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P R E F A CE 

In a previous study undertaken by the Institute for Educational 
Research of the HSRC, an analysis was made of the nature of re= 
sponsibility in order to establish a basic plan for this study. Af= 
ter a comprehensive literature study on the Black man's religion 
and culture, it appeared that the basic plan which emerged from 
the previous study, offers a meaningful structure for planning an 
investigation into the problem of responsibility among Blacks in 
the Western cultural context. Empirical investigations, especial= 
ly those undertaken by ethnologists (Anthropologists), indicate 
that some of the most profound religious convictions of Blacks as 
wel I as some of the most fundamental customs- from their culture 
make it very difficult for them to accept responsibi I ity in a Wes= 
tern cultural context. From an educational point of view, these 
aspects from the Black man's religion and culture represent an 
important dimension of the total educational field in as far as it 
concerns the education of the Black chi Id. 
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O P S O M M I N G 

Die Komitee lnsake Navorsing oor die Ontwikkel ing van die Bantoe 
(KINOB) het aanvanklik versoek dat navorsing gedoen moet word 
oor die moontlikheid om 'n opleidingsprogram daar te stel wat 
daarop gemik is om 'n sin vir verantwoordelikheid by die Bantoes 
in diens van regeringsdepartemente in te skerp. 'n Ondersoek na 
verantwoordelikheid as sodanig het egter aan die lig gebring dat 
dit nie korrek is om verantwoordelikheid as •n soort vaardigheid te 
beskou wat 'n mens kan aanleer soos byvoorbeeld 'n taal of 'n 
beroep nie. Verantwoordelikheid verwys na die wyse waarop mens 
lewe en meer bepaald na die wyse waarop take aangepak en afge= 
handel word. Dit is dus meer korrek om te praat van 'n verant= 
woordelike wyse van lewe of van 'n verantwoordelike wyse van 
taakvervulling. Die mees primere verantwoordelikheid van elke 
mens is sy verantwoordel ikheid om daardie persoonsmoontlikhede 
wat hy as gawes ontvang het, te verwerklik. 'n Mens kan geen 
taak verrig indien bepaalde persoonsmoontlikhede nie reeds tot 
'n bepaalde niveau verwerklik (ontplooi) is nie. Persoons= 
moont Ii khede word egter verwerk Ii k by wyse van taakverri gt i ng. 
Die verwerkliking van persoonsmoontlikhede impliseer dus ook 
die verwerkliking van dit wat in die natuur aanwesig is en om dit 
tot kultuur te omvorm. Roeping (en die take waarin dit uit= 
differensieer) spreek tot die mens uit die kultuur. Die kultuur 
bepaal ook welke persoonsmoontlikhede tot welke niveau 
verwerk Ii k moet word. 

In hierdie studie is nagevors in welke mate die volgende aspekte 
uit die Bantoe se tradisionele geloof en uit sy tradisionele kultuur 
die verskyning van verantwoordelikheid by horn binne Westerse 
kul tuurverband kan rem: 

a. Geloof 

1. Geloof in God 

Al die Bantoevolke het tradisioneel geglo in 'n Oppermag of God 
as Skepper en lnstandhouer van al les. Hui le het egter geen dui = 
del ike begrip betreffende die wesensaard van God gehad nie. 
God was vir hul le ver verwyderd en het Hom weinig met die mens 
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en sy probleme ingemeng. Hulle het God hoofsaaklik gesien as 
'n Gewer en waar hul le wel tot Hom gebid het, was dit om versoeke 
tot Hom te rig. Die tradisioneel georienteerde Bantoe beleef God 
dus nie as 'n eisestel lende gesag aan wie verantwoording gedoen 
moet word ten aansien van die gestalte wat die eie lewe hier op 
aarde aanneem nie. Vir die tradisioneel georienteerde Bantoe is 
God dus afwesig uit die struktuur van verantwoordelikheid. 

Verskeie ondersoeke dui daarop dat die Westers georienteerde 
Bantoe (ook die wat tot die Christendom bekeer is) se Godsbegrip 
nog baie ooreenkomste toon met die tradisionele Bantoe se Gods= 
begrip. Hulle beleef God wel as nader tot en meer toeganklik vir 
die mens. Hy bly egter hoofsaaklik gewer en nie eisesteller nie. 
Christus word deur baie van die Bantoe-Christene gesien as die 
voorouer van die kerk, terwyl die Heilige Gees in verband gebring 
word met 'n onpersoonl i ke krag of magie. 

2. Die geloof in die voorouers 

Tradisioneel glo die Bantoe dat wanneer 'n mens sterf, verlaat sy 
gees sy liggaam en vertrek na die hiernamaals. Die hiernamaals 
word gesien as 'n getroue weergawe van die tradisionele "hierdie" 
wereld van die Bantoe. Daar bestaan kommunikasie tussen 
hierdie were Id en die hiernamaals. Die beoefening van voor= 
ouerverering het tot gevolg dat die Bantoe sterk verledegerig lewe. 
Die hiernamaals (die toekoms vir elke indiwidu) beteken wesenlik 
'n herskepping van 'n gei"dealiseerde verlede. Beplanning met 
die oog op verandering (vooruitgang) is onversoenbaar met die 
Bantoe se geloof dat die toekoms sig uitstrek na 'n gei"dealiseerde 
verlede soos dit beliggaam word in die hiernamaals. 

Voorts glo die Bantoe ook dat sy voorouers gedurig in sy lewe 
inmeng. Baie van die dinge wat met horn gebeur (of dinge wat 
hy doen), skryf hy eenvoudig aan inmenging deur sy voorouers 
toe. Hy neig dus om van sy verantwoordelikhede op sy voorouers 
af te skuif. 

Resente ondersoeke dui daarop dat die Westers georienteerde 
Bantoe oor die algemeen nie sy geloof in die voorouergeeste prys= 
gegee het nie. Die geloof ten opsigte van die verhouding met 
die voorouers het onder die Westers georienteerde Bantoe heelwat 
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skakel onder andere met sy gesin, sy verwantskapgroep, sy ouder= 
domsgroep en sy stam. Verantwoordelikhede word verder in 'n 
baie groot mate deur groepe gedeel. Wanneer 'n meisie byvoorbeeld 
verwagtend raak, bring sy 'n skande oor al die meisies van haar 
ouderdomsgroep. Die seun wat vir haar toestand verantwoordelik 
was, se hele familie word geag medeverantwoordelik te wees vir 
sy onverantwoordelike daad. Vir die tradisionele Bantoe word die 
aanvaarding van indiwiduele verantwoordelikheid dus ontmoedig. 

3. Geloof in 'n onpersoonlike krag of magie 

Die tradisioneel georienteerde Bantoe glo ook in die bestaan van 'n 
onpersoonlike krag wat of tot voordeel of tot nadeel van die 
indiwidu of gemeenskap aangewend kan word. Die toordokter 
wend die krag tot voordeel en die towenaar wend dit tot nadeel van 
die indiwidu of gemeenskap aan. Hierdie aspek van die Bantoe 
se geloof biad aan horn die geleentheid om verantwoordelikheid 
vir bepaalde gebeurtenisse op towenaars en hekse af te skuif. 
Resente ondersoeke dui daarop dat die Westers georienteerde 
Bantoe nog redelik algemeen glo in die krag van die toordokter en 
towenaar. 

b. Kultuur 

1 • Temporal iteit 

In die Christelik-Westerse kultuur word dit as 'n geloofsoortuiging 
aanvaar dat die geskiedenis met die Skepping begin het, 'n reg= 
lynige verloop neem en sal eindig met die vervulling van God se 
plan met die heelal. Die Christen glo dat hy met medeverant= 
woordelikheid beklee is ten aansien van die verloop van die 
geskiedenis en dat hy direk aan God verantwoording verskuldig is 
vir die gestalte wat sy lewe hier op aarde aanneem. 

Die tradisioneel georienteerde Bantoe glo wel dat al les in die gryse 
verlede deur 'n Oppermag geskep is. Hy glo egter nie dat God horn 
veel bemoei met die verloop wat die aardse geskiedenis neem nie. 
Sy (die Bantoe se) toekoms word vervul met sy toetrede tot die 
hiernamaals wat in wese 'n herskepping is van 'n gei'dealiseerde 
verlede. Op grond van sy geloofsoortuigings leef die tradisionele 
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verander, dog dit neig nog steeds om die verskyning van verant= 
woordelikheid by die Bantoe te rem. 

2. Beteken i sontdekk i ng 

Vir die Westerling is beheersing van die werklikheid 'n baie 
belangrike doelstel ling. Een voorvereiste vir toereikende beheer= 
sing van die werklikheid is outentieke kennis daarvan. Die 
wetenskap en tegnologie het daarom wesenskenmerke van die 
Westerse kultuur geword. 

Die tradisionele Bantoe glo dat een van die wesenskenmerke van 
die heelal is dat alles wat is, beskryf kan word as krag. God is 
die oorsprong van al le krag, maar ook die mens, dier, plant en dooie 
materie besit krag. Die kragte van die heelal toon 'n bepaalde 
hierargie en is ender ideale omstandighede harmonies aan mekaar 
geskakel. Sodra die natuurlike harmonie verbreek word, volg 
teenspoed en rampe. Die kragte werk egter op mekaar in en 
hul le kan mekaar versterk of verswak. A Iles wat gebeur, kan 
verklaar word in terme van die inwerking van kragte op mekaar. 
Hierdie kragtefi losofie verskaf aan die tradisioneel georienteerde 
Bantoe 'n betekenisraamwerk aan die hand waarvan hy al le 
gebeurtenisse probeer verklaar. Die motivering vir egte betekenis= 
ontdekking en toereikende beheersing van die werklikheid ontbreek 
dus. Wysheid is vir die tradisioneel georienteerde Bantoe ook 'n 
krag wat die me ns van buite ontvang en die mens kan uit homself 
niks doen om sy wysheid te versterk nie. Beheersing van die 
werklikheid is in die hande van kragte buite die mens. Die mens 
bes it wel ook die krag om ander kragte te beheer, dog die krag is 
aan horn geskenk deur 'n hoer krag en di t word verder ook deur 
hoer kragte versterk of verswak. Met so 'n kennisleer as 'n lewens
en wereldbeskoulike oortuiging word die verwerkliking van veral 
kreatiewe verantwoordelikheid, dit wil se verantwoordelikheid wat 
voortdurende beplanning aan die hand van feitlike gegewens vereis, 
bai e bemoei I ik. 

3. Medesyn 

Binne die tradisionele Bantoekultuur word die ontwikkeling van 
indiwidualiteit ontmoedig, terwyl harmoniese groepskakeling sterk 
beklemtoon word. Die tradisionele Bantoe is 'n groepmens. Hy 
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Bantoe dus verledergerig. 

Binne die Westerse kultuur het verobjektiveerde of horlosietyd 'n 
belangrike norm geword aan die hand waarvan aktiwiteite beplan 
en verantwoording gedoen word. Voor hul aanraking met die 
Blanke het die Bantoevolke nie horlosietyd geken nie. Die 
Westers georienteerde Bantoe ken wel horlosietyd, dog ondersoeke 
dui daarop dat hy dit nie net so intens as die Blanke as 'n norm 
beleef nie. Hy neig gevolglik steeds tot 'n stadiger lewenstempo. 

Die tradisionele Bantoesamelewing toon verder 'n hierargiese 
sosiale struktuur wat ook die grondstruktuur vir hul politieke 
hierargie vorm. 'n Opperhoof en sy familie het meer status en 
gesag as ander lede van die stam. 'n Eersgebore seun het ook 
meer status en gesag as die res van die gesin en 'n man het meer 
status en gesag as 'n vrou. 'n Persoon wat binne die tradisionele 
hierargie 'n laer status beklee kan nie gesag voer oor iemand wat 
wat 'n hoer status as hy beklee nie. 'n Bekwame, hooggekwali= 
fiseerde Bantoe mag dit daarom byna onmoontlik vind om binne 
tradisionele samelewingsverband 'n pos te vul waar hy met gesag 
oor ander bek lee word. 

4. Seksuele moraliteit 

Feitlik al le Bantoevolke binne die RSA het tradisioneel voorhuwe= 
likse seksuele omgang toegelaat. Die wyse van omgang wat 
toegelaat was, was egter van so 'n aard dat die meisie nie gede= 
floreer of bevrug kon raak nie. Streng sosiale kontrole het verse= 
ker dat die voorskrifte betreffende die wyse van seksuele omgang 
op voorhuwelikse vlak baie selde oortree is. Wanneer 'n meisie 
wel verwagtend geraak het, moes die ma, wat vir haar toestand 
verantwoordelik was, lobolo betaal en met haar trou. lndien hy 
nie met haar wou trou nie, moes hy en sy fami lie aan die meisie 
se fami I ie vergoeding betaal. Onder die Westers georienteerde 
Ban toe vi nd voorhuwe Ii kse omgang nog a lgemeen p I aas. Die 
tradisionele voorskrifte betreffende die wyse van omgang word 
egter in groot mate verwerp. Die gevolg is 'n groot toename in 
die aantal buite-egtelike kinders wie se opvoeding onbevredigend 
verloop. 
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Die Bantoe heg tradisioneel baie waarde aan 'n groot fami lie. 
Onder tradisionele omstandighede was 'n groot fami lie nodig om 
onder andere te help werk, vee oppas en jag. Op grond van sy 
geloof het die Bantoe dit as een van sy basiese verantwoordelik= 
hede aanvaar om sy gesin en verwantskapsgroep soveel as moontlik 
uit te brei. Die Bantoe het dan ook tradisioneel baie waarde geheg 
aan die vrugbaarheid of baarvermoe van die vrou. Lobo lo is dan 
ook beskou as betaling vir die vrugbaarheid van die vrou en nie 
vir die vrou self nie. Totdat lobolo betaal was, het 'n man geen 
aanspraak gehad op die kinders wat sy vrou in die lewe gebring het 
nie. lndien hy lobolo betaal het en sy vrou blyk onvrugbaar te 
wees , moes haar fam i Ii e een van haar susters aan horn gee om vi r 
horn kinders in die I ewe te bring. 

Westers georienteerde Bantoes heg nog waarde aan die lobolo
gebruik. Jong Bantoemans vind dit egter dikwels moei lik om geld 
vir lobolo bymekaar te kry. Buite-egtelike geboortes is die 
gevolg. Baie jong Bantoemans laat die meisies egter in die steek 
na die geboorte van een of meer kinders. Die kinders word ge= 
woonlik deur die meisie se moeder of grootmoeder groot gemaak. 
In baie geval le verloop die opvoeding van die kinders nie bevredi = 
gend nie. 

c. S lotopmerking 

Uit die voorgaande uiteensetting moet nie afgelei word dat die 
tradisioneel georienteerde Bantoe se geloof en kultuur die verskyn= 
i ng van verantwoorde Ii khe id as sodan i g by horn rem n i e. Bi nne 
sy tradisionele samelewingsverband is die tradisioneel georien= 
teerde Bantoe 'n verantwoordel ike mens. Die hoogs geihdustrial i = 
seerde Westerse samelewing stel egter ander kriteria aan die hand 
waarvan geoordeel word of 'n persoon verantwoordelik lewe al dan 
nie. Hierdie ondersoek het spesifiek ten doel om vas te stel welke 
aspekte van die tradisioneel georienteerde Bantoe se geloof en 
kultuur dit vir horn moei lik maak om verantwoordelikhede binne 
Westerse kultuurverband te aanvaar. 
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SUMMARY 

The Committee re Research on Bantu Development (CORBO) ini = 
ti a 11 y requested that research be undertaken into the poss i bi Ii ty of 
constructing a training programme intended to inculcate a sense of 
responsibility in Blacks employed by government departments. 
However, an investigation into responsibi I ity itself showed that 
it is incorrect to regard responsibility as a kind of skill which can 
be acquired like learning a language or training for a profession. 
Responsibility refers to a way of life, and more specifically to the 
way in which a task is tackled and completed. It would therefore 
be more correct to speak of a responsible way of life or a responsi = 
b I e way of fu If i 11 i ng a task. The most fundamenta I respons i bi Ii ty 
of every person is his responsibility to realise those personal po= 
tential ities which he received as talents. One can accomplish no 
task unless specific personal potentialities have been realised (de= 
veloped) to a certain level. However, personal potentialities are 
realised by accomplishing a task. The realization of personal po= 
tentialities therefore also implies the realization of that which is 
present in nature and of transforming that into culture. Vocation 
(and the tasks into which it is differentiated) appeal to man in re= 
lation to culture. Culture also determines which personal poten= 
tialities have to be realised to a specific level. 

This study examined the extent to which the fol lowing aspects of 
the Black man's traditional faith and culture may impede the ma= 
nifestation of responsibility in a Western cultural context: 

a. Faith 

1. Faith in God 

Traditionally all the Black peoples believed in a Supreme Being 
or God as Creator and Maintainer of everything. However, they 
had no clear concept regarding the essential nature of God. To 
them God was far distant and seldom interfered with man and his 
problems. They regarded God mainly as a Provider and if they 
prayed to Him, it was to request Him for something. Consequent= 
ly the traditionally oriented Black man does not experience God as 
an authority making demands, to whom an account must be rendered 
in respect of the nature of the individual's I ife on earth. For the 
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traditionally oriented Black man God is absent from the structure 
of respons i bi Ii ty. 

Various investigations indicate that the concept that Western orien= 
ted Blacks (also those converted to Christianity) have of God sti 11 
corresponds in many respects to that of traditional Blacks. They 
experience God indeed as being closer and more accessible, but 
he remains chiefly the provider and not one who makes claims. 
1\/any Black Christians regard Christ as the ancestor of the church, 
whereas the Holy Ghost is related to an impersonal force or magic. 

2 • The be I i ef in the ancestors 

Traditionally Blacks believe that when a person dies, his spirit lea= 
ves the body and departs for the hereafter which is seen as a faith= 
ful replica of the traditional "present" world of the Blacks. There 
is communication between this world and the hereafter. The prac= 
tice of ancestor worship results in the fact that Blacks' lives are 
strong I y directed towards the past. The hereafter ( the future for 
every individual) implies essentially a re-creation of an idealised 
past. Planning with a view to change (progress) is irreconcilable 
with the Black man's belief that the future stretches to an ideal i = 
sed past as embodied in the hereafter. 

Blacks also believe that their an.cestors continuously interfere in 
their Ii ves. Many of the things which happen to them ( or which 
they do) are simply ascribed to interference by the ancestors. 
They are thus inclined to shift responsibi I ities on to the ancestors. 

Recent investigations indicate that (generally speaking) the Wes= 
tern oriented Black man has not surrendered his belief in the ances= 
tral spirits. The belief in respect of the relationship with the an= 
cestors has changed considerably among Western oriented Blacks, 
but it sti 11 tends to hamper the sense of responsibi I ity among Blacks. 

3. Belief in an impersonal power or magic 

Traditionally oriented Blacks also believe in the existence of an 
impersonal power which may be administered to the advantage or 
disadvantage of the individual or community. The witchdoctor ap= 
plies this power to the advantage and the sorcerer to the disadvan= 
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tage of the.individual or community. This aspect of the Black 
man's belief offers him the opportunity of shifting responsibility 
for particular events to sorcerers and witches. Recent investiga= 
tions indicate that Western oriented Blacks fairly commonly sti 1 1  
be Ii eve in the power of the witchdoctor and the sorcerer. 

b. Culture 

1. Temporality 

In the Christian-Western culture it is accepted as a religious con= 
vi ction that history began with the Creation, follows a linear course 
and wi I I  end with the fulfilment of God's plan-with the universe. 
The Christian believes that he is co-responsible for the course of 
history and that he must account directly to God for the form of 
his I ife on earth. 

Traditionally oriented Blacks believe that everything was created 
by God in the far distant past. However, they also believe that 
God is not too concerned with the course of the earth's history. 
The Black's future is fulfilled when he enters the hereafter wh ich, 
fundamentally, is a re-creation of an idealised past. On account 
of their religious convictions, traditional Blacks therefore live 
directed to the past. 

In Western culture objectivised or chronological time has become 
an important norm on the strength of which activities are planned 
and an account given. Before their contact with Whites, Blacks 
did not know chronological time. Western oriented Blacks do 
know it, but various investigations have indicated that they do not 
experience it as a norm as intensely as Whites do. Consequently 
they are inclined to live at a slower tempo. 

2. Discovery of meaning 

Contro I over rea Ii ty is an important aim of Westerners. One pre= 
requisite for adequate control of reality is authentic knowledge of 
it. Thus science and technology have become essential charade= 
ristics of Western culture. 

Traditional Blacks believe that one of the essential characteristics 
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of the universe is that everything that exists can be described as a 
force. God is the source of all force, but also people, animals , 
plants and lifeless matters exert force. The forces of the universe 
show a particular hierarchy and under ideal conditions they are harmo 
niously l inked. Adversity and catastrophe follow as soon as the 
natural harmony is disrupted. However , these forces affect one 
another and may strengthen or weaken one another. Everything 
that happens may be explained in terms of the effect of forces on 
each other. This philosophy of forces provides traditionally orien= 
ted Blacks with a framework of meaning on the strength of which 
they try to explain all events. Consequently there is no motiva= 
tion for true discovery of meaning and adequate control of reality. 
To traditionally oriented Blacks wisdom is also a force which man 
receives from outside and on his own man cannot do anything to 
increase his wisdom. Control of reality is in the hands of forces 
outside man , although man also has the power to control other 
forces. However , this power has been granted to him by a higher 
force and is strengthened or weakened by higher forces. With such 
a theory of knowledge as a philosophical conviction , the realiza= 
tion of creative responsibility in particular, that is , responsibility 
which requires constant planning on the strength of factual data, 
is seriously impeded. 

3. Co-existence 

In the traditional Black culture the development of individualty is 
discouraged , whereas harmonious group integration is strongly em= 
phasised . The traditional Black is one of a group. He integrates 
with his family , his relationship group , his age group and his 
tribe. Responsibilities are shared to a large extent by groups. 
For example, when a girl becomes pregnant , she brings disgrace 
to al I the girls of her age group. The whole family of the boy re= 
sponsible for her condition is considered co-responsible for his 
irresponsible deed. Traditional Blacks are thus discouraged from 
accepting individual responsibility. 

Moreover , the traditional Black society reveals a hierarchical 
social structure which also constitutes the fundamental structure 
for their political hierarchy. A chief and his family have more 
status and authority than other members of the tribe. A first-born 
son has more status and authority than the rest of the family and a 
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man more than a woman. A person of lower status in the traditio= 
nal hierarchy may not wield authority over a person of higher sta= 
tus. A capable , highly qualified Black may thus find it almost im= 
possible to fi 11 a post in the context of the traditional society in 
which he is invested with authority over others. 

4. Sexual morality 

Traditionally , practically al I Black peoples in the RSA permitted 
premarital sexual intercourse. However , the manner of intercourse 
al lowed , was of such a nature that the girl could not be def lowered 
or impregnated. Strict social control ensured that the prohibitions 
regarding the manner of sexual intercourse at premarital level 
were hardly ever violated. When a girl became pregnant , however , 
the man responsible for her condition .had to pay lobolo and marry 
her. If he refused to marry her , he and his family had to pay com= 
pensation to the girl' s family. Among Western oriented Blacks 
premarital sexual intercourse is sti 11 common. However , the tra= 
ditional prohibitions concerning the manner of intercourse have to 
a large degree been rejected. The result is a large increase in the 
number of i I legitimate children whose upbringing is unsatisfacto= 
ry. 

Traditionally Blacks accord much value to a large family. Under 
traditional conditions a large family was necessary to help with 
the work , to look after the cattle and to hunt. On account of his 
belief , the Black man accepted it as one of his basic responsibi = 
Ii ties to enlarge his family and kinship group as much as possible. 
Traditionally the woman's fecundity was highly esteemed and lo= 
bolo was regarded as payment for the fecundity of the woman and 
not for the woman herself. Unti I lobolo was paid a man had no 
claim on the children the woman gave birth to. If lobolo had been 
paid and the woman proved to be barren , her fam i I y had to give 
one of her sisters to the man to bear him chi I dren. 

Western oriented Blacks sti 11 consider the custom of lobolo to be 
of value , but young Black men often find it difficult to save money 
for lobolo and this leads to i I legitimate births. However , many 
young Black men leave the girl in the lurch after the birth of one 
or more children. The children are usually brought up by the girl ' s  
mother or grandmother and in many cases their upbringing is unsa= 
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ti sfactory. 

c. Concluding remark 

I t must not be deduced from the foregoing exposition that the belief 
and culture of traditionally oriented Blacks hamper their sense of 
responsibility as such. In his traditional society the traditionally 
oriented Black person is a responsible person. However, the high= 
ly industrialised Western society imposes other criteria of asses= 
sing whether a person lives in a responsible manner or not. The 
specific aim of this investigation is to determine which aspects 
of the traditionally oriented Black man ' s  belief and culture make 
it difficult for him to assume responsibility in a Western cultural 
context. 
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CHAPTER 1 

INTRODUCTION, STATEMENT OF PROBLEM, AIM AND PLAN OF 
STUDY 

1 . 1  INTRODUCTION 

The problem of responsib i  I i ty among Blacks in  the Western cul tu= 
ral context was examined i n  thi s  study. The term respons ib i l i ty 
may g ive the i mpression that we are concerned here w i th a detacha= 
ble and definable factuali ty whi ch consti tutes only a facet of the 
personal i ty as a whole. For the purposes of th i s  study, however, 
i t  i s  accepted that respons ib i l i ty points to ah acti on, namely the 
act ion of account i ng for. However, account i ng for as confi rma= 
t ion of authent ic  respons ib i l i ty is preceded by a feel i ng and reali = 
zati on of bei ng responsi ble for one's own act i ons. Thi s  study al= 
so revolves round the quest ion why people feel cal led upon to act 
responsibly in  respect of parti cular aspects of everyday l i fe, where= 
as other aspects do not at al I appeal to them. Only fundamental 
aspects w i II be d i scussed, such as those under I y i ng the fee Ii ng 
of bei ng responsi ble and whi ch also contextually qual i fy the rea= 
l i zat ion of being respons ible in  the sense that norms for accounta= 
b il i ty are provided. Aspects are d iscussed from the Black man's 
rel ig i on and culture whi ch have determi ning s i gni f i cance for the 
real i zat ion of respons ib i l i ty among Blacks i n  a Western cultural 
context. (See Sect i on 1 . 2 ) Although the trad i t i onal Bantu cul= 
tures along a wide front have been and are being d ismantled, i t  ne= 
vertheless appears that some fundamental, tradi t ional rel igious 
convict ions and cultural tradi t ions st i 11 form the foundat i ons of the 
Black man's phi losophy of l i fe �  Some of these fundamental as= 

l( 

For example, in 1 963 Dr S D  Onabami ro, M in ister of Agr iculture 
and Natura l Resources in  Western Niger ia, wrote as fol lows : "The 
mind of the average Afr i can student, therefore, is i nvari ably d i vi= 
ded into three watert ight compartments. With one compartment he 
absorbs the trad i t ional beli efs handed over to h im by h is  parents 
concerni ng h is  or ig in  and the or ig in  and purposes of other Ii vi ng 
th ings around h im. He is  ever consci ous of the powers wielded by 
evi l  spi r i ts surroundi ng the v i llage which del ight in affl ict ing h is 
family with d iseases and death. With another compartment i f  he 
i s  a Chr ist ian, he absorbs the doctr ine of the new rel ig ion with re= 



pects of the Bantu cultures have an unfavourable effect on the ac= 
culturation process . Some of these hampering factors from the 
Bantu tradition are identified in this study. It wi 11 also be consi = 
dered how this hampering effect of some of the traditions can be 
eliminated without confusing the Black man. 

This investigation is chiefly based on aspects which resulted from 
an analysis of the structure of accounting for or of responsibility 
( the experiencing of a vocation � fulfilment of a task � accoun= 
ting) . Life -tasks (and also daily tasks) refer to particular contents 
of the world of experience on the strength of which responsibility 
obtains dimensional characteristics according to which a distinc= 
tion can be made between specific responsibilities. These dimen= 
sional characteristics of responsibi I ity were not considered to be 
of fundamental importance to this study and were therefore not exa= 
mined. However , in particular situations (for example in the 
training of mechanics , engineers , public prosecutors , et cetera) 
it may be of value to take the dimensional characteristics of re= 
sponsibility into consideration as well. As introduction to this 
report , some possible dimensional characteristics of responsibili= 
ty are therefore discussed in out I ine. 

I n  the first instance responsibility shows differences in level. On 
the one side of a rising line there is simple routine responsibility 
which requires very little high -level thought and insight. For exam= 
p I e ,  a person has to dig a trench or tighten nuts. On the other side 
of the line there is responsibility which is accomplished at a high 
cognitive level and which is characterised by a high degree of 
creativity ('creative responsibility ' ) .  This form of responsibility 
is characterised by wel I -known facts being integrated in thought 
with one another , thus creating new structures as potentialities 
and comparing them on the supposition that a choice wi 11 be made 
which must result in action. The significance and results of the 
action for which the person accepts responsibility ,  are not always 

lation to the Bible stories of the Creation and the flood. When he 
gets to the science laboratory in his school , he strives to learn with 
the third compartment the properties of matter , the atomic theory 
and the theory of biological evolution. Smal I wonder then that 
the African student, by the time he enters the university, is in a 
highly confused state" (Anabamiro, 1 964 , p. 46) . 

2 



predictable. Routine responsibility reveals few creative characte= 
ristics. Creative responsibility may, however, also show a large 
degree of routine, especially when emphasis is chiefly put on the 
phys i ca I actions of the worker. A researcher' s res pons i bi Ii ty, for 
example, i s  strongly creative in nature, but much routine is still 
involved, whereas the responsibi I ity of an artist ( for example a 
painter) needs much less routine. (Every physical action requires 
a decision which eventually forms an integral part of a new crea= 
ti on.) 

Responsibility also has a particular scope or impact. The respon= 
sibility of the person digging a trench is limited in scope. The re= 
sponsibility of the driver of a passenger bus is mostly routine, re= 
quires little creativity, but nevertheless has a particularly wide 
scope. A headmaster ' s  respons i bi Ii ty may not be very creative, 
but the routine is unstable (the routine is often disturbed) and has 
a particularly wide scope or impact. There is relatively li ttle rou= 
tine in the responsibility of a head of state , but much creativity, 
and it covers a wide range. 

This study is not concerned with the quality of responsibility in re= 
spect of the dimensional characteristics. A good labourer ' s  re= 
sponsibi lity does not differ qualitatively from that of a good head 
of state. The quality of a person ' s  responsibility has a bearing on 
the intensity of his experiencing of a vocation and does not neces= 
sarily depend on the dimensional characteristics of responsibility. 
It can be assumed, however, that responsibility that demands a 
high degree of creativity, wi 1 1  also require the bearer of that re= 
sponsibility to have a sound knowledge and understanding of the 
culture in which this reponsibility is situated. In this case, and 
especially also when responsibility is of a wide scope, secondary 
aspects of the cu I ture became part of the issue ( for examp I e, mo= 
ney, housing, clothing and possible holidays). These matters are 
not discussed in this study, but the reader must bear in mind that 
they may affect the individual's responsibility in different ways. 

1 . 2  STATEMENT OF PROBLEM 

The problem which gave rise to the request for this research to be 
undertaken is chiefly concerned with the absence of a sense of re= 
sponsibi lity among Blacks working in the administrative sections 
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of government departments, a l though the prob l em i s  not restr i cted 
to admin istrat ive staff . The a i m  of t h i s  study w i l l  therefore be to 
indi cate basi c  pr inc i p l es whi ch may serve as the foundat ion for the 
incu l cat ion of respons i b i l i ty dur i ng the tra i n i ng of B lacks for a l l 
occupat ions , w i th at most a sh i ft i n  emphas i s  to make prov i s i on 
for poss i b l e  mutua l di fferences w i th regard to the cu l ture of the 
var i ous B l ack peop l es in the RSA . 

W i th regard to B lacks, however , the prob lem revea l s  three aspects 
whi ch are al I equa l l y s i gni f i cant , espec i a l ly if looked at in the 
context of the deve l opment of the home lands . They are the fo l l o =  
w ing :  

(a)  The absence of a sense of respons ib i  I i ty i s  i I l ustrated by un= 
sat i sfactory work performance as we l l  as d i shonesty whi ch 
ser i ous l y  i mpedes the progress of B l acks as a group . 

(b)  An inabi l i ty to accept respons i b i l i ty wh i ch i s  not c l ea r l y  def i = 
ned by prescri bed dut i es .  New deve l opment projects there= 
fore have to be i n i t i ated and to a l arge degree contro l l ed by 
Wh i te off i c i a l s . On l y  when new proj ects turn out to be suc = 
cessfu l ,  wi 1 1  the B l ack man be prepared to accept respons i bi = 
I i  ty for them • 

( c )  B lacks often revea l an i nabi l i ty t o  percei ve s i m i l ar i t i es be= 
tween var i ous prob l ems and prob l emat i ca l  s i tuati ons . They 
are then unw i 1 1  i ng to accept res pons i bi I i  ty in respect of the 
so l ut ion to new prob l ems, despi te the fact that they have the 
necessary know l edge and sk i I ls for copi ng w i th such prob l ems . 

The aforementi oned three aspects of the prob lem of responsi b i  I i ty 
among B l acks were formu lated mai n l y  by off i c i a l s  concerned w i th 
the tra i ni ng of B lacks . These aspects shou l d  therefore be regar = 
ded as j ust i f i cat i on for th i s  i nvest i gat ion .  

I t  shou l d  be poi nted out , however , that i t  has been accepted as 
the poi nt of departure for th i s  study that no genet i c  d i fferences w i th 
regard to the abi I i  ty to achi eve and to accept respons i bi I i  ty can be 
i ndi cated between Wh i tes and B lacks (as popu l at i on groups ) . I t  
shou l d  be_ emphas i sed that the foregoi ng refers to poss i b l e  d i fferen= 
ces between groups and not between i ndi v i dua l s . 

4 



When responsibility is considered as a human potentiality , it im= 
plies that 'it is present and can be realised in man as a potential i = 
ty, irrespective of race or colour. Differences naturally occur 
among individuals, but it has been assumed for the purpose of 
this study that such differences are not related to differences in 
race or colour. However, the fact that a problem has arisen with 
regard to the realization of responsibility among Blacks in a Wes= 
tern cultural context, indicates that changeable factors must be 
active which in some way co -determine the realization o f  respon= 
sibility. It was unconditionally assumed for the purpose of this 
study that any differences which became apparent between the 
White man ' s  sense of responsibility and that of the Black man in 
a Western cultural context, must be attributed to differences in 
education in an autogenous cultural context. - The Westerner bases 
his education on a different philosophy of I ife and consequently 
has a different educational aim for his chi Id than the traditionally 
oriented Black man has for his children. 

In a preliminary study (Nel, 1 977) to this investigation in which 
a structural analysis of responsibility was undertaken, it was sta= 
ted that the realization of responsibility can be described as an 
original human way of life which is accomplished in the fol lowing 
manner : A responsible person experiences being called upon by a 
transcendental instructor to give a particular shape to his life by 
his � efforts. The shape that his life has to take is to a large 
extent determined by norms which apply in the socie ty in which 
he lives. The responsible person feels himself called upon in par= 
ticular to complete the tasks which arise from his cal ling in such 
a way that by doing so he contributes to the shape that his life has 
to take. Task performance is essentially a response to the appeal 
and is sti 11 no accounting. However, the responsible person expe= 
riences another question being asked of him from the transcendent, 
namely whether qualitatively and quantitatively his task performan= 
ce satisfies the demands contained in the original calling. The re= 
ply to this ' reflected' question is accounting, and is the task of 
the conscience. Accounting for (the realization of responsibility) 
is therefore not identical to giving an account to a fellow person 
(for example a supervisor) of individual activities (Nel, 1 977) . 
I n  the case of a responsible person these two (responsibility and 
giving an account) wi 1 1  correspond, but not necessarily so in the 
case of an irresponsible person. 
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The aforementioned analysis of responsibi I ity showed that a num= 
ber of aspects from the human wor ld  of experience determine the 
rea I i  zati on of responsi bi Ii ty.  They are : 

(a)  Faith in God or in something or someone who in place of God is 
is experienced as transcendental instructor ( s )  

(b) Culture 

(c) Philosophy of I ife 

( d) The conscience 

(e) Human potentialities 

The previously mentioned aspects constitute inseparable interdepen= 
dent essentia l characteristics of one indivisib le persona l world of 
experience. The philosophica l convictions are rooted in faith and 
culture. When these two are discussed as aspects which are of 
particular importance for the realization of responsibi l ity (essen= 
tia l conditions for the manifestation of responsibi lity) , a similar 
discussion on the philosophy of life does not appear necessary. 

In the pre l iminary study on responsibility to which reference has 
a l ready been made, it was foreseen that direct empirica l investi = 
gations into conscience could produce specific problems .  I t  was 
a l so assumed for the purpose of this study that the conscience of 
the B lack person does not differ fundamental l y  from that of the 
White Westerner. I t  was therefore concluded that the conscience 
of the Black person in a Western cultural context does not consti = 
tute a problem that can be examined in this study. This does not 
imply that the realization of the Black person ' s  conscience in a 
Christian-Western cultural context constitutes no problem what= 
soever , but it is seen as a problem which can only be introduced 
indirectly by way of an exposition of his faith and culture and its 
significance for his realization of responsibi I ity in a Western cul= 
tu ra I context • 
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In the aforementioned preliminary study on responsibility, it was 
found that for the Protestant Christian (Westerner) the most origi = 
na I res pons i bi Ii ty is represented by the respons i bi Ii ty to rea Ii se 
the human potentialities which every person receives as talents. 
In fact, the realization of human potentia lities constititutes the 
most original responsibility to the adherents of any religion or cul= 
ture. If a person takes on a particular responsibility, it is accep= 
ted as a presupposition that he already has the particular knowledge 
and abilities required for completing the task arising from the re= 
sponsibility. If looked at in the light of the problem that has to be 
examined in this study, the problems regarding the realization of 
human potentialities as co-determinants for the manifestation of 
responsibility, lie in the fact that culture co-qualifies the realiza= 
tion of human potentialities. The culture to which a person belongs, 
co-determines which human potentialities are realised and to what 
level they can be realised (Grant, 1969, p. 64) . It is clear that 
in this respect a particular problem regarding responsibility among 
Blacks in a Western cultural context presents itself. The Western 
culture requires that by means of education and formal instruction, 
specific human potentialities should be realised (developed) in the 
maturing chi Id, whereas in the Bantu cultures more emphasis is 
laid on a different realization of human potentialities. The HSRC 
is at present conducting two studies on the realization of specific 
human potentialities in the Western cultural context , namely mathe= 
matical aptitude and mechanical aptitude. The realization of hu= 
man potentialities was therefore not accepted as a problem field 
for this study . 

The problem that must receive attention in this study, is the Black 
man's religion and his culture as fields of origin for his sense of 
responsibility and the influence of these two on the realization of 
responsibility (by the Black man) in a Western cultural context. 
If aspects from the Black man' s religion and culture can be parti= 
cularised as hampering the realization of responsibi lty in a Western 
cultural context, the hampering effect of such aspects may be eli= 
minated during the preponderantly Western oriented training pro= 
grammes for adult Blacks. 

1. 3 METHOD OF RESEARCH 

This investigation wi 11 be completed in the fol lowing two phases : 
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(a) A comprehensive literature study is undertaken during the 
first phase. The facts obtained from relevant I iterature wi I I  
be interpreted, systematised and reflected in the form of a 
report from the point of view of the statement of the problem, 
namely responsibility among Blacks in a Western cultural con= 
text. 

(b) During the second phase the report wi 11 be distributed among 
as many authorities on Blacks as possible, such as training 
officers , personnel officers, ethnologists, educationists, 
missionaries and prominent Black academics. The persons 
concerned wi 11 be asked to serve on an advisory committee 
for discussing the report and for devising guide I ines for possi = 
ble empirical investigations. 

1 . 4  A IM OF THE STUDY 

The aim of the study is to identify aspects from the Black man' s 
religion and culture which may hamper the realization of responsi= 
bi lity in a Western cultura l context , and to make recommendations 
for e l iminating such aspects, particularly in the labour situation. 

1 .  5 THE PLAN OF THE STUDY 

The religious convictions of Blacks and the relationship between 
these convictions and their sense of responsibility are discussed 
in Chapter 2. 

Temporality as an aspect of the Black man' s life world is discus= 
sed in Chapter 3, with specific reference to its significance for 
the Black man ' s  sense of responsibility in a Western cultural con= 
text . 

The theory of knowledge of traditional Blacks as wel I as their atti = 
tude with regard to sense - according and discovery of meaning is 
discussed in Chapter 4, with specific reference to the relationship 
between that and their sense of responsibility. 

The principles underlying interhuman relationships among Blacks 
are discussed in Chapter 5, with reference to the relationship be= 
tween these principles and the Black man ' s  sense of responsibi I ity. 
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Traditional Black man ' s  views regarding reproduction are discus= 
sed in Chapter 6 with specific reference to the connection between 
reproduction and responsibility in the modern, Western societal 
context. 

Chapter 7 consists of a synopsis of the study and some recommen= 
dations. 

9 



C HAPTE R  2 

R E LI G I OUS V I EWS OF BLACKS AND THE R E LATI ONS H I P  BE = 

TWE E N  THE S E  V I EWS A ND THE I R  S E NS E  OF R E S P ONS I B I L ITY 

2 . 1  I NTR ODUCTI ON 

In a pre l i m i nary study to th i s  i nvest igat i on it was found that be l i ef 

i n  God or i n  someth i ng or someone put i n  the p lace of God , i s  one 
aspect of man ' s  I i fe whi ch i s  of determ i n i ng s i gn i f i cance for h i s  
sense of respons i bi I i ty .  I n  the part i cu lar study , be l i ef or re l i g i on 
as such was not stud i ed i n  deta i I .  The foundat i on for the state= 

ment that man ' s  re l ig i on has determ i n i ng s i gn i f i cance for respon = 
s i bl l i ty i n  h i m , l i es i n  a structura l ana l ys i s  of respons i b i l i ty .  The 

ca l l i ng to man , wh i ch i s  an essent i a l  cond i t i on for respons i bi l i ty, 

comes f rom a transcendenta l i nstructor and the nature of th i s  i n =  
structor i s  qua l i f i ed by man ' s  re l ig i on ( the Chr i s t ian ' s  re l ig i on 

i s  qua l i f i ed by the demands made on h i m by God as the source and 

dest i ny of everyth i ng ) . The term ' re l i g i ous v iews of B l acks ' re= 

fers to the B l ack man ' s  v iews regard i ng forces outs i de and beyond 
man wh i ch have an effect on the shape a man ' s  I i fe on earth assu = 
mes . Accord i ng to the re l i g i ous v iews of the trad i t i ona l l y or i en =  

ted B l ack there i s  not on I y one such transcendenta I force , but a 
mu l t i tude . I n  out l i ne th i s  mu l t i tude can be d i v i ded i nto three 
g roups , name l y  a S upreme Bei ng or God ,  the ancestra l sp i r i ts and 

an i mpersona l force or mag i c  wh i ch can be man i pu lated by man . 
These three forces wi 1 1  subsequent l y  be d i scussed . The reader has 

to bear in m i nd ,  however , that the B l ack man does not exper i ence 

these forces as d i st i nct l y  separate f rom one another . I t  may even 

appear that they exper i ence the var i ous g roups on l y  as h i erarch i ca l =  

l y  man i fested forms of the same force wh i ch i s  to be found i n  the 

S upreme Being or God .  

2 .2 THE TR AD IT I ONALLY OR I E NTE D BLA C K  tv.AN ' S  V I EWS RE = 

GAR D I NG A S U PREME BE I NG OR G OD AND THE R E LATI ON = 

S H I P BE TWE E N  THAT AND H I S  S E NS E  OF R E S P ONS I B I LI TY 

B ruwer ( 1 963 , p .  1 22 )  poi nts out that a l l B lack peop l es have a 

rea l i zat i on of a S upreme Bei ng , a force that reigns over everyth i ng 

and that cannot be re lated to the ancestra l  sp i r i ts . Parr i nder ( 1 969 1 
p .  39 ) a l so wr i tes i n  th i s  connect i on :  "From the ear l i er v i ew that 
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African religion was crudely fetishistic, with an idea of God where 
it existed being an importation, informed opinion has now swung 
round to the conviction that most, if not all, African peoples have 
had a belief in a Supreme Being as an integral part of their world 
view and practised religion . "  Mbiti ( 1 970) ,  on the strength of 
available literature regarding the God image among traditional 
Black peoples of Africa, made a study of more than 270 tribes and 
found that belief in God as a Supreme Being is common among all 
the Black peoples of Africa. Parrinder ( 1 969, p. 39 ) has the fol= 
lowing to say on this topic : "Missionaries have found, often to 
their surprise, that they did not need to argue for the existence of 
God, or faith in a I ife after death, for both these fundamentals of 
world religion are deeply rooted in Africa. " (See also Ashton, 
1 962 , p • 1 1  6 .  ) 

For the purpose of this investigation it may be accepted as a prover 
fact that the traditionally oriented Black believes in a Supreme 
Being as al I -powerful creator and disposer of everything. A start 
can therefore be made with determining what role the Black man's 
view of God fulfi Is in respect of the development of a sense of re= 
sponsibi lity. To understand the relationship between the traditio= 
nally oriented Black man's belief in God and his sense of respon= 
sibility , it is necessary first to determine on the strength of which 
essential characteristics he comprehends and experiences his god 
as god. Obviously no detailed exposition can be presented here. 
Mbiti, professor of Theology and Comparative Religion at the Maka= 
rere University College in Uganda, devotes his entire work of 250 
pages to a description of the idea that the Black peoples of Africa 
have of God. It can be assumed that what is essential of Black 
peoples of Southern Africa's view of God is also included in Mbiti ' s  
work (1\/biti, 1 970) . For the purpose of this study it is sufficient 
to present a general impression of the Black man's idea of God 
based on some essential characteristics. 

With regard to the essence in the concept of God as held by the 
Blacks of Africa, Parrinder ( 1 969, p. 40) writes the following : 
"God is always creator and ruler, the one beyond all thanks • • •  
It is clear that God e<ists by himself ; he is not the creature of 
any other being, but is the cause of everything else. His pre-emi = 
nence and his greatness go together. But since he is greater than 
any other spirit or man, God is mysterious and nobody can under= 
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stand him, he creates and destroys, he gives and takes away. " 

It is necessary at this stage to draw attention to the apparent para= 
dox between the transcendental, distant and the imminent, all 
present nature of God. Mbiti ( 1 970 , p. 1 2 )  points out that the 
transcendental nature of God is comprehended in different ways by 
Blacks. With regard to temporality more emphasis is placed on 
the past and the present than on the future : Further back in the 
past than man can imagine, God was God and He is sti 11 the same 
unchanged God that he has always been. There are few myths and 
beliefs in the traditional cultures of Black Africa with regard to 
the relationship between God and the future. The traditionally 
oriented Black person is therefore ultra-conservatively rooted in 
the past. This fact must undoubtedly be of vital importance to 
the development of a sense of responsibi I ity among traditionally 
oriented Blacks. Engelbrecht (n.d. p. 1 3) , for example, writes 
the fol lowing on this matter : " Projects extending to the future 
are doomed to failure. Planning for the future does not really 
exist. To the Black man the future is in the hands of forces 
beyond man. In fact, it is wrong in their religion, a sin, to 
have a future perspective. " (Trans la ti on.) 

W i th regard to spat i al i ty, God is experienced as immanent, omni= 
present, but at the same time also infinitely distant, out of reach 
of all people. With regard to the immanence of God, Blacks be= 
l i eve that God is present everywhere in everything. Engelbrecht 
(n.d. p. 5) writes for example : " I  was told that the inhabitants 
of the area believe that the natural vegetation stops growing as soon 
as a church is bui It. The divinity, the source of life which, accor= 
ding to them, I ives in al I plants and things, i s  then transferred to 
the building of the White man. No wonder then that the plants no 
longer show any si gns of life " (Translation). Although to Blacks 
God is present everywhere, in everything, they do not identify God 
with earthly objects. No examples have been found where Blacks 
raise earthly objects (plants, mountains , animals, et cetera) to 
idols which they worship. This apparent inconsistency can be ex= 
pla i ned in terms of Tempels ' ( 1 946 , pp. 25 -30) explanation of the 
Black man ' s philosophy. According to Tempe ls, Blacks see the 
uni verse as arranged i n  a hierarchy of forces or powers with God as 
the Supreme Power. A 11 events in the uni verse can therefore be 
explained in terms of the influence of forces on each other, the in= 
crease of some forces and the decrease of others, or the subjection 
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of one force to another. Forces cause plants to grow , a f i re to 
burn and enable people to act. As Supreme Power and as Creator 
and mai ntainer of everythi ng , God i s  therefore present i n  al I for= 
ces , therefore i n  everythi ng that ex ists. As a force God is also 
present with and i n  man , but th i s  force does not create access for 
man to God and that is why God remai ns inf in i tely d istant and un= 
approachable , accordi ng to Parr i nder , "beyond al I thanks". Ash= 
ton ( 1962 , p. 116) wr i tes the followi ng with regard to the concept 
that the Basuto have of God : "The tradit ional Lesuto concept i on 
of God was of a very d i stant being , si tuated somewhere in  the hea= 
vens , too remote and too aloof to pay much attent i on to man and 
h is petty affai rs although prayers for h is  help were made i n  t ime 
of drought or si ckness and by barren women. " 

Although the Black man therefore regards hi mself as ent i rely infe= 
r ior ,  submissive to and dependent on God , it cannot be deduced 
purely and simply that he feels responsible to God for the course 
h is  l i fe takes. From the point of v iew of responsib i l i ty , var ious 
other aspects of the Black man' s fa i th serve as a shield between 
h im and his God. The most important of these aspects is  that 
the Black man does not experience h is God as a demandi ng force 
which establ i shes norms with whi ch man has to comply (Ashton , 
1962 , p. 1 1 8) .  The Zulu do admi t that in  the remote past God 
made certain  norms known to the i r  ancestors by whi ch man should 
Ii ve. They a I so admi t ,  however , that they no I onger know most 
of those norms (Mbit i , 1970 , p. 175) . Tradi t i onally or i ented 
Blacks do not exper ience God as a judge to whom an account has 
to be rendered i n  respect of the shape that l ife on earth has to assu= 
me ( Parrinder , 1969 , p. 45) . Nei ther do Blacks bel i eve that man 
i n  the hereafter has to a tone for h is deeds dur i ng his I i f  e • They 
fi rmly believe in  a l i fe after death , but man has to atone for h is 
s ins whi le sti ll on earth. Mbi t i  ( 1970 , p. 2 19) summar ies the 
relat ionship between the Black man and h is God as follows : "We 
have shown that people seek after God's help and attent ion through 
prayers , i nvocat ions , sacri f ices and offer ings. They bel i eve that 
he responds and helps them. Th is search after h is  attent ion is ut i= 
l i tar ian and not purely sp i r i tual ; i t  is  pract ical and not mysti cal. 
As far as our sources are concerned , Afri can peop les do not ' th i rst 
after God' for h is own sake alone. They seek to obtain  what he 
gives , be that materi al or even spiri tual ; they do not seem to search 
for h im as the f inal reward or satisfacti on of the human soul or 
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sp i r i t. " With regard to the tradi t i onally or i ented Basuto ' s  concept 
of God Ashton ( 1962, p. 1 19) wri tes : " • • •  the i r  bel i ef in  God 
does not portray H i m  as a being to whom one should, or could, pay 
personal devot ion ;  st i II less does it indi cate H i m  as the personif i  = 
cati on or representati on of the i deal to be str iven for for i ts own 
sake. " 

According to their beli ef, the pr inci ples accord ing to whi ch Blacks 
g ive shape to thei r  l i ves and the norms they have to obey were 
made known to the ir  ancestors by God i n  the remote past. These 
pr i nc iples and norms are embodi ed in the customs and usages of 
the people (Parr inder, 1969, p. 44) . In thi s  respect Engelbrecht 
(n. d. p. 14) wri tes : " The past forms a pract ical and ethic  frame= 
work ; a source of know ledge to draw on for the present. Blacks 
st i 11 attach much value to th i s  h istori cal world of the ancestors, 
the people who devi sed a meani ngful basic  structure for daily li fe. 
Thi s  is the world to wh ich they will go after death. There is no 
doubt about thi s ;  they are not caught up in  a theology of eschatolo= 
gi cal expectati ons and a complex system of ethi cal prescr i pt ions 
and codes. " (Translat ion. ) The tr i bal chiefs, elders of the tr i be 
as well as the departed ancestors watch over the tr i bal customs 
and trad i t ions. God is not exper ienced as the one who ulti mately 
fulf i Is man ' s  dest i ny, and that i s  also why he i s  not exper i enced 
as the authori ty to whom an account must be rendered i n  respect 
of the shape that the I ife on eart h has to assume. To the Black 
man res pons i bi Ii ty therefore does not extend to the future. I n  fact, 
to h im the future means a return to h is ancestors, therefore essen= 
ti ally a return to the past. 

2. 3 THE WESTERN ISED BLACK MAN' S CONCEPT OF GOD 

The arr i val of Chr ist ian i ty has resulted in a change in  the trad it io= 
nal concept of God among Blacks (also the trad i t ionally ori ented 
Blacks) . For example, Pauw ( 1969, p. 61) wri tes as follows : 
" It i s  evident, however, that there was no extens ive cu It of Qama = 
tha in  pre-Chr ist ian t i mes, and that he was conce i ved of as a d is= 
tant God with whom man has h ardly any di rect contact. Th i s  i dea 
has changed consi derably and even Red Xhosa nowadays speak of 
pray ing to Thi xo and ask ing h is  forgi veness, but they themselves 
interpret Chr ist ian i ty as involvi ng a closer relat ionsh i p  w i th God 
than that wh ich they recogni ze. " The works of Ashton ( 1962, p. 117) 
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and Schutte ( 1 974 , p. 1 26)  also confirm that the Bantu Christians 
regard God as closer to man and approachable through prayer. It 
appears, however, that the Bantu Christian ' s  concept of God sti 11 
retains characteristics of the traditional concept of God held by 
Blacks. The Xhosa Christian, for example, finds it difficult to 
think of God as a triune God. Pauw ( 1 969 ,  p. 63) writes as fol lows 
in respect of their view of Christ : "He appears more separate from, 
than one with God the Father, and more subject to than equal with 
Him. In as far as Christ is given prominence, it is rather as the 
great ancestor of the Church than as the second person in the Trini = 
ty". With regard to the Tswana, Erasmus ( 1 970 , p. 1 03 )  writes : 
"The conviction of the Tswana that Modi mo is the God of Christia= 
nity, is therefore only a recognition that Modimo is the ' highest' , 
just as the God of Christianity is proclaimed as the highest." 
(Translat ion. ) In other words, the concept of God is not comple= 
tely separated from the traditional concept of God and the belief 
in the ancestral spirits. The question now is to what extent the 
Western oriented Black man accepts God as the Person to whom he 
is ultimately responsible for the shape of his life on earth. It ap= 
pears from the literature that was consulted that the Bantu Chris= 
tian feels himself responsible to God mainly in respect of his mo= 
ral conduct (Pauw, 1 969 , p. 64) . The utility idea apparently still 
constitutes a strong component of the belief in God. For example, 
Pauw ( 1 969 , p. 63) quotes the fol lowing prayer of a Bantu elder in 
the N . G. Kerk at a prayer meeting for rain : "Lord we are her� in 
agony. Your  earth is blank. Father we ask you to draw up your 
c I ouds from the sea. Yes we know there is no other who can he Ip 
us except you • • •  There is nothing we can do, and meanwhile time 
is moving on. We have done this Lord to come nearer to You, 
coming with our diverse affairs to lay them at your feet • • •  we are 
in conflict with your earth. Here are your children opening their 
mouths like little birds, saying : Let your rain of peace descend 
by this afternoon" (p. 63) . This absence of a confession of guilt 
reminds of tv'.biti ' s  ( 1 970) view : "The search after his attention 
is utilitarian and not purely spiritual" (p. 2 1 9 ) . The surmise that 
the Bantu Christian ' s  concept of God is not completely purified of 
his traditional views, is emphasised by Schutte who writes as fol= 
lows : "This statement (by one of Schutte ' s respondents)  apparent= 
ly indicates that prayer could be a channel whereby supernatural po= 
wer can be conducted to man" (p. 1 28 ) . (Translation. ) 
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Moller' s ( 1 972) investigation also confirms that the Western orien= 
ted Black and even the Bantu Christian ' s  concept of God still 
shows much similarity to the traditional Black concept of God. 
He writes for example : " In general it appears that although God, 
probably especially by means of Christianity, has emerged more 
clearly as a person than in the traditional pre -Christian view, He 
nevertheless has not got much closer to man. The distance is sti 11 
fi I led in with expectations round the ancestral spirits and magic 
means, also of the church" (p. 85). (Trans lat ion. ) More speci = 
fically with regard to the labour situation, 1\/.oller ( 1 972) arrives 
at the fol lowing conclusion : "With regard to the concepts revol = 
ving round work and prosperity, it can be stated that despite many 
references to God, little direct interest or intervention is expected 
of God. To many this aloofness is overcome and compensated for 
by the ancestral spirits, whereas magical manipulations sti 1 1  play 
a part. 1\/.an's own ability to work out his prosperity, with or with= 
out the blessing of God, is also significant, especially among 
members of the orthodox churches with White contact. 

The views of the young respondents on this matter correspond so 
much with those of the older groups that no distinguishing tenden= 
cy can be indicated at this stage" (p. 86) . (Translation.) 

1\/.ol ler ( 1 972) finds with regard to the Western oriented Black 
man ' s  views on sin and punishment that : "In the light of the opi= 
n ion that most of the present generation are bad, it is important 
that in this opinion reference is always made to others. What is 
bad is never applicable to the speaker" (p. 88) .  (Translation.) 
M oller also avers : "A reasonable degree of vagueness about the 
involvement of God in forgiveness for sins and punishment is no= 
ticeable. An aloofness accompanied by a lack of a sense of re= 
sponsibllity towards God can be seen in this" (p. 88) . (Transla= 
tion. ) 

It therefore appears justified to make the deduction that the large 
majority of Western oriented Blacks know God only as a concept 
at the intellectual level. Fundamentally God does not form a part 
of their world of experience, and that is why God is not experienced 
as the transcendental instructor to whom an account must be ren= 
dered. To the large majority of Western oriented Blacks, the place 
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of God i n  the structure of responsib il i ty is  occupied by the ances= 
tral spir i ts. 

2. 4 THE ANCESTRAL SPIRITS 

The Black man ' s  belief in the spi ri ts of h is ancestors consti tutes 
the most important aspect of h is  relig ious li fe. To obtai n  a clear 
idea of responsibi  I ity i n  Blacks, it is necessary to obta in  clar ity 
beforehand regarding h is relati onship with the spir i ts of h is 
departed ancestors. 

The Black person sees man as a two-di mensional being consisti ng 
of a perishable body and an imperi shable spir i t. On the nature of 
the spir i t, Ashton (1962, p. 112) wri tes the followi ng in respect 
of the Basuto beli ef: "The spi r i t  i s  not regarded as a motor or 
vi tal force, whi ch keeps the body goi ng and whose wi thdrawal 
wou Id cause i t  to decay. When death occurs and the body ceases 
to function, the spir i t  departs from i t."  

When a person dies, h is  spi r i t  leaves the body. However, the 
fact that the spi r i t  departs for the hereafter does not mean that con= 
tact is broken wi th the terrestr i al and especially with the surv iv ing 
re la t i  ves. With regard to th is, Bruwer ( 1963, p. 129) wri tes the 
following :  "In this  mosi ma - as the Southern Sotho call the here= 
after - the spi r i ts of the departed wi 1 1  pursue the same activ i t ies 
as they did on earth and they wi 1 1  have the same status. Ne ither 
is  the i r  contact with society d isrupted, and they remain  an 
i nfluent ial although inv is ible part of the social group. " 
(Trans la ti on. ) 

Thi s  belief i n  the continued existence of the ancestral spi ri ts en= 
tails a reciprocal responsib il i ty, namely the responsib i l i ty of the 
ancestral spi r i ts for the welfare of the surv iv ing descendants and 
on the other hand the respons i bi Ii ty of the descendants towards and 
for the we lfare of the ancestral spiri ts. In their  l i fe i n  the here= 
after the ancestral spi r i ts also have particular physi cal and social 
(cultural) needs which are affected by the conduct of the i r  surv iv ing 
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descendants. The spirits of the ancestors (so it is be lieved) can 
deliberate l y  exercise a powerfu l influence on the lives of their des= 
cendants. This inf l uence is not always beneficial and this is why 
Blacks fear the spirits of the ancestors and 1 1  • • •  if they find them= 
se lves dreaming of their kinsmen and friends and brooding over 
their death , they resort to various rites to stop is" (Ashton , p .  
1 1 4) .  On the other hand , however , the l iving may a lso turn to 
methods to render harm less that ancestra l spirit who has an unfa= 
vourable effect on his descendants on earth (Tempe ls , 1 946 , p. 35) . 

Parrinder ( 1 969) points out that to the B lack man , his ancestral 
spirits are realities which constitute a part of everyday l ife. He 
writes the fol l owing in this connection : "The ancestors are not 
just regarded as part of man ' s  experience only : they have life 
and power in themsel ves , they are dead persons who survive as 
real and immortal beings. The profound conviction of the vitality 
and continuity of the dead as a great c loud of witnesses cannot be 
exp lained in African terms , as a simp le experience of the survivors . 
Even if this were a scientific exp lanation it wou ld not be what peo= 
p ie  believe" ( 1 969, p .  84) . 

Bruwer ( 1 963) also indicates the status of rea l ity which the ances= 
tor spirits have for the B lack man. He writes the following on this 
aspect : "The numerous usages in connection with death and fune= 
rals emphasise the fact that to the Black man death does not mean 
the end of everything • I t is on I y a phys i ca I separation from the 
earth ly  existence and a new beginning in the spiritual wor ld which 
in. many respects can be represented as a perfect copy of the Ii fe 
on earth. The spirits also have their inner urges and needs , and 
the social relationship between them and the earthly inhabitants 
is maintained ; hence the rites in connection with their veneration" 
(p. 1 25) . (Translation . )  

The social status of an ancestral spirit in the spirit world is strong= 
l y  inf l uenced by the activities of his descendants on earth. And 
in this sense the living descendants have a responsibility towards 
the ancestral spirits , a responsibility which mainly entails obe= 
dience to traditional , ethical and moral norms . In this sense the 
ancestra l spirits fulfi I the role of a disciplining and conserving 
force. In respect of the traditiona lly oriented Xhosa , Mayer ( 1 97 1)  
writes for example : "The ancestors are always pulling the migrant 
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back - back to his home and back to the ways of his ancestors" 
(p. 1 50 ).  A I though the traditionally oriented Xhosa believes that 
his ancestral spirits remain near his (the Xhosa ' s) home village 
in the rural area, he also believes that distance is no impediment 
to the ancestral spirits, since they can immediately reach a I iving 
descendant at any place on earth. This means that a traditionally 
oriented Xhosa does not sever his ties with his ancestors by mo= 
ving to large cities or towns. He may do so, however, by rejec= 
ting the traditional norms of life. "The spirits resent insult and 
neglect, they are quick to feel when a man ' does not want ' them, 
and they retaliate by ' not wanting' him:' (Mayer, 1 97 1 ,  p. 1 56).  

The responsibility of the ancestral spirits implies on the one hand 
that they wi 11 watch over the traditions of the tribe and on the other 
that they wi 1 1  watch over the welfare of the Ii ving descendants who 
remain true to the tribal traditions. The protection which the ances= 
tra I spirits afford the descendants refers to matters which are of pri = 
mary importance to the Black man in his everyday I ife, for example, 
i I lnesses, barrenness in woman, financial gain, working conditions 
and soc ial status. However, this protection is conditional : " • • •  
the spirit's guardianship is conditional, much as that of a living 
parent is conditional. Ons has to earn it by acting rightly" (Mayer, 
1 97 1 ,  p. 1 55 ) .  Correct conduct to the traditionally oriented Xhosa 
means that he has to live in a way that wi 11 be approved by the 
community. Mayer ( 1 97 1 ) writes the fol lowing in this connection : 
"What the ancestors particularly care about, in the Xhosa scheme, 
is the good name of their own family - a concept which only has 
meaning when the family is considered in relation to the communi = 
ty and its opinions" (p. 1 56).  The good name of the surviving re= 
latives also affects the position of the ancestors in the spirit world : 
"The spirits are shamed by the wrong behaviour in their descendents 
because the behaviour of those descendents reflects their own ( the 
spirits') moral and disdplinary powers" (Mayer, 1 97 1 ,  p. 1 57 ) .  

The view with regard to the ancestral spirits therefore has signifi = 
cance for the structure of responsibi I ity, but only in as far as re= 
sponsibi lity in the traditionally oriented Xhosa becomes manifest 
in traditional context of life. Outside the traditional context of life 
the significance of the ancestor spirits disappears from the struc= 
ture of responsibility or it is at least obscured or made less pro= 
minent. Mayer ( 1 97 1 ) writes in this connection : " In human terms, 
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the concept of the spirits constitutes a fully effective conscience 
only in proportion as the individual remains an acknowledged mem= 
ber of his community and/or the Red section : • • He passes beyond 
their (the spirits ' )  reach the moment he throws in his lot with 
something or someone else : a church, a forgiving Jesus, a wel = 
coming circle of town or school friends. It is only to the faithful, 
who stay within the Red fold, that a tale of personal calamity can 
spel I out the lesson of the might of the Red ancestors and their 
terrible retaliation" (p. 1 60) . 

The question is, however, whether the concept of ancestral spirits, 
or the belief in them, can really be regarded as an effective driving 
force for the conscience of the traditionally oriented Black man. 
In respect of the traditionally oriented Basuto, Ashton ( 1 962 ) 
writes the following in this connection : "The old religion had little 
concern with conduct except as regards the observance of certain 
rites and kinship obligations, and its influence was retrospective 
rather than prospective : if a person wanted to shirk his obliga= 
tions, he did so without thought of the gods, and they only affect 
his behaviour if later they showed their displeasure and induced 
him to make amends" (p. 1 1 8 ) .  A lso with regard to the traditio= 
nal Xhosa it can be concluded that the concept of ancestral spirits 
is more a substitute for the conscience rather than a fundamental 
driving force for it. The ancestral spirits affect the person ' s  beha= 
viour when they (the spirits) show their displeasure, for example 
when the person or a member of his family becomes i 11 or when 
financial disasters are threatening. The belief in the ancestral spi = 
rits confines the function of the conscience to clearly definable 
"behaviour patterns" which are endorsed by the group. Outside the 
traditional group context the belief in the ancestral spirits may se= 
riously hamper or confuse the functioning of the conscience among 
tradition-bound Xhosa who are inclined to shift responsibility for 
what happens to them, and for their actions (or passivity) to the 
intervention by the ancestral spirits. Pauw ( 1 969 ) writes for exam= 
p I e :  "one of the stereotypes of ancestra 11 y caused misfortune, 
then, is that of efforts which always fai I, whether in the home or at 
work, in family life or economic activities • • • •  Under rural condi= 
tions fai lure may take the form of losing or being without stock, or 
of stock failing to increase. In town the inability to ' keep money ' ,  
the squandering of earnings or profits is a typical instance of ances= 
tral ly caused misfortune. Unemployment or losing a job are also 
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typical examples" ( p. 1 35 ) . 

Personal prosperity on the other hand is also attributed to the in= 
tervention of t he ancestral spirits (Pauw, 1 969 ,  p. 1 37) . With 
reference to the aforementioned it can be concluded that individual 
initiative, dedicated task fulfilment and responsible resolutions 
and actions are to a large extent obscured by the belief in the an= 
cestra I spirits. 

2 . 5  A NCESTOR WORSH IP BY THE WESTERN ORIENTED BLACK 
MA N 

The question arises whether the Black man ' s  ancestral spirits dis= 
appear from his religious system when he become_s westernised. 
The views with regard to the ancestral spirits have no place in 
Western culture and are directly opposed to Christian doctrine. It 
can therefore be expected that the Western oriented Black man 
who has reached a reasonable level of education and who has been 
converted to Christianity, wi 11 reject the belief in the ancestral 
spirits. This does not, however, appear to be the case. The in= 
vestigatj ons of Pauw ( 1 969 ) , Schutte ( 1 974) , Moller ( 1 972)  

and Erasmus ( 1 970) confirm that the large majority of Bantu Chris= 
tians still believe in the existence of the ancestral spirits. Pauw's 
( 1 969 )  investigation also revealed that among the Xhosa, high edu = 
cational qualifications do not assist in undermining the belief in 
the ancestral spirits. 

The question now is whether there are any essential differences be= 
tween the traditional belief in the ancestral spirits and the belief 
of the Western oriented Black man in them. It has already been 
indicated that the traditional Xhosa believes that as soon as a per= 
son rejects the tribal traditions and turns to the Western culture, 
he steps beyond the reach of the ancestral spirits. However, this 
is not what the Western oriented Bantu Christian believes and his 
belief in the living ancestral spirits survives next to his belief in 
God. For example, Moller ( 1 972 , p. 9 1 ) writes as follows : "For 
the Black man of today in the city, the concept of the ancestral 
spi rits as intercessors with God is a commonly accepted one and 
in the survey only a very smal I minority stated that there is no 
mention of the ancestral spirits as mediators with God. " (Trans= 
lation.) The nature of the relationship between the Western orien= 
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ted Black man and his ancestral spirits must now be studied and 
also whether this relationship can fundamentally influence the ma= 
nifestation of responsibility among Blacks. 

In the modern Black society it Js becoming practically impossible 
to maintain tribal and famity classifications. The individual 
Black integrates with other social groups, for example tbe.-church 
or sports clubs. The disciplining influence of the ancestral spirits, 
namely to make the individual adhere to the traditions of his tribe 
and family, therefore becomes blurred. However, the ancestra I 
spirits do not disappear from his religious convictions, but they 
become important to every person in his individual capacity in the 
new social dispensation. Moller ( 1 972) draws attention to the 
possibility " • • •  that the greater emphasis on individual relation= 
ships in the present urban situation, in comparison with the exis= 
ting traditional relationships, also results in a difference in the 
kind of relationship experienced with the ancestors" (p. 1 29 ) .  
(Translation. ) The ancestors may still cause profit or disaster to 
befall the individual. However, in this respect Pauw ( 1 969) wri= 
tes : "A !together it seems that the 'malevolent' role of the an= 
castor , their sending misfortune to punish or complain have moved 
far into the background in the stable rural Christian communities, 
although it is still fully recognized in popular dogma" (p. 1 33 ) .  

Fields in which the ancestral spirits can interfere in a person ' s  
Ii fe, cover the entire spectrum of cu I tura I Ii fe. Pauw ( 1 969) men= 
tions the testimony of a number of Blacks in his study group to 
indicate how and in respect of what the ancestral spirits intervene 
in the individual' s I ife. The fol lowing has particular significance 
for the purpose of this study : "A successful urban business wo= 
man ascribed the dissipation of her profits to the fact that she did 
nothing to thank her ancestors responsible for her success. They 
had therefore a l  lowed her to lose her profits in a manner of which 
she could not give account. Another urban worker said his ances= 
tors were the cause of his difficulties at work" (p. 1 24) . Moller 
( 1 972 ) quotes a former e Ider of the NG Kerk : " I  worked as an in= 
surance agent and stayed away from home for three years. (With 
this he means the graves of his parents in Botswana. ) During 
that period I did not know what happened to my salary. But after 
I had gone home and had satisfied my parents, I could see what 
I was doing with my money" (p. 92) .  (Translation. ) Be lief in 
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the ancestral spirits may therefore tend to block the manifestation 
of authentic responsibility. 

Schutte (1974) writes as follows in respect of belief in the ances= 
tral spirits among confessed members of a Black congregation on 
the Rand : "Forty-three per cent informed us that they regularly 
pray to the ancestors • • • The fact that the rest do not pray and 
make sacrifices, does not actually mean that they do not believe 
in the existence and assistance of the ancestors" (p. 131) .  
(Translation.) He has the fol lowing to say about prayer among 
members of this church : "The fact that he addresses himself to 
the ancestors in prayer is a clear proof of the religious seriousness 
with which he regards contact with the ancestors" (p. 131) .  

1\/.oller (1972) found that only a small percentage of the Blacks 
who were involved in his investigation did not believe in the exis= 
tence of the ancestral spirits. In respect of this group he writes : 
"The aforementioned examples have one fact in common, namely 
that they all grew up in homes where the parents did not believe 
in the ancestor cu It" (p. 1 12) • (Trans la ti on.) 

Schutte (1974) offers the fol lowing explanation for the continued 
belief in the ancestral spirits among the Black Christians : "By 
his sacrifices and prayers the individual member exercises control 
over h is  environment (in the wi dest sense) whi ch he does not a l=  
ways have under his control. In  his ancestors he  experiences an 
extension of h is own power and influence, finds hope for r ising 
above his helpless self in the urban situation and at the same 
time acquires confidence in the daily life. Naturally, the member 
does not always succeed by means of his ancestors to end the 
disarrangement and disorganization in his life or the life of his 
family. Nevertheless, the belief in the ancestors provides him 
with a certain degree of certainty in as far as he is able to explain 
why this recovery is not taking place in his life. If help is not 
forthcoming, he ascribes it to the arbitrary power of his parents 
or to some error or misdemeanour which he committed, wittingly 
or unwittingly" (p. 148) . (Translation.) 

I n  the opinion of a large part of the Western oriented Blacks, the 
ancestral spirits have an important influence on the development 
of the human potentialities. M oller (1972) writes for example : 
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"God is the giver of I ife, but nevertheless the ancestral spirits 
have a large share in the seriti or isithunzi (shadow or personali= 
ty) . The view with regard to this seriti is that it gives one pres= 
tige among people, or an ability to do well in sport or in a job" 
( 129). (Translation.) Even the most original responsibility, na= 
mely that for developing the individual human potentialities, is 
shifted to the ancestral spirits. Nor is there any indication that 
the Black man experiences a particular feeling of gui It when he 
turns to his ancestors. Moller ( 1972) writes for example : " It 
also appears that there is little mention of a particular confession 
of guilt , whereas the sacrifice is not regarded as a kind of scape= 
goat to which the sin will be transferred. Bruwer describes the 
sacrifice as a sacrifice of atonement , as the most important me= 
dium of connection with the ancestors to stabilise the harmony 
between the earthly inhabitants and the spirit world as their seniors " 
(p. 154) . (Translation. ) 

In the sacrifice to the ancestors there is little mention of a confes= 
si on of gui It , for example as a result of neglect of duty. Moller 
( 1972) also mentions the following : "Since there is not much evi= 
dence of a confession of gui It and self-examination and since the 
expectation is largely directed to the magical recovery or confirma= 
tion of relat !onships, it can be stated that individual personal re= 
sponsibi lity is to a large extent evaded in the sacrificial rituals " 
(p. 160) . 

It appears from the foregoing discussions and quotations that the 
belief in the ancestral spirits tends to obstruct the manifestation 
of authentic responsibi I ity among Western oriented Blacks. 

2. 6 V IEWS WITH REGARD TO MAGIC A ND W ITCHCRAFT 

The Black man ' s  belief in God and in the spirits of his ancestors 
is supplemented by another religious system which is connected 
with magical forces or impersonal supernaturalism. Bruwer ( 1963) 
writes in this respect : "T o the Black man this magical factor em= 
bodies a non-specific, formless power that is present in the objects 
of magic. This power may be employed for good or evi I and can 
be manipulated by persons who can practice witchcraft" (p. 139) . 
(Trans la ti on. ) 
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I n  the Black society this belief is expressed in an impersonal 
magic or witchcraft in a hipolar structure, on the one side of which 
are to be found persons who use this magic power to the advantage 
of the individual and the community, and on the other those who 
employ it to the disadvantage of the individual and/or the commu= 
nity. The former are known as witchdoctors and the latter as sor= 
cerers. Bruwer ( 1 963) writes the fol lowing with regard to witch= 
doctors: "These witchdoctors are in effect the link between socie= 
ty and this invisible power. Sometimes they are invested with 
an almost priestly authority which controls the rragical element 
in the ritual ceremony. I n  every witchdoctor there is a concentra= 
tion of magical abi I ity to understand, interpret, prevent and con= 
trol things. He has the exclusive power of using the impersonal 
supernaturalistic force in which everybody believes but which few 
can control. For this reason the witchdoctor always has conside= 
rable influence in society. He is the source of protection and sue= 
cess, the mystic figure moving in the field of the invisible magic 
world. His word is law and in this field he is outshone only by 

the paramount chief who, on the strength of his position of honour, 
is almost always regarded as the chief witchdoctor of the people" 
(p. 1 40). (Translation. )  

Traditionally there were two kinds of witchdoctors, each acting in 
his own specialised field: 

(a) The medicine men provided medicine containing ingredients 
with magic power. These medicines consisted of plants and/ 
or parts of animal bodies and/or parts of human bodies and/ 
or objects worn on the body as charms. The medicine man's 
chief task was to cure diseases. 

(b) The divination doctors or soothsayers concentrated on diag= 
nosing inexplicable phenomena. Bruwer ( 1 963) writes: 
"They analyse the causes of particular events and interpret 
the messages from the ancestral spirits. They use objects 
of divination such as knuckle -bones, or explain the unknown 
by their particular visionary power. They may also dictate 
what should be done in times of crisis to ward off dangers. 
Their position is chiefly that of soothsayers, seers or pro= 
phets, but they often provide also the magic objects requi = 
red for the specific case which they diagnose" (p. 1 41 ). 
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(Translation. ) 

Bruwer also distinguishes a group of witchdoctors that may be re= 
garded as spiritualistic media. They practise their art of soothsay= 
ing by means of a spirit or spirits which take possession of them 
and speak to people through them. However, there does not appear 
to be a fundamental difference between the work of this kind of 
soothsayer and that of the diviners. 

As far as the sorcerers are concerned, a distinction is made be= 
tween the unknowing and the knowing sorcerers. The magic spi= 
rit of the sorcerer leaves his body at night to do its baleful work 
while the person himself remains unaware of it. The knowing sor= 
cerer, on the other hand, deliberately makes use of his malevo= 
lent power to harm his victim (Bruwer, 1 963, p. 1 49) . 

With regard to the Xhosa belief, f\/ayer ( 1 97 1 ) writes that the sor= 
cerer (usually a sorceress or witch) directs his/her witchery 
against people he/she knows wel I .  " In terms of Xhosa myth, the 
witches cannot work across wide social distances because the 
fam i I iar (by means of whi ch the evi I i s  wrought upon the v ict i m )  
has to ' know the victim', ' know his smel I ' ,  ' recognize him per= 
fectly having I ived very close ' .  A fami I iar sent out to a victim 
it did not ' know ' well enough would miss its target, and might 
be deflected in some unexpected direction, possibly back on to 
the witch herself. I t  is essential for the witch ' s  own safety that 
she should know her victim ' s  circumstances intimately and tho= 
roughly. Otherwise he might happen to be a user of strong protec= 
tive medicine, which would send the fami I iar flying straight back 
in ' great anger ' to turn upon the witch" (p. 1 61 ) .  

The traditionally oriented Xhosa who suspects that he has become 
the victim of witchcraft, may look for protection in two ways. 
Firstly, he may approach a witchdoctor for assistance who will 
then provide him with protective medici nes. In addition to this 
he may also try to keep secret his place of work and his residence 
so that the sorcerer ' s  media cannot trace him. In practice this 
means that he continuously has to change his job and place of re= 
sidence and that he must also avoid his traditionally oriented 
friends, since the media can trace him through them. His belief 
in magic therefore tends to separate the traditionally oriented 
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Black from his tradit ional t ies and therefore stands i n  di rect con= 
frontat ion with the ancestral spi r i ts whose task i t  i s  to make the 
Xhosa adhere to h is  tradit ions. 

The Black man ' s  belief in magic and witchcraft may be partly at= 
tributed to h is i nabi l i ty to comprehend and contro l, to an adequate 
extent , the tot a I rea Ii ty w i th whi ch he i s  da i I y confronted. At the 
same time, however, h is  bel ief i n  supernatural forces and magic 
offers him a convenient framework of meani ng on the strength of 
which he may explain  events, so that there i s  no moti vation for 
more adequate discovery of meaning and more complete control 
of real ity. In thi s  way the tradi tional ly  or iented Black man re= 
mains caught up i n  a v ic ious ci rcle. The manifestat ion of authen= 
t ic  responsibi l i ty in th is  ci rcle becomes almost i mposs ible , s ince 
rel ig iously he is not allowed to accept responsib i l i ty for events 
which he, on account of h is  rel ig ious convictions, ascri bes to 
sorcerers or h is  ancestral spir i ts. 

2. 7 V IEWS WITH REGARD TO MAGIC AND W ITCHCRAFT A M ONG 
WESTERN ORIENTED BLACKS 

Invest igat ions have confirmed that the bel ief in magi c  and wi tch= 
craft has not di sappeared among Western or iented Blacks (also 
those who have accepted the Chr ist ian rel ig ion) . Even in the case 
of B lacks who received secondary school educat ion (and even h igh= 
er) , th is bel ief in magic  and wi tchcraft is st i ll fai rly common, al= 
though not as common as among Blacks with lower educat ional 
qual i fi cations (Pauw, 1 969, p. 224) . 

M oller ( 1 972) wri tes as follows in  respect of the urban Black ' s  
bel ief i n  witchcraft : " It appears therefore that magic forces have 
s i gnif icance for the major ity of urban Blacks, although their  con= 
v ictions in this  respect may vary considerably in strength. In the 
case of the unorthodox independent churches these convictions con= 
st i tute an essent ial part of the church li fe. The orthodox churches 
reject these magic forces but a di rect confrontat ion rarely takes 
place, with the result that magic elements can be i ndi cated here 
to some extent. • • •  The s ign if icant group, although st i 1 1  in the 
m i nori ty, who has had negati ve experi ences with the Bantu doctor 
and Z ionist prophets, is  probably support for the idea that the se= 
culari zat ion process does have influence. The fact that persons 
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who are altogether inactive in the church also reject magic forces, 
although they are still few in number, is another indication. There 
is the potential that the new generations wi 1 1  increasingly reject 
magic forces" (p. 226) . (Translation.) 

Pauw ( 1 969 , p. 239 )  provides the following data to illustrate the 
distribution of the belief in witchcraft among Xhosa Christians. 
(Table 2 . 1  refers to responses to questions regarding the arrange= 
ments that people should make in case of i I lness, accidents or 
other personal disasters. ) 

TABLE 2 . 1 : TABLE TO I ND ICATE THE EXTENT OF THE BELIEF 
IN WITCHCRAFT AMONG THE XHOSA (ACCORD ING 
TO PAUW) 

" Prayer (own, of church people, mi= 
n i s ter, u Mthandaze Ii et cetera) 

Consult Xhosa doctor or herbalist or 
use Xhosa medicine 

Consult medical doctor 

Seek advice from elderly peop le/ 
relative/others 

Attempt to dispel the belief 

Consult fortune -tel l er 

Diverse 

Do not know 

Size of sample 

28 

Urban Rural 

59 41 

77 20 

36 5 

1 1  

7 

3 

4 

3 

1 80 67 t i  



Pauw ( 1 969)  discusses the foregoing table as follows : "Here al= 
so we must note that only a small proportion advised recourse to 
a medical doctor although the proportion is larger among urban than 
among rural informants. The majority of urban informants there= 
fore also seem to regard such i I lness as being outside the scope 
of a medical doctor, and some also make this explicit. But this 
does not necessarily imply acceptance of the belief that Tikoloshe 
causes i I lness. From those who advised a Xhosa doctor there 
were no comments indicating disbelief in the witchcraft myth and 
it may reasonably be accepted that with few exceptions persons in 
this category do accept the belief. But of those advising prayer, 
a number definitely indicated disbelief while a few others spoke 
of the patient bei ng out of his mind or of praying that the idea 
shou Id be removed from his mind • On the other hand others adv i = 
sing prayer expressed their belief in witchcraft, so that the persons 
advising prayer included both believers and sceptics in regard to 
the witchcraft and sorcery myth. However, there were more in 
the ' prayer ' category of the urban sample who expressed disbelief 
than in the rural sample. Considering all the pointers our material 
provides, I shal I say that more than half of the urban sample ac= 
cepted the belief in witchcraft" (p .240) 

Pauw ( 1 969 , p. 237) also points out that the Xhosa differentiate 
between the causes of disasters (for example i I lness) and the 
symptoms of disaster. To get treatment for the symptoms (for 
example a fmctured leg caused by an accident, or internal pains 
caused by a disease) some of them wi 1 1  consult a medical doctor, 
although they believe in witchcraft. However, if they suspect that 
the accident or disease is caused by a sorcerer or witch, in addition 
to a medical doctor they wi 11 al so consult a Xhosa witchdoctor to 
obtain medicine for neutralising the power of the sorcerer or witch. 
The Black man ' s  belief in magic or witchcraft has sti I I  not been 
destroyed by the greater scientific knowledge which is at his dispo= 
sa t today. Scientific knowledge and belief in the myths are recon= 
ci led, and in many cases the belief in the myths holds a more cen= 
tral position in the world of experience than the scientific knowledge 
does. Durand ( 1 970) writes the fol lowing in this respect : "Two 
extremes meet in the person of the modern urban witchdoctor, and 
we see a heroic attempt to make the old magic establishments of 
life applicable to a world of science and technology w here apparent= 
ly everything can be reduced to ' natural ' causes and results" 
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(p. 93). (Trans lation. ) 

Schutte ( 1 974) writes the following in respect of the urban Black 
man's belief in wi tchcraft and magic : "Conceptions and uses of 
magic live on in the cities. The same powerful remedies are em= 
ployed for purposes which are more adapted to city conditions. 
The same doctors are found here as well" (p. 1 60) . He reports on 
his empirical investigation: " The members of tv'eadowlands are 
not strong I y divorced from the ' magic ' be I i ef s of the peop I e in 
their urban environment. Of the seventy members of the congre= 
gation who were interviewed and of whom most have been members 
of the Reformed Church for more than eight years, 9 1 , 3 per cent 
still believed in the existence of boloi (sorcery), 5, 2 per cent re= 
j ected it and 3 per cent were doubtful" (p. 1 60) . (Translation. ) 

According to Moller ( 1 972 , p. 1 84) , witchcraft has an effect on 
many aspects of daily I ife, especially on interhuman relationships 
and injuries in the job situation. He also quotes the example of 
a girl (p. 202 ) who believed that her lack of di I igence was due to 
the fact that she had been bewitched. 

Belief in magic and witchcraft is therefore still fairly common 
among Western oriented urban and rural Blacks. Since the Black 
man in the Western society is integrated in a much more complex 
network of social and labour relationships, the role of witchcraft 
wi 1 1  also become much more complex and it can be expected that 
the manifestation of responsibility among the Western oriented 
Blacks will be affected in all possible fields of life. 

2 . 8 THE NEGRO IN THE USA 

I n  specific psychological schools of thought in the USA, a theory 
was formulated which separated motivation (at least as far as 
man is concerned) from the mechanical stimulus -reaction theory 
and based it on what is cal led 'Personal Causation' - freely trans= 
lated as 1personal initiative'. De Charms ( 1 968 , pp. 269 -270) 

explains this concept as follows: "Man's primary motivational 
propensity is to be effective in producing changes in his environ= 
�- Man strives to be a causal agent, to be the primary locus 
of causation for, or the origin of his behavior ; he strives for per= 
sonal causation . • • • Personal causation of this sort is not to be 
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taken as the motive for all behavior, however. I t  is an overarching 
or guiding principle upon which specific motives are bui It. The 
environment sets different problems (obtaining food, achieving 
success, gaining friendship, etc.) that may help to define speci = 
fie motives for i ndividual behavior patterns. The dimension that 
underlies all of these is the attempt to overcome the problem 
through persona I causation - the desire to be master of one ' s  fate. 
If I achieved the goal through my own efforts, my subsequent be= 
havior wi 11 differ from my behavior if the goal was presented to 
me on a silver plate , so to speak. Attaining a goal through luck, 
chance, or through the benevolent agency of a helper is not the 
same as doing it myself. The feeling of personal causation can 
apply to any goal , to any class of goals that help to define a spe= 
cific motive, and hence is a contributing factor to al I motives" 
(pp. 269 -270) . 

Working on the assumption that man' s striving for personal initia= 
tive consti tutes the most fundamental driving force behind his 
motives, De Charms distinguishes what may be cal led two extre= 
me personali ty types which he indicates with the terms ' Origin' 
and ' Pawn' (p. 273) . The terms ' lni ti a tor' and ' Puppet ' ade= 
quately describe what is meant by the terms ' Origin' and ' Pawn' . 
De Charms ( 1 968) explains the meaning of these terms as fol lows : 
"An origin is a person who perceives his behavior as determined 
by his own choosing ; a Pawn is a person who perceives his beha= 
vior as determined by external forces beyond his control" (pp. 
273 -274) . 

In a publication The Black Self ( 1 974) Wyne, White, and Loop 
approach the problem of self -concept (especially in the sense of 
self-respect) in the American Negro from the point of view that 
one of the most fundamental qualities of man is the fact that he 
wants to be the initiator of his own actions. They give the fol lo= 
wing grounds for this point of view : "Western culture generally 
and American culture particularly relied extensively on the myth 
of potency to give meaning and direct ion to life. • • •  The belief 
that the individual alone was responsible for his successes or 
failure be9ame incorporated into the American cultural norm. The 
dissonance created by this dominant theme of self -i:t>tency, which 
permeates American culture and promotes a belief in the desira= 
bi I ity , even the necessity, of being able to exert control over the 
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environment as against the prevailing realities surrounding the 
black man in American society makes this dimension of self -con= 
cept one of fundamenta I importance to Blacks. 

The central problem for the Black self appears to be an undermi = 
ning of the sense of responsibi I ity. Certainly many Blacks today 
(and this was true for even more in the past) are convinced that 
even if they assert their will, their actions will do no good" (p. 47) . 

The three authors quoted above also point out that American Ne= 
groes in general reveal personality traits on the strength of which 
they can be classified as ' Pawns ' (Puppets) . According to these 
authors, this personality qua I ity of the Negroes is a product of 
history. The Whites, as the largest and culturally dominant group, 
treated the Negroes, from the time they arrived in America, as 
slaves, as puppets. The result of this was that the Negroes were 
in fact ' conditioned ' to believe that on their own initiative they 
could not add to their own ·welfare and that their lives were arran= 
ged by forces beyond their control. 

The authors also warn against absoluti sing of Initiator (' Origin' ) 
and Puppet ( ' Pawn ' ) as personality types. These terms should 
only be regarded as concepts representing two extreme poles and 
the reality is found in an uninterrupted distribution between the 
two poles. The personality traits of the Initiator and Puppet are 
also determined by the situation. In one situation a person may 
experience that he is initiating his actions on his own, whereas 
in an_other situation he may experience that what is happening to 
him is in the hands of forces beyond his control. The author of 
this study draws the conclusion that when a person experiences 
himself as a puppet over a wide section of I ife, he wi I I  be incl i = 
ned towards a fatalistic attitude towards life, namely : " I  am not 
responsible for my actions, since the events of life are control led 
by forces beyond me". It is obvious that in such a case there can= 
not be any authentic responsibility, but only accounting to a higher 
earthly authority. 

In respect of the Blacks in the RSA, it can be stated that the ten= 
dency towards " Puppet experiencing" and fatalism (thus the re= 
jection of authentic responsibility) is not originally the result of 
social conditioning. The Black man ' s  conviction that the initiative 
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for the cours� of h i s  own l i fe i s  not in  h is  hands, i s  probably in= 
tens i f ied by some aspects of the pol it ical, social and economic  
system i n  the RSA. However, i t  has been i ndicated in  the fi rst 
part of thi s  chapter that the Black man ' s  experienci ng of hi mself 
as a puppet is orig ina l ly rooted in h is  relig ious convi ct ions. 

In thi s study the pri nciple of personal i ni t iati ve for acti ons (which 
imp Ii  es the acceptance of fu 1 1  res pons i bi I i  ty for act ions) is foun = 
ded in  the Chri st ian pr inciple of I i fe which, as or ig inal intruct ion 
to man, can be formulated as fol lows: " Be fruitfu l,  subdue the 
earth and have domi ni on over i t  out of grati tude to God whom you 
have to love with al I your heart, and wi th al I your soul and with 
al I your mind, and show in  al I your act ions that you love your 
nei ghbour as you love yourself" (Gen. 1 :  28 and -Matthew 22: 37-40) . 
To the Protestant Chr i st ian the foregoing i mplies that in  the fi rst 
instance he i s  cal led upon to develop or to shape the potent ial it ies 
or talents which he recei ved as gi fts from h is  Creator, in  order 
that he may carry out the specif ic tasks into wh ich h is  vocation 
di fferentiates and accept a 1 1  the parti cular dut ies attached to every 
task with due cons iderat ion for the in i t ial instruct ion. From thi s  
point of view, respons i bi  I i  ty forms the bas i s  for a 1 1  human action, 
whether games, sport or work. 'Initi ative', as a comprehens ive 
tendency in the personal i ty, therefore from thi s  point of v iew a lso 
immediatel y  imp lies the recognition and acceptance of boundar ies. 
The 'In it iative' i s  l imited, inter alia, by the boundaries laid  down 
by the individual's potent ial i t ies, by phi losophi cal conv icti ons, 
by norms which apply to the pursui t  of science, by social rules or 
taboos, and by rules whi ch apply to the pursui t of sport. It i s  
therefore clear that the or ig inal, foundation -formi ng respons ib i  I i ty 
towards self-reali zation i s  conf ined and qual i f ied to the extent 
that i t  d i fferentiates into tasks and duties. 

The South African society i s  composed of a variety of cultures of 
which each reveals a tendency to develop into the di rect ion of the 
hi ghly industr iali sed Chr i st ian Western culture. Generally spea= 
k ing, the most s ign if icant s i tuations in  the RSA which require 
persona l i ni t iative and thus persona l respons ibi I ity, reveal a de= 
f in i tely Western bas i s  and orientat ion. Thi s  study refers, i n  fact, 
to res pons i bi Ii ty i n  the BI ack person who, on account of h i s  trad i = 
t iona l religious convi ct ions, i s  inclined to reject in i t iat ive and who 
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also tends to experience himself as a puppet in the hands of perso= 
nal, living ancestral spirits and of impersonal forces (magic) 
which are manipulated by sorcerers, witches and witchdoctors. 
Fundamentally it would therefore be wrong merely to reduce the 
problem of responsibility among Blacks to the attitude of Whites 
and the limited opportunities available to Blacks. The present 
political, economical and social set-up in the RSA may have a 
hampering effect on the development of a positive self -concept 
among Blacks and therefore on their sense of responsibility in the 
Western cultura l context. However, the attitude of Whites and 
the limited available opportunities do not under I ie the problem, 
and a change in the attitude of Whites and the creation of more 
opportunities for B I  acks w i I I  on I y produce positive resu I ts if they 
are accompanied by (or rather preceded by) re -orientation by 
Blacks with regard to their belief. 
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CHAPTER 3 

TEMPORALITY AS AN ASPECT OF THE BLACK MA N ' S  CULTURE 
AND ITS INFLUENCE ON HIS SENSE OF RESPONSIBILITY IN 
THE WESTERN CULTURAL SET-UP 

3. 1 TEtv' PORALITY 

As far as the relationship between time (or time experiencing) 
and responsibi I ity is concerned, th ere are two distinguishable as= 
pects of temporality that are important for the purpose of this in= 
vestigation. The first concerns the philosophy of I ife which is di= 
redly related to the religion, whereas the second has a bearing on 
the tempo of life which is more related to the style of life. 

3. 1 • 1 Tempera Ii ty as a constituent of the phi I osophy of Ii fe 

The Christi an philosophy of life accepts it as a fundamenta l fact 
that history began with the Creation, that it takes a linear course 
and that it wi 1 1  end when a particular aim has been achieved, na= 
mely the fulfilment of God's plan with the universe. Especially 
the Protestant-Christian religion emphasises the fact that earthly 
history also constitutes a part of God's plan with the universe and 
that the individual is invested with responsibility in respect of 
his personal history and that in a wider sense he is also co -respon= 
sible for earthly history in general. Mostert ( 1 974) out I ines the 
religious foundation of the Western concept of historicity in the 
fol lowing words : "On the other hand, the Bib i ical principle of 
historical realization of the existence implies that man acts ori= 
g i na 1 1  y in ti me • This orig i na I action in ti me is the effect of a 
destiny initiated in history by God and which wi 1 1  be fulfi I led in 
history" (p. 8 1 ). ( Translation. ) From the point of view of respon= 
sibility, the following words of Mostert are also important: "How= 
ever, Israel does not learn to understand this will of God as an im= 
personal, universally compelling law, but as a selecting will 
which has to bring about a specific purpose in history. The nation 
and the individual are continuously confronted with a Present Wi 1 1  
which demands from the people and the individual a volitional de= 
cision in respect of the acts and words of God" (p. 83). (Trans= 
la ti on. ) Mostert also writes: "Essentially faith, as a human tune= 
tion, is acceptance of the saving intervention of God and obedience 
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to the calling which is implied in historically realising God ' s  
wi 11 as I am Jahweh ' • Such an interpretation of faith was, in 
fact, understood by E I  iade as by itself being a breaking out of 
the archaic structure. This assists man from the space of inte= 
gration in the cosmic order to the space of creative freedom" (p. 
84) . (Translation.) 

The Westerner ' s  intensely future creating orientation originates in 
his religion and more particularly in the Protestant -Christian rel i = 
gion. All the dynamic philosophies of life (also those which re: 
ject the Christian doctrines) which originated in the West, strong 
ly emphasise the creative freedom of man - a freedom which im= 
plies being free to break through the natural course of cause and 
effect - a  freedom which is embodied in the course of history. 
This creative freedom is intended to achieve an aim. To the Chris= 
tian this aim is the fulfilment of God ' s  plan with the universe. 
To quite a few other Western philosophies this aim is the creation 
of a humanistic utopia o In the Western society plans are always 
being made for the future and there is much organising and working 
at a certain tempo to put these plans into execution. The success= 
ful person in the West, is the one who can plan realistically for 
the future and who can take the necessary steps to put these plans 
into practice. 

But even if the re I i g i ous basis of the Westerner ' s experience of 
time is not taken into consideration, temporal ity remains an an= 
thropological fact of existence and it comprises present, past and 
future. In respect of these three dimensions of human t lme expe= 
riencing, Lynch ( 1 972) reports as fol lows on investigations under= 
taken by Aaronson in the USA during the sixties : " Ob i  iterating 
the present - or both past and future together, of which at least 
one seems to be required to give the present meaning caused the 
most violent reaction. Subjects resisted vigorously or lapsed in= 
to catatonia. Present timelessness equaled death or madness. 
E �pans ion of the present on the other hand, or of present and 
future together brought great joy and energy. When the future was 
made long relative to the past, involvement in the present increa= 
sed. When the past was relative ly long I the subjects experienced 
disengagement. Where both past and future were lengthened rela= 
tive to the present, the subjects seemed to abandon the world of 
action for daydreams and obsessions" (pp. 1 33 -1 34) . (Author ' s  
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under I in i ng • ) 

The Westerner lives in the present. His directedness towards the 
future, however, accords meaning to the present and forms a dy= 
namic driving force behind the development of Western culture. 
To a large extent the past is interpreted in terms of the present. 

Sonnekus ( 1968), for example, writes the following on memori = 
sing : "For the time being it has to be concluded that memorising 
is a personal mode of being, an experiencing of a personal histo= 
rical order of time, in which the person ' s  historicity is experien= 
ced by him in the present, in contrast with the past and the future" 
(p. 86). (Translation.)  

What is  the position regarding the traditionally oriented Black man 
as far as temporality as a constituent of his philosophy of life is 
concerned? The Black man ' s  interpretation of time is not charade= 
rised in the same way by cyclical repetitions as is the case in some 
Eastern cultures. Reincarnation in terms of the African religion 
implies that an ancestor strengthens some of his descendants by 
means of a specific spiritual force which he had and which charac= 
terised him as a unique person. In  terms of the African religion, 
the spirit of an ancestor can thus be reborn i n  several of his des= 
cendants while the ancestr a I spirit itself goes on I iving intact. 
The Black man does not, however, see the line of historicity as 
directed towards an ultimate fulfilment of purpose , the realization 
of which depends in part on his actions. To him the future is ful = 
f i 11 ed in a utopia from which he cannot escape, viz the hereafter 
as the world of the ancestral spirits who live there largely as they 
had lived in the past on earth ( Bruwer, 1963, p. 125). To the 
Black man the destiny of his life is a return to that which he 
knows from the past and that is why he is mainly oriented towards 
the past and, in particular, towards preserving the traditions. In 
essence the future to him is a re-creation of the past. The Black 
man is therefore little concerned with the future and does not feel 
responsible for planning for the future. Engelbrecht (n.d. ) writes 
in this connection: "Inspectors of Black schools with years of 
experience point out that there is little sense or prupose in working 
out programmes and syl !abuses. They are just not carried out" 
(p. 13). (Translation. ) Officials with years of experience in re= 
spect of the training of Black workers also point out that a lack of 
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initiative with regard to planning for the future is probably the 
main reason why much more responsibility cannot be given to 
Blacks at this stage (personal conversat i ons) . A repetition of 
Lynch ' s  ( 1 972) words wi I I  be particularly appropriate here : "When 
the future was made long relative to the past, invo lvement in the 
present increased. When the past was relatively long, the sub= 
jects experienced disengagement. Where both past and future were 
lengthened relative to the present, the subjects seemed to abandon 
the world of action for daydreams and obsessions" (p. 1 33 ).  
Engelbrecht (n. d. ) writes as follows on a job situation which he 
observed : "Other workers sit on top of a ladder waiting for him. 
They converre tranqui l ly I ike Homer ' s  elders on the wal Is about 
beautifu I women, about the things of yesterday and the day before. 
I hear no word about p I ans for tomorrow, about the future. • • •  The 
man takes up the saw again. What does it matter if he finishes 
the work tomorrow, the day after, or next year? Where is the end 
and destination of everything if one lives only in the present and 
the past?" (p. 7 ) .  

It is clear that in the case of the Black man the concept of histo= 
r i c i ty is an important impediment in accepting responsibility , es = 
pecial ly in respect of creative activities in the Western cultural 
context. 

3. 1 . 2  Objectivised or mathematical time 

Another aspect of temporal ity which has direct significance for 
responsibility in the Western culture, is the so-called objectivised 
or mathematical time, better known as clock time. This aspect 
is typical of Western culture and is characteristic especially of the 
Protestant -Christian sphere of Western culture. No example of a 
culture can be found in history where time was ever objectivised to 
such an extent as it is in Western culture. The Western clock time, 
namely the division of a day into hours, minutes and seconds, is 
an arbitrary classification which by no means corresponds with 
any known natural rhythm. That is why the 'Time concept ' , as it 
functions in the Western culture, is not something which 'develops ' 
in a chi Id. It has to be deliberately taught to a chi Id. For exam= 
p ie, Lynch ( 1 972) writes : 1 1 1\.'loments do not exist, they are clas= 
ses of events in which there is no need to distinguish one event 
as occurring before another" (p. 1 20 ) .  The clock serves to repre= 
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sent the moments which do not exist (in the sense that they can= 
not be perceived by any of the senses) concretely visual as se= 
conds or parts of seconds. This objectivised representation of 
time then serves as a reference framework for planning the indivi= 
dual life. 

It is undoubtedly true that this objectivised clock time constitutes 
a dynamic driving force for development in the Western culture : 
A 11 actions , whether labour, sport or social intercourse, and some= 
times even the length of a church service, are evaluated by means 
of time as a criterion. Productivity is measured in terms of quan= 
tity and quality produced in a given length of time. To the Wes= 
terner clock time has already become a fundamental norm on the 
strength of which he accounts for his actions. With acknowledge= 
ment to Mumford, Lynch ( 1 972) writes : "The clock, not the 
steam engine, is the machine of the Industrial age" (p. 1 27 ) . 

This objectivised, mathematical time concept appears to be one 
of the main points of friction when members of an industrially 
less developed culture come into contact with the Western culture. 
With regard to the situation in schools in the USA, Bazel i ( 1 975 ) 
writes : "A fourth difference which handicaps disadvantaged mi= 
nority group children is adherence to a set of values which do not 
conform to the Protestant work ethic. Major value differences 
occur in perception of time utilization, speed, organization and 
accuracy. Middle class persons use time as a commodity ; acti= 
vities are programmed and scheduled, and appointments are made 
with a discrete time orientation. Very many persons of other sub= 
cultures perceive time as a field in which they are suspended ; 
appointments and attendance are treated with a diffused time orien= 
tation. Since schools operate on components of the Protestant 
work ethic, individuals who do not conform are punished, often 
by failure" (p. 43) . 

The Black man also finds it difficult to orient himself in respect 
of the artificial classification of time which determines the rhythm 
of life in Western society. Engelbrecht (n. d.) strikingly outlines 
the differences between the Black man in this respect : "What is 
noticeable, .is the calm, restful and leisurely way in which they 
work - a leisureliness which gives me unease. I am in a hurry. 
This, and other work must be completed. I have plans for today, 
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tonight, tomorrow, the day after, next year. My time passes 
fast. Much to fast. In actual fact I live in the future. I become 
aware of two tempos. • • •  in fro nt of my window the Black labou= 
rers are busy. They are not in a hurry. Two tempos next to each 
other with only a glass window separating them" (p. 6) . (Trans= 
lat ion. ) 

Nzimanc::14!. ( 1951 )  found in his study that the Black man is begin= 
ning to take over the Western concept of time as he gradually be= 
comes more Western oriented. He writes as follows in this connec= 
tion : " Contact with Europeans is giving the Africans the so-cal= 
led ' time neurosis ' characteristic of Western culture. The Afri = 
can is becoming aware of, and anxious about, the passage of time. 
He is learning to care about the future, to be anxious about the 
possible adverse eventualities, and to plan ahead" (p. 5 ) .  Today, 
however, 25 years after Nzi mande' s study, there are i ndi cations 
that even some academically highly qualified Blacks, who are 
fully familiar with the objectivised time concept (clock time),  are 
sti 11 inclined towards a slower, more restful tempo of I ife than the 
one required in the highly industrialised Western cultural context 
(De Villiers, 1 972 , p .  47 ) . The reason for this must probably be 
looked for in the fact that their religious convictions are so deeply 
rooted. It is clear that this aspect may determine the manifesta= 
t ion of responsi bility among Blacks in specific job situations. 
However, very little empirical information on this vitally imper= 
tant aspect of responsi bility among Blacks is available. 
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CHAPTER 4 

DISCOVERY OF MEANING AS A N  ESSENTIAL CONDITION FOR 
THE MA NIFESTATION OF RESPONSIBILITY 

4. 1 INTRODUCTION 

Western culture found an important driving force for the phenome= 
nal progress of the past two or three centuries in the Protestant 
Christian philosophy of life. One important foundation of the 
Protestant-Christian philosophy of life is contained in the first 
divine instruction to rr,an, namely : "Be fruitful, and multiply, and 
replenish the earth, and subdue it ; and have dominion over • • •  
every living thing that moveth upon the earth" (Gen. 1 : 28). This 
instruction constitutes one foundation on which al I responsibi I ity 
in the Christian-Western culture is based. It implies, first of all, 
that man must realise his inherent potentialities for subduing 
the earth and for having dominion over everything on it. This 
most original responsibility underlies all forms in which respon= 
sibi lity becomes manifest. This is such an obvious basic truth 
that al I further foundation for it is unnecessary. This original re= 
sponsibi lity emphasises the decisive role of education in respect 
of the development of responsibi I ity in man. The smal I chi Id 
needs the assistance and guidance of his educators to realise his 
potentialities and (as he becomes mature) he may gradually take 
on the responsibility for giving shape to his own life. If a child ' s  
educators partly refuse this reponsibi I ity, he wi 1 1  grow up with a 
disadvantage which he wi 1 1  later overcome with difficulty or not 
at all. One example is affective neglect of a child which can 
sometimes lead to his becoming a psychopath. A characteristic 
of a psychopath is, in fact, a lack of a sense of responsibility. 

The effect of educational neglect on a maturising chi Id wi 1 1  not be 
discussed in more detai I here. Interested readers are referred to 
works by Bowlby ( 1968), Weininger ( 1972), Bronfenbrenner ( 1975 
(a) + (b)) and Buhler ( 1935). 

The aforementioned original instruction to man also implies a duty 
to discover meaning. If a person does not understand the consti = 
tuents of a particular situation, he cannot react in a genuinely re= 
sponsible manner to that particular situation. Control requires 
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comprehension and ski 11. Learning, as preparation for a specific 
task in I ife, therefore entai Is discovery of meaning and the deve= 
lopment of ski I ls. These two aspects are the opposite sides of 
the one basic form of responsibility, namely the realization of 
inherent potentialities . 

I n  view of what has been said before, the first part of the original 
divine instruction, namely " Be fruitful, and multiply, and rep le= 
nish the earth, " is qualified in a particular way. Uncontrolled in= 
crease at the present juncture can only be experienced as accounta= 
ble by those persons who fai I to appreciate the second part of the 
command, namely " • • •  subdue the earth and have dominion over 
everything that moveth upon it", or by those who disregard educa= 
tion as essentia l condition for the development of the inherent po= 
tential ities for ruling and control ! ing. The demands made of par= 
ents in the modern Western society restrict the number of children 
that they can educate to responsibility. However, this rratter will 
be discussed again at a later stage. I n  this section the Black 
man' s traditional way of according sense is contrasted to the 
Western-founded demands of authentic discovery of meaning in or= 
der to obtain ins ight into the nature of the problems which Blacks 
may experience in showing responsibility in the Western culture. 

4. 2 THE WOR LD R EVEA LS A NETWOR K OF MEA N ING S  

The world man inhabits reveals a structure which to him appears 
Ii ke a network of meanings • Man is ca I I  ed upon to unra ve I this 
structure and to accord meaning to it, or to discover the meanin�s 
implicit in the structure, thus making the earth habitable to him= 
self, or, put in a different way, to subdue the earth to him. I t  
is known that science, especially the natural sciences, have be= 
come a foundation of Western culture. Phenomena and events are 
usually explained in terms of scientific principles. By applying 
their knowledge of these principles, technology was devised as a 
means for subduing the earth to man. In Western culture, however, 
there is a tendency to explain human modes of realization uni late= 
rally in terms of natural principles and especially in terms of cause 
and effect. However, the existence of a vast amount of empi ri ca I= 
ly verified and verifiable scientific knowledge which is so charac= 
teristic of Western culture, cannot be accepted as the basis for 
the manifestation of responsibility among Westerners. At best it 
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may serve to promote a greater degree of differentiation in respect 
of the kind of responsibilities that can be supported. 

It was indicated in a preliminary study to this investigation that 
the development of human potentialities (with which the acquisi= 
tion of knowledge is closely allied) is the most original manifes= 

tation of responsibi I ity and is essentially the foundation of al I re= 
sponsibility in every culture. However, the acquisition of know= 
ledge, and concomitant with that the development of human poten= 
tialities, is in itself a responsibility based on the religion which 
becomes apparent, inter al ia, in the philosophy of I ife. The re= 
sponsibi lity of the Protestant Christian to develop his potentialities 
is grounded in the or i ginal divine instruction to subdue the earth to 
man. It is apparent from the following words of Eliade (quoted by 
rv ostert, 1 974) that this facet of the Protestant Christian faith 
had tremendous significance for the development of Western cul= 
ture : " Faith in this regard means absolute emancipation from any 
kind of ' natural law' and hence the highest freedom that man can 
attain : freedom to intervene even in the ontological constitution 
of the uni verse" (p. 85) . 

Mostert points out, however, that faith as seen by E I  iade is essen= 
tial ly an acceptance of the saving intervention of God in the life 
of man and obedience to the calling which this entai Is for man to 
realise God ' s  will historically ( Mostert, 1974, p. 84) . This view 
of Mostert also i mplies that to the Protestant Christian his faith 
constitutes the foundat i on of his original responsibility, namely 
the responsibility to develop the personality potentialities, conco= 
mitant with which is authentic understanding of the objective rea= 
I ity. 

There is no doubt that this religious basis of the Westerner' s re= 
sponsibility is crumbling along a wide• front and is being replaced by 
other convictions. However, it is not considered important to this 
investigation to go into further possible developments in this re= 
spect in the Western culture. What is important, is that the pre= 
viously mentioned facet of the Protestant -Christian religious con= 
viction formed, and in many countries sti I I  forms, a vital driving 
force for development in the Western culture. The Westerner can 
only accept responsibility for a particular situation if he understands 
what is at stake and if he has the potentialities for continuously 
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reconstituting the situation in accordance with specific norms. 
This is a demand made in respect of every situation, irrespective 
of how straightforward or complex it may be. 

The demands for understanding as an essential condition for the 
manifestation of responsibility are also valid for the traditionally 
oriented Black man in his traditional cultural context. An impor= 
tant difference, however, is that the traditional Black man ' s  epis= 
temology is radically different from that of the Westerner. His 
theory of knowledge is based on a completely different faith so 
that the nature of his feeling of responsibility will be radically dif= 
f erent from that of the White man. 

Tempe ls ( 1940) provides an i I luminating exposition of the Black 
man' s epistemology. In conjunction with his "forces philosophy" 
theory he writes as fol lows in respect of the Black man ' s  funda= 
mental convictions : "God knows, he gave every human the ' po= 
wer ' to know. Every being is a force and every one of a person ' s  
facu It i es is a force , tre force of knowing and the force of w i 11 i ng • 

Man can therefore know. But first of a 11 , the ancestors know, and 
after them the first-born, deceased and Ii vi ng. And, besides, for 
people real wi sdom is metaphysics, the insight into the world of 
forces, its general laws, its hierarchy, its interdependence and 
mutual relationships from strength to strength" (pp. 39 and 40) . 
(Translation.) 

One important principle that has significance for the manifestation 
of responsibility among Blacks, is the position of certain persons 
(for example first-born children) as having particular wisdom me= 
rely on account of their descent and the fact that they are the first 
born. The power to have more wisdom, which is characteristic of 
ancestors and the first-born, also comprises greater insight into 
and knowledge of the traditional norms on the strength of which 
every individual has to account for his activities. As wi 11 become 
apparent later on, this greater power to know in the first instance 
entai Is deeper insight into the basic structure of the world of po= 
wers. Biesheuvel cal Is it Spiritual Force (Pretoria News, Friday 
July 16, 1973 , p .  12) . On account of this deeper insight, the 
first-born are more capable than other people of interpreting events 
correctly. As a person (apart from the first-born) becomes older, 
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his wis�m increases and concomitant with that also his responsi= 
bi Ii ties in the traditional cultural context. Age is an important cri= 
terion of status acquisition among Blacks. In this respect Tempels 
( 1946) writes : " The younger ones cannot know without the older 
ones. Black people say that if there were no elders, the young 
ones wou l d  be left to themselves, the town would go to ruin, they 
wou Id not know how to Ii ve , on their own they wou Id know neither 
customs nor laws, nor would they be able to acquire essential know= 
ledge ; they would separate and become lost. 

Personal study, or own discoveries, without the elders, cannot 
lead to wisdom. Man is capable of learning to write, calculate, 
drive a car or master a trade, but all this has nothing to do with 
wisdom, it provides no ontological insight into the nature of beings, 
but only accomplishments, childish ski I ls which are not wisdom" 
(p. 40) .  (Translation. ) 

The mere acquisiti on of knowledge is therefore not regarded by 
Blacks as fundamental responsibility. Wisdom does und.erlie re= 
sponsibility, but, as will be seen later, the increase or enlarge= 
ment of wisdom 8.S a spiritual force in the first instance is not 
seen as the outcome of personal dedication. It is received from 
stronger spiritual forces, especially from the departed ancestors. 

The Bantu philosophy (or Bantu metaphysics) also underlies the 
Black man ' s  knowledge and therefore his understanding of nature. 
In this respect Tempels ( 1946) writes the following : " But to have 
a general opinion regarding the beings is something completely dif = 
ferent from knowing each being in detai I according to its own inner 
nature. It is no I onger a phi I osophy • • •  here we are more concerned 
with natural sci ence" (p. 44) .  ( Translation. ) 

Tempe ls mentions three principles of knowledge which to the tradi = 
tional ly oriented Black man serve as criteria for the interpretation 
of reality. These principles are not important for the purposes of 
this study. What is important is that the Black man explains rea= 
lity in terms of the functioning of spiritual forces that are arranged 
hierarchically. Every event is characterised by either the confir= 
mation, or the increase, or the decrease of a particular spiritual 
force. Every event has a cause which can be traced back to the 
functioning of these spiritual forces. The acquisition of knowledge 
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and the inculcation of ski I ls are definitely not related to the increa= 
se of a person ' s  spiritual force. For example, it is known that 
among Blacks in the RSA a prospective witchdoctor has to complete 
an apprenticeship under a qualified witchdoctor before he may start 
practising on his own. Tempels ( 1 946) writes the following with 
regard to the initiation of the new witchdoctor : "The witchdoctor 
can only teach his pupi I the tricks and ceremonies ; he can train 
him for the higher life he is going to lead ; but, in my opinion, he 
cannot give him the power and the knowledge" (p. 50) . (Trans la= 

tion.) 

Tempels also writes : "But someone who is possessed in this way, 
becomes enraptured at the moment that the spirit or vi dye ' poses = 
ses him ' ; and it is at this morrent that the novice obtains the 
higher force to know and to influence" (p. 49 ) . At the moment 
that the pupi I becomes possessed, he obtains his power and supe= 

rior knowledge of " • • •  a higher force of life than that of the instruc= 

tor ' s that has to intervene. Thus there can be no mention of actua I 
initiation by the instructor" (Tempels, 1 946, p. 50) . (Trans la= 
ti on) • 

It is known that Blacks in the RSA who become witchdoctors, state 
that they are cal led to this profession by the spirits of the ancestors. 
These spirits may make their wishes in this respect known to the 
individuals concerned in different ways, for example by afflicting 
him with a chronic disease (Moller, 1 972, p. 200) . Even today 
the Black witchdoctors sti 1 1  have an important function among 
Blacks living in White areas in the RSA (Moller, 1 972, p. 1 88) . 
It therefore appears to be justified to assume that the traditional 
epistem ology of the Black man still plays an important role, even 
among Western oriented Blacks. The fact that many Black Chris= 
tians sometimes consult the priests of independent Bantu churches 
as divination doctors, may also be an indication that the Christian 
doctrines offer the Black man the scope to interpret reality in terms 
of his traditional epistemology. 

This probably confronts the researcher with one of the most diffi= 
cult problems in respect of responsibility, namely the question of 
what significance a person ' s  acquired know ledge and ski I ls are to 
him as a person in a specific cultural set -up. With reference to 
Tempe ls, it was indicated earlier on in this subsection that objec= 
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tive, empirically verifiable scientific knowledge is regarded by 
Blacks as superficial non -essentials. It was also pointed out in 
Chapter 2 of this study that Blacks in the RSA, especially in re= 
spect of i I lnesses, tend to differentiate between cause and symp= 
tom. Western science can treat the symptom, but the cause which 
is more deeply rooted than the symptom can only be treated by 
someone who has insight into the functioning of the spiritual forces 
(and who is able to manipulate them) . Knowledge of reality is 
therefore meaningful to the Black man if it enables a person to ex= 
plain reality, and especially specific occurrences, in terms of his 
philosophy of forces. The traditionally oriented Black man direct= 
ly relates the spiritual forces to the spirits of his ancestors and to 
impersonal witchcraft or magic. Events which fundamentally af= 
feet his life are caused by forces outside himself and he can only 
make a contribution to the course of his life if he can manipulate 
the spiritual forces in some way. The important role that is play= 
ed by Bantu witchdoctors, even among Western oriented Blacks, 
proves that this approach to the reality of life is still an essential 
characteristic of the Black man's philosophy of life. According 
to Moller ( 1 972, pp. 208 -227) the priests of some of the indepen= 
dent Bantu churches in many respects are very similar to the tra= 
ditional Black witchdoctors. 

It can therefore be assumed that to many Bantu Christians the mea= 
ningfulness of knowledge acquisition and the development of ski I ls 
or abilities that are required in the modern society do not arise from 
the same fundamental convictions as in the case of the White man. 
This statement does not imply that the situation in the Western cul= 
tura I context is perfect. A I so in the Wes tern cu I tura I set -up just 
as clear a distinction can be made between a clever (or intel I igent) 
person and a wise one. This is a I so the reason why i nte 1 1  i gence 
and aptitude tests have a limited prognostic value and why many 
highly intelligent people do not succeed in I ife, and particularly 
in professional life. It is also for this reason that highly intelligent 
people who have proved their ability by their personal successes, 
sometimes land in prison on account of a lack of an authentic sen= 
se of responsibi I ity. 

In the light of the foregoing discussion it can be stated that disco= 
very of meaning does not entai I only the acquisition of knowledge 
or the development of personal skills. By virtue of all the impli= 
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cations of responsibility, the chief concern is the sense and mea= 
ning which a person ' s  knowledge and ski I ls have for him as a per= 
son. In other words the main issue is not merely the subjection 
of the earth and the control over it, but above all whether this sub= 
jection and control lead to the realization of a particular aim. 
Norms on the strength of which an account is rendered of the ind i = 
vi dual actions therefore refer, on the one hand, to the qua I ity of 
the work performance, which can be measured objectively, and on 
the other, to philosophical principles which cannot be measured but 
which can be comprehended. 

Bijl ' s  ( 1960, p. 24) view that responsibility extends to the shape 
that the individual life has to assume, corresponds with what has 
been said above. However, it still offers no solution to the pro= 
blem, namely how to lead the Black man towards authentic respon= 
sibi lity in a dynamic Western culture. It appears that the Black 
man ' s  philosophy of life cannot easily be integrated with objective, 
empirically verifiable knowledge, especially in view of the fact 
that such knowledge should  be seen as media for change with a 
view to realization of aims. Extensive empirical investigations 
should be undertaken in order to gain perspective on this foundation 
of responsibility in the case of B lacks. Such investigations should 
be undertaken jointly by White and Black researchers since the im= 
portant factor here is the integration of fundamental convictions 
underlying two cultures which, from the Black man ' s  point of view, 
have to be integrated. 
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CHAPTER 5 

CO-EXISTENCE AS DETERMINANT OF RESPONSIBILITY AMONG 
BLACKS IN A WESTERN CULTURAL CONTEXT 

5. 1 INTRODUCTION 

Co-existence means the total network of interpersonal relationships 
which affect all aspects of every person's life. Interpersonal rela= 
tionships undoubtedly influence responsibility in every individual 
and since these relationships affect the total spectrum of a person's 
life, it is impossible for the purpose of this study to discuss co 
existence and the connection between that and responsibility in 
detai I. Only some important dimensions of co-existence wi 11 be 
discussed here, whereas its importance for res pons i bi Ii ty among 
Blacks in a Western cultural context wi II be indicated. 

As premise for this study it was assumed that the Christian-Wes= 
tern culture is to a large extent rooted in three Christian principles 
of I if e , name I y cont ro I over rea I i ty , tota I I ove for God and equa I 
I ove for the se If and the f e 11 ow -man. There is no doubt that nowa = 
days the last two principles are often lost sight of. However, they 
sti 1 1  function, but in a camouf I aged form, often integrated with 
each other as one way in which the belief in a personal God is dis= 
missed. In the USA, for example, much recognition is given to 
the concept Great Society and whatever is connected with that. 
Communism which can also be regarded as an offshoot of Western 
culture, attaches absolute value to a communist-socialist society 
structured in accordance with Marxist -Leninist principles. It is an 
idea logy which replaces the commands of a transcendental instruc= 
tor, and which rejects individualism (in the sense in which it is 
still regarded in the Western democracies). (M Mchedlov, 1975, 
p .  78 . ) 

In highly industrialised societies, group loyalty can also be put 
in the place of (Communism) or next to (for example in the USA) 
a transcendental instructor and it may be applied either to promote 
(as in the USA) or to undermine individuality (Communism). 

In the RSA the Christian principles of I ife sti 1 1  constitute an impor= 
tant foundation of the White man's culture. Interpersonal relation= 
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ships in this country sti 11 mean relationships between individuals, 
with love as an important determinant of the quality of the relation= 
ships. Within the context of this study individuality must be seen 
as an essential condition for co-existence. In the light of what was 
said earlier in this study, it is clear that to the Communist co 
existence does not primarily imply individuality. Also in the tra= 
ditional Bantu culture co-existence does not primarily imply indi= 
vi duality, but rather conformity. 

However, in neither of the cases is individualty denied, but defi = 
nite instructions are laid down on the strength of which individua= 
lity may be actualised. 

It is obvious that a fundamental aspect of responsibility is intro= 
duced here. In the Christian-Western cultural context responsibi= 
I ity basically means individual -subjective accounting as the con= 
cern of the conscience. However, responsibility also entails sha= 
red or collective responsibility which is shared, for example, with 
a culture group or fellow-workers (for example the staff of a school) 
or a family group. Responsibility also comprises co-responsibili= 
ty for the shape of the lives of fellow -men, or some fellow -men, 
for example the members of the same family and more particularly 
the responsibility of the parents in respect of their children. It 
must be remembered that the nature and quality of co-existence 
wi 1 1  differ from culture to culture. The nature of the responsibility 
which is determined by co-existence wi 1 1  therefore also differ from 
cu tture to culture. This study is specifically concerned with re= 
sponsibi lity among Blacks in a Western cultural context - a culture 
which they have not fully assimilated. 

It must be pointed out once more that responsibi I ity, as it becomes 
manifest in everyday I ife, may appear at different levels and that 
responsibi I ities which become apparent at the same level, may 
sti 11 differ in respect of their extent and impact. (See Chapter 1 ,  
Section 1 . 1 . )  For example, responsibi I ity may purely refer to 
routine actions such as reporting promptly for work and completing 
simple manual tasks in accordance with certain demands, especial= 
ly with regard to length of time. However, these routine actions 
may also cover a wider field such as in the case of a train or bus 
driver who has to follow the same time-table every day, but who, 
in the execution of his duties, accepts wider responsibi I ity than 
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mere punctuality. This increased extent of the routine responsibi= 
lity arises from the very principle of co-existence. The bus dr iver 
does not only accept co-responsibility for the l ives of his passen= 
gers, but he also shares a particular responsibility with each of 
them, namely to get them to their destination on time. However, 
routine responsibi l l ty may also become manifest at a higher level, 
such as in the case of a works manager who has to co-ordinate the 
daily activities in a factory, or an officer who has to control an ex= 
tensive military parade. Activities are undertaken according to a 
particular plan which also provides norms on the strength of which 
an account can be rendered. However, responsibility which becomes 
manifest at the higher levels, requires a greater extent of creative 
thought of the individual. When something unforeseen happens in 
a factory, the works manager should be able to take original and j u= 
dicious decisions to ensure continued production. As far as the 
manifestation of responsibi I ity at the highest levels is concerned, 
reference can be made to creative responsibility which is practical= 
ly fully demonstrated in the manifestation of personal initiative -
the person initiates projects on his own and to a large extent 
chooses his own norms (mainly from his culture in accordance with 
his personal philosophy of life) on the strength of which he accounts 
for his actions. It is not considered necessary to give a detailed 
account of possible distinctions between routine and creative respon= 
sibility. In fact, the two should not be regarded as different forms 
of res pons i bi Ii ty , s i nee res pons i bi Ii ty a lways rev ea Is the same 
form. It should also be emphasised that differences in level do 
not imply differences in quality. Authentic responsibility cannot 
differ qualitatively, no matter at what level it becomes manifest 
or what scope it rev ea Is. The qua Ii ty of res pons i bi Ii ty refers to 
the person's wi I lingness to account to a transcendental instructor 
in respect of the qua I i ty of his work , irrespective of the fact whe = 
ther the work enta i Is the f i 1 1  i ng in of forms or the designing and 
building of a large irrigation project. It is clear, however, that 
cultural context and especially the personal philosophy of life wi 1 1  
affect the quality of responsibility at all levels. As far as quality 
is concerned, the res pons i bi Ii ty of a person used to acting in a 
group context according to traditional rules, who now has to act as 
an individual in accordance with a larger number of norms that are 
less clearly defined, wi 1 1  be weaker than th&t of someone who has 
been brought up to assume an individual point of view and to accept 
responsibility. As individual the former person wi 1 1  not feel himself 
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so strongly cal led upon to render an account. 

Although this study is chiefly concerned with the quality of respon= 
sibility among Blacks in the Western cultural context, it is clear 
that in respect of interpersonal relationship (co -existence) and 
self -assertion (being someone oneself )  the dimensional charade= 
ristics of responsibility must also be taken into account. 

5. 2 THE INTER DEPENDENCE OF INDIV IDUA LITY, CO-EX ISTEN= 
CE AND R ESPONSIBIL ITY 

The traditional Bantu culture is a closed and therefore fairly clear= 
ly structured culture. The Black chi Id (in the traditional context) 
grows up in a society where the shape that his life has to assume 
is fairly clearly outlined. Definite rules determine his behaviour 
in respect of almost every situation with which he may be con= 
fronted in the trad it i ona I cu I tura I context. Mi nnaar ( 1975, p. 28) 
points out that the " • • •  strong sanctional prescriptions do not pro= 
mote ego development in the Western individualistic sense of the 
word. Whereas the tradition oriented personality represses indivi = 
dual ism in ego development, the demands made by the competi = 
tion oriented nature of the Western cultures stimulate attempts in 
this direction". (Translation. ) Traditionally the Black man at= 
taches I ittle value to individual independence, in fact, he disc�u= 
rages its development. The aim of the traditional education of the 
Black child is to instill fixed habits with regard to life in the tradi= 
tional society. According to Badenhorst ( 1972, p. 37 ) this moul= 
ding results in " • • •  acquiring external habits and forms of conduct 
instead of an own, personal, meani ngful order of value preferen= 
ces. . .  Nel avers that devotion to collectivity leads to a semblance 
of an experience of security".  (Translation. ) It will be indicated 
later on that traditionally the Black man is a group person who 
primarily experiences security in kinship groups. 

In his survey on literature with regard to the Black man ' s  persona= 
lity, Erasmus , with acknowledgement to Klukhohn and Murray, 
comes to the fol lowing conclusion : " This consequently causes one 
to conclude that, in a study of personality, cognisance should be 
taken of humanity culture ( ' like all other men ' ) , national cultural 
( '  I ike no other man ' ) "  ( 19, p. 2 ) .  Among traditionally oriented 
Blacks the development of an ' individual culture' is deliberately 
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suppressed, whereas the development of a ' national culture' is 
strongly emphasised. The aforementioned does not imply that in= 
dividuality is foreign to the Black man. Essentially it means that 
the realization of the self is to a large extent accomplished in ac= 
cordance with clearly defined cultural norms. According to his 
traditional upbringing, the Black man asserts himself as an indi = 
vi dual in, and in harmony with, a clearly structured group by vir= 
tue of firmly outlined unchangeable traditional cultural norms. 

A basic need of the Black individual is therefore mutual integra= 
tion in a group. In the traditional society the Black man had some 
important links with his family, with his wider kinship group and 
also with his age group (Bruwer 1 963) . This need for group inte= 
gration in the Black man is of particular significance for the mani= 
festation of responsibility. In the first instance, as an individual 
he feels less intensely responsible for his actions. His self -as= 
sertion is realised in the collective integration with a group and 
when his conscience cal Is him to reflect, he first of al I becomes 
aware of a threat to his integration with the group and especially 
with his ancestors. Moller ' s ( 1 972, p. 1 60)  view that the Black 
man's ritual sacrifices to his ancestors are a way of evading per= 
sonal responsibility, can only be justified if it is viewed from a 
Western cultural context. In the traditional Bantu culture the sa= 
crifice is seen as an authentic way of 0beying the voice of his 
consci ence which cal Is  upon him to restore or to strengthen his ties 
with his ancestors. The ancestors are experienced as representati = 
ves (from the transcendent) of the group with whom the individual 
Black man has to integrate on earth. Moller ( 1 972 , pp. 399 -40 1 ) 
found that this need for integration with a group (primarily the kin= 
ship group but equally important with wider groups such as the 
church) is sti 1 1  an essential need of the Western oriented urban 
Black. 

The question now is whether this traditional group orientation of the 
B lack man, this tendency to reject an individual assumption of a 
point of view on the strength of an own unique hierarchy of values, 
can be altered by means of training programmes. There are indica= 
tions that this characteristic of the Black personality has a deeply 
religious basis - that it is rooted in his philosophy of life and con= 
sequently cannot be easily altered. (See for example Moller' s fin= 
dings to which reference has a lready been made.) 
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Erasmus ( 1970) agrees with Tempels' exposition of the Black man' s 
philosophy of forces which forms the foundation of his philosophy 
of life. (See also Chapter 4 of this study. ) He points out that at 
least the Tswana attach much value to the preservation of the natu= 
ral balance between al I the forces in the universe. The natura l 
structure of the world of forces is revealed in a harmonious integra= 
tion between them all. This implies that as an individual the Black 
man should also be meaningfully (harmoniously ) integrated with a 
group - especially with his family. The family again, must be 
meaningfully integrated with the tribe. If, by his actions, an in= 
di vi dual disturbs the balance between the forces, it may lead to 
disaster for himself, for his family (including his departed ances= 
tors) , and even for the tribe as a whole. The harmony is restored 
by adherence to specific ritual actions. In the opinion of Erasmus, 
the tradition of group integration among Blacks therefore has a 
deeply religious basis. 

Of interest is also the opinion of two Negro researchers, Hender= 
son and Washington ( 1 975, pp. 353-360) , that some characteris= 
tics of the original Africa-Negro culture can sti 1 1  be perceived to= 
day in the modern Negro culture in the USA. They point out that 
the Negro A mer i can , un Ii ke the White A mer i can, does not educate 
his children towards individual assumption of a point of view in re= 
spect of social events. They write as follows in this respect : 
"Both the children and the adults within the community behave in 
ways that suggest their awareness of social control mechanisms. 
The significant feature of this control system, for our analysis, is 
that it seems to operate external to the chi Id. That is to say, 
that the laws of social control are external to the chi Id and in 
growing up he learns to adapt appropriately to increasingly diverse 
and complex social situations and their relevant control features" 
(p. 357) • 

It appears therefore that tnis particular aspect of the Black man' s 
personality wi 11 not easily be changed by training programmes. It 
appears to be more accountable to assume that any attempt to 
strengthen individual responsibility among Blacks, will have to 
link up with the principle of group integration. 

Another aspect of the Black man ' s  group involvement that has sig= 
nificance for his responsibility, is the hierarchical structure of his 
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trad i t i ona l soci ety . In th i s  respect Bruwer ( 1 963) wr i tes the 
fo l l ow i ng :  "An i mportant feature of the B l ack man ' s  concept of 
k i nsh i p  i s  the part i cu lar  code of behav i our wh i �h governs i t .  Th i s  
code i s  part i cu l ar l y  c l ea r l y  out l i ned and the B lack ch i ld l earns f rom 
i nfancy how to behave towards peop l e  who have a spec i f i c  k i nsh i p  
re lat i onsh ip  w i th h i m .  Age a lways p l ays an i mportant ro l e  i n  the 
B lack soc iety , and respect for the e l ders i s  one of the most i mpor = 
tant codes of Bantu behav i our . Th i s  code does not on l y  funct i on 
between peop l e  of d i fferent generati ons . The r i ght of pr i mogeni ture 
and the status i t  enta i I s , under I i e  the enti re system of hered i tary 
r i ght and law of success i on of B lac ks . . .  Another pr inc i p l e  wh i ch 
app f i es i n  th i s  re l at i onsh i p  i s  the fact that men are norma l l y  regar =  
ded a s  superi or and are treated accord ing l y "  ( p .  46) . (Trans l at i on . ) 

Th i s  rranner of determ in ing rank does not app l y  on l y  to the fam i l y , 
but a l so to the w i der f ront of k i nsh i p .  I n  th i s  respect Bruwer ( 1 963) 
avers : "The same ru l es of rank that app l y  i n  the fam i l y ,  as based 
on the r ight of pr i mogeni ture and the status of the mother , a l so 
app l y  a l ong the l i ne . The e l dest son of the ch i ef wi fe of the e ldest 
son in the sen i or generat i on therefore a lways rema ins the h i ghest 
status person in the I ine" ( p . 50) . (Trans lat i on) . 

The status order of rank i s  extended to i nc l ude the t r i be as a who l e .  
The paramount ch i efta i ncy of the t r i be i s  heredi tary and the i ncum= 
bent of  th is pos i t i on i s  seen as the earth l y  representat i ve of  the 
or ig ina l  founder of the t r i be .  He has the h i ghest autho r i ty and sta =  
tus in the tr i be whi l e  h i s  re lat i ves , l i ke brothers , s i sters and c h i  I =  
dren a l so enj oy part i cu lar  status . Lesser chi efs , each w i th h i s  par=  
t i cu lar  status , ru l e  over sma l le r  communi t i es and kraa l s . Bruwer 
( 1 963 , p. 174) menti ons the fo l l ow i ng :  "The ent i re po l i t i ca l  orga = 
ni zat i on and t r i ba l  government i s  therefore an organi zat i ona l en= 
t i ty wh i ch funct i ons f rom the bottom upwards and f rom the top 
downwards . In rea l i ty i t  i s  a po l i t i ca l  system whi ch i s  c lose l y  re= 
l ated to the soci a l  st ructure and whi ch c l ose l y  i ntegrates the tr i ba l  
government wi th the nature of the nat i ona l organi s m "  ( p .  174) . 
(Trans l at i on . ) I n  the trad i t i ona l society th i s  soc i a l  and pol i t i ca l  
structure of the B lack peop l e  fu l f i l s  an i mportant funct i on a s  far 
as ma i nta ini ng law and order i s  concerned . However , a system 
i n  wh i ch status and author i ty are so strong l y  dependent on bi rth 
can ser i ous l y  hamper progress towards westerni zat i on , s i nce i t  
i mpedes the execut i on of respons i bi I i ty .  A Western ori ented urban 
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Black man who is appointed in a senior government position in a 
traditional community on account of his qualifications and ability, 
may experience problems in exercising authority over people over 
whom he has been appointed but who, on account of their descent, 
have a higher status than he. Highly qualified Western oriented 
Blacks may therefore be unwilling to serve among their own people 
in the more traditionally oriented homelands. It may consequently 
be particularly difficult to establish an infrastructure in the home= 
lands although this is an essential condition for development in 
all fields of life. The capable and qualified Blacks who are neces= 
sary for establishing and maintaining such an infrastructure tend 
to emigrate to White areas in the R SA or even to other Western 
countries. 

A solution for this problem (the establishment of an effective in= 
frastructure) must be found in an integration or compromise be= 
tween the traditional way of acquiring authority and status, ?tnd 
the system which applies in Western society and which is based 
on personal abi I ity. The B·lack man attaches particular value to 
ritual ceremonies when members of the community are promoted 
from one status teve l to another. One examp le  is the initiation 
ceremonies upon reaching adulthood. According to Tempels (1946) 
these ceremonies have a religious foundation in so far that it is be= 
lieved that during the ceremony the individual is strengthened 
from outside by a force through which he, in fact, becomes a dif= 
ferent person and therefore even receives a different name (p. 60) . 
The question is whether obtaining educational qualifications (certi= 
ficates, diplomas or degrees) wi 11 not become of more significance 
to the Bantu community in all its facets (for example politically 
and socially) if these qualifications are awarded during ceremonies 
organised in accordance with definite traditional Bantu customs. 

In the same way Bantu officials can be promoted during ceremo= 
nies at which one or more Bantu leaders can clearly impress on 
the community as wel I as the official concerned, what his new 
status and responsibilities are. The Black man' s need for group 
integration can also receive more attention in the labour context. 
For example, if it would be possible to establish a strong group 
spirit among incumbents of similar posts, the group (in accordan= 
ce with traditional customs) may serve to combat irresponsible 
behaviour among its members. In the job situation of the Black 
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man, group integration and group responsibi I ity should be empha= 
sised in addition to individual responsibi I ity. 
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CHA PTER 6 

FERTIL ITY A ND RESPONS I B IL ITY Arv. ONG BLACKS I N  A WES= 
TERN CULTURAL C ONTEXT 

6. 1 INTROD UCTION 

Probably one of the most difficult and complex problems regarding 
responsibi I i ty is discussed in this chapter. It is a problem that 
has a bearing on responsibi I ity in the individual, in communities, 
in nations and in encompassi ng cultures such as Christian -Western 
or Mohammedan Culture. To gain perspective on this problem re= 
garding respons ibility, it is necessary to refer to the basis of the 
modern Christian-Western culture, especially three Christ ian pr in= 
ciples. Of part icular importance for the purpose of this subsec= 
tion of the study is the cultural command to man as recorded in 
Genesis 1 : 28 : " Be fruitful, and multiply, and replenish the 
earth, and subdue it ; and have dominion over • • •  every l iving 
thing that moveth upon the earth. " 

It has been pointed out earlier on that the second part of this com = 
mand implies the most original human responsibility, namely to 
realise the inherent personality potentialities (to develop and g ive 
shape to them) . If a person wants to do a particular job or pursue 
an occupation, then his first responsibility is to learn the skills 
that are necessary for doing so. This is the primary responsibility 
of al� people from al I cultures. To the Protestant Christian this 
primary responsibility has a specific religious foundation. It is 
clear from the aforementioned Bible text that to the Protestant 
Christian an equally original command is entailed in the words " Be 
fruitful, and multiply, and replenish the earth • • •  " From this ori = 
ginal cultural command arises a dual responsibility for man which 
at present tends towards an irreconcilable ambivalence which also 
affects responsibility in the RSA fundamentally. Man has the re= 
sponsibi lity to increase, but also to create culture (to subdue the 
earth) . Out of gratitude the Christian feels cal led upon to assume 
this dua I respons i bi Ii ty j oyfu 11 y. At the present juncture it has 
become obvious that an uncontrolled increase of mankind w i thout 
a corresponding development (more adequate control over the earth) 
may lead, for example, to famine. A too rapid increase in the po= 
pulation can also be regarded as an important reason for a slow 
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tempo of development in many countries . 

From the point of view of responsibility, the dual problem of popu= 
lation increase and development to a large extent revolves round 
the problem of the realization (especially in the sense of develop= 
ing and giving shape to) of human potentialities which is, in effect, 
a matter of norms, in other words, a chi Id does not develop auto= 
matically, but he realises himself on the strength of specific cul= 
tural norms . Consequently, a child cannnot simply be left to his 
own devices, but he needs educational assistance from adults who 
know the cultural norms . In the more primitive cultures, where 
development in the sense of control over reality is at a compara= 
tively low level, the educational assistance is also quite simple . 
In the traditional Bantu cultures education is mainly accomplished 
by means of imitation, whereas the conduct in life and the style of 
life that were learnt by imitation, were given content by way of 
stories related mainly by the grandparents . 

In the modern Western cultural context, a more differentiated reali= 
zation of human potentialities is required at a much higher level. 
In modern times the education of a chi Id makes high demands on 
the individual parent and on the community as a whole. It is ob= 
vious that the number of children who can be adequately educated 
(according to modern Western culture norms) by an i ndividual pa= 
rent and by the society as a whole, is limited by the particularly 
high demands made in respect of the education of children . The 
Protestant Christian thus lives with the responsibility to increase 
(to have children) ,  but also with the responsibility to educate his 
children . He has to assist his children to realise their human po= 
tentialities according to specific Christian principles to the level 
required by the modern Western culture . Fundamentally the Pro= 
testant Christian therefore also bears th9 responsibi I ity for family 
planning. 

Contact between the Western and Black cultures in the RSA focused 
attention on the interdependence between population growth and 
development among Blacks as a particularly topical problem . It 
wi 1 1  be indicated later on that procreation has religious significance 
for the Black man as well . However, sex itself has no religious con= 
notation to the Black man . The Western civilised way of life, in= 
eluding the contribution made by medical science, resulted in a de= 
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crease in the number of deaths among adult Blacks. Science al= 
so led to a decline in Black infant mortality. The result is an un= 
controlled popu lation increase among Blacks which seriously ham= 
pers their development as a population group. Especially the edu= 
cation has become unsatisfactory as a result of a too large number 
of children for whose education the individual parent and the com= 
munity as a whole have to accept responsibi I ity. The population 
growth is also accelerating because the traditional methods of 
birth control have fallen into disuse among the Western oriented 
Blacks. 

Leistner and Breytenbach ( 1975) write the following with regard to 
this uncontrolled population increase among Blacks which hamper 
their development : " I t is worth pondering what the effect on wages 
would be if, instead of the current 2, 87 per cent or more, the 
Black population had suddenly begun, say in 1960, to grow at the 
mere 1, 54 per cent per annum recorded by the local White popula= 
tion" (p . 36) . An oversupply of Black workers forces down their 
average wages . These worke·rs who, by Western criteria, are at a 
low level of development and who earn a lower salary than Whites, 
as heads of families often have to carry the responsibility for more 
children than their White counterparts . Leistner and Breytenbach 
( 1975) write for example : " • • •  for every 100 males 15 - 64 
years old there were 100 children under 15 years of age in the case 
of Whites as compared to 158 children in the case of Blacks" 
(p. 36) . The data that are quoted point to a disturbing situation. 

6. 2 SEXUAL M OR A L ITY 

6. 2. 1 Introduction 

It appears that traditionally the Black man, on the strength of his 
philosophy of life, made a different distinction between gratifying 
his sexual urges and the woman ' s  fecundity or ferti I ity than the 
Christian who, on account of his religion, may not separate the 
two. This does not imply that the Black man was not aware of the 
causes of impregnation. The aim of most traditional restrictions 
on extramarital sexual contact was to prevent the woman from be= 
coming pregnant and that is why most of them referred to the be= 
haviour of the woman. The woman ' s  fecundi ty (her ability to bear 
children) was regarded as a specific asset which had economic 

60 



s ign i fi cance (not for the woman herself), but whi ch apparently al= 
so constituted an i ntegral part of the ir  rel ig ious convi ct ions. I n  
th i s  subsecti on the Black man ' s  tradi tional atti tude to sex grati fi = 
cation i s  discussed f i rst and then h is v iews regarding procreation 
(begetting chi ldren). 

6. 2. 2 Grati fying the sexual urge: Premari tal and extramari tal 
(adulterous) sexual i ntercourse 

Coertze ( 1 935, Chapter 1 )  penetrati ngly di scussed the tradit ional 
customs regarding premari tal relations among the vari ous Black 
peoples of Southern Africa. Premart ial sex, accordi ng to h im, 
i s  approved by practi cally all Black tribes i n  the RSA. The most 
important restr ict ion regardi ng sexual freedom among al I tribes, 
is that the g irl must not be def lowered and, above al I, that she is  
not impregnated. I f  th is  happened her father could cla im compen= 
sation from the man responsible for her defloration or i mpregnation. 

Ashton ( 1967, p. 38) points out that among the tradit ional Basuto, 
boys under 10  played games dur ing which the sex act in animals 
was imitated. Thi s  was only a mockery to which most parents 
had no object ions and gi rls d id not take part i n  th is. However, 
as soon as the Basuto ch i ldren reached puberty, sexual chasti ty 
was expected of them. I t  does appear, however, that sexual ab= 
st inence before marriage was not accepted as a norm by al I Basuto. 
For example, Ashton ( 1 967, p. 40) wri tes the followi ng: "On the 
other hand many Basuto allege and deplore that nearly everyone 
has premari tal love affai rs: there is good evidence that some 
ch i ldren ' s  sexual experience begi ns even before puberty. Actually, 
however, provided that lovers conduct themselves d iscreetly and 
the girl avoids pregnancy and is not promiscuous, no one worries 
much about their affai rs. I ndeed they are half expected and a g i rl 
who had no lover would be regarded as unnatural and suspected of 
consorti ng wi th a famil iar" (p. 40). I t  must be assumed, however, 
that tradit ionally the Basuto attached much value to premari tal chas= 
t i ty. Ashton ( 1 967) wri tes for example: " • • •  vari ous customs , 
particularly those concerned with marriage, • • •  , clearly i ndicate 
that formerly the Basuto expected and to some extent succeeded 
i n  obta in ing strict conti nence from thei r  ch i ldren • • • •  the fact 
that the Basuto cla im that former generations were chaste i nd ica= 
tes thei r  dissatisfaction with the present day sexual laxi ty" (p. 39). 
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The Zu lu, tradit iona l ly, had a di fferent approach to premari ta l  sex 
which corresponded more w i th the customs that were i n  use among 
most other B lack nations in the RSA . However, Zu l u  customs were 
characterised by str ict socia l  control and a large degree of se l f 
descip l i ne was expected of  young people . Before reachi ng puberty, 
Zu lu  chi ldren were free ly a l lowed to have sexua l re lat ions . After 
reach ing puberty the gi r l  came under the contro l of a group of 
gi r ls  be longing to the age group o lder than she and who were i nform = 
ed of a l l her comi ngs and goi ngs . The o lder group of gi r ls  tradi = 
ti ona 1 1  y e I ected a ' queen ' from among themse I ves wi thout whose 
permiss ion gi r ls from the younger group cou ld  not enter into a 
love affai r .  Actua l ly, a boy who wished to start a re lati onshi p  
w i th a g i r l  had to obtain permi ss ion from the o l der group o f  g i r ls  
and more specif ica l ly from the ' queen ' .  Thi s  ' queen ' a lso had 
to teach the younger gi r ls  the trad i t iona l method of premar i ta l  
sexua l i ntercourse whi ch prevented them from becoming def lowered 
or impregnated . Such sancti oned sexua l re lat ionsh ips were re= 
garded as b inding and were supposed to end i n  marr iage . Every 
gi r l  was stri ct ly  contro l led by the group of gi r ls  just o lder than she 
and she was not a l lowed to have a re lat ionship wi th more than one 
boy at a t ime ( Kr ige, 1 936, p .  1 05 ) .  Traditiona l l y the Zu l u  there= 
fore had no objection to premari ta l  sexual grat i f ication as long as 
the g i r l's fecundity remai ned untouched and she d id  not become 
promiscuous • 

Reader ( 1 960)  wri tes the fo l low ing in  respect of the more modern 
usages among the trad it iona l ly oriented Zu lu : "Today, even among 
pagans , the sexua I aspect of ukugoma has been abandoned , on I y 
i ts formal symbo l ism retai ned . Soma (externa l sexua l contact) 
has deve loped often i nto c landestine i nterna l i ntercourse, with a 
resu lt ing crop of i ! legi t imate offspri ng . Thi s  is  in imica l  to a pub= 
l i e  dec laration before age-groups and to the r ig id  supervis ion of 
the gi r l  queen, these insti tut ions having according ly d isappeared" 
(p . 1 77). 

As far as extramari ta l  sexual re lati onsh ips are concerned, the 
Xhosa are probab ly  more permissive than most other Bantu peop les 
i n  the RSA. For example, Hunter ( 1 936 , pp. 1 80 -1 81 ) poi nts out 
that at an ear ly  age Xhosa ch i ldren are fami l iar w i th the facts regar= 
d ing sex . Tradit ional ly, part i es were arranged for g i r l s  between 
ei ght and twelve and boys between n ine and fourteen where they 
cou ld  sing and dance together and afterwards pai r  off and s leep i n  
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each other ' s  arms . However, gir ls  may not be deflowered. Gir ls 
from 14 and boys from 16  onwards arranged simi lar parties which 
usua l l y  lasted from Saturday to Monday morning . A form of se= 
xua l intercourse, ca l led ukumetsha, is a l lowed but if the gir l is 
def lowered the boy has to pay a fine to her father and a bigger one 
if she becomes pregnant. 

Un like in the case of the Zu lu, these love affairs among Xhosa 
chi ldren are not considered to be engagements . The young peop le 
are not expected to restrict themselves to one partner . I f  a boy 
wants to ukumetsha with a g i r I he has to give her parents a present 
known as umnyobo (usua l l y money). The number of sweethearts 
of a boy was therefore determined by his financia l resources. 
With regard to the gir ls, Hunter ( 1 936) writes the fo l lowing: "The 
payment of umnyobo does not give a man the exc lusive right to 
ukumetsha with a gir l ."  A gir l cou ld  therefore ukumetsha with as 
many boys as she wished, and " • • •  it is no disgrace to her to 
accept several lovers at the same time. The more sku l Is the bet= 
ter" (p. 182) . 

Among traditiona l Xhosa premarita l sexua l intercourse was there= 
fore accepted as an everyday occurrence, but again with the provi= 
sion that the gir l  shou ld not be def lowered or become pregnant. 

Mayer ( 1 971 ) studied the present day urban ised Xhosa ' s  ( tradi=  
tiona l l y  as we l I as Western oriented) attitude towards premarita l 
intercourse. He found that the traditiona l attitudes in this respect 
have been adapted to modern conditions and under lie tota l sexua l 
permissivity. He writes the fo l lowing on this topic: " • • •  A 1 1  
Xhosa, inc luding the Christians, regard sexua l satisfaction as a 
norma l requirement of every adu lt, whether married, unmarried 
or widowed. Sexua l contacts (they fee l)  have to be regu lated 
not because they are intrinsica l l y evi I or dangerous, but in order 
to avoid infringements of existing rights" (p. 252) .  He a lso 
points out that sexua l permissivity is an essentia l characteristic 
of the Xhosa's conduct in I ife and his sty le  of 'life, but that the 
modified form in which it appears among the urban Xhosa shou ld 
not be confused with a form of prostitution. Neither shou ld  this 
permissivity be regarded as a new deve lopment resu lting from the 
urbanization of the Xhosa. Sexual permissivity is a feature of the 
traditiona l Xhosa society and the change in the urban societa l con= 
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text Mayer expl ains as fol lows: "Yet sexual l ia isons - outside 
marriage are practi sed and tolerated in  the country hardly less than 
i n  town. They are part of Xhosa trad it ion. It is not because Forni = 
cation (as Christ ians would cal I i t) arouses any horror i n  i tself, 
that town gets branded as an i mmoral place. Rather i t  i s  because 
of di fferences in etiquette and the degree of supervis ion and regula== 
t ion. The conventi ons proper to extramari tal affairs, the rules of 
fai r-play (as country Xhosa see them) are apt to go by the board in  
town • This  is  the on  I y sense in  which one cou Id  proper I y speak of 
' moral breakdown ' in connection with the sexual l i fe of the loca== 
t ions" (p. 253). 

The ' rules of fai r play ' probably mainly concern precaut ions to be 
taken to avoid pregnancy and compensation to be paid  i f  the g irl 
or woman does become pregnant. Mayer wri tes for example: "But 
Engli sh -speaking School people have made use of the existence of 
two separate Engli sh words, ' gi rl '  and ' vi rg i n ' , to ex press a d ist inc= 
t ion wi th in the ranks of the umtombi.  ' Vi rgi n ' , as used by them 
does not mean sexually untouched, but means having never become 
pregnant. Thi s  extensi on of meani ng may appear i ron ic  or comical 
to local Whi te people , who perhaps see it as the telling reflection 
of hope I ess I y debased standards. I t  is  not so much thi s  , however, 
as the expression of a particular concept of chast i ty, logi cal within 
i ts own cultural sett i ng" (p. 254). 

The di fference between urban and rural areas, as far as sexual mo= 
ra Ii ty is  concerned, therefore has no beari ng on sexua I i ntercourse 
i tself, but rather on the fa.ct that in  the c i ty the pri nciple that a 
woman ' s  fecundity belongs to one man, namely f i rst her father and 
later her husband, i s  no longer so prominent. 

Mayer ( 1 97 1)  arrives at the following conclusion: "Plainly, then, 
there i s  much foundati on for the country belief that ' g irls will get 
spoi It ' in  town. In fact i t  appears to be the desti ny of almost eve= 
ry country g i rl who comes to town to bear one or more i lleg it imate 
chi ldren." An unusual tradit i onal responsib il i ty i s  rejected i n  the 
c i t ies by young people . The responsib il i ty of the g i rl i n  respect of 
her abi l i ty to procreate has to a large extent lost i ts cultural and 
phi losophical foundati on i n  the c i ty. The problem of i I leg i t imate 
children among the urban Xhosa has therefore assumed a rather d is= 
turb ing dimensi on. 
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With regard to the Venda of the Northern Transvaal, Van Warmeloo 
( 1 932 ) points out that premarital sexua l intercourse was also prac= 
tised traditionally in their case. On reaching puberty a Venda girl 
had to have intercourse with a man - married or unmarried. If 
she refused, she was forced to consent and if necessary, even tor= 
tu red. However, the sexual contact was of such a kind that im= 
pregnation was impossible, it was cal led u davhula. The girl may 
not be def lowered or impregnated (p. 46) . During the initiation 
ceremonies of the Venda a sexual demonstr ation was given by an 
adult man and woman, apparently with the specific aim of i I lustra= 
t i ng to the young people how fertilization takes place (Van Warme= 
loo, 1 932, pp. 70 - 72) .  However, even in 1 932 Van Warmeloo 
made the fol lowing remark : "Among the Venda it would appear that 
of late u davhula is practised much less, though rather to the 
detriment of morals than otherwise, in so far as ful I connection 
takes place" (p. A.7) .  

To summarise, it can be said that with a few exceptions the Bantu 
peoples of South Africa traditionally accepted extramarital inter= 
course as an integral part of their way of life. To the traditional 
Xhosa, for example, moral degeneration does not imply an increa= 
se in extramarital sexual intercourse, but an increase in the num= 
ber of illegi timate births without adherence to the concomitant tra= 
ditional customs. The investigation of De Villiers ( 1 972, pp. 1 74-
1 82 )  also conr i rms the large-scale inci dence of premarital and ex= 
tramarital sexual intercourse in the Pretoria-Witwatersrand -Vereeni = 
ging area. I I legitimate births among urban Blacks have assumed 
alarming proportions. From an educational point of view (with spe= 
cific emphasis on responsibility among Blacks) ,  this is a disquie= 
ting trend. The immediate solution to the problem does not appear 
to lie in converting the Black man to other insights regarding extra= 
marital sexual intercourse. Moeno ' s ( 1 969) investigation indica= 
tes that in genera l urban Blacks sti 11 attach value to the traditio= 
nal views regarding the value of the woman ' s  ability to reproduce. 
Under urban conditions, however, it is often impossible to adhere 
to the traditional customs. The traditional ways of intercourse, as 
methods of birth contro I , are genera 11 y rejected by younger BI acks • 
A Ii nk can nevertheless be established with the traditional customs 
by providing extensive information to young Black persons on mo = 
dern methods of birth control. In this way the Bantu family can be 
retained as educational nucleus and may even ba cons o l  id3t?d to  
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counterbalance the ever increasing phenomenon of matrifocal fami = 
lies where a woman sometimes has to act as head of the family 
for three or even four generations of i I legitimate children. The 
initiative for such direct and extensive sex guidance at school wi 1 1  
obviously have to be taken by the Black leaders themselves. It 
wi 1 1  have to be made clear to Blacks that this is not an attempt to 
restrict their birthrate, but an attempt to restore or to retain the 
family completeness and unity as the primary educational environ= 
ment. 

It is envisaged that conscientious objections wi 1 1  be raised against 
such action by groups from the White community. It must be re= 
membered, however, that the Black man's philosophy of life and 
conduct in life are based on a completely different tradition and 
that it cannot be changed in one generation. Converting the Black 
man to the Christian principles regarding sex should be regarded 
by interested White groups as a long -term project to be organised 
and systematically implemented over a wide field. The imme= 
diate need is to restrict the number of i I legitimate births in order 
to prevent such a large percentage of Black children from being 
inadequately educated. 

6. 2. 3 The woman ' s  abi Ii ty to reproduce (fecundity) 

Traditionally the Black man attaches much value to a large family 
(many children). In the past the large -family tradition provided 
for economic needs, but also had its origin in the Black man ' s  re= 
ligi-on. Traditionally, for example, girls had to help look after 
younger children, assist with domestic tasks such as cleaning the 
huts and preparing food, with the cultivation of fields, and with 
fetching water and firewoord. Younger boys had to tend the cattle, 
whereas older boys had to take part in hunting trips and help defend 
the tribe. Under traditional conditions, therefore, a chi Id was an 
economic asset. In the modern urban context a chi Id is often an 
economic liability. Among urban Blacks, however, there is a ten= 
dency to distort their traditional principles in order to be able sti II 
to ' use ' a child as an economic asset. One example of this is the 
tendency for the original significance of the lobolo custom to fade 
away and for lobolo to become nothing more than a ' bride price ' .  
(See in this respect Du Plessis ' s, ( 1 975 , pp. 7 - 1 3) discussion on 
the economic aspects in the traditional Black society and those in 
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the urban Black society as factors which determine family planning. ) 

The fact that the Black man believes that the ancestors live on in 
the hereafter, that the living and departed generations mutually af= 
feet one another and that the hereafter is largely a reconstruction 
of earthly life, accords particular religious significance to a large 
family (many children) for the individual Black man, for the kinship 
group and for the tribe as a whole. (See Du Plessis, 1975, p. 19.) 
Under traditional circumstances the woman ' s  fecundity was appa= 
rently considered to be of more importance than the woman herself. 
The custom of lobolo (paying cattle to the bride ' s  parents) can al= 
so be explained on the strength of the high value that the Black man 
attaches to the woman ' s  abi I ity to bear children. For example, 
with regard to the bogadi

J< 

custom among the Tswana, Schapera 
writes the following : " But the main function of bogadi is to trans= 
fer the reproductive power of a woman from her own family into 
that of her husband. • • •  No man can claim, for any purpose, the 
children he has had by any woman, unti I he and his family have 
agreed to transfer, and under certain circumstances, unti I they 
have actually transferred bogadi. On the other hand, al I children 
borne by a married woman, no matter who the actual father may be 
are held to be the legal offspring of the man on whose behalf �= 
� for that woman was given out" (quoted by Moeno, 1969, p. 34) .  

The words quoted by Schapera summarise the fundamental function 
of lobolo among the Black tribes in the RSA. Bruwer ( 1963) spe= 
cifical ly points out that lobolo does not serve as the purchase price 
for the woman. He writes for example : " The woman does not be= 
come the possession of the man who may treat her in an arbitrary 
fashion. In fact, she never even becomes a member of the man ' s  
kinship group, but remains under the guardianship of her own people 
• • • In actual fact, the main function of lobolo is to ensure children 
for the man and to enrich the kinship group with children. I n  the 
light of the great value Black people accord to children for exten= 
ding the kinship group, it is understandable that the lobolo system 
became an integral part of marriage in most tribes. And it is on ly 
by handing over the lobolo that the man obtains any claim on his 
children, because, as the Zulu say : ' Lobolo begets children. By 
handing over the lobolo, the man receives the fecundity of the wo= 

J< The Tswana term for lobolo 
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man ' (p. 71 )". (Translation. ) 

The extent to which Black people tend to objectify the fecundity of 
the woman and to regard it as an asset, even separate from the wo= 
man as a person and marriage partner (in the Christian-Western 
sense of the word), is reflected by the different traditional Bantu 
customs arising from the practice of lobolo. For example, according 
to the sororate custom the wife ' s  family must provide a sister of 
the woman to the man if she appears to be barren or if she dies be= 
fore she has given him chi I dren. On the other hand , according to 
the levirate practice, if the man dies, preferably his younger bro= 
ther (or some other relative) must beget children by his widow, 
and these children are considered to be the legitimate children of 
the deceased husband. Among the Xhosa, however, it is customa= 
ry for strangers to obtain access to the widow and not the brothers 
of her late husband. Children born to this widow are sti 1 1  conside= 
red to be the legitimate offspring of the deceased man ( Bruwer, 
1 963, pp. 73 -74). 

A 1 1  this does not imply that true love between man and woman did 
not constitute the foundation-stone of the traditional Bantu marriage. 
It only i I lustrates that the woman ' s  fecundity was traditionally re= 
garded as a great asset. The man as wel I as the woman accepted 
procreation with a view to extending the man ' s  kinship group as a 
basic human respons i bi I i  ty. 

Moeno ( 1 969, pp. 96-102) found that the majority of people in an 
urban Black community (Wattvi I le Township, Benoni) sti 1 1  attach 
great value to the traditional lobolo custom. The original funda= 
mental function of lobolo, namely the transfer of the woman ' s  fe= 
cund i ty to the man , is not given as the main reason for retaining 
the custom, but it definitely still plays a role in the B lack man ' s  
attitude in respect of lobolo. On account of a lack of money it is 
not always possible (especially for young rren) to pay lobolo. How= 
ever, premarital sex takes place with a consequent increase in the 
number of i I legitimate children. S ometimes the two young people 
do get married later on, but very often the man leaves the girl in 
the lurch. Moeno ( 1 969, pp. 59 -60) found an unusually high per = 
centage of ' matrifocal ' fami I i es (that is, fami I ies without a man 
as the head of the family). She does not indicate how many of the 
famil ies (sometimes consist i ng of three generations) are the re = 
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su i t  of i I legitimate births. From an educational point of view, how= 
ever, this trend among Black people causes grave concern. 

Du  Ple ssis ( 1 975) found that the majority of the Black people in 
the Mamelodi Township near Pretoria sti 1 1  attach great significance 
to the lobolo custom. Under modern conditions, however, al I the 
aspects of the lobolo custom are no longer accepted. For example, 
women reject the sororate practice. The result of this is that be= 
fore men enter into matrimony they want proof of the woman ' s  fecun= 
dity. I I  legitimate births consequently increase, and many men do 
not keep their promises of marriage. The many i !legitimate births 
therefore result from partly retaining traditions which cannot be 
fully upheld in the modern society. 

From an educational point of view, and more specifically with refe= 
rence to responsibi I ity and al I its connotations, the phenomenon 
of i I legitimate births among urban Blacks is a problem which urgent= 
ly requires attention. 

D u  Plessis ( 1 975 , p. 1 4) also lf)Oints out that the Black people in 
Mamelodi attach much value to the woman ' s  ability to bear chi I=  
dren. A woman is not considered a rea I woman unt i I she has pro= 
ved her fecundity. A newly married woman therefore experiences 
much pressure from her relatives, her in-laws and the community 
as a who le to start a fami l y  as soon as poss ib le  after her marriage. 
Du Plessis ( 1 975 , pp. 1 9 -20) also emphasises the fact that Bantu 
Christians generally have not rejected their belief in the ancestral 
spirits. Their belief in the ancestral spirits and their belief in 
Christ exist next to each other (or 'in some cases, integrated as an 
entirely new religion) . The Western oriented Bantu Christian bases 
his belief in respect of a large family, not only on his traditional 
religion, but also on the divine instruction " • • •  be fruitful, multi= 
ply, and rep lenish the earth".  To the Bantu Christian family plan= 
ning is therefore a double sin - it disturbs his relationship with his 
ancestors and he breaks the divine instruction addressed to man 
through the Bible. 

In  his study (pp. 5 -7 )  Du Plessis ( 1 975) typifies the Western cul= 
ture as capitalistic and materialistic and the traditional Bantu cul= 
tures as magical and religious. It should be emphasised, however, 
that from a pedagogical point of view materialism is not a principle 
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underlying the Christian-Western culture. Materialism is more a 
result of the development of the Christian-Western culture and not 
the cause of it. Materialism in the Western culture is indeed re= 
garded as one of the most important values and it is often raised 
to a principle of life in so far that a materialistic orientation is 
regarded as a prerequisite for successful integration in the Western 
culture. Essentially, however, materialism is a cultural value 
which provides confirmation for the principle contained in the 
divine instruction : " • • •  subdue the earth and have dominion over 
• • •  every living thing that moveth upon the earth" (Gen. 1 : 28) , in 
other words, materialism as a value confirms the principle of con= 
trolling the reality (cosmos) confronting man. Materialism only 
has meaning if it is not overemphasised to the disadtvantage of 
the instruction to have total love for God and equal love for the 
self and the fellow-man. The one -sided emphasis that the Bantu 
Christian places on one part of the cultural instruction, namely to 
increase and to fill the earth, obscures his perspective on his re= 
sponsibility towards his progeny. From a Christian Western cultu= 
ral point of view, responsibility does not only mean begetting child= 
ren, but i t  also extends to the welfare of those children. The wel = 
fare of the progeny depends also on their ability to control reality 
and this abi Ii ty is the outcome of adequate for ma I and formative 
education. The present situation in which especially the Black man 
finds himself , makes it almost impossible for him adequately to 
bring up many children and to make satisfactory provision for their 
education. Financial assistance from nations of the Western cul= 
ture _offers no permanent solut ion to the problem which is rooted in 
the philosophical convictions of the Black man. Such financial 
assistance may equally correctly be typified as subsidies for a po= 
pulation explosion instead of as subsidies for cultural development. 

I n  conclusion, the author would like to suggest here that those 
Blacks who still steadfastly believe in the ancestor cult, should 
be made to realise that their status in the hereafter (and the status 
of their ancestors who are already there) is determined in modern 
times especially by the level of civi I ization reached by their chi Id= 
ren and not so much by the number of their progeny. In this way 
it may be possible to integrate responsibi I ity for famfly planning 
in their religion. 
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CHA PTER 7 

SY NOPSIS 

7 . 1  INTRODUCTION 

In a preliminary study to this investigation an analysis was under= 
taken of the fundamentals of responsibility with the aim of esta::: 
bl ishing a basic  plan for this i nvestigat ion .  Responsibility does 
not exist as a factuality and can therefore not be i solated, defined 
and measured . Responsibility refers to an activity which i s  accom= 
pl i shed in the following manner : A person experiences himself as 
be i ng cal led upon by a transcendental instructor . He responds by 
accompli shing h is  task . However, he experiences that another ques= 
t ion is addressed to h i m by the transcendental Instructor, namely 
whether he accomplishes his task in such a way that he experien= 
ces it as an adequate response to his calling . The answer to the 
second question i s  accounting and is the task of the conscience . 
The concept of res pons i bi Ii ty therefore refers to an activity as we I I  
as to an underlying feeling of being responsible . Responsi b i l i ty 
also extends to the shape that a person's I ife has to assume i n  a 
particular societal context . 

With th i s  basi c  structure of responsibil i ty as prem ise ,  it was con= 
eluded that certain aspects from the human world of experience have 
modifying significance for the manifestat ion of responsibi I ity in the 
ind iv idual . They are : 

1 .  Bel i ef in God or in something or someone who is experienced as 
the transcendental Instructor in the place of God . 

2 .  Culture . 

3 .  Philosophy of life . 

4 .  Conscience . 

5 . Human potentialities . 

It was found in respect of culture that man and culture constitute 
an inseparable entit y .  Man without culture is just as inconceiva= 
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bl e as cul ture w i thout man . The pr i mary modes of human ex i stence 
must therefore al so consti tute a bas i c  structure on the strength of 
w h i ch cultures can be descr i bed and c;:omprehended . When responsi = 
bi l i ty among Black peopl e i n  a Western cul tural context i s  stud i ed ,  
however , not onl y bas i c  terms of descri pt i on are requi red , but al so 
norms or cr i ter i a  on the strength of w h i ch cul tures can be evaluated 
and compared . At l east three l aws or com mands wh i ch , as pr inc i = 
p i es ,  form the bas i s  of and whi ch qual i fy the most pr i mary human 
modes of ex i stence , apply to the Chr i st i an .  They are the fol low i ng : 

( 1 )  " • • •  Be frui tful , and mul t i pl y ,  and repl eni sh the earth , and 
subdue i t ;  and have dom in ion over • • •  every l i v i ng th i ng that 
moveth upon the eart h "  (Gen .  1 :  28) . 

( 2 )  " • • •  Thou shal t love the Lord thy God w i th all thy heart , and 
w i th al l thy soul , and w i th al l t hy m i nd "  ( Matthew 22 : 37 ) .  

( 3) " • • •  Thou shal t l ove thy neighbour as thysel f"  (Matthew 22 : 39 ) . 

These three pri nc i pl es appear to be general l y  val i d , that i s , every 
cu l ture can be assessed in the l ight of these three pr inc i p l es .  A 
god (or i dol ) that demands ded i cat i on f rom the i nd i v idual can be 
ident i f i ed i n  every cul ture . To the Chr i st i an i t  i s  the real God ; to 
the Communist i t  i s  the doctr ines of Marx and Lenin whi ch have 
been e l evated to the status of rel i g i ous conv i ct i ons , and to the 
Black man i t  is the ent i ty :  God - ancestors - mag i c  forces . Man ' s  
rel i g i ous conv ict ions determ i ne what he understands by control 
over rea l i ty ,  neighbourl i ness and sel f -real i zat i on .  In every cul ture 
the most pr i mary hurran modes of ex i stence , namely be ing in a 
worl d of meaning , temporal i ty ,  co -exi stence and hav i ng a personal 
i dent i ty are rooted in and qual i f i ed by the aforement ioned three 
pr inc i pl es g i ven to the Chr i st i an in the B i bl e .  

The foregoi ng expos i t i on prov i des a basi c  pl an for the evaluat i ve 
compari son between two cul tures through wh i ch a part i cul ar i ns i ght 
may be obtained i nto the probl ems which representat i ves of one 
cul ture may exper i ence when they have to show respons i b i l i ty i n  a 
cul ture whi ch i s  fore i gn to them . 

After a comprehens i ve l i terature study had been undertaken , i t  was 
dec i ded that for the purpose of th i s  study it wi 1 1  be suff i ce to d i s =  
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cuss aspects from the Black man ' s  tradit ional rel ig ion and h is  tra= 
d i t ional culture which may affect his manifestat ion of responsibi  I i = 
ty in  the Western culture. 

7. 2 THE BLACK MAN ' S  RELIGION AND THE CONNECTION BE= 
TWEEN THAT AND HIS SENSE OF RESPONSIBILITY 

7 . 2. 1  Bel ief in  God or a Supreme Being 

Tradit ionally all the Bantu peoples in  the RSA believed in a Supreme 
Being or God as the Creator and maintainer of everything. However, 
they d id not regard God as a God with whom man could have a per= 
sonal relationship. In fact, they had no clear concept of who or 
what God is. To them He was someone remote who hardly ever in=  
tervened in matters on earth. They d id pray to God, but then only 
to ask for help, e.g. for rain or for children for barren women. In 
thei r relat ionship wi th God there was no evidence of any feelings 
of guilt, since they d id  not experience God as a demanding autho= 
ri ty. In other words, they did not experience H im as a transcenden = 
tal Instructor and therefore d id  not feel respons ible to H im for any 
of thei r deeds. As far as the tradit ionally or iented Black man is  
concerned, it can be stated that God was absent from the structure 
of respons i bi Ii ty. 

Recent invest igat ions indi cate that the Western or iented Black 
Chr ist ian ' s  concept of God does not di ffer fundamentally from that 
of the tradit ionally or iented Black man. The Chr ist ian Black man 
does experience God as being closer to man and more accessible 
through prayer. The large majori ty of Western or iented Blacks 
mainly know God as a concept, thus at the intellectual level. God 
does not consti tute a fundamental part of their  world of experience 
and that is why He i s  not experienced as the transcendental lnstruc= 
tor to whom an account must be rendered. To most of them the 
place of God in  the structure of responsibi  I i ty is to a large extent 
st i 1 1  occupied by the spir i ts of the ancestors. 

7 . 2. 2  The ancestral spir i ts 

The Black man ' s  bel ief in the spir i ts of h is ancestors const itutes 
a very i mportant aspect of h is rel ig ious l ife and this  belief occupies 
an important posit ion in respect of h is  sense of responsib i l i ty. The 
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Black man believes that when a person dies, his spirit departs for 
the hereafter. In out Ii ne Ii fe in the hereafter is represented as a 
faithful reproduction of life on earth. Neither does the spirit of the 
departed one sever its connections with his descendants on earth. 
A s  an invisible spiritual force, the spirit of an ancestor may exert 
an i mportant influence on the lives of his descendants. On the other 
hand, in the hereafter the spirit of the ancestor has physical and so= 
cial needs which can and must be catered for in part by the descen= 
dants . For example, the social status of the ancestral spirits in 
the hereafter is strongly affected by the behaviour and social status 
of the descendants on earth. According to traditional Bantu religion 
the ancestral spirits continuously intervene in the lives of their des= 
cendants, either to punish them or to work to their advantage. The 
aim of this intervention by the spirits is mainly to compel the des= 
cendants to respect tribal and national traditions. The traditionally 
oriented Black man tends to ascribe much of what happens to him 
to the intervention of his ancestral spirits. The traditionally orien= 
ted Black man therefore does not always experience himself as the 
initiator of events, but much rather as a ' puppet ' controlled by for= 
ces outside himself (especially the spirits of his ancestors) . In 
the traditional society the belief in the ancestral spirits made an 
important contribution to the individual acting in a responsible man= 
ner in the group context. In the modern Western cultural context, 
however, the belief in these spirits will rather tend to create con= 
fusion as far as the Black man ' s  sense of responsibility is concer= 
ned. 

Recent studies indicate that the modern Western-oriented Black man 
has not discarded his belief in the spirits of the ancestors, but the 
nature of the relationship between him and his ancestral spirits is 
changing. To the traditional Black man his integration with a group 
and especially with his relatives (dead and living) was of great im= 
portance and an important function of the ancestors was to con so Ii = 
date the group integration. In the modern Western oriented society 
it is not always possible for Blacks to keep together the wider fami = 
ly and tribal groups. A I though Blacks sti 11 consider group integra= 
tion important, individual interests are becoming more -prominent. 
In  the relationship with the ancestors the emphasis is also gradual= 
ly shifting from group (family) to individual interests. The relation= 
ship with the ancestors tends to become individualised, but the 
power of the ancestors has not diminished. That which happens to 
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them, as well as many of their actions (or passivity) is sti II expe= 
rienced by many Western oriented Blacks as the result of the inter= 
vent ion by the ancestors. Many Western oriented B lacks are there= 
fore still inclined to shift responsibility for their actions to their an= 
cestors. 

7 . 2. 3  Magic views and witchcraft 

In addition to their belief in a Supreme Being and in the spirits of 
the ancestors, traditionally oriented Blacks also believe in an im= 
personal, supernatural force or magic which may be applied either 
to the benefit or the detriment of the community and/or individual. 
Witchdoctors emp I oy this i mpersona I force to the advantage of the 
community and/or individual, whereas the sorcerers (more often 
witches) employ this force to harm the community and/or individual. 

The Black man' s belief in witchcraft and magic can be attributed 
in part to his inability to comprehend and control the total reality 
with which he is confronted every day. At the same time, however, 
his belief in  supernatural forces and magical practices offers him 
an expedient framework of meaning on the strength of which he may 
explain events, so that there is no motivation for more adequate 
discovery of meaning and more complete control of reality. In this 
manner the traditionally oriented Black man remains trapped in a 
vicious circle. The manifestation of authentic responsibility in this 
circle becomes almost impossible, since according to his religion 
he is not a 11 owed to accept res pons i bi Ii ty for events which he, on 
account of his religious convictions, ascribes to sorcerers and the 
spirits of the ancestors. 

Recent studies confirm that the belief in magic and witchcraft is 
sti 11 fairly common among Western oriented Blacks (also among 
those who have accepted the Christian religion. Even among Blacks 
who have recieved high school education (and even h i gher) this be= 

lief in magic and witchcraft is still quite common, although not so 
general as among those with lower educational qualifications. 

Nowadays Black people are inclined to make a distinction between 
the causes of disasters (for ex ample i I lness) and their symptoms. 
Although they believe in witchcraft, some of them will consult a 
medical doctor for the treatment of symptoms (for example abdomi = 
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na I pains caused by an i 11 nes s) , however , if they suspect the 
disease to be caused by a sorcerer or witch, in addition to the me= 
di cal doctor they wi 11 also consult a witchdoctor to obtain medicine 
for neutralising the power of the sorcerer or witch. The greater 
amount of scientific knowledge that is available to Blacks today, 
still could not destroy their belief in magic and witchcraft. Scien= 
tific knowledge and belief in the myths are reconciled and in many 
cases the latter occupies a more important place in their world of 
experience. Where the Black man in the Western societal context 
is integrated in a much more complex network of social and labour 
relationships, the role of witchcraft wi 11 also become more complex 
and it can be expected that it wi 11 also affect the manifestation 
of responsibility among the Western oriented Black man in all pos= 
sible fields of life. 

7. 3 TEMPORALITY A S  A N  ASPECT OF THE BLACK MA N ' S  CUL= 
T URE A ND ITS, EFFECT ON H IS SENSE OF R ESPONSIBILITY 
IN THE WESTERN CULTURAL SET-UP 

7. 3. 1  Temporality as a constituent of the philosophy of life 

To the Christian, the universe began with the Creation and history 
takes a linear course towards a final aim, namely the fulfilment 
of God ' s  will with the universe. Man is also co -responsibile for 
his own as well as for the earth ' s  history in general. By virtue 
of his religion the Protestant Christian continuously fee l s  obliged 
to break through the natural sequence of cause and effect and to 
rule creatively and planningly over reality. One important feature 
of the Christian-Western culture i s  that its adherents live directed 
towards the future. They live in the present but activities are al= 
ways planned with the future in mind. 

The traditionally oriented Black man, on account of his religious 
convictions, believes that his destiny is the hereafter. He also 
believes that the hereafter is main.Jy a reconstruction of the life on 
earth as he came to know it through national legends (in other words 
history) . The hereafter is therefore largely a re -creation of the 
earth I y Ii f e known to him • The eventua I future to the B I  ack man 
therefore implies a re -creation of a past which he cannot and may 
not change. He therefore lives oriented towards the past and re= 
searchers have found that he does not easily accept responsibility 
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for projects running into the future. 

The Western -oriented Black man generally has not rejected the tra= 
ditional Black man ' s  philosophical convictions. It must therefore 
be assumed that the traditional views regarding historicity may tend 
to obscure the more Western oriented Black man ' s  sense of respon = 
sibility in the Western cultural context. 

7 . 3. 2  Objectified or clock time 

The Western clock time, namely the division of a day into hours, 
minutes and seconds, is an arbitrary division that does not at al I 
correspond with any known natural rhythm. That is why the ' time 
concept ' as it functions in the Western culture, is not something 
that 'develops ' in a child , It should be deliberately taught to a 
chi Id. Objectified clock time constitutes a dynamic driving force 
for development in the Western culture. A 11 actions, whether in 
labour, sport or social intercourse are evaluated on the criterion of 
clock time. Productivity is measured in terms of quantity and 
quality produced within a given length of time. To the Westerner, 
clock time has become a fundamental norm by means of which he 
accounts for his actions. 

Before contact with Whites, the Blacks of Southern Africa were un= 
aware of clock time. Clock time as criterion and norm for planning 
daily life fundamentally cannot be integrated with the Black man ' s  
traditional philosophy of life nor with his conduct in and style of 
life. The Western oriented Black man does know clock time and 
has sho wn himself capable of planning his life accordingly. In his 
own society, however, he is inc Ii ned to maintain a s I ower tempo of 
I ife, probably because he sti 11 does not experience clock time to 
the same extent as the White man as a fundamental criterion of ac= 
counting. 

7 . 4  D I SCOVERY OF MEAN ING 

A very important objective of the White man is to control reality. 
A prerequisite for adequate control is authentic knowledge of the 
reality. Science and technology, as the result of knowledge acqui =
sition and implementation, have therefore become essential charac= 
teristics of Western culture. 
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The traditionally oriented Black man believes that this essential 
characteristic of the universe lies in the fact that it is composed 
of a hierarchy of forces. God is the source of a 11 power, but a 11 
things, namely people, animals, plants and inanimate objects, 
have power. The forces in the universe are harmoniously integrated 
in a particular hierarchy. They affect one anotner. One force may 
strengthen or weaken another. Everything that happens can there= 
fore be explained in terms of the effect of forces on one another . 
To the traditionally oriented Black man, wisdom means knowledge 
of those forces and the ability to explain events in terms of the 
' philosophy of forces ' .  This philosophy provides a fairly complete 
framework for explaining everything. There is no motivation for 
real discovery of meaning and adequate control over reality. Wis= 
dom itself is a force which man receives from outside and man 
himself cannot do anything to improve his wisdom. Changes are 
due to the functioning of forces over which man can exercise very 
little control. The ability (itself a force) to control the forces is 
given only to certain people from outside, and this ability is 
strengthened or weakened by forces outside man. With such an 
epistemology as a foundation of the philosophy of I ife , the real 1 za= 
tion, especially of creative responsibility is seriously hampered . 

7. 5 CO -EX ISTENCE AS D ETERMINA NT OF RES PONS IB ILITY 
AMONG BLACKS IN THE WESTERN CULTURAL CONTEXT 

Co -existence implies the total network of interpersonal relation= 
ships which affect a 1 1  aspects of every person ' s  Ii fe. There is a 
close correlation between being someone oneself (self-assertion) 
and co -existence. The two determine each other reciprocally. 
In the Western culture individuality is held in high esteem. Every 
person has to assert himself as a unique person and in interhuman 
relationships the emphasis fal Is on relationships between indivi = 
duals with love and mutual respect as the basis. Responsibi I ity 
does not imply that one should account to a fellow human being, 
but that one feels responsible (towards a transcendental Instructor) 
in respect of the qua I ity of one ' s  relationships with individual 
fellow men. The command to love the neighbour is an important 
norm in this respect • 

In the traditional Bantu culture little significance is accorded to 
individuality. More often its development is deliberately discou= 
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raged. The aim of the traditional upbringing of the Black chi Id  is 
to inculcate firm habits in respect of life in the traditional society. 
This society comprises particular groups. Every individual, whe= 
ther chi Id or adult, always integrates with certain groups and al= 
ways occupies a not easily changeable hierarchical position in the 
group with which he integrates. To the Black man this group inte= 
gration and the subjection of the individual to group-sanctioned 
codes of behaviour have a religious foundation and therefore cannot 
easily be ch anged. I n  the traditional cultural set-up responsible 
action mainly implies showing signs of conforming to the group. 
It used to be customary for a group (for example a family or a spe= 
cific age group) as a whole to be held responsible for the conduct 
of one member of that group. In the Western cultural context em= 
phasis is placed on individual responsibi I ity in respect of indivi = 
dual behaviour which has little bearing on groups or group integra= 
tion . This is something which the traditionally or iented Black 
man finds hard to understand . 

The hierarchical structure of the traditional Black society can also 
seriously impede development towards westernization. In  the Wes= 
tern society a person generally obtains a responsible position and 
social status on the strength of his abilities and perseverance. I n  
the traditional Black society a person ' s  social position and esteem 
are determined by birth. A capable and wel I -qualified Black man 
who, because of his birth, occupies a humble position on the tra= 
ditional social ladder may find it impossible to fi 1 1  a position of 
authority in the traditional society. I n  the Black homelands it may 
therefore be very difficult to establish the necessary infrastructure 
which is a prerequisite for progress in the Western sense of the 
word . 

This problem may be solved by linking status acquisition with the 
acquisition of educational qualifications, which can be awarded by 
means of ritual ceremonies. Consideration should also be given to 
the suggestion that Blacks who are promoted to positions of autho= 
rity, should take a course in Bantu culture which wi 1 1  enable them 
to obtain cognitive insight into philosophical convictions which are 
normally chiefly rooted in the feelings (affects). 

I n  the job situation recognition should also be given to the Black 
man's need for group integration. Black people doing the same 
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kind of work can be sp I it up i nto c I oser occupa ti ona I groups • For 
example, if teachers develop a stronger occupation group awareness, 
specific codes of behaviour typical of the teaching profession can be 
clearly defined and obedience to these codes can be demanded of 
members by the teacher group. 

7 . 6  FERTI L ITY AND RESPONSIBILITY AM ONG BLACK PEOPLE 
IN A WESTERN CULTURA L CONTEXT 

7 . 6. 1  Introduction 

Earlier on in this study it was stated that to the Protestant -Christian 
Westerner the most fundamental form of embodying responsibi llty 
has a bearing on the realization of human potentialities. This cha= 
racteristic principle of the Western culture places a part icular re= 
sponsibi I ity on parents (and on the community as a whole) as far 
as the education of their children is concerned. The realization of 
human potentialities, witr regard to the level to which they have 
to be realised as well as the nature of the specific potentialities 
that have to be realised, is qualif ied by the culture in which the 
chi Id is brought up. The traditiona l Bantu culture made compara= 
tively simple demands with regard to the development of human 
potentialities. Children normally acquired the necessary ski I ls 
by imitation. Usually older children coached the younger to mas= 
ter certain  ski I ls. The demands that were made in respect of ma= 
turity were of such a nature that a large family (many children) did 
not undermine the quality of the education. Various factors also 
kept the population growth within limits, so that it was the ideal 
as wel I as a necessity to have many chi ldren. 

In the modern Western culture a part i cular ly differentiated realiza= 
tion of human potentialities to a high level is required. The high 
demands made of the individual make it necessary for a chi Id to 
receive individual attention from his parents. He must also receive 
more specialised, formal education, which entails a financial bur= 
den for his parents and the community as a whole. Westerners ge= 
nerally have accepted the principle that the size of their families 
should be limited. The Black man ' s  philosophical convictions, 
however, are opposed to the principle of birth control. The B l ack 
community in  wh i ch large families occur in this way creates for 
itself a tremendous burden as far as the upbringing and education 
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of the children are concerned. In the RSA, for example, there are 
100 White children younger than 15  years for every 1 00 White men 
between 1 5  and 64. The corresponding figure for Blacks is 158 
children for every 100 men. 

7 .6. 2  Sexual morality 

a. Premarital and extramarital sex 

Almost all Black peoples in the RSA traditionally approved of pre== 
marital sex, as long as the girl was not deflowered or impregnated. 
If a girl became pregnant, the man responsible for her condition had 
to pay compensation to her parents. Girls of the same age normally 
formed a social pressure group which discouragec. uncontrolled sex== 
ual permissivity among its members. Among some tribes girls 
of a higher age than the group supervised the sexual behaviour of the 
younger girls. Sometimes they also had to instruct the younger 
girls in the methods of sexual contact that prevented defloration and 
pregnancy. 

Modern young Blacks, especially in the cities (men as wel I as 
girls), have not rejected the traditional approach to premarital sex== 
ual freedom. However, they have rejected the traditional methods 
of preventing impregnation. This has resulted in an alarming num== 
ber of i l l egitimate births, whereas a large number of fathers of 
these i I legitimate children avoid ( if not openly reject) the traditio== 
nal responsibilities attached to premarital conception. The girl's 
mother or grandmother often cares for these illegitimate children. 
In many cases a woman with limited financial means, and without 
the assistance of a husband, must cope with the care and education 
of up to three generations of illegitimate children. This is a dis== 
quieting condition, and urgent attention should be given to the pos== 
sibility of familiarising every young Black person upon reaching 
puberty with modern methods of contraception. 

7.6.3 The woman's ability to reproduce (her fecundity) 

Traditional ly the Black people accord much value to a large family, 
and children were a financial asset. Every family was a self-con== 
tained unit and children were needed to help cultivate the fields, to 
herd the cattle , to assist in the hunt and even to defend the family 
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and tribe against enemies. The large-family tradition also had its 
roots in their religion. A man ' s  prestige in this life and the next 
depended also on the number of children for whom he would be 
' forefather ' .  The size of the wider kinship group had also to be en= 
larged , especially with an eye to the hereafter. Traditionally , there= 
fore , the Black man felt it was his responsibility to beget many 
children. 

By virtue of this large -family tradition the abi I ity of the woman to 
bear children was elevated to an asset that was sometimes con= 
s i dered more important than the woman herse If • The I obo Io cus = 
tom , that is the tradition that a man pays cattle to his bride ' s  
family , did not mean that the man bought his wife. In fact, he 
bought her fecundity. As soon as a man had paid lobolo for a 
woman , al I children that she might bear were legally his. They 
became members of his kinship group , irrespective of who the 
biological father was (for example after his death). Normally the 
woman did not become a member of her husband ' s  kinship group , 
but under certain circumstances she could become ancestor to her 
children and thus a member of her husband ' s  kinship group. 

Western oriented Blacks generally sti 1 1  attach great value to the 
abi I ity of the woman to bear children. Lately , however , the Black 
woman has emerged as a woman and marriage partner (in the 
Western sense of the word). But there sti 1 1  is a tendency among 
men as wel I as women to regard a female as a woman only after 
she has given birth to a child. On account of their religious con= 
victions the more Western oriented Blacks generally sti 1 1  regard 
it as one of the basic human responsibilities to beget many chi Id= 
ren. However , under present conditions ,  especially in the Black 
townships around White cities and towns , a chi Id has become a 
financial burden rather than an asset. 

Western oriented Blacks sti 1 1  consider the lobolo tradition to have 
great value , although nowadays the emphasis is not so much on the 
principle that lobolo is payment for the woman ' s  fecundity , but it 
is simply the bride price. They generally regard the lobolo custom 
as an exclusively Black tradition which they would like to retain. 
Under modern conditions ,  however , young Black men have diffi = 
culty in saving enough money to pay lobolo for the bride. The mar= 
riage therefore has to be postponed. Premarital sex is indulged in 
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without the traditional precautions to avoid pregnancy. The resul t  
is an  increase in illegitimate births. Many a young man later de= 
cides he no longer wishes to marry the girl by whom he had a child, 
and he simply leaves her in the lurch. 

It can also be stated at this point that when the philosophical con= 
victions are taken away from the education, it must lead to an aim= 
less and rootless permissivity of which the dominant characteristic 
is a lack of responsibi I ity in the individual. In the modern Western 
societal context Black people can only partly uphold the traditiona l 
customs rooted in their religious convictions. One important as= 
pect of the traditional customs that is being lost under modern con= 
ditions is, in fact, the personal responsibilities that were coupled 
to these customs. The result of this is a fairly general deteriora= 
tion in the Black man's sense of responsibility in respect of his 
family and especially with regard to the education of his children. 

7. 7 CONCLUDING REMAR K 

Some principles which may impede the manifestation of responsi = 
bi lity among Blacks in a Western cultural context were discussed 
in this study. However, this study should not be regarded as much 
more than an introduction to the problem. It must also be empha= 
sised that the problem was specifically approached as an educatio= 
nal one. The problem field was therefore explored as a work field 
of Pedagogy. Naturally, it is true that the problems Blacks expe= 
rience in showing responsibi I ity in a Western cultural context go 
far beyond the field of Pedagogy. If studied from other Science 
perspectives, other principles underlying the problem wi 1 1  probably 
be identified, or a different emphasis wi II be placed on the princi = 
p i es discussed in this study. However, it is correct to say that 
the solution to the problems Blacks experience in showing respon= 
sibility in a Western cultural context, is primarily one that concerns 
educat i on. 

Educating the Black chi Id with responsibi I ity in a Western cultural 
context as the educati onal aim, wi 1 1  be examined in a subsequent 
study. Particular attention will be devoted to the education of the 
Black chi Id from birth to maturity. It is hoped that the intended 
study wi 1 1  reveal crucial problems requiring immediate attention. 
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For the present, no recommendat ions are made wi th regard to th is  
study . The intent ion is  for thi s  study to be discussed by an advi = 
sory committee consist ing of Whi tes and Blacks. Recommendations 
wi I I  be formulated after these di scussions. 
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