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INTRODUCTION

Apartheid in South Africa has become a way of lifs. It is an
ideology practicsd and sanctionad by the white Dutch. Reformed Churchee
to maintain sconomic and political supramacy in the hands of whifte people
in both Sauth Africa and Namibia, The new constitutien which allowa the
co-option aff the Coloursed and Indian groups intoc tha country's new
dispensation state, "In humble submisaion to almighty God, who sontrols
the destinias of peoples and nations.” The destinies of peoplegs is
understood in the sense of the divine right of nations to self~datarmination. -
In South Africa this Justifiss the sstkblishment of separats 'homelands!
for tha African peopla with the hopa of a future South African common-
weath of nationa.

The government has therefors from tima to time smployed intimidatory
means to suppraas thoss who dare to raise critical voices, Thare is
sevare censorship of books, megazines, racordings and films and & numbexr
of black thealoéy publications hava fallan foul te thsa laws of banning.

The sxercise of Black theology was started by the University
Chriatian Movemsnt (UCM) in 1971, 1In 1972 the first ssminar was heid at
Wilgespruit Fellowship Centre, and the papers read at this confarencs
and other meetings ware latar published in a baok éorm antitled 'Essays
on 8lack Theology! (UCM Johannesburgh 1972}, This book was, however,
banned in South Africa within a month of its publication but appeared
later published in America sntitlad 'The Challenge of Hlack Thaology in
Sat,

This aurvey on black thealogy deals with writinge on the subject
covering tha firast ten years, that is 1970=1980, The first chapter is
concernad with the historical basis of black theology, and I have in it
tried to show and highlight the diffarent factors and movements that

influenced black theojogy. 1In the sacond chapter a justification for




the gquast of black theology is brought forward. 7The third chaptar
bhasically deals with the definition of black theology ang its relationship
to African theplogy and the Afriean Independent churches. And the last
chapter deals with that most important subject of rsconciliation
betwesn oppressed and oppressar.

This thesais would not have been poggible without the interest
of my supsrvigor the Rev. John Riches. He not only supervised me but
also offersed me his expert and invaluabls advica on my construction of
argqumenta, to him I am immensaely grataful. My thanks also to the
diffsrent librarians who helped me find my way in the libraries, soms
oé whom sven assistad me with the taak of photocopying, tha ans who
neads gpecial mention is ths librarian at tha Sally Uaks fantral Library
Birmingham. I am grateful also to Mr David Forraster and others who read
and criticised part of this work and a word of thanks to the bLypist.
And laat_but not least a thank you to my family, my wifa Cholofseln
and my two daughters Lerato and Tumelg for their love and understanding
during my research work.

In conclusion may 1 point ocut that right at the baginning we naed
to sat forth an important ppinciple, that is, in our approach to blaeck
thaology wa must set aside all pracenceivad ideas and allow it to speak

for itself.
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A _HISTORICAL BASIS

Black theology is an attempt by black thsologlans to refiect on
the black situwation of oppression born out of a historical expsrisncs
of white dominetion. This is a history of the politically powsrful
racial group denying their fellow countryman a say in tha running of
the country and refusing to share equally the wealth of &the country.

It is a theology born out of the awarensss by black psopls that their
povarty and oppression is not accidental or by Divine dsstiny, but
rather that their positicn has been forced upon them by the grsed and
the intranaigance of another racial group. The amergence of Hlack
theology and congsciousnass should therefore be sesen as a protest against
this inhumanity under which black peopls have heen suffering for many
yeaers. It ia a categorical rejection of whits dominance and superiority,
an uneguivccal 'No' to aparthaid.

Thersfore for a thorough analyais of the reasons for the emsrgence
of black theology it is imperative to look back into South Africa's
history., for a study of South African history will make the reader
immediately aware how inseparabla politica and religion has always been.
Though this may not only apply to South African hiastory for throughout
history, rsligion had always had some influsnce on politica, s.g. Martin
Luther wea also concarnaed sbout German money going to Rome as a drain on
Germany's sconomy, the South African situaticn ssams to be a classioc
example of how religious belief has shaped ths course and dirsction of
the country's history, It is in har history that one diacovers a country
polarised by racial bigotry in the name of separats but agual policy.
for the protagonists c+ apartheid would like the world to beliwve that
the policy is not a denial of bamic human righta but rathar that it is

a recognition that avery nation or racs should detsrmine ssparately its




awn destiny, The artificial mixing of races they argue has nevar baen
successful for in most casas, these result in friction. To justify
their convictions thay quote as examplas such mixed societies as the
United States of America and Britain., It is indeed true that therg are
cagsas of racial discrimination in thasa countriss bhut tha differance is
that, South Africa ia the only country in the world which has snitrenched
racism in har constitution.

Therefors it is important if one has to understand the reasons far
black theclagy, to consider somae of these racial laws, how the churchaes
aspecially the Dutch Reformed Churches have contributed to the
antranchﬁant of Apartheid in South A?ri&a and also how hlack people
reactad to this form of racism in both church and atats. I nesd to make
it clear that the South Africe Aparthaid problem is so complex that it
is impossible to deal with all the laws but my intantion is to highlight
thoss which I belisve to be the most vicious., These laws to my mind are
the major causes of much suffering and humiliation for the black man.

Apartheid for South Africans aimply means a total asparation of
black and white, socially and politically, This is necessary bacause
"The Afrikansr is passionataly race-conacious. Naziwise he is proud
of the purity of his race and jealousa of his recently acguired 'aie
kultuur'"1.u Apartheid as a policy became law in South Africa aftsr
the victory of the Afrikaner Natjanalists in the 1948 genersl elacticns.

This elaction am all successive parliamentary elsctions in South
Africa was exclusively a whita paopla's affair, for no black person had
a: right to vote. Since the introducticn of Apartheid as the official
policy of the government in 1948, Afrikaner commitment to it has meant
the reaffirmation of racism through acta of parliament for the paat
36 yaars. For tha Afrikaner it is ingontestable that black and white

ars different therefore “such enourmous cultural and social differances




betwesn hlack and white exist and therr can never be coexistencs in a
commen sociaty."z

The laws pasgsed by the Souwth African regime fo enforcas ssparation
of tha races include those like influx contrnl regulations. These
anable governmsent or municipality officials to control and check on
tha movaments of black people from one place to another becauss “no
African can be in an urban area without certain special qualifications
or a job; no African can enter an urban arsa without previously
sbtaining an smployment contract through a government labour bursau,
no African can continue to resida in an urban armsa without pariodically
reapplying for permission to stay."3 Job gecurity for white people is
aasured by the Industrial Conciliation Act which ompowsrs the Miniater
for Labour te "prohibit the replacament of workers of ons race by
workers of another race and reserve a class of work or jobs fur membars
of a apacified race."4

1 believa that ths most classic example of Apartheid and what it
means is to be found in the balkanization of South Africa inte a;parata
8o called homslands, These Bantustans {homelanda) tsn of them in
nuntter are scattarad all over South Africa in bits and pieceas almoat
like a jigsaw. According to tha government all black paople in South
Africa have their roots in thes sthnically divided arsas, by lineage or
langauge. But it is interasting that while thase arses ars assigned to
the majority of the South African population i.e. black, they only
comprise 13% of the land whila 87% is retained by the minority white
population. Again the land given to thase Bantustans is the most arid

and agriculturally unproductive. 1t -is in these places where black

suffaring and misery i{s concentrated, hecauss of lack of smploymant,




lack of healihy sanitation and lack of water. At prasant this misary

is accelaratad by the government practice of uprooting whola communitiss

from land which soma had nccupied for many yesars in the so~callsd whits

South Africa, Thase communitiss are sometimes moved hy forss and

dumped in one of the areas in the Bantustans galled rasattlement areas.
For the South African white regime thess Bantustans ara important

roservairs of cheap black labour for the country's white market., Thus

one may conclude that “The Bantuatans are an integral part of the Scuth

African aconomic system - they repreasnt South Africa’s reserva army

of unemployed and are a key camponant of tha South African systsm."s

Thus black opposition tn Aparthsid has lass to do with separats entrancas

of blacks and whites in places like post officss, railway stations stc.

but it is rather a fight againat the systematic disinheritance af black
land by the whits ragime. In short, the black psople's struggle is

not so much a guestion of civil rights but is fundamentally that of

land. Because govarnment policy on land has been and still is,

1. That natives should not be allowed to own land among whitse
people, but that sa far as the ownership of land 1s concarned
they sheuld be confined ¢» the varicua native ressrves.

2. That natives and col&ured paople in our towns and villagas should
not live in Europsan residential arsas, but that thare should be
separate reaaidential areas for them, that iz to say separate
native sand coloured villagea,ﬁ
Other Apartheid laws which clearly offend the ruls of law are

those lika the Populations Registration, Separate Universitiea, Group

Areas,. Gensral Law Amendment, Mixed Marriages, Immorality, stec. To

deal with all kinds. of dissent, government has designed a dense nstwork




of roprassive lsgislation, under the guica of National Security. 3Some
af these give the Minister of Justice or Polics powsr to restrict
movements of persons suspected of subvargive activitiss under house
arrast or banning vrdaer, and ampower the police to arrest and detain
any psrson anywhere in South African and Namibia for any langth of time
without rscourse to a court of law. Thua for the black man Apartheid
ias the most vicious and institutionalised violant system the world
has sean saince Nazigm, but irrespective of its violence it has besn
sanctioned by both politicians and theologians. As Hastings rightly
vhaerves "Nowhsrs perhaps in Africa has there heen a more consiastent
fueion of politics and religion than in the theory and practice of the
Nationalist Party and the Dutch Reformed Church., The power kernel
within both has been the secret crganisation known as ths Broedarbond,
founded in 1918."7

The Broederbend has thus far remainad the moat powerful and
influential organisation on formation of government policy. Thua
"the Broederbond with ita carefully formad calls of influential Afrikansrs,
many of them Predikants (Ministers of Religion) was behind that mobil-
isation of the Afrikaner peopla and the Dutch Reformed Churches which
produced the 1948 elaction victory and the subsequent ruthlass
implementation of thea policy of Aparthaid."a

The implementation of South African racial policies sven meant
the seperation of blood donated by blecka from that donated by whitas,
Becausgse in South Africa the Blooad Tranafusion Service has thae procedure
of labelling blood according te the race of the donor.

Strictly they do net supply black blood to white patisnts but

"a ceartain amount of whits blood goes to blacks but for medical reasons




no black blood goes to white, we owe it to our patients to supply them
with the safest blood available - blood fres of the hepatitis germ
which is more prevalent in black blond"g aay the spokesman. This indeed
is ungcientific and ridiculous but it only goes to show tg what axtent
white South Africane can gu to protect their supposed raclal purity.
Black theolagy tharaefore addressas itself to the aituatiom which
I had attempted to depict, = situation responsible for black suffaring
and depredation. This struggles is two-fold that is, it is a fight
against the overt segregation practiced by tha Dutch Raformed Churches
and againat srroneous teachinge of some sarly miseionaries fram Europe;
thess not only made people discard thair primitive clothes but also
drop their traditional habits and customs which were found offansive
in the new religion. Such psopls did not realise that ®"a black man
cannot change hié face. They have trisd to and failed. Black men
wear Eurnpean suita, spwak with English accents and defrizz their hair
and it makes little or no differsnce. The blacks cannot fade into tha
white croud,"’u And ss Biko cbsstved they not only confused black
people butMacared our people with etories of hall."11
Even thes so called English speaking churchas are not blamelass
in the present South African status guo. For as Kotze, Naude and Maeyer
have gald "If blood runa in the strests of South Africa it will not be
becausa ths: World Council of Churches has done somathing but bacause the
churches in Sauth Africa have done nuthing.“12 This is sa becauaa the
majority of tha members of the churchas "are quite happy practicing a
comfortable Sunday religion that is not allowed to intrude into thair

daily lives or to criticiae their accepted :ai-i:.t'.:i.t‘.s.ldsm.""!3




The £nglish speaking churches are histarically recogmniged far
their opposition to the policy of Aparthsild, rapresented by distinguished
men like Ambrose Reaves, Trsvor Huddleston, 3Joast de 8lank, Archibishop
Hurley and many octhers. Befors his death Archibishop CLlayton
vehemantly proteated against an intended govermmental bill prohibiting
Africans Trom worship in whita arsas. The act to be called the Native
L.aws Amendment Act of 1957 was to snable the gavernment minister
responsible to ban attendance of the natives at any church service
outside their residential areas if their presencs constituted a nuisancs
to white residents in the vicinity. Aftsr writing tha lstter ta Sirydom
before his death Claytan took Reevss by the arm and said "Resves I
don't want to go to prison but I'1l go if I have ta.“’d Clayton's
cordamnation of this Act was followsed by those of most mainline churchea
8.g. Mathodist, Roman Catholics, Presbytarians and others. Synoda,
aesembliss or confsrences never oconcluded their business without ona
resglution rejecting Apartheid as incongistant with the qospel of Jssus
Christ.

But their pondemnation of Aparthwid was only varbal. Although
black people wers in tha majority in these churches, all positions of
power and decision making remained in the hands of white psopls. Thus
Haastings rightly observes "Their protests against racial injustice wsre
of marginal significance, their promotion af black men to peaitions of
church autherity littls mors than rural window dreesing. With elaven
diocesan bishope in the country the Anglican communion atill had only
one black one in Zululand. Of some twanty~fiva Catholic diocssan
biahops only two were black and they were newly appointed in Bantustan
araaam“15 Even as late as 1974 whites were still not prepared to slect
a: black bishop for thera "was the subseguent refusal of the white

alectors af the diocese of Grahamstown to listsn to their black collaagues




and choose Dasmond Tutu, tha ane and only yaungar black prigst af the
Provines with an intarnational standing."16

The Dutch Reformed Churches justification of Apartheid led Huddlaw
ston to write "that it gives to apartheid exactly thae rasligiousz sanction
which ths Christian church sverywhars alse in ths world gives to the
idea that all men are of agqual value in the sight of God."1? Thase
churthss are therafora rightly ssen by many as the Afrikaner Nationalist
party at prayer, but as I have already said the £nglish Churches did
not escape criticism s.g. for paying differsnt atipends to thair clergy
based on akin colour "The European having tha higheat, the African the
lowast and generally the coloured is somahwesrs in betwean, “18'amnng
othar things.

These practicss of.sagragation in the established or historical
churches inevitably led to schism. As secessions from whits dominated
churchas by blacks actually bacame the order of the day. The separated
churches took three forms {1) Zionist (2) Ethiopian and (3) Meesianic.
Edward Roux undoubtedly refsrs to the Ethiopian type Qhen he says
"the first Bantu movawment on truly national lines was a religious ona"1g
Dutwardly the Ethioplans had a religious appearance whila inwardly thay
harboured hopes of unity of all African tribes and nationas. In-raality
their protest was againsgt the treatment given to African Christians by
the missionary churches becauss "Bantu Christiana almosgt always found
that there wers colour bars in the white churches whera evan soms of tha
most snthusiastic missionariss insisted upon treating all members. of
their native: flocks: as: children, rafusing tu ordain black men as prissts
or if thaey did so crdain them always putting them in pesitions whare

they had to take orders from uhite:auperiors.“zﬁ




But it is necessary to note that not all of these swecassions had
a national ocutlook, because othars had very strong tribalistic lsanings
and confinad thamselves to specific arsas. The diffarence betwsen
Ethiopianiam and Zionism according to Sundkler is "whesreas the
Ethiopian mythology projscts the longings of the Africans to a Chriatian
African nation undar ths Lian of Judah, King of Kings, ths Zionist
mythical charter lsades their thoughts to the Holy Land itsalf."21 In
caliing his church Zien the prophet links his baptism "with that apostolic
succaession which flows from Jordan, tha River of 1ife" and furthermare
he "dafines ift as a New Teatament Church which in minutes deteil carrias
out the religious programme supposed to have been laid down hy the
cantral figure of the Zionist 8iblae, John the Eaptist."22
In 1884 the first tribal church was that formed among the
Tembus, a Xhosa tribe living in the Transkei. This secesaion was lad
by Nehsmiah Tils who was a Waslayan ministsr. Ha laft his church because
of European Missionary criticiem against hia Tembu nationalistic
sympathies. His venture received total tribal support and the Tembu
chief was made the visible hsad af the church. Basically "the causse of
this important secession was not only oppositien to Europaan control
but also a pusitive desdrs to adapt the message of the Church to the
haritage of thae Tambu triba."zs
A similar breaking away affected the London Missicnary Socisty at
Taung in the Northern Cape in 1885, But in that cases it was the tribal
chlef who founded his. ocwn church and appeinted the ministers. And in 1889
an Anglican esvangeliet near Pratoria gtarted his own churech, the

JAfrica Churcht. 1t ie tharefore worth noting that the ideas of these

various separate: church foundsrs spread widely and their thoughts ware
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to gain mamentum later. Thia was made pessible by the digecavery of
gold and the railweys which attracted many black psople to the Witwatsrs-
rang i.8. Johannaesburg, Germiston and tha Vaal, Amang these lasboursrs
were many svangglists and ministers, and coming from different parts of
the country, they were able to share and exchange ideas and opiniaons.

Mangana Mokone a Methodiat minister was one of thesa leaders. He
became disalllusionad with his church's discriminatory practices during
a Weslayan Missionsry congress in Pratoria. Tha congress arranged
paparats mesting places for black and whitsa, but whites could, if thay
wished, attend black meetings, while blacks wars ceompletsly barred
from white mestings. For Mokane this was the last straw and he broke
away and fermad the Cthiopian church. Hinchcliff rightly makes this
obgervation, "The Ethiopaan church was nationral in a facial gsense, It
was ap African church and aimad at being thae religious orgenisation
for all Africans in the sub cantinsnt.”z4

Sundkler holds the viaw that Mokona and his other colleagues
gave Psalm 68131 @

. Lat branze be brought from Egypt

Let Ethicpia hasten to stretch out her hands to god.™
the meaning of a promise for tha svangelisation of ths whole of Africas
bacausa "Mokone took this tao mean the aalf-government of the African
church under African laadara."zs Thus Mokone's appsal became that of
a wider African naticnalism.

A colleague of Mekone named Jamea Mata Owane, alse an ex~ieslayan
mintstar "a man of outstanding ability and emargy but who slso had
"an opportunistic streak"zs Joined the Ethiopians. Owane had quarrsled
with his supsriors over the disposal of funds he had collected in

England around: 1894=1895. His aim was to use the funds far a project

10




which waa to benefit the mission work, but his misaion officials dacided
to placse the monay in a common fund. Their bullying decision infuriated
Dwane sc much that he left and joined the Ethiopians. 8ut hia

ambition for lsadership in the Ethipian movemant lad to a struggla
batween him and Mokana, a leadership struggls that was to split the
Ethiopians.

Neverthaless hafors the final break both leaders expressed a
wish to units with the North American black church named the African
Mmethadist Episcopal Church (AME). Fortunataly their desires materialised
in 1896 when the Ethiopian confersnce delegatad thres persons to
travel to America'and congolidate a union with the AME. But only Dwane
af these thres had ths means to undartake the jurney, and on his arrival
in America he was snthusiastically received by blacks. He succeeded in
affiliating the Ethiopians to the AME and on his resturn back te Sauth
Africa he managed to persuade all ths Ethiopian leaders to follow him
into the AME foid.

Again in 1899 Dwane went back tc America, almoat immediatsly
after ha was made assistant bishop by H M Turner a vialting AME bishop.
Hia trip was for two rmsaaons, firstly he was to appeal for funds to help
the work of the churoh in Sguth Africa and ascondly he ués-kaan to have
his consecration confirmed by the American church. At ths sesma time
Dwana's ambition made him discontant with a status as "anly an assigtant
bishop, a position which emphasissd the inferior status of the African
Church as comparad with the Neare Chureh™ and "he had discovered that
the Ethiopian programme 'Africa: for Africans' conflictsed with tha
lipking up of his church with an American (Nsgro) Mission Church."27
Unfortunately Dwana's mission failed and even worss the American church

refusad to recognise his consscratation.

11




On His return to South Africa Dwene was disappointed and sought
contact with the Anglican church through Julius Gardon, rector of
Queenstown, who clarified the meaning "of the apostolic succession and
maintainad that the AME could not hand on apiacopal orders bacause they
had never in the firast place ;acaiuad t.ham."28 This contact finally
lad Owane to split from the AME and formed his own 'Ordar uf Ethiopia?
in ysar 1950. The Drder of Ethiopia becama a semi-austonomous body under
the Anglican Church. Owane was made deacon and for some years hs was
provincial of tha Order. Contrary to his dreams he disd in 1915 without
heing made a bishop as he belisved he was promised by the Anglican Church,

Whan Owane left the Ethicpian movement "the importance of the
Amarican connactions af the African Methodist Episcopal Church was
amphasised by the United States Negrose sending one of their ablest
men L.J. Coppin to South Africa as their Pirst resident biahop.“zg
Evan today and irrespective of strong moves hy South Africans for a
South African black bishop, "the AME remaina -~ a puraly non~-Europaan
church organisation largely dominated by American Negro influence. Its
biashops are appointed from Amarica."30 The Order of Ethiocpia also
ramained under Anglican supervision and only recantly acquired their
own bishop in the person of S Dwane a great grandson of James Dwane.

Pater Hinchliff idantifiea anothar types of achismetic movement
as the Messianic movement and accoxding to him thease "offsr a new Measiah -
a black Mmessiah - as an altarnative to tha Whita Chriat."31 Tha
quaestion asked by followera of this type is "whether .Jesus is the Christ
also for the African.' This according to Sundklear “ig a theglogical
and religicus problem of great importance in Zionist Churches in

Juhannesburg and,Zu:luland.“32 The primary contentlon of these movemants

12




is ; the white man has no love for his fellow black so how can it be
poesible for a white Chriatian Qod to love the black man? The only
logical comclusion they argue is that the black man needs his own Christ,
2 black Messiabh.

An axampia of such a prophet was Isaiah Shemba founder of the
Nazareth Church in Zululand. His faithful wera convinpad that Schambe
was diractly sent by God from heaven. Through him their dessires were
met because “the quest of the indepandent church was the queat for a
ritﬁal, a belief and a realised community in and through which immediate
human nesades, social, psychological and physical could ba appropriastely
met. Too many such neads had hardly been met at all in a meaningful
way by the mission churchea-."33 i

The remasona put forward for sacession vary and for some they might
be ritual er spiritual hunger. But it is as I tried to show so far,
political motives seem to be outstanding. It is thereform my conclusion
that the men and waman uwho broke away from the misslon churches, did so
to seek an cutlat to preach a contextual gospel te a people hungry of
both spiritual and peliticael libsration. The disappointments sxperianced
by these sarly lesaders arm almost the same. as those sxpressaed by black
theologiana in the:.ssvanties with churches they belong to; perhaps ons

may cail it 'old wine in new wina. skins'.

THE OUTCH REFORMED CHURCHES THEOLOGIZED RACISM

The: Duteh Reformed Churches support of Aparthedd even made it
necageary for them to sesk biblical svidence to confirm Devine intentions
for the: ssparation of the raunes. Thias fact is saaily traced back to the

1836: Afrikaner great trek from ths Cape Colony which was. under the
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British, into the hinterland. One of the objactions put forward by

those who ware lsaving was their diamay at being made squal 4o slaves

which was contrary to the will of God. Sincs that time the Afrikanera
have maintained in baoth church and state a clear diatinctibn betwasn tha _%
white mastar and the black servant., Such a strong bond betwesn chureh
and state was made plain when after ths nationalist vicztory in the 1948
South African general elsction Die Kerkbode declared, "We as Church
qive thanks with humility that the membsrs of cur Goverrmaent ars all
bearers of Protastant belief, mambers of the Christian Churc:h."34

The Afrikaner nationalist party "had for ita part explicitly
based its policy of apartheid on the chriatian principls of right and
Jistica «~ Dr Malan himself had baen a miniater of thae chursh armd his
approach to political issues was hsavily religious. Christian
natioralism was in fact tha favourite name for tha party's pulicy."35
According to Hastings, a confersnce of the Duteh Reformed church meeting
in Bloemfontain in 1550 ewsn called "for the complete sagregation of
the races without racial hatred so that justice could be done to all.
Bnly with saparats develepmant could Europeans and Africans both live
happily in Southern Rfrica."36

Douglas Bax a Presbytarian ministar has aptly identified and
analysed major scriptural taexta to which the NGK for ysars has
traditionally appeeled in support of apartheid l.e. Gen 1 ¢ 28, Gen 113149,
Deut 32: 8, Ac 23 5-13 and Ac 174 2537 His examination is based on the
Nedardiutse Gensformesrde Kerk report of 1975 which claims that Gen 1:28
maans: "God's command, given to wman at the time of his creation and
repsatad to Noah and hia sons {Gen 931,7 in this command of God to

rultiply and fill ths sarth i.e. mankind was to fill the sarth by
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diverging into diffsrsnt volke (races). Thus the conclusion "ethaic
diversity is in its vary origin in accordance with the will of Gud.“za
Gonesis 11t 1-9, the atory af the Tower ouf Babel, is the most
important Justification for apartheid. This tsxt does not only appear
in the 1975 Report but throughout the wholes tradition of the NGK
thaclogy of race ralations this has been in affmct the caﬁﬂinal tsxt."sg
The 1975 raport tharefore pointa out that the unity of tha people on
tha plain of Shinar was already itself contrary to God's will, "
artificial and a humanistic attampt at unity basad on the arrcgance of
men, against God's original command (Gen 1 : 28). Thersfore God now
axtended it by dividing mankind into different races as well". 0On
this basis concludes the raport, "the policy of separata davelopmant
retains ~ validity for relations betwean differest cultural and racial
graups."au
Deuteronomy 323 8=9 is another favourite text and linked with
Amos 9;7 "Are you nat like ths E£thiopians to me, D people of Israel”
(RSV) The raport goes on to argue how God "on occasion - even assignaed
each {Volk) its own humaland."41 Tha report therefore glaims that
Acts 17 : 26 "and ha mads from one every nation of man to live on all
tha face of the earth, having determinsd allottad periods and the
boundaries of their habitation" (RSV) supports "its interprstation of
Gn 1 ¢ 2B and confirms their sxegasis of Gn 11: 1-9, Deut 32:8 and
Am 9:7 i.e. Gad appainted spacific times for varioua mations as well
ag. their homalands“42 Tha Pentecost story Acta 2: 5«11 is alse sesn to
be a confirmation of God's will "that sach man should learn af tha-graat
deeds nf God in his own languagsj thus the raport smphasises the
"eultural identitiss, linguistic barriers and the psychological

diatinctiveness of sach panpla.“43
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Ons must agrea with Bax that people nead to hsar the scriptures
in their own langauges as racommended hy the report. That indeed was
partly what the Protestant Reformation was about, the nasd for the common
tongue. It is however uttserly repugnant and incomprahensible to bass
one's argument on Acts 2 :5~11 and the other taxts as part of tha
Justification of such an obnoxious ayatsm as spartheid. Bax ia right
to call the raports' copclusions to be an "aigegesis reading inte ths
. text what is just not thers."dd Whila it ia important for the gospel
to address itself to a given situation, that does not set us at liberty
to pervert it, as Paul says '"But even if we or an apgal from haaven,
should preach to you a goapsl contrary to that which we preached to
you let him bse accursed® (Gal 1: B RSV). Thus Bax makas this impartant
ohservation that the gospel nweds to be "praached to people in their ocun
indigenous cultural forma, so far as thesa can bhe christianised or are
not irreconcilable with the Goapel."as

Or Hendrick Verwoerd once prime minister of Scuth Africa and
the chief architect of separate develapment mada this comment "Parhaps
it was intended that we should have been planted hers at the southarn
paint within this crisis area 5o that from this resiatanecs might
smanate ths victory whereby all that has been built up since the daya
of Christ may hs maintained for the goodof all mankind."46 That is the
roason why the Afrikaner sees a similarity batween the Graat trak from
the Cape and the Israelits sxndus from Egypt, This is taken as proof
that God protecis ths race he has chosen. Tha Afrikaners are now
daterminad to protact the purity of their race and presarve the faith
that inspired tham.-

in dealing with Afrikaner attitudes to. warld war two in 1839,

whan geme Afrikamers reafused to go to war because of their sympathy with




Hitler's cause, Mullar observes "the most important aspect of South
African hilistory during the ysars of the Sacond Worid war was not, howsver
the country's contribution to the war againat GCermany and Italy but the
viclant internal political atruggles which was sparked off by the war.

The nation waa sharply divided into two large groups, thess who suppurted

South Africa's war effort and thase who opposed 1t."4? The main

opposition camae from the Ossewa-8randweg an Afrikaner arganisation which

algn had as members an axtramist group called the Storm-3aers. The

iatter "could not be controllad and committad sabatage and treason, cr

as they viewed it, heronic acts of resistance against the governments

was affort.“as It is therefore worth noting that in 1941 the Nssewa- o

Brandwag new lseder "advocated a political philasophy which diffared
iittle fraom that of Adolf Hitlar.“49

Thus: it was with the third Reich that Afrikanerdom identified
itself and their God given deatiny realised. Apartheid was their
anawar in that it preserved white civilisation and racial purity. So
parliamantary laws such as the Mixed Marriage and Immorality acts were
nacassary to prohebit intimacy between hlack and white. But at the
sama- times protagonistas of Apartheid argus that the diffsepsntiation of
peoples. doss not naecessarily deny the' fundamental equality of psople.
Rather as de: Klerk maintained "whem wa advocate a policy of sagregation
and diffarentiation we don't want to opprees the black races. No wa,
want to respect the barriers which have begn set up by God himself. e
want te give to the: Native his right in his own tarritory. Ha must be.
developed on the lines of his own racae pscullarities. This cannot
be: done: by the jintermixing of the: raceas. To give the Native his right
does: not mesan that haJmust be sccial equal of the white. He dosan't want
iti"sg

The: Afpikaners' dream and objective is to aes a divided South

Africa: as: 1 have aiready stated when I was dealing with the Bantustana.
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Thay no doubt envisaga a white atate exiating aleongside black states,
the homelands, but unfortunately for South Africa thare is no intsrmational
racognition forthcoming for these so called independent statas. The

idea of meparate states ls strongly supported by NGK gensral Synods

of 1966 and 1970 to be "God's will thet every psople should maintain
and presarve itsalf."51

This obapasion with Apartheid sven mada ths Dutch Reformed
Churchgs adopt the gaparation of churches according to race as their
mission policy, Hecause in 1881 they established the racially separats
NG Sending-Kerk, far "Instead of the Church committing itself to
ovarcoms the sin of racial pride, black peopls were aasked to be the
least and to leave the church."52 But te the NGK embarassment their
miseion or daughtar churches decided to go thair own way by esven applying
far mambarship of the South Africanm Council of Churches, an organisation
the NGK does nat belong ta since their disaffiliation from it, And in
1982 tha daughter churches with other reformsd christians met under an %
umbrslla orgenisation 'The Alliance of Black Reformed Christians'and
daclared "Apartheid is a sin, that the moral and theological justific-
ation of it is a travesty of the flospal, and in its persistent disobed-
iance: to the word of God, a thanlogical hereay“.53

The following year at the Hammaskraal confasrence they further said
"We are not against dialeogus with the Whita Dutch Raformed Churches
however, we cannot sngage in dialogus with tha White Dutch Reformed
Churches as long as (a) they continue not only to talk from within the
framework of their acceptance. of apartheid but also to give it a moral
and theological justification; (b) they continue to use the instruments
of powsr at thedir disposal to manipulate such diacusaions to suit their
cwn ands; {c) thay continue to refuse to declars apartheid sinful and

fto caonfass their complicity in the suffering and opprassion of our psupla.s4
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The suspensicn of tha Nederduitse Geroformerde Kerk (NGK) and
the Nederduitse Hervormds Kerk (NHK) by the WARC was in Pact a heeding
to what the black churches haa asked for. The WARC aftar suspending them

laid down conditions that they can only he restored to full membership

when 3

(a) Black christians are no longar excluded fram church services
sgpecially from Holy Communion

{b) Concrete support in word and deed is given to those who suffer
under the system of apartheid (separats develaopment)

(e) Unegquivocal synod ragolutions are made which reject apartheid

and cammit the church to diamantling this system in both church

and politics.ss

Though Calvinigt, the Outch Refarmad Churches did not pay proper
attention to John Caluinfa teaching on the Lord's Supper. Their exclusion
of pacple of other racial groupa from the Lord's Table is clearly
contrary to Calvin's ldea of the eucharist,"we shall benefit very much
from tha Sacrament if this thought iz imprwssed and engraved upon our
minds, that nona of the brethrsn can be injursd, daspised, reojected,
ahused or in any way offandaed by us, without at the same time, injuring
despising and abusing Christ by the urnnga.ua=do."56

The: protast of black peapls: is therafors clearly addrgssad ta the
uncompromising stand of ths: Naderduits Hervormde Kerk who still uphold
"We. are furthar cgonvincead that a: political pelicy of separate development
and sgual opportunities: is not in conflict with Holy Scniptu:n."57 And
the: protest. is. also directed. againat. the Engligh speaking churches who
are: reluctant toa eliminste the. savil practice of racism from their own
door staps: becauge "it iz in their general practice that ths Englishe

speaking chumehHSrane~found-uanting,"sa 1t %s: the attitudes and
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practices of theaa churches that made tha black man look at himself and
say 'black man you are on your own'. This wag the gself-affort of the
appressed black masses to libsrata themselves from the bondags of
apartheid, hbocause ‘freedom has never been given to the oppressed on

a plate,’
THE EMERGENCE OF BLACK CONSCIQUSNESS AND THEOLOGY

Evan lung befora the appearance of the black thaology and black
congciouanags movements on the South African scens, black churchmen made
a tramendous contribution to the struggls for juatica. The African
National congrass sacratary from 1936~1949 was an Anglican minister
J Calata. And their first natianal executive included four miniasters
of religion. One is aleo remindad of miniaters like Canaan Sanana
Ndabaningi Sithola, Abel Mazorewa and others who played important
parta in the poalitics of Zimbabye. It is also of intapest that in South
Africe it wae the Intar~denomination African Ministers Federation that
managed to organise a national confarsnce on Apartheid. Tha confarance
known at tha time ag All-in African Confarenca of 1956 accordingly
raseplved to rajsct apartheid becasuse 1t denies the African
{a) A share in the governmant of ths country
(B) Inviolability of tha home
() Economic rights, tha rights to collective bargaining and to

sell labour on the best market
(d)} The right to free aasambly and freedem of traval, movement and

association.

{e) Inviolability of psrson

59
(f) Civil righta.




The black consciousnass mavement therafore filled the vacuum
creatsd whan aftar the magsacrs by police of civilians at Sharpaville
in 1960 tha government saw it fit to proscribe both the ANC and PAC {Pan
African Congress). This protmsta Sharpeville had to do with the pass
laws when "3,000 to 20,000 people (witnesses differ) presentad themselves
at the local police station without their passes, thus inviting arrest.
The police panicked shoating and killing 68 and wounding 186.“60

The main objective of the South African Student Organisation
founded in 1968 was to prupagate_the measage of black self-reliance
after realising that "the drsam of an intagratad seciety was fading.“61
Bafore the dream faded black student belanged to the multi-racial
National Union of South African Students and the mors radical University
Christian Movement (UCM). Undoubtedly it was in UCM that black students
found tha opportunity of coﬁing together and sharing idees, Thus the
plan o?'?orming an exclusive black student organisation was hatchad
at the Stutterheim UCM confsrencs in 1968,

The formation of SASD took placa tha same yesar in Decembar at
Maryhill in Natal, To start with, SAS0O was gssgentially a student
movament but later 'it addrassed itself to both student problesma and to
the hroader issues of black emancipation.“sz That the movemsnt first
appealad to hiack studenta was svident in Biko's first prasidential
address, "Tn crystalliss the neesds and aspiretions of non~white students
and to seek te make known their g:':'.evas‘u::es.“6:s Its later concern with
broader issuss necesaitataed SASD to seek sllies outaide the collega or
univarsity campus, and rsligious, sporting and sducational type
badies: nesded to be- contagisd. In thae. leng run this contact paid

dividends. for with the:hedp of such bodiss a national political organisation

waa launched.
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This happenad in 1972 when the Black Peoples' Convention (8FC)
wag founded. It is also interesting that out of the four founding
membay qrganisations af the BPC, thrse ware religious and these ware tha
intsr~denominational African Ministars Association (IDAMASA) Young
Women's Christian Association (YWCA) and the African Indepsndent Church's
Association (AIBA)Ga This may explain tha intersst of black students
in promoting black theology and agein we nsed to remember bthat thasa
student leadars weie earlier members of tha UCM which was inwolved in
propagating Jamss Cone's ideas of Black Thnnlogy.65 Such interast is
mada plain by Biko's comment "it seeks to relate God and Christ once
more to the black man and his daily problems, It wants to describe
Christ as a fighting God, not a passlve God who allows a lie tc rest
unchallenged. This is an important aspect of Black Canaciousnesa, for
quite a large proportion of bleck paople in Sauth Africa are Chriatians."55

Blackness in the black consciousness philosophy was never aasoc-
iated with skin pigmentatinn, but rather it was a way of life, an
attitude of the mind. uith such an understanding af blackness, it was
therefora pessibls for other racial groups like Cu%burads and Asians teo
Pind a home in the black consciousneas movement. Because "ovar and
above the asssrtion that Blacks had teo organise alone, the leadsrs of
SASC held that Colgureds and Indians wers also bhlack, and from the
incaption the Executive of the student bedy included memberas drawn from
the Coloured and Indian campusas. Being black was associated with a
way of viewing the world and. not with skin calaur;"ﬁ? The only criterion

for such reesoning wasthat black is understood to mean all those- pecple

whe: are sconomically, socimilly and politically discriminatad aganst.
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Navérthslesa it does not mean that axponents of the black
cansciousness pﬁilosophy ware unaware "that the policiss of successsive
South African Governmants wera inspired rather by aconomic than by
racial idsnlagy."sa or that "Verwoerd's definition of apartheid laid
special emphasis on the economic sphere and the colour bar.“ﬁg But,
though not overlooking the importanca of the economical factor, black
censcicuanaess nead emphasise the race issus esven more for in South
Africa it ia not so much your position on the social ladder, rich or
poor, bourgesoigse ar proletariat which makes yau a target of ths policy
of Apartheid. Whits South Africans whether poor or rich, radical op
conservativa, still emjoy all privileges reserved for the 'whites only?.
The man who bsars the brunt of aseparata development is no doubt the ons
who bappens to be black.

Thus Bishop Zwana aptly sxplains that black consciousness is "the
rasult of a long suffering and oppression. Perhaps not so much physical
oppression but a danial of history, culturs and in these two arsas thers
has basn an insistence that black psople had no history, black peopls
had. no culture and all that they read, all that thaey lsarnt was Europsan
history, white man's culture, and soc thay wers expscted to behave likse
the uhitevmam.”7ﬂ Theraefore: the. philasophy of black conaciousnass aims
at making thae black wan realise his true nature, he must rscogaisa that
his culture and histary is distinct fraom that of the white man. He
"roaligaes that one of the most potant weapons used to oppress him waa a
delibsrate supprassdon of his blackness- in favour of white superiority.
Hence: his: black. history wag distorted, his culture denied him ~ tharefors
to:- recreatu a black persenality means to establish the validity of black
histary and black culture becausa the corralation betwaen histary and

cul ture: determines the nature of socisty and the indiuidual.“71
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Whan black peaple hava rsached a level of respect for themselves
and thair history, than they will no longer bs ashamed of their blackness.
They will refuse to be judged according to pther peoplata valus systems
and standards, they are now ‘'somsbody' black and proud. "This awakening
of black-self to thae prasence of cneasslf as black, is also a rejection
of always looking at onassalf through the ayss of othars, of measuring
onas soul by tha tape of a world that looks on in bemused contempt and
plty.n 2
All that this philosophy ia about for tha black man is to ses
himself as self-defined and not as defined by pthars. Biko cbserves
Wit seseks tn demonstrata the lia that black is an aberration from the
normal which is white. It is a manifaestation of 2 new realisation that
by asseking to run awey from themselives and to smulate the white man,
blacks are insulting the intelligencs of whesver created them black. It
saaka to infuse the black community with a new found pride in thamaslves,
thair offarts, their valus systems, their culture, their religion and
their cutlook to 11?0.73 |

The black consciousness movemant iz therefore azeen as being
parallsl to black theology, becauee both of them arose from the same
black experisnce. This expleins. the intsrest of SAS0 in black thmolagy
bscause for them black theology ias an extension of black consclousnesa
far by 1970 SASD was "sspousing tha cause of 8lack Theu-lugy."7d Both
these. movemaents wers endsavouring to articulate a way of engaging in a
struggle for liberation which took sarisusly ths existantial axperiencs
of” beding ecppreossad in South Africa. The protaganists of blackness
therafore fail to see a dichotomy between theology and conscicuasnesss

thay therefors: hold the view that thaology can nsver be done in 8 vacuum.

The: cloaa. ralationahip betwsen them should be seen as an expression of a
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vigion of liberation whose objective is to consciantise and involva

black people in the struggle for a just social order. Theology thersfore
neads to interprat the sxperiences of a givan community., This ia a
recognition that Christians living in diffarent situations will have a
different understanding of life and a differsnt grasp of the gaspsl and
its demands for thair livas,
8lack theonlogy is therefaore an attampt by black Christians to
undarstand the gospsel of Jesus Christ in the light of exparisncs. By
asking themsalves what does it mean to bslieve in Jusus Christ under
the avils of Apartheid? 1In black theolagy they find the anawer that
"God always encounters man in a situation of historical liberation, and
hance the invitation to participate activaly here and now in the struggle
for fresdem. This liberation makes no distinction between 'body and soul!
It iz one and total. It iz the liberation of the blacks from white
oppression in spite of the social and military supramacy of the opptessor."75
With such knowledge the individumsl Christian discovers that his christian
praxis is that of an active involvement in the history of liberatian.
Slﬁck thaclogy thersfors maintaines that though theology is the
atudy about. God and our relationahip with Him, it ig also a study
about. the reslationship beiween man and man, both vertical and horizontal.
Bacausa "any theology of sslvation whose: point of departurs is divorced
from the hers and now Prom this worldly reality is bound to failura."76
For the gospal pecomes meaningful in the Southern African situation
when it is able to address itaelf as liberatory in a asituation wheras
blacknaes hae coma to msan rejection, expleitation and disinheritance

therefore making suffering ce=axistent with blacknesa.
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A BLACK UNDERSTANDING OF SUFFERING

Tha notion of suffering for blacks has always sither meant an
obaessive wish that the situation were otharwise or an acceptance of it
as the will of God. Traditionally thay understood suffaring as of a
physical naturs and as Mbiti says "Death brings physical suffering to
an and.“?? Misfortunes were always attributed to spiritusl or human
powers. One sxample would be a family which has failed to perform the
vequirsd customary ritual after the death of a member and misfortune
bafalls them, and this is sean to amphasise the beliaf that "a person
does not dies, but lives; the family can thersfore appeal to the living~
dead if thers is somathing they wish to do. But then again if they go
wrong he will give them a*gnnd slap."?a Suffering of courss inr thie
sanse was ragarded as "punishmenta aimed at correcting."7g

Unemployment or failure of promotion at work was definitely not
attributed to lack of luck or economic recession but rather it was "seen
as mysteriss which often defy axplanation."aa for example some pecpla
among the Nodebelas in tha Northern Transvaal speak of a pearaan being
struck®with "lightding and not "by" lightning, meaning that the
lightning was esent by sommona to that person. Because "“for the Africen
pesople nothing sarrowful happens by accidant or chance, it must all be
caused by some agent {either human or spiritua1)81 Both Christiana and
nan Christian peeple underatood suffering wheres a peracn suffars tigcauss
he. hag: contravened some regulation, and pad gr the spirits, therefors,
punish the offander. But alsoc "in mosm}pasaa, different forms of
suffering are believed to ba causaed by human agents who are almost

exclusively witches, sorcersrs and workers of svil magic.“82




Thus people came to visw and accept suffering as the will of God,
who otherwisa would not have allowed it to happen. They shruggaed their
shoulders submissively saying to themselves, "What can we do, we were
mada toc be hewars of wood.”" Hare suffering should be saen as capapls of
encroaching upon ona's being and driving ene to a peoint of cursing one's
crpator, GOecause black peuple atarted questioning tha wisdom of their
creataor, or looksd to heaven after death to ba compensatsd for the
suffaring and pain in this werld. 8lack ministers and preachers slsctrifiad
the mood by thairlhighly moraligtic "pie in ths sky" aprmong., Christians
ware "encouraged ta escape, hawbait psychologically from thia world of
suffering to heaven which now they visualise as a placse whers tears and
pain are to be blotted out.a3 The following hymn clearly brings out
such sentiments;

My Lord the earth is liks a wilderness

with much troubla and hunger

I am waiting for you in great thirat

Your servants arse avar tired

1 besaach the Father, remember me

L.ast I give: up. my journey

Help me to be: victoriocus inm your work

Whan the Lord'a day comes

I will rgceive a crown

Together with the saintssa
Mbiti therefors rightly observes that it is such expectations that
"makas Heaven per se, seif-contained in the sanse that, for Christians,

aimply by getting thera all the good things automatically bhecoms

available and all tha bad things automatically disappear."as




Even whan suffaring under an inhuman policy such as Apartheid,
it begame customary ?nr black paople to resign themselves and endure
such auffering. For them the present worldly conditian is but temporary
and in heaven tha roles will be reversed and the oppressar will becoma
the suffarer. S5undklar tharafors ocbservea "In a country where some
irresponaible whites tell the African thét Jasus is anly for ths white
man, the African takea his ravange by projecting the wolour bar right
into hsavenly places. According to them thaeir prophet and Messiah
Shembe whe atandas at ths heavenly gata, turns away the whites because
they, as the rich man, have already in their lifetime rsceived their
gond things.”as

The earlisr days of black conacdiousnesa also revealed this anocept-
anoe of suffering hangovar in gsongs auch as "Senaeni Na”

What have ws done

What have we dena

Our sin is blackness
Hlack theology tharefors had toc wage war against the mentality of asccept-
ing suffering to be the will of God. For this can only mean “blacks
have given up hope for changs. in this worid. B8y reaching for heaven
thay are: saying that the: odds- ars against thai-nou; God muat have
something beatter in atere for black pavple 1atara"37 Even today Cone
continues "This other worldly sthes is atill very much a part of the
black churchaa“aa and one can abserve that sspacially among the Pentae-
costal congragationa, But acgecording to Cone: tha blams is mostly on thse
white mimsionary's: dooratep: who "persuaded most black religious peopls
that life on earth was insignificant because: ohadiant servants of God
could: axpect a reward in hsaven after death. As one might expact,
obediance. meant adherence to the: laws of the: whits mastera. Moat black

paople: acceptsd: the: white interpretation of Christianity which diveatad




them of the congern they might have had about their freedom in the
prasant,” B9

This sthos has become a part of the black church as Cons had
indasd said it is very common to come across black paople who "affirm
that if one has Jesus it doea not matter whethar there is injustice,
brutality and suffering. Jasus thus becomes a magical nams which pgives
the pesple a distortaed hopa in anothar lifs. Through identification
with a nama, unbearabla suffering becomss baarabla.ga The high axpect-
ation of a better lifa in the hereaftar is outrightly rejected in black
theology for it borders on a falsa eschatology. Blsck peopls are
summoned for the now, to rid themselves of suffering causaed by raciam.
Because "if sschatoloqy meana that one believes that God is totglly
uninvolved in suffering of men because he is preparing them for anather
world, then Black Theology is not eschatolopgical. Black thaclogy is an
garthly theology. It is not concerned with the last things but the
whita thing - thare is only one quastion about reality for blacks, what
must wa- do about white-racism;"91 Thus Cone concludes “"8lack Theclogy
refuses to embrace an intarpratation of eschatolegy which would turn our
ayes from injustica nou.”92

Mosothoana rightly points out that "if life and atrength (forca
vitale) is the Africans most important poasession,a nd if therefors the
most dreadsd thing is: the harm that can ba caused to one's force vitals,
than it follows that the wmost hated man will be the man who is a thrsat
to ore's matla (powsr) and bophelo (11?9)"93 It is the black peopla’s
raapect and protectionist. attitude of life that black theolcgy =askas. to
harness. For in Southern Africa black pemaple's suffaering is unguestionably

caused by tha socio-sconomic and the political atatus quo. This form of
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syffering is rejscted as unnecessary and sinful. Thus Boeasak emphasisas
*Redemptive suffering on the othar hand is suffercing after the model of

Christ to save othera. This suffaring is not an end in itself but is

94

endured in the course of a struggle to realias the wsll being af others,”
for black penple arda aware and accept that in evary struggles Por liberat-—
ion casualties should be axpscted. That is somehow Tutu's mesaags for
black christians "Jasua Christ could not get to Caster without passing
through Good Friday. God is asking ua are we willing to he Simans of
Cyrene, to halp his Son carry his croes for the rademption of God's
wnrld"gs

The powsr to endures censtructuve guffering "comes out of love and
seeks to realise the objective that liaea beyond suffaering namaly liber-
ation. This ia the suffering the faollowars of Christ muat bear, but
ttear manifestly thaeraby ultimataly serving the liberation of self and

the othar."g6

The idea of suffering for a meaningful purpose, that is
for liberation, changed the pecples' mood from that of sslf-pity tao
that of Joyful suffaering and & call for black selidarity aptly captured -
in this song; "Umzima Lumthwalo”

This burden is haavy

It want unity

We do not care

Even if we are imprisoned

We ars: dedicatad for the liberation
But on the other hend blackas need te be reminded that they are not the
only sufferers in South Africa. thars ars many whits men and women whe
are: cstracised because thay "camnot accept the present aituation in
South Africa, and who have suffersd axcrucjatingly bmscause of thaeir
commitment to what moat pecple beliave is truerospel."97 The: list

of such peoeple is very leng but parhaps- the: most. respectad and admired
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person for his convictions against Apartheid is the former Dutch Reformed
Church ministar Beyers Nauds.

The words of Jasus "1 hava come so thet thay may hava lifa"
raveal to us that God is concernsd and identifiss himself with our
suf faring. Moltimann is right whan he says "God takes man soc sseriously
that he suffars under the actiona of man and can be injured by them.
At the heart of the prophetic praclamation thers stands the certainty

that God is interestsd in the world to the point of auffaring.”ga

SOME_EARLY CRITICISMS Of BLACK CONSCIDUSNESS

The emergsnce of black consciocusnesa aroused mixed feelings for
bath black and whita. There were thoae wha accused it of plack racism,
while othera suapected it to be falling intc the government's trap of
separate davelopment. Indeed the Afrikanar Nationalist party initially
welcomed the move Por it draved the policy of Apartheid to be logical
and right for the races of South Africa.

Soms of the statemsnts made by SAS0 leaders helped to alisnate
many who did not agree with the black consciousnass ideolagy. This
'labelling' of other blacka as non-whitea frustrated the very aims of
tﬁa movement i.e. black solidarity because “many men of black skin were
not conaidered black, particularly if they co—-opsrated with the
govarnment.gg Such ratlionalisations undoubtadly puzzled many because
avan uhites irrespective of their political sympathies were always
juﬁgsdaby skin colour, and could never dsepite their way of thinking,
beﬁbi:ck’.“1nu 8iko trimd to answer thia accusation of hlack grouping
excluding whites by saying that “even those whites who see much wrong
with the system make it their business to control the responss of the

blacks to the prowecation - To us Lt seems that thair rols spells out




the totality of the white power structure, the fact that though whiiea
are our problem, it is still other whitea who want to tsll us how to
deal with that problen."1m

But irrespective of the criticismas and miasgivinga of some psapla
against the black consciouaness ideclagy, the movemant was able tp
mobilise black student support ip all black universities, collsesge and
seminary campuses. The movement fillad the political vacuum creatsd
by the government's banning of the ANC and PAC. Therefors the black
thesology and black consciousness mavement took up the struggis for
liberatieon and articulated the people's desire to gain back their land
because "land is life - it is an integral part af our individual family
and community lifa. Our psople have carsd for land far thousanda of
gengrations and made it cultivable; to us therafare, it is tha very
gubstance of 1life. The history and identity of people is intimately
bound up with land and, therefora our history and galf-undarstanding
become meaningful only when they arm relatad to our land. Land is thas
primary means. of our continuity as a peopla and it connecte our past
with the prasent and it is the hepe of our Futurs,“182

The. movements challenged both the establiashad churches and the
South African ragime a state which claims to be Chriastian with the words
of this pesm 'Christians' ;

Chriatiana

With picus right they sit and plot

dividing God's. beaches and his land

ansuring that the. fairsst go to tham

the: 1ittle that is lafi

Shared out among the many

Whe- hava: no- say and Forcad to
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accept the despsration of their plight
€hristians

unconcernad about those who sit and starve
Whoge crops, like themselvas, dis in arid soil
and others remaved from tha land they love
Christians

What welcome would they give God's son
confronted with the classification hoard
and identification card atating race

then cansigned to his proper place

would he be bannad for his massags

that love has no colour connotation

103

that the brotherhood eof man is all-ambracing?
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A _CASE FOR BLACK THEDLDGY

. SELF AWARENESS

Tha gaying that a lis told oftan enough may seem to bs the truth
zannot be far away frow defining the black man's acceptance of himself
as a non-heing, to such an extant that he began to hate himself. In
South Africa of our period there was a systematic braimwashing of the
black person to feal and act ag infarior to the whits man. The
colour of a perscn's skin was the critarian for belonging to the human
racs. Whitenass or guasi-whitensss was tha agpiratisn of meny blacks.

Both man and woman began to use hot comhs to stretch their kinky
hair, a practica which in some casss led to savers burns, The use of
tlemishing beauty creama by young women bacame widespread, for in their
minds ‘beauty! was reprssented by a lightsr skin colour. Respeact and
somptimas acceptance in sducatsed black saciety depended on how convarsant
ona was with Europsan mannerisma. For an obssrver this may appear
outragscus, but for blacks it was a must for gaining respect in white
gaociety.

This canditioning of the mind of the blacks can ba sgen as ths
most devastating of victories achiaved by the pulicy of Apartheid and
white supremacy, aptly describad by Allan Boesak 3

"The greatest ally of the opprassur is the mind of the oppresaad"1
Anpther hlack writer commanting on the inferior mentality of bhlacks
ohaarvag "It has sapped their will and made them sluggish and indsed
ummiilling to draw themsaelves aQay from whitenssa for that to them would

2
mean to draw themselves away from valuableness.™
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It is auch an equation of valus with whiteness which prompted
some black leaders and writers ta sntreat fellow blacks to rejact
outright this kind of white man's suphoria. The meassage that the black
man ng longaer nesd aspirs to white valuss and standerds 1s pronaunced
in mogt black writings such as those of Manas Buthelezi, Steve Biko,

Adam Small and many athers. F§for Biko Statas " wp aas a constant

tandency by whites to deplct blacks as of an infericr status., Bur
culture, our history and indsed all aepscta of the black man's lifs
have bean battersd nearly out of shapa in the gresat collision bhstween
the indigenous valuss and the Anglo-Bosr culturs."3

The faslings of these black contributers ars bost summed up by
Buthelezi « "Historical factors have caused the African to develop a
‘'masochistic complax' that is, the realisation of personal fulfilment
in unconscious salf-hatred and ths despising and loathing of everything
with which the ego is identifised in soccial and culiural lif'a."4

Now is the tims for the black man to ba himself and to stop
cawering before anyane: "I will ba what I am despite you - a paraon
utterly intent on affirming my humanity."5 For tha black man can boldly
say "Ne to white racism in all its forms, oppressive and patternalistic.
The time has passsad Qhan the whita man apitomised all that iz right and
valuable, for no more is the white man the black man's yardstick to
humanii:y."6

The new black man alaso rejects both segrsgation and intagratien.
For the segreationist is the man who claims to know what is good for the
black man, and on the other hand tha integrationist is the man whao
intarprats the concept in the light of the white man'’s exploitative
valuea. Integration in this senss is a ons-way movement, the black man

is expected to see the white intsgrationist as hia peoint of refersnca.
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8iko therefore writes "It is an integration in which the black man will
have to prove himself in terma of thesa values heforse meriting
acceptance and ultimate asaimilat.ion."7

While the meassage of salf-asgartion was messianic for the black
man, yet at the same time he is remindad that he is not absolved of
guilt. It is Bossak who offera a remark upon this: "The momsnt that
people rpalize that their pesition in 1ife is not simply their 'lot! for
which they have to thank {or to blame) God, they begin to ses their own
responsibility in histnty."e

Buasak's abservation is rTevealing for black people had rsached
a point of total acceptance of their down-and-cut position., Many bagen
to axplain their oppresaion as baing the will of God, for why doss God
allow it to continue? Thay thereforse envisags a reward in heaven after
the worldly suffering, a pie in the sky' when you dia! hops. Messagas
delivered from pulpits on Matihew 5 : 12, 'Your raward is in hgaven!
wers thus most comforting to the aars of the faithful. This reflicts
a peopla who lived without hope of libaration or of ever liberating
themsalves.

Black pegpls needed an injection of new lifa, if their lives
had to be worth anything "If one is free at heart, noc man-mads chains
can bind one to servitude but if ocne's mind is so manipulatad Qnd
controlled by the oppressor as to make the oppreasad belisva that he is
a liability to ths white man, then thare will te nothing the opprassed
can do to scare his powerfuil mastara."g

A clear call is to the black man to assert himself and to throw
off the shackles of opprsssion to confirm his humanity with no fear or
reverence to others. This new black man will now be abls tn ses himaelf

ag a complets human being, and wiil be abls to embrace the messege af
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tlack consciousness : "fHlack man, you ara on your awn.," He will also
stop apologising for his blacknass for he will realise that blacknsas

is Man attitude of the mind, a way of 1lifs.,"

2, MISSIONARIES 3 CONQUERORS OR MESSENGERS

Missionariss ars usually targets of severs criticism from some
of the writers of the black theoliogy school. Thess see misaionaries
as nothing else but tools of white imperialism in Africa. For they
arque that their function was to promete the capitalist system threough
their establishment among blacks of a demand for clothms, furniture and
other goods. The missionaries are alsoc accusad of sncouraging employment
for wages and fostering the growth of an acquisitive society. Expressiona
like thess ars cammon, missionaries "Were in the vanguard of the colonis-
ation movement to Ycivilise and educate' the savages and intraduce tha
Chrigtian message to thsm".10 Other bhlack wriisrs believe that "the
acceptanca of the Christian church, the triumph of the missionary
andaavour, meant ths rejesction of African customs -~ the black convart
folloéed the game line, often with more zeal, for he had to prova how
Christian he waa through the rejection of his past and roota."11
Motihabi thus writss : "Christianity was from the beginning hrought %o
the black wrappad in Wesisrn culturs and Westarn values, and no
dinstinction was drawn betwsen the two (Christianity and Weatern culture)
svssa Thus any black man wishing to become Christian had to embracs the
whola of the Waatarn values without dua analygis and understanding and
had te renaunce his entire background as paganism and suparstitiun."12
Niwasa alsc commants thus, on the quaation of Miasicnariea "not only to

introduce Christianity, but alsc to supplant tha existing societal order.

42




whanever they set foot the black psople havs consiatently turned away
from thamsslves and their blacknass, seeking to smulata whites thereby
going against the deliberats plan of whamever created them black.“13

Tha contention of thesa black contributors is claar anough,
for missionariass had ulterior motives when they brought Christianity to
Africa. There is a common saying among the black people that Miassionaries
gave us the bible and took away our land. Anti-missionary septiments
may he gasily dismissed as irrespaonsibls with no percaption but it should
be rememberad that these kinds of fsaling represent suspiciong of a
large ma jority of Africans who had exparience or avre still axperisncing
gome form of oppressian.

Need it be said that not all black writers asay harsh words about
misgionaries all the time. Soms oxéressed their gratitiude for the
work, "Mast Africans are literate today precisely becausa af their
afforts in education -~ many are alive because of their work in misasionary
hospitala. No, with many othar Africans 1 take. off my hat f;¥ thair
splendid work and wish to record our graititude for what they have dane
and. continue to do."14 Simon Gqubule has this to say "I make bold to
say alac that bafore coming fta this country the agents of the various
missionary societies did not have conferencss with imperialists: in
order to plam a aystamatic sub jugation of the black man.'15

My own contention on this iesua is that sometimes people need
goma. ob jectivity. Whilst it is nacessary to give vant to ona's faelings
at tha same time one should bs brsve enough to give credit whsre it is
dus. It is naither fair nor true that all Missionaries were jirresponsible,
for eur history teachss ua about these such as Dr 1 Phillip who triad to
inpnovs‘tho-lotzof the black man even to the annoyanca of the coloniats.

If ome missionary misbehaved we have no right to reason that thare-

fore all wane bad, or to say that all were agents of imparialism. Do wa




not strongly protest that "we want to bs ourselues and to ha treated

as uniqualy oursalves. UWs want people to relats to ocurselves not simply

to the'whole' of which we are a 'part'.“16

There is no intantion to watsr down the autrage of many black

authorg. For these contributors wrote from a situation that claims to

be the bagtion af Western Christianm civilisation in that southern

R
5
s

cornse of Africa. Yet at the same time thers is much racial hatred and

segragaticn, combinad with harbaric acts., With this in mind, we nead

ta racognise the truth of the message missionaries carriad, and their
pagsicnate attempts to establish certain institutions which thsy beliaved
would davalop the black man.

We learn from history ahout the work of the London Misaionary
Socisty and thaeir mission at Bathelsdorf, a placa suspected by colonists
as a den of idleness in which the Hottentots sought refuge to aveid,
labouring on farms balonging to ths white colonigts. Peter Hinchliff
rolatas how the missionary who worked with the Hottentots triasd to be
one of them; "Vaderkemp wantad to provide landless Hottantots with a
place of refuge ....... He tried to idantify himself with his flock,
dreaaing, eating, and living like them and marrying a Malagasy alaua.“1?

Or John Philip is well known for his andeavours in championing
the struggle of the oppressed Hottantots and Africans., His name is
always linked with 'Ordinancae 50' an act which laid down that “The
Hottantotas could give or withhold their labour. All frase persons of
colour wers- tag have the game lagal rights as uhite~colanists“18.
Hinchliff is right about bn'Philip whan he observes "He has been lauded
ag the first and most vigorous champion of the underprivileged paeople
of South Africa."19

Yat anothaer migsiorary who deserves reospact is Bishop Colsensa,
who championad the retention of African culturs sven by converts to

chrietianity. His attituds tc Africam culturs was altogether differsent
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from his colleaguas in the Anglican church in South Africa. Hipchliff
therefore adds, ha daaired to use what already existed in ths religious
ideas of the Zulu as a foundation for thas preaching of the Gaospel. He
had no desira to break pagan society and bslisfs as a preliminary to
building a new Christian Zulu natinn.“20

We are also reminded that the missionariss " ,... had to lsarn
the language of the people and had to detarmine a system of writing for
the langauge, provida schoeling for children and for adults who cpuld
be persuadaed to be taught, provide suitable rsading mattar by the
tramalation of catechisms, iracts, portions of the scriptures and
othar litaratura-."z1 Indaed recognition and gratitude must go to some
aof thoas who used their printing machinas to producs tranglatipns of
the bible and books of grammar in African langaugea. One iz immadietaly
reminded of Robert Maffat's Setswana bibls and that of William Shaw in
Xhosa.

Misaionariss hold a grest record in the field of African aducation.
Bkack. people still look back with prids tc institutions of learning
which wers startad by Missionaries, such as Lovsdale College, 5t Paters,
Adams: Migaion, Inanda, Tigerkloof and others, The resulting progreas

in education is tabulated below. for the province of Natal only @

Yoar: Schools Pupils Grants 22
1877 42 2390 & 1935
1910 175 13452 £10230
1925 492 38441 . £64020

There ware alao skille: imparted by missionaries such as carpentry,
amithing, masonry printing, wagon making and sewing, How much of what
tha misaionary taught and did was rsally part of the gespsl, and how

much: was: marely a form of westsrn culturs, remains an opam queation. Ffor




wa learn from history that revelutionaries of one genarmtion becoma

conservatives of anothser.

3. THE CHURCH THADUGH BLACK EYES

The church (this refars to thoss commonly called English spaaking
denominations in Scuthern Africa) had also her share of criticism,
somatimas similar to that recorded against missionaries. She hus bhaen
accused of practising racial discrimination and of misrepresenting tha
massage of the gospel of Jesus Christ. Critics ses her as just anothsr
instrumant to parpstuate the South African status qua.

Common allagations are " ,..., most of the Churches have 70,80
or 90% of their membership within the black world. It is alec a known
fact that most of the Churches have 70,80 or 90% of controlling powser in
white hands. It is still a known fact that white psople simply don't
know black paople and in mogt casgses do not have tha interests of black
pecple at hsart.“23 Ths following uricisms were also directed against
the £Engliah spsaking Church.

b I It makes Christianity too much of a turn the other cheek religion
whilst addresaing itaslf to a destitute peopls.

2. It is stunted with bursaugracy and instituticnalism.

3. It manifasts in its astructures a tapif acceptance of the system

i.n. "white equals value".

A, It is limited by too much spauialisatiun."za

Angther writer, Motlhabi says this about the alleged doubla
standard of the church and her hisrarchy. "“Taday the hierarchy proclaims
by qud of mouth what it seldom, if aver, practisas. Most oftan iia

practices, sven within the church structures, ars contrary to the true
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goapal and to what the Church says in B8iblical exposition if it asays
anything at all. It is clear that, once confidance in it has been lost,
the Church can no longer speak convincingly about what it stands fur."25 ;

Evan on the guestion of theological sducation she comss undsr ‘
savers criticism, because it is claimed that what is taught at ssminaries
is unralated to the black man's real sogio-aconomic situation. Y“Thess
institutions produce men, after a pericd of rigorsus lecturas on Doctrins,
Ethics, Church History and the New Testament, who find it very difficult é
because of their educational background, to weld all thesa theological S
sub jects into a meaningful Christian thaology that can help them to
grow in their understanding of the Christian gospel in a given situation,
i.8+ in their ocwn black churchas."zs And the whits teaching staff in
thase colleges are said to be "Few, if any, of them hava any first-hand
sxparience of aither black communities or black parishes into their
living ot work situation. Thosse who have not come ta the seminmaries
from overgeas have axpariancsd Scuth Africa fram the situation of ths i
white suburbs, Hence it is to be expactad that tha pastoral training
in the seminaries is inadaquate."27

Ona. pannot doubt, as some writers put forward, that riuglrias of
different deneminations went as far as disrupting a raligioualy
homoganseous African society's social life. Ffor the planting of Christianity |
in Africa" .... has not. failsd to make strangsrs out of pralatives and sven
of husbands and wives. Thara are cases of huabands and wives who worship
in different churches and: children baing divided betwssn the two
‘dapanding on which parant has a greatar influence".zs furthermore
"Bivorces: and dslinguant children have been bred in family situationa
where: there was no mytual acceptance simply because parants belonged to

diffarent demominations. DOrdinary christian exercisea like family
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worship and the sending of children to Sunday School all of a sudden
bacome a complex religious faat which anly spiritual acrobats can
perform with any deqras of succasa.“29

A contrary viewpoint on the church is offered by Ernest Baarptman
who commants "Listening to a lat of younng blacks one may gat ths
impraassiaon that it is the church that is againat 8lack Consciousnass,
Tha church through its preaching and work has helped tha black man
realise that he is a man. Not all skreams of tha church have dona that
in this country. Yat is is no lie to say that the church has made her
contributinn."sg The writer furthsr argues "when shs preaches and
tsachss about God, as our Father, then it implies a sharing in ths
common songhip for all man in this country. When ehe praeaches about
Jesus nailed to a cross fer the sin of the world, then it suggests a
common brotherhoed in ain for all psopla, black and whita. When she
teachss about the God whe provides then surely He provides for all, w31

Novertheless Baartman is naither naive nor blind to the church's
shortfalls : "Sha may not always have practised what she preached but
ghe has, at times, couragsously said thess thinga.“32 The criticism
lavelled against the church by many black papple ias understandabls,
submits the contributor for "ahs has preached in word and rafuted in
ac.tion.“33

Confusion atill reigns in many black peoples'! minds as to what
congtitutes the church. For them the church is the hierarchy i.s. the
bishop and those in high positiong. It never dawns on their minds that
the church is the ecclsaia, a society callaed out, ths pesopls of God.
Thia view of the church remains a asrious challsnges to black theologiana
1f their method of doing theclogy is to be understood and gain grase
root support, If this doss not happen I fear that black theology

rung: the: risk of becoming another intellactual exercise.




The church in Southern Africa is 8till in fact an institutional
ambodiment of the Western Christian sthos, Her wastarn styls prooram
of pastoral work, evangelistic witness and gsrvice have too little
raference to the black pattarne of the black society." 8ut on Thursdays
and other weekdays we have our 'Izimvueilslo' {Revival sarvice)}, and
'Imijikelezo' (street praaching) which ring so true to the African
soul that if we stoppad thsm completely we would be in trouble with
our muthara.zé"

Racial division in the structurs of the church in South Africa
haa no doubt weaksned her avangelistic and pastoral work. Thare ars
still many towns in South Africa where whites gathar in churchas from

which blacks are excluded. The whita and black congregationa in many

of thase»plaQQQAhaue navar mat, and there is deep ressntment among G
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blacks against the ‘white' church and against the whols church apparatus
which appears passive on this gueation.

Ne are in his right mind expascts the churches to blot out overnight
racial and cultural diffsrenceas but has the church ever tried to
transpose such differances into something positive e.g. Gal 3: 28,

Eph 2 ¢ 15 ff, Or As Stauffer notea "But all the self-glorification
of peoples of the werid is ovarcome  whan their tongues unita in ths
many voiced cholr which sings: tha glory of the mighty acta of God which
he perfacted in~tha~craaaa”35

The: church has a duty to continue the fight that Christ benen, a
battla for the Qlory of God. She should not give cause for accusations
that she: has- abandoned. har peopla: Moltmann is right to observe
"Historically thse: church has: alwaya: had a political dimersion. UWhether
it 1ikaa~it.o: not, it represants a political factor from tha history of
the: Reformation, the Canfessing Church and the'churchesa under the c¢ross!

the: acknowiadgement. of the: sola lordship of Christ plunges the church
36

Into politigal conflict.™




4, BLACK THEOLOGY METHODOLOGY

In the aphare of thaologicel reflection thers has always besn

differsnt points of daparturs among theclogians., Tillich for instancs
and perhaps Schleiarmacher before him, make anthropology ths atarting
point., Tillich argues that "the theolegisn dees not rest on the theologe
ical anawar which he announces. He can give it in a convincing way only
if ha participatas with his whole heing in the situation of the guestion
rnamely the human pradicament. n37 Even black theolagy has no consansus
of opinion on the peint of daeparturs. Some like Cectis Roberts sae
both faith in thas exiatsnce of God and thes axodus as goad starting points
Tor black theolngy, whils othars like Conw and Jones go for an anthro-
pecantric paint of departure. For Cons insists "How do we dare apeak
of God in a suffering world ..... in which blacks are humiliated because
they are black? Thie question cccupies the central place in our theole
ogical perspective,™ William Jones, fellowing Cona also says ™If black
libsration is the goal of black theoloqy, black suffsring in the final
analysis is its starting pointw"sg

On methodolegy, Roberta contande that when tha ghanomsnon of
black theclogy emerged, bleck theclogiang ngeuer had time to look inte
the issue of method. For he writss "Mathodology par se has to ba
consideared in & calwm, roflective climate. It is not the product of
troubled uahars."40 Black theeclogy as Roberts admits emsrged from, or
rather was a reaction to a society that wes abnormal., One can pin point
this fealiny as one gaes through black theslogical litsraturs, A pointer
to this fact of 'troubled' waters can be deduced from John'nbitis-pan, .
"Black thwoloay, however, is full of sorrow, bitterness, angsr and hatred.“41v

Not only black theselogiang are preaccupied with the question of liberatiaon,
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for aven the Latin Ameri can theologian Gutisrrez saya "It is a thaology
which is open in the protest againat trampled human dignity, in the
struggls against the plundar of the vast majority of people, in
libarating love and in building of rew, juat and fratarnal sociaty - tb
the gift of the kingdom of Bnd."éz

In Southern Africa, Robert's argument rings true, for “their
message was differant. They naeded new ways of thinking and entaring into
theological discourae."43 Southearn African thacloglans' starting point
is clearly that of suffering, as Boesak distinctly points out : "Any
thenlogy which does not take God's liberation af the poor and the
cppressed as its central point of departura thersby excludes itsalf
affectively from being a witneas to divine presencs in the uorld"44
Motihabl drives tha point further Y..... Christ not only has something
to do with and something to offer to my soul, but to me in my entirety and
my condition hers and nouw ....."45

Not ons Southern African black thesologian denies the fact that
thair typs of theology is situatiomal. It is situational bacausge it
concerns. itself with the position of the black man in South Africa. for
Black. theolegy clearly " veavas the Christian messags myst be
brought to the Blask man in terma of hia own 1ifa and experiencs and,
if naceasary, in the idiom and drasa and words of black pecets, prophats
and-wiae~man.“d6

Bacauss black thesology sasks to articulats black psople's
aspirations and to give them assurance about tha libarating powsr of
Gody. ™It is for this reason that the contaxt of black theologieal
raflection has to semurgs cut of the sxperiance of the. oppression of
black psople in Seuth Africa. It struggles to unravel the oppreszsive

structunes: that are amboudisd in the policy of Apartheid.“a7 And Buthalezi
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comments that "The Black Thenlqu mathodology takes seriously the
situntion of tha black man and aseks to understand the Gospsl in relation
to experisnce in this ait;atian. Seaing that the black man esxperiences
life from the position of being rejectad because of his blacknsss, the
matheodology esaks_ta interprat the Gospel &s a libarating avent from
tha chainz of rejection ...... The mathod is anthropologicel in as
far as it takes geriocusly the sxistential situation of the black
anthropos as a point of arientatiun."48

It is clear from Buthelezi and others in whoss writings we can
meraly prasume, that like Come, the Southern African departurs is that
of suffering. Moore gives this summary, "It tries to underatand as
clearly as possible whe thess pseple are, what their life experisnces
ara, and the nature and cause of their suffering. This is an indispena-
abla datum of Black Theology."49

The anthropocentrism of black theologians can ba comprahanded
as long as thers is a balance batwesn it and thsocentrism. Both may be
justified in such a stanece if it is understood with Rahner, that
Anthreopocsntricity is not the opposite of the strictest thaccentricity,
it is opposed to the idea that in theoclogy man is ons particular thame
among athers, e.g. angels, tha material world, or that it is possible to
say something. about God theolagically without therseby automatically
saying someihing about man and vice uersao“sg

Whilst it is true that black theology has to bs concerned with
thes quastion of suffering, it is also true that aover-preoccupation with
suffering can becoms counter-productive, For it was through suffering
that Jasus on the cross gave.ua the joy of salvation. Black theologians

may psrhaps. learn from Africam theplogy as Mhitl advocatss "it growa
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out of our joy in the sxpsrienca of tha Christian faith."51

Black people do not go about in rags with sad faces to show their
suffering, oh no, but in the fashion of the posm cited by Small from
the black poat Langstom Hughss :

"Oscause my mouth

is wide with lauvghter

and my throat

is deap with song,

you do not think

I suffer after

I have hald my pain

So lang.

Bacause my mouth

is wids with laughtsr

you do not haarx

my inner cry

Hecause my ?§at

are' gay with dancing ........."52

5. . BIBLICAL JUSTIFICATION FOR BLACK THEOLOGY

It is almoat acceptable to state without question that black peopls
ars notoricusly religious, for religion permeatss all tha dapths of their
lives.. Ffor when they fesl disillusioned thay slweys turn to God or the
bible: to find solace. Tha:bibla, writes Robsrts "is a book well loved
in- the: black community and the biack church. Black saints and sinners

alike quats from ite pagas. It is a reliogious textbouok for blacka.“53
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Faith healers and African independent churches are our proef of this fact,
since they rely heavily on and use the bible canstantly. I haesitate
to compare them to the bible thumbing evangelists, because for them
the bible is whare they find strenath and guidance to solva problanms.

The Cld Testament plays a central rola in their livas, for they
see themsalves parallied te the life history of Israsl; as Roberts aptly
puts it, "For sxample, the bondage of Israsl bacomes their bandage
and the deliverance of Israsl their daliueranca.“s4 Tha whols axercise
in this case is clearly not to intarpret the bible in the light of the
Exodus but rather to weave it into the texture of black sxpariencs.
for Yahweh ig tha God who takes their side in the struggle for liberation
from white oppression.

James Cone smphasisas the point vehemently. "Accerding to the
Bibla, the God of Israsl is knawn by what he is doing in history for
the selvation of man., It is this critical dimension of divine activity
that makes history and revelation ingaparable in hiblical religion., To
gee the revelation of God is to see the action of God in the historical
affairs of msn. God is not uninvelved in human higtory, as in the Greek
philomophical tradition, The opposita is trua; he is participating in
human history, moving in the directiaon of man's salvation which is the
goal of divinu'activity."as

The black Amarican axample of seeking and basing thedir liberation
hapes on the Exodus, is closaly followed by Scuthgrn Afriecan black
theclogians, It would not be unfair to say that the Southern African
black theology discovers its soul brother in ths American black theology
movemaent, James Conme, Clesage and nthesr Americans, apesak almost the sams
langauge- as. the Southern Africans in the contribution to thaology and

liberstion.,
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The importancg of the Exugdus as a historical avent of fsrael, is
justified in that from there the Hebrsws developed their understanding
of the nature of God. The lesson was simply that, Yahweh 18 a God who
acta in history, who unlike the aother gods of that time, was not associated
with some natural phenomena. 1In thas £xodus God does not act in sarthe
quaké, wind gr fire, but he acts decisively in the actual avent of
daliveranca. "This experisnce with Yahweh msda the paople of Iarael
resalise that Yahwsah i{s not just ons among many gods. No, he is the nnly
trus God. He is the completely other. And the all-surpassing
charactaristic of Yehweh is his acts im history as the God of justice
and liberation for the sekes of those who are weak and appresaed.“s6
In agresment with Boesak, Desmond Tutu also arguas " ~ for larael comea
iﬁto being through this event and she experiences God for the first time
in and through this event, and she underztands all her ocwn histery and
all hisetory, and sven pra~history and subssquent history in terms of
this svent as hiatory's paradigm".57 |

There was: surely an exprossed deaire for the Israslitea who
axpsrianced. the: exciting drama of the axodus, to worship God away from
taypt, a houge of bendage. Moses demanded of the Pharach, 'Lat my
peaple go in order to warship the Laord.' To serve and worship the Lord
demands being free beoth physically and spiritually and indeed this is
what is in the minds of black thaologians as thay prass towards
liberation.

Addaed to this debata is the voice af the Presidant of Zimbabwe,
himself a theelogian: of anormoua inaight and experiance, who belisves;
"Moseg was viewaed: by his peopls as a saviour sant to rescus tham from
their misery and degradation under Lqyptian pharoahs. God was dirsctly

intsrvaning in human affairs to put a stop to man's inhumanity to man,
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what ig significant in this svent ig that God entered the conflict on
the oide of the oppressed. It is also significant that God used man to
fulfil his purpasaa.“sa

for in the cass of Bsnana, God's intervention on behalf of Israsi
against Pharaoh means that God justifies and candones even the armad
struggle in the liberation of the disposasssed. He arguws "Whan Pharcah
failed to respond positively to the langauge of argumant and persuasion,
God had ne alternative but to use the langauge that Pharach himself
spaoka, the langauge of force and uinlenca."sg He tharefors concludes
that "in the same way all struggling people averywhers nave the same
call from God to rise up and fight to sacure thair deliverance and
salvation. Thia is indeed a holy assignment & santified mission lsd by
the hand of God. SE all those who die in the defance of human rights
are carrying ocut a divine mission, for a just and legitimate cause. If
god supports pecple in their liberation struggles, who are we to oppoas
thsm?"ﬁa '

It is now history aas far as the liberation struggls in Zimbabwa
ig concerned, but what cannot be forgottan is, that it was a bittar and
sad war with much loss of lifa. Parhaps that is wny Banana made this
appeal -~ "Nothing could be mors: humanising than to learn to accept
fellow human beings: as equals sntitlad to share: the same fruits of
nature. Lifs is sacred and this sacradness must be jealoualy guarded
and: protectad. It would be folly to allow the ambifions and corruptions
af the: Pew tao destroy that which is honourable in Zf.it"a."‘r51

Banana's statements are foresful and candid, and not at all or
rather not many Christian pecpla: would go along with him, But ona muat
nats the argument that violence which is no. doubt a nsgative use of powsr,

is in this cese not gloxified but acknowledged as a means of achieving
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liberation after othsr meana have failed. There is tharaforse no use in
just sondemning violence. It is tha duty of all Christiana to inquire

why blacks ars driven to ths armed struggles; perhaps with full comprehens-
iont of the fact, the church will he able to sliminate the conditions
which generate viglenca. In fact, violsnce is a daaperats expression

of those who Ffesl that no ordinery means will bring back to them thair
human integrity.

OQur God says hlack theologiana says 'No' to all forms of
apprassion and 'Yas' tofreedam. "He comas into the human asituation
never neutrally but graciously to save or to judge end Lo puﬁish."ﬁz
God has come to the aid of black people who are the oppressed under
Apartheid, therafore "Black Thesology taking its clue Prom this biblical
meagage, refuses to let go of the truth thet ane cannaot spaak‘about
God!'s love withouwt al=c speaking 9f his rightecusnsss, his justice
which hecome concreta in his relation to human baings and tha ralationa
of paople among thamselves. God's love for his people is a divine
activity, an activity bant on doing justica to his people. His love
is never a kind of gsentimantality that Israel could just as well do
without., 1t is always surprisingly concrets ...... Yahweh takes the aids
of his puople against the appressar."az

£ven through ths prophets God's damand for social justice andg
equal digtribution of wealth is ravealed, argues Sanana, 8.0. in Amos
8346, "Amos could not fail to note that under the more complex sconomic
conditions of tha Northern Kingdem, the. independsnce of thea farmers had
bean: degstroyad in the rise of the great landlords who bought up farm
aftax farm and who mapipulated tHs grain markets to their own parsonal
agvantage, enrichment and self-glory., The whole social atructure had

bacome: corrupt; bribary was rife.“64 To this Tutu also adds, "Tha
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prophats had & stubborn imability to separate the market place or the
judicial village gata from tha templs and tha sactuary.“ﬁs

In concluding the conthntion that "God is on the side of
iibaration because he lovaes justica, Bossak gives the sxamplus of Micah
6536=8 and Exodus 2032, "God'a righteousness and love bacoms manifest
in his deeds of liberation. It muat be clsar that Yahweh'a liberation
is met an isclated happening, a kind of flashe~im~the-pan that is haere
ons day and gons the next. It is @ movement through history wharein
Yahwsh has proven himpelf to he the libsrator.“6 B

But we also learn that God does not only demand justice from the
oppressor, he alsoc sesks justice from the opppressed, in whose nation
there still exists exploitatien ef the poorest classes. Thus Bossak
writes, "He demands justice not only from the pharaah who pppresses
larael, but also from the rich and powerful within Israsl who will not
give justice to tha poor;“67 What kind of God he is can be saan in
Hosea 1111, for "This liberating activity cannot be separated from God's

loue."sa

6. THE NEW TESTAMENT

Luke 4:18-19 is the driving force behind black theology, perhaps
in the same senas that Rom 1 :17 “He who trough faith is righteous shall
live (RSV) set Martin Luther on tha way to the Reformation. The starting
paint af black theology iz claarly as set Porth by Basil Moore. "This
is not pious talk switable for aseptic little prayer meetings. In
Christ Ged has iaéntifiad:himsalf with tha wretched poor for their

Jibaration. His whole life was a deliberate offensive agadinat those
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powara which hold men captive. 1In 8iblical langauge this is spoken
of as his conflict with Satan."ﬁg

Commenting on Luke 4, Bossak writes "Jasus purpossly places
himgself in the prophetic tradition of preaching the liberation maessage,
offaring himself as the fulfilment of the messianic prophs8cios «s..
This text lies at the heart of the theology of l:'.talen:a'c:i.o:'\.."?D in
disapproval of the line of exegesis of this text by soms wastern thagcl-
coians, geeing it as purely spiritual, Boesak complains that "The
situation of blacknass, of being oppressed, was naver taksn seriously by
western Christian thenlogy. The tendency to gpiritualiss the biblical
message ia still dominant.“71 Tha identity of the 'poor' still aoccupiaa
the mind of many scholars, but for black thaologians this doee not
seam to presert a problem for them, there is unanimity that the word
‘poor! can only refer to the oppresssd. In any case I shall attampt
to deal with this question later,

Ths message of the gospal is clearly undsrstood by Motlhabi

eesess! that Christ not only has somathing to do with and asomething to

72

offer to my soul, bhut fto me in my entirety and my condition here and now."
In identifying Christ's role in the world, Bossak replisa “"He is the
promiged one, the Massiah, who cams to continue God's work of liberation
i ths world. He is tha one on whom the: Spirit of the Lord had

dasceondad, who is ampowered to bring liberty to ithe captives, aight to

the blind, healing to the broken hearted, and fresedoem to the upprasaad."73
It shauld be noticad that black theologians at tha moment are not yat in
the pagition to de or rather have not yet got in to the habit of doing
vared by verse exposition of geripiure to support their claim. They on

the other hend rsfer to the general 1ife, ministry, teaching and preaching
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of Jesus as sufficiant proof for Christ'a identification with the
unfortunatas. "We need to remind ocursalvas constantly that Jesus was
heir to the prophestic traditiaon. You cannot reaed any of the ma jor
prophets without being atruek by at least one thing. They all
condemnad as worthlees religiocsity, a concarn with offering God worship
when we were unmindful of sccin-political implipations of our religion
sessewve Far lesus, as for them, all of lifs belongs as a whole to God,
both in its secular and sacred agpects. They could not have understood
our peculiar habit of compart-mentalising life, and nor could Jsaus.“?4

Ageinsgt the notion of spiritualisation sne sontributor notes
"The death of Jesus doss not need to be spiritualised in ordar to make
it redemptive. It only needs to be given additianal, axtarnal meanings
by thosa who have not exparienced personally the aganles of the oppressad
tThe paor, only the poor, can undapstand the full mesaning of the death
of Christ. He saves them by glving tham certainty of future fulfilment
when they are anpaged in their struggle acainst the oppressor. The forces
of oppression were completsly defsatsd as they collida against the croes
of' Christ. Liberation became poasibla. when somesbody much atronger than
the powars of this world overcamas death thnoqgh'tha pawar of the
naourracticn‘”75

The: Namibian theologian Kameeta unequivecally atates "This word,
porn- in- poverty, confronts the. staius. que, liberates- the oppressed. and
works revelutiopary changss. It is not philesophical and abstract,
ag: claimed- by those who maintain the: sitatus que. It is the word of
Jasus: the liberator, whe gpeaks ao argeantly ipn ‘Christian' Southern
AF piom, v 0

Manas Buthalezi dealing with Romanma 1 3 16=17 brings out the
ralavancae of the account, as he- chsarves, "And now God wants us to

ungeratand: anew through this Epiatle the ralevance of the gespel for our
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time., It calls for the proclamation of the gospel that saves, a2 gespel
that makes a differenca, not a rsdundant Gospel that equivocates and
confuses the vital igsues inmtead of defining them, that leavaes wrongs
unchallengsd and wounds unhaalad.“77

The relsvance af Jesus' messags and ministry for black Southaern
Africans is summarissd by Basil Moors, "They hear Christ addressing
them in their humiliating poverty 'See Me not only in the wrastchedness
all arocund you, but also in your own wratchedness and break free. If
yau look after yourself and your neighbour at the sama time ydu will
sither be all poor together, or all rich tongether and 3o he frse to
be l’u.lman.”’?8

As we have ssan, both the 0ld and the New Teataments are at the
heart of the struggle for justice and human dignity among the oppressad
paspla in Southern Africa. For it was through Mosses that God delivered
tha peaple of Israsl and ons of tha black South African political
vanguard, Albert Luthulj, sven entitlad his book "Let my Pacple Ge". The

prophets of the eighth century BL repeatedly rsminded Israsel

of the exodus svent, their deliverance from £gypt 'Hear this word that
the Lord has apoken against you, O people uf Israsl, againat the whole
family which I brought up out of the Land of Egypt {Amos 331, see
also 2:10-11 RSV}, From the mouth of Hosea wa hear the words "When Israel
was a child, T lovad him and out of Egypt I callsd my son" (Hos 11:1,
RSY); Hosea clearly sess the exodus as the true heginning of the people
of Israsl. God was revealed to Israel by what ha did.

It is this God, He who acts, who has captursd a central place
in the life and history of the black struggle for liberation. ' Tha God
who said "I have sean the afflictions of my people” fights on thair
side. He who tpck the: precise step againgt Israsl's gnemies, has

identified himself with the fight against oppression, poverty and




racism. The black theologians mesaagé is exact and straight Porward:
Jur God can nevsr be neutral, for "History is the thsatre of his
revaelation and actiuity.“7g The way is now open for the black man to
liberate himself and to build a nmsw society whare justica, love and
peace will rule, under the hand af God. For "Those who ars libaerated
arg not libherated for themselvas alones They are to be an instrument of

lipbaration in this uorld.“sn

THE IDENTITY OF THE POOR

Luks has a special plags for ths poor and for those shunned by
apcisty ;n his gospal, a.g. blind, prisoners. &ven in the beatitudes
thare is a striking difference of emphasis batwaen Luke and Mattihsw.
Matthew 533 has a longer form /f{ol.}(oz;oao:i of ‘77'f¢v,‘((9\(. Tiw ﬁl’é’b{/‘ﬂ(f’-
while Luke has a shonter'one.&lNJﬁipiOﬁ o TTYZ&/Xoi’ {Luke 6:20).

The quastion asked: is, whethsr thase two evangeliasts refer to tha same
penple?

Unfertunately black theologians do not go deep enough in snquiring
on this quastion 'Who are the poor?', parhaps with one ar two sxceptions.
Most. of them: are comvinced that the designation 'Poar' can anly mean
the ovppressed e.g9. black pweple. There is no wish on my part to enter
inta any polemic with such assumptions, neveriheleas my fear is that
there: exists a great pessibility of it being misunderstood. The impreassiun
it may laave. on the: psopla'e mind might be, you anly nead to bhe pooxr in
order: to: gqualilfy far salvation. Poverty in this: sense may came to be
regerdsd as. a virtue desirsd and blessed by Ged, and I am sure that
auch is. not the intention nor is it the measegse of black theology.

After rejecting: ths spiritualisation of the word poor (ptochas)
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and declaring it to mean "those who are materially poor"aq, Boesak
geas on to say that such spiritualisation, "leads to a distortion of
the gospel measage which then serwves to sanction unjugt and oppressive
structurss and ralatinns."az for him this form of sxagesis turna
Christ's gospel intc "an instrument of injustice instasad of the expect=
ation of the pnur."e3 Boesak holds the view that there is no differencs
batwesn the ‘poor' in Matthew and those in Luke, "When Jesus spsaks of
the poor, he speaks of thsm in tha 0ld Tastament sense, and whan ha
mentions the poor as in Luke, or "the poor in spirit” as in Matthew,
he is speaking of the same people.“a4 |

An investigation into the meaning of the designation ptochos,
is also undertaken by Mosothoane who concludes that the title in Luke
no doubt includes and parhaps is intended to refer more specifically
to those who wsre economically dapriuad.“as Unlike Baesak who sesa the
same meaning in tha dasignation of the poor in both Matthew and Luka,
Mosothoane puts forward an argument that "Thosa who are proclaimed
blessed by Jesus in this Gospel are not Matthew's the “poor in spirith
but guite eimply "you paoor™ and "you that hunger now" (Lk 6:20,21)
and these are contrasted with those "that are rich" and those Mthat ars
full now" (Lk 6:24, 25)."85

following Joachim Jeremias rather closely, Mesothocans sxpressas
the visw that 'ptochos' "includes much more than those who were
agonomically daprivsd.“87 The wider definition of the title covars all
thase outcaats of apciety, the wretched of the sarth, harlots, taxw
tollactaors, publicans and sthers, collsctively dasigned éy«qpi&zioa

8

sinmers, for sven "the am~ha-arez - the: pecpls of the land"8 are

ircluded.
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The unigquesness and importance of Mosothoanels contTibution is
in the fact that he manages to highlight ths plight of the outcasts sven
anong the oppressed. This is important because it saves black theology
from gself-rightecusansss, by remindiné black paople that they are alsc
invaolved, "not only as oppressad but as npprassora."ag For him if
this has to be interpreted via-a~vis Africa, we ara directed to "the
problam of evil."90

Mosothoane's approach here attempted to idantify the poor in
African acciety in the light of the gospel, Until then, in black
theology literaturs, blackness was a sufficient rsquirement for ptochos.
Like thosa, who threatened the purity of IJewish society, the ‘*sinners’
in African society, are those who threeten or cause harm to other
paraons, a.q, witches or wizards, for “the most hatad man will be the
men who is 4 threat to cne's matla (powar) and bophelo (li?s)“91 Aftar
identifying the peopls who ara despised "eoma for na fault of their uua“92
8.9, famiiias of pecples said to have bewitched ethers, the uneducatad
and so on, he sums up "Thess 'the poor' whao need good news, tha.aick
who nead a phyuician“93 The. writer cancludes that the good news to
tha. poor, "gives new vision, new hope and a new Tuture; it inapiraa
man to accept, smbrace and live out the new- future hea is being offerad;
it inetils mutual raapect."94

Kack in his paper "the poor among the Saints in the New Testament,
refutes:- Karl Holl's. contantiaon that the !poor! prefers to the Jerusalem
chaurch, that is to say, that it is one ﬁf the namea of the church. Holl
sought his: suppert for this argument in Paul's writings to Galatia
(Gal 2319) and Rome: (Rom- 15:26), and allaged that "the saints ‘and the

poor' are virtually eguivalent saeif-designations of the sarly church."95
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Keck points out that in Luke's second volume Acts, the word ptochos

does not appear at all, "“If the Jerusalem church had called itself

'the Poor! we might reasconably assuma that a wuriter who knows many names

for tha group would khow this aone as uall.”96 Therefare for Keek the

title "poor' in Luke means that the svanvelist " ..... does not regard

‘the poer' or poverty as a technical designation but aa an actual

dascriptinn.“g? Joachim Jeramiaa is also convinced that "The lucan

tradition has in mind those who are rsally poor, just as in ths

tontinuation of the beatitudes it ias thinking of thosa who arse really

hungry, who really weep and are really persecutead (Luka 6321»23)"98

After identifying the peopls for whom the good news is meant, namaly

puhlicana, sinnars and thoss in despised tradag, generally callad

"sinners™ Jsramias says "That is not, of course, to aay that by

ol 7777&’X9: it means simply thoss who have no matarial possesaion,

the proletariat, rather Luks 6:22f shows that the Lucan tradition is

thinking of the disciples, who have ta suffaer poverty, hunger and per=—

gacution becausa of thair-dieciplsship.“gg With- particular refersnce

to Luke 4318, he points out "This makses it certain that ths *poor!

arg those who are oppreseed in guite a general sense, the appressad

who cannot defend thamselves, the desperate, the hopelaas."1ao
Jesus' attitude to and dealings with such like people mean "....

the goed news consista in tha fact that Jesus invites sinners to

God's fes&ive-maaia."101 This was an active form of forgivenass which

left a mark on the people's minds for "tha form of proclamation of

foragivenasa in action that most impressed the men of his time was his
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table fellowship with sinnera.“102 Acceording to Jobn Riches, Jesus!
identifies with the downtrodden "His call to m8 to leave all and
follow tim atressas his poverty, marks out his identification with the
poor and uprooted among ths Galilean peasantry.“1ﬂs
A furthsr contribution te this important debate is from Santa
Ana, who belisvas "This dosas not mean that anyons who is penr in
material terms will receive the blsssing. We must rether amphasise
that according to the Scripturss, material and spiritual poverty are

n104 The

interconnected, the latter being the reasult of the former.
writer therefore gives an impertant conclusion which needs to be takan
gerioualy by all black thaeologians "material poverty in itself is no
use unlass it serves to lsad the human being towards God.“105
Mosothoane's attempt at ideniifying ths poor 1s important and
gees a lung way to show how black theology can gain by learning and
interacting with othar theologies, esven if they are white or Westsrn.
But at the same time the feslings and anger of black thaclogians are
understood as far as the poor are concerned. For their frustration with
the status quo in both Church and stats 1s recognised in this statemsnt;
"The poor are not yst filled with goed things, and the mighty still
sasm: to. be: on their multinational thranes, though not all too
comfortable. Tha poor are heeding the trumpet and awakening to the
call to atruggle. The Lord's worde in the Synagogua at Nazareth, that
He: has been amaintad to bring good news to the poor and to precleim

liberty to the captives, ring true with new meaning today. The rightoous—

nass: of God: in the 0ld Testamsnt Nas ahown:itgelf in the deliverance of

tha: poor- from their oppressors, in the vindication of the defencaless
106

in' the definite taking of sides with thae victims of injuatics.”
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BLACK THEOLOGY DEF INED

Black Theology in Southern Africa emarged at a critical period of
the church, This period was marked by the failure of the white dominated
christian churches to respond to the socio-politizal issues of the day
in the country. Alasg at this time, black-white relations axigted at a
level of distrust, The two groups feiled to negotiata their diffesrances
adequately because ore was speaking from a poasition of atrength, while
the other spoks from a pogition of powerleassnesa. It was this inequality
that led to an attitude of 'take it or leave it' when facad with a
apricus dispute, ®.g. our boys thia side or tﬁa othar sida of the
border attituda.

The treatment meted to blacks by white psople as 'hewers of wootd
and drawers of water' in a way forced blacks to a closer self-axamination.
At the same time the emargence of black consciousness brought a new ray
of hopa to a peopls vhosa aapi}aticns ware conatantly frustrated by
governsaent action., The impact of the black congsciousness movemant was
falt all aver the country aspacially in the various black univnrsity
campusas and theuvlogical aeminaries. Within the black consciousnaas
philosaphy wes the compelling call of black solidarity. This solidarity
was of a unified black natiom irrespective of tribe or langaugs,. and
required that black people should begin to iove their neighboura. For
black theclogians tha message was a re-emphasis of Christ injunction in
Matthew 25:35-36.

"For 1 was hpngry:and-yousgave me food, I was thirsty and you gave
me: drink, I was a stranger end you welcomed me, I was nakad and Qﬁu
clothed ma, I was sick and &eu vigitad me, I was in prison and you same
to me." Black theology at that time made bhlack christian peopis takse a

aarious and. closar look at their role in thae: black struggle for liberation.




It brought about a need within the black christian community to
interpret tha nature of the christisn faith within tha context af the
struggle for fresdom and justice in Southern Africa. The twe movements
of black theslagy and black consciousness arvss as exprassions of a
vigion of liberation whose gual is to awaken and involva members of the
black community in the struggla for a just secisty,

Black theology hag baen described by Manes Buthelezi as a most
misunderstood and misinterpreted diacipline. Som® see it as & vehicle
for polarising black-whits relationships, whils uthers sespecially among
the ranks of white liberals belisved it to be a menifestation of black
racism. Ffor liberals black thavlogy was an engagement in a dangercus
axercise and a playing into the hands of the propheta of Apartheid, which
was total separation between black and white people. Soma black peopla
rejacted it for its habnobbing with the exclusive black conscisusnass
movamsnt,

The misconstruction of black theology is best illustrated hy the
findings of a commission of inquinry into black theolagy which was get
up by tha South African government namad the La Granga-Schlebusch Comme
ission in 1971. In his svaluation of ths commission’s findings Manas
Suthelezi. points out some: of tha confusion involved. The first aree of
confusion ig that sxpressad hy the Dutch Reformed Church magazins. "Die
Kerkbode™ which saw black thaclogy thus "It sums up our traditional misa-
ionary policy most effective; nl this policy meant “giving Africana their
own Churches, alongside. the "white" parant body in which they would
hava completme reapons-ib-ility-.“2

The: commission expresaed an opinion which was that "according to
all the theclogians who gave evidence hafore tha Commission, it goss
without saydng that the scriptural validity of "hlack™ ar "whits" or

“hrown" thmology mugt be ssriously guestioned, simce the Goapel and the




84ible is first and foremost concerned with the redemption of sinners

- through Jesus Christ and not with racist idaulogy.“3 Buthelezi further
showed what the commiasion thought of black theclogy, as influenced by
Bultmann whose theolepgy they said "is not founded on Christianity but
shows the influsnce of Jaan Paul Satrs wha is said to be pro-communist.”
So the commission assertad that "B8lack Theology has started in South
Africa as a rssult of foreign influential factors which are hostile to
South Africa. Among such influences are such aceradited snemies of
South Africa as Communism and the World Council of Churchas."4

How paople understood black thaclegy is also revealed in a lsttar
to the sditor of Pro Veritate in 1972; the writer ssems unhappy abaut the
tags paople attach to theology. He pointad sut “with st much talk of
‘white! religion or 'black' religion it should be remembered that the
New Testament is fundamentally Habrew." but the writer alse conceades
that "in its scope it is meant to he universal however much African,
turspesan or Indian thought may be presesd in to make it intelligible to
this or that peapla."s Pacple do speak in terms. of Barthian or Schille~
bseckx theolagy and also of Dutch, German, English or American thenlogy
meaning. of course theology as intarprated by thess agenta.

David Bosch a South African Dutch Rafurmed.Church theclogian
agraes with a Lutheran theclogian Theo Sundsrmsier in nat seeing black
theoiogy aa: belenging to such disciplines aa systematic thewlogy or
exagasis. According to their view it belongs to ths fiald of harme-
neutics; they therafore belisve that "black theolngy has an apnlogatic
pasteral and socio-ethical purpesae. It aims: at influencing and changing
paabieﬁs:consmimusnusah It intends to be proclaimad and experiencad,"6
Whilst it ia trus that the ohject. of black theology is to conscisntise
the black massas, thus it is harmansutical yet at the same tims soms

theologians maks: the: following ascertion: “The nature of theology asm a
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whole is hsrmensutical."7 It is alao from the same book that we lsarn
that "Systematic theclogy finds its position, as it ware in the middle
of the arch extending from the text to contemporary preaching. It
stands between axegesis which is primarily concerned with the text as
such and practical reflaction, which is primarily concarned with the
church's preaching."8

This clearly brings out the argument that what is callad systematic
thaology cannot really do without hermeneutics, but that they are intar-
dependent, Paul Tillich also shows how pointless it would ba for a
systematic thaeplogian to attampt to do theology in a2 vacuum, for he says
that the thealogian "needes ths help of creative repressntatives of
existentialism in all realms of culture. Ha neads the support aof the
practical explorers of man's predicement, such as miniatars, educators,
psycho-analysts and counsellors. 7The theologian must re-interpret the
traditional raeligious aymbols and theolagi;al concepts in the light of
the material ha receives from thase paople."g In a way thera is much of
intsrdepéndancy bestwesn systematic theology, sxegeais and hermensutics.

Theology no doubt has to reflect, interpzat and meke Chriat
meganingful. Thus Dussel writas "Theology, then is strategic support for
the liberation praxis of the ghristian, since it clarifiss on a radical
level the concrata, historical, somewhat wveiled optionz that Christian
faith daily intarpreta."1u So black theology confirms that God does
intervens in human affaira, often in order to set the oppressed people
free.

It is from the definition of black theslogy by black Amarican
theologians. that one will be able to notice. how dapendent South African
theology was on that of Americang. The explanation for this may ba
gimply that of undergning tha same experisnce of colour prejudice. The
quast for a- Southern Afgican black thealogy was first pianaetad in South

Afzica- by the University Christian Movement and was diraectly imported




from the United States of Amerisa. Ewven at thair Seminars or Conferences
ont hlack theology, Jamea Cona's ideas dominated and it was such ideas
which formed the basis of black theolegy in Scuth Africa.

Core makas the following assertion "Black Theolpgy must take
seriously the reality of black people - their 1lifs of suffering and
humiliation. This must be the point of departure of all God-talk
which seskas to bs black talk"11 Deotis Robarts agrmes with this when he
says “"Theology must be horizontal as wsll as uertical."12 The intention
af black theology is also expiained in a statement made by B8lack Churghe
man in 1969, which reads "Black theology is a theology of black
libaration. 1t seeks to plumb tha black condition in tha light of
God's revelation in Jesus Christ, so that the black community can gse
that the gospel is commansurate with the achievemant of black humanity.
It is the affirmation of black humanity that emancipates black pecpls
from white racism, thus providing authentic freedom for bhoth whita and
black people. 1t affirma the humanity of whits psople in that it says
No. to the enceroachmant of white oppresaion. "“The committes furthaer
says "it msans that 8lack Theology must confront the issues wvhich are a
part of ths reality of black opprsssian."13

A conference held in Banékak in 197% on black theoiogy came out
with this report “we should find out whose God is our God. Is ha God
of the powsr centres of princes of ths slite? 0Or ia ha God of those whosa
work is hard and whese load is heavy? God cannot ba on the side of both
oppressed and oppressons."1é A report like this was given a stronger
smphasis. by another: theolegical commission: of the. National Conferenca
ef Black Churchmen observing. that “Black Theology is a political theology.

The: sncountar of Black pagple with God ftakes placs in tha arana of
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history and involves athical judoements and decisions having to do with
iiberation from racism, povarty, cultural and political dominatian and

sconomic axploitation. Hlack people see the hand of God not only in
18

personal salvation but in sacial and political deliverance.”

An sxpactation of an activae God goea back in African religious

belief. At no time would a tribe undertake an expedition without asking
their God for guidance oxr victery. The ritual was performed not only

by those involvad in such an sxpedition but by the whole tribe. The
chief as tha symbol of tribal unity was rTegarded as the high prisset, and
it was he who lad the chanta or praises., The idea of an activa GLod is
what has lad black thanlogiana to start looking closer into African
religicua beliafs and practicaa. The redicalism of Black Amarican
theologians may have influasnced the stataments of black Scuth Africans.
Some psople arse of the opinion that Southern African black theology has
one lag In the United States of America and another in Africa. B8asil
Maore, howavsr, dosa not fully agree with tha statament that South
African black theology is dependant on Amarica.

His main argument is that Scuthern African black theology should
not. ba geen as a carbon copy of the American maodel, thus he makes the
following: observation "While the ocatch titla '8lack Theclogy' has been
imported from the Unitad States into South Africa, the content of
Amsrican Black Theology has nat been imported with the titla,"16 There
is no doubt of validity in Moors's contention, thaugh it is alsc true
that the two socisetiss are bound to axpress themeelves through the sama
langauge, Tor they shara somich in commen, Parhaps tha difference In
thae- Seuthern African situation can be said to ba that of dagrees. Scuthern
Africans whilas proprgating black theolagy also at the sama times share the

deep ructs of African religion. To this Bikso rafers "We also helieved
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in one God, we hed our own cammunity of saints through whom we related
to our God, and we did not find it compatible with our way of life to
warship Gad in isolation from the various aapecta of our lives. Hence
worship waa not a spacialised function that found expression once a
week in a secluded building, but rather it fseatured in our wars, our
beer~drinking, our dances and our customs in gsneral."17

This is the kind of culture which black Americans do not share
with the rast of Africa becauee the period of slavery robbed them of
suych sxparisnce. And again it may bha true to say that it is this
cultural background which givea Sguthern African black theology its
unigue stamp, Nevearthelsse the definition of hlack thenlogy by Southern
Africang still remaing in line with the American model. AXlan Bossak
definams black thenlagy "it is the black peopla'’s attempt to come to tarms
theologically with their hlack situation. It seaks to intarpret the
gospel in such a way that the situation of blacks will begin to make
aense."18 To show further the: similarity of sxpression James Cone in tha
honk by Moors says "Black Theology puts black identity in a theological
contaxt, aﬁuuing that Blagk Powsr 1s not only censistent with ths
gospel of Jasus Christ, but that it is the gespeld of Jesus Christ.”19

As a point of amphasis Pityana. writes Mwith Jamas Cone we define
Black Thaology as'a: theology of libsration' that amancipates black
pacple from uhita:raciam@"zu Opposad: to tha rather common dichotomy
mada hatwssn the sacular and spiritual, Motlhabi argues that God relatas
to: tha: whole man and not enly part aof him. He tharefors states that
black: thenlegy as-a. theolagy of liberaticn is umnlike "tha traditional
salvation of the moul' theelogy in that it does away with all dualistic
avertones which divide: man from: himself and concentrata on aone part only.
In Black theeslogy man is- regarded as a complete whols, a mind-body-—

1
soul- compogite in and: comfronted by, a complete situatiunm"z Having




made the point he goes on to say "Black Theolagy, therefores, sesks to "

relate God as both man's creator and his liberator to all these peopla

in their entire aituation, not only religious but also social, political

and econnmie.“22

Even with such definition and clarification doubts still remain
and queastions asked as ta whether black theolegy can be said to be
christian, Some ase it as an attempt to justify a political idsology
while others see it as a Marxist doctrine under the cloak of theology.
Even nuotationa from scripture, e.9. Luke 4:18 have not convinced some

doubtera. The argument that bhlack thevlagy s aspecifically Christian

thenlogy did not come from radicals but from a modarate in the parson
of Alphasus Zulu a bishop in the Church of the Province of Southern
Africa (Anglican}. 2Zuluy assarts "The first mark of Black Theology is
that it is Christian thsology because it attempts to understand and to
speak of God the Fathar of Jesus Chriast. 1Its sacond mark is that it

represents the black mants effart to understand and desscribe the signif-~

ieance to, and relevancs for, black psopls of ths God ™whose glory
shines in the face of Jesus Christ."23

As tc ths other allagation thet black thsology propagates a
political ideslogy, Mgojo refutas this accusetion in the follwoing way
"Slack Thaology is an attempt by black Christians to grasp and think
through tha cantral claims of the Christian faith in the light of black
axperignce.” Such a dafinition avoids the temptation of making Black
Theology a mere instrument of propaganda far cartain political ends."24
Bosgak seems to agree:uith.ﬂgojas

"Black Thaalogy must ask whather the actions of blacks for gaining
their liberation are in accord with the divine will of God, a thing that

can be dore only if ithe Word of God reataine its critipal and fulfilling
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function vis~a=vis all human actiuity."25 Boasak again makes this
observation "Christian faith trangcendz all ideologiea and all national~
istic ideals. It transcends spaecific qroups and nations within specific
ideals ang intarasts.“26

Bossak's and Mgojo's arquments ara well understood but this does
not drive away the gquestion of ideclogy. MMy ocbaservation is that the
paint of departure of a relevant theclogy is actusl involvament and
such involvement smbadias the liberatory interasts or goals of those
who are in it. Black thaologians contend that black theology ocours
within the context of the black strugale. And if that is the case
such a way of 'doing' theology will ineacapably raflect the ideolugical
intarests of the black community.

The question of colour of tha skin also remains a bone of contantion
and as Huthelezi states "in South Africa colour has been slevatad into a
critical decisive prineiple of social, economic and political ordsr.
Tall and short people,fat and thin people can have a common secial and
political destdny, but black and whita ars being ssparated because of

2
their colour." 7

At the same time other black theoclogians deny that
colour (blackness) in black theclogy denotes a suggastion of pigmentation,
but that it means an attitude of the mind, a way of lifa. Motlhabi
attempts to clarify this by saying "In Black Theology the term 'bhlack’
only secondarily connacts colour which popular white parlance in South
Africa prafers to call "non~uhite"2? He concludes that "black as a term
used: in Black Thevology and Black Consciousness — smbraces all the

African psople, the: Indiams and: the so~called culourada.”29 1t has besn

the: contention of some of thess: thaesologians that theology can naver ba

neutral. Repeatedly they had claimed that God is on the side of the
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oppressed blacks for "loving his paopls means that Yahwsh takes the side
of his peopla againat ths uppraaaur."30

Black Thenlagy speaks of the hsre and now as shown by Makhathini.
"It ought to answer their questions and cast light on any ‘'signs of the
times' here and now, so that their hope for tha future may be sustained.
Black Thealngy ought to demonstrate that the kingdom of God is in our
midst, nou."31 Tutu makss his own contribution to Makhathini's emphasis
in the following manner "for thaology changas according to the
axperisnca of any cnmmunity."zz

Anpther side of black theology ia that it hes brought hops to

the struggling black massas, as Tutu obsarves, "It sesks to know if ik

is posaible to be black and continue to be Christian, to ask on whose
gide is God, to be concerned about the humanisation of man."33 Mge jo
tharsfore offars a chorus to Tutu's ascertion, "Black Theology as a

concaptual intsrpratation of the Christian faith has as its goal the

transformation of the black candition from ona of oppressisn to one of
authentic humanity in Chriat."34

It ia through the message embodied in this theology that the
bDlackman recognises Christ. And as Bossak puts it he can now acknowledge
the lave of God and say "You're a Soul Brother, Jasus."35 In other
words: the: bhlack man can see. Christ as conearned and involved in his
situation of suffering. Another helpful definition comes from the pen
of Deetis Roberts the black Americam thaolagian, “A black political
thaology provides a- thsalogical foundation for an action-criasnted
people who are detsrmined: to bas 'hlack and fras', The thaology emerges
sut of* the crucible of black suffsring and out of the dark night of tha

hlack soul's distrass, Uus seek the: deliveranca of a people as well as

geraonal libevabion., We will have the dignity of sons of God hers and mow.




Tharefors, black political thaeology has more to say abput the salvation
of blacks in the community in this lifa."36

With the exception of Victor Mayatula37 who seemad to had bsen
influanced by Albert 5 Cleage, na South African black thenlogy has so
far identified Christ positively with colour. They may spsak about a
8lack Measiah, but for them, this Messiah is the Christ who takes the
gside of the oppragsed. Albsrt Cleage Jr. a pastor of the Shrime of tha
Black Madonna in Datroif, on the cother hand is said by Boesak to take a
"onaculiar place among black theologians."38

The peculiarity of Cleage is tha boldness of his positive
identification of Christ with colour pigmentation, he claims "Jagus was
born of Mary, a Jew of the tribe of Judah, 8 non-white people; black
people in the same gense that the Arabs wara black peupls. Jssus was a
Black Messiah born to a black uoman.“sg His radicalism and indeed
regantment of all that is white brought him te the point of rsjecting
racial harmony as he proclaims “"We are followsrs of a 8lack Measiah whao
two thousand ysars ago tried to bring black men together sc that thay
may fight for thair freedom. So we dn net jein in praysr for racial
peace. Wa pray that astruggie and conflict may go on until black men and
womEn are fresa"au HMis logical conclusion is the nesed for an exclusaive
tlack church. "Tha present orisis, involving as it does tha black
man's struggis. for survival in America, demends the resurrsction of a
Black church with its own Black Mssaiah."41

Claage's approach has been criticised by beth Black Americans
and: Southaern African theslogians. Rabert's rafutation of Cleage is that
im black theology, "We do not sesk to maks Jussus a captive of black
culturse: as we reject the: cultural captivity of Jasus depicted by Euro-
Amnrisansa"az The. author's view is that in the quest Par a black

theolagy. "Wa seek a Christ above culturs who is at the same time at

work: inm culture and hiatory for redempiives ends - setting free ths whole




person, mind, soul end body."43 Jesus according to Roberts cannot be
denied his sarthly race, "Jasus was a dew, but he was and is “"the deairs
of all nationa.," The quaest for humanity leads us throtigh personal
wholaneas and peoplshood to a community in which 21l are brothars and

aven heira.“44

Allan Bosesak's interpretation of Cleage's thoughts is that, accord-
ing to Cleaga "white people (good white people do not exist) are not

only the enemy; they are alza outside the Nation. That means that the

commandments of Jasus do not apply to them. To love the opprassor,
Claage assarts and %o persuads him to love you is cartainly the accept-
ance of in?ariority.“45 Like Roberts, Beesak concludes that "Clsages @
total identification of the gospel with his particular brand of

Chriatian Nationalism is totally unacceptable.” ?or indesd he continuas,

"This conception of God is denimsd by beth the 0ld and New Testamants.

God will neither allow himself to be claimed by any one people, nor will %
he be reduced to s mere symbol of their nationalistic a:pirationa."AG ' f
As a reminder to Southarn African bleck thaologians of the bitter pill

they had tastsd under tha Afrikanars civic religion, Bossak makas the

following abservation and remarks about Cleaus's viawa, "His concept of

an- ethic for the nation only is disturbingly reminiscent of the "for

the Yolk only”" a. theology, black sovuth APricans must rejaet. In

Cleage's. thaology thers is no critical distance butwaan the gospel and

tha: idaolegy of the B8lack Nation, between the will of God and the desirss

of the Nation, Not the Torah and the Prophets, but Black Chriatian
Nationallsm has the final word and Yahweh may meraly functian ag an

inntnument."a7
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Tha contention of both Robets and Boesak againat Cleage's visw,
is the expression of thae axiom that theology is above culture yat at the
same time invelved in it, theology is universal and should be accommod—
ative, as Mascall writes "“since hetween the different theolougies and
antecsdent to them all thera is, if they are lagitimats at all, tha
common revealad truth which it is the purpose of all of them to exptasa.“48

Parhaps the bast definition of Black theelogy is that brought
out by the Amarican Black Theplogy project nf 1577. .Tha atatament ia
as fpllowa, "Black Theolsgy is formulated from our reading the Bible as
we exparience aur suffering as a peopla. 8lack theology moves hetwesn
cur church and our community, the church prgclaims the message and the
measage raverbarates back upon tha church, anhancad by the religious

consc iousnass of hlack peopls, including those who stand outsides of the

49

inatitutipnal church but are not beyand God's grace and his revslation."

BLACK THEDLOGY : AFRICAN THEOLOGY

The relationship batween the two theologies were for a long time
nevar taken ssriously by both black and African theologiana. Each was
content to do his own thing in his own backyard. Black theplogians on
tha whole saw African theology, as expressing the importance af culture
and therefors had nothing to de with issugs of black libaration. On
the othar hand African thealogians saw black thaology in terms of %
pelitical theology preccceupiad with the question of colaur and freedom,
1t was: this: differsnt worldview batwssn black and African theologiang
which led some. anthropolopists to suspsct a- war between African and
black theology.

Raverthelass the two sides did meat despite all thair hangups

as. garly as;?969.50 Serious discussions: bagan batwesen the two groups in




the '70s8 bhut this did not put an snd to differances of cpinion among
the black theologians. There are still some who visw African thealogy as
a romanticisation of the African past while others ase African theology
as a gsignificant asset in ths procass of conscientisaticn and liberation.
But despitas thess differences, discussions hetween the two partiss togsk
piaca and the aim waa to diascover how African theology could make gsansae
of the qQospel of Jasus Christ for the Africen people with their diverse
traditional religious practices, and how best the two thenlogisa can
lsarn from sach other.

A definition of African theology can be said to be, lika all
theologies, to make the biblical message intelligibla tn its hearers.
The meeting of African theologians in Abidjan defined African theolaogy
in the following manner, "By African Theolagy ws msan a. theclogy which
is based on the Biblical Faith and speaks to the African "soul" (or is
relevant to Africa). It is exprassed in categories of thought which arise
cut of the philosophy of the African peopls. This does not mean that
it is narrow in outloeok. To speak of African theology involves formul-
ating cleariy & Christian atﬁitudeutu othsr religions. It must be
pointed out that the: smphasig is basjiceally on Christian theology, which
could be: axpressed: through African thinking and.cultura."51

Africams John Mbiti observes: "ars noteriously religious, and
each peaple hag its: own religious system with a sst of beliefs and
practices. Religion permeatas: into all tha departments of life ano fully
that: it is not easy or possible always to isolate it;“sz Mbiti in this
taﬁamk-shouazthat:the:&fnican-traditianai.lifh wag an sxtramely intricate
seﬁial.fabaic-in-whiuhragnimulturag religion, faﬁily-life, and all
farmed. a seamlaess web: of inter~related activity. lie are told by African

theolngians: that in traditiomal religlon man is ganarally at the centre

85.




bacause he is able to regulats hia_ralatinnship with the gods and the
ancestors.

8ut st the same time Booth aobservas that this African social order
"*is communal rather than individualistic, the individual is significant
in so far as he participatass in the community: this doess not mean tha£
there is no such thing as an individual in Africa. Psopls have qualitiss,
intarests and talants that diffaer from each othar.“53 This attituds
has been described by Mbiti as "I am because we are, and since we are,
therefore I am."54 African cosmogony is described by Mbaya as followe -
"Gad, the primordial spirit, is not Providsnce, although the creator.
- Warkship of God is not a material worship but is intarnal and concerns
man's attitude towards himself and his neighbour.
~ A man who has sinned againat himself or his neighbour indicts himself
bafore the members of his society to ask fergiveness fur sins.
— Some forces of mature ars in contact with man, they act upon him
just as he can act upan them."s5 In the same hbook cnptaining the papsrs
and proceedings of tha African Celloquium, Philippe Lasembe ocbhaervas
that "Every African child baliaves in God. It believes in the power of
the Deity, it believes in the immortality of its ancastors! spirits.
That is why an African affirms :
The dead have- navsr left us, they are among us
The dead are averywhsre:
They are in the shadow as it clears
The: dead axre net below the ground
Thay are in the rustling tree
They. ara in the meoaning forast
They are in the rumning water
Thay are in the: still watar

They are in the: hute, they ars in the crowds
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The dead are not dead
Thay are in the wailing child
And in the log as it bursts into flames
The dead are not bslow tha ground
They are in tha dying fire
Thay are in the dripping abruba
Thay are in the whining rocks
Thay are in tha forest, they are in the home
The dead are avaryuhere."56
Evan the names of African Ueitias ars descriptive and enhance their
relationship to the believaer, thus Idowu asserts, "The namea by which
Daity is called in Africa are descriptiva of his cheracter and smphatic
of the fact that he is a reality and that he is not an abstract concept."S?
For Idowd God, "to Africang - is thera to hse approechad.”EB

African thsologians point out that for christianity to have an
impact and relavanca in Africa, "it will have to become incarnats, live
the. 1ife of our flash and our blood, fesd on our concepts, conform to
our ways of thought, In this sense theolegy, like faith, must Africanise
itsalf, take up rssidence among us, shars our preoccupations, our gquestion-
ingsb.our~dastiﬁy.“sg Tshibanou Tshishiku ralates that the charier of
the: Ecumenical Asscciation of Africam Theologians mesting in Agera in
1977 stated "African theeology must be a theology suited to its context.
No. African theology can claim to be a theology of African 1ifs and culturs
uniegs: it conforms with the context in which: the people live".....le
faal that the-African. thaology must be- placed within the context of’
Afciean life: and. culture and of the creative efforts of the African
peoples ta esbtablish' a. new future different from the colonial past and

theapneueoionial.present."ﬁﬂ
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James Cone informs us that it was through the dialoques with
African thsologiang that both groups cema to rsalise that libsration
and Africanisation were both vital, "with Theology emphasising politics
and Africen thaology focusing on cultura.”ﬁ1 In Southern Africa
the foremost person who gave attention to and made a distinction baetwaeen
black and African theology was Manas Buthelaezi. His view was that "it
is posaible to distinguish two approachas te indigsnous theolegy in
South Africa; the sthnographic and the anthrupological”62 In his own
calculationg the former is too preoccupiad with tha past and not sensitive
to present day realities. This apprehsnsion is shown by guestiening
what he calls "tha validity of an sthnographic reconstruction as a
point of departure in the theological msthodology."53 tHe furthaer points
out that "it is too presumptuocus to claim to know how much of his past
the African will allow to shape his future, as seon as he is glven tha
chancs to participate in all that constitutea the wholeness of lifs at
praaant."&a
tduthelezi therefore rejacta the African theological approach aa
hs writas "for these raasons the 'ethnographic' approach tc indigenous
theology falls short. For theology to be indigenoua, it is not enough
that it should deal marely with 'African things' like the African world-
view, it must also raflect the life dynamics of the prasent-day African."65
In his coenclusion Buthalezi c¢learly opts for black theology which in
his view is also concerned with indigenisation tut in this case it is
in the contaxtual anthropological sanse which took prasent day Scuthern
African realitiss seriocusiy and geught to address tham.
In:his:sseénd-paper=on~tho:subjact Buthelezi was more actcommodating,
but. laid the blame on the Missionaries wha in his view destroyed tha

African heritage. "Our traditiomal ingtrumant of recarding history waa
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in tha form of postical praises of our herces which were handed from

fathar ta son. Theae postical praises were aluways related to historical

avants in the lives of these haroes and wers recited on certain

caremonial occasions liks weddings, burials and other factivale."66 Thesea

were banned by missionaries, he argues, and this made “the African

forget his past heroes and conasquantly farget his entirs past."ﬁ?
The past ig significant in a paerson'’s lifs, obsarves Suthelazi,

for "the past very often gives content to the kind of faith a person

has about his destiny. It is thia fact which has inocreasingly drawn

the attention of many to the nesd to retrisve the African past from

the distortion of tha past anthropologists and histotiana-"ﬁs The

missionary contanda Buthalezi, felt out of place when he returned bhack

to Europe which was undergoing rapid and radical. changes in both

theology and scclesiolegy. The aonly way open for the missionary was to

adopt. Africa for his second marriage and he began to popularise African

indigenous theology. Thus "The missiocnary passionatsly wantad to "marry”

Africa aftar Eurcpe had provad “"unfaithful in her love." African

indigeanous theology would ba. the theme. of the: new "love poetry" which

would hopefully prove itself aors: superior and satisfying than the

new: "adultarous love postry™ of the:nnUxEurnpaw"ﬁg
Aocarding to Buthelszi most Africans wers somawhat asuspicious

of the: missionaries: endeavours  and eagerness: to. promots: an indigenous

theology for Africa. The: main reasom he states was that "In South Africa

and; Af'vican theology tied to a. past traditiconel heritage. smacked of

something similar to: the: Government's. attempt to: 1ink the political

future: o the Black man: to past traditional imstitutions. like the:

ch&sﬁtﬂinsh&pa"?m' The  re:jectien of the: past. by Africans is because aof

the: desire "to participate: in the: machinary of the existing institutions
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71 Unlike the argument

that made a diffsrence to hia evary dey life.
of his first paper, Buthelazi now recognises that "The African theclogy
methodology has in itself merit in drawing attantion to positive elaments
in what is traditionally African."?z

In his comparison of African and black theuloagy Setilgane writss
"African Thewulogy, like Black Theolpgy of the US is born on the arana
of human and cultural encountar, out of the frustration of trying to
makes Christian trutha comprahanaibla;"73 The auther balievag that
"The attempt of both American and African Theolaogies is to rip the
forelgn swaddling clothas and thus oxpaose the authentic naked Kyrugma
(SII:)"74 Tha task of African thepolegy stresses Setiloamm is "to break
the seal of Westarn thought-forme and culture sc that we can come face
to face with Chriat, and in Him see ouraslves, and nthers.“75 tven
so, the authar beliaves that there is a difference betwsen tha two
thenlogies, he thus notes "Tha differsnce between American Black
Thaclogy enthusiasta and the Africans ia that the Americate do their
theaologising in the dust and heat of political warfare, hence their
militancy and impatience; whersas we can claim to . work in an atmoaphsrs
of physical political fresdom and comparable calm."75

The uriter goes on to criticise black theclogy which in his view
"buildes too much on the sufferings. of the past through which tha
black man hasg gans.“77 In Sptiloane’s view "The sufferings of the black
are nat 'all' and 'only' his axperiencs, there is also "The (Xaira)
joy and celebraticn of faith that comes through in their songs from
"Satchmn® * to. 'UYe shall uvarcuma‘7s. African theology aon tha other

hand: says. Setilpoane "come at it mors raslaxed and with leas phlagm".?g

*The: late Black American Jazz Trumpetar Louis Armetrong
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The writer's criticism ssem ta be lavalled againgt black theology in
America and excludes Southern Africa. 8ut again ha may be dealing with
bath situations if we considar his claim of "“fresdom and comparable ¥
calm" for African theclogy which does not obtain in South Africa, but
only in some neighbouring astates of South Africa.

Tutu like Setilvane holds that thers ars similarities between
African and black thaclpgy as both "have arisen as reactions againet
an unaccaptable state of affairs® this rejection was dus to the fact
that "Christianity came swathed in Westarn garb.‘ao The important
contributions that the two theologies made obsarves Tutu, are that
African theology and Black thaolegy are an assartion that we ahould take
the Inearnation- seriously, for "Christianity to bse truly African must
be incarnated in Africa. It must apeak in tones that strike a raspon-
siva chord in- the African breaat and must convict the African of his
peculiar African sinfulness. It must not provide him with ansusrs to
questions. he- h;as- never asked. It must peak out of and to his awn
contsxt."31

Another aspect. of African theolagy's contribution writes Tutu isg
that it "has. givem the lie to the: baliaf that worthwhile raligian in
Africa had to-await the. advent of tha white: man, Similar to African
hiastory, African theology hasa done- a: wonderful ssarvice in rehabilitating
the Afriecan religious consciousnass. Both African and Black thaology
have been firm repudiations of the tacit claim that white is right,
white is best. In their ocwn ways: thess thaologiaa are giving the
black: man a: proper pride: in things: black: and African."ﬂz' Ha thersfore
concludes. that there are “remarkable similarities: betwsen African

theology and Black theeiogy_"ﬁa
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Whilst there are similaritiss nevsrthelsss thers ara alao

differsnces says Tutu, "because the twa theologies arise in a sense

from diffarent contaxts.“ad The distinction ia that black thaology "has
an pxistential urgemcy which African theology has so far appeared to

lack", for Tutu maintains "African theolagy has tended to be more placid,
to be interastad still too much with what I call anthropological concerns”,
and according to tha author "This has besn its most important achisvae-

8
ment in the quest for indiganisation.” 5

It is bacause of its failura to address itself to prasent day

realities writes Tuty that "African theoiogy has failed to produce a
sufficiently sharp cutting edge, It has indeed performed a goad job
by addreseing the split in the African soul and yet it hag by and large
failed tc speak meaningfully in the face of a plathora of cantamporary
problema which aasail the modern African."aﬁ This Pajilura involves
says Tutu “"disemgagement from the hectic businesgs of life becauss very
little haa bean offered that is pertinent, say, about the thesolegy of
power in the face of the aepidemic of coups and military rule, ahout %
develppment about poverty and disease and othar squally urgsn present |
day iasuas.“87
The urgentcall Tutu makes to African thenlogy is "to recovar its
prophatic calling.”a8 8ut irrespective of tha limitations of African
theclagy, Tutu considers himsedf an axpponant not only af black theology
but also of African theelogy. He is am African theologian becauss he
sharas: the sams beckground and roots with the rest of Africa, whilst

again he: is: a black theelogian because his being black in South Africa
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regulia in an experience of uppression. Thus he concludes "I and others
from South Africa do Black theology which is for us, at this point
African thsology."sg

Douglas Makhathini a Lutheran lecturar does not sesm to draw a
dichotomy betwssn black and African thsology. The only important thing
for him 18 that the gospsl ghould "be purifier of customs instead af
changing cultura. It is primarily for civilisation to change cultura."g0
In his other paper Setillecans again delivers a scathing attack en hlack
theoloqy arguing that "it does not seek to move away from conceptualis—
ation and methodology of Western theclogy. Instead, it exploits.
Therafore Black Theolagy is still deing theology within the field of
Western Eurcpean, Grasco-Roman-rootsd thought forms and lﬂellanschauing."g1
He is also convinced that tha days of doing a black theolsgy are numbarsd
for "as spon as tha Black is white scenerio is over, thers will be no
need for Black Theolocoy any more."92 Much more strongly Setiloane
assarta "that B8lack Theology is going out of fashion, if it has not dons
80 aa.-.].::eady."9:5

Inatead Setiloans visws Black Conaciousness as thes only concapt

g4

which "helps the Black man to go back %o his roots as man, African Man."
Thisaaanvas-"as.é-happy vaehicls or bridge from Black Theology with all
ite: limitatione to. the Theology of Africa which sseks to build a
christian tradition which while being universal, integratas the
irreplaceable contributions af Negro=Africen religious thought and
axperisnos."gs Thare is a slow theological develapment in Southern
Africa net to be foumnd in the raat of Africa. argues: Satiloane, basically
bacauss: "we: are: congistently distracted by the vociferous and dominating

white minority in our Christian Community the auwthor believas.gﬁ
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Setlloane envisages "African Theology bsecoming the thedlogy of
all Africa, svan South Africa, and Black Thaclogy waning."g? As an
apology for African thaclogy's lack of concern for prasent day isaues,
tha author draws a line hetwsan "witnessing against a political system
Christiana axperience as their own, and to the formatians of which they
have been party, and witnessing againat ona which thay feel as having
been imposed upon them and is forsign; like tha South African Black man
in the Sauth African political aystam."ga

Oagmond Tutu draws our attentien ®™a form of religiocus achiznphrania“gg
a double lifs of Africanas by which they practiced hoth chriatianity and
thair own African religion. Hs suggests that African theology focus
on "this religious schizophrenia which attempts to remedy it, mainly
by rehabilitating Africa's rich cultural haritage and religious
cnnscinusnass."1na But at the same time Tutu is aware ef the opinions
af others who suspact African theclogy as being ethnic, for thay contend
"theaology can never be athnic."101 He indesd belimves such allegations
muat be ssan in a serious light far thers is the danger of an ethnic
theology baing used "by unscrupuilous poeliticilans. who deaira a super—
natural sanction for their secular and oftsn Machiavellian machinationsw“102
Therefore says Tutu "There must then be»aapluraiity of theologiea,
bacausa. wa do not all apprshend: or respond to the transcendant in
axactly the sameruny.“Tgs It ia. the: plurality of thenlogies, arguss the
authaor which "reinforces tha motif af interdependenca which is the
inaiienable characteristic of the body of Christ. It ia after all the

Gospel. of Josus Christ which is aternal; man's rssponae is alwaya time-

bound and hiz theolsgy is even more so. The former is what ultimataly
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gives Christianity its uniuersality.“104

Tutu's second criticism of African theclogy is that it "tands
towards what ths Latin Americans call domeatication" whilat Christ
fulfills the hest aspirations of African culture, the oppesits is
also true for He alse "stands in judgement aover all that is dehumanising
and dammaning; and_savernl alements in the African Weltangchauung can

be so lahalled.“105

The Pinal elemant ia that of indiganisation which
has glven the impression that culture was a static thing", but arques
tﬁe writer, theology lika culturs has to ba dynamic "theology has to
take its context serigusly uhilshnlding faithfully to its taxt, if it
ia to speak relavantly to that-cnntaxt."106 And according to Tutu,
this is the area in which "African theoloyy has performed least satig—
faetarily.“1n7
The two American thaolcogians Caone and Wilmore also tabulate what
they see to be similarities hetwean African theology and black theclogy.
The similarities are: (1) Both of these thaologies are rooted in the
experiance of Black people. who received a highly attenuated form of
Cheistianity from the white churches of Europe and America (2) Beth
ara in part, religious rsacticns to white enclessisstical domination and
political and economic oppression (3) Both are in quest for a base in
the authentic milieu. of am: indigenocus people: in ore cass, in the
environment of the posteolonial African state; in the other, in the
anvirormant of the contemporary Afro-American ghetto {4} In both instances
we. are dealing with self consclous African or Afro~American churches -

which are smerging from: a. period. of emulating White standards and are

seeking. & distinctive: style: of " life and cslavance to thes culture of the

paople to uhunethey-minister@TuB
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The two authora concede that there are differences betwsen the
two theologies "differances which are insvitable in light of the diffsrent
gituations in which these churches axist but which may be usad &Lo snrich
the 1life of sach other.“1ag Thers is navertheless a auspicion among
younger Afro-Amaricans that "Africenisation of theology in Africa seams
more academic, more bound to orthodoxy and more conservativae than
Black Theology in the United Statas and the Caribbaan.”110 A significant
fact noted also ia that it is Africa which borrows from American black
theology but tha oppﬁsits has not occured. "Black Thaology is reaching
out to African Theolagy but the reverse ia not necessarily trua.“”1
John Mbiti a repressntative of African theslogy howaver contande
that "Black Theolagy cannot and will not become African Thaology.
Black Theology and African thselogy nﬁarga from different hiatorical and
contampurary'situatians."112 He says unequivocally "8lack Theslogy
hardly knows tha gdtuation of Chrpistian iiving in Africa, and thereforsa
ita dirsct relevance. for Africae: is aither non existent or'only accidental,
0f course thare is no reason why Black Theology should have msaning for
Africa, it 1s not aimed at: apeaking for or about‘Africam"1‘3 Thareforse
he categorically states "It would saem healthier if Black Thaology and
African Th'°109y wara.aach-laft to its own internal and extarnal forces
to grow In a natural way without artificial pnaasuro=and.anginénring.”114
But of a: conciliatory tone- is & declaration of the Pan African
Confarence. of Third: World Theologiane in 1977 which stated the following
approaches. of African thewlogy.
1e Ona- which,. while: admitting thavinhnnant;vniuesfin the traditicnal

raligions, sess in them a preparation for the: Goapel;
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2e A critical thasclogy which comes from contact with the 8ibla,
opsnness to African realities and dialogue with non-African
theologies;

3 - Black theology in South Africa, which takes into congidaration
the sxperisnces of appregssiaon and the struggle for liberation and
gets ity inapiration from the biblical faith as sxpressed in
African lanpauge and categories as well as from the experiance
and roflactions of black North dmaricans.115
According te anothar African Aylward Shorter, "It is natural

that in South Africa where Afriean culturs has bsen used as tha tool of

whits auperiority for keaeping races apart and for frustrating African

agpirations " that "Theelogy in South Africa bacomes -~ perhaps mors

than elsewhers in the continent - a situational theslogy which strives

to confront crucial socio—-political raalitisa.“11s The writer also anawers

critics who visw African theology as too preoccupisd with the past "while

an African Theology inhsrits concapis and valuas -~ conscipusly or
unconsciously from an authentic tradition of its own, it is far from
being an antiquarian axercise, or an advocay of a2 return tae the paat."ﬂ7
We have noticed that thers is no consensus ameng Southern African
black theelogians on the: question of African theology. For example there
ars those like Manae Buthelezl who view. African theolngy in terms of
sthnnography and othexs: like Oouglas Makhathini who make no dichotomy
batwean black and African thesology. Those such as Dsamend Tutu ssese
themselvey as exponenta. of both black and Afrpican thealony, whilst
others: like Gabrisl Setiloane: anvisags. that African theology is the
future theology for the future in Africa and not black thaology which is

wRRing.
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For Southern African David Bosch made an interesting observation
that "in South Africa the twe theological trends of HBlack Theology and
African Thaology can indeed mergs ints a meaningful symbiosis. Ffrom
a sociological and psychological viswpoint the position of the black man
in Southarn Africa is in many respecta comparable with that of the Nagro
in the USA3; thig offers him fertilae soil for a‘Black Theology very similar
to that of the USA. Culturally and philosophically, however, the South
African black man is an African; this offers him the substratum for an
African Theology." '® With this in mind the black Southercn African
togather with the rest of Africa can confess:

My fathers and theirs, many generations bafore,

Knew Him,

They bowed the knea to Him

By many names they knew Him

And yat tis He the One and only God -

Thay callad Him

UVELINGQAKI : Ths First Oma

Who came ere avar antyhing appsarsd

UNKULUNKELUY The Big 8ig: One

9o bdg indead that no space could aver contain Him

MODIMO. Bocause His abods is far up in the sky

They also knew Him as: MODIRI

Foer He has made: all

and. LESA The spirit without which the brsath nf man cannot ba119
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3. AFRICAN INOEPENDENT CHURCHES

Regparch still neads to bs dane into ths thaolegical roots of
the African Independent Movements aa a protest from the mainline or
established churches and how these roots can bs seen as inaspirational
to black theology. Much has beaean gaid howaver about the political
causes of breskaways such as leadarship disputes, lack of participation
in decision making processes, the unwillingnass of missionaries to
prapara local leadership for eventual taks~over by blacks, monsy disputes
and so forth. However, theological reasons if thers are any are mersly
glosgsed ovsr or statad in vagues terms.

For example Adrian Hastings views the aecession of the Eihiopian
type of Independent churches a s "a pretest against white domination im
the mission churches."120 Ndiokwere agraes with this "The nsed to satisfy
their raligions and pulitical aspirationa sew the amergence of a
multiplicity of Church movementa, reprasentsd by the Ziaonist, Ethippian,
and so~-called 'messianic! churchas."“‘z1 Another factor is that of delive
arance: from oppression writes Ndiokwers "In Southarm Africa, yearning
for a return to 'Zion' Tinds sxpression in the expsctation of laaders
{call them 'Massiahs?) wha would lead the struggla for independsnce
and restoration. Thete was a hope that just as God deliversd the
Israslitss from- the Egyptian bondage and led tham into the Promised tand,
sa also would h@a free the uppressed black Africans, rastoring their
cities to them, thair 'Jarusalem'.“122

Sundklar doag not on the whola: give much credit to politics as

the: main cause for secession, though he does recognise the presence of

politics a8 one of the reaacns, therefors he writes "Tha twoc main reasone




for secessian from Mission churchaes are the colour-bar of white South
Africa and Protestant denominatism". Yat claims that 'political!
ragaons are behind the Separatist church movement miss the mark, The
few instances of radicel party affiliations of certain Ethiopian or
Zionist groups do not offer a sufficient proof of any definite political
trend, and sven admitting the sxigtasnce of much cutspoken anti-white
propaganda in most Independent Churches, one should not forget that the
attitude of tha laaders and masses of theas Ethiopians and Zioniats
haa on the whole been loyal, not least during the trying experiences of
uar;“123

Sandklar seems to suggest that religious reasons ars sometimas
foremoat in seceasions. Thus he relates an episade of a young prophet
saying te his congregants; "You, my psopls were once told of a Gad who
has neither arms nor legs, who csannot ses, who has neither love nor pity.
But Isaiah Shembe showed you & God who walks on feet and who heals with
his hands, and who can be known by mert, a God who lovss and who has
campasaion;“124

Wilmora and Cote make their own anntfibution-by trying to tracs
the origin of black thenlogy to. the founders of the separatist churches.
" Thus they writs "Black preoachesrss in African and. in the United States
wera: proclaiming the. prophecy of Paalim:- 68:31 "Princes. shall coms out. of
Egypt; Ethiopia. shall acon stretch out her hands unto de;“jzs This
biblical verse and the importance attached to it by separatist church
lesders: leads the two authors to draw the fnllowing deduction "Our

fathars: fervantly beliaved that God had- a. grand: and glorious plan for

Black: paople: and: that: the: redemption of the African race-both in Africa

and: in- tha: diaspora - woudd begin with an outpouring upen the world of




gifts of inestimable worth from a despised and re,jected race. UWhataver
our poets, writers, and statesmen have said about ths sources of
African nationalism and Pan-Africanism, it was from religious men in
Africa and the United States -« from Paul Cuffee, Danisl Coker, Bishop
Tunner, Mangena Mokona, Jamas.n Dwane, 3John Chilembe, Edward Slyden and
a host of others that the religiocus vision of Africa's graat destiny
firat aroee."126
Cone and Wilmore are strongly convinced that "thsze were the fifst
Black or African Christian theologians south of the Sahara and in ths
New World and all that we have today that can be termsd Black Theology
ar Africam Theology, all that ua'can Justly interpret as Black
Conaciousness or Pan-Africanism, had its origin in their thaughta and
actiona.“127
As a contributiocn to the debate on black theology and African
Indepandent churchea, David Beosch relates the atory of a Congoclass girl
called Kimpa Yita wha was a prophétesa. Sha, liiks many othar prophets,
becama. convincad of her prophetic rols aftar expsriencing visions and
aftar undargaing & proceas of death and resurrection. She tharefore led
a proteat movemant apainst the Raman Catholic Church arcund the ysar
1700, and taught her followers "that Christ appsared as a black man in
S5ao Salvedor and that all his apoatles. waere: black”, This Christ took
tha side of the oppressed black againgt the. white oppressor, It was
har conviction that Christ would "reastors the old Congolese kingdom and
astablish a paradise on sarth." According to. Bosch it mey be poasible
to: dedyce: from Vita's teachings’the first mamifestation of Black Thaology

in. Africa. This: is sspecially true if we: compare- her intentions with the
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mogt pronouncad characteristic of modern Black Theology, namely that it
is pre-eminently a protast movement. It is a protmat against an
interpretation of the gospel which hag besn channellaed according to
white intentinns."12a

Victor Mayatula a ministar of the Bantu Baethlehem Christian
Apostolic Chupch of South Africa divides the Independent Churches into
two (1) the propheta of physical liberation, Ethiopianism and Measianism
(2) tha prophets of psychological liberation, that is Zinniam".129
It is the former asserts Mayatule who "having oxaminad,'anélysed, assesssd
and definad the Christian unigue needs, aspirations, ideals and goals
and having adopted draft congtitutions for their different church
orgenisations resolved to articulate and aggrsgate the neseds of Black

130

Christiana.” The latter are important becauss "their way of warship

gatisfied the aspirations and ideals of Blacks who were nsver impressed
by the Wastsrn theology brought in by the warly miaaionariaa."131 A
bright future awaits thege churches bsceause as Mayatula baliaves "young
Black philosophers and advocatss of Black consciocusness have thaeir ayass
fixed" on tham.ﬂaz

Sprunger is alarmed by the daegree to which Saparatiat churchas
arm: mushroeming. for according te: him this is "a. terrible indictment aof
our-South‘Africaanhaalogy»”133' To. strengthen his suspicion hs argues
that "In Church: History: schisms: and divisions could only coma about
because of ths: irrelsvancy of the contemparary theology which aould
na find the: right anawer te: the: problsms: of the: people and of the timaa«ﬂ4
Hig: concern is: mors: with: the: churchas- which he: classifies as Prophetic

ar: Charismatic and: he: Purthsr admoniahas. the msiniine Churches to
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fgtapt looking at, listening to and lesarning from our separatist
brothers.” The contribution of the Separatiast to world christianity

he writes, "is their total reliance on the "direct intervention of the
Spirit than on theological arguments in solving tha praoblems of the
people and community. The Spirit of Christ bscomes a living raality,"135

The men and women the prophsta, continues Sprungar, are filled
with zeal to proclaim tha good news, and they can be easily compared
with Pater and Paul after raceiving the Holy Spirit. Arocund them thsy
built a closely linked ctommunity whers communalism is operative. It
is in such communities that pecple have "a reaal sense of belonging, a
new home, a new loymlty. The community caras for the whole man, for
physical, sacial and spiritual needs. Thare is no such dichatomy
batween soul and boty, between Sundays and other days, batween a
religious sphars and a sscular lifa.“136

He further abserves that "when the Church is apostolic in outlook
and in practice all social and racial prajudice breaks down. There is
a completa transfurmation of outlook, pacple ars judged not by ths colour
of their skins, tribe or langauge, but by the'content of their charactert.
This prompts his assertion "Thae vertical theology is so powerful that
it creates the neceasary horizontal fallouship;“13?

The: nan~racial non-~tribal character of Indepsndant Churches is
supported by H W Turner. "Mors recaent movements are often remarkables for
their sthnic and linguistic variety and their geographicel spraad beyond
the: Limits. of both triba and nation, without losing their local basgia.
Sguth African churches have. spread up into: Central Africa and it has
been: remarked that in the: Conge ares:, indesd. even racse has cccasionaily
been tranacendsd; an Indian woman has been reportad in Shembe’s church

in: Natal." T8

103




Sprunger cancludes with & call to the mainline churches to learn
and be open to the axamples provided by the separatis; churches e.49.
tolerance, love for one another moving forms of worship, prayers and
their gensrosity. He belisves that "the Holy Spirit himsalf has 1lit up
in our midst a genuine apostolic fire which burns brightly and clearly
and is warm ~ kindlad by the wind of African spirituality; The African
prophetic churches. Lat ug listen sagerly to what ocur Lord wants ta
tall us through the birth and through the example of Hias new Churchas.
1t may lead us to rapentancs and to a relevant thaology."139

The hymns of Indespandent Churches were observed by Sundkler as
fraquently nationalistic, s.g. tha following hymn of Shembe

Africa, rise

And seek they Saviour

Today our sons and daughters are slavs914u

Ths Saviour in this case is tha Christian Msssiah, for again
these people do not see salvation only in ths other-worldy; "thera was
hunger  for revelation, that God ahould be revealed in such a fashion
that the African ceuld touch him and exclaim; "My Lord and my God."
This hunger for resvelation cauaes them to cry out to Jesus, who seems
to be so. muts and so remetse,

Jesu come with Thy Father

Pagple ars dying haers on-earth”1

The prophet according to Sundkler "In his gearch for a Gad with
hands: and. feat. and love and compassion™ lsads “The Zionist prophat in
his resaction ageinst the spiritual conguest by the Whits, returns to
the: paat,. In his: creed: there is: no longar a place Por the pals whita

Ghmis@."142 The. expresaion Africans give of Christianity says Ndokwere
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is that 'in religicn the African faaels God, experiences him, bafore
raflscting meaningfully about him. He does naot begin with contemplation
or mediation. He rather rasponds to a raligious impulse whoss reality
he has already experienced. That i3 why in his religion he likes to
feel God, he likssg to fael raligian.“143 The writer therefore fesls that
"This African expression of Christianity doss not raprssent a mere
'ravoli'. It should algso ba seen as a response of the Hely Spirit to i
the questioning spirit of man, in & situation where the existing Churches
wers not helping the paaople to maet their needs. It was to inspirs this
man ar that woman with the gift of prophacy. The 'Spirit revolution?!
or liturgical revolution is a response to the spiritually unsatisfactory
answers provided by the misaion Churches ta the religious longings of
Africans. It was to manifeat that ths Holy Spirit can speak directly
to Africans.“M4

Thers is a need to axamine. the tiheoclagical factors which prompted
thess churcheg departurs from established churches. Their teachings,
sarmons. and the contant of their hymna must be put under a thaological
microacopa, and their practices naesed he examined for theological
aignificance., As Ndiockwere ochserves "Tihe amswars presented by the
founders and leaders of the movewents themsslves. demonstrats their own
religious convictions, which canpot baxuer&ookad;"145 In Southern
Africa: gsays the writer the struggle ageinst opprassion bhas given certain
of the mavements, "something of a palitico~rsligious outlook.. Anything
that threatsped the 1ife and survival of the cosmunity was also sean as
a: threat. to ites religious. heritagae.. In: such cases there is no absolute
dichotamy between: religious: and political aspirationa.“145

Tha: Llinks: batwaen black theolougy and African Independent churches

ars: summarised by Christopher Saunders “"Some of the idsclogical roots
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of the twentisth century African nationalism lie in late ninetssnth
century religious independency. At the end of the ninsteanth ceantury,

it was in the indapendant churches that the assertion of acuality by

Africans was expressad mast clearly and strongly. Ths message of thesa

churchaa waa that in the new age of white contrel Africans should agt

far themselves, form their own oroanisations and throw off Whita

leadarship. In statementa made by Tila, Mzimbs and othars ars to be feund

the ideas of African assertion, of equality with whites, of self=-help

of black pride and self—conscinuanaaa."147
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ECONCILIATION AND LISERATION

The present South African structures cannot in my visw be
relied upon to usher in a new socisty. That ig clearly because the
congtitutional system was nsver intended to provide a common sovsreignity
of the entire population, but was intanded to perpstuate discriminatian
and give thae blassing of law tuo prejudics, privilsge, injustice and
oppression., The system must thersfore perpetuste conflict. Thus we
need to look cutsida the present astructures tg find the way out ta
meaningful changa.

This is why some black paople hold the visw that blacks have a
right to exclude whites from the whole procass of the liberation struoggla.
For to them issuess like integration or raconciliation ere not only
premature but are also irrslevant., S5Such a view is summed up by Khoapa
"The fundamental issuys is not ssparation or inteqeation but libaratian.“1
The resasons given for regroupment ars that blacks will be anabled to
understand themselves and perhaps in the process help whites to under-
stand themsalvas too. Black people's rejeacticn of aparthaid is much
more profound than a desire for integration, whers intagration is oftan
rejocted as long as it 1s interpreted in the light of the whita man's
exploitativq valuas. For integration to be meaningful it has to be a
give and taks situation with both psrties anjoying positions of power.

Churchas and individuals had in tha past called for a spirit of
reconciliation between black and whits in South Africa. But in my viaw
their pleas failad to make a proper analysis of black pecple's demands
faced with white intransigence. Their call was for a reconciliation

which left the South African political and economical status quo
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uynchangad., In tha midat of the dust criaes ware heard calling for a
"Reganciliation with God and with your fellow man through the blood of
the lamb of Gud.“2 This undoubitadly is dn line with the Dutch Reformed
Churchmen who give their spiritual blessing to Apartheid yet call for
"social justice, human rights and self detsrmipation for peoplets and
individuals. This is the official South African myth."?

In convarsationas and meetings pacpla still nurge the hope that
South Africa can be converted without caonfrontation, becauss changse in
South Africa “‘depends not only on constitutional plans or anti-
apartheid datlarations but on the outcome of first-hand encountera.
Even mors it depands on a reconciliation that has to begin among the
Chrigtiana, Where thers's God, thera's hops, even when the human
indicators paint to disastar."4 This sympathstic approach only glossas
over the meaning of real reconiliation in a situation where millions
of God's children sxparience the trauma of rejection. Genuine
recongiliation like intsgration must mean an opan acknowledgement of
differences, recognition of antagonisme and sesking out igsues which
divide people as well as those which unita.

The South African churches geam bagt gualified to play such a
rola since the church at least ia one of those platforms rsmaining
which can promote a bettsr understanding betwsen black and white, It
is their call to proclaim the Lordship of Jesus Christ and show that
South Africa as part of his creation alsoc stends undsr his judgement.
She nseds to assurs "tha white people of South Africa that it loves them
as brothers and siatsrs made in the image of Ged and prays that they
may seak an end to apartheid and tha establishmant of a just and caring

sociaty.“s
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In the book New Testament Theolagy adited by Colin Brown the
word reconciliation is defined as "the restoration of a goud relationship
batwasn ansmias,“ﬁ and acoording to it the word 'APCKATASTASIS! is a
tachnical tarm in politics and eschatology meaning "a partial or univer—
sal rastoration."7 The noun APOKATASTASIS derives from tha verb
.Pokathistemt "yith the basic meaning of restablishment of a former stats,
reatoration."a In thas New Testament tha varh is used aight times anpd
it is found moatly in the Synoptic gospsls, the noun is used only ance
Acts 3:21 Poters spsech., The verb in the Synoptics is used in Mark 3:5
"and his hand was restored" par., Matthew 12:13, Luke 6:10 and again in
Mark 8325,

The word reconciliation no doubt has a history of being
misunderatood or misused by different people. Van den Heuvsl points
out that "white minority churches have emplayed it for axhorting blacks
to resign themsslves to ths injustice of white powsr. Ths scumenical
movement has long used the word in order to call racists to repentance
and their victims to moderation. That was a noble motivatinn but it
gaerved for many years to laet regonciliation preovide moral suppert for
the status gquo. Many indians, many black and brawn peopla, have used
the word as a blessing for which they hopsd and praysd but this prevented
them from taking any action."g

Heuvel's obsarvation and recognition of what constitutes a phony
recongiliation is further strengthenad by Martin Luther King who
writes "Forpiveness does not mean ignoring what has been ar putting a
false label on an avil acts"10 In tha aame sengs as tha two abave

Jahangon recommends that reconciliation should be rejected when it is, -~
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"a raconoiliation whioh takes little or no notice af the reasons for

the alienation and separationj
~ 8 regongiliation which aims to keep things the way thay are;
— a reconciliation which serves tha interssts of one party only;
- a raconciliation which serves the intarests of ocne party more than
the nthsn.“11'

Such raconciliation arques Johnagscn "is no reconciliation but
is an attempt tu smooth over awkward mattesrs, and aims at keeping an
apparent peace, ignoring the hiddan turmoil and unrest balow the
surfaca.“12 Genuine reconciliation he beliaves "means taking seriously
the possibility that people have been exploited and deprived, that thay
hava been threatenad and hardened. It means looking at human relatians
in the light that God's love throws on them, and asking forgivenmss fur
all the wrongs that are expcsed."13 Forgiveness writes King "is a
catalyst creating the atmosphere necessary far a fresh start and a new
baginning. It is the 1lifting of a burden or ths cancelling of a dabt."14

A true spirit of rsconciliation can only ba attained by a
complate transformation of evil social institutions achisved "creatively
by love, in arder that men may liva togsther in them more justly, more
humanaly, more peacefully and in mutual racogniticn of their human
dignity and freesdom' saya ﬂaltmann.15 for in a situation of suffering
and oppression cbserves Daviss “opprassors - oppressed both groups are
dehumanised ~ love of itha oppressors is shown by struggling against tham
to save tham from themselvas and from the structures they aubsarva.“1

It is in this light that King advises black psople that "in
your struggle for justice, lat your oppreascor know that you have neither

a- deairg to deafeat him nor a desira to get sven with him for injustices

117




that ha has heaped upon you. Let him know that the featering sors of
segregation debilitates the whita man as well as the Negrn. By having
this attitude, you will keep your struggle on high Christian lsvels.“1?
for as Barbara Rogers chserves "The onus is on them ts overcoms this
fear in order to understand how participation inm an injustice, howevar,
involuntary, cramps tha full dsvelopment of the oppressor and oppresses
them in turn with dimly percsived fgelings of guilt and fear."18
Authentic reconciliation comss about, saya Johnason, when
"canfrontation haa moved through to accaptance and acceptance to further
communication, then forgivenass and restoration follow. Restoration.
involvas putting right all that possibly can be put right sven at
great aacrifiea.“1g Paul's message "All this is from God, whe through
Christ reconciled us to himself and gave us the ministry of reconciliation”
{2 Cor 5118 R5VY) has a speacial and impurtanf place in black theology.
For "Black Theelogy is a theoclogy which takes seriously God's raconciling
act in Jesus Christ."za ‘
But evan so recanciliation like grace is not cheap and should not
be: yuasd as a vehicle of moderation, becauses costly qrace "is the
kingly ruls. of Christ, for whoase. seke a man will pluck out that which -
cauyses him to atumbla.“21 Indeed it "is nat & case merely of' a gracious
action or a yracious gift, it is something infihitely coatly, a giving up
by Gad of His only Son in the process. of dealing with our sins;“22
Therafors "Black Thsolpgy belisves that tha biblical doctrine of
reconciliation can be made a reality cnly when white psaple ara prapared

to address black men aa black man and not ?a~some:grnase~painted form

of humanity. Black Theology will not raspond positively to whites
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who insist on making blacks as white as possible by de-~emphasising

their blackness and s{ressing the irrelevance of colour whilas resally

1iviﬁg as ranists.23

Like Cone, Raobarts also inaists that “Recanciliation is an integral
part of the gospel. Reconciliation is the very sssancs of the good news.
God in Christ is reconciling the world and Christians are callsd to be
apanta of this racunc%ling gospal."24 But ha elso cautions that 3

"For whites to expect blacks to be reconciled to them under oppressivs

conditions, while they themsalvas continua to disregard the humanity
of the black man, is inhuman and unchristian. Reconciliation can only

take place whan blacka as wall as whites are fres to affirm their

authentic seiftood and peopls. There can ba no Christian reconciliation
betwesn oppresssaors and the opprssasd.“zs

Cone in line with Moltmann, sees the nacessity of changing social
institutions for reconciliation to be genuine, Thus he says "Becauas
Gaod has set us fres, we ars now commanded to go and be raconciled with
our neighbours, and particularly our white naighbeurs. But this does
not maan lesting whites defing the tarms of reconciliation. It means
participating in God's revolutionising activity in the world, changing
the peolitical, sconomic and sucial structures so that distinctions
bstween rich and poor, oppressed and oppressors are no longser a reality.
Te be reconciled with white people means destroying their oppressive
power, reducing them to the human lavel and thereby putting them on
aqual footing with other humans."26 The same sentiments are expressad
by- Roberts "1t is for the oppressed te raise the issue as to thes terms
upon which recanciliation is pessible. It is also likely that only

the opprsssed can appreciate fully the rsal msaning of raconciliation”27
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The chorus is taken up by Cone who statas "Therefors, Black Thealogy
believes that in order for reconciliation to be meaningful and
productive, black psopls mugt have room %o do their thing. The black
community itself must lay doun the rulss of the gama."28 This
presuppases and confirma tha suspicion that whitas heve a tendancy of
agguming leading roles whensver they ara among blagks, sometimes it is
totally unintentional.

But as I have already shawn there are those who beliave in the
possibility of recanciliation sven while thers is widespread injustica.
They insist that liberation is not necessarily a precondition for
reconciliation. But the answer to that can only ba "Because black libar-
ation ig the point of departure of black theology's analysig of the
gospel of Jesus, it canncot accept a view of reconciliation based on
white valuss. Ths christian view of rsconciliation has nothing to do
with hlack peopls being nice o white psopls as if the goapsl dsmands
that we ignore thedr insulte“zg pecauss "reconciliation on white ragist
tarms is impoasible, sincs it would crush the dignity of black peopleu"zu

It would be sheer naivety evar to think of reconciliation in
the absence of libsration "black people cannot talk about the possibilities
of reconciliation until full emancipation has become a reality for all
black people. Wa: cannat talk abaut living together as brothers (the
black and whita togethar attitude) as: lang ag they do everything thay
can to destroy usu"31 An authentic restaration of the now tarniahed
black and whita ralsationship is onrly possibls after black peopls have
thrown of f the chadng: of their servitude for "recenciliation not only
means: that black-penp1e=aré;naeoncilad to thamasedvas: and thus to God,

but. alas te other men. Whem the other men are white peaple, this means
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black people will bring their new rastorsd image of themgselves into
svery human sneounter. They will ramain black in their confrontation
with others and will demand that others address tham as black peopls."32

Dentis Roberts however approachss the question of reconciliation
glightly differentiy from Cons. His main coneern is that a proper balancs
should be made hetween libsration and reconciliation. Thus hae says
"Reconciliation is always to be placed in conjunction with liberation.
khat we sesk is a liberating esxparience of raconciliation."33 Roberta
therefore reaches this conclusion "Thare can be no libsration without
raconciliation and no racaonciliation without libaratj.un."34 The
difference between Robarts and Cone is, that for the latter liberation
pracaedes reconciliation while for the former the two cannot axist
indepandently of aeach other,

Davies follows Cone closely when he obaerves "Liberation there-
fore has to take place before recongiliation of the two sidea is ponssibls,
without libsration there is no raconciliation but conciliation.“3§
Conciliatiaon for Daviss means an attitude which tries to sooths feelings
or induce feelings of friandship hecause "the result of conciliation
is often that things remain more or less as they were bafore, apart
from same minor adduatmants.“zs Like Cone ha concludes that “"Liberation
or freedom: from is: indesd a precondition of reconciliation, which in
its turn, is an slement of frsadom for. Frasdom=for involves
reconciliation, hut the latter is only possible after‘libaratiun."ST

Most if not all black Southarn African theologians ragard
liberation as a precondition of reconciliation, Thers is no gquestion in

their minds: of' blacks being rsconcilad to whites or becouming squal to

whitme undear the present situation in South Africa. This point is put
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forward by Boaesak's comments "The question still remains; not whether
blacks want to be squal to whitaes, but whether they want to hs equals
in this particular system this saciety adheres to. To our mind that
would mean becoming equal partnars in exploitation and dastructian."aa
Black pscple have the rasponsibility of initiating restoration with:
whits people bacause to be ablp to love whita men would mean preciasly
to make a2 decision for them. For their humanity, however, cbscurs,
againat their inhumanity, however blatant. For their liberation, and
againat their imprisonment of themsalves, Ffar thair freadom, againet
their fear, for their human authanticity ageinst their terrible

satrungamant."sg Beasak in line with Cone alsc concludes "Recconciliation

requires a new image af humanity which is why reconciliation without
4D

libafntiun is impossible.”

The future envisaged for Scuthern Africa is that of a harmonious

rolationship of black and whita, a state of brotherhood for all men.
Thus Motlhabi notas, "our prime concarm ia to speak a word of hopa to
people without powsr. And this word of hope cannot contain any promise

that aone day they will have powser ovar others-sven those "others” who

opprasa tham now, 1% must be a hopae: that one day we will live together
without masters or~slauasa"41

Liberation givas a person back his manhaod and this is uhat.canaciant;;
igation is all about ag a positive step towards recanciliation, for "“our |
ultimate ethical reaponsibility is not only to gerve man by removing
the: symptoms of alisnation from the whaleness of 1ifae, but to squip him
wiith: the: tonla: whereby: he: will be: able to- stand on~his~oan.faatg"42 The
gaspel of Jasus Christ summons: all Christians to bacome: agents of human
undo&s&anding-andzharman§0u3=11ving, thus Buthelezl assys "God nesds

people who: manifast the power of reconciliation, the powar that turns
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anemiss into friends, rivals into agsociates, that can bring about
raconciliation between tha blacks and whites of this country,“43
Zephania Kameeta a Lutheran colleaque of Buthelezi also calls upon
Christians to seize Jesus Christ's axample who diad for thea liberation
of all irreapectiva of colour or race. "Black Theology of libaration
challangas svery Christian in Southern Africa te take this step - the
first stap towards libsration recanciliation, peaca and justica."44

The strugale for justice and human rights is not only concernsd
with black people but "in the procesa we could alsn halp white paople
recover thaeir humanity and personheed which have baeen griesvously injured
by their participation in an unjust and oppressiva saciety, hacauss
they tooc nesd to be agsured that thay matter, that they are of valums
bacause God lovas them and they do not nead to lock for spuriocus assur-
ances. of their worth either through bullying or amasaing material things
Yyrites Tutu.45 For reconciliation to be effective paople nmad to get
rid of their inferiory or superiority complexss becauss "only rsal
persona can engapge in ganuina-racanciliation.ﬁs

The sinful state of the natinn ahould not only be blamad on
white paople and their oppressive methods writes Zuwlu but "hlack as well
as white mern share in the disobedisncse of man and neither can speak or
act as if he has no respensibility for the svil that is in thse unrld"a7
Accarding to tha Christian revelation of God the white man's sins against
the black man are the fruit of the white man's failure to observe Jasus'
ong commandmsnt, namely that his followers should love ons ancther as he
had~lcvadrtbam."43 But says Zulu, black paopls must guard againat the
revessa: happening becauae "It is parfectly conceivable thet the black

paople of the world can, after obtaining their liberation procesd to

become oppressers of white paeple because it is man who discbays lLod
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and not his enlour."ag

The distancs taksn by black theology from white peopla in no
way suggests a narrow understanding of exclusiveness, danying whites
participation or suggesting that thay have nathing to do with black
theology* according to Boagak "Dit betaken eqter nis dat dis blankas
buits ataan of dat hy daarmse; niks te make hat nia”50 But rather
black theology liberatma both black people and white people togather¥*
'n teologie van bevryding vir swartss sowal as blankuu."51 It is such
futuriastic hope and drsam for Scouthern Africa which compelied us to
say" The gospsl offars libheration for black and white, It offars tha
Black paopls liberation from mental and physical opprassinon, amnd it
offers the white people libaration from fear and eelf—destruction."sz
Thoss in the black consciousness movement who atill nurse feelings aof
revenga, should change thaeir attitude says Beartman "This is the

difficult demand of Black consciousnesa. To lLove the White Man., Ue

cannot hate fallowmen. God created us in love becauss he loved us, He so

loved us. that He chose. the way of love that goes through bitterness,

swaat and blood. He chose whites, It is difficult to love whites. It

is. coatly to love whites, yat the hlack men'must."53 Even a person like

Ntw:ass: who seems to have no: place for whitas in a black church submitas

"It will carry within iteelf the. sesd of hops for any whits man whouse

hgart can be mnuad."'s4

The: love  for the white man is aptly summariased by Roberts "tove

in Chriatian context for ths: black Christian is to be appliad horizontally

ag- wadl as: vertically. In- fact, it cannet be genuine Christian love if

* My swn emphasis. in English
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it 3 not ethical as well asg spiritual. There can ba nounilatsral expression
of love batwesn man and God which does not include the brnthar.“55 Tha

same sentiments are exprsessd by Lehmann "The gospal is that people can

be recenciled with ona another only as thay ars reconciled to God, and

when people are thus reconciled to God they give themselves in thought

and word and deed ta the empowesrment of tha poar, ta the libaration af

the oppressed, to the strugole against svary dehumanising dimension of

human axistence.“s5 S0 is it for Johanson, who says "The most important
element in reconeiliation is unconditional accasptance, This is the

basis of Ged's great act of reouncilietinn.“S?

According to Manas Buthelezi black pasopla havs a mission to
perform for white South Africansg, the aims of which are
1. To snable the white man to share tha love of God as it has been

uniqusely revealed to the black man in circumstancss in which ths

white man doas not have experiencs.

2. To preach love to the white man so that he may have the courage
to sse with consequence that his gecurity is not necessarily
tied to his rajection of ths black man

3, To give glory to God for what he has done for the bDlack men in
apite of svsrything

4. To work for the salvation of the white man who sorsly nseds it.se
How, in the proceea cof reconciliation and libsration, structurss

that dahumanise are going to be changed hes not bean mentioned by any of

thasea black theslogisns, Perhaps we can make an assumption that peace-
ful means are to be applied, or ask the guestion posed by Washington,

"whether there ars occassions when recourse. must be had to violent

revolution.“sg Jur assumption is navertheless strengtharmed by the
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deafaning silenee on thig particular issug from tha writers of black
theology.

All except Roberts ars agreed that liberation should preceda
reconciliation, but alsec all are awars like Roberts that the way to
reconciliation is not sasy, "Reconciliation in our socisl climate
includses a cross for all christians, black and white. Ths c¢rosa for
whiites igs repentance based upon the full awarenass of what 'whiteneas!®
meang in a society whers whites are baneficiaries and blacks and victims,"
for blacks "our cross is forgiveness."Gg This realisation leads ms to
conclude with the words of the world Alliances of Refaormed Churches
resalution against racism "God in Jasus Christ has affirmed human
dignity. Through his life, death and resurrection hs has rsconciled
people to Gad and to thamselves. He has broksn down the wall of

partition and snmity and haa become our peace. He is the Lord of His

church who has brought us togethar in the one Lord, ons faith, ons
61

baptiam, ons God who ig the father of us alil,"
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ASSESSMENT

It is important to ramsmbar that the black political re-awakening
in South Africa coincidad with the black civil rights movement in the
United States of Amarica. It is, however, difficult for me to determine
how much the civil rights movement influenced black caonsciousnsss in
South Africa hecauss of the differsnt political situwations. But when
ona sxamines their politicel thrust it is not hard to ses the relation-
ship between them in tarms of idsas and stratsgy.

Jamas Cone influemced black theology in South Africa with his
thenlogical harmenautic. His Presh approach to scripture and christian
tradition became a useful basis for developing a black theology arising
out of the South African context. But Southn African writing on black
theulégy hag been lass vigorous than black American writing. So far
it has moatly concerned itself with definitions and it has not yet
outorown that stage. Black thaology in South Africa might have been
given contant in the actual practice aof thaolngians in preaching and
pastoral duties, but this contant has not yet besn aystematically
analysad for the benefit of lsarning and scholarship.

Thae link hetwesn black thsology and African theoclogy has baen
shoun by some theologians, but thers ara still sthers who still sas
African theology ua baing toe romantic about ths past at the sxpense
of the prssent black axperience, There is still therefarae a great need
for dialogus between black and African theology. The two may have a
brighter future hy combining thair effarts in rooting out the svil that
bedevils Africa; in Socuth Africa this would mean racism, while in the
reat of Africa it will mean corruption, unequal distribution of wealth and

tha: problems of coups. Evan tha Communique of the Pan Afrivan Conference
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recognised this fact Qhan it listed black thaology in South Africa
among the approachas in African theology.

More ressarch still nasds to be done into the thesological roots
of the African Independant Churches and how thees roats can bs sasn as
inspirational to Hlack theology. This bacauss thaclogical rasascns for
dissatisfaction of the Independent Churches with the Mission Churches,
if there are any, are mersly glossad over by authors ar stated in very
vaqgua terms. Black theology must take thess churches seriously and try
to undarstand not only their hsginnings but also the content of their
aermons, hymns and prayers.

Southern African theology ia to be admirad for its scumenism.
In tha United States of America for sxample, propronsnts of black theology
are mainly drawn from the protaestant churches while in Latin America
liberation theology la preached by Catholic thealogisns. But in
Southarn Africa black theolagy is done and advecatsd by both Catholic
and Protastant, even those balonging to the African Independent Churches
have ambracsd it,

Hlack theology is no doubt a rsection against Apartheid, and as
long as Aparthsid is practiced there shall always be a nsed for a black
theology. And as long as most of ths power and decision making in tha
so called £nglish speaking Churches remain in white hands, black
theslogians have a duty to go on challsnging the consciences of thess
churches.

In my view the most important issue facing black thaslegy in
Southern Afpica: is its political praxis. Whersas bafore tha philosophy
of black coneciousness. was the internal rallying factor for most black
people, now the gsituation has changed. Apartheid has not changed
irrespsctivo of gomes cosmatic changess it still remains a vicious and

violsnt ideology. What has changed or rather shifted is the black
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pagple's analysis of the South African problam. It is no longer a
sacret that there is a rift among black people in the country and indeed
those outside the country. The whole problsm revolves around whether
the guestion of Apartheid is that of racs or oclass.

The emsrgence of the black petty bourgroisis tears apart any
hops of total black unity, The -petty bourgeouisis ars traditionally
known to shift betwesn the exploitsd and the exploiter and whether they
will side with their fellow blacks in a time of crisis or gsttle for the
svolutionary change propssed by the white government ramains to be
ssen. This smerging black bourgeoisis class is indeed creating confusion
in the minds of black paople and is somehaw rasponsible for the idsole
ogical divisions in the struggle for liberation. There is also the
quastion of liberal white peopls who want to identify with the lot of
black people. Ag far as whites are congarned, black consciouaness
advocates are still adamant in excluding tham from the black struggle,
becausa they argue that whites ﬁra part of the preblem thersfors thgy
can nevar be part of the splution. 8lack theologians have nat as yet
clarifisd their stand on this issue, and we nead to ramember thet most
black theologians belang to the multi racial meinline churches.

In my mind black sonsciousness is bagic o the way we perceive
the pélitical reality of tha Sauth African situation. Black conscious-
ngss is therefors central in the black struggle in that it arises out of
the socio-sconomic and political context in which wse have been coppresaed
and dehumanissed as black peopla. Thus I hava always maintained that
what makes the political reality of our situastion unique ig that black
pecple are oppressed first. and forsmost because they are black. This
is a fundamental truth because fat and thin vhitass, rich or poor still

enqually enjoy privilegss under Apartheid, but if you are black whsther
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rich or poor thare is no escaping from the sffeacts of Apartheid. I must
admit that as far as 1 am concerned the black middle class is still part
and parcel of the oppressive political situation in South Africa. The
emphasis of class as the problem still remains a puzzle in my reading and
understanding of the black struggle in South Africa.

The road ahsad for Southern African black theolagy is still far
from smooth, A lot of wark and raesearch needs still to be dons. Black
theglogians have to spell out the kind of sociaty they anvisage and how
thay are fo work for it. If they are committed to a non~racial socialist
state what do they mean? The whole quesition of a viclant or nom-vialent
struggle naads to be answered, particularly so in view of the impatience
axpressed by many young hlacka. Parhaps it ls algo time that black
theologians should stop writing prolegamena to black theclogy and get down
to the business of giving content te this type of theolagy. There is an
urgant need to redefine the theulogical hermeneutic as waell ag praxis
within the contaxt of ths black strugglafor liberatian. .

Let me conclude by saying that black theology through its
thaological reflection has assistad black paople to sas and understand
the gospel in their daily expariance of suffaring and oppressiocn. It
has shown that both the 0ld and the New Testament underline tha value of
man, and that God really cares for the oppreessd. Through his death and
rasurraction, Jesus procured for humanity an effactive remedy Por sin
and all its personal and social consaquences such as graed, hatred,‘
pra judice as well as exploitative tendenciss and bshaviour. 8lack
theology is thecrsfore right to argue that salvation ig realy only when it
includes the social relationships in which men live. It is also justifiad
tg argque that justice demands an uncomditional acceptance that all are

equal befora God, and that liberation is for both black and white.
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CONCLUSION

Black theology as we have discovared is a dirsct responss to a
situation in which for many years black people sxperisnced alienation at
political, economical and cultural levels. The word 'black' which does
not refer to the colour of ths skin, summons the black peopls to burst
the chains of oppression and participate in the building of a nsw society.
Black theology is aimed at tha libermtion of both klack and white peopla.
It liberates black peopls from a slave mentality and at the same time
whits peopls freed frum thair exploitativa practicess. Both groups are
made to realiss that the dehumanising affects of bondage are falt by
cppressor #nd apprassed.

Sauthern African black theolaogy has realiassd perhaps like its
gounterpart in North America and Latin America, that meaningful beliasf
in Gad is bacoming increasingly difficult to suatain. Images of God as
just, loving and merciful do not correspond with tha harsh reality of
racism, sconomic and political powsrlasanass of hlack peopls. Apartheid
which is blessed by the White Dutch Reformed Churches has mada the
credibility of Christianity highly questionable becausae black pecple say
to themsslvea, if God takea sides at all, he must ba on the side of the
waalthy whitea and not on tha side of black psopla. It was thersfara the
task of black theclogy to answer thsasa gquesticne and doubts in its attempt
at validating the legitimacy of the Christian faith.

The message ia of liberation and black thenloqgy recogniges that
black psople need not only be libarated Prom the sociowpolitical but
alse: from a: 'pie in the sky whan you dis! christianity. In this way
black theology sarves as a challerge to the conscisnces of the sstablished
migedion echurches. The churches anre called upon to embrace hlack theology
which: ig biblically based and join the strugglse for liberation and

ganuine: christian raconciliation.
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The saying that black theolagy in Southern Africa stands with one
leg in Africa and the other in black America racaognises the double
ajvantage in which it finds itself. As Africans black Sauthern African

thenlogians shara the background and axparience of being what they ars

with the rest of Africa, Ffor that rsaaon acme black thetlegians sas

black thaolegy as a branch of African theology. Others aven go to tha

extent of making no distinction between black and African theology.

Sscondly as an oppressed peopla, black South Africans shars the

experience of diainharitanca and opprassion with black Americana. Ths

words of black American theclogiang are echoed by their Southern African é
caunterparts becausge botﬁ face similar problemsg in their respective

aacieties. This fact may sxplain why there is such a strong link between

black theology in America and black theology in South Africa. Therefors

with the avidencs pressnted in this thaais one may conclude that black

theology in Southarn Africe has a close relationship with both black

theology -in Amarica and African theclogy.

The. yearning for a God who itruly appealed to the African imagin-

ation and aspirations, in protest against the God of white theology was

sxpressed by different authors as a reason for secession from mission

shiurches. Sundklsr and athers have shown that there are very strong
natiomaliastic tones in some of the hymns of the African Independent

chucches., Black theclogy therefore takes thass churches sericusly and

tries. to ses its origins or roots in them.

Black consciousness has no doubt provided a very important
coentext. It has challengad black thesclogiana to sxamine. the role of the
chuxch' in the procaess of radical social change., Therefors black thealogy
began: to approach scripture and tradition in a differsnt manner and

managed to make them meaningful to the: black situation. Bscaugs of
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Black consciocusness, black pasopls see Jasug Christ as iheir liberator
and it alao halped black theclogy to assert its thesological insights
without making any spolagy. Thus it is right to say that the relation-

ship betwsen black theology and black conscicugnass is that of soul

mates walking togaethar in tha ongoing struggls of Hlack liberation.
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ANNCTATED BIBLIDGRAPHY OF PRIMARY SOURCES

BAARTMAN, EANEST is a black Methadist minister in Ourban, Natal,

South Africa.

~ Black Consciousness; Pro Yeritats March 1873 p.4-6 {Prog Veritste

was published as a journal for the now prescribed Christian Institute).
He begins by defining Black Conaciousness as a rajaction of ths

nagative and derpgatury term 'non white' because the term may masan

somaane who lives his entirs life trying to imitate whites. The ideology

says 'no' to anything that hinders black humanness. This awarensesss of

the blackman has been brought about by tha church which through its

praaching and work helped the blavk man realise that he is a man; hner

teaching about God as our Ffather can only mean a sharing in tha comman

aonship for all men in South Africa. But though tha Church has taught-
this, its actions havs refuted her prsaching.

Black pecple reject the aquation of whitaneses with humanness but
at the sama time tha demand tor blacks is 'To love ths White Man', bscause
the life of bhoth black and whita must he rebuilt in love and not hatrad.
This love of the whita man means tha devslopment of a new 'Thou' {(SIC)
relationship.
~ The Significance of thes Development of Black Consciousness for the
Church; JTSA No. 2, March 1973 p.18=22

This ie an svaluation of black tonsciocusness as a philosophy
which refsrs to all people who ars not white that is to Hottentot, Indian,
Bantu and Coloured. This consciousness is the refusal of black people
to accept white: racism in all its forms, and seeks tohelp tha black man
love- himself because God loveas him. The emergence of black consciousnaess

ia born out of the bhlack man's sxpearisnce of canstant humiliation
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sustained dahumanisation and forced salf-danial.

The author differentiatss black consciousness fram black power
bacauge the formeris non-violent, while tha latter has violencs built
into it. Black theology is understood by tha black man as a theology
that seeka to interpret God's activity from black experiencss, and the
moat important thing about black theclogy is that it is Christocentric.

The church needs tharefore to remave all laws and practices that
show signs of racialism, She must help her members change their
attitudes tacause the whita person regards himself ag auperior to ths
black man. The church must help white members become ssnsitive to tha
feslings of blacka as tha church is the agent of reconciliation. She
must not only spaak of blacks baing brought inte positions of lesadexrship
but must be saen laading,uhite membsrs st give leadership positions to
blacka and risk them making mistakses in the hops that they will learn
frem thair mistakea. Black conscigusness sesks raconciliation but this
must bea betwasen squals,

BANANA, CANNAN: is a Zimbabwean black Methodist Ministar and a former
African National Council VYics Prasident and reprasentative to North
Amarica and the United Natisns. He is now tha first state president of
Zimbabwe.

~ The Biblical Basis for Liberation Struggles : Intarnational Revisw of
Mission Voi. 6B, 1968, p.417-423.

This is a biblical justification of the armed struggle by blacks
against the JIan Smith Rhodssian regime. He compares their struggle to
that of tha Hebrews suffaring under the Egyptian pharaohs. Through
Mosea, Gad antered the conflict on the sida of the oppresssd psople.
God cams down to dsliver the Hebrews out of the hand of the Egyptians
and took them to the promised land. But when Pharaoh refused to respond

pogitivaly to Moses peaceful arguments and persuasion, God replisd with
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tha langauge of force and vielence. Thus God sanctionsd the use of
liberating vislence, ang therefors the opprsased have tha right to stand
up and fight for thair frasdom with asvary meang at their disposal,

All tﬂoaa who die in the defenca of human rights are carrying out
a divine miasion for a juat cause. This struggie libsratas both oppreased
and oppressor into a just and sgual socisty, The author recognises
that whils political freadom and indapendence 12 important yat they
bscome meaningless unless thay ars accompanisd by aconomic and social
Justice., This is a criticiam to supsrpowsrs who through muti-netional
norpnratioﬁs atill control raw materials from third world countrimss. and
thus manage to hold tham under sconomic oppression. The New Testament
condaemna economic sxploitation because tha problem facing the world,
espacially starvation, is not caused hy scarcibty of food, but results
from the inequitable distribution of availabls food resources.

The serly Christians aspired to a juat and classluas socgisty
which was to be based on communel living. Thersfore the main abjective
of reavalutionary movements is to bring sbout a new socisty that willv’
ramove the boundary betwesn brother and brother. Christians who oppose
the use of armed struggles by oppressed pecples aiways ignore the vioclsnca
of the oppresscr. Young christians of Zimbabwe who lost their lives
in the armsd struggle did not loose them in vain, for thay diad that we
might live.

— The Death of Chriat as Liberation of the Poor: Intarmational Review
of Miasion; Vol. 69, 19680~81 p. 322.

The cross brings clearly to us that Christ pesitively identifiad
himgeif with the oppressed. Liks those who oppose the sstablishad order
he- Faced intimidation; accusations and prosecution. Jesus diad bacause

ihe expesed those who enslaved aothars in the name o the law.
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in Jesus Christ we see how liberation is possibla, bscauss he was
stronger than the powers of this world. He shamed dsath through thse
powsr of tha rssurraction. Thse poor thersfaore are abls to undsratand
the death of Christ as 2 message aof hope in their fight for liberation.
BIKO STEVE: ha is regarded as the father and foundsr of the black
Consciouanssa movament and was the first president of ths now banned
South African Student Organisation (S5AS0). Biko was detained in 1977
wnder thae South African 'Terrorism Act! and died the same year in
September while in pulice detention undar mysterious circumatances,
~ 1 write what I like; edited by Aalrad Stubbs CR; Heineman; London,1978,

The book is a oollsction of aocme of his writings on tha meaning
and apalysis of black consciousnesa. He rejscts intagration on tha
white mants terms, also black peopls who collaborate with apartheid
through government crsatad platforms like the Bantustans (Homalands).
The white misaionary is blamed for disorisntating the black and making
him looss and abandon his cultura when he hecams a christian. He calls
upan the churches to embrace black thsology which addreeses itaself to
the presant South African raslities.

The white libsral must underatand and realise that they themselves
are opprassed if they are trua liberals and therefopre thay must fight
for thair own freedom, they muat aducate their white brothers that the
biatory of the country may have to be rewritten at some stages and that
we may live in 'a country where colour will not serve to put a man in a box'
8lack peoplas must recognise the various institutions of apartheid for
what they are, gays intended to get black people fighting separatsly for
cartain "froadoms" and “gains" which werse prescribed far them long ago.

Black consciousness recognises the existancs of one major force

in South Africa, thie is white racism. It ia the force against which all
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of us are pitted. The time has come for black theologians te take up
tha cudgsla of the fight by restoring a meaning and direction in the
black man's underatanding of God. No nation can win a battle without
faith, and if our faith in our God is sgpailt by our having to see Him
through the eyes of the same psople ws ave fighting agalnst then thers
obviously begins to ba somsthing wrong in that relationship.

Politically, the bantustans are the grsatest single fraud aver
inventad by whita politicians. And bantustan lsaders ars subconsciously
aiding and abstting in ths total subjunation of the black pecple of this
country. B8y making the kind of militant noise they ars now making they
have managed top confuse tha blacks sufficisntly ta beliave that somaething
is about to happen.

in South Africa there is such an ill distribution of wealth that
any forms of political freedom which doas not touch on the proper
distribution of wealth will be meaningless. In our country there shall
be no minority, there shall be no mejority because all psople will have
the same status and rights befors the law.
BOESAK ALLAN: is a coloursd Dutch Reformed Church Minister and student
chaplain at the coloured peoples's University of the Western Caps, Belville,
Capa Town. Hg is also the current prasident of the Werld Alliance of
Raformed Churches and the man behind the WARL daclaration of Apartheld
as a herssy.
~ Farewell to Innocence; Urbis Books, Maryknoall, New York, 1877 and
publishad in the Unitad Kingdom as Black Theology and Black Power;
MowBrays, Londen & Oxford 1978.

The book nffers a socio-ethical study of black thsglogy and powsr
painting out that the christian faith calls forth an active commitment
to fundamental change of the whole apartheid systam. Black thaology he

says is tha reflection of blacks on the situation in which they live and
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on thelr struggle for liberation. It is a diffsrent apprvach to =c
Christian theology, a nsw world view and the responsibility of the

church in the world. The lWiestern world theology has so far ignored the
ragalities of rich and poor of whita and black af oppression and liberatison
from oppression. For the Church throughout history has craatsd myths
which wers used to subjugate the black man, thus the theology of libsration
axposes such myths which to the Christian church means a farswsll to
innocencs ar the hope that God would accept the reaponsibility for our
failure.

This is a farewsall to innccenae for whites who think that they ars
innocent because it is Gad who put them as guardians of black peaople as
superior peaple or nation. The question therafpra to whites is whsether
they are prepared to identify with tha cppressed in the strugale fcra
liberation. Blacks' affirmation of their personhoad is alsc a farewsl)
to innocence because thay now realiss that historical structures are
created and maintained by psopia.

Black theology is the caontent of the gospal of Jesus Christ which
takes seriously the black man's‘exparisnca, and rejscts tha underatand-
ing of the gospel as advocated by racist propheta. It sses the God of
the Bible as the God of libsration who in the story of iha E£xodus
identified and freed his peopls. It ie situationsl because 1t sesks to
projsct thae black situation in such a way that it will bsegin to make sgenss,
for it brings thse gnapal aa a relsvant measage to paoples who have loat
their self-resaspect. He idgantifiss the paar and oppressed as those who
happen ta b& black and assursa them of God's support in their libsration
struggle. Black theology like black, consciousnass means that for blacks
‘blacknesa! becomes the decisive factor in their expression of belief
in Chriat.

Black thaclogy in ite understanding of black histery would lika

to show that thers has always bean a distinct black understanding of
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Chyristianity and tha Bible aa evidenced a.qg. by the many successions by
black leadsers from whits mission churches. Christ hag identified himself
with the black man and to him Christ is the Black Messiah. As black
conaciousnass and theology, black powsr is concernad with black humanity
and the salf.-affirmation of bhlack peapls, and this establishas a
definite ramlation between the three. {lack power thersfara is an
authentic Christian witnesa to God's intarvention in human affairsa.

The author attacks primarily what ha calls tha innocent ideology
which 1s the Christian Natiopaliam sanctioned by the white Dutch Reaformed
Churches, and warns that esven black Christian Nationaliam can easily
become a quasi-religious naticnalism. The task of black thaology
therefors is to transcend ideology, and it tries to recapturs what was
sacrad in the African community long before the coming of the white
paople. HBoamak interprats the South African order as avil which nesds
fundamental change although not by violent means. He not anly rejascts
the social structurs but alac ths valuss underlying ik. Towards the and
of tha book the author indicates that !'racism! is an analysis too narrow
adequately to diagnosa the prablems of modern socisty. Ha also admits
that there are soms whites who have fully idantified thamselvas with thws
black struqale agminst injustice and that the ob jsctive of black theclogy
is a reconciliatian of bath black and whites. Thse liberation praxis
is finally judged not hy the demands of the situation but by the liber
ating gospel of Jesus.

« The Crucified Christ Challsngas the powers of the World: South Africas
International Review of Misaion; Vol. 69, 1980«81 p. 342-344.

Christ came fo continue God's work of liberating the upprasaﬁd in
the world. The South African apartheid system is protectsd by an ideology
of 'national sacurity' it is a racgism which Lives by violence, and is

indirectly supported by the aconomic powers of the westsrn world. Thers
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ig confliet and tension batween the Christian church and the South

African Christian state, but sven in ths Church thare arse uwhites who

suppart the government Apartheid system and those who oppose it. The
Church is aluao divided on ths queation of violence., Aparthaid is a

pseudo~gogpel sanctioned and theologically Justifisd by the white Dutch

Reformed Church. The church is tharsfore summoned to denounce apartheid
because the Scuth African challenge is for the whole church.
- Waarheen wil Swart Teologis (Whither 8lack Theology) Pro Veritata,

Fabruary 1974, p.5-7.

The question which we need to ask is : what is black theolagy?
Black theology seeks to raveal to the black man that God is on the side

aof the oppressed, the pcor and the black pespla. It is a theclogy which

seeks to axpess raciasm for what it is, a rebellion against God and the

gospel. This way of doing thaology aims towards ths liberation of the

oppressad; it is a rsaction not against whitas nor is it the sxprassion
of the black man, but ratharit ig a responsa to theoclogy, the Christian
balief.

8lack theology shows that the liberation of the black man also
means Preedom te the white man., Black hers has aothing to do with the
colour of the skin, and whitenesa should not be sesn as the vardatick of
all that is good. It alsc teachea. black pesaple not to stop loving whitae
peaplea.
-~ Civil Religion and the Black Communitys; JTSA, No., 19 June 1977; p.35-44

Cilvil Religion in South African is the Afrikaner understanding aof
himself in history. fhia Chrigtian Nationalism does not only affect the
Afrikaner, but it datérminaa the destiny of all psople wha live in fﬁa
country. It is a pseudo~theological idsoloqgy which snablea the oppressor
to Jjustify the lot of the oppressed as Ged's will. The Missionary

entarprisa of the Dutch Reformed Church made sure that the Slack daughter
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Churchas are moulded in such a way that they fit into thes framework of the
Apartheid policy. 8ut now because of ths new awarenass that has come
about, the histerical relatlanship betwesn tha whits Dutcy Asformad

Church and its black Mission churchasg is seriously threatensd.

Tha Af'rikaner type of Calvinistic civil rsligion was from the
ansat aimed at propounding tha doctrine af separation of the races. The
Afrikanar sees himself ag ordained by God to he a guardian of black
peupla and a protactor of Western Christian Civilisation. This civil
raligion stramgaly teaches that for the white Afrikaner Church and state
cannot and must not bes saparated, bscause it believes that the nation has
a duty toward the christianisation of all peoplas and cultures. But
this doas not apply to ths black reformed people who instead are fed with
a piatistic otherworlid religiosity.

Thus the author submits that only black theology of liberation
can adequataly respond to this Christian Nationalism. For black thaology
is simply tha proclamation of the age old gospsl but now libsratad from
tha deadly hold of the might and mada relevant to the situation of the
oppresasd and tha poot.

The author rejects the white Afrikaner theology as an ideology
thgt needs to be destroyed. He summons them to ambracs the true RAaformed
theclogy which affirms the truths of tha Lordship af Christ and recommerxs
hlack thanlogy as truly scumsnical and universal, bscause it is not an
axclusive theology apartheid in which whites have no part.

- Swart Bewussyn, swart Mag en "Kisurling Politick™ Black Consciousness,
Black Power and "Coloured Politics®™ Pro Veritate, Fbeaurary 1977 p. G-12

South African politics have reached a decisivs tiﬁé and politicians
face a new reaslity. The old slogans and policies ars now unmasked as
inagaquate, Our old fights about !'libarals' and 'Coﬁservatives'

integrationiste and segregatinnists, 'labour! and 'federsals! are naow
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maaninglass for the black man who is now asserting himself anew. Aftar
June 1976 South Africa can pevar be the same again and this rings true
for 'Coloured politics and tha Coloured labour party'.

Black consciousness is the awarenass of black people that their
personhood is detarminad by thair blacknass. Black here is a positive
description as opposed to the negative term non-whitess. 8lack conscious-
nesg means that it is an attitude of the mind and a way of life. Black
congciougness like black power is a critigue of the whole system of
oppression. Black conaciousnsss is a clear 'no' to squating whitenssas
with bumanness. It calla for the solidarity of all black people.

Power means servicea to others. It is the ability to realisa one's
humanity as much as God has affirmed it in liberating man to be truly
human. When ons realisss this in South Africa and believas it and vyou
ars black, then you have embraced black power, Therafore black power
is the answer to white racism, exploitation and degradation, becausa
for black South Africans white powar is manifestad in apartheid. Solid-
arity and black humanity ars builders of a genuine future for us all, and
wa are callad upon to work for a fres and just future for both black and
white in South Africa.

BUTHELEZ], MANAS: is a bishop of the Evangalical Lﬁtharan Church of

South African and the former director of the now bannad Christian Institute
in Natal.

— African Thealogy and Black Theology; in Relevant Thaology for Africa,
gdited by H J Becksn; Lutheran Publishing House,Durban 1973 p.18«24,

Tha paper deals with the relationship betwaen black thesology and
African thaolagy. African theology is an attempt to relates the Christian
faith to the life realitiss of Africa. It is about the past traditional
theritage, pressnt day problema and needs, as it is also about the futurs

and expectations. Christianity bas tended to farget tha African past
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or evan condemn it. The white Missionaries prohibited all that had %te
do with ths African past, and this resultsd in the African forgetting
his past herves and his entire traditional gpast. This very past which
gives caﬁtsnt to a pesopla's faith was destroyed and left them empty.
African thaslogy has therefore scught to correct this attituda hecauss
it has realised that the past traditional heritage is a fruitful psint
of departure in the task of theclogy in Africa. But in South Africa
this exergise was received with scepticism hy hlacks bacause.it soundad
like tha government's attampt to Llink ths politiecal future of tha hlack
man to past traditional institutiocns a.q. chieftainship, while the black
South African wants & ghare in the present politicel rsalitiss. Nevarthew
lgsg tha author concedes that the African theology Methodology has in
itsslf merit asg far as it draws attention to positive plaments in ths
African past.

He clesarly prafsrs the black theology method which deals with tha
presant axperisnce aof the black man. Fer black theology takes seriously
the black man’s situation and sasks to understand the gospel in relation
to it. Black theolegy interprets the gospel as a liberating avent from
the chains of rejection. These chains ars the myths creaised by the whitae
man on tha meaning of blacknass. Thus black thenlogy rejects such myths
and takasths black oppressed as iis point of dsparturs,

- An African Thaology or a Black Theology; in The Chellengs of Black
Thaclaogy in South Africa; editad by Basil Moors; John Knox Press, Atlanta,
1974, p.28~35,

The author draws a distinction betwsen tha method used by 8lack
theclogy aa opppsed to that used by African theology., This differantiatiop
centres around what point of departure is applied in both theologisa,
that is whather it ia an sthnographic conarn with the past or ths

anthrapological realitiss of the present,
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African theology is over concernead with tha African past world
visw at the expanse of the presant situation in which tha African man
finds himeelf. This guest is narrowsd to the conflict batwean two
world views, the European and tha African. Thers is also a tandsncy in
African theology to romanticise the historical past as if Africa was not
ahles to undergo cultural transformation in the absence af the vhite man.
Thus for the avthor the sthnographic epproach of African thaology falls
short because it does not deal with tha life dynamics of ths preesnt
day African.

But the anthropological approach of black theology reflects on
the existential situatiop of the black man. This way the gospel rsaches
man and addresses itaelf directly to his actual situation. 8lackness
smbraces the totality of the blagk man's lifs and datermines wha he
is and what possibilitiss are open to him. BHlack theoluogy thereforas
ases astablished Christianity upholding a theology that never took them
sericusly. Therefore it brings home to the preacher and minister the
nesd to stop praaching the gtherworldly religion and to come down and
wrastle with thé black man'a daily problsms and axpsctations. The author
claearly prefers the hlack thaology method which helps black peopls gain
access to that which constitutes the wholeness of life in the present
because to realise ones humanity does not nned a raganstruction of the
traditional past as advocated by African thealogy.

- Theological grounds for an Ethic of Hops, in Moors p. 147=156

In thia article two concepts are dealt with, which are faith in
God and faith in God's world.

The experience of alisnatien from God and hie fellow man gives man
a sense of insesurity. The Christian athic is that of hope becausse it

is about th® now and not yet. The struggle against injustice coexists

148




with the hope of victory as a remligaed sschatological event., Tha balief
that God in Christ is Laord over all situations breeds a sugstaining hope.
Thus we have a responsibility to ingpire hopa among tha peopls who
strugnle in 1ifs gituatione not regarded aa Christian., For it is sasy
for such people .to run away and try to escapes the harsh rsalitisa aof lifs.
People need to ba taught that to have 1ife means to gantribute creatively
to one's neighbours, whethsr Christians or non-Chriatian.

S4n alao accounts for tha alienation of man from man, reconeiliation
tharefcora is not only betwsen God and man but also man and man. The
thaology of pietism is responsible for making man lose sight of the
latter dimension. It is only when man has learnad to accept what God
has accapted that he will be abls to accapt his neighbour into his
fellowship. Tharefore our ethical and Christian responsibility is to
equip man with the tocls which will erable him to stand on his own faet.
This will instill in him tha courage to be himself ao that he may take
tiig place at a point in lifa and bagin to have faith in himself as a
man after we have had faith in him as our fallow-men.
~ The Theological Meaning of True Humanity; in Moors p,.93-105.

True humanity is the state and form of existenca which God intandsg
when he created man. The author trsats the subject in two waya, first
the images of God in man as wsll ag man's statug as a redeamed creature,
and with the existential contradictions in the rsalisation of trus humanity.

According to Ganasis God gave man dominios in the world, standing
and acting in Ged's stead. This describes the unigue raslationship which
gxists hotwasn God, crsator and man, ¢rsature, because man was creeted in
God's image. The auther argues that sven as a ginner man hags not crossed
the boundary between the human and the brute, aven if sometimss ha deals
brutally with other men, Neverthsless he is not hsyond redemption, he is

still a man created in the image of God.
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Man's redemption puts him on the road towards the rsalisation of
hiag true humanity in Christ which happans in tha medium of his daily lifa.
His transformation doas not take place in heavan but hers on earth, The

question now is whather it is possible for a Christian to rgach hisg

potential as a man undar sub-human conditions?

1t is trua that for the African religion is not a departmant of
life but religion is lifa: svsry membser of the community participated
in its raligion. Life was so much & whole that not even death could
disintagrats it; thus there was a real solidarity batween tha living
and the dead. The African concept of wholaeness of lifs serves to praserve
thas integrity of man. But the historical factors in South Africa has
cauged the African to doubt his personhood and to have a aself-hatred
of himself. The black man has been mads to bow thaerafores to opinions
and ideas of thoss whem he has been conditioned to associate with, hs
becomes a channel, rather than a fountain of idaaag, »

- Black Thaology and the Le Grange = Schlgbusch Commission; Pro Veritats,
Dot 1975 p.d-6.

This is an analysis and summery of the report on black theclogqy
by the Gavermment appointed commiasion.

After the commiassion had investigated the two organisations which
promotad black thealogy, that is the Christian Institute and the Uniwersity
Christian Movement, it doubted the scriptural basis of black thaoloay.
After linking black theology with some Unitad States movements like ths
glack Panthars, it concluded that the gospsl iz first and foramost
concernad with redemption and net with a racist ideclogy. THis theology
is ipfluenced by Rudolf Bultmann whosa thinking they say is not founded
on Christianity, thersfors the infersncs hars is that black theology is
nck baasd on the bible but on pro—Communiat sources. The commission
alsc relates hlack theology to the World Council of Churches, a body it

suspects to ba communist inapired.
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In his evaluation of the report he peints out that the Commisesion
ignored a number o important facts. He arguas that aven if black theolngy
is a foreign import there is nothing wrong in that and it naed not bring
its walidity into question bascausa aven Christianity was brought to
Africa by European forsignera. The other fact ignorad is that Apartheid
is responsible far the quest for black theology in South Africa. But
more seriously the Commissicn which passed judgement on black theology
had no black member sitting in it; this is encugh to discredit tﬁe
report because it was drawn up by peopla with well defined political
intarssts.

-~ futual Accaptance from a Black Perspective: JTSA No 23, June 1973,p.71-76

The discusaion 1in this paper is on the problam of mutual acceptance
in church organisation, teaching and church participation in lifse. g

The praaching of the gospel in Africa wss accompaniad by the
injsction of an alement of gocial division which made it difficult for
those wha had accapted Christ to accapt ona another. Thia waes caused by
danominational rivalry and compestition which somatime left the imprassion
that the distance betwean denominations is the sams as that hbetwsen
Christians and unbelievers. A Lutheran would nevsr dream of seeing a
Mathodist minjistar in a Lutheran altar and this lack of mutual accaptance
affacted the black convart. In ordsr to meke himself accepted to
Christianity ths black convert had tu accept not only Christ but alse
European c¢lothes bacausa his own culture balonged to the past. This is
significant because the method of political control over slaves was to
make them forget their past and their langauge. They tharefors bscama
disoriantated and lost a sanss of destiny,

In the geumenical dialoque for mutual acceptance to become a reality
all partiss concernad nesd to list as agenda items of their thsological

ingighta and cancerns., This will snable us to have scumsnical theology
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in the true sense rathar than creating a consansus out of past confessicnal
and theological disagraements in which the black man has no historical
sentimants. The unity of the church must become visible not just within
tha walls of tha chureh but in the eventa of daily 1ife. Mutual

acceptance means aatablishing a physical presence in ones another's

moments of crisis; it may mean using as points of dem rturs not only the
16th century insights but also what is being seid today s.g. the

ingights ofblack theclogy or liberation thsology.

- Christianity in South Africa; Pro Veritate; 15 June 1973, p.4~6.

Tha church in South Africa has besn turned into a living monumant
of a race and colour orientated society; many church buildings have
bacome heathen shrines of a race and colour god. The South African way
of life has undermined and almost destroyed christianity, the white man
as the architact of apartheid has destroysd the hesrt of the faith he
brought with him. When the white man came to South Africa he was recaived
with opsn arms by the black man, but now in South Africa thsre ars many
things which ramind the black man that he is a rejaéted mamber of socisety.
Hut irraespective of this fact the black man realisea that white peopls
wheather they like it or not ars their brothers. The black man owss the
white man not just passivs love but creative and creating lovs.

The problem facing black christians is that they have not prsached
the gospal to all nations; their only contribution is to peopls of their
own race. They thersfore have ynderastimatad their inteqrity as
ambagsadors of God in South Africa. White peopls need to bes told that
God loves them and that he wants ts give them powar to love tha black
man, and to accept him as his daily life brother. Thus there is a
great and urgent neéd to establish a hlack christian mission to ths
whites in South Africa which will be manned by blacks.

- The Relsvance of ths Gospel Todays: Lutheran World, No. 21,1974 p,271-273

Ag Chrintians we arse called into this hostile, unjust and inhuman

world and not to withdraw to some peacaful spiritual ghstto. It is net




S,

only in the church where we maet God but alsp in the course of our daily
lives with othar péuple. We are ashamad of the gospel when uwe fear to
stand in solidarity with our brother or accepting psople of other racas
and colours as brothars. God needs disciples who manifest the power of
reconciliation, tha powar that turns enamiss into friends, that can
indeed bring atout reconciliation bhetwsen the blacks and whitss in
Sauth Africa,

—~ The Relevanca of Black Theology, South African Dutlook, December 1974
p. 198-159

Black thenlogy ig a thsological contribution in a situation in
which therse is a destructive obsession with the colour of ens's skin,
because in South Africa colour has been elevated into a decisive principls
of social, economic and political order. Therefora black thaolagy triss
ta call the attantion af the church to this problam becauss it tries to
swaken people's conscisnces.

The ecclesiclogy raflected in the patierns af our worship and
commustity lifa ie based on the principls of division with separate black
aﬁd white church structurses. B8lack theology thaersfors aims at squiping
black penple with a theological perapective as thay play a craative
role in mesting the needs of all the peuplss of South Africa., It wants
to teach South Africans who are so obsesssd with national security that
the theological basis for security is Christ's ataning work; it is
reconciliation between God and man which accounta Por security. Black
theology addresses pacple of Scuth Africa to the true liberating security
of the Gospel.

GOBA BONGANJALO: is & lecturer in Practical theplogy at the Unlvarsity
af South Africa and a parish minigter in the Orlando Congregational
Church, Sowato, Johannasburg.

~ Oaing. thealogy in South Africa; A Black Chriastian Perspaciive, JTSA No.

31, Juns: 1980, p. 23 - 38,
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7.

The paper is a quest for theological reflaction on the nature af

the praxis of faith in the South African context, a contaxt which makes

it imperative for the black Christian to bs part of the black paople's

struggla for freedom. Theology must ba an expression of the community

of faith within a particular context, in thig case it requires a critical
axamination of soms of ths current prdblams confronting the black church
in the process of libaration.

8lack theological reflection becomes a naw way of sxpressing the

cultural ravelution that is going on in Africa in which God®s geal af

liberation is manifeating itself, It therefore plays a significant

role in the process of conscientisation, because it enablas the black
Chrigtian to be fully acquaintad with the contradictinn of Scuth African
socisty. Its primary purpoge is Lo reject the system of Apartheid in

thae light of the liberating gospel of Jasug Christ, because tha challange

ie the situation of oppression.

The black church has to beqgin to discern God's liberating action
in the world and tharefore respond By active participation, that is to
engage in the actual process of political changa. It has tu help both
biack and white christians to find a theological basis for participating
in tha process of political transformation informed by faith, This
requires the church to rediscover her ohedisnca to the libarating mission
of Jesua Christ. The church has to preach a theology of the Chrigtian
community wreatling with concrets problems as wsll as providing alternativss
in the process of liberation.
GOUBULE, SIMON: is a lecturer at tha Federal Theological Seminary and
attached to John Weslay College, Pistarmantzburg.
~ What is Black Theologys; JTSA No.8 September 1974, p.16-23.

This is an attempt to clarify the meaning of black thealogy.

Black theolegy is not a rsturn to African traditionmal religions though
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it would be valuable for it to discover tha natuyrs of these rsligions.
Christianity is not a white man's religion although it was braought to
us by a white missionary and apain missionary seccisties did not confer
with imperialists to plan a systematic subjugation of the black man.
But it 1s natural that any black or white artist @who really understands
the meaning of the incarnation would portray Jasus as a black or white
man, White missionaries were indesd at fault whan thay forced on ths
black man Suropéan dress, custom and culturs.

fHlack theology is that discipline which deals with the expariencas
of the black man in his encounter with Christ and the world. Black in
South Africa speaks of the whole histary of domination, oppression,
diganfranchisement and gsegregation; thus the Indian and Coloured pecpls
are included in the designation 'Black'. Therafars the Chrigtian message
mpst be brought to the black man in terms of hia ocwn life and exparisnca.
Black theology is that attempt of presenting the gospel relavantly
with all its liberating power.
KAMEETA, ZEPHANIA: is the principal of the Paulinum Theological Collage
at 0t jimbingwe; Namibia
- A Christian Message after Detention; Pro Veritats, December 1875 p.7-9

This is a lettar by an ex-detainee gharing his jail sxperisence
with other Christians. Through my study of the Werd in jail, I felt
vary strongly that ths Lord himself was speaking to me, he says. Jasus
became anew my Saviour.

The presence of the South African regime in Namibia is not only
a pelitical gusstion but a threat to the gospel of Jesus Christ. 1In
this country which claims to be Christian you can be a Lhristian ten
thousand times ovar, but if you are not whits you are treatad liks 2 dog.
The struggle for liberaticn in Southern Africa is not merely a political

struggle but religious; thus all christians are called to participata.

~ A Black Thaology of Liberstion: Lutheran Yorld, No.22 1975 p.276~278.
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The author explores the natura and meaning of hlack theolagqy.

Black does not designate a philosophical concept or an ideclogy or a
colour, but oppressad humanity, it stands for the condition of wretched-
ness in which the opprassed liva. Therefore God speaks h-s word in a
situation of bannings and restrictions of hunger and povarty, of racism
and discrimination. It is to this situation that the Lord speaks his
iiberating Word, the black thaoloqy of libsration. Those who ara libsr-
ated ara to bs imatruments af libsration in tha world; with this message
thay confront the reality of sin within the godless structures. For
Jasus Christ is the liberator of the whola of humanity without distinetion
of race or colour.
KHDAPA, BENNIE: is a former director of ths now banned Black Community
Projocts and living in exila in the Unitad States.
= Black Conaciousness; South African OQutlook; June=July 1972, n.100-102,
Black Cansciousnass means the complete liberation of blacks from
white oppression by whatevar means blacks deem necessa y, including whan
expadient integration or separation, The primazy issus is not separation
or integration but libasration, At this maoment tha assence of our
glituation is that we can neither integrate nor separats but need to
regroup. It is not gsparation of blacks but the separatism of whites
which thrsatens the country. We shall aarn tha right to love all men
by struggling against some.

Tha liberationist says that the presence or absencs of the uhite

- man is irrelsvant, what is important o him is the liberation of black

people. Men cannot love sach other if their material interests conflict,
becauase racial problems can only be solved ip a climate of sconomic
egquality,., Racial intsgration requires sconemic integration and this
raquiras structural change in the South African socisty. 08lack pescple
must re—avaluate svarything they are doing and saying because sverything
must be made anew. There is a strong Jjustification for black psople to

regraoup and to form thair own organisations.
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104 LEDIGA S.P: is a minister of the Presbytsrian Church ssrving in Pretoria,
South Africa. ;
~ A Relavant theology for Africas; in H J Backan p. 2533 |

in this paper the author makss no sharp distinction betwean
African religious belief and black thsology. Africa hed & theology long
before the advent of the whits missionary, bescauss every religion has

a form of thsology. The black man is in search of a God of his own whe

will heed him in hia dilamma and answer his cry; the God af the whita

man is sectarian and selfish. The God of the white men is loving to the

whites only and indesd from the material point of visw he favours them

and them alone. He allows them to destroy and oppraass the black man.

Black theulogy is a thsolony becaeusa it seeks to discover God in
a way appreciabls to tha black man ag a mamber of the human race and
not as a sub-human creature. Black thaology therefore originates in
the vary existsnce of a religion pertaining to Africa. Perhaps it was
dormant and coviersed in the mystery and taboa that pervades primitivs
religions. Just as God spoke to Mosss in the burning bush, so Africa
will hear a messaqe of the creator in thuynder and lightning. Black
Religion it should be admitted has many similarities with that of the
0ld Testament Prom which the Christian religion davelopsd. Black
thealogy's hemilstical and catechetical practices wesr a new and
dyrnamic look.
11« MAKHATHINI D D L ig a former lacturer at the fMepumulo Lutheran Thaslogical

Colleqe, Natal, South Africa
-~ flack Theology; in H J Hecken p. 8~17,

' Black theanlogy is net racist nor an ideology but it is a black
man's freedom in axpressing his faith in Jesus Christ. Black thsolegy

seaks to remove anything that stands in ths way betwesen a black man and
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his black God. In South Africa long befors black theology, black
churches axpressad strong feslings against white domination, and this
wag ona of the reasons for the sarly separated churches.

Black thevlogy mekes an asgault aon all UWestern modes of worship
and aimg at the de-danominationalisation of the black peopla by instilling
into themltha understanding that thay are first black bsfore they ars
Christian. The bibhle ought to be made alive to the twentisth century
black peopla to answer thaeir questions. It must hava ths word of
prophecy heard and understood. Conceapts like sin, salvation, fellowship
etc. mau need redafinition. Black theology calls black psopls to a
solidarity in their hops and trust in God. It ia never aimed at opposing
Yestarn theology but wante to answer black peopls's problams on the
basia of the Word of God. Neverthelsss like any theology it does not
claim permanence beyond its validity.

MAYATULA Y5 is a former minister of the Bantu 8ethlahem Christian
Apastolic Church of South Africa

~ African Independent Churches contribution to a Ralevant thaology in
Africa; in H J Becken p. 174177

African Indspendent Churchee are divided into two oroups the
prophats of physicel liberation, e.g. Ethigpianism and Messianism and
the praphats of psychological libaration that is Zionism. The former
graup usad Lk 4.18 ag their point of daparture, to them the love of God
meant marcy and justice.

Tha lattar group that iz the Zioniast introduced a new type of
satarionlogical theology of ligeration. Their way of warship satisfied
the aspirations and ideals of blacks and healing was the central part
of their ministry. The Zionists beiieve that it should be stated that

the saving event of the cruss and that of the rasurrection are bound
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togethar and cannot be saparated.

MGOJS £ K M : is a lecturer at the Faderal Theolopical Seminpary and
attached to John wWeslsy Collegs, Pistarmaritzburg.

~ Prolegomenon to the study of Black Thanlogy; JTSA No.27,0acembar 1977
P.25-32,

A historical svaluyation of theology in gesneral until the amergencs
of black theology. The appearanca of Black theology is attributed to
the failure of white theologians in particular to relate the gospel to
the pain of being left with no dignity as a black man in a white
governad socisty. Since apartheid is given raligious sanction and
respactability Por the oppreasion of black people, there is still an
abvious nead to reinterpret the Chrigtian faith from the standpoint of
tha oppressed. Black theoclogy therafore justifiess its sxistsnca on the
grounds that it is saeking to relate the truth of ths gospel to a
grossly neglsctad arsa of concern to black people viz. black experisnce
af suffaring.

Tha distinction betwaen 'sourcss' and formative factors is vary
important to tha study of black theology, for among the scurces listad
by hlack thepnlaogians are itsms such as literaturs, history, sarmons,
folklore, art stc. AllL of these hay very well contribute to the
construction of Black Theclegy, but unless the majar factors are identified
and given dua weight, distortion may easily occur. Thereforas ths moet
important sources for black theolegy are, biblical revelation, black
experisnce, hlack history, black culture and traditicn.

MOORE BASIL: is a Methodist minister and is the ons who popularvised
black theology in Scouth Africa; he is also the aditor of the book, The
Challengse: of Black theolagy in South Africa, John Knox Press,Atianta,

Georoia, 1974,
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~ What is Black Thsology, p.1-=10

The catch title ‘'Black Theology' hes besn imported from ths

United Statas but the content of American black thsology has not heen
imported with the title. Black theology beging with psopls, spacific
people, in a specific situation, thus it starta with black people in
the Sguth African situatien facing oppression, fear, hungser, insult and
dehumanisation. Black thealogy turns to the scriptures to ask them
what thay hava to say to thesae black psopla with thie history? Tha
answer is, through tha incarnation God identified himsslflin Christ
with the poor and this is to say that Christ is black,

Blacks know too well what it is to be the playthings of psaple
in power, concepts such as omnipotance and omnisciencs ring fearfully of
the immoveabls military backed South African government and its security
police. 8lack thaology cannet afford to have truck with these images
which Jand religious aupport to a fascist type of authoritarianism.

Thus black thealogy neads to sxplors images af God, for we nesd new
imaqus which are freeing images in that they ars imsgas of unit and
wholaness, images of humanising relationships of love, truth and justice.
Black theeology therefore is a call to action for freedom, for Cod, for
wholenesa, for man.

-~ An Introductiaon to the South African Voics, 1970 unpublished.

An examination of the histeorical Jesus in the light of first
century fudaism and his releavance to the South African aituation,

J8sus, together with most of his Jewish contemporaries was poor
and asvidance of this abounds within the qoapel racords themsslves. Thersfors
it was the poor who clung avidly to him and his words because ba offered
them a realistic sense of hope. In South Africa blacks are poor and
they are also dispossesssd without political rights in the land of their

birth.
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8lack thaclugiaﬁa raject the charitable chriatian hand out as an

adsquate Christian responsa to the question of poverty. They hear

Chriat addressing them in thsir humiliating poverty (see ma not only in

the wretchadnsss all around you, but alse in your own wretchedness

and break fres. 5o blacks ars saying that the Jasus messzge demands

that we say 'no' to political disirheritance. The church in South

Africa has to ba out thers among the poor, the oppressed, the downtrodden
inflaming and being inflamad by a passion for freadom from the inequalitias
of wealth and powar.

MPUNZI A3 ig a student of Oivinity at the University of Glasgow.

~ Black Theology as Liberation Theology, in Moors p. 130~140.

He refars to the interplay of uniguenssa and community, evaryman
is an imdividual but at ths seme time everymen is a sccial being who
wants to live in relation to others.

There ia no person who wishes to bs, or to bs assn as nothing
mora than a cog in a mechine er a digit in a systam. We want to ba
ourselves and toc be treated as uaiqualy cursslves. But our desirs far
uniguanssa is not a desire for isalation, it is a desire to ba recognised
ag unigua, At the same time we have a strong desire for community
bacause we want and need penpla about us who lave and accept us. Thus
tha desire for uniquensess and the deaira for community uswally balance
each athsr,

Black theology claims thak Ged affirms my uniguenasss and so my
blackness, Wa must tharsfors respond both to God and to others as
what we know ourselves to be, black peopla. The doctrine of the Trinity
affirme the umiquensss of the 'persons! of the Trinity, but at the same
time they ara one. Therafore we are also persons in the unity that

holds pecpls in the- powerful give~-and-=take of lova and acceptance.

161




16, MOSOTHOANE £: is a lescturer in Religious Studies at the Univeraity of
the Transkei,
- Liberation of Pgoples in tha New Teatament, Missicnalia, Vel. 8 No,.2
August, 1980, p.70-80

Identifies the poor in the Naw Testament as referring to sinners,
harlots, prostitutes, tax cnllectors atc.

To say the kingdom of God ia soteriological is to say most
definitely that it is a liberating kingdom. For so far as Jeaus was
concernad the cripplad woman in Luke 13:11-16 was in bondage from which
sha neaded to bhe freed. The kingdom of God is also a liberating force
from oppressiva sacial, econcmic, cultural and political situatiaons.
Yhat the kingdom brings is liberation from indignity, isclation and
alienation, into the Messianic community.

Tha expression hoi ptocheoi includes much mors than those who
wers sconomically deprived. But the expression 'the poor! includes
harlota, tax collectors and publicans who were despised and hated.
Therefore ths community of the kingdom is in the gospels essentially
all-inclusiva. Tha challenge of the proclamation of the kirngdom of God
is to be demonstrated and experienced in our frighteningly praoblematic
world, our beloved Sauth Africa,

- The Meassags of the Now Testament ssean in African Paerspective; in
H J 8sckan, p.55=57

The New Testamsnt also challenges African Christiang for dis-
ecriminating againat the balei (witches, sorcarers, wizards) tha libeti
and lifebe {adulterers, fornicators and rapists) the murdars and the
thieves, the uneducated and the ignorant.

Jesus use of the designation 'tha poor' refers tn those who
resceive a raw deal from their fellow men. Foar him they wers not only

simners, tax collsctors, harlots stec., thay were the ‘'poor' ones whao
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nseded pity, marcy and sympathy. Tharefora if Africa is to be enriched
by the gospel, it must alse be judged by the gospel. In Africa the most
hated man is the one who is a threat to one's power and 1lifs., This moat
hated man is in terms of the gospel 'the poor' man. The message

igs a challenge and an indictment to African Christians. Do nat think
that yaur black skin automatically puts vou on God's side. They may be
witches, wizards, adulterers, unseducated etc. all offseourings of
gocisty, but these are 'the puor'. What is required is to proclaim
forgivaness and to allow it to issue in accaptance and forgivensss.
MOTLHABI M: is the dirsctor of ths Educational Bpportunity Council,
Johannesburg, South Afrigae.

- Black Theology; A Person View, in Moore p. 74-80.

Bismisses ths dualistic view of the world into spiritual and
ascular and calls for the salvation of tha whale man. Perfsction for the
world does not mean its being extraétad from its sarthly situation into
some abstract !Christlike! one, but it means that Christ is happsning
to it in its authentic existantial sitwation. Therefore the church has
a dirsct mission towards tha foatering of a human community which should
necassarily imply Chrigt's presaence in svery sphere of human lifa.

Black thsology sesks to relate God as both man's creator and
his libserator in his entina situation, not only religious but alsc aocial,
pelitical and sconemic. 1In black thsology man is sesn zs a complate
whele, a mind=tody-soul composite in, and confronted by a complsete
situation. Black thsology is net a theology of theory, but of action
and davelopment, becausa it is an authemtic and poeitive articulation of
our reflection on God in tha light of black expsrisnce.

~ Black Thsology and Authority; in Moore p. 119-129

163




18.

A rejection of authoritarianism in both church and states, In
South Africa the primary way has been to sat up palitical structures in
which authority to take certain dacisiona is visited in peopls bacaussa
they hold that affice. Thus we have avarything from prime minigtsrs
dawn to police canstables, but certain pecpls who are of a differsnt
race are rigidly axcluded fraom holding some of these officas.

It is alsa to be found in the church in which a hierarchy ia sst
up with diffarent offices inta which men aga'called!

In the church thera is the myth aof 'divine elsction' which
hardly masks the atruggles for powser that go on at sliaction times.
fMluch of our languags concarning God shoa him to bs the authoritarian
par excellence; we speak of him as Master, Lord, King, Judge, father
Omnipotent, &t the sams time man is pictured as ona who should be in
total submission e.g. slave, son, child.

In the place of these authoritarian images we should explors
those images which speak of the suffexina God who is identified with the
oppressed. God should be seen not as our master who treats us as he
chooses, but our comrade and friend in the strugole for frsedom. Blaek
theology therefore says ws cannot have the authoritarians who try to
tell us what we beliave or what to belisve and who hava the power to
reward or punish us.

NTWASA SABELO: is a parish minister in ths diccese of Kimbarley and
Kuruman and the formar director the UCM Black Theology Project.
-~ The Concept of God in Alack Theolegy (with B Moors) in Moors p.16-28

An analysis nf tha traditional concepts of Gad and the need to
farmulate naw images of God,

The symbol of God as *fathar' reinforces his authority, God as

164




‘San’! reinforces his malsness and God sz 'Shepherd'! or 'Guide' or 'Lord!
or 'Master' reinforces his authority. God as Fathsr while %trying to
express God's loving concarn still carriss strong overtones of autheority.
8lack theclogy must therefors explore new sumbols of God which affirm
human authenticity, fresdom and wholsness. Perhaps such images would be
God is freedam, ha ig the fraedom made known in our history, the freadom
that calls us put of our chaing of oppression inteo a wholensss of lifs.
God is the wholeneas which exists in the spaces betwsen the psople when
their dignity and worth is mutually affirmed in love, truth, justica and
caring warmth.

~ The Concvept of the Church in Black Theology, in Moore p. 109-115.

Tha role of the church in the world should be that of total
commitment to the liberation of black paople, a dying with Christ to
froe men from bondags.

The church in South Africa is essentially the moat cnloenial
institution in the country, because the powsr and decision making is
still sefaly in the hands of the white minority. The liturgy is westsrp
and all land owned by the Church ig registered as white land. This
spitomises the discrepancy batween word and action in our whits--dominatad
churches. The black psople in our country have largely resigned themsalves
to the fats of having other pesople decide what is good for them.

Black theolagy calls the black churchmen ta start defining thes
Christ—event for themsalves. Black theology grapples with existential
problems and does not claim to be a theology of absolutes, it sasks to
return God to the black man and to tha truth and reality of his situstion.
In Black Theology, the:r Church is that company of peopls ‘who die with

Christ' in the quality of life which is totally commititad to libarating

black peopla.
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- The training of Black ministers today; in Moore p. 141-146

A criticism of the curriculum provided for the training of black
ministers as irrelsvant to thair situations. A review of black saminary
tsaching and training is long overdue. Such a raview should sariously
take into account plack aducation and the socio-~politigal situation of
the country genarally and black parishes in particular. The whita staff
members who are in the majority at hlack seminaries (though thera is a
change) now often lack any existential knowledge of what it is to be
biack in racist South Africa. Few, if any, of them have any first handg
exparience of either black communities or black parishes in their living
or work situation. Sursely there is an urgent nead for an intimats know-
ledge of black history, culturs, community and parigh 1ife. If such a
need is to be met it might become an aceidantal circumstancse that most
of the seminary staff would be black. This will mors adequately meat
our situaticnal nesds.
OPOCENSKY, OKITE ANO BUTHELEZI: Black Theology in Bangknk, South
African Qutlook, September 1873 p, 153-157.

A confarence communique on liberation theology that it meeta the
socio-political and apiritual needa of Africa.

Salvation has both a spiritual and a social-pelitical dimension,
a present as well as a futurs tense. The salvation of Christ meana a
war againat evil. The church came to Africa as part of a foreign
history and as an agant of that history. 1Y sharad not only tha tresmendous
achiesvamanta, power and glory of Westarn civilisation, but also in its
shartecaminga. Tharsfore the church in Africa must now became a full
partner with others in Christt!s total mission in our world today.

Foar South African churches in particular there is the naeed for

a rointerpretation of the Gospel, Tha black man should ceasgs playing
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the passiva role of the white man's victim and it is now time for tha
vlack man to evangelisa and humanise the whits wman. The black thealogian
must therefors discovar a thaological framework within which he can
understand the will and love of God in Jesus Christ cutaide tne limite
ations of the white man's institutions.

PITYANA, N: is an exilad South African now a prisst in tha Anglican
phurch in Milton Keynas, HUnited Kingdnm.

~ What is Black Cornacicusness; in Moore p. 58-63

Examines white valuss and calls far new onaa which are appropriate
and meaningful to black people. And he ragards black thaoslogy as an
axtension of black consciousness.

Christianity brought with 1t a deep unheaval of African norms and
valuas, a disintegration of families and tribes and the cancerous money
economy. 8lack consciousnass implias a vision of the heritags of our
forafathars, and sasks a social contant of the lives of the blagk peopls
and to involve the one in the suffering of the others, for this has
hesn the caornerstone of ths traditional black community.

The churches are atill an extension of the misaiocnary ideal, and
dominatad by whites and the values of white superiorlity. To black
people the church needs to ba a haven whare they can fresly shed their
tears, voics thair aspirations and sorrows and empty thsir souls out to
God. Therefors hoth black theology and black consciousness are instruments
aof construction. B8lack theolopgy concerna itself with liberation, and
liberation presupposas a gearch for humanity and for axiastenca as a God
created being.

SETILDANE. G2 is a Methodist minigter at Thaba Nchu in the QOrange Fres
State, South Africa.
~ The Theological trends im Africa, Missionalia, Yol.8,Ne.2 Auguat,1980
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Highlights African theology as the thsology of tha future in
Africa and sees black theology as a fading discipline. B8lack thsology
is still deing theology within the field of Westarn Luropsan, Greaco-
Roman rooted thought forms and worlidview. And as soon as the black us
white ascanario is over, thare will ba no nesd for black thesology any
mars, bacause as soaﬁ 8g the black man has attained his liberation black
theology will go gut of business. Black theology i3 going out of fashian
because a despening in our experisnce of Divinity as a community has
taken place. Black theology cannot do without the whits man and his
whiteness, thesa are irrelevant to black consciousnesas which helps
the black man to go back to his roots as man, African man.

Black conscicusness in ocur South African situation is serving asa
a happy vehicle or bridge from black theology with its limitations to
the thsology of Africa. African theology seeks to build a Christian
tradition which while being univsrsal, integrates the irreplacsabls
gontributions of Negro=African religious thought and sxparience.
Tharefore African theolagy shall bescome the theology of all Africa sven
South Africa and black thsology waning,
~ Black Thasology; South African GQutlook, february 1971, p.2B8-30.

An asseassmaent of black thenlogy and a critique of its apalogetic
natura,

Black thaolegy in Amsrica is done in the dust and heat of political
warfare hence their militancy and impatience. African theclogy like
black theclogy of the US is born con the arena of human and cultural
ancountar out of frustration of txying to make Christian truths comprehans—
iblse: to black psopla. The attempt of both thevlogies is to rip the

foreign swaddling clathes and thus axposae the authentic naked kerygma.
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Everyman undarstands truth and exprasses it according to his situation.
Tharefore African theology triss to break tha seal of uWestern thought-
forms and culture so that people can come {face to facs with Christ, and

in Him ses themselves and others. Peopls have hsard snough nowsbout

the reasons for a black theology, let it go ahead now and theologise
black. As far as tha author is concerned in this paper there is no
difference betwsen South African black thsology and African theology.
SIKAKANE, £: is the director of the Edendale Ecumenital Center, Pigtermar—
itzburg.

- The need for Black Theology, Pro Vsritats, April 1974, p.20-=23.

An appraisal af black theology as a disciplina which sncouragas
tha black man to attain his manhoad. The kind of theelagy coming from
a man who is frustrated and discriminated againat is quite different
from the theolopy of a man who is sscure and frea to speak and axpress
himself. Black theology thersfors has its placs and it can aonly bs
sxprasged hy a hlack man, bacausa no white man can exprasg it far us,
he has no experiencs of what it msans to be a black christian,

Christianity as we have received it from the westarn missionariss,
has not yet daveloped ths African people to manhood. We are not yet
fras sven among our own Christians within tha same denomination.
Tharafore thsre is nead for black theolagy to help white theology so
that thers should bs a two way function of give and take., There is a
nead for a theology that would sxpress itsself in concrets models, ths
kind of theology sxpressed in our living raslations.

23. SIMPSON T: former principal of S5t Peters College at Alice and now a
lectursr at the University of Swaziland,

— Black theaolcgy and Whits: Pro Veritate, March 1974, p.16=-20,
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Contrasts the theology of libsration with the white pratist
theolegy and recommands a working relationship and dialogue betwaen the
two. If blacks ars liberated, it will he the blacks who do the liber-
ating and not the whites. The white 'liberal' offer of intsgration must
be rejacted bescauss it represents an attampt to forcs ths black to
conform to white norms, and enablas him to waks progress only at the
expense of the sacrifice of his integrity and self assurance as a black.
Tha black search for freedom is. identified with the promise of liberation
given in ths gospel. 1In South Africa to he black means to he part of
a community which has its own culture and traditions, its own worldview
pattarn of family and social behaviour. It is the living contamporary
black experience which is the contaxt of black theology.

whita thaology on the other hand recommends submission and meeknass
in the face of oppresaion, It lays strass -on the individual convarsion
expariance at the expanse of the sgeial dimension of tha gospel.

Howevar, there is a nead for whita theology that will snable the white
man to escape from the dehumanising sffects of the materialistic and
salfiah sociaty which he has creatad. But both black and whita Christians
fing their faith in ths same Lord through the same scripturss the same
sacramants and sxparisnce of acceptance and liberation which he came to
bring

SMALL, A: ia & colousd poet and a lacturer in Philosophy at the Un;varsity
of the Yeatarn Cape, Bslville, South Africa.

- Blacknesa versus Nihilism, Black Racism Regjected, in Moara p.11=17

He rejectg ths squation of whitenass with value and.calls far
black identity and auefeness. It is nat in terms of skin colourvthat we

gsae qur blacknegss, it is a cartain awareness a certsin insight., Blacknsas
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ig not racist, for we have sufferad encugh from white ra&ism not to

want to be racist in our blackness. Racism is a phenomenon of inferiarity
wherseas hlackness iz a phenomenon of pride. In our blackness we can
accommodata a sympathy for whites baecauss we ars not out to hate them

but to treat them as people.

What we do care about i3 understanding ourselves ant in tha courss
of this task we sesk to help whites to understand themselves, and grasp
a reality in which blﬁckness octurs. Black peaple may live by ths gracs
of God, but thay do not live by the grace of whites. Our first task
will be simply to live our blacknesa on avery front. B8lack conscicusness
ias not a matter of severing contacts so much as it is a matter of a
certain historical nacsssity. Blacks want to survive as men.

SPRUNGER, A R is a Luthgran minister in the Transveal Scuth Africa.
— The Contribution of the African Independeant Churches, in HJ Becken,pl63-173,:

African Independent Churches cam about because of the irrslevancy
of the contemporary theolaogy in Southern Africa. And there will be no
relavant theology in Southern Africa and in APriéa as long as tha Miasion
Churches do not start looking at, listening to and learning from the
ssparatist churches. Thase prophstic churchas live their faith, because
more importanca is given to the diract intervention of the Spirit than
on thesological arguments. in solving the problems of the people and the
community.

Arsund the prophat in the separatist churches, the body becomes a
living reality. Around him a community is craatad which givse his peuple
a real senze of belonging, a new homs. They give a sense of belonging
to the millions of people thrown together anonymously in sprawling

suburbg. The prophetic churches of Africa can halp tha universal church
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to rediscover the New Tsstament meaning of Koinonia. UWa urgantly nesd

a relevant theology for the millions of people who have not yet a spiritual
home in a truly spiritual Chureh.

TSHENKENG, I O: is & student of Divinity at tha University of Glasgow.

- A Thenlogy of the peopls, Pro Varitate, 1977 p. 15.

Calls for a relavant theology for South Africa. South Africa
neads a theology that will srable people to do things for themsslvaes
ingtead af relying on handouts. We nesd a theology that will addreas
paopls whara thay are, 8.g. urban or rural areas, Jesus challanged his
peaple to be the peppls of God. The long axpected age of deliverance
had come, and they must assume the role that God had in mind for them,
dsusg offers new possibilities. When mutual rivalry and mistrust and,
jous will be possibla, The people of Sduth Africa cry out for liberation.
The gospel offers liberation for both black and white.

TUT, D M B; is a bishop in the Anglican church and the general Secrstary
of the South African Council of Churchas.
~ Black Thanlogy; Frontier, Summer 1974 p.73«76.

Examinag the msaning of black theolecgy and its diffarencs to
Afrjican theology. The white man psrhaps unconscinoualy sought to control
pur existence. +He has belisved that his standards including. thsological
raflection are of universal validity. 8lack thsology repudiatss this
weastarn arrogancs, because it says that there can never bs a final
thealogy. -It goeks: to know if it is possibls to be black and continue
to ba Christian. B8lack thsology is saying, the time hes passed when
we will wait for the: white. man to glve us permissian tp do what wa want.
Biack thealogy seeks to show that God works to set his people fres to

anter the promised lamd in this life. African theology is challienged
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by black thenlogy to begipn te address itself mors sericusly to present
day issues.

~ 8lack Theology — African Theology = Soul Mataa or Antagonists, in
8lack Theology a Documantary History p. 483-431.

He sats out their differsnce but appropriatss both. Is black
theology relatsd to African theolngy or ars the two distinct. African
theology and black thealogy ares an asssrtion that wa should take the
Incarnation seriocusly. African thaeolegy has given the lid to the
belief that worthwhile religion in Africa had to await the advent of
the white man.

The difference bstwean the two theaologies is becauss the two ‘
arise from diffarent contexta, B8lack theology arises in a contaxt of
black suffering at tha hands of white racism. B8lack theu;agy burns to
awake the white man to the degradation into which he has fallen by
dehumanisging the black man and sa ig concarned for the liberation of
the oppresscr squally with that of the oppressed. Rlack thsology is
more thoroughly and explicitly poliitical than African tﬁaology is.

African theology has by and large failed to speak meaningfully
in the facs of contemporary problems whiech assail the modern Africa.

It has divorced itself from problems like poverty, dissase and other

urgent lasuas. Black theclogy may have a few lessons far African thaology,

it may helpto racall African theology to its vocation to bs concarned
for thes poor and the oppresssd, because African thaology will have to

recovey its praphetic calling,

~ Freedom Coming for black and white, One World, No. 35, April 1978, p.7

The  chief purpose of the church in South Africa is to sustain hops.

The church has to declars that God is the living God, and that He is in
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charge of the world. The church has to demonstrate that it is tha- 5
altarnative society where race, colour and sex ars irrelevant. The .
suffering hasg also affected many white South Africans who cannot accept

the pressnt situation in South Africa because of their commitment to

what is the trus gospel. Are we black and white willing to carry

Chrigt's cross for the redemption of the world?

- Church and Nation in the Parspective aof Black Theology; JTSA, No.15

Juna 1976 p.5-11.

Theology should changs with the changing conditions of thoss on
whose behalf it was undertaken. Black theclogy claims to follow this
fact in seeking to answer anguished crias of the hlack community as it
trias to make senss of its experisnce. Religion cannot he restricted
to tha consacrated building of the church but 1t must spill over to all
aspects of lifs and inform and transfigure them.

Black thsoloqgy nesds toc tell puopls that God loves them and that
they ars of valus, that no matter what others may say or do they are
parsons of infinite value. This evangelistic campaign of black theology
must succesd tao sxercise fram the souls of black Christians the sslf-
contempt and self-hatred. B8lack thseulogy must succesd in helping thsam
to agsert their personhood and humanity because aonly parsons cén
ultimately bes recanciled. The white pecple also nead help which will
enable them to recovar their humanity and personhood which have bean
injured by their participation in an unjust and oppreasive socisty.

Thay too need to be assured that they metter and that they are of value
beocause God lovas them. Politics nesds religion to trangform and sava
it from itself, the state nesds the church which is as salt to keep it
from going corrupt. The vertical Godward dimensions of religion cannot

be gaparatad from ths horizontal manward onss.
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- Soma African Inaights and the 0id Testamant, in H 3 Bscken, p.40-46

The African way of life and philosophy is mors in linae with ths
Biblae than Wastern man's originally was. For mest non-Africans befors
tha coming of Christianity to Africa, to them it was the dark Continent.
8lack was tha colour of the devil, whits the colour of angesls and
perhaps svan of God. The black racss wers devoid of light, wallowing
in the gloomy darkness of ignoranca, and superstition. Missionaries
had to sava the benignhted natives from themselvas.

Indeed thera were many aspects of the African world view which
ware sordid, there was much that had to be damolished. But it is ohvious
that Africa like any other culturs or civilisatian had both ths good and
the bad. Unfortunetely it remains trua that some missionaries gave
the impression that Western standards ware ths only ocnas valid in the
business of life, alsgc that waestern valuea were the only onass compatible
with chrigtianity. Thase who have denigrated thingg African would
probably be surprisaed to discover that tha African way of lifa, his
worldview and his thought forms are thosa not anly af the 0ld Testamant
tut those of the entirs Oibls since the New Testament is firmly based
on the 0ld Testament. |

Africang baligved in the axistencs of a Suprsms Bsing, the all
powarful the Creator nf all thers is. Thus tha Bible here and the
African would be speaking much the sams langauge., The African would
also understand perfectly well what the 0ld Taestament mesant when it
said 'man belangs to the bundle of lifa' that he ia not a solitary
individual.
~ Whither African Theology? in Christianity in Independsnt Africe (edited)
£ Fashole - Luke, R Gray, & Hastings and G Tasia, Rex Collings,London,1978

p 364~369.
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A critigue of African thaslogy and a recognition of its merit in
addressing the African soul. African theclogians have sat about
demonstrating that the African rsligious axperisnce and heritage wers not
illusory and that they should have formed the wvehiclse for convaying
the gospael veritiss to Africa. And they showed that many of Africa'’s
raligious insights had a real affinity with those of tha Bible. This
anthropological concern of African theelogy has helpsd to give the lie
to the aasumption that religion and history in Africa date from the advent
in that continent of tha whita man. Afrigan thaoloqy has performed a
gond job by addressing the split in the African soul, and yet it has by
and large failed to speak meaningfully in tha face of contsmporary
problems which assall the madern African. Thersfore black thsology as
an asgpact of African thesology may help to recall African theplogy to
its vocation to be cancemed for the poor and the oppressed.

- God Intervening in Humans Affairs, Missionalia Vol.5 No.2,August 1977
pa111=117

God is fully involved in human history as revealed in Jesus
Christ., The themes that is central to. the gospel of Jesus Chriat.ia
that of liberation. It is important for an oppressed peopls to know
thet Geod of the Bible is known first and foremost as the &xodus (od,
the God who is on the side of the oppressed. The satting frea of captives
comes to bas a central theme in the biblical description of what God has
dona and will do God dalivers them from bondage and delivers them for
being his psople to be his peculiar peeple. South Africa needs ths
gospeld. of Jaesus: Christ because we live in a criticel situation in our
country at this tims.

ZULU, A; is a. former bishop of the Diocess of Zululand and now a membar

of the Kwazulu Legislative Assembly , South Africa.
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- Whither Black Theology? Pro Veritate, March 1973 p.12-13.

Black theclogy is chrigtian bhecause it attempts to understand
and to speak of God the father of Jesus Christ. This way of doing
theology is beyond the understanding of the average white christian
becausa it derives from the black man's axperience. Black thaology
reprasants a symbol of the black Christian's awarenssa of himself as
a human being and an cb ject of rademption in tha sanse of iiberation.
8lack pecple are led to see that when white peopls frsat blacks as
lags than human, when they exploit and ara unjust to black man, they
ara being unfaithful to the revelation of God in Jesus Christ. B8lack
theologians however, need to guard against aguating 'God baing on the
side of the oppressed! with 'ths oppressed being on the side of God!'.
But it is by God's gratious love that he takss their side and acta far
their liberation. Black as well ag white men shars in the discbedience
of man and naither can speak or act as if he has no rasponaibility for

the avil that is in the world.
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