH_AFRICA AND THE PROBLEM OF RACISM

CI1TY OF DURBAN

Under Section 37 of the Durban Beach !
By-Laws this bathing area is resérved
for the sole use of members 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

o

institution reflecting enforced discrimination, segregation,

inequality and a general imbalance in the distribution of

political power and economic wealth. )




L

-

B. DEFINING RACISM ‘ C o)

Ruth Benedict defines racism as:

The dogma that one" ethnic group is con- :
demned by nature to hereditary inferiority o
and another group is destined to hereditary
superiority. It is the dogma that the hope
of civilization depends upon dominating
some races and Keeping others pure. It is
the dogma that one has carried progress
throughout human history and can alone
ensure future progress.l

From the pen of the great Scottish philosopher David Hume

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

Y
statement:

o -

I am apt to suspect that negroes, and in
general all 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 some-
thing eminent about them, in their wvalour,
or of government, or some other particular,
Such a uniform and constant difference
could not happen, in so many countries and .
ages, if nature had not made an original
distinction betwixt these breeds of men.
Hot to mention ocur colonies, there are
Negroe slaves dispersed all over Europe,
of which none ever discovered any symptoms
of ingenuity; tho' low people, without
education, will start up amongst us, and:

— .
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_distinguish themselves in every profession.
In Jamaica indeed they talk of one negroe
as a man of parts and learnming, but it is
likely he is admired for very slender
accomplishments, like a parrot, who speaks
a few words plainly.z.

What is central in this point of view is that it divides
mankind into two categories, namely, superior and inferior.
According to Hﬁmé, tﬁis division‘is rooted in the natural
order. And becaﬁse it is so designed by nature, there seems

to be a chasm between the inferior and superior races.

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

Jr. makes a similar observatien when he says that a distinction

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

aargues, is the presupposition that a rigid and irreconcilable

difference exists'ﬁetween the superior and inferior races.

This dogma assumes a dual category system of ﬂsuberior" and
"inferior“} "we" and "they". "Ethnocentrism"; on ﬁhe other

hand, presupposes that a ﬁérticular group, tribe or race is
superior in value, wo;th, goodness aﬁd rightnéss. ﬁike racism,

i£ assumes the same two-category system‘(superior and inferior),
but in the c;se of ethnocentrism éhe differencgs are reconcilable.
Social interaction between the "superior" Snd."infeyior" groups
modifies the dogmatic attempts to justify the sﬁperiority of

the "we" group over and above the "they" groﬁp.3 Racism claims

£
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”

that the differences are due to Hological factors, while

ethnoqenﬁrism insists that ﬁhey are based on cultural differ—

ences.4 . . i t . >

—

A racist upholds his own race as the norm by which he

-

defines man as aistinct from what he regards as "non-man".
His race is tﬁé value-centre to the extent that it informs
all his social relatioﬁShips. The problem.with such a racial
dogma is 'that it élevates one's racial identity to the level

of -the ultimate. On this point, George'Keléey4writes:

Asg the value-center, the race is the source
of yvalue, 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
all other values. Criminal degenerates and
other enemies have worth and.good if they are
- menbers of the in-race. They have the good-
ness and worth which 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-
praved, for the nobility he has achieved
inheres in his unalterably corrupt'hun_tanity.5

-

From the standpoint of this belief, other races are regarded
as less human. Naturally, this constitutes a theological

problem when the racist is & Christian and fails to transcend
the racial superiority limitations. This attitude is a problem

-
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because it is contrary to what Chiristianity teaches regarding

" the Fatherhood of God. éeorge Kelsey:hég/referred to this -

racial creed as a faith in the god of racism.® The race is
the "god". Thus he argues that racism is idolatry.’
Racism may therefore be defined as a belief in the

natural superiority and the supremacy of one's race. We will

- now focus on hoﬁ 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 "superior" and "inferior" components 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:

Bccording to their [the white settlersﬂ
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 institutions.
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 ;rrep;-‘
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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-

gide the'circle of the rights and pr1vayyges

-of white man; even legally they existed in

an ambiguous region between law and arbitrary

will of their masters.8 :

: . o
This statement, as that of David Hume quoted earlier, reflects

i
a belief that the "superiority" and "inferiority" categories

are indicative of natural stations in human history té'ﬁhicﬁ
individual races have been assigned by God. Nothing can be
done to liberate them. Géd therefore, apd not the White race,
or any race for that mattex, cén be held accountable. This

not only excuses the white man but it makes his position

justifiable. To oppose the separation of these races would

be 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 some Dutch Reformed Christians

- when slavery was abolished. The cry was:

The British have placed the slaves on

an equal footing with the Christians,
contrary to the laws of God and the
natural distinction of race and religion
so that it was intolerable for any decent
Christian to bow beneath such a yoke
wherefore we withdraw in order to preserve
our doctrine in purity.®
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Such a belief in the divinely given supeinrity‘of the
white race, combined with the economic and poli;ical interests,
of White éouth Africa, is the bésis upo; which the aparéheid_'
system was built and is maintained. We shall éttempt to
describe ﬁriefly what this system means for South Africa.

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

s

is referred to the following works: Apartheid by La Guma; 10

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 3 . .

¢y Apartheid: 2An Extreme Expression of Racism

From the political point'of view, South Africa is a
State that is obviously not a nation. 'Itg Government is a
form of racial oligarchy wiﬁh all effectiye political autho-
rity and power in White hands. The white community is the
only group that enjoys parliamentary francﬁise. Thé 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 electorates who are afraid of the so~called swart

gevaar (Black peril). Since Blacks have no ;‘Eect parliamentary

representation, White Ministers are appointed to represent

Black opinions-and interests. The Bantustans (Homelands) are



(C

- 15 -

-

‘the best the Blacks can hope for in terms of political express-
[ 8
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
. ' 3

of "civilization" .and technological attai%pent in the culture

 of most Blacks and the need for Whites to protect "superior" %

Western Christian st'andards.14 This explanation lacks authen-

ticity, because ,if cultural differences were the basis of j*x,

apartheid the policy would apply to the English, the Afrikaan#,
the Jewish and the Italian speaking Whites. The fact that it
separates Whites and Blacks implies that more is at stake than
mere cultural differénces.

The ihvesting-of political powei in the hands of a
1limited few has guaranteed them economic power. Through the
+legislation that limits éome jobs to "Whites only", tﬁey have -
automatically elim%nated Black compefition, a competition.whiéh.
if it were not controlled, would affect the éresent White .
privileges that are in most cases éirectly related to restfié— \\“’f
tion of Biacks. In the Homelands (Bantustans) Blacks are
supposed to enjoy economic upward mobility parallel to that

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

located in the poor economic areas of South Africa and therefore
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* cannot provide adequate*employment, Black economic power is

Yirtually impossible. One qf the reasons for the creation of
Hqﬁelands was that Blacks facing acute unemployment in the
Homelands Gould be in a position to sell labour very cheaply
to the Whité industrialists in White areas. Migratory labour-
ers are contracted for at least twelve months. fﬁey live in
labour camps throughout their period 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-

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. It
makes no difference whether they are here
with any degree of permanency or not.l5

Vorster's statement conveys the impression that from his
political party's point of view, Whités 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

+
W,

7“{?“ S ST RN
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.

~ patriotic feeling between thgm. This cold, calculated attitq@e

' / " )
engenders a negative self-perception in Blacks.

Continued social differentiation is encouraged through
legisiation that prohibits multiracialism in organized pdbf?é-
life, for example, in marriage, in residential areas,-in ‘
public transport?tion, and through the provisicon of eraragg

institutions.16

Eddcation for South Africans is administered by Separate
depértmeﬁts. Whites are provided with free and compulsory
education up to high school, and sﬁatis;ics show that the
Government spends fifteen timesl7 more on a Wﬁzﬁé student than

on a Black student. This partly explains why the educational

_facilities and conditions are far better iﬁ White schools than

-

in Black schools. Black students have no free and compulsory

. education as yet. The Government hopes to implement free and

compulsory eduég:?on for Blacks, but only up to the first four

" years.l8 Beyond that, Black students will have to pay tuition.

Because of the lack of a comprehensive free and compulsory P

... there is a high drop-out rate with

fully one quarter of the African children . .
leaving schoel 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 Jjoin

the street gangs, the newspaper vendors. 2



@ | . =18 -

The reason why the Governmentlspends so little for the

education of Blacks is partly explained by the speech of
the late Prime Minister H. Verwoerd who, addressing fellow

parliamentarians, said:

I 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 equal rights
he is making a big mistake ... There is
no place for him in the European community
above certain forms of labour. . For that
,reason it is of no avail for him to receive
'a training which has as its aim absorption
into the European community - . Jhat is
‘the use of teaching a Bantu child mathe-—
matics when it cannot use it in practice?...
It is therefore necessary that native
“education be controlled in such a way that
it should be in accordance with the policy
of the State.20 ‘

[

.
-

The purpose of separate education different in quality
from that of the Wh}tes is to reinforce thé ideology of apart-
heid. A Black child should be given an education that will
&iscouraée him from dreaming dreams that cannot be realized
within the boundaries of Bantustaﬁs. The type of education
he receives should enable him éo settle comfortably in a
90cie£y Ehgt deﬁiqg him dignity and respect; The educational
system has become the right arm of the Governmernt, teaching

Blacks that no matter what educational attainments they have,

’
4
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socio-economic and political equality with Whites is utopian.

On the other hand, White‘spildrgn, through the type of ;ducation
they receive, are groomed to see themselves as legitimate heirs
to the wealth of South Africa. .They are éqcouraged.to see
themsélves as different from Blacks, who are still at a low
. level of development. Most Whites are induced intolassuming
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 %aciai
‘separation involves an elaborate system of laws and regulations
such as.the Inélux Contrqlzl that controls Black mobility
within the couhtry. In addition to this, the Government has
the Secret Policelforce as wéll as the regular police fofce t;
ensure that all races toe the Governmént—set racial iines.
The police force has wide-ranging powers, with authority to

‘arrest and detain incommunicado any suspect for a period

™
ranging from 90 to 180 _days.22 , "

The Afrikaner's single-minded dedication to defend his
racially privileged position cannot be solely interpreted in
rﬁtermg of fear of assimilation or of economic interests. While
these factors play a signifiéant role in undérstanding Afrikaner
racial policies, it should not be forgotten that the Afrikaner

community, throughout its history, has interpreted itself in,

LT T e R R I T3 TR LTI
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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 anothér through

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

“

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

Lord God say to the Hebrew pecple:
It - )

For thou art a Holy people unto the -ﬂ~)
Iord thy God, and the Lord has chosen
thee to be a particular people unto
himself, out of all the nations that

are upon the earth. ‘

Thus the.early Afrikanérs, sfruggling to interpret meaningfully
their presence in a couﬁtry that seemed to be in the hands of
enemies, namely the ﬁ;itish and the Africans, found no other
meaningful interpretation thap to see them%élves in the same

light as that of Biblical Israel. It was as ‘a result of this'

historical experience that Afrikaner Christians forged an

"indigenous theology which articulated thgir,presence in South

Africa in terms of diyine calling. ~ Johannes Deéenar, for

example, makes the following ocbservation:

. The Afrikaner people are called the

"Israel of Africa". The Great Trek is

seen as an exodus to the Promised Land.

President M. W. Pretorious addressed the

voortrekkers as the. chosen of the Lord ... ’ )
Malan is quoted to have said: - The history

of the Afrikaner reveals a determination

and -a definiteness of purpose which makes

one feel that Afrikanerdom is not the work
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of man, bu"g the creation of God,
We have a divine right to be Afrikaners.?3

.

To 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

%ifﬁykhg‘hopgbef the success of'their divine mission. The

-Afrikaner's aloofness was nog only a social and cultural

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

people had té keep their racélpure. To keep the race pure
required strict laws that goverﬁéa apd regulated the Afrikaner's
socid;economic; political and religious relationships with
other‘peoples.

[ A critical examination of the essence of Afrikaner

theology leaves us with a strong impreésion that this theo~

-iogical stance cortesponds to the doctrine of a racial and

exclusive god, namely: the'hgod" of the Afrikaher. Thus
Johannes Degenaar, writing about the God portrayed in Afrikaner

theology, avers that:

The god of the Afrikaner is a very

powerful, very exclusive and very fierce

god ... He turns his face away from skins .
that are not White ... He has a traditional
dislike for the English speaking folk ...

His benignity is preserved for the Afrikaner
speaking people; did he not bring them '
through the valley of the shadow onto the
Highveld of the Transvaal so that they

could get away from the British.24 '
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.No dolUbt many contemporary Afrikaner theologians would deny‘

our statement that the "ged" of this theology is a tribal
deity.' They would point in all likelihood to the more recent
official fheologicél position adopted by the General Synod of
the Dutch. Reformed Ehurch iﬁ i974. In this document, the

Dutch Refbrméd Church Synod explicitly states tﬁat all men

are eqﬁal befors God (although they might have different £alents?
and that the position of the Church on the question of race
relations must be deétermined by the Scripture aldne.25 The

Document reads: .

Hereby we confess the conviction that

s the Holy Scripture contains the principles
normative for all spheres of life, there-
fore, also for relations between peoples
and races, and that the Church of Jesus
Christ must unconditionally and cbediently
bow to these principles,26

7/

I .

This same theological document refutes the possibility of
the Scriptures being quoted in support of racism, étating
that the Scriptures teach and uphold the essential unity of

mankihd and the primordial relatedness and fundamental equality

of all races.27
1

Howeéver, the same Synod adopted a positién which seems
to contradict their stated theological stance, They maintain

that: 2
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... there is no exclusive national church
in the sense that no believer from 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 menber should disturb the order and the
peace of both the church and the people
(people or 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 serve should
suffer and the nation and nations concerned
should find it difficult or impossible to
give full expression to their national
.identity - in these circumstances a temporary
arrangement against the transfer of member-
ship cannot be c¢ondemned since it should
enhance the well being of the churches
concerned.28 '

. If, indeed, the General Synod of the Dutch Reformed Church

takes the Word of God as the only norm and au;hority by whic£'~
it governs its thedlogica; and social position regarding race
rélatién;, it is not clear why it continues to segregate its.
places of worship. The fact that this institution can contemplate
suspending transferenpe of members from one gongregation to
another within its own fellowship raises a question ré%arding

its stated position that the Word of God is its only norm..

A possible way of reconciling this contradiction, is to see

the "wedkness" of the racist members as normative; thus Christ,
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whom they claim is the norm, ceases to be determinative.
L]

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 éuéport the concept of
separate worship leaves uswith no other alternative but to
conclude that their practical theology is a patently racist

approach to Christianity. Robert Buis observes that:

The 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 integrated N
into the White community ...

Buis underscores our point that the maintenance of separate
churches cannot be-.explained exclusively in terms of cultural

’

djfferences. From the Dutch Reformed Church's theo ical
standpoint, cultural differences ;ould seem to be due to
biological differences. If it were not for biological differ-
ences, as we suspect, the White congrégation meﬁbers would be
comfortable with Black members Qho have completely identified
themselves with Whitesﬁé}ués; The Dutch Refo;mea Church's

support of the Immorality Act, which forbids mixed marriages

between Black and White adults, is a further demonstration
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‘that the theologians of this denomination are to be suspected

of racist presuppositions.

V'Iﬁ would seem té foliow, thefefore, that if one supports
theAgpartheid system'theolégigiiyx;22?-subécribes,'cohséfbusly
or unconsciously, to a raciallyrgetermined theology which
reduces God to a tribal deity. This doetrine bars‘tﬂe_gouth
African from huﬁan solidarity. It knows no human brotherhood
which transcends racial, cultural and national barriers. The.
love for one's fello& neighbour, from tﬁe perspective of this
racist theology, would imply loving only those who belong to
your race or tribe.

In the Palestiné of Jesus's time &ﬁere were exclusivist
groups too, such as the Pharisees, Sadducees and Zealots.
Jesus pointed out to his disciples and.followersithat the kind
of exélusivism manifested by such groups lacked depth, for it
involved 1o§ing 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 outcasté,
rega?dless of ethnic or cultural background, was a practical
and normative demonstrationrﬁhat‘1ove-of one's fellow man is
not an abstract matter. His ministry was an appeal for an

experience of solidarity with mankind, an experience that was

non-exclusive and not dependent on reciprocity. 1In St. Luke,
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Jesus tells his disciples:

If any man comes 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 Testamént students have battled over the exact meaning of
the word "hate"30 in this text. Without invdlving ourselves
in the maze of New‘Testameﬁf exegesis, it suffices to state
that Je;us was calling for detachment, saying that one. should
not give preference to one'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 ;ot, however, imply the exclusion of one's
beloved family, but rather suggested that ong'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

5,one'5'family. ' ) : :

.

To conclude, White South Afﬁica‘s-adherénce to the
racist dogma that divides peoplé into "supeéior" and "inferior"
races has blinded'its‘spirituai.vision. Manas Buthelezi argues
that "South Africa has elevated the factor of colour-to the

level of the u1tim§te. it is the colour of one's skin that
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determines one's physical and even spiritual destin'y.“31

It is in the context of this racist Afrikaner theology

which, in our estimation, espouses a racial_deity, that ‘Black
. .l\ rl- *

theologians explain the necessity for a Black Theology:;n South

Africa; a theology which does not reduce Yahweh to a racial or

. 'y .
tribal deity, but which defines God as someBhE\?hose concern

~,

is to liberate and reconcile man with Himsel¥ and maﬁ with man.

Our next chapter will seek to define Black Theology.
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CHAPTER II

BIACK THEOLOGY: A RELEVANT THEOLOGY FOR BLACK SOUTH AFRICA

A. INTRODUCTION /

When St. Paul Began his public Christian ministry, hié
apostolicity‘was doubted by other apostles and other Christians.
For this reason, he found it imperative to defend his apostolic
credentials. Some of the salutations from his Epistles reflect
this attempt. He opens his letter to the Galatiané in the
following 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 writes:
Paul, an apostle of~&esu§ Christ by the
command of God our Saviodr and Jesus

Christ our hope. .
(Tim. 1:1 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, Paul
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wanted to emphasize to congregations and individual Christians

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

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

in - ist' 4.
in Christ's comman -

Black Thedlogy in‘SOuthuAfrica finds itself in a situatiOn.

similar to that of Paul., Its Biblical and tﬂéqlogical creden-
tials ﬂave been doubted and questioned by some churchmen within
the estaﬁlishéd Christian denominations of South Africa. The
South Africah Government, too, has officially dismissed Black
Theology as being without ‘Biblical basis and therefore lacking
in thgologicallcredibélity. -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 highij suspicious of Black
Theology's Biblical and theological ciéims. The Report re-

o

leased by this Commission has become the Government's official

- position towards Black Theology. Here is an excerpt:

L

. L.

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

R »
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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 respect from
.various denominations as well 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.

JImportant in this respect is Black Theeoloqgy: The South African

Voice,z,edited by Basil Moore. After studying the literature

el

of Black Theology, the Commissioners drew the following con-

clusion:

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

From the Commissioners' point of view, Black Theolegy is not
Christian Theology Wecause it is based on Communist "revolutionary
ideology”, which they interpret as being dangerous for the‘
exigting socio-economic and political order. Becausé of this

suspected connection between Black Theology and pro-Marxist
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philosophy, the Commission concluded that:

It is difficult to accept, therefore, that
Black Theology is propagated without anyy’
ulterior motives, especially if the ideology
of the circles which gave birth to the ideal
of a 'need' for Black Theology is born in mind.
Furthermore, according to the theologians who
gave evidence before the commission, it goes
without saying that the scriptural 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

gquestioned Black Theology's credentials. Black theologians

e s

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

: ‘ : 3
ourable Commissioners arrived at their conclusions through the

-

help of unnamed Pvarious‘theologians representing various dehno-
minations". Thus, the Report reflects the opinion of some
influential church theologiéns as well as that of the Government.

As a result, it has become necessary fof Black Theology to. )
submit its‘theological cred;ntials. 'For, while silence maf 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 ciedibility. The need to correct mis-

interpretatlons of Black Theology such as those of the Le Grange—

Schlebusch Commission is echoed by Dr. Buthelezl—
{v/\’
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.»s @ Week or so ago, I read in one.papef a .
report about a suggestion that Black Theolody /
is part of some hideous wmnspiracy that is
designed to install ‘'black socialism' in South
Africa. Even though I did not understand what
was meant by 'black socialism', I did get an
impression of how far distortions and misundexr— .
standings can go.3

It seems imperative, before we'eng;gé in the attempt to
demonstrate thé Biblical and theological rootedness of Black
Theology's coﬁception of God as Liberaﬁor and Reconciler, to
make an "apology" for Black’Theology; It is only after we
establish that Black.Theology is indeed a Christian theology -

and not a "hideous conspiracy" or a "revolutionary ideology"

that we can at least hope that some critics of Black Theology
4

will appreciate its conception of God as Liﬁgiifor and Reconciler,

The word "apolo&&" in this thesis is given the meaning that

it had when used to refer to the work of second century ApSlo—
gists, who had to defend and explain the content of their
faith to the "World".

8

To sum up, we shail attempt to demonstrafe the Bihiical';
s
and theological legitimacy of Black Theology by first establish-
ing what we coﬁsider to be a_worki£§ definition of Ch{istian
Théology.' It will be in the light of this definition that we
shall discuss the basic concepts. .of Black Theology ané aim to

show how the latter is indeed a form of Christian Theology.
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WHAT IS CHRISTIAN THEOLOGY?

"Theology" is a combination of two Greek words: theos

.

"(God or god) and logos (the Word or rational thdught). Theology

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

theology is defined 3as the study of the Word of God by man.

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

Christian faith and, as such, an indispensable document for

all Christian theological reflection.

Karl Barth, in his book, gyangelicalhTheoloqv: An Intro—

duction, defines theology in this manner:

LS

Theology is one among those human under- .
takings traditionally described as 'science'.

Not only the natural sciences are 'sciences'
Human'stlc sciencé¢s also seek to apprehend a

ific cbject and its environment in the

manner directed by the phenomenon itself;

they seek to understand it in its own terxms

and to speak of it along with all the impli-

cations of its existence. The word 'theology'’

seems to signify a special science, a very

- special science, whose task is to apprehend,

understand, and speak of God.

In another book entitled. The Humanitvy.of God,kBarth writes:

'Theology' in the literal sense,; means the
science and doctrine.of God. & very precise
definition of~the ChFistian endeavour in this
respect would really require the more complex
term The-anthropology.” . '
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This Bérthian definition of “theology"-suggests that at the,
centre of theology stand God and Man, without whom theoclogical
reflection is unthinkable. As an elucijdation of this Barthian

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

"Hall says that 'theology' is meditation on God's story of man:8

the implied meaning is that Christian theological reflection -

involves man as part of what is reflected upon from the pers-

pective of faith in God.

Indeed, Christian theological articulatioh presupposes

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

4

1]
fessing Christian, active in the life of a specific confessing

¢Hristian community. This “"epistemological location"? implies
4 .

that a Christian cannot speak authentically about the meaning

of the Gospel in isolation. Every Christian tholdgian repfesents

a community whose membership is bound together by a specific
experience of faith. The representative thedlogian needs to
. ‘ ~ - )
share in the faith experience of those he c¢laims to represent.
John Macquarrie's definition of theology illuminates this point.
He says: - '
Theology may be @efined as a study which,
- through participation in and reflection upon _
a religious faith, seeks to express the content

of this faith, in the clearest and most ccherent
language available.lO *
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More light is shed in the fg}lowing passage:

... We can no more speak iﬂtelligently

about God without the experience of faith

than we can talk about cricket without

ever having handled a bat or bowlgd a ba11.11

| ! /

Macquarrie thus supports our point that the theologian must
~ share in the faith of the community in oréér to articulate
authentically the.Ch?istian message. In this connection, there
is a marked difference between a Christiag theologian and a
philosopher of réliéion. Philosophy of religion demands more
detachment than does Christian theology. The Christian theologian
must speak out of the community of féi;h, whilé the philosophér
of religion is an individual investigator'who is not .necessarily
EOmmitted in terms of faith to the religion he is investigating.
There isf however, no sugggstion here that the Christian theo—
logian does not engage in critiéal reflection on the meaning
of fhe "Word of God". His confesgional participation in the
life of faith does not mean that his work has no objettivity;

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

he is in touch not only with the physical side of the community

but also with its "spiritual" sVde. This physical and spiritual,

and yet critical, participation of the representative,theolodian

in the life of the community enables him to interpret'with
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.of the truth that was deposited into the hands of the church,
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depth and coherence the possible socio—economicland political
implicaﬁions of the Gospel for the constantly changing human
situation.

‘fThis "epistemological location"” within faith requires
thét e&e;y Christiap'theologian be aware that, as a theologian,
he is grounded in a specific éultural, hist;rical situation,.
He is not, so to speak, a "general theclogian" who is engaged
in a uni;ers;l, objective and "eternal" theology thaé is directed

-

to no one in particular. He always "theologizes" frop a specific
cultural perspective..‘He is located in his own ver;r;pecific
historical énvironment, which provides him with theélanguage

and otherlperceptuai equipment by which he sees and interprets
reality.‘

. This observation, therefore, suggests that Qhenevef one

interprets réaliﬁy, ?hat inéé;pretation, whether one kno@s it

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

always contextunal. The socio-economic, political and religious

experience of'the theologian and of the community he representsc

are the conte%t out of which and to which he spéaks. Theology
o

cannot address itself "To Whom it May Concern®. Such‘%%lattempt

would imply that theoloéy is an eternal, propositional expression

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 cantact between the Gospel and the World. Rosemary

Ruether, speaking of the histoqical nature of biblical theology,

{

supports our point:

r

Biblical Theology is universal but never
abstract. The one God is the Lord of all
history and all men, always addressed himy

self to man in his concrete historical ‘
situation.1? \

If God, as Ruether points out, is One who addresses "man in his

concréte‘historical situatisn"}‘;hen God hims;}f is by napure.
One who reveals his presenée in human histéff. And thedlogy,
as the study of God's Wofa{ is characteriéfégally historical.
This-"historicalness" is a mark that tgeglogypis irdeed a study
of the God who revealed himself in the historical man, Jesus.
Crxeeds such as the Nicene Creed are good examples of
what is understood by the historical nature of theological
reflection. Such credal statements are historical becausg their
formulation was a resﬁit of an attempt by.the earliest Christian
community.gt dialogu; with the world of its Fime. .Any critical
and appreciative interpretétion of.thésé.stétements wauld 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 Kingdo 'atfound in

the Lutheran confessions, fhis dogma will havVe to-be reinterpreted
if it.is fo be applie@ to contemporéiy South Africa, for the

two historical situationé are different. So, while the theo-
logical traditions of our pregeceSSOrs are indispensable for

an understanding of our past theological roots and of our present
situation, they need constant redefinition.

The contextual and historical aspects of Christian Theo~
logy to which we have just referred imply that genuinéﬁtheolo—
gical articulation must be indigenous to the life of the theo-
logizing cdmmunity. This concern for indigenous and critical
theological reflection has been expressed by the Canadian theo-
logian Douglas J.- Hall. Urging the North American theologians

to engage in indigenous theological work, Hall argues:

We Christians have been notorious borrowers

€Hgblogically, as North Americans have borrow- -
ed at almost every level of human understanding, L

including even naturalsscience. Our theology,
as the Canadian political philosopher George
Grant has said, is usually the result of some
ripple of thought begun by a European thinker

- and very much watered-down in the process of
crossing the Atlantic. It is fatal for theology
when this happens because ... genuine theology
is never merely 'doctrine' or 'dogma'; it is
what happens when the tradition of Jerusalem
meets and holds dialogue with the spiritggf the .
times (Zeitgeist) ... It would be something new -
under the sun if the North American Christians - '
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 all
contemporary societies.13.

'6?¥fessor Hall's call upon North Americans to engage in an in-

'
-

digenous theological articulation has been echoed by the African

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

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
unmistakably bear the hallmark of mature
thinking and produce indigenous theologies,
which will satisfy the deepest eTgtiOnal
~and spiritual needs of Africans.

v

Idowu's chastisement of his fellow Aff@can theologians and
Hall's urgent call for North Americans to cease the "notorious"

habit of theological borrowing support our theoclogical positioﬁ

that for Christ the Saviour to be presented meaningfully as

ihdeed Ehé Saviour of any people, he must be presented as one

Who'knows.and understands fully their collective and individual

]
-

hopes, fears and anxieties. For the African continent, as

~_;1ready suggestéd by Idowu, this will mean the development of

: ffa genuine African theological reflection. This would require,

as Kwesi Dickson of Ghana suggests:

ces & mofe drastic re—fhinking of all that

—vad

¥, &8 G
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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 call
upon the name of Christ.l15

The process that leads to Fhe development of a genuine indigenoﬁs
theology will inevitably involve a critical “de-Westernization"
of the Church in Africa 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:

3

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

i

Theology must therefore reflect this basic Christi;n theological
presupposition thaﬁ "God addresses each community where it

really is".. He does not reveal his presence as a complete
stranger'without gnything in common with those to whom he
discloses his person. African iheology is an attempt by Africans
to articulate the meaning of Divine salvation, as it ié disclo;ed
in the peréon of Christ, from within their traditions and expe-—

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

-

of Jerusalem and the African "“soul". ‘

what then is Christian Theology? It is a human attempt

to understand and articulate the meaning of human life in the

Y
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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 tﬁe preceding sectién of this work, an attempt was
made to demons£¥ate tﬁat whether one acknowledges it or not;
all theological refiections are cbntextual; that is, they arise
- from different historical énd cultural experiences. The emer-
gence of African Theology, American Theology and so forth,

v

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

(i) Blackness in South Africa

The word "Black" ;ssociated with the word "Theology"
seems a strange combination. Yet, when it is associated with
the words "magic" or "market", it raises no concern. “Black",
Iike "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 becauge theif'
skin pigmentation is black. Existentially, "blackness" connotes

. LY
a state of being, a category of existence, that is characterized
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among other things by/ poverty, discrimination, political power-

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

parsons of white skin pigmentation, pértiéularly.those éf
Euroéean-descent, for exagple, to Afrikaners, to. the English,
the French and the Germans: Existentially, "whiteness" connotes
a.state of beiné that is characterized by'political power and
ofteﬁ 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, howevef, the empirical and ;he existential
meanings of both "Black" and "White" have converged. This con-
vergence is probably easy to understand if one rememberé that
one of the legacies of the European colonization of Africa was
the development of the dichotomy betweén the colonized and the:
colonizer. Since the célonized were dark—skinqed and .the -
colonizers were white-skinned, the black body of £hé colonized
was alwaﬁs seen as the body of inferior and unwholesome bio- .
logical status. On the other hand, the white body was seen
as being of biological superiority and the norm of beauty and
accombiiShment. This dichotomy, no doubt, had a negative

effect on the texture of racial interpersonal relationships.

The black body acted as a barrier to full and effective.inteih

e
“ l‘-.ﬁ.- -

racial communication, while the white body thrived on its
- _ y :

n
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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.
1
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 embraces
the totality of my daily existence. It
determines the circumstance of my growth
as a child and the life possibilities open
to me. It now determines where I live,
worship, minister, and the range of my
closest life associates.l?
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 1948,18‘it has geared the political
machinery to the eventual eli@ination of the categorf of “poor
white" within the white community. While the government has
. been seg'on improving rapidly the social and economic condition

o{ the White, the percentage of poverty 3ithin the Black commu-

nity has increased and apartheid laws h?@e made it difficult
R

a
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for Blacks to be economically mobile.

- [

~ {ii) Black Theoloqgy's Method

a

Black Theology-is an articuiaﬁion of what hapbens when
the tradition of Jerusalem meets the Zeitgeist of Blackness.
"It is a reflection of jgigh upon the present historical realltles
of "Blackness". This theologlcal approach is fundamentally
différent from that of Sguﬁh Afrié%s\traditional theologies,

(be they conservative, progressive or modern. While traditional

theologies tend to reflect upon faith as an independent body

~0of truth revealed and deéosited in the Bible and ecclesiastical
- tradition, Black Theology is trying to interpret the socio-economic
and political realities of "Blackness" with the help of the
Scriptures and of past traditions. Dr: Butheiezi terms this

‘ theologichl method "anthrop010gic§1". He explains it in this -

‘manner:

.’)/ r . . -
/[In'the light of this approach the starting
point. for 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 alsc
take seriously .the decisive factors that shape !
the mode of man's daily existence in order to
see the direction as well as the ultimate
fruition of the formation of the new man in g
Christ through the Word of God. The Word of i
God reaches man in a real 51tuat10n, which may
not always be an ideal one.l9

-~
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‘ ‘There may be some objections against this "anthropolo—

gical method", because it starts with man's situéﬁion and not

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

emphasized that Black theologians, like Buthelezi, are not,

suggesting that the human situation fs-mere important than the

Scriptures. What they mean is that both the human situation

and the Scriptures must enter into a dialogue which does not

description of Black Theology reflects .vividly this

logical method". He writes:

- -
< 7
It Ealack _eo,logy] begins with people -
. specific people, in‘a specific situation

and with gpecific problems to face. Thus
with Black people in the South
situation facing the_ strangling

probldms of oppression, fear, hunger, in-

s d dehumanization., It tries to

'minimize the significance of either of them. Basil Moore's

"anthropo—

un erstand}as clearly as possible who these

people are, what their life experiences
are, and the nature of .and cause of their

suffering. This is an indispensable datuh -

for Black Theology ... Then Black Theology

will be able to turn to the Scripture and
tradition> But it will turn to these
'clas'ical sources of doctrine not for -
theilr own sake but to ask them what, if

anything, they-héve-to say to these people,

such problems’ 20

with this history in this situation, facing

This "anthropologica; method", as Buthelezi chose to

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

[V VRN TR SRR
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Tillich claims that:

Theology {s back and forth between
two polg 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's condition
of "blackness" .is one "pole" from-which questiqﬂé arisé, and
3 .
the Scriptures and t;adit%Pn are another "bole?‘from which
correlative answers are sought. v
What should be taken into full account is that Black .

Theo%agy s analysis of and reflection on the "now and here" of

Blackness, in the 1lght of the Scrlptures and of tradition, areg

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 theological posture, we may

add, is informéd by tﬂe presupposition ithat history is the

scene where God chooses to reveal e mystery of His Person;

that the living God did not stop speaﬁing after the last book

of the Bible, but continues to speak in contemporary h:'L.sst:ory.zz.~
The search for God should therefore not bellimited to the

Bibie and to tradition; but should extend itself to the present &

~

historical situation.

In fact, this method is used Ey the Bible itself. The

0



JudeqZChristian tradition‘'{as recorded in the Bible) differs
from other\majof 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— o

. .
dented things. Th;\ﬁiblical prophets were people who could

read God's words in.the signs of their times, who could divine
his purposes for the future in the historical and political
events of the present. And so did Jesus. He embodied)God's

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

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

within the Judeo-Christian tradition is the method of searching

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

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

»

theologians want to find God in and thfough their own specific
cultural, historical context of which Soweto is-symbolic.

lIn an attempt to further iliustrate the methéd adopted
by Black fheplogy, we will briefly discuss a pertinent example
of this approach, that of the Afrikaners. The théological
method in ques£iég has been and still is operativg within the

L

Afrikaner theological stance. The Afrikaner spiritual fathers

made the Gospel relevant to.their political realities by inte-

. ' M
,,,4Q§ating their religious consciousness and_tﬁeir'datfonal con-

Fl

sciousneés; During the Anglo-Boer .,War, the Dutch Reform Church °

'y
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~physically take arms against the British. P.G. Meiring points

- 50

pastors égoﬂized over the guestion of whether or not they should

¢

out that many of them felt aivinely called to take arms and

fight to defend Afrikanerdbm. A cable sent to the troops at
that time illustrates the extent to which Afrikaner national

and religious consciousness were integrated:

Brothers. I exhort you to act with all

promptness and with all 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 1l4th

verses ... 1 need not draw your attention
P to the destructivenesE’Bf the enemy's works,
for you know it, and I point again to the
attacks of the Devil on Christ and the
Chuxch. This has been the attack from the .
beginning ... I am still searching the
“entire Bible, and I discover no other way
which can be followed by us, and we must
. continue to fight in the name of the Lord.

x4

23

A . -

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

xﬁfgijﬁe 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
L] .

Afrikaner nationalism. He is said to have claimed that the

‘history of the Afrikaners revealed a determination and a definit-

iveness of purpose which made them feel that Afrikanerdom was

not the work of man but ‘the creation of God.
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‘The physical participation of'th;T;Ltch Refoﬁnghurch
: -
ministkrs in the grmed struggle against Britain, Dr. Malan's
_ N _ _ A
interpretation of Afrikanerdom as the creation of God, the

Dutch Reform Church’s acceptance ahd,ﬁmplementation of apart4
L 4 - . ) ¢ °
heid policigs lﬁpd\E9 the.conclysion that theologians of this

particular comyénity haﬁé(gggNére actually using a theological
. - . .

—

method ana%sgaus to that of Black Theology. They are engaged

. in theolggical reflection that begins with questions arising

-7 .
from their socio—economic and political realities, and, they

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

\__ﬁ\\\i:ijers. .f£e above—quoted cable is an illustration of how this
community has applied this theological method.

[}

"It is in raising questions and seeking for correlative

answers in the Bible that there has ddveloped a particular

brand of covenant theology that epitomizes the Afrikaner commu- l

nity as the "New Israel of Africa". This Biblical concept of a
+ S T
chosen people seems to dominate the Afrikaner's entire relation

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

a) to promoté the Gospel, and.

"b) to become the bulwark of Western civilization and Western

cultural aspirations.
We may disagree with the Dutch Reform Church's covenant
. ply :

theology but that is irrelevant. What is of great significance

A
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and worﬁhy of taking into account is thét their Fheology'de—
vglopedhas a result of the Afrikaners' attempt to make the
Gospel relevant to the‘sitﬂation in ;hich they found themselveé.
a_situatioﬁ, let it be said in pasging, which was far from
pleasant. In otier wo;ds,lthey searched and are still searching.
for God in and through their -historical experienée. Afrikaner
theologians may deny that their tﬁeological method islsimilar'

to Buthelezi's "anthrqpological method" of Black Theology and

to Tillich:s “ﬁ?thod of correlation", but this is, in fact, '

what it is. And thus, before they criticize and dismiss Black

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

-

4

their own method.
Fa

We have been arguing in the preceding sections that Black
Theology's theological method of reflection 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 basis that the <_-

method can be defined as a prophet{E method.

(iii) The Contextual Nature of Black Theology

Py

. In our discussion of Black Theclogy's methodology, we

were indirectly discussing its contextual nature. Its contextu

\Ehargcter is implied }n our statement that it is a ‘theol
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that develops at the point of cdntact between the tradition of
Jerusalem and Zeitgeist of Blackness, ~
The need for an indigenoua;theology seemns to be a part-

3 3 . . . " '
icularly pressing necessity. A question once asked of Dr. Buthe-

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

In one meeting of S.A.S.0. to which I had
been invited to speak two months ago at
Turfloop, during question time, one student
asked me avery difficult question. He
‘asked me why, if it is true that God is -
Almighty and is also Lord and God of the
Black man, He has abandoned blacks for three
centuries to beé 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 needlfo; a Fheology through
,which a Black person who lives in such a historical situation
could find in God one who is not against him but for him. It
should be a tﬁeological refléction that does not overlook him
but Fékes him-seriouslf. iChrist mqst be presented as different-

and yet familiar to the Africans. Simon Gqubule echoes this

need vividly when he says:

I remember how, some years ago, I 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 seémed to me
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to be American. "I .went home feeling that
this was horrible; how can Jesus be depicted
as an American? As I thought further on this
experience, it occurred to me that in all - the
films I had seen.before, Jesus was presented
) speaking English with a British accent. I
had never questi}ned this, because I had gqrown
to expect it as such. If Christ could speak
English with a British accent, why should he
not speak 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 speak 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 indigeﬁous theological
interpretation of the Gospel from the perspective of Africans.

Thus he writes:

L It is bad enough that religious pictures,
films and film-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 andwpeople wearing European
clothes; that the form of worship should

- ' have almeost no relation to the traditional
: African ritual ...26

. These statements are thought-provoking and critical of how

other theological traditions have tended to present Jeésus Christ

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

words, Christ has been presented as the Saviour of the European

i



- 55 -
cosmolégy, that is, from thelperspective of a European world

view. Black Theology attempts to present Christ as an answer

to the questions that South Afri Blacks are ésking.

Conventional theol including Afrikaner Theology,

ies,
have failed to encourage relevant theologica% reflection that -
would point to a perspective of Christ's presence in the African
cosmology as the redeemer of Man as Afric;ns understand him.
This failure has resulted in a situation in which becoming a
Christian for most Africans has almost always implied becoming '
a “Biadk‘Eu;bpean“. Ih.has also meént breéking 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, Bl§5§ youths were pgogrammed té accept European v;lues
without seriously questioning their vélidity and suitableness.
The Church in Africa became in effect a "daughter—-church" JE
the European Church, a point that has been underlined. by faylor.
In addition, a black pastor's theological educatioﬁ is European,
oriented. His vestments are.thosg intended‘for‘cold climates.
Hymns are, in most cases, direct trénslations of the European
hymns. While this likene;s may Be valid in testifying to the

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

example, in the siﬁgiﬂg of hymas that have a completely different
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background from what the Black believer is familiar with, the:

& -

' meaning is therefore lost. - -

. ‘ SO

To illustrate what is meant here, I recall ﬁﬁat for m;ny
years, from Sunday schoel through confirmation.Bchoq},'I was
taught the "Christma?JNoel", that Jesus waskbOﬁ? on a‘“cold
winter's night". I never really could connect the birth of
Christ with "a cold winter's night; antil I éelebrated Christmas
in a snowy Canadian winter. In my home country, Rﬁoagsia (Ziﬁr.'
babwe), Christmas is gelébrated iﬁ the'midé;e of summer,.and
yet Black Christians in that cpuntry still sing.the “Christmas
Noel" which evokes a very different scene.

Black Theology as indigenous theological reflection
attempts to makggthe African Church realize thét 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 to be black within Afrikanerdom. He must participate .
fully in thé condition of “Blackness" and be sensitive to the

"
community's hopes, fears and anxieties at the collective and

individual level. This deep expeftiential knowledge will enable

him to articulate authentically thé implications of the Christian
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faith to the Zeitgeist of Blackness. A Black theologian cannot

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

He must participate in the faith that binds hiﬁ/coﬁﬁuni#y

" together.

Black Theology is, in summary, 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 Theoloqgy

When' the oppreésed Blacks of Sqﬁth Africa read.the
Biblical account of the Egyptian oppression of the Israelites
A
and that of the Jews under Rome, they find striking similarities
to their own situation.’' On reading the Gospel, the Black theo-
}ogiaﬁé encounter in Jesus Christ one in whom God identified
himseif with the sinners, the cppressed, those aiscriminated
against, the poor, the colonized and the "marginalized" people
of the earth. | -

As a resuit of this similarity, Black theologians in
South Africa have to speak of "Christ as Black". This concept
should be understood as a religious concept that was coined to
symboligg\?ndigenously God's identity and solidarity with‘those

-

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



L - 58 - . -

" ating through Christ in the contemporary affairs of Black South

Africa. Thus, Basil Moore points out that:

Jesus a5 a Jew 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 symbol 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 poor, o

He has sent me to proclalm 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 safe by the
power of your name, the name you gave me,
so they may be one just as you and I are
one ... ‘
: (st. John 17) . L |

1 ~— . '
These two scriptural passages bear witness to the fact that God
is a God who liberates and reconciles men., . The "Black Christ",

» ' -
the incarnation of God, though one with the‘ogpressed, is also

P

an embodiment of God's concern with human liberation from all

ad
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forms of bondage. Man is alienated from God, from himself and
from nature.. When the oppressed, the segregated and the "mar-

» g;nalized“ reflect on their historical situation of Blackness

_1n the light of Geod's hlstor;gal records contained in the Blble,
\ -

they encounter God the Liberator wha comes 1nto the world of

4

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

a new man out of a Bantu. A new relationship between God and .

!

man is establiSRed which, in turn, brings into existence a new
. ) . PR '

relationship between man and his environmént.,  °
The Cross is the symbol of this act 'of liberation and
the new relationship - reconciliation. Since God is the Lib-

erator and Recénc%}er, Black Theology is a;theoldgy’of libera-

tion and reconciliation.

-

In the preceding sections, we héve.argued that Black .
Theology is not inspjred by a communist ideology, in spite of '
> : -

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

i 9r1ng the Gospel to bear ?n the actual historical and cultural
context of the Blacks. We hope to have shown that it is a
w - - o

Christian Theology because it acknowledges éhe fundamental

Christian confession of Jesus as Lord, through whom and by

whom all of humanity is saved.

D. BIACK CONSCIQUSNESS AND BIACK THEQLOGY

(i) Defining Black Consciousness y

[
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# The phenomenon "Black tonsciousness" cannot be satisfact~

orily defined in one sentence. For this reason, a discursive—

historical resume- approach will be used.

F S . . . . . .
“~ Blackness waé, in earlier times, existentially defined
: ‘ ' f .

as connoting 'a socio—~economic and .political state of being
' ~ .
N .

that is characterized by, among other Ehinés, poverty and

. h - '
political powerlessnessy; Black-conseiousness implies a critical

awareness of the ESgio—economic_and political causes at the root
.4 _ |
of this stadte of being. It is an awareness that leads to the

coﬁrage to do something to eliminate thi& condition. It should
. «  n T .
be pointed out that this is an awareness which emphasizes that

-

' speaking the truth about the human plight should never be a

- . . ¢
substitute for doing the truth. k

' Y PR S
' The present Blacﬂ critical refled®iod‘on the ste&us quo

. N t\‘} !
is rooted deeply in the history of South Africa. One can trace

this phenomenon as:far back as 1912,28 when for the first time

a transtribal political party was formed to oppose White‘domir
nation. That party evolved in the course of history into the
Kfrican National Congresg. ‘Until the late 1960's it was

committed to pdiicies of an integfated society,29 while its

sister party, the Pan Africanist Congréss,—lodked upon South

. Africa as a,homé for Blacks only.?0 The different poiitical

ideological orientations of these organizations do not concern

-
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( . us here, . What we want to p01nt ou%_is that both these polltrcal
- f © ey ~

parties re31sted white domlnatlon .

o/ RN The 1960 "Sharpev111e Bloodbath" in whlch 51xty-n1ne ,”““//

lacks were ki%led and several wounded is a landmark in ‘the

Y

- history of Bla%k consciousness. ‘Black leadership was§arrested,
soﬁé'sought exile outside South Africa and all_political.parties

) were banned. The Black community was 'denied a visible political
S ~

, expression. Tﬂe existence of pbdlitical vacuum g the Natlon-

. alist Party Government a free hand to attemaF to -break the

' 1

possibllltitof a future resurgence of Black national solidarxity.
The Government moved quiokly to implement its political ideclogy
of Separate Development. Seven ethnic Black HoméIapds,31 in-

cluding the Transkei; were created. These Homrelands are located

" in poor agricultural districts of the country. In all, 'they
. Lot . Y

constitute 13.7% 320f the entire~country, and here all "Bantus"
- £ : ,
are supposed to reside. Homeland Governments generally consist

-

of mey and woﬁon who have éccapted‘the policy of apartheid.
- ] . = ’ -t )

Although' some of them do not accept its ideological goal; they
have to accept its methods, hdping that eventuéllf official

Go¥ernment goals will be proved unworkable.

The economrc plight of these Homelands has placegfthem,

it sejms,igg a road to perpetual dependency on White South

C .

Africa. 'This dependency is destructive of the incentive of

[ ]
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Black communitieé to assert ﬁﬁe!f rights to an equal share of
‘the country's wealth. 1In addition to‘this, iECT* es White
économic dominatién in South Africa morally,jusﬁifiable.

From the "Sharpeville Bloodbath" in,1960.until 1969,33
however, there was, in South Afiica, no visible movement_that‘

appealed to Black South Africans beyond the Homelénd ethnic

consciousness. There was a vacuum.

' It was in the context of this politiecal vacuum that, in
/ .
1967, the students from Black institutions of higher learning

assembled in Port ElizaﬁetL 34 to discuss blans to launch a
Black Student Organization.to take care of the national concerns
of Black studénts‘ This wés an att;mpt to provide a podium for
Black studentjateyond anything that was or could be offered
within the limits prescribed by the Homeland phllosophy. These
discussions théh began in 1967 matured in 1969 35 when Black
students announced officially the fofmation of an all-Black
Students' organization called South African Student Organi;ation
(S.3.5.0.).

A

S.A.5.0. feleased a long statementjenfitled “Credo”,

stating its national beliefs. In this document, S.A.5.0.'s

‘position is stated as follows:

a) that South Africa is a country in which both Black and
White live and shall continue to live together;



]

b) that the White man must be made aware - -one is either
part of the solution or part of the problem;

c) that in this context, because of the privileges accorded
them by legislation and because of their continued main-
tenance of -an oppressive reglme, Whites have deflned
themfelves as part of the problem;

d) that, therefore, we believe that in all matters relating
to the struggle towards realizing our aspirations, Whites
must be excluded; '

e) that this attitude must not be interpreted to imply -
"anti-Whitism" but merely a more positive way of attalnlng
a normal situation in South Africa;

£) that in pursuit of this direction, therefore, personal
contact with Whites, though it should not be . legislated
against, must be discouraged, especially where it tends
to militate against the beliefs we hold dear.36 v
. .

Black students wanted to withdraw from the multiracial

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

aﬁd the University Christian Movement,37 because they had come
to realize that such a participation was noﬁ éenuiné. Blacks
did not have the necessary power that makes such participation
meaningful. They called forza moratorium on multiracialism
that wasloriginally advocated by the African National COnQress
and White liberal students organizations iike ﬁ.c.M. and MﬁSAS,
because they had no viable political base from which to operate,
These students realized that the Homeland policy had divided '
the Blacksvinto several ethnic communities that were without

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

r

e g,
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as it were, to lead the Black community»qytlof the “physical
and géiritual deseit"‘cfeéted.by apartheid to a temporary seclu~
sion.for soul-searching and self-realization without White
trus?eeship.'

S.A.S.0. Y consciousness is reflectéd in its policy

statement:

-

1) the basic tenet of Black consciousness is that the Black
man must reject all value systems that seek to make him
a foreigner in the country of his own birth and reduce
his basic¢ human dignity; =

2) that the Black man must build his own system and see
himself as self-defined, and not to be defined by others;

3) the concept of Black consciousness implies an awareness
by the Black people of the power that they wield as a
group, both economically and politically, and hence group
cohesion and solidarity are. important facts of Black
consciocusness; - A

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

-

The cessation of Black participation in mmltiracial or-
ganizations is therefore a temporary strategy thﬁﬁ has a specific
purpose, namely, that the ﬁlack community engage in self-
examination in the hope of.realigning jts values. This is im-

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

man as their yardstick by wthh\phey measure and define themselves,

¢

e

[SPTUTIVIREN
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¢+ Since the time'Blaék South Africans lost the.war to the Whites
as a result of the latter's military superidrity,.Blacks have

accepted the White man's values without serious questioning.
[ \ - 3
Besides, as the Black man betcame exposed to the White man's
. ‘ .

. world of technological sophistication, he internalized the
_explanations of his own technological "deficiency" and thus

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

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

of his values and admission into his cosmology became a liberating

paEh leading to true humanity. The, power generated by the symbol
v ‘ f ’

of Whiteness is reflected in two -separate incidents related by

W.H. Hutt:

A well-meaning English lady who had ;;;}ﬁgad'
at the nursing school for coloured c dren
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 tlie same colour. To hexr horror,
she found that she had blundered. The ‘coloured

" children wanted white dolls.39 '

He further writes:

.

Not long ago my wife wag invited to act as
one- of the judges in eauty contest for
African girls in-Cape Town. The competitors
all wore elegant and fashionable evening
gowns. As an artist my wife was struck by
the dignity and fine bearing of girls with °
typical A{{jfan features; but she was warned
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by her more experienced fellow judge that

it would be tactful to accept the consensus
of those whose opinion was expressed in
applause as the competitors filed past.
Judged by this criterion, there 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.4©

»
- . .

The first incident shows clearly that the Black man's
negative image of himself has gecome something like a genetic‘
disease. The children are affected by it at an early age. It
ﬁust, therefore, be checked by the substitution of iﬁages that
portray Blacks positively, otherwise the Black community will
remain in a perpetual psychological bondage which will only
enhance the power o£ White domination. Black consciousness,
as it is defined in the statement of t@e S.A.S8.0., is an attempt
tg raise the consciousness of Blacks living i; a state of
“Blacknesi:,win orddr to encéuragé them tolreject the White
values as Qormative fo; their s;lf—definition and interpretation
‘ oéﬁj;;;ity. In other words, the prevailiﬁg false notion that
has identified white personsawith authority and authenticity
must be repudiated. It is this myth that the Black conscious-—
ness movement wants'Fd destroﬁ, if possible. -?ér, 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 for 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
( White concepts have succeeded in making Black

people feel that they are inferior.?
This new mood seeks therefore to establish a way of life that
will reflect a genuine self-expression and self—awareneés,
without having to take clues fkom Whites of what it means to
be a human being. This Black self-awareness, to employ a
Biblical expression, is like “new wine that cannot be contained

- -

in old wine skins without the latter bursting"; it cannot be
contained in the o0ld 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 1iberation'

.needs‘a strong inner power, a positive attitude towards one-
self and one's fellow mén who shares the existential boédage
of Blackness, This positive attitude in regard to oneself and
others is described by Paul'Tillidh‘as the “courage to bé".42
Commenting on the Black South African "ecourage to be", Allan

Boesak says that it is the power that affirms one's dignus, .

one's owh'being_in thé presence of the destructive powers of
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non—bei-ng.‘.}3

The powers of ‘non-being that destroy and negate

the %bility”to define oneself positiQely and threaten to anni-

hilate, the new man that is born as a result of this new aware—

ness are, in South_hfrica, symbolized'by institutional racism.

It is in this desire for liberation from Blac%ness and all its

consequences that Blacks have taken it upon themselves to work
. . P

towards the creation of a societal environment that will support

this new awareness. -

Practieal steps have been-taken %n this dirgction. Thej/
establishment of several Black‘organizations is a demonstration
that the advocates of Black consciousness are dedicated to the
reconstruction of Séuth African society. The following are

some of the organizatjions which have been recently formed:

B.A.S. Black Art Studios (1972)

B.A.W.U. Black Allied wOrkérs (1972)

B.W.P, - BIﬁEk Workers Proseét (1972)
M.D.A.L.I. Music, Drama, Arts and Literature‘

Institute (1972)
5
N.W.A. ' Natal Workshops for African Advancement. (1972)

S.A.B,T.U, South African Black Theatre Union (1972)44'

Some Blacks have been sensitive for a long time to the

. fact that White~controlled newspapers and-liEéE;fy publicéfions

w
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tend to give priority to what is happening in the‘Wh;te world,
though they occasionally report on Black events in which the
White consumer has an interest (foy example, disputés among

the different tribes). The Black community has established,
:with difficulty, its own newspapers and other-literary foruﬁs
in order to put forward the Black man's interéreta#ion of South
‘ Aﬁrican reaiity. Among these we have S.A.S.O.'S'Newsleéter and

its books on Lreativity and Development and Black Viewpoint,

>

published by the Black Peoples Convention. The newspapers,
such as The World and Ilanga, are widely read by Blacks.
In the field of art and theétre there is also a new re-—
awakening. Blacks have opened a new art studio in Durban where
Black art is exhibited. Thus Black.artists, 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 of indigenous
music. As Khoapa notes:
What is happening in the world of music
is that the Black "superiority” in music
of which Blacks have been condescendingly
told by White tourists and liberals for a
long time, is now being used effectively

" as a means of communication, often runn*ng
deeper than: words, 43

Plack consciousness has also manifested itself in trade

-
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unionism. By the law of the country, White trade unions are

46

not allowed to extend membership to Black workers. For this

_reason, Black workers have established organizations such as" .
.the Black Workers' Project and the Black Allied Workers' Union
in an effort to bring. Black workers together. The concerns qf
the Black trade unions go beyond the traditional concexrns of

unionism in the Western European countries. As Khoapa points

o’

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 v
of town at the risk of serious accidents;
to the absence of amenities for Black

A workers in and 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 1eas;.sqmé |

degree of self-reliance and self-help which will contribute

to establish Black human dignity, without dehumanizing other

k]

races, The above-mentioned Black programs point in that
direction. They are visible manifestations of the Black people's

inner cry for liberation. This cry for liberation is the first

1]

Q
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initial‘step towards making South Africa

A &ountry in which both Black and White
... will continue to live tOgether.48

p

This goal can never be achieved unless Blacks, who have been

‘rendered impotent by others, are giyen the chance to participate

b-.---\ .

, .
with dignity and respect in the affairs of South Africa. The

idea of reconciliation is implicit in the hope of Black con-

'stiousness for a South Africa where Black and White can live

; .
together in peace, justice .and love. Such a South African
')

society -will reéuire an acceptance by each othe; of bothvBlacks
and Whites. But the éossibility‘of a reconciled society pre-
éupposes liberation as the initial step.

To conclude, what is Black consciousnesé essentially?

It is ﬁhélitical awareness of the nafure cf the oppression of
éla&ks; an awareness that has enabled Blacks to transcend their
own oppression in order to realize that White South Africa,
albé%t in-a differentﬁgagngr, is indeed also oppressed. This

g

awareness has prompted Blacks to seek for the liberation and

.xreconciliation of all South. Africans in the hope for the crea-

tion of a peacefpi country. , »

~

(11) Tﬁe;ﬂheoloqigal Significance of Black Consciocusness /

In the preceding subsection we claimed that the worad

(L

-

e o e
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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 thé Black South African. This is

an interpretation which is supported by Dr. Buthelezi:

and s , in South Africa c¢olour has been
elevat into a critical decisive principle
of social, economic 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.

Far {;g: being a casual thing like length
e

Allan Boesak illustrates our interpretatibn further when he

o

writes:

A person's blackness dooms him to live the
life of a second—clagé citizen. It deter
mines who his friends may be, who he may
marry, what work he can d¢ and that the work™
“he does is invariably inferior to that of
the white person. A person's blackness
determines that if' he does the same job as ~
a white person he gets paid less. It not
~ only determines what education he can get,
- ' it often means that he will get no education
at all. It determines whose hospitality he
may accept, or to whom he m£§ extend hospit—
ality, if he is in a position to do so. It
determines where he can get medical freatment,
if he is fortunate enough to live in{ an area ’
where he will not die of malnutrition and
neglect before he reaches the age of five.30

Black consciousness, as the quest for true humanity of those
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living in a state 6% "Blackness", is the anéhrop010giéa1 meditum
through which the_critical andlreflective éueé%ions~of Blacks

are raised. fhese are questiong to which BlacK'Christian theo-
’10gians must proGide answers., Blagk consciouéness has .questioned

the Black man's uncritical acceptance of.the White man's worIg\\

view, and this questioning has had implications for Black

Christians in particular. For Black Christians have in

past -also accepted, without challenging them, the

theological presuppositions which are related to a different -

exper®nce. This point was made by theologians Simon Gqubule,
John V. Taylor, Idowu and Buthelezi in-their statements quoted-
earlier., It has dawned on.the Black theologians that to provide’é

genuine theolpgicaf answers to the "Black questions“5l requires

a relevant theology, that answers provided by a European theo—

1

logical stance will not suffice. Thus the emergence of Black
Theology must be imterpreted as an attempt to meet this need.
. o
k‘Biack Theologf has proved to'be-remafkably indgpendent
in its way of'thinking; contrary to tﬁe.ééneral belieflthat
Blacks need White trusteeship in order to make progress in

whatever they are engaged in. &he shallowness of this belief

has been demonstrated by the creaﬁiop of-Bngk community Programs.

L

This initiative shows that Blacks, at the level of faith, do

PR

St need to become "Brown Europeans™ in order to prove them—

..

bt
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that it is characterized by the search for Black liberation
Vi ‘ )

R 7

v .

selves. In other words;'to be a Christian, a Black person

doeé ﬁot need to become Westernized. Tﬁe New Testament debate *
{(Acts 15) regarding the circumcigion of. Gentiles as a pre—
requigite fo% attaining salvation may serve to illustrate our
point. Some Jewish Christian téaéhers demanded that Gentiles

accepting the Chrisgian faith be circumcised as stipulated by

. the law of Moses. This.position afounted to this: to be a

-

-Christian one had to be first a Jew and then a Christian. It-

was, however, finally resolved that this regquirement was super-—

- .
"

fiuous for Gentiles, whose cuitq;él background was different
f;ém that of the Jews. Simiiarly,’EIB&k’é;nsciOusnéss,lin '
challenging the Black éeople“s uncriticallacceptance of thé
White man's. theological ;sspmptions, has’ awakened in them a
realiza?ion'that they do no£ need to bécome'first "Brown

Europeans” and then CThristians. Black consciousness maintains

that the Yahweh of his;ory, whom the early Christians confessed

-

as "Lord", can spéak directly to the -Black cdmméﬁity without

ﬁeassing through-white cultural symbols of revelation.

r

In defiﬁing the phenomenon under consideration, we stated

and Ehét.}ts ultimate goal is to make South Africa "a country

ﬁhére Black and White will live .together" in peace and in

equality. This search has challeng®i Black théologians to re-




((

- w s

<. - 75 = -
. S | o
| ) .

—

.formulaté a theologiéal alternative that articulates how Goﬁ"

¥. -

fltS 1nto the hmstorlcal events of the Black 51tuat10n. This

challengg is expressed by Dr. Buthelezi in the following 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 experiences that
he is ruled and does not rule. 52‘8‘“\ .

-

In searching the'Scriptures for the'right answers\ from the

vantage point of Blackness and Black consciousness, Black theo~
: | | :
logians have pointed out that throughout the history of Israel

God is known as |the Liberator.53 Historical events like the

Exodus from Eg&ptianibondage; the Covenant, the settlement in

'the‘Promised'Land, the rise of the' Prophets and rq}ease from

the Babylonian captivity, demonstrate that Yahweh is involved

~ in historical processes for tTe purpose of liberating man from

\ .

' . ' ' . g
oppress:.on (:\ ‘ '

This 1ib ratlon theme reappears in ,the New Test
*

"the hlstorlqal events of the blrth life and death of J SQS.'

In Hlm, God takes the place of man and thus, with man,
comes the oppressed one. His acceptance of this condltion'is -
interpreted within the contékt'of New Testament theology as -

e
.

necq§sary for ‘the 11berat10n of man.-

- ' ' .\. N L
. - s
* . . ; s
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_ not to be a slave of other mien.’
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o .

If God then liberates man within history, he will lib-
erate Blacks within the .context of South African Black historic—
’ —~
al experience. Black consciousness is a

uman quest in history‘

for liberty and freedom; and thus, tfis phenomenon is the

historical medium through which God. seeks to re—affirm the
. * [ .

humanity and dignity of Blacks. Christians need therefore a

faith that will enable them to hear the divine voice that

speaks through this Anthropological phenomenon. . "

As a further 'llu%s;ation of this point, I should like
to make reference to e position taken by a young representative.
from the Soweto Student Representative Council during the

Ecumenical Conference that I attended in Durban (August 3-5,

1976). The gyoung speaker seemed to have startled some members

of the conference when he said that Soweto students were con-
vinced that God had whispered in the 1960 Sharpville bloodba
but that he was now shouting in the ‘Soweto riots. What is

implied in this "unSouth African® interpretation of historical

'eventé is an awareness that the Black people’s struggle for

liberation is indeed in dgcordénce with the will of God the

Al

Liberator. Black desire for liberatien is thus, theodlogically
speaking, a desire to be in Ehe image of.God, For to be Created

in the. image of God means, among other thlqgs, to be free and

*

| E——
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' We said that Black consciousness hopes to recorstruct

. South Africa into a society where peace and equality will pre-—

vail. Implied iﬁ tﬁis'ohjecyive is th idea of recon'iiiatidn.
For, withsut it, the sociepy envisaged in the strugg$§ for
lfberation would simply be a substitution of Black suﬁremacy
for White supremacy. Reconciliation, a? an importaht dimension‘
in the creatipn.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 examiﬁation of the ;oofs of the

—

race relations problem.
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CHAPTER ITIT

GOD AS LIBERATOR - |

A, INTRODUCTION

‘ "~ In the preceding chaptgrs we maintained that afrikaner

history is characteristically marked by the integration of the

1
»

Afrikaner religious and nationalistic consciousness. This in-

tegration is the immediate background to the Afrikaners' self-

- LY

definition as the "chosen people". -Their wars against the

Brifiish and against the African peoples were interpreted as

. . )
holy wars of liberation. They were convinced beyond all doubt

that the Yahweh of Israel.was fighting on their side. T.D.

Moodie .observes: . : . -

So certain was Kruger of the righteousness

of the Boer cause that in a telegram to the
Gegeral Riet Joubert he stated that although
the“British might have thousands in the
battjefield 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 Boers]as

an. attack of the devil on the church of the
 Lord, "but God would not allow his Church N
" to be destroyed ..." As the battle turned

against the Boeér armies, Kruger's cables

took on an=-apocalyptic note:, "God will

drive them (the Boer army) into the dust

and the®eafter will rescue .them with miracles.
They live a time when power is given to :
the béasf’ﬁikpersecute'the Church of Christ ,..w}

DI



(!

~ 1948 have resulted in a?obvious deflation of the theme, Mehn-

. -

This same cobservation is made by P.G.T. Meiring who points

out that:

\r

Every single Voortrekker was considered '
i . a faithful member of the Church..The Voor— ]
' ‘ trekker saw themselves in the posftion of
Israel of old, the people of the Lord
threatened and attacked from all sides by
e the heathens ... But they w?ré not alone,

\QL*)~’”/ the vVoortrekkers knew, -the God of Israel

A~ . was fighting their cause.Z2

These statements demonstrate powerf&&ly that Yahweh

was perceived as the Liberator of the Afrikaner community.

© He had,célled them to lighten the dark continent of Afr%pa.

Their whole existence had to be seen in that perspective.,

The hardships they had to go through were theologically in-

terpreted as part ‘of the burden of being a chosen "volk".

;»The}efore Yahweh would not abandon them, but would fight for

their existence.

Black theology's conception of God as Liberator is

. o

therefore not something new in the South African theological

arena. It is a theme that.is the core of Afrikaner theological
4 . ' :

tradition. Its emphasis, however, has fluctuated from time to

vy
Vi

time, as a result of the changing Afrikaner historical realities.

4

For the Afrikaner too, the political reins of South Africa in

while, it has begome ﬁopularized Qiﬂhin the Black community. 
. L

4
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whose socio-economic and political, situation resembles that

of the Afrikaner under British domin3nce before 1948, °
It is therefore out of the socio~economic, bolitical N

and theological dominance of the Afrikaners that\Black theo-

logians have raised the question concerning the nature of God.

. +
LY

James Cone, one of the Afro-American theologians who!

found himselfr in a situation similar to that of Black South

Afrigans, has asked the'gﬁestion, "How can we speak of God.

P

without being associated with the oppressor of the land?"%

< . . :
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 familiar for - -
comfort. In this situation, toco, Western
theological authoritarianism provides a
. tremendous support for the sfatus guo.
Too many of our tyrants appeal to their
"hot line" of communication with Gagg to
justify their tyranny. if%ﬁhis;isl“ isted
application of God's authority ‘as it is to
. be expected the black man must reject the
pious nonsense that manjcannoé-bb free, he
can only choose whose slave he will pe.4

Mokgethi Motlhabi, a colleague of Ntwasa, expresses a similar

-concern when he says: .
- o ' ®

... Black Theolggy has a new role, if it
is to speak of/a new word of freedom to
our power-mad/situation. On the one hand
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., par excellence. This means rejection of ‘ : '
)/&he various "Master" images of Go{ as
as the concepts of his controllin He live
of people and carrying the power td reward
: the obedient with heaven and to punish the
dispbedient with hell. None of the images
and concepts allow.us to be free and be
authentically ourselves 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 to 1ift the burden of oppression.
Such a God‘is neither our servant to be
treated-as we choose but our comrade and
friend in the struggle for freedom. >

, )
Ntwasa and Motlhabi are concerned about the authoritarian and

oppressive deity ofhg)conventional.Christianity that has become
he civil religion. The God of conﬁ@hﬁional.Christianity, of
SEfgkanQ; ;heology in particular, is‘aé best irrelevant tor
the existentié} situation of the Blacks sné, at worse; its
arcﬁitéb%qrél Tﬁus'Motlhahi says that Black South Africans
sﬁoﬂld take upon themselves the fask éf “exploring those images"
Which identify God ﬁeaningfully with the opﬁrésseé. J

- Cone, Ntwasa and Motlhabiaﬁén.their respective contexts,
are'giving a wgfd of caution to their fellow Black theologians;
answers and imaggs'ab ut God ;hould be indeed‘relévant and ' .1

o A

meaningful to the'31 cks, 4nd not mere-replicas of the answers

and images.of thosh living In & state of "Whiteness

This

means that attempt on the part-of Black Christiahgfzaxén

. ..l
'
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in theology should not be feduééd té_pious meéaphysical talk

or to a merely acadefic exercise, The new images of God cannot
ignore the Eolitiéai r ities of Black South Africa.- Afrikaner
theology is a qage'at hand of what we mean by doing theology
in a manner that seriously takes into éccount the: political
realid&eé of 2 P ople out of whose context theoiogy eme?ges.
_Dutch Reformed Theology in.South Africa is a result of the
adapte‘lti.on of traditibnai Calwinist Theology @ the unique
Afrikangi/siguation., As the new Afrikaner Foﬁmgnity evolvéed
- . out of the "oid" European Dutch_cowmunity, a new theology

evolved out of orthodox Calvinism to meet the existential -

questions raised, by the Afrikaner. phile theologizing in a

o

mannex similar to that of Afrikaner theologians, Black theo—

A}

/ : s : :
\shgpld.guard themselves against turning God into a nationalist

<1ogians in their search for new and different images }boutnGod -
or tribal deity, for such deities are always captives of
nationalistic ideologies. They ‘are gods made in the igggz// .
of the images of particular races @nd nations.

Cowo

)

Dr. Allen Bo?sak,‘a.SOu h A¥rica tﬁeolpggan, asks what
.. we consider a.pertipe?t'and key quéstidn in relation to the

search %or.meaningful images of God for the Black Christians. -

' igjiuestion is, ;wh;t-is God @oing?ﬁe This.quesﬁion is posed

( > 1ﬁh;he socio—bistdricalfqdnggxt of a people engaqed in thé

. Pt
’ . i

{
\ _ . 3 :
//)({// struggle for iiberatiod from racism. The Sowetb riots are

= ﬂ . . .
- * ’ " n f ' - '




social context out 3&

-— 87 — l .- . ’

symbolic of that struggle. It is'froﬁ this context that

"God is doing
7 bW

his will." Thus Yahweh of Israel, the One to whom the

Boesak proceéds to answer his own guestion:
Affikaner appealed for his liberation, is actively involved.
in the lives of Blacks.s He is not a tribal deity whose
historical activities.are limited within a particular tribe.

Rather, as Lord of history, He reveals the mystery of His

" person .in history. He encounters men in their particular

Siéuatioﬁsp Thus Héfencounters Black Scuth Africans in‘théi;
strugglé against racism and becomes one with them iﬁ théir
search for freedom. Yahweh, whoée messenger Moées approqched
Pﬁaraoh.with £he decisive question: "How long q}ll_you refugé
to humble yourself'before'mi? Let my people qo{\tﬁht they may

serve me" (Exodus‘lp:B),'wants to freé Blacks from the bondage

of racism. _ . +

. The liberation aspect of divine activity may be over-

emphasized in contemporary Black South Africa beéause.of the

Ca

which the "Black quegtionsﬁ are raised.

God's liberation of those 1ivihg in, an Epaftheid society should
- ] - . : . a
nonetheless be understood in the context of God“s liberation

of man from the human copditibn in general, Our next task is
o . : . R A
therefore.to discuss briefly the human conaition;énd show how

this condition has concretized itself in South Afrtca.

-

LA o ! . R
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B. A THEOLOGICAL VIEW OF THE HUMAN CONDITION

Gregory Baum, in one of his books, Religion and Aliena-

tion, discusses among other things 'the yoﬁng Hegel's and Karl

—— - ' . :
' : . . . ‘ .

Marx's analysis of the human condition. [He points out that

S,

both are in‘agraes?nt that‘man‘is in a state of alienation

from (a) éelf, (b) nature, and (c) ‘his fellow men_.8 Baum; how=
. . . . "t ._.'.

ever, disagrees with Hegel and Marx-regarding the root cause

:oflﬁhis state of‘alienation.l f?the young Hegel bad rellglon

+

. is the source of man's alienation. Bad rellglon,9 he malntalns,

.is due to man's futile attempt to ritionalize the interaction
by . R . .. ) ’ ,L i | - ‘
t0-0ld Testament religion as a concrete example‘w what he

*
-

understands by bad religion.  Like the Deists, Hegel argues

_and'co—existence of the infinite and the'finite; Hegel;paiﬂks'

. N et . A
) . . N )

H

that, the God of;the_Olleestament is reméved from history and

therefoﬁe a stranger that resides in heaven, seémingly un-

con‘cerned about the affairs of hmﬁanity.. He thlnks wbe solution

&

to the human qpndltlonvls in the establLShlng af What he calls

N

QDOd rellglbn; ;0 Good rellglon sees God as 1ndilned towards
fNJ \ : g R .
"« the world that 15,

ltgpoxtrays God %? one who is concerned
S : ~ i ) . :,'

'aboutfthe affairs o'uman.b

w\‘ .According to'our-judgement,.Hegelfsivieg ﬁhét.oldr
. . " N . : _. . ..l.

. { . . , - . . .
Teskamen ion reflects a God that is. removed. from the

' ‘ ®
o _ T
. N
. .



- the affairs of man.
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historical realities of man-fis faulty. God is depicted in the

0l1d Testament as one’who is Lord of history, actively involved

in human affairs. He is referred to as the Lord of the Exodus

énd the-commqnde; in chief bﬁ the Israelite army. It is,

however, ﬁo;.our'i?tgntion to pursue this argument here; suffice
. L

it to say *that Yahweh in’ the O}4 Testament is concerned about

>

Karl Marx, on the other hand, maintains that the source

of human alienation 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 relationship to the means of

production.

T

of. sinfulness that has resulted from separation 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 to man as a sinner, this concept must be

placed within the immediate .context of social relationships.

. [ ]
He writes: -

In order to understand clearly the function

of sin in Biblical tradition, it is necessary

to point out that it is meaningful only in : -
' the context of man as he is separated-£from

the essence of the community.ll ““75““\\\\\\\5
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"

amental difference between Biblical and Greek conceptions of

* .

what is of fundamental impofiance-about this concept'ié'thab
" - h

-

it:bresupposes the éxistence of a community of persons with a
degree of conscious fellowship within itself and 'with Yahweh.

Outside the Yahweh community £frame of refereﬁde, sin cannot

N

exist. The garden of Eden story illuminates this point. .

Before the fall, Adam is portrayed as beihg.in harmonious

relationship with God and with Eve."Afﬁer the fall, he is

described as a sinner whose.relationship with God and Eve is
broﬁen.
Sin is therefore a relational‘concept which describes

man's estranged state of being, intefpréted from the religioué'

‘point of view. It is thus, Cohe'points out, "a definition of

being in relation to non-béing; it is a condition of estrange- -

ment from the source of being and purpése in the universe‘"12

Along the same lipes, J.D. Roberts obserwes that "sin is a * -
broken vertical -relationship before it is a broken horizontal

relationship.'"13

This relational definition of sin constitutes a fundQ

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, and to a larger
. extent influences it,- is this, that evil
is due to the life of the senses, that it
is based upon the fact that sense instincts
of man paralyse the will, -or at least dim



~
N “"i

~ 9] - ﬂ#’h ' .
.oxr suppress it. Evil is due. to the
nature of man; it springs from the out~
set, from his twofold constitution. - It +
indeed is the fault of thé spirit that
it cannot bring them under control, that
" the higher elements in man prove to be too
weak to keep lower elementé, tlre .natural ~
 double of the spirit. If this evil is to
be brought 4nto relation it has to-be
.described as that which is not .yet good,
or it has not yet reached the plane; or
not yet been dominated by the spirit.l4
- L]

A
- i

Greek philbsoPhy in general espouses a doctrine of dualistic

15

anthropology whereby man is divided into incompatible elements,

‘namely body aﬁd soul. The body, the lower element, is regarded

as evil and therefore thé source of sin. The soul, on the

other hénd,_is depiqred as ﬁeing of divine oriéin and therefore

good and a'higher°elemqn€. What is important to grasp here ig
that while Chri;tién theology interpreEs sin relationally,

this "type of Greek philosophy interpreté sin sdﬁstantially.

.
H

Christian theology's stance on this matter is informed by

’

Biblical anthropology, which sees.man in his wholeness and

not in terms of duality. He is a "besouled body" and an

m"enbodied soul”. Sin as separation from a spiritnal relgtion—

ship 'with God affects man in his totality, as ‘body and soul.
In other words, while the sinfulness 6f man. in Greek philosophy
applied to the body only, in Christiap thaologyls it applies

\
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 that the-person dommits
sin; this is not due to some of his per—
sonality. I am a sinner, not this or that-
aspect of my nature. Sin is falling away
from God, therefore it is an act of the
whole man.l? : T o;

The question of alienation and sinr;sfther;foéélgot a
guestion of bad economics, bad religion or the'rééult of the ’
paralysis of sense instincts or of the human will, but rather
a revéit@agéinst God. Disobedience to the first.comqandment,
in-whigh Gé@.calls upon man not to bow down or sefye“any other

gods besides him,18

is in our egtimation the root of human
alienafiont Man hés, in ﬁis totality, rebelled'against Yahweh
the Creator and has turned to worship nature, and pa?£icula£ly
himself as part df“nature: The stéry of Adam and Eve epitOmizes;

the human rebell&pn that has constituted man's state of being

in broken relationships with God and creation. Their acceptance ™

‘of the serpent's counsel instead of that of the Creator is

“ow

symbolic of man's trust and faith in natural dbjécﬁé rather

3than in God.

- At the "horizontal level", thie state of estrangement
from God is also manifested in the context ‘of the community |
of persons. In this connection, James Cone}s position is -

L4

illuminating:
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(:( s . It is incumbént on all member3® of the .

- .~ . Y. community to define their existence accord- -
. L ing to the community's essence and to defend

' ) . the community. against that which seeks to

destroy it. To be in sin, then, is to deny’
the value that makes the community what it
is. It is 1living according-to one's private _
interest and not according to the goals of
the community. It is believing that one can
z' live independently of that source that is '
: responsible for the community's existence.

;/,___\; o Behing)Cone's statement is the assumbtion that the essence of

L,r—’ g?pe community, particularly of theiChristian coﬁmunity; is
g ] ) - '

~grounded in God's purpésé for the world. The community is

-t 4

.captiﬁgted by it, shaped and directed by it. It must therefore

~always reassess its existence in the light .of God's purpose

-

in Christ for the world. 'An existence that contradicts the

L

<, dgvine purpose constitutes therefore a_state'of being in re-
’béllion*égainst God and against what the community stands forh
*he parab1e of thé prodigal sor (Luke 15) is a good
illustration of Wha£ Coﬁé is talkipg about. TQe prodigal son
ésked His father to let him have fhat WOuis bé-his inhéritance

according to customary laws. After .the father éavé him what

- .

was lawfully his own, he left for a distant country where he

S

spent the inherjitance irresponsibly. The son broke his rela-
. tionship with his father, whd in. the context of a tribal

Ce . society?o is a repfesentative of the community and all that-

—

the community stands for. The son's breaking of this relation-

- N,
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' ship can, therefore, be interpreted syﬁbolically as the

ﬁ}eaking of a relatioﬁship.witﬁ the éommunity. Judging hié..
,éction in the light of what has been said above, the.éﬁn'sinngd
against his father, but above all he sinned aéaiqst the gommunity.

‘While it is possiblé to speak of

o

the individual as ;iving
‘in a state of severed relationship vis-a-vis the‘coﬁmuniﬁy,lith .
is alsé possible to speak of the sins of the éommgnity against
the individual. .The community into which 1-:he ind’ivicliual is
placed by the creator serves as the physical aﬁd spiritu;l.
X environmeﬁé of his psycbosomatic growth.J It has cer;aig‘mandr
| at;ry obligations towards the individual. We will attempt to
clarify this contention. Wit£in the Black cbﬁmunity of south
Africa, every member of the family ﬁas a birthright to material

21 14 addition, the community has the responsibility

inheritance.
of socializing and of teaching the young the cultural mores}
'In other words, the community has a duty to deliver to the
individua} the "cultural goods" for his'psydhoéomét@c growth.
For the community not to fulfill these duties amounts to
sinniﬁg against the individua;.
Since to be a member of the comﬁunity means to be

1

grounded in God, the source of human ‘1ife, sin against God
and against the community or individual members of the commu-

nity, means, among other thinge. a refusal to participate in

the liberating activities of God. The cross js the symbol of



P " God s concern for. liberation. Trfa*alsplpleshlp would there—
'fore involve carrylng the cross and thus" partlclpatlng in that

e Whlch 1t symbollzes-

o »

, In summﬁry, then, we understand sin not in terms of
biological genes 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 wholehess as an

"embodied soul” and as a "besouled body". It is a universal
state of being, as St. Paul cbserves in Romans (3:28f,,that'
manifests itself in human institutions and relatienships.

This point is\gleérly expressed by J.D. Roberts:

Sin ... @hlchj manifests ‘itself in the’
brokeness in human relations (i.e. between
Black and White), is personal and is social.

~ Black men as well as White m&én must”reckon
with the personal and social directions of ,
8in. Sin is a disability in the individual's
1ife, but it is also a hindrance to recon-
cillatmon between man and his brother, 1In '
‘our broken world; sin is the great separator
of orie ethnic group over against another -

. of race against race, of class against class.?2

We shall now focus on how this universal phenomenon

manifests itself in the South Af:lcan situation.

. : (i) Domination: an Expression Of Sin

( ( | In the Biblical story of creation, man, who is part of

wirpenlin .
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nature but at the same time transcends nature, is called 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 concept of man's domi-
nion over creation, Douglas J. Hall cautions that the true

meaning of this concept should be sought neither "in modern

political philosoﬁhy“23 nor associated with "dominion in the

history of Western civilization and in Christendom".2? 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

Adaﬁ's dominion did not imply possession or ownership of the
gar&en of Eden and of the.animals that lived therein, =e was
a steward whose sté*a;éship was grounded in God's dominion
over creation. Divin; dominion does not mean an "arbitrary
exercise of power";26 nor should it be associated with the
modern concept éf "mastery" or of an "imperialism of humanity

against nature, a crass unconcern for the natural."27 "His
- o

[God's] rule", - Hall maintains, "is for the sake of the ruled.
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His dominion is nothing other than his love, expressing itself
in order."28 Man's dominion over creation should be charac—
terized, among other things, by a concern for creation rather

4 i

than by plunder of it "stimulated by the impression that nature

exists merely to satisfy human needs."?? what should be em-

phasized here is that man's harmonious relatedness to creation
is determined by his relatedness to God.

Sin, which resulted i; 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 becomes domination of creation. He sees creation as

an enemy that must be brought under control for his own sake.
He wants to possess aﬁd dominate creation rather than be a
steward. His new relationship after the fall is characterized,
among other things, by a self-centred, unconcerned ;TUndering
of nature with the intention to satiéfy his appetite. He
relates to the whole universe from the perspective of his needs
which exclude the needs of others. The story of Cain and Abel
illustrates this latter point. Cain feels insecure at the
presence of his brother and so puts Abei out of sight,'he kills
him, hoping through this act to establish security in the midst

of a ﬁostile world.

Within the South Africa situwation, and particularly
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within White éouth‘ﬁfrica, sin has concreﬁized itself in the
. L] ";_“. . .

form of démination of others for the sake of White socio-

economicyand political privilege. This desire for gomination

AN . .

is echoed in-the words of Cecil John Rhodes: '

We haver given the natives no' share in the
government and rightly too .... We don't

teach them the dignity of laboutr and they
simply loaf about in sloth and laziness ...
Now I say the natives are children. They

are emerging from barbarism. I will only
'give them power to build roads and bridges,
construct dams and plant trees. This is

a proposition submitted to prowide them v
with district councils in order to employ
their minds on simple questions in connec—
tion with local affairs.30 i

Rhodes' official attempt to subordinate the Blaéﬁ population
of South Africa by placing it on the pgriphery of the economic
and political structures ‘is parallel to the p;sition adopted
by H. Verwoed regarding Black education in South Africa.

Verwoed was applauded in Parliament when he told members of

the opposition party that

... 1if the native in South Africa today

in any kind of school in existence is being
taught to expect that he will live his adult
life under a policy of equal rights, he'is
making a big mistake ... There is no place
for him in the European community above the
level of certain forms of labour. For this
reason there is no avail for him to receive
a training which has as its aim absorption
in the European community ... What is the
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use of teaching a Bantu child mathematic
when it cannot use it in_practice? ... A4t

. is therefore pecessdry that native education ’
be controlled in such a way that it should’

v be in accordance with the policy of the state.3®

Seen in the light of Rhodes' and Vérwoed'S'stdteménts,‘
the separate development program is an attempt to keep the
Blacks from ever entertaining the possibility of, in the yords
‘of Verwoed, living an "adult life under a policy of equal rights".
The queland leadership itséif.is unde; control by the Prgtoria
" Administration. Most chiefé appointed by the Government té

head the Homeland Governments know little of the democratic
— ’

political process. Their power is.de1§gated'not by the governed,

but by the White administration in Pretoria. For this feason'

they are not responsible té the people.Whom they govern. \Theif

monfﬁly stipends are éaid‘by the White Government. The control
- éf Homeland Legislative Assemblies by Pretoria has been de-

nounced by H.B. Ncokazi, who comments that
-

... the Pretoria Government is not prepared

_to leave their puppéts in the lurch, one
Bantustan leader’s membership to the Legis-
lative Assembly was, terminated by the
Supreme Court .:. 2

\\

An incident involving Ncokazi himself and Chief Kaizer

- . - . . ) .
Matanzima is a case in point. Ncokazi was a popularly elected

-

e
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Afrikaner cultural identiﬁy. What the§ wanted for themselves
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lea of the Ngw;Dem0cratic Party which opposed, Transkei

_ Independence, Matanzima refused to accept him as a legitimate

leader of the official opposition party becausé of his critical

-

" views about.Transkei Independence. Ncokazi's political stance.

was apparently a threat not ;nly to the political ambitions of
Chief Matanzi&é buf also to the architects of the ;partheid .
system. He had to be éolitiéélly "liquiaateé“ in order to
ensure a smooth implementation of'thé policy. -,

Many well-meaning White South Africans have argued that
racial separation is meant to give both Black and White South

.

Africans a cultural identity that former British assimilatory

liberal policies could not provide. Theg\E?int,at the Afrikaner

‘historical excldsivism as the method that pfotected and preserved

. -
under British rule, namely, a chance to be themselves, to use

their mother tongue, to develop their own culture, they alqo

wished for the Blacks. The question, howevér,\ﬁhat still
a

remains to be answered by apartheid apqlogists is: If it is

b

admirable to allow and encouragé the development of distinct

]

cultures, why force it by law? Why require that a Black child
be taught to” remain within the African cultura\Exzﬁbrce? - It

is, thexefore, logical to conclude that the real reason behind

the Afrikaner's emphasis on Black cultural identity is not a
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. - a ‘
genuine ‘care for the Black man; rather, such a concern seems to

- be the best way of ensuring the Afrikaner's own economic and "

.political_domihance. The Black man's dependency on White tech~

-~

"nology w1ll the Whlte man hopes, prolong White dominance.

)

S n addltlon, White a531m11at10n lnto the Black community

is- 1nterpreted by racial purists as a decline of Western civili-

1

zation and Christian values. The identity 6f‘the White race,
!. !

‘ -ﬁ.k ensured by economic and polltlcal power, is seen as necessary x

for the protection and'preservetlon of Western Christian values.

o

For Western values are usually equated with "Christian” values.
' . -
Decline of Western Christian values would, according to 'this

argument, precipitate the decline of the Western technological -
! . 1“ N R

| - ' )
\ culture which Whites have built  in.South Africa:

g

While assimilation of Whites or “of any other minority
1\\\\\\\\\\ group should be discouraged, the protection and preservation

of the white race and of Western technological culture has been

1

‘at the root 'of the exploitation of Blacks. This.means that

: : : White dominance has been erected on the backs of cheap Black
labour.

. , -
1 . . . .

" What the apartheid apologists sﬁbuld realize is that
"the racial peace they hope t© bring'about through this system
is not possible. Instead, apeitheid has created a social en-

. .

. -, ]
vironment ¢onducive to racial violence. It has created not
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only a physical chasm between the two races, but also = '
- 4

spiritual chasm between them. The 1 channels of communi-

' cation have been damaged.- The Soweto riots axe the tip of the

iceberg; they indicate to a partial extent only the seriousness

of spiritﬁal alienation in the society. The sole channel

through ich the Blacks can register their grievances, it

would appear, is physical violence.  The White Gévernment, too,

b =
"channels its reply through the barrel of-the gun. If the normal

{
channels of communication were open, the prospects of physical

viblence would be reduced.
Apartheid, as an attempt to ensure economically and
politically White control of South Africa, 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

L}

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 engage@ in élantipg trees".- This reductién
qf Blacks to the level of instruments and objecfs to serve the
glory of the White man is contrary to the fundamental Christian
teaching about tﬂ; brotherhood of'mankiﬁd. The separation of
the Black and White racesd is parallel to the original sgparation

between God and man, the latter being the direct cause of the,

former. The impulse to seek domination of others is a violation
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!
of God's commandmeht to love your neighbour as you love your-—

.
self. - White power has humiliated Blacks and has'made them
." ashamed of their_God—given skin pigmentation. Blacks are no
longer proud of their'particular‘humanity.33 They have been

‘made to think Whites are inheréntly superior. _ Thus, while sin

concretizes itself in the White community in the form of desire

for domination, within the Black community it‘taﬁes the form of

an inferiority complex. o -~

(ii) ‘Black Inferiority: An Expreséion of Sin

¢ While Western techﬁology.has boosted the White community's
moral and personai image, it has produced the_opﬁosite effect .
in the Black community. IF has deflated the latter's evaluation
of itself. In our discussion OF "Black Consciousness" we stated
, thaé.a goqd many Blacksﬁhave intefnalized their own technSIOgical
deficiency‘in such a way as’ to ipterpret it as a natural infer-
iority. 1In the presence of the Westerh enormous and sophisticated
cult?%al dévelopment,;ﬁhey have become more énd moﬁé conscious
of their lack of cultural équipment andltechnological know-how
in dealing with the'quigklgkchanging world. As a result of
Black and White cultural encounters, the Black man has accepted

*whiteness" as an authentic norm by which he measures and de-

fines himself. Since the Black man has become ashamed of his
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cultural "backwardness", his_whole lifestyle has beén character-
ized by the struggle to be."Whité". James Matthews describeg

this in a provocative verse: , ' .

White syphilizatioﬁ
taints blacks
makes them

carbon copies
imitating white
man's acts

turning aside

from ways

of blacks ' - )
the women

faces smeared

skin bleached

‘hair straightened

White man's

fashion dolls

black man

dressed in ‘

tailoréd suits ~

silk shirts ) -

italian shoes

dreaming ‘dreams

of houghton

swimming- pools- : .

‘wake up black fools. 34

-

Matthews puts his finger on an enormous problem of this society,

namely, fhe problem of -self-rejection and self-hatred among

some South African Blacks. South Africa has a rapidly expanding
cosmetic industry which manufactures "hot" cosmetics exclusively
aimed at the Black consumer. When these cosmetics are applied

to the_dark“ifrican skin, they produce a lighter complexion.

Falrl -4 e
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Many African men and women use these 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

becomérz\he;mative ideal.

The decisiveness of skin colour in South Africa -was
. | & hd
apparent during the late forties and early fifties, when many

-

.people applied for "coloured status".33 The coloured have a

¢

somawhat better social status in South Africa than Zulus, Sothos_
andéz;33§s. Within the category of non—Whites, "coloureds"

are bettgr paid. For social and political reasons, many South

Africa non-whites ("non-White" is here used-fedhnically) 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
complexioh. Instead of carrying “Passbooks" which are regarded

by most Blacks as symbolic of the White power that humiliates

them, the "coloured" carried "Identity Ccards".

The Black man's struggle to liberate himself from the
) )

ordeal of Blackness and all its consequences is reflected

B

vividly in Manas Buthelezi's statement that:

Por many people to-day, blackness is a -
life stigma from which they continually
try to escape both psychologically and
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intellectually. -That is why many Zulu-
sgpeaking black people switch over to
broken and ‘rotten Zulu when they address
White people who fail to speak Zulu
properly; Fanakalé is a language which
has flowered from the grave of the Black
man's dignity.36 -

r

Fanakalo is a bastardized inferior version of Zulu with a very
basic vocabulary, cémmonly used as a langﬁage of communication
between Whites and Blacks. Buthelezi sees thé adoption and
use of such an inferior language by ﬁulu; as a psychological
accep£ance 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 prese;yation of one's cultural
roots and‘therefore of one's dignigx. The attempt, therefore,
to escape the Black condition by the agplication 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
iBlack man}s cry for liberation from Blackness through the "White
connection” £s thus dehumanizing.

Thi§ "white connection", that is, the séeking of libéfty
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 communjities

they govern. Traditionally, the Chief goverr2d with the ‘consuent
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‘of the -governed. Should he abuse his power;:the community .

had a right to discipline him. Thé‘story.of King &haka the
Zulu is a case in point. ‘When he' became a-tyrant he lost the

"

support and loyalty of some of his chieftains, such as Mzilikazi.37

‘Shaka was_finaily murdered by.his brothexrs because he had become

a high—pandedeictator.' In South Africa today, the Cﬁiefs are
appointed by officialdoﬁ;and éré, tﬁeréfore, responsible to
the Pretoria Governmept:38 Aas sﬁcé; Fhey become tﬁe admiﬂistrators
of the alienatiné apartheig policies.

The desire to bé "White" or to maintain some “Whiﬁe
connection" has manifested itself also in £he Christian Church.
In Chapter Two, we pointe@ out‘that some Black Christians still

cherish denominational affiliation with White Christians. While

. this may be a good sign of the oneness of the. Church Catholic,

the reasons for this desire for Whiée affiliation status by

Black Christians are highly questionable. The "White connection" -
is interpreted as if it were a guarantee of prophetic and
apostolic tradition, if not a guarantee of the Divine presence.

As far aéjChristian theology.is concerned, the Chucth's
authenticity is guaranteed b& the presence of God. To make any
human race or individual the guardian of the Church is.tantamount
to idolatry. Jesus is credited with having said that where

+wo or three are gathered in His name, he would be present.
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The Black inferiority complex is a sign that the Black
community, deep down, in its psyche, does not have confidence
and faith ‘in the ground”of its.being. Like the nation of

Israel when Moses delayed on the mountain, they have asked

' Aaron his brother to make.them a god. They have lost faith

in the Yahweh of whom Moses'@és the messendér:‘ Blacks seek
after "Whiteness" Fo establish their-ﬂumanity and they have,
in the process, made ﬁhe Whi£e-m;n their Fgod? after whose

likeness they are rg—cféating-themselves through the aﬁplication

of "hot" skin creams, the usage of an inferior language and

the adopﬁion 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 i's idolatry.

Black theology recognizes the particular spiritual °

dilemma of all South Africans and calls ﬁpon them all to face

up to their sins and to admit them. Each community must engage

inm a thorough soul—searching'to éqteigine how it paﬁhaﬁénd its
ways. Black theologians, héwevér, find in the beliéal God
one who is already engaged in the liberation of the oppreséed{
They ﬁhus call South Africans of all races to live up to the

Gospel of 1iberatiop. -

o

C. GOD: THE GROUND OF HUMAN LIBERATION

-
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Human liberation from sin and its consequences is the
work of God. All Christian theological articulation about
human salvation must be informed by this presupposition.

Thus in the Book of the Exodus_(6:2—8), we read:

_.-—-/-"/

And now I have heard the groaning of the
Israelites, enslaved by the Egyptians, I
have called my covenant to mind. Say,
therefore, to the Israelites I will rescue
them from slavery there, I will redeem-
you with arm outstretched and with mighty
acts of judgement. I will adopt you as

- my people, and I will become your God.

qu is the God oflthe Exodus, the eséape from Egyptian bondage.

He is referred télas‘such becausg he is the active persan behind
this historical event. The Exodus became;Fhe paradigmatic event
that proviQed'Israel with the clue to the Divine nature and

also with-thg basic principle of interpreting His action. This
event igﬁundérstood-as redemptive; through'it, tyranny is deT
throﬁed and the oppressed go free, Therefore Isrgel knows

Yéhweh as the Liberator who hears and is moved to take appropriate
action at the sight of his people’'s need.

/,/
The Exodus experience s a landmark, through which the

Israelites saw in Yahweh the one whose liberating presence re-
vealed the significange of that event. As slaves, their ‘'lot

was in the hands of Pharach. They were a people without a

history. Their identity and worth were submerged and concealed
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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 hopeless state, God, through the Exodus,

brought into existence, out of slaves, a new nation, with new

values and a new sense 0Of purpose and hope. This nation became

a living testimony 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 nature -the Liberator, but dne comes 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)

L
Yahweh cares about the oppressed.

His concern is embodied

in the person of Jesus, the "Emmanuel", that is, "God with us".

1

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, motivated by love (John 3:16), he -

S
chooses to become the oppressed one, -

The Gospel writers Luke and Matthew in particular describe
how the wiée ﬁen and the shepherds came to pay homagé to the
ntey born babﬁ. They emphastze that he was born in a stable,

a lowly place. While the validity of these historical narratives

may be questionable, Cone maintains that

... the mythic value of these stories is
important theologically. 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

L

This solidarity is further demonstrated by Jesus at His baptism.
John's baptism was for the "repentant sinners".4l gesus' sub-

mission to this baptism is a declaration that He has become one
-~

with the sinners and outcasts, making their condition His own.%?

The Gospel writers repeatedly point out that Jesus is

4

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 all the texts that have to do with

L

Jesus' compassion ‘for the people is derived from splagehnizomai,

S
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a derivative of the noun splagchnon, which refers to the in-

testines, bowels or heart, that is, the iﬁward parts of the
human-body which Greeks tﬁouqht we&e the source of the emotions.
Therefore, withiﬁ the original Biblical Greek meaning, Jesus'
compassion for the sigk and the needy.was a welling up from
the depths.of His being; The Zulu word Isililo e#presses the
same meaning. It means a cry, a'particular'kind of cry which
is heard dufing mourning periods, the cry that expresses pain
which cannot bg expressed in words., When Jesus wept for Jeru-
salem, for example, it was isililo. God's liberating concern
in Jesus Christ should therefore be undérstood'in the context
of the 2ulu meaning of isililo and the original Greek meaning
of "compassion". -

The liberating power of God was-experiencedgby men and
women who came-into‘contact with Jesus Christ during His life
on earth. Luke (9:1-10) relates the encounter between Jesﬁé
and Zacchaeus. Zacchaeus is depicted as a notorious sinner,
whose "sinful" profesSion was that of .tax collector in the
city oglJericho. He had earnea for himself greaﬁ wealth through '
overtaxing the population. The.religious purists of his society
had written.h%m off as a gross sinner, and no respectable

Pharisee or religious elder would dine with him. Jesus ignored

the socio—economic and religious barriers and invited himself
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to Zacchaeus' hougé where they dined together, a gesture that
displeased th;)religio authorities. Jesus did not look at

Zacchaeus as an outcast, .and therefore as a lost cause, but

rather as a child of God. It was God's solidarity with Zacchaeus

through Jesus that changed him into a new person, who then saw
his fellow men as_the children of God and not as bloodless ob-
Jjects Oﬁt of whom he extracted‘wealth and through whom hé won

political favour from Rome. The earliest Christian cémmunityA
retained thi; Zacchaeus.story because Zacchaeus, who remained

a faithful 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 Testam;nt example thch demonétrates God's
liberating concern and power in Jesus is recorded in Mark
(6:30-44). Jesus feeds a multitude with five loaves of-bread
?nd two fish.43 New Testament studies?? have been concerned
with the attempt to explaln how Jesus could have possibly per-
formed such a miracle. The more traditional and literary in-
terpretations eﬁphasize that Jesus miraculously multiplied'five
loaves and two fish into several thousand morsels., The more

recent interpretations, however, argue that the miracle was

not in the multiplication of food but rather in Jesus.! remark-

able ability to persuade each member of the crowd to share what .

1

he had. This interpretation assumes that some persons in the




- 114 =~

crowd had brought food provisions for the day. Albert Nolan

. maintains that

... either Jesus told the others who had
brought food to do the same within théir‘
group of fifty or else, seeing Jesus and
his disciples sharing their food, began
. of their own accord, to open their food-
" basket and share the contents.43

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 théy 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
b . .

on the cross was reserved for criminals of non-Roman citizenship.

A crucified eriminal's soul was thought to be denied a placeaof

abode either in the spiritual world or on earth. For the Semites, )\

the spiritual world was understood as a place vhere one's soul

wou}d resiqe in tranquill}ty with one's ancestors. To be

denied a place in that world was the worst imaginable spiritual '
.

agony. Therefore Jesus' acceptanée of the cross illustrates

God's solidarity with the politically powerless as v..-relll.as with

tho§e that have been declared spiritually 1ost. |

Po elucidate 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, some of the Lutheran Mission Stations have had

cemeteries where they bury the dead. At Umpumﬁlo 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 section was reserved
to the Christians, and the other section was set aside for the

burial of those classified as "heathens”. Now, on Easter Sunday

it is common practice for the Christians at Umpumulo to celebrate

g

the’oécaéion by gathering at sunrise at Ehe‘cemetery to sing
Easter hymns. But-the inteié;ting thing about tﬁe Whole‘practiée
is that these resurrection-centred Easter hymns are sung froﬁ
the "Christian" section of the divided cemetery: The obvious
implication here is that hope for ;esufrection applies ogly to
the dead Christians. But this implication distorts the meaning
of Jesus' aqcepténce of the cross. The point we are trying to
make here, is that Jesus"dgaﬁh 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.
Umpumulc Lutheran Mission Station’cemetery.

Throuéh the death and resurrection of Jesus, God gives
the oppressed an alternative way of'existence, different from
that of the fallen Adam; man can now be free from the powe¥ of

’

the oppressor. God brings the weak, the hopeless and the out-

-
. A
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casts into a pew existential relationship with Himself, a rela-

tionship of freedom which Biblical writers characterized by

4

saying that man is created in the imaqo Dei.. The concept imago
Dei, from the perspective of Black Theology, is more inclusive

than Thomas Adquinas' analogia entis® or) the analogia relationis

[N

of Bonhoeffgr.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

. world. 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 is man in rebellion
against the structures of oppression. It
is man involved in the liberation struggle
against the forces of inhumanity.

-

Freedom is an important ingredient of being in the image of

RN /)

3

God. od'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 fulfilment of humanity;

That is, he is free for us."49 Since ¥Yahweh's freedom circum-

scribes man's frfEﬁom, the struggle to be free.frpm enslavement
is a positive attempt in the search for genuine humanify.

To be free in the context of divine freedom means to be
maq for others (Bonhoeffer). It means a new interpersonal Te—

lationship, a totally new orientation of one's life that differs

A
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. from that which St. Faul terms “"the old Adam®.>0

i The grounding of human liberation in God has been stated
: )
rather powerfully by the South African,éouncil of Churches in
a theological document addresseﬁ 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:

{(a) is the good news that in Christ God
has broken the walls of divisions between
God and man and therxefore also between
man and marn'. . '

e {(b) declares that Christ is the truth

' who sets men free from all false hopes of
grasping freedom for themselves, and that
Christ liberates them from a pursuit of
false securities.

- {c) declares that, in the resurrection
of Jesus, God showed himself as the. con-
gqueror and destroyer of the most potent of
" all forms of separation, namely death, and
he proved the power of his love to over-
throw the evil povers of fear, envy and
pride which cause hostility b%tween men.21

'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. Since God through Christ:is the ground of human freedom,

that is, the Lord, and since SO th Africa is part of his terri-
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torial authority, there can be no cqmpromise between Christianity
and the "traditional South African way of lifeJ. For to do so
would be equivalent to rejecting God as Liberator and to choosé
instead to serve human idols, namely the "god of.racism".

From the perspective of Black Theoloéy, the bresance of
Emmanuel is a declargpiorn. that all attempts to aﬁeliorate 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 liberatidn; that is to say, man must become a co-

-liberator with. Yahweh.

D. MAN AS CO-LIBERATOR WITH GOD

- -
L

The basic quéstion underlying this subsec;ion is: if
dodb,throuqﬁ the Christ—evént, is- the ground of human liberation,
what should mén.who_is the captive do in ordé; to be liberated?
This queétion is similar in essence to-that asked St. Paul and
Silas by the jailer of PHilippia in Macedonié: "What must J
do; Sirs, to Be save@?" (Acﬁs 16:30). Paul and Silas replied:
"Believe in the Lord Jesus and you will be saved"”. This answer
is iniplieé in John 3:16:

For God loved the Wérld so much'tﬁat he
gave his only son,’ so that anyone who

believes in him may not die. but have
eternal life.
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Man must respond to divine salvation by faith. He must accept

8

through faith the Lordship of Yahweh as Liberator, thus sub-
ordinating all his loyalties to Yahweh. W.A. ﬁhitehouse's

descriptive definition of faith illuminates what we are trying

—_—

to say:

The core of this Hebrew concept [Faitﬂ]is‘
' ~ firmness, reliability or steadfastness.

To believe is to hold onksomething 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 Wlll
become steadfast.52 :

»
-

., What we uﬁﬁerstand.whitehouse to be saying is that firm belief
- D .
)

ih an object leads’'to the attainment of the characteristic
attributes of the particular object believed in. In the case
of belief in God the Liberator, man abtains the liberation

attribute of Yahweh. Faith is an act of trust in Yahweh through

-

S ) ’ ‘
which man appropriates the divine 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-

. ‘ . u
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 belieﬁe; and Yahweh. Man's
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past life,'which was characterized by separation from God, is
now characterized by the fact that man joins God in His divine
activity of human liberation; that is to say, man is a.co—
liberator;with God.

In the Gospel accordiné to St..yatthew (28:19), Jesus
commissions H}s disciples to ""Go, then, to all peoples everywhere .
and make diséiples, baptize them in the name of the Father, of

the Son and of the Holy Spirit". The ritual of baptism is theo~

logically significant because it implies that those who are

baptised in the name of the Triune God are co¥mitting themselves
to God's. own activity, in this case His libergtion. In addition,

baptism means that the\beliayer is public announcing his utter-

most intent to join God\in His activities of liberation.
Through this ritual, e inaiviéual belieﬁer i; admitted

into the Ekklesia; a_gatﬁe i of meﬂ and women, célled into

being through the divine act® liberation. In other words,

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 a Christian,

therefore, means to participate in the essence of the Christian

community - liberation.

]

The sacrament of Hdly Communion, too, is of'theo]hsical

significance. The partaking of this eacrament by the Ekklesia

\/">

T PR
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is a conscious celebration of what Yahweh, through the Chfist—
event, has done and is still doing through.human iﬁstitutions.
Those who participate in this celebration are 6pen1y affirmjing
their loyalty to Yahweh the Liberator, that is, their individual
and collective commitment to the divine cause ©of liberation.

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, because
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 suffering redemptive! _For Yahweh
takes upon himself .the pain of the widows
and orphans and transforms slavery into
freedom, 54

To bé].as Paul putsit, mystically incqrporated into the "body
of Christ", means to live in an envirpnment where th;re is a
living commitment to sufféring with God, =a commitment.which is
understood as part of the Cross. It means total identification
with the despised, the outcasts and the "nobodies" of the land.

This vocation to suffer with Gbod and therefore to be

@&-liberator with Him does not meéﬁ a silent endurance of in-
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justice nor the ignoring 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- humanity.>

o

~To function redemptively means that eagh person and the community .

as a whole must struggle to free humanity from poverty, from
. g “

authoritarian rule, from racial discrimination and from other
e

oppressive societal structures.

,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'appératus of Afrikanerdom.
Racism runs deep intQ the soul of the South African society.

In spite of this seemingly hopeless future for Blacks, Ananias
Mpunz-.i.s6 has called upon Black South African'christians to res-

pond to White racism which "dehumanizes" all Blacks, in a mature

manner, that is, a manner in accordance with their faith. ¢« He
LY

‘exhorts them to develop healthy and positive attitudes about

themselves and about those responsible for the "ecreation" of

the apartheid.system. ‘

To illustrate what he means, Mpunzi cites the case of
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Solzhenitzyn in The First Circle:

Nerzhin, indefinitely detained in prison
refuses to see the slops served to prisonexs
as sloﬁs. They are a sacrament. Perhaps the
deep significance of this is that slops are
meant for pigs. Prisoners are served slops
because they are seen as pigs and are being
encouraged to see themselves as pigs. But
, the sacrament is for humans. To see the
. prison slops as a sacrament is thus a tremen-
dous act of self-affirmation ~ despite the
prison and despite the slops.>7 )
r

’

In Southrﬁfrica, where a B}ack berson is referred to in dero—
ﬁngatory terms and names like "Kaffir", "Bantu", "non-white" and

so forth, the above would.imply that Blacks should affirm their
‘-humanity, and not accept theolimitations.that are inherent in

such derogatqu categories. Nor should they, in the process

of affirming their own humanity and diénity, effectively de-

humanize their oppressors. The'Blagﬁ person's being, according

to.MPETZi'S trend of thought, is guaranteed by God;in Jesus

* Christ, "the man for. others" (Bonhoeffer). For this reason it

is also .true to say that the Blacks' humanity and dignity is

Ih-ﬂ—_h found in affirming the humanity of White South Africa, in_sbihe

}
of what Mpunzi reports: . ,
h‘ .

We have been treated as less than human.

We have been debarred from having a say in
making the decisions that intimately affect
our lives. Whites have come to see us as

4
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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 dark 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 features. The 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 asspigs.
Thus, our own self-affirmation has been bound
and chained. When we cease to love ourselves
we cease to love others. Love is a give and
take relationship. What has a pig to give?
Oour self-denigration then becomes the reason” -~
for denigrating others, and we learn also to
behave as pigs. Thus we destroy not only
ourselves but others. First, like dogs in
a park, we turn on the other wounded among
us, we turn against those who should be our
brothers én suffering,>8

Mpunzi concludes his analysis in this-way:

L]

.For our sake, therefore, 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. Thus
freedom also entails enabling black people
... affirm what they are - Black people -
and enabling White people to affirm what
they are - just ordinary people.>®

The Black people's faith in God éﬁe Liberator and their joining

Him in the work of liberatibn,'according to Mpunzi, entrusts

them with the responsibility, not only of liberating themselves,

but of liberating others also. 1In other words, faith in God

.
A

[

'thefLiberator involves the 1ibération of Black people froﬁ
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racism and from self-~rejection to self-acceptance; for fhe White
persons, it involves their liberation from ra¢cial self-elevation
to seeing Ehemsélves equal to other races. . .
While Black Christians need to affirm unegquivocally their’

own humanity, this affirmation cannot be sought at the'éxpense

- of the humanity-of others, namely the Whites. To be a "co-
liberator" with God requires the simultaneous recogniﬁion'and
affirmation of one's humanity and that of othérs. St. Paul
uﬁderscores this point when he says that Jesus disarmed the
principalities and powers and made publié 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. 1In spite
of the negative experiénce the Blacks have had under White ruie,
they should not succumb to fhe temptation to subject the Whites
to a similar experience. Liberation is the opposite of fevenge.
it aésumes the validity of eiiminating or transforming oppressive
structures; but it does not mean injuring or enslaving.somé men

" to set others free. When one is a co—liberator, he is an agent
of liberation, and therefore cannot be at the same time an
agent of oppression or of death. Tﬁe life style of Martin Luther’
King Jr, illustrates well the point made here. King was. concerned

about the affirmation of the Black people's dignity, but hé was

-
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equally concerned about the humanity of White Americans, %0

-

The Black community's efforts to work towards the re-
creation of positive attitudes among South Africans of adll races

is likely to encounter official oppo.s;.i.t:i.on.‘Bl Official opposi-

tion is inevitable because such attempts will be confrary to
the Government's apartheid poiicy; However, opposition should
not discourage Blacks, for their commitment to these attempts

is dicéated 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:
“

T L]

Black Theolcogy 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 Gospel so de-

. fined then says to Black people: You too,
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.82

!
According to Dr. Buthelezi, the Black people ought to realize

that they have been created in the image of God‘ana not in the
1mag%}8f some’gaperlor race. In other words, it is. t1me for
them to awaken to the fact that they are called, like everYbody
else, to liberating themselves and others. The fact that they

are poor, that is, without economic and political power and



- 127 - \f

with no historical 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 courage" in the Gospel of liber-
‘ation, for through it they encounter God who in Christ calls

-them to a "hidher 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 spite.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 21st, 1975, at the African Bank opening celebra-
tions. . In his speech he pointed out, in a precise ana 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 analysis .what is of para-
mount importance is not the matter of setting
up of the African Bank as such, however econo—
mically significant and historic 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

-

-guthelézi‘COncluded his speech in a provocative and determined
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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 dehumanizing
laws to change before we can involve our
people in self-help projects and processes
that will in a therapeutic fashion enable
» them 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 enggging in projects of liberatiop. The-launching of the
African Bank is symbolic of what is happening in‘thé "soul" of
the oppressed. They will engage in self-liberation with or
without the participation of the'White.community._ This Blaﬁk
initiative is not a refusal to acknowledge the existence of the

White man. It is rather an attempt to rediscover anew the 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, argques along the same lines:

o

I do not believe for a moment that God 2
created men to be divided among themselves.
There was no apartheid in the Garden of

Eden and there is no apartheid in heaven.
Why should there be apartheid between? [sic| We
need to organize ourselves into a disci-
plined body to support each other. We can-
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not wait until the Parliament in Cape

Town falls before we achieve that ddgmity
which comes from self-help and from making
the best of the miserable mess we f£ind our-
selves in. BlacKs in every corner of the
country are s rugéing off the dependency
mentality and this attempt is embodied™and
is expressed in the philosophy of Inkatha
Yenkululeko Yesizwe.65

A

Inkatha Yenkululeko Yesizwe is a cultural liberation movement

led by Chief Buthelezi that aims at raising the c¢onsciousness -

of the rank and file withip the Black community. Buthelezi

-
v

links Inkatha Yenkululeko Yesizwe to his personal belief in

God. He doés not believe fdr a moment tﬁat God constituted and
sanctioned apartheid and for that reason'ﬁe sees this cultural
liberation movement as a task in which God is engaged. This
movement is théréfqre, in the words of.Dr. Buthelezi, the.Black
man's "t&ging courage in éhe Gospel of liberation"..

| + It would thérefore seen logical to conclude ‘from the
statements of Ananias Mpunzi, Dr. M. Buthelezi and Chief G.M.
Buthelezi, 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 imply that all Black people involved in the

struggle to be free are inspired by the Gospel of liberation.

There is no doubt that a good many of them are not motivaﬁed

by what God hés done for them in Christ: that-is to say, their

& |
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cry for liberation is not necessarily a conscicus faith-response

" to be a co-liberator with the Yahwéh of the Exodus. But there

L -

seems to be enough evidence for us to maintain that Christian
‘theologians like. Dr. Manas Buthelezi, Ananias Mpunzi and lay
Christians like Chief Buthelezi interpret the Black people's

struggle to overcome self-rejection, the rejection of White

paternalism and of the limits imposed on Blacks by racism as

significant stepé towards the practical confession of the Lord-

'

ship of God over South Africa. This objective is appropriate
. . .

and inevitable once the: oppressed cease to define the source

of their humanity by taking "Whiteness" as their norm.

.- g b

In the discussion of the Blacﬁ conscidusness movement
in South Africa éndibf its practicai efforts towards the de-—
velopment of a positive self-image on the part of the Blacks,
reference was madé to the estab;ishment‘of‘community programs,
such as Black Art Studid (lé?Z), Music and Drama, Literature

Institute (1972) and the African Bank (1975)}). It was pointed

wout 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 tried to demonstrate

that any attempt to affirm Black personhood which negates the

humanity of the White person would be theologically unacceptable.

" Such an attempt would be similar to{¥H&E of Cain who approached

4

)
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God without ‘Abel his brother. The question Godlaéked Cain is
decisive for Black Theology's docérine of God. "Caih,uﬁﬁere is
your brother? "6 Similarly, God might ask of fhe Black person:
*Black man, what are you doing? How can ydu possiﬁly hope that

you can affirm yourbdignity and-persoﬁhood thle rejecting your
White brother? Was not the death,apd resurrection of Jésu; |
enough to liberate you from faliing into the same error as your
White ﬁrother who destroyed hig.humanity and that of qﬁhers through

’

the pursuit 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 theoloqiansasee themselves as having the

. -

' responsibility of being a critical conscience of the Black cipymu~

niﬁy in its searxrch for liberation, to avoid-the adoption of a

tribal or a racist deéity., Bengt G.M. Sundkler demonstrates how,

within certain South African Independent Religious Movements,

White racism has provoked Black racism:

In a countr¢ where some irresponsible Whites
‘tell the African that Jesus dis 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 sée to that ... The.colour-complex
takes the parable of Jesus into its service.

» Here is one to which I have heard references
in some 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. All ten came to the gate of
. Beaven. But the five White virgins received
the same answer as the rich man received [in
the parable of Lazarus and the rich man, Luke
16]: Because the Whites rule on earth, the
Blacks do s0 in Heaven. The Whites will go
‘a~begging to dip the tip of their finger in
cool water. But they will get as .a reply:
Hhayyi (no) - nocbody can rule twice,
" . t

Ay

The type of'theology espoused by this particular brand

.0of Zionist Church®?® is highly racist. It depictSVChrist as a

"to be Black means to be "3i

Black who hates .those of White skin pigmentation. Black theo—

logians like Ntwasa'and others have also employed the. concept
4 . .

"Black Christ". 1In their case, however, they are attempting.

to articulate as relevantly as possible the meaning of divine

s. In a country like South Africa, where

Pl

-

salvation for Bléck

erior}, to'refer\Lo Christ as "Black"

has the same impact ag the reminder that Jesus was a Jew in
P

Hitler's Germany. To affirm that Christ was a Black man in
South Africa is as revolutionary and radical as it would be
to say that Christ is Castro to the U.S.A. Republican Christian
voter.
. - A
The creation of such radical concepts for the 'purpose of

-

Black psychological liberation is accep@br. Buthelez"i, who

writes: . ' NN
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y As long eas 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 some-
o ' ‘one else says to you, "You are black, you are ,
‘ black", blackness as a concept remains a
symbol of oppression and of somethlng ﬁhat
conjures up feelings of inferiority. But
when the black man says: YI am black, I
am black", blackness assumes a different
p meaning altogether. It then becomes a
symbol of liberation and self-articulation.
Self~articulation as the setting loose of
iron chains is accomparfied with .disturbing
noilse, self-articulation cannot happen with-
~out creating its own impact. It insgpires
- some and disturbs othérs depending~on whether
they see it as guilty spectators or as people
who experience being introduced to a new lease
of life.70

~ Such concepts of.ﬁelf-articulation,‘whidh are a radical departure

f .
fxrom tﬂé South African conventionalyﬁheologQ, arise when Blacks
ﬂ’,/are awakened to their capabllltles and respon51b111t1es fior
self~theolog1&al egpre551on,. The Concept "Black Chrlst" should
be understood ag" an attempt to satlsfy the Black community's
hunger.fqéypeievant‘and meaﬁingful divine‘revef;tion. The éepth

of this hunger is vigidly expressed in the following Zulu verse

of :Abantu baka Moya ‘(the people of the Spirit):

.

. ¥ .
AN v . -
.Jesu, woza noyihlo
Abantu bayafa
lapha enhlabeni’!
(Jesu;, come with thy Father . | N

Peeple are dying here on earth) oL
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The Zulu word ukufa (death) ig very inclusive. It includes a
4

e

mental torments. Expressions like.sengifile ukuhlupheka (I am

dead with suffering or hardship} are very common. When the

"people of the SpiEif", as quoted above, call upon Jesus to

come with his Father because people are dying on earth, they are

appealing to him to liberate them from the physical and spiritual

+

burdens, among others, imposed upon' them by the "South African

Way of Life". Bishdp Sundkler said: "Jesus, the White God, seemed

/—'L«

so mute and so remote and all the while people are dying here on
earth."72 fhus the concept "Black Christ", from the perspective
of Black Theology, is an attempt to present Jesus as liberating

the Black people from ukufa in its inclusive meanings.

Such concepts are an indication of the beginning of
: ' | , .
liberation from, as Ntwasa points out, "every image and symbol
which, by presenting God as "White", reinforces this sense of

human inferiority and worthlessness."73 They, are therefore

essential for the psychological liberation of the Black commu-

nity as an initial stage towards;self—acceptané and the accep-

tance of others as.equal before Yahweh. The s ificant point

" ‘about the concept "Black Christ" is that it is pot used in a

*

racist sense by Black theologians; it i% rather a genuine

attempt to articulate from the perspective of the Blacks God's “

of

-
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solidarity with them,without of course suggesting that He does . '

not care about others who live in situations different from

that of Black South Africa. _ '

In this last section we have discussed how man is co- .

! .
liberator with God, and we have attempted to show how in liber-

ating himself he is éommftted. as an individual and as part of

L.
.

é community, to liberate others; we have seen that this involves
not revenge for the 6ppression by others, but a reCOgnitibn of
their own humanity. b

In conclusion, th? Biblical God is one who liberates and

at the ‘same time reconciles those who are estranged from Himself

and from ane another. Liberation and reconciliation are two

"moments” of his aﬁoning act. Our next chapter will focus on -

Reconciliation,

~
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CHAPTER IV

GOD AS RECONCILER - -

A, _INTRODUCTION

In the last dhapter we statéd that the concept "Black
Christ" should be understood functionally. That is, it is an
attempt to afticulate Christ's solidarity with the outcast,
the oppressed and the "nobodies" of the land. "Black Christ"
is‘therefore the particularization of the "Universal Christ" ;

in Blackness.

Through the "Black Christ" God recreates out of a

"Bantu" or "Kaffir" é new man who becopes the core of the
- new Séutﬁ,African society envisaged partially in the S.A.S.0.'s

_ manifesto: "a country in which both Black and White will

live and shall continue to live together“.1 while "Black

~ 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;i;f—event, namely reconciliation. \ggif means that through
is "Black Christ" God liberates and recondiles man with

HBimself and with other men.’ .

e o | _
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*

In an attempt to spell out the connection between

"liberation" and "reconciliation", Dr. James Cone says the

Liberation is what ,God does to effect
reconciliation and without the former

the latter is impossible. To be liberated
is\to be delivered from the state of un-

. freedom to freedom; it jis to have the
chains struck off the body and mind so that
the creature of God can be who he is.
Reconciliation is that bestowal of freedom
and life with God which takes place on

the basis of God's liberating deeds.
Liberation and reconciliation are tied.
together and have meaning only through
God's initiation.2

Reconciliation can be seen as identiqél with liberation,.but
it is best seen as a logical consequenée of the latter, that
is, liberation.is the precondition of feconciliation. However,
reconciliation, like liberation, 15 not a "human quality". 3

it is initiaééd by God and is grounded in His.being. wWhile
this act of reconciliation is grounded and initiated by °
Yahweh.alone, it must, however, be accepted by man iﬂ ordef
that he may indeed be reconciled with God and with_his neigh-
bour. Without man's acce?tance ;f what God has.aone for him
in éhrist, reconciliation.wéuld be.unthinkable: Man's appro-
priation of what God has éone for him makes him a co-reconciler,

that is, he becomes one with God in the work of reconciliifion.

e

'y
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In South Africa, the appropriation of the divine At
of reconciliation has radical implications for race relations.*:
Our main objective in this chapter is to discuss reconciliation

» L] \. a - » . -
as an Act of God and to assess its implications for South -

Africa. , , : . . |

B. RECONCILIATION: AN ACT OF GOD

Allan Richardson, the New Testament séholar, observes °

c
that: 0

Reconciliation has the significance of
a new stage in personal relationship
in which previous hostility has been
put away in a decisive act.4

»

This means that the Act of reconciliation presupposes a state

of estranged fellowship within the context of interpersonal

relatiénsh;p. -It presupposes that at s;me stage thérestranqu

pérsons were friends, but qde Eo"c$rtain factors tﬁe friendship

was terminated. ' The resﬁmﬁtion of former fellowship is achievea

through a "Jecisive act", the act of reconciliatio;. |
-An accoun 'of the Zulu traditional aéé of reconciliation

will serve to illuminate what we are tréing to say here.

when the head of a.homestad dies, his burial is accompaﬁied'

by the appropriate ritujils.5 The living members of the family

' / -
have ‘an obligation to-make the necessary and customary stipu~
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lated sacrifices to the "living-dead".® Should they fail to

LT

. make the offering, this failure  is sufficient to' precipitate

a state of*alienation between the ancestor and the rest of .

‘ . 7 .
the family.  The ancestors were believed to retaliate by

causing death or severe illness., To bring about reconciliation,

_ i
a mediator - usually the elder son or one of the senior mem-

bers of the family - slaughters a cow and invites the other
‘tion. fThe angry ancestﬁrs are asked to pardon the:élén for
the-omission? Wifhout going into the details of the ritual
-of reconciliatiOn,'ahat is of importanc; he;e is that it in-
volves the spilling of a cow's blood.: A'cow is a highly
treasured.part of the traditional proﬁerty, in as much as it
‘provides the Zulus'with milk and meat:-as such, it ismthelr
prec;ous means by which-réconciriat}on between the gstr;nged
ancestors and the clan is effected.

- Siﬁilaily, as St. Paul wfites in éddressihg the Ephe-
sians about the ;éconciliatibn betweqﬁ Jews ‘and Gentiles:

"by his death on théicrosé Christ destroyed the hatred; by,
@eans.pf the cross, he united bbth racég‘into‘one single body.-
énd brought them back to God" {(Eph. 2:16). To the'Cé?inthian

Christians, he writes that "God was in Christ reconciling the

World to himself” (2 Cor. 5:19). What is central in these

-

. -,‘j‘.‘;,- '
7,

+ members of the-clan to participate in the ritual of reconcilia-



K

N

~ 145 -

Pauline paésages, and indeed in Biblical theology, is the #
point that recanciliation between man and God ~ and conse-
quently between‘man and his neig / ~ is grounded in the
initiative of God, that is, God ‘is the source of human ré-
conciliation. He chobses to reconcile eétranged man through
a "decisive act": the death of Jesus, the mediator.
Reconciliation in this "social community"-coﬁtext
means t&at the barriers betweén man.and God and man and his
neighbour, which characterized human existence, hévé beén
removed. Man has been brought back to fellowship 'with God
And with his fellow men. Christ is the Person through whom
man encounters God ﬂﬂ@.Reconciler ;ﬁ history. He (Jesus) is

-

the embodiment of the divine concern to have man reconciled
with His Creator. : : )
The suggestion that man cannot initiate his reconciliationﬁ!!

with God of his own accord is supported by E.C. Blackman:
\. . 7~

It is God who effects reconciliation.

He is the subject, mankind the object.

God takes the initiative; only he 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 socia] relationships

~
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’(i are permeated by thfs\.act, as is underlined by James Cone:.

L A
Recgnciliation is a divine action that
embraces the whole world, changing our
- relationship with God and making us new
creatures. Formerly we were slaves; but .
reconcilittion means that-we are now free.
Formerly we were separated from God,
alienated from his will and enslaved to
the evils of this worWl. Now we are
reconciled; fellowship with God is now
‘ possible, ... Formerly our knowledge of o :
. - our identity was defined by those who
had power over life in this world. Now
God has redeemed and reconciled us, so
. that we know. that true life is found in
' him who conguered death on the cross and
‘was resurtected on the third day.10

Tl

In Chapter III of this dissertation, we stated that
God liberates man by taking upon Himself the sihful human .
condition.‘ He becomes one with the signers% The presenée
of‘the historical man Emmanuel, we contended, is_a demonstra-
tion of thé historicization of Yahweh's concern for human
,liberaéion. Now, since liberation and reconciliation are two
"moments" of one and the same diviné Act of Atonement, the

presence of Jesus in human history means also the historici-

//;at{;n of reconciliation. The grounding of this act into

L human history is the only way in which one can logically speak
. of it as affecting man in his concrete situﬁ%ion. For man
A ¢

to be affected by this "decisive act" of reconciliation
(& - ’
o : &
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(Ri?hardson), God must meet him where he is, namely in history.
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Thus, reconciliation, like liberation, is historical; it is a-
A ‘ e ‘
o s .

quésﬁion'of-ﬁpere and now". + In other words, history is the
2 ~

»

—
arena where the "drama" of reconciliation occurs.
L 4 . . '

During the life of Jesus on_earth, Gdd's reconciling

n\._—-" P
power was experienced by persons in concrete situationgﬁ
A St. Luke writes:
& . H
s
As Jesus made his way to Jerusalem he
. went between Samaria and Galilee. He
was going into a certain village when
. - he wag met by ten lepers. They stood
at a distance and shouted, "Jesus Master.
“have|pity on us!" Jesus saw them and
said to them, "Go and let the priests
A examine you." On the way, they were
. - : made, clean. One of them, when he saw "
o (that he was healed, game back, praising
God with a loud ’voice ... -
» o+ . T%  (Luke 17:11-15)
Y oL
Leprosy had alienated these persons from the rest of the
. : ' ’ -
. £
community and from their families. They were, for health
reasons, isolated in leprosy cdionies, 'They missed the warmth
) . 4 . .
— and the affection that is part of the rormal community life.
. : o .
There was nothiﬂé;"f;dm the human side, that could be done
for them, except to isolate them. Through the miracle of
" healing, Jesus redeems them from isolation and makes it
b( possible for them to be welcomed back into -the community.
: . .
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Whét is of significance in this illustration for our purposes

is that it is through Christ that God brings back the alienated

~

. lepers to the community‘fellowshipf*fﬁeconciliation in this

. . . . : LB
- incident is made a question of "here and now", and not,some-

thing that is merely hoped for in the future. ’

In the early centuries of Christiénity, Christian

/

theologians from time to time attempted td 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 aﬁpropriate #nd meaningful analogy

‘for the society of that time.

Following the breakdown of the Roman Empire, a new

society with a somewhat diffefent social and political structure

emexged, namely the feudal system. The nature of ;this society

is described by Professor Eric Jay:

Each man was reckoned to owe a debt

to the immediate overlord who gave his -
protection, the debt of upholding the
honour of his overlord and of performing
such services as was demanded, 12

It was in the socio-political context of the feudal system

>

that .St. Anselm (1033-1109) wrote his famoug\book cur Deus’

JUIRE PO S

S Py
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- Homo? . (Why did God become Man?). He. explained that, because

of sin, man owed the Creator so great a debt that he could not

-afford to repay it on his own. God was the only Person who

had the resources t0 repay the debt, and thus became a God-man.
. .
These éxamples serve to illustrate 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 situation.. Black theologian Mokgethi Motlhabi

refers to Jesus Christ as a "comrade".l3 ‘Comrade' has been

-
hS

associated with communist revolutionary ideology, and evokes
a chilly feeling. But WHatMotuwbi 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, 'comrad?' includes the notion of "friendship",
which St. Paul ;efefs to in Romans 5:9-10: "by his death we
are now put right with God; ... We were God's enemies, but he
made u§ his friends through the death of his sop." ,Ihrough'
the death oﬁ Christ, man has been made a "comrade" of God.
Comradeship between God and man implies an alliance, that is
to say, reconciiiation through the blood of Jésus means that

God and man enter into a covenant, into a new alliance based

on friendship. This analogy is appropriate for a world of

T w
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traced back to the 0ld Testament, to the Hebraic concept of

shalom. Shalom, for the Hebrew, meant the prevalence of a
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multinational co—opgfh%ion, economic and military alliances,
and more so for a South Africa that is desperately yea}ning
to experience the warmth of genuine friendship that transcends

racism. . ..

The notion of comradeship implies also peace among the

)
- ’

comrades, The origin of the Christian concept of peace can be

-

harmonious relationship between God-aﬁd His people. Such peace
was concretized in the~éVeryday iife of the people by the ab-
sence of wars, of starvation, of natural and supernatural
catastroPhes.14

. Tﬂe theological implication.of such a definition of the
God-man relationship .is that man has cbmmittéd himself to_hhat

God is doing, that he is now a co-reconciler with God. Man's

whole raison d'gtre in the world can only be comprehended

within the context of this relationship.

If.divine reconciliatién is grounded in‘comradeShip
between God and man, what concrete conéequences dogsffhis
theological stance have for a South Africa that is permeated
by racism? Our next task will be an attempt to answer this’

question.
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C. MAN AS CO-RECONCIIER

S\

In the introduction to this chapter, we statedsthat
recbnciliation, %ike liberation, is (a) gréanded in divine
initiative, andv(b) that it requires man's acceptancerof it
in ordér to bring about change in:his relationship with God

and with the rest of creation. James Cone supports this
. s :
position: i ‘ v

r

Reconciliation then jis not. only what
God does in order to deliver oppressed
people from captivity; it is also what
the oppressed people do in order to
remain faithful to their new gift of
freedom. 15

N

St. Paul, in 2 Corinthians‘S:IB, makes .a similar point when
he says that "Ali this is done by God, -who through Christ
cﬁaﬁged us from enemies into friends and gave us the task of
making others his friends also." To be recongiled_with God
means, as we have already said, to pe in an alliance of
comradeship with God through.Christ. This involves, as éaul
points out, being entrustéd with the responsibility of
making others thg friends of God. Along these lines, Mokéethi
Motlhabi states that "The closer we are to our fellows, the

closer we are to Christ. Christianity, therefore, means

" Christ's presence in the world amoné men sacramentalised in
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our fellow-men."1® opne's reconciliation with the Creator is

e O e T T T T ———— g —
.y .- B - seom oy
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thus infimately linked to the reconciliation with one's neigh-

. ' bour.

(1) Reconciliation: Black and White

_Specifically in connection with the need for reconcilia-
tion ih-thg coptekt of Black and White South Africans, Bruckner

de Villiers‘says?

'

'R
5
L]

South Africa must surély be regarded as

. o a_candidate for the first pyize 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 each other and
virtually incommunicado 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
i . stretch of the sane imagination be recon-
d ciled with the injunctions of the Bible

x

or with the basic and universally accepted
. tenets of Christian morality.l7

Ve

1 . On the same theme, Peter Macan writes of his South African

experience:

L

4 _ o Born and raised in Cape Town, South
: (( o Africa, I was educated at a Church School

ree
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‘'where I was introduced to the Christian Ve

faith and came to realize that South

African racial segregation was contrary

to the teaching of Christ and the spirit

of the Kingdom. But the intellectual

acceptance of this teaching, and the '’

practical expression of its consequences,

were two very different things, as I

was soon to discover. My only contact

with other racial groups was with ser- x

vants at home, at school, and the’ oL
+ African servants whom I taught to read
" and write at night school.1l8

These two passages demonstrate the urgency for radical change

in South African race relations. In the dis;ussion.of the
phenomenon of Black Coﬁsciousness we said that it signifies

the Black man's search for a kind of South Africa in which every
racial group will be accorded dignity and respect. To achieve
this goal, there is a need for racial reconciliation. Genuine
acceptance of one another is an essenfial prerequisite of such

a hoped for society. | ' i

Reverend E. Baartman, in an unpublished article entitled

* "The Reconciling Hypocrite"lg, observes“that the South African

Government's so called "Enlightened Outwardhgg;icy“zo, of which
the Detente exercise is an expression, is in some respect an
attempt by this_Government.to find racial peace. He thus
states: "thé latest political exercise in South Africa is

detente. Detente is an aspect of reconciliation."21 Through



- 154 ~ | y

this political gesture, South Africa hopes to reach a peaceful

co—e@istence with the rest of Black Africa which has declared

e

itself opposed to the apartheid systeﬁ. That-South Africa
shéuldrseek to be at peace with its neighbours is welcomed

by many South African Blacks. But what they have.questioned
and doubted is,éhe genuineness of the motives behind ﬁhi§
political gesture. S. Moépba, A.T. Tembela, S. Solcupa and
Reverentl T.T.S. Farisani are among those wﬂo have questioned
the genuineness of detente. Mogoba asks: ‘“Has detente been
motivated by a genuine quest for peace?;I22 An answer to this'-

question 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 as a principle because it is
universal. At the individual level a

person who is mentally and emotionally

unstable can never relate himself amicably

to other people. Stated in Christian

terms, wes-midht say you can only love “\\v/f\
¥ypur 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, ‘Sauth Africa will have to reach.
internal harmony within its borders.23

As an answer to the question raised by Mogoba, Tembela maintains
that genuineness of detente is highly suspect on the grdunds

i that, domestically, South Africa pursues policies that violate

-
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the basic human rights of the Black community. To seek peace

X
with the rest of Black African States while discriminating

against 16 million local citizens is hardly logical. 1In

addition, Tembela's statement implies that for South Africa

to'participate“meaningfully in the political exercises of
detente, she needs to start from a position of sérength based
on the unity of all Soutﬁ Africans. Ufider the prevailing
political circumstances, it would appear that these detente

exercises will not achieve anything.

: . “\
Reverend Baartman maintains that for 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 soul. We may-have to dis~
card even the Christian masks and reveal
the self who is encountering Jesus Christ.24

The American Heritage Dictionary of the English Lanquage 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 attempts
of reconciliation. He observes how Blacks conceal their true

selves in the presence of Whites:

. .‘ "
In the presence of the boss EWhite bosé] 0

—

= S S

.~

[y

s learn

B
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L}
-t . - L
v he must.show how much he “is becoming X '
like the boss. Thus in this context
his theology must 'not be too far re-
moved from what his boss wants. The
sermong that he preaches must not be
.too chhl%engiﬁg lest he is asked to
move on.23 , : ‘ J
. G . L. )
' " . . f . *
The point that Baartman is making was raised earlier on in
this thesis. We demonstrated how some Blacks have tried to
escape their Blackness through _what we chose to call the "White

& ' - ! . » - L] M 3
connection"”. The Black man's concealment of his true self is

. . L
further portrayed in the play by Athol Fugard, Sizwe Bansi is

Dead. We quote from thgablay at length to help the reader

achieve a rapport with its message. The story takes place in
. X : .

a subsidiary American Ford Company factory in South Africa,

where the Blacké, under the supervision of an Afrikagner "Baas",

-

Mr. Bradle.g’c2 have been engaged in a general cleaning in érep;-_
ration for-the inspection of the fé;tory By Mi. Henry Ford Jr.,
the:%wner of the plant. However, Mr. Bradle§ caé only speak
to tﬁe black yo;kers through a black intelprete;, since he has
no*knowledge of the African (Qon—white)'languége, a very
common limitatio; of White South Africags. Styles is the n;me

of the black interpreter. We introduce the play at the point ‘

where Mr. Bradley is instructing his Black "manpower" on how

.to behave in the presence of Mr. Ford Jr.:



~"Come translate,” . -

“Styles. ©
"Yes, sir." s .
“rell all the boys they ‘can now go to the

"bathroom and wash themselves clean.“

We -needed it! Into the bathroom, under-
the showers ... hot water, soap :.. on a
Thursday! Before $en? Yo! What's
happening infthe plant? v

The other chaps asked me: What's going*
on, Styles? .

I told them: "Blg—qpot cunt from America
coming to visit you." . ~

When we finished washing they gave us
towels ... (laugh). Three huq@red of us,
man! We were. sO clean we felt shy!
Standing there like little ladies in front
of a mirror. - .
From there to the- General Store.

Handed in my dirty overall.

*Throw it on the floor." ?‘ 2
"Yes sir." . -

New overall comes, wrapped in plastlc

Brand new, man. I nommally take a thlrty-
elght but this one was a erty—two Then
next door  to the tool room,.. brand new®
tool bag, set of spanners, shifting spanner,
torque wrench - all of them brand new - -

and becauseé I worked in the dargerous hot 4

test section I was also given a new asbestos
apron and fire-proof gloves to replacée the

one I had lost about a year ago. 1I'm telling
you I walked back heavy to my spot. Armstrong
on the moon!

Inside the plant it was general meeting again.
General Foreman Mr. "Baas" Bradley called me,.
"Styles." .
“Yesi sir."

"Yes, sir." . .
(Sstyles pulls out a chair. Mr. "Baas" Bradley
speaks on one side. Styles translates on the
other). ¢
"Tell the boys in your language that this is

a very big day in’ our;lives."
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' "Gentlemen, this old fool says this is’'a %+

hell of a big day 1n our lives."

The men laugh., - \

"They -are very happy to hear that, Sir."
"Tell the boys that Mr. Henry Ford the Second,

.the owner of this place, is 901ng to visit us.

Tell them Mr. Ford is the big Baas. He owns
the plant and everythlng in it." "
"Gentlemen, old 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?" ..

MCertainly ... (groping for words) ... he is

a Makulu Baas."

I 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 all ... that's
what he said to me.

"Styles, tell the boys that when Mr. Henry
Ford comes into the plant I want them to look
happy. We will slow down the speed of the line
so that they can sing and smile while they are
working." . :
"Gentlemen, he says that when the door opens
and thig grandmother walks in yoy, must see to
it that you are wearing masks of smiles. {Hide
your true feelings,. brothers. Ymu must sing.
The joyous songs of the days of old before we
had fools like is ong next to me to worry
about . " (To yéthradley) :
"Yeg, 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/nothing but strike, strike."
Yo. I like tha¥¥ one too.
‘Gentlemen, ha“says we must remember, when Mr,

Ford walks i, that we are South African monkeys,‘

not American monkeys. South African monkeys are
much bettdif ined ..."

Before: Iicoul even finish, a vo;ce was shouting
out. of the crowd:

®He's, talking shit." I had to be ca fﬁgl'”

-
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(Servile and full.of smiles as he turm® to

) Bradley.) ‘- ~
"No, sir! The men say that they are much
too happy to behave like those American
monkeys. " 26 '

Lt

The writer of this play, himself a White South African, seems
fully aware that wearing masks among Blacks Zi/i.faCt of life.
this play
: h - B ‘-%
verbalized their honest feeling about "Baas" Bradley because
they knew quite.well“tﬁét he did not understand a word of
what they said and Styles, the interpreter,. would not dare

convey their true feelings. Black servants have learnt from

past experience that the best way to survive a White man's

wrath is to say those things®which he wants to hear. For

3

instance, Styles in this play accepts that Blacks are to be

compared to monkeys: black servants will always say "Yes"

]

when in actual fact they disagree. This, according to Reverend
‘5 -

Baartman, is the mask that must be removed if Blacks hope to
become co-reconcilers with God.
-y

Baartman also observes that the White man's attempt at

reconciliation - detente ~ is hypocritical. He maintains(that:

The reconciling hypocrite [White man]

comes to work in the attitude of arrogance,
He tends to look down at certain ‘things
and people. He has all the answers and
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(f{, never really listens to the questions
' faised by Blacks].27 .

White arrogance is, acéording #o_Baartmén, a barrier to
healthy Black-White relations. Mr. "Baas" Bradley. is in oﬁr
estimation a typical examplelaf such White.arfogance. He does
not hesitate to call Biapks monkeys. He seems to be absolutely

convinced that Blacks are happy under White rule. ' Obviously,

o

such an attitude towards other races is an obstacle ‘to genuine’

reconciliation.

The Black and White inferior-superior syndrome manifests,

‘according to-'Baartman, %ggplief in Yahweh.' He argues as follows:

N

It is difficult for this person [the '
hypocrite i.e. Black and Whij:e] to do
many things in terms of reconciliation
because of his unbelief. A hypocrite
cannot believe in Jesus Christ and remain
s within hypocrisy. Belief in Christ and
o his mission is something that requires

complete commitment to Jesus Christ.

itment 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 have ab- . !
solute confidence in them as God's '
children. '

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
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level in faith in one's neighbour. Like the story of Cain
and Abel, one cannot offer sacrifices to God‘While killing
one's brother, Man can never say that he loyes God wheﬁ he
hates his brother. Cémmitment to Christ through whom God
reéonciles the estranged man implies and presupposes commit-

ment to‘one's fellow man. The White man's

Black man's inferiority complex do not commit them to eagh
other. It is also questionable, in the light of Wwhat we have

said, whether either of them is indeed commjtted to God the

Reconciler. L’/g’ .

For Blacks who have this “dehumanizing" inferjority

" ‘-

=

complex to participate in God's work of reconciiing man

to divine fellowship presupposes, as we po;néed out in chapter
three, liberation from self-rejection and self-hatred. Only
after such a liberation can the Biacﬁs becgﬁe engaged in bringL
ing their fellow South Africans to fellowship with God, the
ground of their being. The‘death and resurrection of Jesus
provides a solid ground for their new knowledge that they arer_
not "mo;ieys“ but men with dignity agg self—resp;ct. Their
discipleship to' the "Black Christ" entrusts them with the

enormous task of liberating and reoonciling Mr. “Boss" Bradley

“to God and to’;hemselveé. This pobint is vivIaIyxmade by Dr.

»’

Manas Buthelezi:

\/\
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boes 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,_wherg were you when
the White man abandoned my;Gospel and
went to destruction? When the Black man
answers, "I 'was only a kaffir, how could
I dare preach to my baas?"™God will say:
Was Christ's resurrection 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
without being reconciled to their neighbours, of whom the
Whites are repregentatives. They must realize that the fact
of Christ on the cross is not ; sentimental commentary on
race relations,30 but that, as Cone points out, "it reveals
the depthg of divine suffering for the reconciliatioﬁ of
enslaved humanity."31 Thé.éross therefore synbolizes God's
struggle against the principalities that énslaved man in order
to bring man to fellowship with Himself. Man is therefore not

a "cheap monkey" but’ a creature that cost God very dearly. It

. _—. “'-\ ..
‘is in the.context of this costly act of reconciliation that

Dr. Buthelezi calls upon Blacks to take coﬁfage and become
mediators, as a community, of divine reconciliation through

their faith in God the Reconciler. o
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The notion of co-reconciliation, that is? to be a

partner with God in the work of reconcilfation, means that

-

man is the agent of God's forgiveness of the wrong-doer.

Through the action of forgiveness God makes possible the
repa?ation of the broken fellowship; forgiveness removes the
barriers to fellowship. Tﬁerefore, Dr. Buthelezi's urging

of Black South African Christians to engége in an "evangelistic"
work among White South Africans mean% that Black Christians

are to proclaim the Good News of forgiveness to White South

«

Africa. In Matthew 6:14—1§,fd€§?§TEglLé his disciples: "For

if you forgive men their trespasses, your heavenly Father also
e N .
wi}l/forgivg you; but if you don't forgive men their trespasses,

deither will your Father forgiﬁe your trespasses."” In Matthew

-
~ "

18:23~35, Jesus says to Peter: h

’
... the Klngdom of heaven may be compared

to 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 talents; and as 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. So the servant fell on -
his knees, imploring him, "Lord, have patience

with me, and I will pay you everything. "

aAnd 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 said, "Pay what you owe! .So his

%
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fellow servant fell down and hesought him,
*Have patience with me, and I will pay you."
He refused and went and put him in prison
till he should pay the debt.  When his
fellow servants .saw what had taken place,
they were yreatly distressed, and they
‘'went and reported to their lord all that
had taken place. Then his lord summoned
him, "You wicked servant! I forgave you
all that debt because you besought me, and
should not you have had mercy on your
fellow servant, as I had mercy on you?"
And in anger his lord delivered him to the
.jailers, till he should pay all his debt.

Jesus ends this parable with the following caution:

So also my heavenly Father will do to
every one of you, if you do not forgive
your brother from your heart. . "

M

-
1

God's forgiveness and that of man's are linked. Yahweh's

divine forgiveness of man, as the paraﬁle deémonstrates, entrusts

-him with the responsibility of forgiving others. In order to

-~
" be a "forgiver" of one's neighbour, the forgiver must believe
g g g

that God has, through Christ, forgiven his sins; and must

accept himself on the basis of God's forgiveness. In other

,

words, man must forgive himself before he can be "“forgiver"

of his neighbour.

Porgiveness is conditional upon repentance, a word

which “involves a change of mind and intention" .32 Forgiveness,

which always follows repentance, presupposes in the repéenting

-t =,
L 3
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man a sound ethical and humanitarian change o éonduct: the
forgi&en party must a?mit and accept his wrong-doing. The
parable of the prodigal son illustrates this point. ?hé.son
is forgiven by his father when he §ﬁows iepentance of his
old ways. The same point is also made by the 0ld Testament
prophets: they maintained that no saérifice was of any avail
unless it was accompanied by repéﬁtaﬁbe.

What is the relevance of this ta the point we are trying
to make? Blacks, whom Dr. Buthelezi calls upon to be co-recon-

cilers with God, must forgive White South Africans their sins.

.While they proclaim God's universal forgiveness, they must, in -

their coqc;ete situation, forgive their fellow Whité citizens
the past years of oppression. If éhey‘do not, they will be
like the.unforgiving servant. One neeéé to acknowledge, how-
ever, that for Blacks to forgive and.forge£Athe humiliation of
Whiée racism is not easy. And yet Blacké should “look again

at Christian salvation as expressed forgiveness, God has

forgiven us our sins not because we deserve or have earned

His forgiveness, but because He loves us 4n spite of our

. fallenness.%3 The .capicity to forgive those who have sought

=
to destroy one is possible only in the context of liberation.

One has to experience personal ‘liberation in order to love

~

one's eremies. This.is why we said earlier that liberation
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is a precondition for reconciliation.” Dr. Buthelezi illuminates -

A’ 4
‘this point:

Man's acceptance of God's acceptance
must include “the acceptance of all things
which God accepts. What does God? He
accepts the objectd 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
! - ' -
Since God has accepted all 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 accepted, that man accepts

other men into his fell‘owship."35

4y
- -

But for the White community to ﬁe;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 a new ethicai
line of conduct.3® The true-meaniné of repentanée is illustrated‘
in tﬁe parables of the prodigal son, the lost coin and the
lost sheep (Luke 15). Total reorientation of White South
African life and ethical Fondﬁct will mean the abandbnment

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 aéceptance 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 iepent and seek, without feeling shame and

. . L4 .
humiliation, forgiveness from Blacks whom they have derogatorily

referred to as "Kaffir". Such repentance is unthinkable under

the Apartheid status quo. However, the White man's sincere

repentance should not place the Black man on a pedestal of.
self-righteousness. On the contrary, it should humble him
and open his heart "with an honest desire to express true for-

38  Both White and Black should repent and forgive

giveness.,"
cne another on their knees.

wWithin the context of liberatiodn, repentance, as a pre-
condition of forgiyeness, does not mean that Whites will be
humiliated to compensate for the years of Black humiliation.
Thére is, however, no doubt that this new ¥elationship-of love
between Black and White South Africans will have imPlications.
for the sécio—economic and po litical status of the rich. Tﬁe
life style adopted by the White Christian groups called the
self-taxers ié an example of such changes. The grdups ére

found in several South Africa cities. Their system of existence

is summarized by one of them as follows:
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Their concern is to tax themselves on a
part of their income which they explain 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 ... Secondly, the effect of the job
reservation is to establish the same sort
of proportions in industry, becdause the
black is not allowed to compete for the
better work. The self-taxers will not
accept the benefit of this money unjustly
delivered to them, and voluntarily tax
themselves handing the amount to Black
development agencies ag "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.3%

: : ‘ )
This move by the self-taxers reminds one of the radical ethical

conduct adoptedg?y the repented Zacchaeus:

Sir: I will give half my belonging to

the poor; and if I havé.cheated anyone,

© I will pay him back four times as much.

o (Luke 19:8)
% -

The self-taxers illustfdﬁé{our'point that to be reconciled

'with God-and with one's neighbour. includes putting oneself

and all that belongs to one at the disposal of our neighbour's
needs. Zacchaeus could not therefore be reconciled with God
and with his fellow Jews without a .significant change in.fe—

-

lation to his wealth. ' Reconciliation means to love one's
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neighbour as ongself.- A life of reconciliation is a life
that is informed by Christ's office as a priest who mediates

health between Blacks and Whites.in a récist society.Where

they are "disabled spiritually, emotionally, mentally, and

physically by the sickness aﬁd canceréus growth o€ racism."40
@.‘The Ekklesia, therefore, as a body of those assembled

as a result of God's reconciliation of the world with Himself,_

is characterized by this office of réconci}iation. It is

called upon to co-operate with God in reconciling man to’ Yah-

weh and man to his neighbour.

.

(ii) The'Chggch: The Reconcilinq Community

The Ekklesia is a gody of persons gaﬁheggd and bouﬁd‘
together by the common faith that Jesus is Loré; that through
the act of atonement God saVeg man from alienation and opens
to him a spiritual and exiétential 1ife of T;iEndship with
Himself. Christians are théfefore those who have consciously
dec%ared their intent to accept the dizine call to discipleship;
a discipleship that iﬁcludes participating in the liberation-
reconciliation activity of Yahweh in the wﬁild; they are by
definition tﬁqse who are reconciled with God and with one

another.

Through the Sacrament. of Baptism, the individual cénverts'
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, refers to it as a "sanctuary":
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are admitted into the fellowshiplbf.those who have committed
themselves to be reconciled with God and with one anothei.-s\
The Sacrament of Holy Communion is a.celebration of their being

reconciled with God and with one another. As a Church, they

areaséhistOrical witness to what God has done for the World,

‘and they are also an embodiment of the message of the Gospel,

namely that through the Christ-event there exists no; the
possibility of man's reconciliation with God and with his
neighbogr.

The Ekklesia, tﬁ&refore,‘is the community wﬁexe divine
recoriciliation can be experiencedland through which God's
mediating 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 failure tc mediate divine reconciliation, he

A

Hitherto the Church has been seen as a
sanctuary. It is regarded as a place of
refugg\in a hostile environment for pro-
tecting and nourishing the Christians.

The Church was seen as a sacred vessel

of salvationist resources not really

available elsewhere and its mission was

to extend its unique riches to those who

were willing to join it.%l - . &

.

Meyer's assessment 0f the conventional Church in South Africa

-~
TA
'
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is echoed by ahother South African, Charles Qella-vicencio,
who ‘cbserves that:

The institutional Church in South Africa
has become captives by the staffus quo and
, . " .dances to the tune of the White elite. ',

y .8t. Bernard's words ‘spoken in the twelfth
‘century of the papacy apply too well to :
the twentieth century ecclesiastical in~
stitution - a sucéessor rot to Peter but
to Constantine ... The institutional Chyrch .
in South Afrng has accepteé'the values
and the ethos”of the unjust soc1ety in

o .which she finds herself - her religion is . ¢
: no longer prophetic but civil.42 '

\

ol

These passageé demonstrate that the conventional Church in

South Africa has, through the pursuit of politicaiﬁgsﬁéf/gy

-

proximity with the rich and powerful, departed from the

original purpose of its existence, namely, 'to be. a co-reconciler

with Yahweh. Instead of médiqting the Gospel of reconciliation

M ]

between the oppressor and the oppressed, that is, between -
. ), '

Whites and Blacks, it has joined the ranks of the powerful of

P
’ .
J. .

the 1and; A new image of the Church, of a ‘'Church that has awaken—

ed to its récbnciling responsibility, should be put forth.
. . s
It should be an image that reflects the Church's function of

-

4 reéonciliatibng&;Meyer suggésts that, rather than be a sanctuary,

thé Church should see itself as aﬁ"sign".. He writes: 45
ﬁ The new image of the Church is not that

-~ .2

s

-



- M

-172 - .

of a sanctuary but of a sign. is offers

a radical new Starting 901nt or/ the concept.
of the Church ant its missiop’,. The Church
as a sign points beyond its€lf and has an
impact ‘outside itself-in“the world. Unlike a
sanctuary, the Church, as a sign, is not an
enclosure but a disclosure; it performs its
function. not by containing, by communicating,
not by annexation, but by representation.43

Meyer goes on to comment on the significance of "sign" égT;

new image

‘for the church:
i‘—fg s ,
The empha51s of -the Church as a 51gn is not
to convert people to its own way of thinking
and sto its structures, but rather to testify
and co-operate 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 emphasis is not on decision in
the Church but on Christ in his work ...
The Church must not be based on hlerarchy

v

. but on brotherhood; partnershlp ...44 )

T
L

' Meyer's analogy of Ekklesia with 'sign' is, however,

N

problematlc.1 The word "sign" evokes an 1mpersona1 image and

therefora

conveys an lmpersonal meaniﬂg? "A road sign that

' reads "JS;aaneSburg", directing motorists ‘to Johannesburg,

3.

does-not in any way activedy participate in the affairs of

4

that, city.

It would seet more appropriate to see the Ekklesia

a "symbol". According to Erika Dinkler-von Schubert,.

" “synbol is a pattern or cbject which pointslto.an_ihviéfble

P

metaphysical reality and participates in it.

. -

]

In this participa-



o

- - 173 ~
‘ - o . .- -
tion. symbols differ from myths, for the latter, tell about the

45. The Chu:ch is

metapﬁysiqal beyond bﬁtado.not)represent it?
a symbol of God's reconciliation in so far as it is a body of
the people 6f'éod whose.being is based on this act of reconci-
%}ation; the Ekkie513 is.at_tﬁé same time an embodiment of’
that act. Christ;ans are therefore not only those who speak
the truth dbqut'what God did and continues to do for men; they
also reprgsent and actively particiéate in that truth.
‘ While w?‘would rather refer to the Church as a symbol
than as a sign, as Meyer did, we ar; in full agreement with the
meaning ﬂe gives to "sigh" wﬁen applied to the Church., His
point is ‘that the Churéh is not a sanctuary, that is; a ‘place
- to which 6Ae escapes from thé.anxieties and cares of this world,
but rather an assembly Qhere the affaiis.of ﬁenaare'critically
reflectea upon in the light of the content‘of Chris;ian faith;
Qhegg'the South African ra;ial conflicts are scrutihized from
the perspective of thg Christian faith.

In recent years, some Christians in Soutthfrica have
atQﬁ?pted to adopt a life Qtyle which reﬁ;ecté their being a
Churéh. They‘have attempted to be a community of pebple re- .
conciled with one another, that is to say, a cpmmﬁnity that’
bears witness to its vertical reéonciliation with Yahweh

: | ]

through the reconciliation of its hembe;s. 'St. Antony is'a’

¥ ey
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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 guo. 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 services in which there is
considerable congregaticnal participation
through designing the service, leading
parts of it, or discussing the sermon.

e stops for tea afterwards. They
sing in\all languages ... Each week there
are sevexal house meetings either in the
immediate Vicinity 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 and care for one
another across-the-harriers imposed by .

society and through the attitudes developed
by ignorance.

i@
-

.

Similar efforﬁs to eﬁgage the Church ig the task of racial

reconciliation have been made by the South African Institute

- of Race Relations in collaboration with- the Christian Institute.

’

Individual representatives from these organizations have been,
- T : '

with the pefmise}onan the Elementary School authorities and

[}

" . of the parents, allotted a few hours a week in White schools

where they teach White chlldren to respect other races, espe-

C1ally the Black race of South Africa. They have produced a

!five-point pamphlet which deals with the everyday South

%:5 L
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African sensitive racial issues. The pamphlet is entitled

Know my Name, and it reads:

(1) We know that the commonly used term

“non-White" is negative and unwelcome.

When we .refer -to individual people we

can usually leave out their group 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 alternatives. How would

you feel if you were a mother of four, or

a respected elder in your community, and

your employer referred to you as "my wash-

girl" or the "milkboy".

(3) Do not use offensive group names, Stop
. your friends from using 0o, Never

use such words as kaffir, munt, wog, hairy

back,. rooinek, coolie, hotnot, yid or goy,

or othersg like these.

. {4) When speaking to someone whose namg you
do not know, say "Excuse me" or ask th
person's name; do not call a stranger, "Hey
Jim:" . P '

- [ "
L]

, » (5) Remember that a person's name is a most
rsonal possession. Know your employees'

names and surnames. If they have clock
numbers at work, usé their actual names as well
. when speaking or writing about them. The use
of proper names and courtesy titles ‘common in
.our language, such as Mr, and Mrs., Dr. or
Sir, has nothing whatever to do with race
or colour,.wealth or poverty.

T .
The efforts of an apartheid South Africa. such as those

—N

5
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of S£. Antony and the educational program of the South African
Institute of R?géfhelations and of the Christian Institute

arise from éhe convict}on that the Christian community ﬁ;s

been called to mediate the Gospel of reconciliation in a

racially tOrh South Africa; that.the only hépe for a secure

South Africé is ‘not fo be found in military power or in the =
skills of political diplomacy, but rather in reconciliation.
Theological reconciliation, therefore, means in Squth Africa

the overcoming of the racial polarization which divides God's -

"pecple. Rgvefend Canon Burgess Carr observes that:

¢

At the theological level, the demand for ('"\
i unity is a demand to overcome th@‘polarisa-
' tions.that divide God's family of men. As
R ' such, the struggle for justice and reconcilia-
tion in the world is'integral to the call to ~
unity among Christians. WHat-we truly seek
{ 1s not the unity of Church as an d in it~
self, but in order.that the Chur may be
 an agent of God's for the liberation, jpstice
"and reconciliationr among men and wqmen.'
It follows naturally that therefoge the
s;ruggle'against racialism and apartheid, CT
tribalism and colohialism are not external
to the demands of the Gospel for unity.%48

4
H . -

The Christian opposition te apartheid is therefore in

accordance with the will of God who, as we poiﬁted out earlier,

. ]

: : : - . ] .- '
-Joved mankind to the extent that He was Incarnate to ‘reconcile °

creation with Himself and man with man. To oppose, with love,.

the forces Which'polariié and divide people, be -it-on the basis’

™ o - L
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of race, class or sex, is an cbligation entrusted to the -

C‘hristigs bywwGod. . : ' (TR

@ .
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. CONCLUSION “

Christian theology was, in this. dissertation, defired as an

) A . . \
attempt to understand and articulate man's raison d'etre in the
light of the Christian Gospel, from the perspective of a given
historical and cultural experience. That is, theology, as human
‘discourse about Yahweh and His relationship to man, is limited
by the socio—historical,‘cultural'and political circumstances of
any given community. This point is underscored by theologian

&
James H. Cone, who maintains that N
Although the revelation of God hay be
: universal and eternal, theological talk
' about that revelation is filtered through
human experience, which is limited by
social realities. Therefore, not only" .
the questions which theologians ask but
the answers given in their discourse.about
the Gospel are limited by their sotial
perceptions and. thus largely a reflection
of the material condition of a given society.” .y
‘'This, we méintained, means that all theological statements 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
point where the tradition of Jerusalem meets and holds a dialoéﬁé
with the Zeitgeist of Black Consciousness. For this reason Black ®

Theology cannot claim-to be theologia eterna, valid for.all

people. On the contrary it recognizés its limits due to the -
v :

3 ’ /
. -
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socio-historical factors. This means, therefore, that all -Black

theological statements are limited by the social factors that \\/{/}‘~—

constitute the‘SFate'of-Blackness.
This "iimitédness" of élackrtheorological articulation
applies also to Black Theology's conceptidn'éf God. The gquestion
Who is God? or "What is God @oing?"z;_as pr. Allan Boesak chose -
to phrase the question, anduzﬁe answér to this question are
3 :

"filtered through"” the Black man's experience, namely the pain-\\\\\\h

ful experience of one without power. The Zeitgeist of Black
consciousness is characterized'by'the unanimous cry for liberation
L)

fro@_gppression and for a free intéipersonal relationship that

transcends the racial lines. The attempt by Black theologians to

-arrive at the Knowledge of God from within the socio-histérical

limits of Black people’s cry for liberi}ion and racial reconcili-
ation, has led tth\:Z'rediscover and re-emphasize the Biblical

interpretation that d is Liberator and Reconciler. ‘We'contend

therefore that Black Theology's conception of God £s very!close to

the prophetic and the apostolic’ .conception of God.

y -

The Black fheological definition of Yahweh as Liberator.and

-

Reconciler is arrived at not through a metaphysical meditation

on ‘the dogma about God, or on God in heaven divorced from terre

L

des ‘Hoﬁmes (Man and his world) but through an encounter with

Him in Black South African history that is symbolized by "Soweto".

. . L . ) . +
He is defined as such in so far as He reveals His presence, so

R Y B

to sﬁeak,@&ﬁ“the dusty streets of Soweto. The question asked by

Dr. Boesak "what is God?doing?“ illuminates our point that it is
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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 Comrade" serve to demonstrate Black

.

Theology's existantial conception of God.
' The God espoused in Black Theology, we contend, differs from
that 'depicted in the Afrikaner theological tradition. He is not .

a racially exclusive God, but)on who‘is concerned about the

- —n
liberation of Black and WWite South Africans. Black Theology's

conception of God is summed well by Black the\&oglan Desmon%igutu

when he observed that:

Yes, the oppreéssed must be 3&&; free because
our God of the exodus, the liberation God who .
is encountered in the Bible for the first time *
. as a liberator striding forth with an outstretched
. arm to liberate the rabble of slaves, to turn
them into people for his possession, for the sake
L of all his creation. ‘This liberation is absolutely
" - . ecrucial for both the oppressor and the oppressed,

. for freedom is indivisible. One section of the .

community can't be truely whole while another

'is denied a share in that freedom. And we are s
involvg d-in the black liberation struggle be-
cause we are also deeply concerned about White
11beratlon...God wants to set us all free-from
all that dehumanizes us together, to set us free
for 'service of one another 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
reconciliation because we will all be persons

whose God-given dignity is respected, whekewwe
will be free to carry out the obligations jand.
responsilfjlities for biﬁng human . 4 s

- ) \ )

Therefore, the God 'of South Afrlcan Theology is one through

whom and by whom the raCLally estanged South Afrlcan SOClety

Wit Teo KoL

HH RO
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-can be freed and united. Black Theology's conception of God

therefore resembles that of ttie Biblical Theology.

By way of conclusion let it be pointed out that we do not

pretend that this study exhausts Black Theology's conception
of‘God. We haﬁe mérely introduced_;he discussion.” Much more
remains to be'done.—_Wé,_however, feel that our dissertatioﬁ
constitutes an originalléontribgtibn to‘scholarship because pé
major Qérk has been deVOteq-to this issué, except for some

' short essays.

R/l
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3 N APPENDIX I

rln Excerpt From The Report Released by The
Le Grange-Schlebusch Commission in 1975

\ V4 '

- Chapter VIII -
rt "Black Theology" Ce

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 concluded—that thapter with the following general
observations: '

(a) "Black Power", as defined and popularised by Stokeley Car-
michael, is a strategy used on an international level to bring
about polarisation and confrontation between the White nations
of the world and the peoples of the so-called Third World.

’(b) This concept was brought to South Africa by the University

. Christian Movement (UCM). It found fertile soil already prepared

by movements like the PAC. The UCM assisted in the establishment
of the South African Students Organisation (SASO).

(c) SASO's philosophy not only closely resembles 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.

(d) NuUsas 1eaders, the most important of whom being 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 this these leaders out-

“witted the initial considerable opposition within the ranks of

NUSAS.

(e) A very alarming aspect of this philosophy is to be found in
its reliance upon the writings of Frantz Fanon, which appear to
glorify the use of brutal physical violence against Whites.

I

i
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(£) _Another alarming aspect of this philosophy is the fact that
it is based-r on Marxian dialectics in which the view is held that
411 change is the result of confrontation between opposing groups
in soeiety, and which accepts revolution as being "natural and
inevitable". ' ' :

"(g) Continued proimotion of this philosophy of conffontation can
oﬂlz lead to a dangerous situation in South Africa, holding very
little imaginable benefit and a great deal of misery for all
population groups and indeed for every lnd1v1dual South African.

e
N
»

8.2 Black Theology. - o - ‘

8.2.1 In the course of its inquiry into the act1v1t1es of organ-
.izations that want to show their Chrlstlanlty by their 'names,

for instance the Christian Institute of Southern Africa and the
University Christian 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 Comm1551on doubted whether the content of a Black’

- Theology as propagated by these organisations was based on
'scrlpture in every respect, and felt that the characteristics

it manifested were more those of a revgQlutionary ideology, 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 the ex1st1ng political, social and -economic
order in the Republic, and in view of the fact that the churches
and religion still constitute a delicate and sensitive area in .
South African national life, evidence was heard
from various theologians representing various dénomimations, -
as well as a representative of the Bantu separatist ch

' 8.2.3 Summarised, the evidence on this phenomenon present
picture given in the paragraphs that follow.

8.3.1 There was considerable confusion at first about the content
and aims of Black Theolggy. For.instance, Die Kgrkbodde of 14 |
April 1971 (page 509) observed, in connection with an article on
“Black Theology" by Gabriel Setilocane in the South African Outloock
of February 1971:

"It sums 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 course, that the black people.'s circum—

stances should be taken into gccount, that liberation through
Christ should be fearlessly propdunded and applied by -the church,
and that justice should be dofie to the concept of diversity,
but a black church that denies unity in Christ and does not take
into account- thetdiversity of nations {not races) cannot be
defended in any c1rcumstances. Unity in Christ must be manifested
organisationally also. ‘ :

4 .
This periodical therefore sees no justification for "... a church
that is intended for black people only and has no ties with
hlstorlcal Christendom., " b

L}

8.3.2 This confusion about or cordflicting assessments of the
propaganda for Black Theology .in{the Republic may be ascribed

to the following factors in particular: Black Theology,.as it

is propagated, is often thought to be synonymous with concepts

such as "Africanisation" and "indigenisation". This generalisa-
tion sometimes gives rise to serious confusion, since the latter
two concepts relate to the theological efforts of Bantu theologians
to theologize the Christian religion in terms which can fit in -
with the Bantu's cultural milieu. The policy of "Afrlcanlsatlon"
and "indigenisation" which is applied by the Gereformeerde Kerk

in the Republic is, accordlng to qv1dence, an attempt to encourage
the Bantu to retain his own jdentity in his theology and his
church organisation, with the Bible as_his basis, rather than to
force him into a Western pattern as regards his Christian religion.

8.3.3 A second possible reason for the confusion about the
intentions of Black Theology was (and possibly still is among
certain pgople) the fact' that the different aspects of the
phenomenon were not all properly understood by its reviewers.

8.gt4" Factors that influenced "Black Theoldgy" in the Republic. -

8.3.4.1 Towards the end of the'previous decade, various move-
ments and organisations gave rise to the propagation of Black
Theology in the United’ States of America. The original idea

of a Black Theology 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 Democratic
Society - S.D.S. The Negro leader, Stokeley Carmichael, was the
first to argue the need for a Black Theology. Carmichael was.
one of the leading figures in the American New Left movement,
the "Prime Minister"” of the "Black. Panthers" and, for a time,
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the leading figure in the SNCC. The SDS, which emerged from
the sixties, liaised and co-operated «closely with the $NCC
from the outset, especially while- the lattexr was still operatlng
under the chairmanship of Carmlchael Herbert Marcuse's One-
Dimensional Man was compulsory reading for the members of the

SDS who wanted to propel the existing order in the USA radically

to the left and eventually overthrow it by means of Student
Power. :

8.3.4.2 The Black Panther movement, which was founded by Huey
Newton and Bobby Seale inQOaklandq California, evolved from.
Communist ideology and 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 Black Panthers: .

"Only with the power of ‘the gun can the black masses halt the
terror and brutality perpetuated against them by the armed
ra01st power structure.

\ .-
This statement by Newton justifies the ‘conclusion that” the part -
played by the Black Panthers or their leaders 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 same 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". ~

8.3.4.3 It is noteworthy, then, that the discovery by the Black
man of his own dignity vis~3-vis his oppressor (the White man),
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 "... I% is the affirmation of black humanity that emancipates
black ﬁie from white racism ..."

s = .
8.3.4.4 It is difficult’to accept, therefore, that a Black.
Theology is propagated without any ulterior motives, -especially
if the ideology of the circles which gave birth to the  idea of
a "need" for Black Theology is borne in mind. . Furthermore,
according to\?ll the theologians who gave ev1dence before the



o

- 1%0 -
~ .

Commission, it goes without saying that the Scriptural validity
of "black" or "whiteé" or "brown" theclogy mtist be seriously
questioned, since the Gospel of the Bible is first and foremost
concerned with the redemption of sinners through Jesus Christ
and not with racist ideology.

-3

8.3.4.5 It is clear from the above that the initial:propaganda

. for a Black Theoleogy in America.was not inspired by the church.

and religion but was much rather pclitically inspired. Although
Gabriel Setiloane wants to place Black Theology propaganda in
the Republic on a different basis from that in America, the
propagandists for arBlack Theology in the Republic employ the
typical American theme of the black man's.discovery of his own.
human dignity and even the same slogan, "Black is ‘Beautiful".
Some of the propaganda publications disseminated in the Republic
also hold up the Whites as the "oppressors"” and the Non~Whitel
as the "oppressed". It is difficult to believe, therefore, that
the nature and pattern of and propaganda for a Black Theology

in the Republic stand completely apart from the American.

8.3.4.6 Wwhen, for ihstance, the propaganda publication, "Towards
a Black Theology”, 'which was distributed by the UCM, is studied,
the influence of the thinking of Professor James H. Cone,
Associate Professor at the Union Theological Seminary,, New York,
is clearly apparent. Two of his works in particular, namely
"Black Theology and Black Power" and "A Black Theology of Liber-
ation", have evidently had a great influencé on the propaganda
for Black Theology being made in South Africa 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
sogio~political~economic terms. The following two excerpts

from the above-mentioned works illustrate the spirit in which
Cone propagates Black Theology. He says, among other things:

"The religion of the Black 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 Power., That is why

Black Theology seeks to turn the religion of the Blacks into

the religion of Black Power." (As published in a Dutch source),
8.3.4.7 1In his work "A Black Theology of Liberation", in discuss-
ing God's love and justice in a chapter entitled "God in Black
Theology", Cone makes the following pronouncement:
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“Blackaheology cannot dccept a view of God which does not
represent him as being for blacks and thus against whites.

Living in a world of white -oppressérs, black people have no time
for a neutral God ... There,is no use for a-God who loves whites
the same as blacks. We have had too muach of white love, the love
that tells blacks to turn the.other cheek or go the second mile.
What we need is the divine love as expressed-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 part1c1p~

ating in this holy activity, we must reject his love

-

8.3.5 The ideas of Rudolf Bultman. 3 ”1fl

8.3.5.1 WwWhen the document Towards a Black Theology" complled
by Dr. Basil Moore and distributed by the University Christian
Movement is studied, the influence of the Gexman authority on

the New Testament, Rudolf Bultman, is clearly apparent, according
to the evidence. )

8.3.5.2 1In 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 supermatural God,

a heaven, a life after death, and the future kingdom of God is
purely a myth. By calling it mythology, Bultmann lowers the
message of Christ to a purely temporal_ and human level, without
any perspective of eternity. God is therefore a mythological
concept amd does not really exist, so that Jesus is not the

Son of God who became a human 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 followed 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 the 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, therefore,

the White Christian churches in the Republic do not understand
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the "truth" -of the Bible's message and can therefore not offer
Non-White Christians & home. These White churches allegedly

do not offer Non—Whites a relevant message but are rather used
"to justify the oppression of the Non-Whites on Biblical grounds'.
(Efforta, to make the Non-White Christian Churches independent
are-nogﬂaﬁntioned). ' .

8.3.5.4 As regards Bultmann's 1nfluence, the following obhserva-
tions were made in the ev1dence-

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 1iberat10n*pf the working
classes and regards the classless society as a prerequlslte for
the total liberation of man. Colonialism, anti-Semitism and
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.

-—

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 immediate vicinity but virtually the whole
of mankind. Sartre denies the existence of God and sees man

-himself as both a devil and a god, since man invariably does

both good and evil simultaneously. ,What Sartre's assertion
actually amounts to is that man is neither god nor devil 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, negates, and virtually 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 is clear by implication that to
Bultmann, the divinity of Jesus is a "myth", his humanity

being the "truth" in the New Testament. If, therefore, propagand-
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 suffice 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 the thinking of Bultmann and Sartre,

to justify Black Theoclogy. . A,

v
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8.3.5.6 When this syntheSLS (love of God and love of one's

neighbour) is broken 'down and "love of one's nelghbour" is taken
to be the only or the’ dOmlnant message of the Bible, grave doubt
arises as to the scriptural as well as the the010q1ca1 correct-, .
ness of a Black Theology. ' If the Bible is used (or abd%ed) as

a means of achieving or propagating a political a ' social ideal,
the Black Theologians have certainly strayed frpm the path of -khe
true Blbllcal Chrlstlan,rellglonr

8.3.6 . The Social Gospel.

« A
8.3.6.1 It is clear to the GbmmlsSLOn that, in the propaganda .
for a Black Theolcgy, the Amerlcan Social Gospel is carried
through to its logigal conclusions. So the Gospel is put to
the service of both socialist and COmmunlst 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 malnly 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 some 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 propagarida“to the member churches .

of the World Council of Churches {and now also the Non-Whités

in the Republic) while cloaked in the respectablllty and prestlge
of theology. :

8.3.6.3 The adherents of Communist ideology know very well that
the church is a channel through which their propaganda chnjbe
conveyed gradually but extremely effectively to well meaning but
uninformed Christian believers. A statement by Lavrentia Beria
is significant in this connection:

_ "Since the turn of the century, we have striven to eliminate

all Christian influences in America and we w1ll 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 .
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good or anything of the sort. He was in' the thurch because this

made it ea51er for hlm'to readh people and so to organise them
for Communism.

. ) - : |
'8.,3:6.4 It-is cleary therefore, that this theology, under the-

influence of Communist -ideology, will emphasize only the "horizontal
aspect" (the relationship between man and his fellow men), doing
so at the expense of the "vertical aspect" (the relationship

" between man and God). ' Throughout, this method and approach form

the basis for Black Theology as a theology of “11beratlon", in
its socio-political sense.

8.3.7 The World Council of,dhﬁrdhes.

8.3.7.1 For a better understanding of the deeper 51gn1f1cance

of Black Theology as propagated in the Republic, it is necessary

to touch briefly on the "shift in power" that has taken place in
the World Council of Churches. We do so especially in view of
the fact that this body has recently been actively working for
socio~political change in the.Republic through the Church and
religion (e.g.the granting of large sums of money to terrorists
on the borders of the Republic at the meeting of the World

‘ Counc1l of Churohes in Utrecht)

-

8:3.7.2 Since the l;te fifties, the World Council.of Churches
has been seeking rapprochement with the Russian Orthodox Church.
As has now become evident, this has resulted not only in less.
criticism of Communism, buf®also in the total cessation of -~
criticism of and opposition to Communist ideology and methods.

8.3.7.3 1In.its editorial of Thursday, 20 July 1961, the
Cincinnati Enquirer, a newspaper in the United States of America,
warned the Western delegates to the World Council Of 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 Internatignal Missionary
Council, to which churches in Africa and Asia (which are non-

Western in orlentatlon) belong, also joined the World Council
of Churches.
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Black Creativity as a Process of.Liberation

: Manas . Buthelezl
African. Bank Celebration, Cape Town, March 21st, 1975 -

. 1]

This day on.whigh we-celebrate the launching of the African.
Bank has a significa eyond itself. In the final analysis
what is of paramount impprtance is not the matter of the setting
up of the African-Bank a$~$uth, 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 three centuries.

-

In a sense the last three centuries can be rightly called
the dark , ages of the black man's spidit of creativity. It was
a time during which many a black man largely only saw himself
as a victim of political circumstances. He waited and hoped
that the outward circumstances would change before he could
activate the creative forces within him. He allowed the out-

ward circumstances 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 circumstances and the people to change before
we can do the job that needs to be done. We can no longer wait
for dehumanising laws to change before we can involve our people
in self~help projects and processes that will in a therapeutic
fashion enable theni.to become aware of their worth and potential

as human beings, ,an awareness that defies the adverse legal
outward circumstances. '

We can no longer wait for constitutional conditions of
racial polarisation to change before taking upon ocurselves to lay’
a black foundation of racial harmony in South Africa. ‘In short
we can no longer wait to take initiatives of positive action
even when-we find ourselves beset by negative outward circum-

stances. W ////
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The African Bank is an instance of the black man's creative -
N and positive action under the economic circumstances where there.
is no equal sharing of wealth in South Africa. It is a penult-
imate stp taken by the black man before South Africa has decided
to move towards the ultlmate solution of its problems.

It -is therefore flttlng that I should use this celebration
of the African Bank as a point of departure in sharing with you

my thoughts on the topic “Black Creativity as a process of
Liberation".

k)

Liberation of Historvy

Literature of the 19th century especially is full of state-
ments that hive denigrated the Black man. It was argued for ins-
tance that thé colonisation of Africa was a God-sent blessing

" because left to her devices Africa would not-have the incentive
for progress and creativity. This was used to explain why the
African did not invent the wheel.

" Even in school African history was merely a footnote in
the teaching of European history. ' May I add that even today 1n
our schools the basic assumption is that significant South

- African history began in 1652. T was and is tagitly assUmed
that before Europe came to Afrlca, Africa was standlng still., -

- ‘'That is why today in our schools we need a teaching 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 in.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. I
believe that the black man had always been in Africa including
South Africa. He was free to move up and down its length and
across its breadth at and during times chosen by him. But,
you see, I am no historian. I cannot speak with authority.

That is why we need our own historians.

We need our own historians who will tell the story of
our own lives in the historical drama of South Africa. We need
black historians who will treat the factor of the black man not
under the item of the racial problems of South Africa but under "
the item of the heroces who have helped build South Africa's g
skyscrapers and helped make South Afrlca the world's largest S
gold producer. v
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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 would tell it. There are not many of such men around. That
is why we need our own narrators and interpreters of historical,
development..
o . . . ) .
There is a sense in which our liberation is -inseparable from
the liberation of truth about our past, present and futpre.
Many people understand liberation as'only referrlng ‘to physical
and political domination. Liberation has also something to do
with the liberatiorn of the spirit. When the black man begins
to create concepts about his life, destiny, and aspirations,
that would bhe part qE’a process of his liberation. '
- - - !‘ . > - L
.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 dre black", blackness as a

concept remains a symbol of oppression and of something that

conjures up feelings of inferiority. o
But when the-black man himself says: I am bla¢k, I am
black", blackness assumes a different meaning altogether. It
then becomes a symbol of liberation and of self-articulation.
Self-articulation is the setting loosg of the chains of the
spirit. Just as the setting loose of Jron chains is accompanied
with disturbing noise, self-articulati cannot happen without
creating its own impact. It inspires some and disturbs others
depending on whether they see it. a guilty spectators or as
people who experiencg being introdiced to a’ new 1ease‘af life.

Black Consciousness

-

) . 8
That isIWhy_the phenomenon of Black Corisciousness has been
greeted with such a mixture.of public reaction. Yo some black
consciousness is 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 thistis the case we should nqt be surprised.

"It belongs to the nature of novelty to be threatening to the

status quo. Creativity as a p:gg;sg-of liberating the mind to
create and interpret concepts ut the self is always threat-:

ening to those who exlst outside the self. You will remember
what happened to those sc1entlsts who introduced a revolutionary

P
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(. idea that the earth rotates on its axis as it revolves ,

' around the sun. When one of them was\forcegd.to recapt he said:

"I recant, but she continues to revolve Pl wide™
ke If black consciousness threatens perhaps the only” th\ng
) - a black man can do is to say "I am sorry for the inoé6nvenifnce
: this is causing you. But I continue to be nyselfand to be

my own interpreter". J
. Yesterday I was more fortunate than most of you'to >
r . the cow whose meat you are going to eat this afternoon. T
saw it while it was still on the truck and while.it was tied
to a pdst by means of a very small rope. Each time it tried
to get itself loose. As much as I was 1ook1ng forwéga‘to eating
its meat, I could understand its creative struggle for llberh
ation. It desperately tried to get® itself free. 1 it has *
succeeded in breaking the rope and running in freedom towards
me I am sure that I would be scared by its freedom even though
from the tow's point of view it would see its freedom as a
positive thing.

. The point I am trying to make here is that a creative
- struggle for liberation always carries with it an element of -
threat depending\gﬂ\Where you stand in relation to it.

- If for instance the African Bank became so successful and
attractive that people withdrew their moneys from other banks
and’ invested in it, it would certainly become a threat to other
banking institutions. But that would.not mean that black
people’ are not entitled to exercise their own creat1v1ty in
settlng up such s /eif—help projects as the African Bank.

Creative effort

- In the Bible-we read that man was created in the image of God
.and given domination over the rest of creation. Man's creative
effort to subdue nature through technology is an expression,
however partlal, of God's divine image in him. Technoleogy and
ar; are just some of the examples of humgn creativity, man
creatlng after God.

- It s only recently that the black man has drawn full
implicationsreihthe fact that he too was c¢reated in the.image
-, of Ggd. The-st~called Black Theology is thus another example
(! of the creativity of the black man's spirit.

-—N



- 199 -~

It is a recent discovery on the part of the black man to °
realize that he is entitled to interpret the Bible in the light
of his own experience and presuppositions. For the first time
the Bible has become an open book in the sense of being a liber-~
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 ,
about your existence and destiny. In a sense you become a i
free man with an open future. That is why black treativity is

a process of liberation. It is a way of establishing a prophetic
presence. L
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The Reconc111nq Hypocrite th E. Bqadnuua ‘

-

I was asked to speak on Black Theclogy and choose any subject
which I thought was important. The subject must of necessity
be one which I judge to be of urgency to the salvation of man,
pd&ticularly man in South Africa. I read my invitation a number
of times and nowhere was I asked to be 'nice' or polite to you.
That does not necessarily mean that I am going to be rude.

P .

The title I have chosen may seem to suggest that I have 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 hypqcrites with utter contempt.
They appear as people who could not pork positively and recon-
ciliation is part of the ve ositive mission of the church.
Reconciliation is an impoytant ine in Black Theology.

o

Many peoplé,ask, "What~1s Black Theology?" I am sure that
there is no one in this room asking that question. A Black
American wrote, "I am often asked, 'What is Black Theology?'"

I have that this question, more often, is not a request for a
definition, nor is it usually a call for the statement of the
raison d'etre that is demanded of every new discipline. Rather,
the questioner is generally asking: "Is Black Theology theology?"
-And the latter question, I suggest, 1s a disguised way of asking,
"Is Black Theology good theology?" It would appear 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 s

instance where the quality is suspect because it is black or is
its novelty at issue?

Let us try and see what Black South Africans say: The Rev, E.Z, .
Sikakane, Director of the Edendale Lay Ecumenical 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 speciflc
situations, and, therefore, in the African situation the Gospel
must be related to the situation peculiar to Africans. Black



experience, of what we have seen and heard and touched with our
hands. It is a Christian experience within the scope of a black
man, It proclaims the kind of SALVATION which involves the life
of the whole man.

-~

2. Afro-Americans (NEGROS) define black theology as BLACK
LIBERATION which I 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
liberator.

HE HAS SENT ME TO PROCIAIM 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 some Christian Blacks, to all Black people
An 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 concérning 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 in_the Southern African Journal of Theology
on "Black Theology: What "it’ 1s"

No doubt many people w1llLﬂ\1te on Black Theology. Many will

give a critical evaluwation.™ Prof. David J. Bosch of the University
of South Africa in his paper, Currents and Cross-Currents in South
African Black Theology, with great circumspection, writes: "An
evaluation of South African Black Theology is at this stage
extremely difficult, not least because of the different and
opposing currents we encounter in the movement."

It is true many "theological statements are situational". Black

Theology however, will live on as long as man is faillen. 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 the cross is a monument and even a relic of :

' the past.” Of course there will be no need for ASATI.
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Black Theology will always do what it seeks to do today. It Y
must interpret God to the oppressed, the imprisoned, the bllnd, . }
the poor and the broken-hearted. It must bring unity where there

is division, and wholeness where there is brokeness. 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

'oppresslon, poverty, imprisonment and hunger.

For all the people in these circumstances the outlook is black
whether 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 terms of pigmentation. It is true
to say the term Black is both too wide and too narrow. Black _
people are as ' guilty as ahybody else; and too riarrow because there
may be people in the privileged group who agonise over the plight
of Black people, although this is debatable. Nevertheless, it

is a definite possibility. 1In South Africa it is Black people’
who need to hear, understand and work out Black Theclogy. There
is a sense in which many of the white people in this room will

be on-lockers, not listeners. They need to listen and hEar and
respond, not in 1ntellectual exercises, but in conecrete terms.
Blacks will be required to go beyond the word games and emotional
gymnastics often displayed in the discussing of Black Theology‘

The Church is called to the task of reconciliation. Man .is called
to be at one with God, his Creator. In being reconciled to God,

he must allow .God to help him find his brother. Very often this’
subtle point is not made explicit. We tend to speak of a relation-
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 beginning who
expresses concern 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 brother. Hence the reply, "Am I

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 his sin, 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 institutions,
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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
reconciliation mean? Richardson puts it thus:

The root meaning of the word is an exchange of
equivalent 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 there = w»
are people in this room who need to be reconciled. I 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 all to have a meaningful tomorrow unless they are reconciled
today. In South Africa Black and White must be reconc11ed°
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 Consciousness must be seen as God's gift to the Black man
and God‘s way ‘leading to reconciliation. Many blacks and I
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 han to preserve
himself. I 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 all help the Black man become by developing the potential
in him and freeing psychologically from that which dehumanizes
him. I 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 gs then it has to be thrown out. The same gospel that
freesye\é\alack man must in gratitude be taken to the White man.
The Black man has a responsibility to God for the White man who

is lost. Di?\uanas Buthelezi expresses better than many Black
theologians: "Does\ it occur to black people that they have an
evangelistic dut f getting’ the white man out of the spiritual
darkness which Has prevented him from seeing that the black man

is his daily life brother? God will ask: 'Black man, where were
you when the white man abandoned my Gospel and went to destruction?’

—
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When the Black man answers, 'I was only:a kaffir, how could I
dare preach to my baas?' God will say: 'Was Christ's resurrection

- 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 muster courage to save 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 my neighbours. 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 neither 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 seeking 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 Chiristians to take up their cross and follow Jesus
on the path of reconciliation. Peter Macan in WACC Journal
Africa 1/71 writes: "Born and raised in Cape Town, South Africa,
I was educated at a Church School where I 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 intellectual acoeptance of this
teaching, and the practical expression of its conseguences,

were two very different things, as I was soon to discover. My
only contact with the other racial groups was with the servants
at home and school, and with the Afriecan servants whom I 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 field of non-communication not 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 prcblem -~ 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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policy of keeping people, the lawhabldlng citizens of the same
country, apart from each other can by no stretch of the sane -
imagination be reconciled with the injunctions of the Bible or,
with the basic and unlversally accepted tenets of Chrlstlan
moralmty.

In South Africa everyone is beingrofficially'and vigorously
confined to his own domain, incarcerated in his own cell -~

howevg; 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.

According to the official policy of Mother Tongue Education,
Afrikaans-speaking and English-speaking whites are ever so

benignly, but ever so relentlessly segregated. from earliest
" childhood. By law, every white South African child who attends

a state-supported school must go tw either an exélusively
Afrikaans-speaking or English-speaking school - strictly according
to the home language sgoken by his oxr her parents.

It may be added that ethnic‘grouping has not helped the situation.
Many of the people who suppért the government may be sincere but
one cannot say that they are honest. One is honest when one takes
into account all the facts and makes a genuine response to them.
For instance, the people who make the laws, know as well as the

next person that Blacks are human. - They just go on making inhuman
laws for Blacks. '

If the Church is going to be true to her mission she must concern
herself with broken relationships. The African has always been
concerned with the healing of relationships whenever there was

a relationship 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 broken relation-
ships. :

. This Christ has done once and for all. However,I 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 their deeds being a response to
Christ's great act of-salvation. There is a great urgency for
the church to engage in reconciliation. The latest political
exercise in«Southern Africa is detente. Detente is an aspect of
reconciliation. The climate for reconciliation needs to be
created.. You do not create that by removing all that reminds
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. you of the separation Jesus Christ seems to have set about re-

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 these®" 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. Black. Theoclogy:
does not derive pleasure from exhuming the dead past. L

Even here for us to be reconciled it may be necessary to go

through some unpleasantness but we certainly will and must go ,
through pain.

For reconciliation to be effected we shall have to remove all
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 23:1%:29 in the space of seventeen verses Jesus Christ
calls the Scribes and Pharisees hypocrites seven times. "“Woe
unto you, Scribes and Phariseesshypocrites." He tears into 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 all men are equal but provide
unequal opportunities. We are going through exciting times in
South Africa where the humanity of the B%ﬁck 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 Blacks in
this room fall 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 I could say,

' perhaps moving towards beipg a human being., It is your successors

and even your sons who will be human beings. Have you not as
the first black person in a meeting made a point which was
ignored because you are not really experienced. After all you
are only the first black person. 1Is there not the danger that
iri being proud of being such a Black you might be tempted into
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believing you are the first Black human being? Or more subtly
you have at last attained being human. I Xnow the positive side
WHich will become meaningful only alongside the negative. Paulo
Preire 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 white
predecessor

i -
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 attitude strongly condemned
by Jesus Christ. It seems absurd to speak of a reconciling
hypocrite. Yet that is exactly what many pdople 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 need nqw and again to take a

long critical view of relationships. To the extent to which we
are responding to God's grace to that eNtent will our relation~
ship with others be genuine. The more open I 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.

ILet me say why I 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.
Occasianally, where it suits him and it is safe he will mouth
some pious irrelevancies like unity in spirit. Unless unity

in spirit is unextricably 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,
"fhus 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 'umlilo weendiza'



- 208 .~

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 fp 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
beconming like the boss. Thus in this context his theology must
not be too far removed from what his boss wants. Tle 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 safe to see
that the struggle goes on. He comes again and again saying:
"Send them away, that they may go into the country round abouk,
and into the willages and buy themselves bread; for they have

nothing to eat," Jesus answered and said unto them: "YGIVE YE
THEM TO EAT."

3. The Person's Unbelief. One of the most striking things about
* the disciples of Jesus Christ is their unbelief in Jesus Christ
before the resurrection. They answered the call and leaving all
behind, followed him. They watched him pray and asked him to
teach them how to pray. .Probably to pray as he did and only as

he could. They went out with him. Having done and ‘gone through

a number of experiences with him they still 4id not know who

he was. In answer to Phillip's request to be shown the Father,
Jesus says, "Have I been so long a time with you and yet thou

dost not know me, Phillip? He that hath seen me hath seen the
Father; and how sayest thou then, ‘show us the Father?" ; '
It is difficult for this person to do many things in terms of
reconciliation because of his unbelief. A hypocrite cannot
believe in Jesus Christ and remain with hypocrisy. Belief in
Christ and his mission is something that requires complete commit-
ment to Jesus Christ. Commitment to Jesus Christ means believing
in your fellow men. Those who seek to bring about reconciliation
must believe in the people they wish to reconcile. In their
presence and in their absence. they 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 out and pray now, "Lord, I 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 comes 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 promises and unfulfilled under-
takings. These are made by men who prefer Eé be servants of God,
who is true to His word. No promise of God 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
h@bit of breaking promises says:

As long as the moon shall rise

Ag 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 egually failing to see the Afrikaner as a human being
or capable of human feelings as fa¥ as the black man is concerned.
Both must be helped to use the same words with the same meaning.
Whites 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 f£ail because he is
a contradiction.

[ ]
The question to which we must now -address ourselves is how does
a Black man view the church as represented by you? There are
more than enough groups and people in them who speak about unity
but live and act separately. We, in the church, by and large
condemn separate development.,— We castigate the South African
government and I believe rightly so but move our into separate
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denomination lands. You speak here in one voice about being one
and about saving South .Africa but you 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 our words? If Meloughlin
is right that the MEDIUM IS THE MESSAGE then we must examine our
positions verxy carefully. '

I cannot speak here about unity and use all the theological
language at my command to tear down separate development and then
go on to be principal of a sectarian theological college. You
have all the reason, nay excuses for perpetuating this sinful
situation but what is your response to the gospel? Sometimes oOne
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? I believe and accept your
response that this is a wild statement. However, it is made in
love and anger.

Love requires of us to come together and éccept 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 my job in order to find my
calling. i -

The anger is in that there are few men outside of this room in
this country who can interpret the demands of the gospel better
than the men in here. Each time you meet those outside wait
for a new direction. They may not be loocking for a press state-
ment, God save us from God language. They wait for a sign.
They are waiting for the day when Federal Theological Seminary
will be a Theological Seminary without the pollution of the
federal denominal pollution. They are waiting for the day when
a white Presbyterian minister will say I studied under Simon
Ggubule 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 immediately suggest the reluctance
to fight the evil of separation. I am not asking people to
defend themselves but I am asking them to examine the response '
to the gospel. What Black TheOldgy seeks to say is that Christ
was probably enjoying receiving apﬁl@cations for help but he

@id not look forward to.applications being renewed. He helped
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people develop the cdpacity to rely on themselves, through thgir
faith in God. Somebody has written: "The development of a specific
projget is less important than the development of 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:

al¥ Know. This is the fullness of time. There is no ‘other
tomorrow. Christ has come, Christ has come ahd 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 help Sputh 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 of loving the white man is
refusing to be dehumanised. When he does this he prevents the
white man from dehumanising 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 I wish to quote the Rev. Canon Burgess Carr:

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 call 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 God's mission for liberation,
justice and reconciliation among men and women. It follows
naturally therefore that the struggle against 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 problem
or political and economic injustice in South Africa.

1
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