068436

SENTRUM VIR BIBLIOTEEK- EN
= INLIGTINGSDIENSTE
AP
= 0= CENTRE FOR LIBRARY AND
RGI\=HSRV ) INFORMATION SERVICES

VERVALDATUM/DATE DUE
>

1386 -12- 22

30 NOV 1847
3&38 03- 0%
0 NOV 1g
0Ny 3
1
| s
TERUG

47 J6L B9

oz l
1993 -08- 2 0

7|

1825717

T/ ||\\\\|\|\\\|||\\ \ R

s
e

@ \\l\l\l\l\\\\l\\||||\\\\|\|\l\\ - l
RS EEY ,_L

001, 3072068 HSRC INT. REL.

il

Il




. *

¥
—— ——

Religion, Intergroup Relations and
Social Change in South Africa



Religion, Intergroup Relations and |
Social Change in South Africa

Work Committee: Religion
HSRC Investigation into intergroup Relations

Pretoria
Human Sciences Research Council
1985



This report has been prepared by the Work Cominitteé: ! Religion: which; was
appointed on 30 November 1981 by the. Mam Commlttce of the HSRC Investlga-
tion into Intergroup Relations.

The report contains the joint findings, opinions and recommendations of the
Work Committee: Religion, and in some instances, of individuals and groups
on the work committee which dealt with matters about which there might be
differences of opinion. The five authors are responsible for the report in its final
form. The findings contained in this report do not necessarily reflect the opinions
of either the HSRC or the Main Committee of the Investigation into Intergroup
Relations, or of any official body. This report is regarded by the Main Committee
of the HSRC Investigation into Intergroup Relations as a submission by the Work
Committee. The viewpoints and recommendations of the Main Committee are
contained in the final report prepared by the Main Committee.

RGM BIBLIOTEEK IH‘SR@ ﬂ

LIBRARY

1986 -02- 24

STANDKODE REGISTERNOMMER
Qo 3o -7 ao 6 2

| mr:mma
Work Committee: iRehg)on ﬁ /O

HSRC Investigation into Intergroup Relations

068436

Director: Dr. H.C. Marais
ISBN 0 7969 0256 9
©Human Sciences Research Council, 1985

Pritned by J.C. Instoprint



PREFACE

This report is the result of a scientific investigation into the many contentious
issues which affect the lives of millions in this country. Those involved in its
wiiting wete concerned that such a document could ecasily deterisrate into
detached analyses. This awareness, however, motivated them not to concentrate
in the first place on what churches and theologians have said about intergroup
relations, but on those who are most affected in the present circumstances. Much
of the theologieal and church discussion that has taken place in the past has
been far removed from the actual situation and thefe very discussions form part
of the problem.

Those involved i the drawing up of the report were deeply disturbed by recent
events in the country. These were a vivid and tragic confirmation of how real
many of the issues which ate discussed are. The report is therefore presented
in the hope that it will contribute, in however small a way, towards a clearer
understanding of the forces involved and towards a better future in this
troubled land. '

We would like ro thank all those who made this report possible, especially rhe
following:

® The researchers who undertook the reséarch for the dlfferent projects in the
field of religion

® The members of the Work Committee: Religion for their mvaluable advice
and support

® The Main Committee, and particularly the director, dr H.C. Marais and his
staff for their untiring efforts and encouragement throughout the project.



TABLE OF CONTENTS

SOME ESSENTIAL ELEMENTS AND FUNCTIONS OF
RELIGION ... ...
ASPECTS OF THE RELATION OF RELIGION TO SOCIETY
TIE AMBIVALENCE OF RELIGION IN ITS SOCIAL CONSE-
QUENCES ...
CRITICAL ISSUES ... ..o

RELIGION AND SOCIAL JUSTICE ............c.ccciiiiiii .
RELIGION AND SOCIAL CHANGE ...............................

CHAPTER 2 ..
THE PATTERNS OF RELIGIOUIS AFFILIATION AND EXPECTATION
IN SOUTH AFRICA ...........cccoooiiiiiiiiiiiii

CHURCH AFFILIATION AMONG THE BLACK ETHNIC
GROUPS AND GROUP AFFILIATION WITHIN THE
CHURCHES ... . i peeeenn
URBAN AND RURAL DIFFERENCES ................c.c..ce....
TRENDS IN AFFILIATION .. ..o,
THE ROLE OF RELIGIONS IN SOUTH AFRICA: THE
EXPECTATIONS OF SOUTH AFRICANS ACCORDING TO THE
MULTI-PURPOSE SURVEY ..ottt

THE SOCIO-ECONOMIC EFFECTIVENESS OF RELIGION ...
THE ROLE OF RELIGION IN THE STRUGGLE FOR
STRUCTURAL CHANGE AND JUSTICE .............c..c........
RELIGIOUS MOVEMENTS, SOCIAL CHANGE AND
TRADITION . .oiiiiiiiiii e

D O\ ki = =

\O

11
13
14
15
16

19

19

19
19

21
25
25

28
28
30
30

33



THE ROLE OF RELIGIOUS MOVEMENTS IN UNITING THE
POPULATION GROUPS OF SOUTH AFRICA ...................
CONCLUDING REMARKS ..ooooeeeee et

CHAPTER 3 oottt e et et
CONFLICTING PERSPECTIVES: RELIGION IN A HETEROGENEOUS
SOCIETY ..... T PP S

INTRODUCTION ..ot

THE USE OF RELIGION TO ARGUE CONTRARY SOCIOPOLITI-

CAL POSITIONS IN SOUTH AFRICA ...........cccocoiviiiiinin,
AFRIKANER CIVIL RELIGION ... .. it
BLACK CONSCIOUSNESS AND BLACK THEQLOGY ........
THE SCOPE OF DEBATE AND DEPTH OF DIVISION .......

RELIGION AND IDENTITY: WHO SPEAKS FOR WHOM? .....
THE BLACK INDIGENOUS CHURCHES ...........c..cccevvunen.

THE BROAD FUNCTIONAL ROLE OF RELIGION .................
THE HIERARCHICAL NATURE OF RELIGIOUS IDENTITY

. THE FUNCTIONAL ADEQUACY OF THE SOCIAL ORIENTA-
TION OF BLACK INDIGENOQUS CHURCHES ......cooiiivin.

MEASURING POTENTIALS FOR THE FUTURE BEHAVIQUR OF

RELIGIOUS GROUPS ..o
RELIGION AND RACE: CONFLICTING COMPONENTS IN
IDENTITY ..o e

. RELIGION AND ETHNICS: LEVELS OF CONCERN IN

TENSION oo oo e ’

RELIGION FOR THE INDIVIDUAL AND RELIGIONS FOR

SOCIETY: FUNCTIONS IN TENSION ..........ccciiiiiiiiiiiiiineen.
PIETISTIC RELIGION IN THE PROCESS OF SOCIAL CHANGE
POPULAR MOVEMENTS, RELIGION AND IDENTITY .......

SOUTIH AFRICA. A SOCIETY WITII NO RELIGIOUS MAJORITY
HARMONISING VALUES IN A MULTI RELICIOUS SQCIETY

INTRODUCTION ..... O O

ITUMAN RIGHTS IN THEQLOGICAL PERSPECTIVE ......co.ouv..
ATTITUDES TOWARDS HUMAN RIGHTS ........ [T
THE CONTRIBUTION FROM A THEOLOGICAL
PERSPECTIVE ......oneiriie et e et
HUMAN RIGHTS AND THE CHURCHES IN SOUTH AFRICA

it

34
35

C 37

37
37

37
38
40
41
42
44
45
46

48

49

51

53
54
56
58
60

63
63
63
64
64

64
65



THE PRACTICAL IMPLEMENTATION OF HUMAN RIGHTS 67

PRIORITIES IN THE SOUTH AFRICAN CONITEXT ........... 67

" A THEOLOGICAL CATALOGUE OF BASIC RIGHTS? ........ 70
THE CHURCH AND THE FUTURE OF HUMAN RIGHTS ... 71
POWER, BELIEFS AND EQUITY .. ..cccooiiiiiiiiiiiiiiiiiiiiiiiaian., 73

POWER STRUCTURES AND PATTERNS OF CONVICTION 73
THE SPATIAL ASPECTS OF ECONOMIC POSER STRUCTURES

IN SOUTH AFRICA ..o oo 73
POPULATION-POTENCY RELATIONS ......coociiiiiiiiiiiii. 74
NEED-POTENCY RELATIONS ...oooiiiiiiii i 75
CAUSES OF ECONOMIC POTENCY DISCREPANCIES ....... 76
TYPES OF CONVICTION ....oiiieee e 77
STRUCTURE-INDUCED MENTAL DISPOSITIONS ............. 78
INTERACTIONS BETWEEN CONVICTIONS AND INTERESTS 79
THE CONTRIBUTION OF A THEOLOGICAL ETHIC ......... 81
BIBLICAL PARADIGMS FOR THE USE OF STRUCTURAL '
POWER ..o 83
A STRATEGY TO OVERCOME STRUCTURAL INBALANCES 83
- FROM IDEAL TO REALITY ..........cccociiiiiiiiiiiiiiiiii, 84
THE PROBLEM OF VIOLENCE .....ooi oo 85
INTRODUCTION ...ooo e 85
SOME BASIC CONCEPTS ...covviiiiiieieii s BTSSR 86
VIOLENCE IN ITS SOCIAL CONTEXT ........ccevueiiiiniinn... 87
TYPES OF VIOLENCE ......oi e 88
VIOLENCE AND RELIGION ...................... SUUUTOTRR 90
TWO ILLUSTRATIONS FROM TIIL SOUTH AFRICAN DEBATE
ON VIOLENCE ................... BT UR PRI e 93
EMPIRICAL DATA ON ATTITUDES TOWARDS VIOLENCE 97
THE WIDENING SPIRAL OF VIOLENCE ........c.ccvvviveinn.. 98
TIIE CRUCIAL QUESTION. WIIAT KIND OF A SOCIETY IS
SOUTH AFRICA? .ooi e 99
CHAPTER 5 oo e 101
FINDINGS AND RECOMMENDATIONS ...ttt 101
FINDINGS ..o 101
RELIGIOUS AFFILIATION IN SOUTH AFRICA ................. 101

THE DEFINITION OF RELIGION: ITS IDEAL FUNCTION .. 101
RELIGION IN SOUTH AFRICA: THE PATTERN OF
EXPECTATIONS ..ot 102

1ii



PROBLEMS OF INTEGRATING THE BROAD ETHICAL ROLE

OF RELIGION IN SOUTH AFRICA ... 103

THE USE OF RELIGION TO LEGITIMATE SPECIFIC GROUP
INTERESTS - oo 104
TRADITIONAL VALUES AND THE ROLE OF RELIGION ... 105
RELIGION IN A POLARIZED SOCIETY ........cccccoiiiiiiiii.. 106
RELIGIOUS VALUES AND HUMAN RIGHTS .................. 107
RECOMMENDATIONS ... 108
MAIN COMMITTEE ... ..ot 108
RELIGIOUS COMMUNITIES ..o 109
THE ACADEMIC COMMUNITY .....cccciiiiiiiiieeiiieiiiiiil 111
THE (POLITICAL) DECISION MAKERS ....................... 111
BIBLIOGRAPHY ..o EUTOUUU TSSO URUURUU RO 113
ADDENDUM I: RELIGION AND SOCIAL CHANGE .................. 117

1

EMPIRICAL DATA ..o, 153

ADDENDUM II: RELIGION, THE INTEGRATED EXPRESSION OF
SOCIAL CHANGE ... e 157

ADDENDUM III: SUMMARY OF THE REPORT: RELIGION AND
INTERGROUP RELATIONS IN METROPOLITAN DURBAN ......... 179

SELECTED BIBLIOGRAPHY OF SOUTH AFRICAN PUBLICATIONS
ON INTERGROUP RELATIONS ..., 193

iv



CHAPTER 1

INTRODUCTION

THE AIM OF THE REPORT

This report on the significance and role of religion with regard to intergroup
relations in South Africa today is not an artempt to provide a comprehensive
account of the religious situation. Its terms of reference were provided by the
IIERC Investigation into Intergroup Relations of which it i a part. Meverthe
less, because religiun is such a eentral factor in human and intergroup relations;
not least in contemporary South Africa, this limitation has allowed immense
scope for research and reflection. For several reasons listed below the report can-
not claim to be exhaustive or to be based upon research which has covered the
total field of enquiry. At the same time however, it does claim to provide'an
introduction and insight to the main issues and concerns which are central to
the problem of religion and intergroup relations in South Africa. Its point of
departure is that of the seienee of religion: It is not written to justify any parti
cular religicus er theological viewpoint; but simply to lay evidence on the table
and to come to an understanding of the role and significance of religion in hu
man relations. In erder to understand better both the contribution and the limi
tations of the report, we begin with a brief history of its inception and
development.

A BRIEF HISTORY OF THE REPORT

In many ways the history of the report reflects the extremely complex nature
of group relations in South Africa, revealing both the difficulties and challenges
of the situation. In line with the general approach of the HSRC Investigation
into Intergroup Relations, an ‘‘open’’ approach was adopted from the outset.
By this is meant that even at the basic level of the demarcation of possible research
areas and themes, the aim was to be as non-directive as possible. To prepate
the ground for the project, the Director, Dr H.C. Marais of the HSRC, invited
a core group of representatives from the universities and the various churches’



to join in a round of informal discussions during 1981. The main task entrusted
to the group was to make a preliminary survey of the problem areas related to
intergroup relations in the field of religion and to suggest possible people to
serve on a Work Committee: Religion. Subsequently, the following persons ac-
cepted the invitation to form the work committee, and to take responsibility
for initiating and supervising research for this part of the project:

Prof. G.C. Oosthuizen (Chairman (UD-W); Prof. C_J. Alant (UNISAY); Prof. D J. Bosch
(UNISA); Prof. G.D. Cloete (UWC); Prof. C.W. Cook (RhU); Prof. J.W. de Gruchy
(UCT); Prof. J.J.F. Durand (UWC); Dt F. Edwards (RhU); Dr B. Goba (UNISA); Rabbt
1. Goss; Prof. J.A. Heyns (UP); Prof. M.P. Krishna (UD-W); Prof. B.C. Lategan (Co-
ordinator) (US); Prof. S.S. Maimela (UNISA); The Rev. Jan Mettler, Dutch Reformed
Mission Church; Prof. B. Spoelstra, Hammanskraal Theological School; Prof. T.D. Ver-
ryn (UNISA). .

The committee met for the first time on June 21, 1982 and compiled the fol-
lowing list of possible research themes:

1. Religiosity in South Africa
This theme can be researched on at least three levels:

a. The function of religion in general.

b. Description of the present situation in terms of religion and religious
communities. '

c. Trends and statistics.

1.01 Empirical studies on the distribution of religious communities in South
Africa.

1.02 The concept of civil religion.

1.03 The effect of social structures on ecumenical co-operation and vice versa.
1.04 The role of the church in mobilising groups — an historical and contem-
porary petspective.

1.05 The religious community as pressute group within society and vice versa.

2. The function of religious communities in South Africa

2.01 The dynamics of interaction within and between religious communities,
with special reference to e.g. confessional differences, intolerance, prejudice, etc.
2.02 Tension between the need for contextualisation and the danger of loss of
identity as religious group.

3. Pluralism as religious phenomenon

3.01 Pluralism as religious phenomenon on both intergroup and intragroup
level. e.g. with regard to race, generation, denomination, class, caste, etc.

2



3.02 Challenges to established religious authority  the phenomenon of dissent.
5.03 Disucpaucy beiween die sclf-perecption of a spedific idligious connuunis
ty and the group interests of 'its membership.

4. Relationship between church and state (confer theme 1 and note b)

4.01 Various models of church and state relations.

4.02 Communication between church and state.

4.03 Religion and politics.

4.04 Artitudes of religious communities towards involvement in the greater
South African predicament.

5. Ideology and religion in South Africa

5.01 Marmxism and religion.
5.02 Nationalism and religion.
5.03 The relationship between ideology and religion.

6. Religion and economic aspects

6.01 Economic justice from a religious perspective.

6.02 Religion as an agent of development.

6.03 The relationship between economic conditions and forms of religiosity in
society.

7. The role of religion in motivating socio political action e.g. attitudes towards
violence, passive resistance and civil responsibilities

8. Concepts of man in South Africa

8.01 Human rights.

8.02 Race.

8.03 Personal identity (self-perception).

9. Methodology of the study of religion

9.01 Various analyses of society, for example marxist, nationalist, etc

9.02 The relationship between a normative and a descriptive approach.

10. Religion and change

10.01 Religion and rapid social change in South Africa.
10.02 The impact of the oikumene (the world) on South Africa.



'he committee took sole responsibility for identifying these themes. At no stage
id the HSRC or any other body prescribe certain topics or eliminate others.
"here wete only two provisos. First, the research had to contribute to the descrip-
ion or explanation of the nature and processes of intergroup relations in con-
emporary South Africa. Second, the methodological approach to be followed
n each individual project had to be stated clearly and the research had to com-
ly with accepted scientific standards. It was explicitly stated that the list of
hemes was not meant to be exhaustive and researchers were invited to submit
dditional proposals. Information concerning the project was distributed to the
esearch community in the form of a brochure and every attempt was made to
each all potential researchers.

[hirteen major research tenders were submitted and by March 1983 the follow-"
ng ten had been approved by the committee:

orof. D. Crafford (UP) Pluralisme as religicuse verskynsel: Die
onafhanklike Swart kerke en bewegings in
Suid-Afrika en groepverhoudinge.

Prof. J.S. Cumpsty (UCT) -~ The role of religion in motivating or in-
Dr J.H. Hofmeyr : hibiting socio-political action in the low-
er socio-economic group and ensuing
counter influences upon the religious

group.

Dr D.A. Du Toit (US) Menseregte: 'n empiriese en teoretiese on-
dersoek vanuit teologies-etiese perspek-
tief.

Miss J. Grobbelaar (UNISA) Die verband tussen ketk en identiteit met

betrekking tot die ‘‘Kleurling-Griekwa
bevolking in Griekwaland-oos.

Dr J.J. Kritzinger (UP) 'n Statistiese beskrywing van die gods-
dienstige verspreiding van die bevolking
van Suid-Afrika.

Prof. B.A. Miuller (US) Die openbare verkondiging van die Kerk
as medium van verbetering en verande-
ring van tussengroepverhoudinge.

Dr L.M. Muntingh (US) ’n Ondersoek van die religieuse Joodse en
die Moslem-gemeenskappe binne 'n oor-
wegend Christelike gemeenskap in Suid-
Afrika insoverre dit tussengroepverhou-
dinge bepaal.



Dr K. Niirnberger (UNISA) The interaction between economic power
relations and patterns of conviction in the
South African society seen in the light of
a Christian ethic.

Prof. G.C. Oosthuizen (UD-W) a. Religion and inter- and intragroup re-
lations in a pluralistic religious context of
a South African city

b. The effects of South African Chinese
religious trends 1n a puralistic society.

Prof. P.J. Robinson (UWC) Die gemeenskapsrol van die NG Sending-
kerk met spesiale verwysing na tussen-
groepverhoudinge.

It was one of the speeific aims of the committee to promote research within an
intergroup context. By this is meant the ideal, wherever possible, of engaging
researchers from different backgrounds and with different perceptions of the
South African situation te werk together on the same project. In two cases, that
of Oosthuizen and Miiller, it was possible to make use of such a team. In this
way, the basic research itself became an exercise in intergroup relations. The
work of these two projects benefitted greatly from the reciprocal control inher-
ent in such an appreach and it is highly recommended for future work in this
ficld. Iowever, the work comunittee did not succeed in being as fully represen
tative as it would have liked. During the course of the investigation, Profs Cloete,
Maimela, and Dr Goba resigned from the committee, while Prof. Verryn's un-
timely death was also a great loss. Towards the end of the project Prof. J.K.
Coetzee (UOFS) and DrJ. H. Hofmeyr (UCT) were invited to join the committee.

A deadline for submitting completed research was set for August 31, 1984. The
individual reports were subsequently evaluated by members of the committee,
with requests for alterations and additions where necessary. An editorial com-
mittee consisting of Profs Coetzee, De Gruchy, Lategan, Oosthuizen, and Dr
Hofmeyr was established to oversee the collation and organization of material
for the compilation of this report.

The majority of the projects focused on specific situations (e.g. in Durban and
the Gape Flats), which did not necessarily reflect trends in the country as a whole.

In order to obtain data on a county-wide scale, the HSRC conducted a mul-
tipurpose survey during August 1983, in which 4 000 respondents from all differ-
ent groups pamupated (cf Main Report). In this survey a substantial number
of questions relating to religion were included. The data collected from this source
formed the basis of a report by Prof. J.K. Coetzee (Religie as inisieerder, bege-
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leier en inhibeerder van sosiale verandering) and was used substantially in the
compilation of this report.’

One fact which became clear during the early stages of the investigation was
that there are virtually unlimited opportunities for research in thé field of religion.
When the original list of themes is compared with the completed research, it
is obvious that only some aspects of a vast field have been covered. This report
should therefore be seen partially as an exploratory venture, pointing to areas
in urgent need of further research. The work committee supplemented the origi-
nal reports with matetial drawn from other existing sources. At best, it hopes
to have highlighted the forces at work in the field of religion which influence
intergroup relations most directly and to have pointed out the dangers and op-
portunities inherent in the situation.

Devising a framework for this report was a difficult task because of the methodo-
logical variety and breadth of scope of the commissioned material. On the one
hand it was felt that the integrity of the original research should remain intact,
yet on the other it was necessary to select and condense from this material in
order to give the final report co-herence. In the end the following approach was
settled on:

Commissioned work — supplementary material

Addenda to Main Report

\/ \
The Report: Religion, Intergroup Relations and
Social Change in South Africa

The addenda provide a ready reference to the more important findings of thc
major commissioned survey-based research. The value of the orlgmal work i is
that it includes much detail which could not be included in the final report.
We therefore refer the reader to the original material to evaluate and check on
the use that has been made of it in this report.

FURTHER LIMITATIONS OF THE REPORT

While the report is based on research which we regard as more than adequate
for the conclusions at which we have atrived, as the history of the report has
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indicated we were unable to muster all the resources which would have been
needed for an exhaustive study. We were, for example, dependant upon the
participation, interests and research of those who volunteered to assist us. As
a result there are important gaps in the research done for the report. For exam-
ple, thete is a predominance of research on the role of religion in urban areas
and comparatively little in rural areas. Yet, the urban areas are clearly crucial
for the purposes of this study and we were greatly aided by the fact that a research
teamn led by Prof. G.C. Oosthuizen (UD-W) focussed on the Durban metropo-
lis with its intensely varied religious composition, while another led by Prof.
J.C. Cumpsty (UCT) focussed on the situation within the Coloured community
in Athlone, Cape Town.

The committees’ awareness of the research gaps led it to look beyond some of
the research specifically commissioned for its work. This was felt to be necessary
otherwise the report would have lacked the comprehension it has now managed
to achieve. The criteria for consulting and including the results of other research
were strictly determined by the most evident gaps, by the scientific reliability
of the material, and by its appropriateness for the overall concerns of the report.

Certain other limitations should be noted. Chief among these is the composi-
tion of the work committee, as well as the research teams and individual research-
ers. With regard to the latter, no persons representing what might be called
the very conservative or very radical wings were willing or able to participate.
And, despite considerable effort to include people of diverse backgrounds and
even radically opposed positions within the work committee, in the end it was
composed of members who were in a large measure of agreement on both the
issues to be studied and on the conclusions to be drawn from the research reports.
This has undoubtedly influenced the shaping of the final report. Nevertheless
the committee is of the opinion that while the report is not the work of a group
which is fully representative of the South African reality, it is sufficiently broad-
Iy based to represent a significant consensus on the issues at stake.

Of course, it might well be asked whether it is at all possible given the present
situation in South’ Africa to muster a team of reseatch workers and a committee
which would be fully representative. It might also be asked whether such a group
could function. Indeed, the seriousness of the HSRC project on Intergroup Re-
lations is highlighted by this very face, and it is exacetbated by the divisive and
cven conflictual nature of much religious commitment. To a certain degree then,
the report itself is indicative of the problem to which it addresses itself.



The last mentioned problem is an indication of the fact that however much the
committee may have striven for objectivity, and that has certainly been an im-
portant element in its work and that of the researchers involved, there is ulti-
mately no neutral position on' the kind of issues with which the report deals.
On the contrary, each of those involved, however much they have sought to
be objective, has a particular perspective and position on the questions at hand.

The overall perpective of the work committee emerges most clearly in the sec-
tion where we discuss the social role and significance of religion within the South
African context. In anticipation, let it be said that there was consensus within
the committee that the present intergroup situation in South Africa is critical,
and that unless such relations are dramatically improved even more tension and
conflict will result. There was also consensus that sound or healthy religion should
promote good interpersonal and intergroup relations. In this lacter role religion
may often be critical of society, since one of the most important functions of
religion is to uphold ideal standards and values. However, though it produces
social tension in its critical function, the rationale for religion is the healing of
social relations.

From a scientific point of view perhaps the most serious problem with which
the committee has had to deal is that of methodology. All those familiar with
the contemporary state of social scientific research will be aware of the intense
debate on method which has dominated the discipline during the past few de-
cades. The committee itself was deeply conscious of the issues involved when
both setting the project in motion and in evaluating and collating the various
research reports. It is inevitable that a diverse group of researchers, including
theologians, sociologists and others involved in the scientific study of religion,
should differ in some respects in their approach to their task. Theologians, for
example, generally work from the perspective of a faith commitment whereas
for many social scientists who have such a commitment it is by no means neces-
sarily normative for their research. Moreover, there are various schools of social
science, each with its own methodological approach. The committee kept all
this in mind in evaluating each research project and in incorporating its find-
ings in this report, aware that in doing so it was itself taking a particular stance
on the work submitted.

In terms of what we have set out to do, limitations such as these we have men-
tioned, most of them inevitable in a research project-of this kind, do not detract
from the research which has been done and the conclusions to which this work
has led us. On the contrary, we believe that by highlighting certain key issues
and religious forces at work in our context the overall intergroup situation has
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been clarified, and tendencies which both facilitate and hinder group relations
have been identified. Because of the nature of religious affiliation in South Africa,
and the powerful though ambivalent social role which religion in its various
dimensions plays, it is a vital aspect in group relations as a whole.

/

RELIGION: ITS SOCIAL ROLE AND SIGNIFICANCE

It is notericusly difficult to provide a comprehensive and satisfactory definition
of religioin. Yet, a working definition i3 clearly needed if we are to have a com-
mon basis for discussing its role in intergroup relations. Fortunately, a broadly
common undegstanding of wlhat religion ought to be seems to have emerged
in the research done for this report. While not a definition, it provides a basic
framewortlt from within which the nature and actual functions of religion in South
Africa can be understood.

SOME ESSENTIAL ELEMENTS AND FUNCTIONS OF RELIGION

Religion is maust cleatly recognizable as one among many other institutions in
society. It may even be argued that there is no such thing as religion in general,
but only particular religions and religious groups as exemplified in the religious
institutions. Yet, when we curvey the various forms of religion there appears
to be a factor which, in a broad sense, runs through all of them. Briefly, religion
13 supposed to be that which places life as a whole into some sort of perspective:
it gives “‘meaning’’ to life. History suggests that the attempt to achieve a general
orientation to life flows spontaneously out of human nature. This being so, the
elements of religion can be defined to be simply that in any society upon which
people draw in the attempt to develop a sense of what life or reality are about.
A religious group is then one in which people share in and actively exprecs cuch
a sense of reality. When such a group forms, we have institutionalized religion.

Clearly, in the above view the viability of any parti\cular religion will depend
on it5 being adapted to life’s citcumstances: Mo matter how abstract the formu
lations of a religious system might be, it will only have relevance to its adher-
ents if they feel it to be congruent with their general experience of life. There
i3 therefore, an inextricable process of interaction between the elements of religion
-en the one hand and the life experiences of religious people on the other. A
constant interplay takes place as each is shaped hy and adjusted tn rhe ather,

Fot vur purposes there are three among the many elements of a religion which
it is important to highlight. They are:



o The beliefs (or perhaps even only vaguely articulate feelings) about what reality/cre-
ation is like. In most of the great historical religious traditions this manifests in part in
beliefs about some sort of ultimate and perhaps transcendant being.

e The behaviours which stand as an attempt to express an adequate response to the
above-mentioned sense of reality. These may be directly expressed in ritual forms of wor-
ship, but also indirectly in terms of the general *‘pattern’’ according to which life is lived.

o The symbols which give concrete expression to the convictions and attitudes embod-
ied in the above two elements. As such, religious symbols combine a truth value compo-
nent with a motivational component. They both symbolize reality and motivate responses
to it.

Because religion is such a dynamic phenomenon it is sometimes difficult to recog-
nize what its elements are in any particular society. To the early missionaries,
for example, it was not always obvious what counted as religion in Africa, nor
is it always obvious where religion is to be found today in the developed socie-
ties.of the West. Yert, if being religious is natural then this difficulty has more
to do with our preconceptions concerning what ought to be part of a religious
system than with the actual lack of it. Usually, it is our familiarity with the
existing and recognizable religious institutions which blinds us to the existence
of new or alternative ones. :

Ideally, the institutional religions ought to be the source of the elements of
religion. When they are, they provide an easily identifiable social context in
which people appropriate what the religion has to offer. When they fail however,
people draw on whatever else may be available as the means to express their
religiosity. It is precisely the latter process which lies behind much of the dy-
namic history of religion. It is a history which has seen the great religions un-
dergoing constant adaptation and change in their concrete expression. New re-
ligious movements have emerged and existing religions have faltered and died
out, sometimes after being dominant in a culture for hundreds of years. This
dynamic can be a primary cause of the difficulty of recognizing where religion
is in a particular social and historical setting. It is in fact the history of religion
which stands as the clearest evidence that the forms of a religion must be relat-
ed to the life-experiences of those it serves.

’

\
ASPECTS OF THE RELATION OF RELIGION TO SOCIETY

In theory, it is important to recognize that the lack of 2 clear definition of religion
sometimes makes religion difficult to measure or observe. When institutional
religion fails to be the motivator it ought to be, then measures of religiosity
based on it will fail to provide a true gauge of religious activity. Yet, for practi-
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cal reasons, it is the existing and recognizable religious groups which have to
form the starting point when we study the social role of religion.

In terms of the ideal functions of religion, institutional religions ought to be
the main guide as to the social values which determine any society’s structure.
Their teachings ought to be the influence according to which people in that
society place themselves in a social context and from that position, relate to every-
thing else. In terms of their actual functions however, ‘institutional religious
groups seldom conform to the above standards. They cannot avoid being affect-
ed by the socio-historical context in which they are situated. Even the forms
by which they identify and express themselves are related to and drawn from
the environment of which they are a part. Instead of being the independant
motivators of human activity they are supposed to be, they often fall subject
to or become determined by the forces which surround them. For these reasons
among others, the social role of religion has often been understood in a reduc-
tionistic way. Yet, to reduce the activity of religion to a function of its environ-
ment is to oversimplify what is in fact a highly complex and dynamic relation-
ship. Religion is both shaped by and a shaper of society and its social role can-
not be understood unless attention is paid to the full dynamics of this
interrelation.

Religious symbols are a vital element in religiously motivated activity. When
they are at work their importance lies in their dual function. On the one hand,
they express the understanding or feeling that people have about reality as a
whole. As such, they represent religious truth, albeit in a highly conicentrated
form. On the other hand, they come t6 be associated via their use, with power-
ful motivational feelings. In this way they represent, in just as concentrated a
form, religious values. These two functions, when wrapped together in the ef-
fective religious symbol, constitute an extremely potent combination. Arguments
as to whether religion or the environment are primary are itrelevant under these
conditions. Understanding the concentration of motivational power in the reli-
gious symbol, its ability to move the group, and the consequences for society
at large are far more important. It is for this very reason that the exercise of
religion can have profound consequences on intergroup relations in a hetero-
genous society. Moreover, it is for this reason that a proper understanding of

the functions of religion is so central to understanding intergroup relations in
South Africa. .

THE AMBIVALENCE OF RELIGION IN ITS SOCIAL CONSEQUENCLES
Religious symbolism play an important role in the successful institutional religion.
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At best, religious symbols can become a binding factor in society, creating a
common focal point for defining social values and objectives. Within the frame-
work of values they establish it can become possible for social debate to take
place in a constructive way, using the religious matrix as a touchstone for con-
ciliation. This ‘‘utopian’’ situation seldom occurs however. Though religion can
provide a rallying point for the members of a society, it can also be profoundly
divisive. At this point it begins to make sense to speak of religion, not in purely
abstract terms as one set of mechanisms or one kind of phenomenon among
others in society, but in terms of its value to society. In the history of all the
great religious traditions periods are to be seen in which religion has played a
profoundly destructive role. It makes sense therefore to speak of religion as healthy
or sick and to attend seriously to the factors which lie behind its going bad or
promote its going well.

1 . . . . . .
In a heterogeneous society like that of South Africa there is almost an inevita-
i ey . . . . . . . . .
! bility about religion functioning in a divisive and destructive way. Because of

its claims to ultimacy and the strength of commitment which accompanies it,

" religion contains the seeds of division. There are fundamental differences be-

tween the beliefs and values of the great religious traditions. Even within the
great traditions severe differences of understanding can occur. When these differ-
ences are coupled to the intense feelings‘which go with real religious commit-
ment, serious schisms and divisions develop in the society and it may fall apart.
Thus, while religion ought to provide general values around which a society can
unite, unfortunately it often has the opposite effect. At worst, religion can be-
come the fundamental motivation behind open and violent intergroup conflict.

In view of its potentially divisive character, it may well be argued that religion
is antithetical to good human telations, especially in a multi-religious society.
In a basic way the mere attempt to win converts for a particular religion can
prove to be severly destructive of social life. The logical conclusion to this argu-
ment is that if we are to promote good human relations in South Africa we should
either get rid of religion or force everyone to belong to the same religion. Perhaps
we ought to hope that the potential atrophy of institutional religion described
above actually takes place. A fourth alternative would be the development of
a ““civil religion’’” which binds everyone together irrespective of their traditional
religious differences. One of the indications that South Africa has reached a cri-
tical phase in intergroup relations however, is the fact that research shows none
of these options to be immediately viable or perhaps even possible (See Chapter
3).
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Onc of the most destructive forms that religion can take in is that in which it
becomes allied to the interests of a particular group to the exclusion of others.
Then it may be misused to legitimate injustice and the abusc of power, leading
to the dehumanization of individuals and groups. As the research reflected in
this report will show, this has already happened to a significant degree in South
Africa. Yet, sven here there is an inevitability about the way in which this un

desirable phenomenon is built into the nature of religion itself. Beeause religion
finds cxpression in the context of life’s experiences, it undeegoes incvitable adap-
ration 1o reflect the particular life-citcumstances of rhe sarcial group or class for
whom it is functioning to provide meaning. In thic way, a common religious
tradition with a common pool of eymbels can recseive expression in fundamen

tally different and even incommensurate ways when adapted to the circumstances
and needs of the different groups it serves in a society. This is especially true
of a society whose structure is as highly stratified as is that of South Africa. Coctzee
has drawn attention to the way in which this process can then result in religion
being used by those in positions of privilege to legitimarte their position while
for those for whom the society is seen to be unjust religion legitimates the need
for change (Addendum I:6). In fact, the mobilization of religion by opposing
groups in this way is one of the most fundamental ways in which religion can
come to be an initiator of social change for some while being a way of resiating
social change for others.

The harmful potentials described above and often seen in the functions of in
stitutional religion are not, we believe, of the essence of religion. Nevertheless
the history of the role that religious groups have actually played in diffeicat
societies and at different times alerts us to its ambivalences. One of the basic
rasks nf this repart is the artempt to understand these processes herrer and o
suggest how they might be conrtained.

CRITICAL ISSUES

Thus far we have dealt in general terms with the nature and associated problems
of religion and intergroup relations with only a few indications as to the situa

tion in South Africa. It is essential now that we become more specific and in-
troduce the major critical issues with which the report “deals. Though each of
these is dealt with in detail in the body of the report, a brief introduction at
this stage is appropriate in order to provide an overview that will enable the
reader more easily to see the report in its entirety. The fact of the matter is that
each of the issucs is related to the others, co that while they may be deseribed
apart they really need to be seen as parts of a whole.
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CONFLICTING PERSPECTIVES

South African society is in a state of flux. There are conflicting trends, for ex-
ample, greater polarization between blacks and whites coupled with well-meaning
attempts to bridge the gaps between the conflicting groups. As the largest religion
in South Africa, it is inevitable that Christians and therefore the churches and
their members will be deeply involved, whether they like it or not, in the un-
folding social drama. To a considerable extent, the drama is being played out
within the church itself. The mainstream western churches have come to play
an increasingly significant role in the articulation by many Blacks of the strug-
gle for justice. Among white Christians, significant numbers are using the church
in both trying to change and to maintain the status quo. Yet a third group,
including many among the fast growing Black Indigenous churches, appear to
have set aside the attempt to give active exptession to their religious ideals in
terms of conventional political activity.

Traditionally South African society has been very divided between different
groups of people. This means that present divisions run deep in the social histo-
ry of the country. These divisions have almost invariably been justified or ex-
acerbated by religious claims and commitments, a phenomenon which remains
true today. Consider, for example, the fact that there are many within the church
in South Africa today who, in affirming obedience to God, advocate disobe-
dience to certain laws of the land which they regard as unChristian. Yet there
are many others who believe that Christians should obey the state absolutely
and without question. Similarly there are those Christians who support revolu-
tionary forces, those who believe that the state is an exemplary guardian of Chiris-
tian civilization, and many shades of opinion between these extremes. All the
religious groupings in South Africa and especially Christians are often radically
divided in their perception and analysis of the social situation. In the public
eye this has been most clearly demonstrated in the controversy sutrounding the
declaration by some churches that apartheid is a heresy.

If human and social relations deteriorate further in South Africa it is conceiva-
ble that the growing escalation of conflict between groups could eventually result
in something akin to civil war. Given the social composition of South Africa
such a development would mean that Christians would be at war with one
another. This is precisely the situation which obtains in Northern Ireland and
the Middle East where religion and group interests have become coterminous.
Thus, when we speak about the role of religion in human relations-in South
Africa we are dealing with a vital issue in which the stakes are high. In view
of this it is imperative that the use of religion in general and Christianity in
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On the basis of the evidence which we have, .it is clear that there are serious
flaws within the present social structure of South Africa with regard to both hu-
man rights and economic justice. At the heart of the problem are the tensions
generated by racial, class, and other group differences and prejudices. For too
long specific group interests, especially those of the Whites, have determined
the shape of human rights and the distribution of wealth. As long as this con-
tinues to be the case, intergroup relations in South Africa will continue to be
conflictual rather than constructive. Moreover, the more such injustice prevails
the more it engenders polarization, frustration, and a desperation which results
in violence. Many Blacks-in South Africa regard the present social structures as
themselves inherently violent, so that many would regard a violent response as
entirely legitimate. Such a view is particularly strong among young Blacks, but
-1t is not confined to them. We are firmly committed to the view then, that
without a new dispensation of social and economic justice which is not based
on race, intergroup relations in South Africa will continue to deteriorate and
become increasingly violent.

RELIGION AND SOCIAL CHANGE

In South Africa religion functions both to promote and resist change. Particu-
larly within the White community it functions to legitimate resistance to social
change while for many Blacks it is used to sanction opposition to the status quo.
From a Judeo-Christian perspective as well as that of other religious traditions,
just social change in unjust situations is concomitant with basic religious values
and with a concern for social justice. Clearly, the particular way in which religion
might be used to promote a more just social order must be adapted to the par-
ticular concerns, hopes, and fears of the various groups in South Africa. Its role
will therefore vary according to the particular circumstances and needs of each
community. Unless this is taken into account even the most well-meaning at-
tempts to promote justice may go seriousty wrong. In conclusion, the following
points are of particular importance:

o Just as religion is so often tied up with particular group interests, it also has the poten-
tial to enable groups to transcend those interests for the sake of the common good of
the whole society. Fundamental to this process is the need to de-absolutize the religious
legitimation of particular group interests.

o Through their teaching and preaching as well as their communal life, religious insti-
tutions are able to provide social cohesion and hope for those who are underprivileged
and relatively powerless so that they are not only able to retain their dignity as human
beings but also able to find the strength to work for change. Similarly, religious institu-
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tions should be able to help those who fear change to see both the need for just change
and its relation to that which gives meaning to life and hope for the future.

e Given the predominance of Christianity in South Africa, it has an important role to
play in providing a common vision for a new and mers just seciety. While such an ideal
miay always be beyond realisavion in practice, it can at least provide norme by which change
can be guided. In this process, the non-Christian groups and those whose position is
unknown like the Black Indigenous churches ought to play a significant role. Religious
leaders of all kinds have a special responsibility to contribute to the improvement of hu-
man relations in South Africa. In the ultimare analysis however, intergroup relations are
intimately connected with the desire for and access to power of those involved (Adden-
dum I:1). To the extent that those in positions of power are Christian therefore, the
Churistiani tiadition in particular has a responsibility to ensure that South Africa becomes
a more just society in which conflict can be overcome.
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CHAPTER 2

“THE PATTERNS OF RELIGIOUS
AFFILIATION AND EXPECTATION
' IN SOUTH AFRICA

INTRODUCTION

As the empirical point of departure for this report on the role of religion in
intergroup relations we turn to the patterns of religious affiliation and expecta-
tion in South Africa. With regard to religious affiliation, an important source
of information is that of the national census conducted in 1980. A project to
investigate this material was funded by the Work Committee: Religion and the
results reported in Kritzinger, 1984. The pattern of expectations emerged in
two nation-wide multi-purpose sutveys conducted by the HSRC during 1983.
Many of the questions dealt with the role that South Africans expected religious
movements to play in South Africa. They were analysed and formed the basis
of an extensive report (See Addendum I). In this chapter we summarize the
more important findings.

RELIGIOUS AFFILIATION IN SOUTH AFRICA

The 1980 national census divided South Africa into seventy-one statistical regions.
Three “‘independant states’’, namely Transkei, Bophuthatswana and Venda were
included as separate geographical units. In certain respects, the census is a crude
measure of religious affiliation. For example, in some cases it is clear that respon-
dents gave incorrect information. In others, there were insufficient categories
of response to allow for a proper differentiation of religious affiliation. Neverthe-
less, it provides a global overview of religious affiliation in South Africa.

A regional breakdown of religious affiliation across South Africa is given in ta-
ble 2.1. Four features of these statistics stand out. First, 77,0 % of South Afri-
cans claim at least nominally to be Christian. Second, the largest single

\
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Table 2.1
Religious composition of the total population (percentages and numbers in thousands)

Religion Cape | Natal | OFS | Trans- | Ciskei [Gazan-| Ka- | Kwa- | Kwa- | Lebo- | Qwa- Trans- |Bophu-| Venda Total
vaal kulu [NgwaneNdehele] Zulu | wa | qwa | kei | that-
swana Duis-
% % % % % % % % % % % % % % ende %
Dutch Ref. 26,1 4,71 30,6 | 14,8 3,8 1,6 19 5.8 1,0 401 24,1 1,8 9.2 2,61 3676] 12,5 =
Ref. 03 09| 07| 11 02| o5] 14l 46| o571
Herv. . 0,2 0,4 0,6 2,6 0,1 0,1 249 0.8
Angl. 11,0 7.1 5,2 6,2 3,3 0,4 0,6 19 5,0 15| 57 12,3 6,8 0,6 {2040 69 :i
Meth. 103 81) 139 77| 68| 04| 25| 13| 68| 15| 89 25,8| 124] 03| 2978 1014
Presb. 201 23| 25| 16| 62 25 180 10| 44| 54| o8| 03| od6| 227~%
Congr. 4,1 0.3 0,3 0,6 43 0,6 1,9 1,5 0,2 1,0 3,9 0,9 467 1,6 |~
Luth. 2,0 2,6 1,1 3,6 1,0 0,6 0.6 1,9 4,9 7,1 14 124 72| 1045 36
R.-Cath. 751 12,0 104 9,0 47 33 3,7 5,11 14,4 7.4 9.5 7,7 8,9 230 27011 9.2 p=
A.F Miss. 1,1 0,2 1,6 0,7 0,6 0,6 1,3 0.3 0,2 0,4 0,3 0,3 191 0,7
Other Apost. 04 0,3 0,6 1,0 0,1 0,2 1321 04 j
Independent Black 97 14,7 17,1 222 2331 20,2 553 | 532 319 2471 1641 114 2861 1541 5857 19,9 yme
Other 21 76| 49| 96! 75| 107 99] 122 44] 46| 95| 13| 07| 64]2475] 84
) N{4419{1635]1728|6744| 567 | 207 121 132 12467 913 139 | 1968 | 1432 | 130 |22 603
Total Christian )
] % | 86,8 61,1 89,4 80,8} 83,6 4031 752 | 84,6| 72,1 | 523 | 880 750 94,8 | 377 77,0
Jewish 07] 03i 01| 09 ' 19| 04 =
Hindu 0,1 175 0,4 0,1 5121 1,7
Islam 31 34 0,8 0,1 3190 1,1 =
Other 0,8 1,2 0,3 0,6 0,3 0,6 0,6 0,8 0,6 | 11,2 1,9 8,4 5221 1,8
Unknown (including Black
Traditional) 851 167 102 165 161 59,1 | 23,6 1541 27,2| 46,8 95| 13,8 321 53,6 5285] 18,0 /
Nl 672 {1041| 204 [1607 | 111 | 307 | 40 | 24 {955 | 834 | 19 | 655 | 79 | 215 |6762
Total Non-christian
% | 13,2 389 106] 1921 164 59,71 248 | 154 | 27,9 47,7 | 12,0 25,0 521 623 23,0
N[5091[2676] 1932|8351} 678 514 161 156 342201747 | 158 | 2623 | 1511 | 345 |29 365
TOTAL
% | 100,0 | 100,0 { 100,0 | 100,0 | 100,0 | 100,0 | 100,0 { 100,0 | 100,0 | 100,0 | 100,0 | 100,0 | 100,0 | 100,0 100,0

Soutce: Kritzinger, 1984:9



icligivus groupings are theose of the Black Indigenous churches (19,9 %) and
alarge “‘unknown’’ one (18,0 %). Third, 51,4 % of South Africa’s population
does not belong to any one of the mainstream western Christian churches. Fi
nally, even though the numbers in some cases are small, most of the world’s
great historical traditions are represented.

Thie largest conventional western ehurch grouping in Southern Africa is that of
the Dutch Reformed (NGK) tradition which represents 12,5 % of the popula-
tion. Methodism follows with a proportion of 10,1 %. Neither of these group-
ings is unified however, the first being divided on racial lines and the second,
a multi-racial church but divided by the Transkei break-away in the late 1970s.
The largest multi-racial and unified church in South Africa is therefore the Ro-
man Catholic Church (9,2 %).

A turther breakdown of religious affiliation in racial terms is useful as an aid
to interpreting the results (See table 2.2). Christianity dominates in most of the
racial groups with proportions in excess of 74 % . Among the Indians, Hindu-
ism predominates (62,4 %) with Islam second (18,8 %). The largest propor-
tionr of the “‘unknown’’ group is that among Blacks. This suggests that what
we have in this group are mostly people who identify more closely with Black
African traditions than with conventional Christianity.

Certain regional features of table 2.1 are worth noting. First, the only general
grouping relatively well represented in all the regions is that of the Black In
digenous churches. In certain areas, KaNgwane (55,3 %) and KwaNdebele
(53,2 %), this grouping constitutes an outright majority. Another religious
grouping.with a significant following is that of the Black Traditional group. In
Venda they constitute a large portion of the 53,6 % of the ‘‘Unknown’’ category
as well as in the case of Gazankulu’s 59,1 %.

It is important when considering these statistics to bear in mind that the Black
Indigenous and Traditional groupings do not constitute united religious bod-
ies. Nevertheless, in rerms of their features it malies empirical sense to combine
them loosely into a whole which differs significantly from the rest. In certain
sociological respects they are like groupings.

CHURCH AFFILIATION AMONG THE BLACK ETHNIC GROUPS AND
GROUP AFFILIATION WITHIN THE CHURCHES

In table 2.3 the distributien of church affiliation across the conventional Black
ethnic groups is given while in table 2.4 the population distribution is given
within each of the major churches. When census data are presented in this more
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Table 2.2

Religious composition of the main population groups (percentages and num-
bers in thousands)

Religion Whites Coloureds Indians Blacks
Dutch Ref. 37,4 ¥ 26,0 v 05 6,5 —
Ref. y 2,8 -
Herv. 5.4
Angl. 10,1 13,5 1.1 4,7
Meth. 9,1 w 5,4 0,5 v 9,2 v
Presb. 2,8 0,2 2,1
Congt. . 6,5 1,2
Luth. 3,7 0,1 4.1
R-Cath. 8,7V 10,1 2,6 9,9
A.F. Miss. 2,8 1,9 0,7
Other Apost. 2.8
Independent Black 45V 29,3 o
Others 12,5 15,6 4,7 6,3
Total Christian 1 91,8 87,0 12,5 74,1
Jewish 2,6
Hindu 62,4
Islam 6,3 18,8
Other 0,6 1,2 1,5 0,6
Unknown )

(including

Black '

Traditional) 5,0 5,5 4,9 25,3

Total Non-christian 8,2 13,0 87.5 25,9

TOTAL (N) 4528 2 613 821 16 924

Source: Kritzinger, 1984:22

detailed way, errors of measurement become important. Mainly, the census failed
to distinguish between essentially different denominations which share the same
name. Thus, the group portrayed as Presbyterian actually represent at least four
different churches. There are similar problems involved in the inclusion of
Methodists, Lutherans, and Baptists under single headings. Nevertheless, cer-
tain conclusions can be drawn.
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Table 2.3
Religious composition of the Black ethnic groups (percentages and numbers in thousands)

0.6 0,5 0,9 1,8 0,6 1,2 0,5 14 0,7 0,8 0.4 0.3 0,6 0.4 0,7

10:9] 1903 411 184 | 3537 86 617 390 851 1944 230 104 28 361 | 5842
185 335 48,1 46,9 282{ 324{ 23| 224 297 269 231 193 254 20| 273

Independent Black

Religion Xhosa | Zulu | Swazi {~South | Nguni [ North | Notth | South |Tswana| Sotho |Shangaan| Venda | Other | Sub- | Total
Ndebele| group.|Ndebele! Sotho | Sotho group | Tsonga Total
Dutch Ref, N 223 126 35 26 409 0] 13 359 346 838 28 17 8 53] 1300
% . 40 22 4,1 6,6 33 1,7 48 20,6 12,1 11,6 2,8 3,1 7,6 32 6.1
Angl. N 522 249 19 11 801 9 52 116 224 401 12 6 5 2] 1224
% 9.3 44 23 2,8 6.4 33 2.2 6,7 7.8 5.6 1,2 1,1 4,2 1,3 5.7
Meth, N 134 409 43 12 1778 9 49 206 352 616 15 4 6 26} 2419
% 23,4 7,2 5,0 3,1 14,2 34 2,1 11,8 12,3 8,5 15 08 5,7 1,6 11,3
Presh. N 233 104 4 2 392 1 27 49 23 99 20 2 3 25 516
% 5,0 1,8 0.4 0,5 31 0,3 1,1 2.8 0,8 1.4 2,0 0,4 2,5 1,5 24
Congr. N 97 80 10 5 192 1 5 7 85 99 2 3 1 6 297
% 1,7 14 1,1 4] 15 0,5 0,2 0,4 3.0 14 0,2 0.6 0,9 0.4 14
Luth. N el 262 20 11 354 9 193 16 319 537 17 38 1 57 948
% 11 4,6 2,3 2,8 2,8 35 8,2 0,9 11,1 74 1,7 7.1 1,3 3,5 44
R.-Cath. N 34 739 60 22 1195 19 185 n 243 720 70 19 18 107 | 2022
% 6.7 13,0 7,0 5.6 9,9 7.3 7,9 15,6 8.9 10,0 7,0 3.6 16,3 6,5 9.4
A.F Miss. N 36 271 8 7 77 3 i1 24 19 57 4 2 1 7 141
%
N
%
Other N 4.6 283 82 49 830 19 112 95 164 390 105 36 6 147 1 367}
% 74 5,0 2,6 12,4 6,6 7,2 4,8 5,5 5.7 5.4 10,5 6.8 5.3 9.0 6,4
Total Christian Nf 4365 418 692 3291 9565 176 | 1364 1534] 2626 5701 503 231 77 811 | 16 076
% 77.8 73,6 81,0 838 76,3 66.4 58,1 88,0 916 78,9 50,5 43,2 706 495 75,1
Other religions N 15 36 7 2 59 3 17 7 9 36 7 2 5 13 108
%

0;5 0.6 038 0,5 0,5 1,0 0,7 04 03 0,5 07 0,3 4,2 0,8 0,5
Unknown (including N | 1232 | 1464 156 621 2914 86 967 202 232 1486 487 302 28 8171 5218
Black Traditional) % 220( 25,8 18,3 15,8 23,2 32,3 41,2 11,6 8,1 206 489 56,5 25,6 498 24,4
Total Non-christian N | 1247 | 1500 163 64| 2973 89 984 209 11| 1522 494 304 33 830 [ 5326

% 22,2 26,4 19,0 16,2 237 33,6 41,9 12,0 8.4 211 49,5 56,8 30,4 50,5 249
N| 56:0( 5683 854 392112539 2651 2348 1742 28681 7223 996 535 109 | 1640 | 21 402
%  100:0( 100,0-( 100,0( 1000 100,0f 100,0f 100,0( 100,0{ 1000 | 100,0| 100,0| 100,0§ 100,0 | 100,0| 100,0

TOTAL

NOTE: For the purposes of thi: table the toral populations of Transkei, Bophuthatswana and Venda ate considered as respectively Xhosas, Tswanas and Vendas
Source: Kritzinger, 1984 : 24



Table 2.4

Population components of the main religious groups (percentages and numbers
in thousands)

Total
Religion Whites | Coloureds | Indians Blacks N %
Dutch Ref. 1 48,7 19,5 0,1 31,7 3 478 100,0
Ref. 63,5 3,9 0,3 32,3 202 100,0
Herv. 89,2 1,0 0,4 9,4 276 100,0
Angl. 28,3 21,8 0,6 49 4 1613 100,0
Meth. 19,6 6,6 0,2 1 73,6 2113 100,0
Presb. ' 25,8 1,5 0,4 72,3 499 100,0
Congr. 5,8 41,8 1,2 51,2 407 100,0
Luth. ' 47 11,5 0,1 83,7 835 100,0
R.-Cath. 16,7 L 11,2 0,9 71,2 2 356 100,0
AF. Miss. 41,5 16,1 0,9 41,5 303 100,0
Bapt. 29,3 6,3 1,2 63,2 255 100,0
Chistian N 4157 2273 103 12 541 19 074
s % | 218 11,9 0,5 65,7 100,0
Islar % 0,7 49.8 47,0 2,5 328 100,0
N 4528 2613 821 16 924 24 886
TOTAL % 18,2 10,5 3.3 68,0 100,0

Source: Kritzinger, 1984:34

With respect to table 2.3, significant differences are schown berween the Black
ethnic groups as regards religious affiliation. The Indigenous churches and the
Traditional groups are the only anes which are generally well-represented. The

Traditional group is particularly strong among the North Sotho while the In-
digenous churches are particularly strong among the Zulu and Tswana.
Methodism and the MGK in Africa are the only churches beyond the Indigenous
chusches with a large proportion among any group, the first among the Xhosa
and the second among the South Sotho. The Anglican Church is an important
proportion of the Xhosa while the Roman Catholic Church i3 an important
proportion of the Zulu and South Sotho.
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Turning now to table 2.4 the statistics suggest that Blacks dominate all but the
Afrikaans churches in terms of numbers. However, this ignotes the fact that many
of the churches are divided in a significant way among themselves. For exam-
ple, Lutherans and Baptists have separate and autonomous synods, one White
and the other Black. In one case, that of the Congregationalists, the figures are
misleading in that the largest grouping of Congregationalists i.e. the United
Congregational Church, contains a majority of Coloureds, not Blacks. The general
pattern of affiliation indicates however that the Black constituency in Christianity,
whether conventional or unconventional, is by far larger than that of any other

group.

URBAN AND RURAL DIFFERENCES

The difference between urban and rural areas is significant with regard to reli-
gious affiliation. The rural areas have significantly fewer church affiliated peo-
ple than the urban population, mainly because of the 3,26 million Blacks in
the rural areas who still adhere, more or less, to the traditional religion. Another

0,75 million are found in the ‘‘independant states’’. Thus, 4 of the 10,4 mil-
lion Black rural inhabitants do not belong to a Christian church.

In the cities five of every six people claim to be associated with a church. All
the ChljerhCS have the majority of their members in the cities. Of the main ra-
cial groups, only the Blacks (62 %) are still predominantly rural. However, ur-
banization is proceeding rapidly among this group which raises the question
as to how it will affect trends in their pattern of religious affiliation. The growth
of the Indigenous churches in the urban areas has been strong to date. Whether
this will continue is an important question.

TRENDS IN AFFILIATION

The most interesting trends are those relating to growth. The proportional mem-
bership for 1960 and 1980 of a range of churches relative to the total popula-
" tion of South Africa can be seen in table 2.6. All but three have decreased as
a proportion of the total population. The exceptions are: '

e The Black Indigenous churches which have become the largest Christian grouping
in South Africa.

e The Roman Catholic church which has been growing steadily among all but the In-
dian groups.

e What the census calls ‘‘Other Churches’’. What exactly these are we cannot say. Their
givwih suggests a certain measure of disillusionment with the conventional churches.
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In all, the statistics present a sobering picture. The religious groups with the
highest socio-political profile in South Africa are those of the more convention-
al churches and more recently Islam (See Muntingh, 1984). Yet they represent
the minority of South Africans. Close to 50 % of South Africans have no reli-
gious voice in the public domain.

Table 2.5 : -
Religious composition of the total population, as distinguished between urban
and rural (percentages and numbers in thousands)

Religion Whites Coloureds Indians Blacks
Utban | Rural | Utban | Rural | Urtban | Rural | Urban | Rural

Dutch Ref. 1 35,4 53,0 18,9 49,4 0,5 0,6 5,8 7,0

Ref. 2,6 4,5 ‘ i

Herv. 5,0 8,7

Angl. 10,6 5,9 15,4 7,0 1,1 0,6 7,0 3,3

Meth. 9,6 5,3 5,4 5,2 0,5 0,8 13,0 6,8

Presb. 3,0 1,5 0,2 0,2 2.8 1,7

Congr. 6.6 6.3 1,47 11

Luth. 3,0 5,8 0,1 0,3 4,6 3.8

R.-Cath. 94 | 35 | 114 | 59| 271 1,5 110 ] 92

A F.Miss. 2,7 3,0 1,8 2.1 . 0,6 0,8

Other Apost. 2,8 3,1

Indigenous Black 4,4 5,1 29,8 28,9

Other 12,9 9,9 18,0 7,6 4,6 5,7 7,7 5,4

Total Christian 91,2 95,3 84,9 94,4 12,4 12,7 83,7 68,1

Jewish 39 0,2

Hindu 61,6 70,2

Islam 8,1 0,1 20,0 7,6

Other 0,6 0,3 1,4 0,5 1,5 1,1 0,5 0,6

Unknown (including

Black Traditional) 5,2 4.1 5,7 | 5.0 4.5 8,4 15,7 31,2

Total Non-christian 8.8 4,7 15,1 5,6 87,6 87,3 16,3 31,9

TOTAL N | 4002 526 2002 610 744 78 6480 | 10444
% | 100,0. | 100,0 | 100,0 | 100,0 | 100,0 } 100,0 | 100,0 | 100,0

Soutce: Kritzinger
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Table 2.6

Religious composition of the total population, 1960-1980 (percentages and num-
bers in thousands)

1960 - 1970 1980
Religion S N % N % N %
Dutch Ref. 2289 | 14,3 3006 13,8 3 676 12,5
Ref. 124 0,8 154 0,7 146 0,5
Herv. 217 1,4 258 1,2 249 0,8
Angl. 1 403 8,8 1716 7,9 2 040 6,9
Meth. 1707 10,7 2 307 | 10,6 2978 10,1
Presb. 321 2,0 578 2,7 646 2,2
Congr. 291 1,8 395 1,8 467 1,6
Luth. 651 4,1 949 4.4 1 045 3,6
R.-Cath. 1 076 6,7 1 898 8,7 2701 9,2
A F.Miss. 198 1,2 219 1,0 191 0,7
Other Apost. 299 1,9 712 3,3 132 0,4
Bapt. 152 1,0 . 247 1,1 '
Indigenous Black 2313 14,5 2716 12,5 5 857 | 19,9
Other ' 684 4,3 1271 5,8 2 475( 8.4
Total Christian 11 727 | 73,3 |16 427 | 75,4 [22603! 77,0
Jewish 115 0,7 18| 0,5 119| 04
Hindu 328 2,1 430 2,0 512 1,7
Islam 191 1,2 260 1,2 319 1,1
Other 9 0,1 29 0,1 522 1,8
Unknown (including
Black Traditional) 1 3617 | 22,6 4530 20,8 5285 | 18,0
| Total Non-christian 4261 | 26,7 5 3671 24,6 6762 | 23,0
TOTAL 15 988 100,0 | 21 794 | 100,0 |29 365 | 100,0
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THE ROLE OF RELIGION IN SOUTH AFRICA: THE EXPECTATIONS OF
SOUTH AFRICANS ACCORDING TO THE MULIi-PURPOSE SURVEY

The multipurpose survey conducted by the HSRC dr:iing 1983 tested the opin-
ions of South Africans on a wide variety of topics in relation to religion e.g.
its importance, the validity of the involvement of religious movements in socio-
political processes, etc. The results of the survey form the most reliable basis
that we have for estimating the social role that South Africans themselves think
religious movements ought to play. They were analysed in great detail by Coet-
zee from which the summary below has been taken (See Coetzee, Addendum Ij.

ESTIMATES OF THE IMPORTANCE OF RELIGION

We have defined religion in a way which indicates that it should be of fun-
damental importance to everybody. Empirical surveys often show however that
religious membership plays little role in the social behaviour of respondents.
In order to measure the importance which South Africans themselves assign to
religion, the following questions were asked:

e What role does religion (church or synagogue or temple or mosque, etc.) play in your
life?

o What role has a religious movement (church, synagogue, temple or mosque, etc.)
played to change your opinions or beliefs?

o What is the influence in general of religious movements (church, synagogue, tem-
ple or mosque, etc.) on South African society?

A composite result for these questions was computed (Addendum I: Data 2).
Of the four race groups, the highest proportion who rate religion as important )
or very important occurs among the Coloureds (68,6 %). The Indians follow
(62,6 %), then the Blacks (59,5 %), and finally the Whites (50,4 %).

An analysis of the responses of the four groups to the specific question about
the general influence of religious movements in South African social life high-
lights certain other factors (Addendum I: Data 1). In contrast with the relative-
ly low precentage of Whites who rate religion as important, a much higher
proportion of them rate the influence of religious movements highly (79,5 %).
The corresponding percentages for the other groups are: Coloureds (75,9 %),
Indians (70,5 %), and Blacks (61,5 %).

The results confirm that religion is seen to be important rather than unimpor-
tant. Yet, while a relatively small proportion of Whites rate religion as impor-
tant on the composite measure, a far larger proportion rate the social influence
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of religious movements as important. Coetzee explains this by suggesting that
the lower measure reflects the low importance that religion is assigned in the
personal lives of individual Whites. The higher measure on the other hand reflects
the perception of Whites that the structure of South African society is Western
and incorporates institutionalized western religions as an integral and therefore
influential part. The low proportions of Blacks and Indians who agree thac reli-
gious movements have social influence may retlect the disjunction between the
religious movements of these two groups and South Africa’s dominating western
environment (Addendum I).

Results obtained in the South African Social Values Survey conducted by Mazr-
kinor (1982) shed further light on the above figures. In the Markinor survey,
large propottions in all the groups indicated that they may be religious in terms
of the ideal definition of religion. The majotity (85 %) indicated that they ask
what we take to be a basic religious question i.e. that as to the meaning of life;
and an even larger proportion (90 %) indicated that they practice what we take
to be a basic religious activity i.e. that of praying or meditating (Markinor, 1982,
p. 51 and 64). These figures do not give a measure of the religious intensity
of those who responded. However, they contrast dramatically with the figures
obtained for certain of the more conventional measures of institutional religiosity.
According to Markinor for example, low proportions among the Black (52 %)
and the English-speaking white (48 %) graups agree that the church has ade-
quate answers to the moral problems and needs of the individual. In these two
groups the proportions which believe that the church has adequate answers to
““man’s spiritual needs’’ are 59 % and 60 % tespectively (1982, p. 66). In the
latter group, 66 % express the opinion that there is no one truc religion (1962,
p- 60). In the Black, Coloured and Asian groups, relatively large proportions
sometimes or often have the feeling that life may be meaningless (35 %, 41 %
and 45 % respectively) (1982, p. 51). The only group in which the proportions
consistently favour conventional Christianity are the Afrikaans-speaking White

group.

While no one measure is decisive, we take the cumulative results reported above
to indicate that though religion is important to most South Africans, for many
of them the established conventional religious movements are not fulfilling their
ideal functions. The fact that Whites indicated a low 1rnportance for religion
in their personal lives in the HSRC survey may mean then that conventional
religion is unimportant, rather than that religion itself is unimportant. Yet, the
measures are not conclusive. It provides a classic example of the importance of
measuring religiosity in a way which is not dependant on the conventional meas-
ures which institutionalized religion provides.
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THE SOCIO-ECONOMIC EFFECTIVENESS OF RELIGION

We have suggested strongly that religion at best is intimately related to the gener-
al life-experience and context of the people for whom it provides meaning. Re-
ligious movements evoke support when members perceive them to be meeting
their needs. This, in turn, is related to members’ personal and collective cir-
cumstances. Ample illustrations of this exist in the history of religion. The general
relation between forms of Christianity and socio-economic levels is but one
example.

In the multipurpose survey a range of questions was asked concerning the socio-
economic effectiveness of religion. Among the statements for which respondents’
opinions were elicited were the following (See Addendum I: Data 3-6):

3. Religious movements mean little if they do not contribute to the basic needs (e.g.
food and clothing) of all the people in South Africa.

4. Religious movements can do little to solve general social and economic problems.
5. Various religious movements should co-operate more to change South African society.
6. Theme: Socio-economic effectiveness of religion.

There is a general consensus among all the groups that religion ought to make
a contribution to the basic needs of all South Africans though the proportions
differ significantly between groups. It is lowest among Whites (52,1 %) and
highest among Blacks (69,3 %). As Coetzee suggests (Addendum I), these results
indicate the greater likelihood that a respondent who lacks the material goods
will believe that one of the functions of religion should be to supply these goods.

It is one thing to believe that religious movements should fulfil a socio-economic
function however, and quite another to believe that they are capable of doing
so. This contrast is represented in the differences between data 3 and 4. With
the exception of the Coloured group, the results indicate a *‘pessimistic shift’”.
It is marked among the Indians and particularly significant among the Blacks.
In the latter group, 63,7 % agree that religious movements can do little to solve
social and economic problems. The results indicate that many South Africans,
particularly Blacks, do not think that religious movements in general are able
to fulfil the social and economic role expected of them.

THE ROLE OF RELIGION IN THE STRUGGLE FOR STRUCTURAL CHANGE
AND JUSTICE

There are many aspects of the sociopolitical organization of South Africa which
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cause considerable hardship and suffering to South Africans, particularly to people
who are not White. As was indicated in chapter one; it is our view that religion
provides one of the fundamental resources for pinpointing what is wrong with
existing social structures. As we also indicated however, religion on this score
tends to be ambivalent. Those in positions of privilege tend to understand and
express their religion in a way which legitimates existing social structures. It is
mostly those who are under privileged and who feel oppressed who can be ex
pected to agree that religious movements ought to play a role in changing social
structures (Addendum 1).

The ambivalence of religion has an important consequence for the relationship
between the ideas of social change and justice. Those in positions of privilege
may well agree that religious movements ought to be involved in the promo-
tion of justice, yet they may not agree that social changes are needed for that
purpose. Coctzee points out that religious movements and their leaders can play
an influential role in this regard (Addendum I). By specifically connecting the
pursuit of human iights and justice to aspects of the social structure, the debate
on what justice and human rights mean can be sharpened and brought to pub
lic atcention. In South Africa this has been done by a wide variety of religious
leaders across a broad political spectrum.

In the multipurpose susvey a variety of measures were used to test this issue.
In order to measure the attitude of South Africans to the role of religious move.
ments in structural change, what Coetzee calls ‘‘structural liberation’’, the fol-
lowing statements were grouped (Addendum I: Data 9-16):

9. Religious movements must do everything they can to eliminate discrimination in
society.

10. The practising of religion can never be separated from care for the poor of all popu
lation groups.

11. The practising of religion can never be scparated from the care of the suppressed
in all population groups.

12. A religious movement should take a stand against racial discrimination.

13. A religious movement should always act against laws that affect the lives of its
members.

14. A religious movement can even condone violence when people’s rights and human
dignity are restricted.

15. Religious movements should encourage their members to protect peacefully againsct
injustice.

16. Theme: Religion and structural liberation.

Attitudes to the involvement of religious movements in the promotion of social
justice, were measured by the following group (Addendum I: Data 17-21):
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17. Social justice should be the most important item in the work of religious movements.
18. Religious movements should always oppose all forms of suppression. i

19. It is acceptable that religious movements act as advocates for the rights of all people
(human rights).

20. Religious movements that continuously keep themselves busy with equal rights for
various groups are not busy with their real rask.

21. Theme: Religion and social justice.

As Coertzee ‘notes, there are some dramatic differences between the White
responses and those of the rest to these items. Only 31,4 % of the Whites agreed
that a religious movement ought to make a stand against racial discrimination.
The proportions for Blacks, Coloureds and Indians by contrast were 66,9 %,
66,5 %, and 61,8 % respectively. On the question of a religious movement tak-
ing action when laws such as the race laws harm the lives of its adherents, the
proportions which agreed were as follows: Whites 41,0 %, Blacks 61,4 %,
Coloureds 65,8 % and Indians 59,7 % . The most dramatic result is that on the
question of the use of force. In both the Black (53,3 %) and the Indian (48,0 %)
groups, the largest proportions were those who agreed that a religious move-
ment could approve of violence when human rights were infringed (Addendum
I: Data 12-14). This result is supported by further statistics obtained in the mult-
purpose survey. In answer to a question as to whether the use of violence was
legitimate to achieve political objectives 45,3 % of the Blacks responded that
it was (HSRC Surveys, MPS/OV/56-59 and MPS/OV/71-74).

When the statements become more general, the gap between the different groups
begins to close. The majority in all of the groups agreed that religious move-
ments ought always o take a standpoint against all forms of oppression: Whites
52,5 %, Blacks 66,5 %, Coloureds 75,8 %, and Indians 66,8 % . Similarly, the
majority in all groups agreed that religious movements ought to defend the rights
of all people: Whites 53,0 %, Blacks 56,8 %, Coloureds 66,2 %, and Indians
62,7 %. Relatively speaking, the White proportions on these questions are still
quite low. But the wide discrepencies observable in relation to questions which
have to do with discrimination are not present (Addendum I: Data 19 and 20).

The results illustrate clearly the differences that exist between the perceptions
and expectations of those who are under-privileged and those in positions of
privilege in South Africa. Each expresses its expectations concerning the role of
religious movements aceesding to a fundamentally different pattesn. Blacks,
Coloureds, and Indians expect religious movements to work for structural liber-
ation and to promote justice. Whites by contrast are not against religious move-
ments promoting justice and opposing oppression, yet they are against religious
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movements being involved in the elimination of racial structures. The majority
of Whites appartently do not see the present social structures of South Africa
to be incommensurate with human rights. The importance of these figures is
twofold: First, they illustrate the extent to which Whites differ from the rest
in their perception of the South African situation. Second, they confirm the
way in which the abstract concepts of justice and human rights are given specif-
ic meaning in terms of the way that people are orientated within their social
setting. . -

RELIGIOUS MOVEMENTS, SOCIAL CHANGE, AND TRADITION

In South Africa with its highly polarized socio-political character, there is a danger
that the full complexity of the relation of desired social structures to the con-
cepts of human rights and justice will not be appreciated. Though only obli-
quely, two further measures obtained in the multipurpose survey are important
in this regard. Respondents were asked for their opinions on the following state-
ments (See Addendum I: Data 7 and 22):

7. A religious movement should help in limiting changes in society.
22. A religious movement should not get itself involved in politics (e.g. apartheid or
integration). :

Except for the Whites, the majority in all the groups agreed that religious move-
ments ought to help to limit social change: Whites 26,3 %, Blacks 70,1 %,
Coloureds 48,5 %, Indians 55,5 %. In response to the second question, the
majority in all the groups agreed that a religious movement should not get in-
volved in politics: Whites 79,9 %, Blacks 58,1 %, Coloureds 60,3 %, and In-
dians 60,8 % . Once again it is important not to minimize the differences be-
tween Whites and the rest.. Yet, in comparison with the figures obtained for
the items on discrimination, these results may seem surprising. Coetzee sug-
gests that responses to the item about soctal change might reflect the belief in
the Black, Coloured, and Indian groups that religious movements ought to up-
hold traditional values (Addendum I). In other words, the traditional role religion
is expected to play in these societies is conservative. For many Whites on the
other hand, the way that institutional religion has stood in the way of change
in the past has led to its conservative function being partially discredited — hence
the White response. Fundamentally therefore, this apparently paradoxical resule
may reflect the character and importance of contemporary tradition in all four
of the groups. In all four, religious movements are expected to conform or to
relate to traditional values in a particular way.
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In suggesting the above interpretation it is vital to note that we are not imply-

+ing that respondents have contradicted themsclves. Clearly, the Black, Coloured,
and Indian groups do not see their preference for the eonservative function of
religion to be incommensurate with the need for structural liberation. What
is suggested however, is that whatever changes are advocated, traditional values
remain important. In these groups therefore, the promotion of huinair rights
appears to involve both structural liberation and the preservation of tradition.
The two aspects are not seen to be incompatible.

In spite of the lack of information, it is possible to make certain observations
in regard to responses to the second item about political involvement as well.
Thu very high percentage of Whites whio agree that religious movements should
not be involved in politics indicates a certain sensitivity in this group to the socio-
political functions of religion. Given the overall pattern of their responses, this
is not a surprising result. On the other hand, the large proportions in the other
groups who are against political involvement on the part of religious movements
suggests that there may be a tension in their expectations of religion. On the
one hand they expect religious movements to oppose race legislation, on the
other they do not agree that religious movements should be involved in poli-
tics. This is an issue to which we shall return.

TIIE ROLE OF RELIGIOUS MOVEMENTS IN UNITING TI{E POPULATION
GROUPS OF SOUTH AFRICA

In the present critical state of intergroup relations in South Africa, the potential
of religion to play a conciliatory role may be a crucial factor. The results dis-
cussed above indicate clearly the extent to which Whites arc out of step widl
the other groups in their perception of the South African situation and expecta-
tions of religious movements. As we have indicated however, this is one of the
ways in which religion actually tends to fur.ction ambivalently. Its divisive poten-
tial appears to be just as great as its conciliatory potential. In a multi-religious
society like that of South Afriea this divisiveness is enhanced. In the multipiir-
pose survey, responses to the following two statements indicated how South Afti-
cans feel on this issue (See Addendum I: Data 23-25):

23. Otrganised religious movements should try to bring the different pspulation groups

closer together. :

24. Religious movements in South Africa should try harder to bring the various popula-
" tion groups with the same faith closer together.

25. Theme: Religion and reconciliation.
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As with most of the other issues, the pereeption of the role of religion ameng
Whites differs markedly from that of the other groups. According to the com
posite measure, only 46,4 % of the Whites agree that religious movements ought
to a bring the population groups together. This compares with 57,4 % of the
Indians, 79,7 % of the Coloureds, and 84,3 % of the Blacks.

The result is perfectly explicable in the light of the policy of separate develop
ment. The majority of Whites agrec with separate development and for many,
particularly the Afrikaner; this extends to seperation in the church. In other
wotds, in this group, bringing the different groups together is uut a micaus by
which religious movements can fulfil their consiliatory role! Yet, for the ather
groups, even though less so for the Indians, the two functions appear to be much
more closely interrelated. A further seatistic provided by the multipu puse sui-
vey lends support to this view. Whereas only 20,1 % of the Whites agreed that
South Africans whould co exist in peace if allowed to mix frecly, the propor
tions for the other groups were all in excess of 70 % (HSRC Surveys,
MPS/OV/56-59 and MPS/OV/71-74). The result is a stark indication of the
intergroup differences that run through Scuth African society. It is difficult to
imagine that the majority in all groups would not agree that religious move-
ments ought to play a conciliatory role. Yet, here we see that the population
groups differ fundamentally in the way that they expect religious movements
to fulfil this function.

CONCLUDING REMARKS

The statistics preseneed in this chapter provide some vital guidelines for under-
standing the potential role of religion in South Africa. With respect to the popu
lation census the most important phenomenon has been the growth of the Black
Indigenous churches. What is most significant about this grouping is that it has
no established representation in the social or political arena. Various attempts
to “‘appropriate”’ the Indigenous churches have been made by people on bath
sides of the present polar political divide in South Africa. There are indications
however that the Indigenous churches themselves are beginning to organize as
an independant Christian grouping in Southern Africa. Until that happens, no-
one can truly claim to ‘‘speak for’’ them. The absence of religious representa-
tion in the sociopolitical arena extends to many other religious groups. The high
profile groups, both pro- and anti-establishment, represent fewer than half of
South Africa’s population.

Turning to the multipurpose survey, the statistics confirm that the general sense
of urgency expressed in chapter one is not unfounded. Deeply entrenched
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differences of perspective on the situation in South Africa are reflected in the
different pattern of expectations among the groups. This is especially true of
the way that the Whites differed from the rest. On the whole, the different
expectations that each group has of religious movements are explicable in terms
of what we know ‘about South Africa. Yet, a curious tension emerged in the
expectations that the groups other than White expressed. Whereas most of them
agreed that religious movements ought to promote structural liberation, large
proportions disagreed with the involvement of religious movements in politics.
This apparent anomaly provides a pointer, we believe, beyond the pattern of
expectations. For, it is one thing to expect that religious movements should ful-
fil certain functions, but quite another for the movements concerned to attempt
to do so or, in attempting, to succeed. It is also one thing to agree that a reli-
gious movement ought to behave in a certain way, but quite another to be pre-
pared to participate in that behaviour. These distinctions are important for they
relate to the difference between the ideal and the actual functions of religion.
It is now to an attempt to understand the processes by which religion actually
appears to be functioning in South Africe that we must direct our attention.
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CHAPTER 3

CONFLICTING PERSPECTIVES: RELIGION
IN A HETEROGENEOUS SOCIETY

INTRODUCTION

We have seen that South Afrieans belong; in nominal terms, to a great variety
of different religions. We have also seen that they hold a varied and to a certain
extent explicable range of opinions about what the role and relevance of reli-
gious movements ought to be. However, the significance of these features of
the South African religious situation ean only be made clear in the context of
a more general description of intergroup processes and the actual role of religion
inn them. As a point of departure we turn 1o one of the more prominent features
of the situation i.e. the use of Christianity to support fundamentally different
perspectives on the South African social situation.

THE USE OF RELIGION TO ARGUE CONTRARY SOCIOPOLITICAL POSI-
TIONS IN SOUTH AFRICA

Given the motivational power of the effective religious symbol we need hardly
press the point that there is a potential for conflict in any multi-religious socie-
ty. This potential is exacerbated when religious dividing lines are coupled to
others like those of race or class. Then we get a ‘‘sectarian’’ situation where the
religion of a group plays an active role in legitimating its particular social and
political oricntation. The above eonditions presently apply to South Africa. Re
cently a marked shift of religious symbolism to the center of public debate hac
taken place. Religious argument has featured prominently for example, in the
split between the so-called ‘“‘verlig”’ and ‘‘verkramp’’ elements among the
Afrikaners.

With the election of Dr A. Boesak to the presidency of the World Alliance of
Reformed Churches and the declaration of apartheid as a heresy a third faction
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has been brought to public notice. Involved here are the contrary perspectives
of the Black and Afrikaans historical chutehes. The award of the Nobel Peace
Prize to Bishop Tutu has further highlighted this polarity. In combinativi witl:
the widespread rejection of the Mew Constitution the above factors have given
a high profile to the role of religion in public debate. Religious syinbulism, paie
ticulatly that of Christianity, has become central to the expression by diffcicie
groups of their hopes and fears for South Africa.

AFRIKANER CIVIL RELIGION

The term “‘civil religion’’ refers to a situation in which symbols with a religious
power play an essential role in the expression of political positions. Tlese syin-
bols need not derive from a religious tradition. What is important however is
that they do the work that religious symbols typically do, that is w0 say, that
they link values to perceptions of reality and that they have motivational puwci.

In recent studies, the term *‘Afrikaner civil religion’” has gained some currency

in the analysis of Afrikaner nationalism (Sce for example Bosch, 1903). Tt reluis

to a situation in which there was a congruence between the religious attitudes

encouraged by the MCK on the sne hand and Afrikaner nationalism v de -
other, especially as represented by the Nationalist Party. Aftikaans analysts ap-

pear to agree that the foundations for this connection were laid back in the 1870’s

with the early stirrings of Afrikaner nationalism (Bosch, 1983, p. 16 and 22)..
Developments during and after the second Anglo-Bocr War aciclarated this

process, especially the treatment of Afrikaans civilians in the British concentra-

tion camps and the ‘“*anglicization’” policies followed by Lord Milner. By the

1940’s the process appears to have been complete with the NGK in essential

agreement with the policy of apartheid. .

There have been elements of Afrikaner Nationalism which have aimed at the
political and economic domination of South Africa and the elevation of the
Afrikaner to a place above all other groups (See Wilkins, I. and Strydom, H.,
1978, p. 349-351). No such oppressive intention appears to have been behind
the position of the NGK however. Analysts may show that the NGK position
tied in with its specific interests. Yet the fact remains that many of the church-
men allied themselves to Nationalist policy because they believed the demands
of Christian responsibility and the facts of the situation warranted it.

Kinghorn has brought together the beliefs and sentiments which lay behind the
Afrikaner Churchs’ best intentions at this time (1984). They are worth repeat-
ing here briefly. In 1942 we find local anthropologists expressing the following
views:

38



]

. .each nation has. . .a scparate nature, possibilities and destination. . . The
Mative can only reach this destination if he receives the correct guidance from
the higher-developed White. . . The fact that Whites are, at least spiritually,
superisr to non-Whites, is universally accepted and verified by scientific
research. . . Therefore the Afrikaner nation not only has the right, but also
the obligation, to take on the leadership of this country.” )

(Quoted in Kinghorn, 1984, p. 5)

Earlier in the same piece the writers expressed the view that Afrikaner actions
must be led by Christian morality and that the ‘*Christian: national view of life’’
should serve as the basis for any solution.

Further quotations come from Van der Walt and Viljoen. According to the fosmer
‘. . .under a dispensation of fully fledged apartheid, the native ean realize him-
self fully’’ (Kinghotn, 1984, p. 8). To the latter, the goa/ of apartheid was the
‘*. . .development, advancement, upliftment. . .”’ and extension of *‘. . .greater
rights and privileges. . .”’ to the Black (Kinghorn, 1984, p. 9). Both saw the
policy of apartheid as the means to provide Blacks with a context in which they
could be both free to rule themselves and free from White political and eco-
nomic domination. Moreover, both argucd this in the context of a Christian
critique of the way that Blacks were being treated by Whites.

- There 13 an unsavoury paternalism in these pieees. Yet, as Kinghotn points out,
the basis for these views was the belief in ractal superiority and guardianship,
a sense of White responsibility to the Black rooted in Christian compassion! The
intentions of all those: who implemented government policy were almost cer-
tainly not as honourable as those of the churchmen. However, the two fell
together, forming a potent ideological combination hacked by a strong defini.
tion of Afrikaner identity. Central to this definition was the notion of the
Afrikaner as a nation of God’s elect. The detachment that the church needs
to remain alert to abuses by the state of its power, disappeared. The process
of identity formation involved poets, philosophers and outright ideologues.
Religion played a crucial role in it, especially in the way it was used to ‘‘mytholo-
gize'’ Afrikaner history. (See Bosch, 1983 for a more detailed analysis of these
developments).

In South Africa today we face a fundamental split in Afrilkaner nationalism.
The morte noble religious motivation.-behind a ‘‘hard-line’’ apartheid can still
be found in a document like that of A.P. Treurnicht’s Credo van 'n Afritancr
(1975). In the reform element the notions of racial superiority and guardian-
ghip are no longer so evident. What the present government does claim to stand
for however, is the creation of a state based on Christian principles in which
justice prevails and the rights of minorities are protected. In the effort to put
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these ideals together some form of group separation along racial and geographi-
cally defined lines continues to play a crucial role. And as the preamble to the
New Constitution bears out, the ultimate appeal is still to Christian principles
as the foundation.

BLACK CONSCIOUSNESS AND BLACK THEOLOGY

A dramatically different perspective on the sociopolitical reality of South Africa
comes from the conventional Black churches. Allan Boesak, President of the
World Alliance of Reformed Churches has written of apartheid:

‘‘Whatever grandiloquent ideal this ideology may represent for white people,
for blacks it means bad housing, being underpaid, pass laws, influx control,
‘migrant labour, group areas, white bosses and black informers, condescension
and paternalism. . .”’

(quoted in Maimela, 1984, p. 41)

Black religious protest and with it the development of Black Theology has a
long history. In 1884 Tile, reacting against White domination and penetration
of the Transkei, broke away from the Methodist Church to form the first so-
called Black Indigenous church. He was followed by Mokone in 1892 who broke
away to form the Ethiopian Church. In 1912 the Ethiopian Church played an
active role in the founding of the South African Native National Congress, later
to become the African Nationalist Congress. With the banning of the ANC and
the PAC in 1960 there was, as Maimela remarks, a temporary lull which **. . .dis-
torted the dynamics of the South African politics, for it gave the impression
that Black Power never existed as a force to be reckoned with in South Afri-
ca. . .”” (Maimela, 1984, p. 43).

In the 1970’s we have seen the re-emergence of a more sophisticated form of
Black Power or Consciousness. An essential component of the new Black Cons-
ciousness is the belief that Black attitudes themselves constitute a stcumbling block
to liberation. In this view the years of living in a White dominated system have
created’an attitude of mental slavery in Blacks which leads them to accept the
situation as it is. It has therefore become necessary for the Black to define and
express pride in Black identity, a process which echoes that by which Afrikaner
nationalism rose to pre-eminence.

The re-emergence of Black Consciousness created, according to Maimela, a ‘‘new
theological climate’” (Maimela, 1984, p. 45). The starting point for the Black
theological critique of South Africa is the observation that the entire social struc-
ture is oppressive and not the way that God would will it. The structure syste-
matically entrenches White privilege and domination by preventing Black
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access to resources. The NGK, in its theological backing of apartheid, may not
have intended these to be the consequences of dpartheid, but that they are is
undeniable. Legal enforcement of the system is oppressive and related to clearly
intolerable levels of suffering. Its effect on people is dehumanizing, both in
the less than human way in which its implementation treats Blacks and in the
less than human way in which Whites are forced to act in implementing it. In
the view of Black Theology it is inconceivable that the God of the Bible would
permit such a situation to continue. All of South Africa needs to be liberated,
Blacks from the attitudes which allow the system to be perpetuated and Whites
from the attitudes which enforce it.

The biblical appeal of Black Theology is primarily to the God of the exodus
and the Christ who stands on the side of the underdog and the down-trodden .
For Black theologians the exodus of the Jews from Egypt is proof that God is
on the side of the oppressed. Moreover, the biblical God is clearly one who pun-
ishes the unjust — this the turbulent history of the Old Testament shows. Maime-
la argues therefore: ‘. . .translated into (the South African) situation, it means
that the God of the biblical tradition is the God who is likely to side with Blacks
against the White power structures. . . Black Theology hopes to convince Blacks
that their struggle for freedom from political bondage is net centrary to God’s
will. . ."" (Mairgela, 1984, p. 47).

Black Theology has played a prominent role in the South African Council of
Churches with its majority Black churches and has been a strong point of de-
bate within the Reformed churches. In 1984 the theme of the annual confer-
ence of the SACC was ‘*The God of the Poor’’. Black Theology features promi-
nently therefore as part of the doctrine of many Christians in South Africa. Ac-
cording to Maimela, it is not racially exclusive for **blackness’ is a term-which
-can be applied to anyone who ‘‘shares the attitude or awareness’’ of oppres-
sion. ‘‘Blackness’’ is a symbol for a particular sense of identity in the South Afri-
can situation. Irrespective of skin colour or cultural background, those who iden-
tify with the Black struggle for liberation qualify as Black (Maimela, 1984, p. 48).

THE SCOPE OF DEBATE AND DEPTH OF DIVISION

The issue which brought the socio-political standpoint of the conventional
churches into sharp public focus was that of the doctrinal status of apartheid.

Early in 1982 it was declared a heresy by the World Alliance of Reformed
Churches (WARC). As Coetzee points out, this judgement is the most basic
and direet way in which the concrete institutional form by which a religious group
expresses itself can be rejected by another in the same tradition (Addendum
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I). Subsequently in South Africa it became a focal issuc at various church con-
ferences. As onc of the prime movers behind the declaration by the WARC the
M.C. Sendingkerk tock the lead that year in declaring apartheid a heresy. It
was also outspokenly against the Group Areas, Mixed Marriages, and Influx Con-
rrol legislation (Addenanm D). Larer, the Methodist, Anglican, and Unired Con-
gregational Churches followed suit: The executive committee of the Anglican
Church went as far as declaring the entire social structure of Seuth Africa to
be irredeemably racist (Addendum I). The NGK responded to the situation at
its synad by postponing the revision of its position for four years, a move which
illustrated the depth of indecision in its ranks.

In a roport of this length it is not possible to go into the details of the religious
and sociopolitical orientations of the above groups. Both what we have called
Afrikaner civil religion and Black theology are complex phenomena containing
different viewpoints. However, what our analysis does show i3 that:

o Religion is presently central to the legitimation by major opposing groups in South
Africa of their sociopolitical orientations.

e As such it is functioning as an essential ethieal resource for those critical and defen-
sive of the South African situation. -

The history of Afrikaner nationalism clearly demonstrates the way in which
religion; when it is allied to a broad range of the hopes and fears of a group,
comes to play a powerful motivating role in the activity of that group. Religion
has been central to the creation of a sense of Afrikaner identity and the justifi-
cation by the Afrikaner of his sociopolitical orientation. In this process the reli-
gious mythologization of group experience/history has been a powerful factor.
In contemporary Black Theology we are seeing the process repeated. The extent
to which even the so-called ‘‘reform’’ element of Afrikaner nationalism is in
disagreement with the position of Black Theology is a disquieting element of
the situation. For the latter the entire structure of South African society is rid-
dled with injustice and needs changing; for the former however, the demand
for such far reaching changes constitute an intolerable threat to identity.

RELIGION AND IDENTITY: WHO SPEAKS FOR WHOM?

In attempting to evaluate the significance of the official church standpoint on
any controversial issue we are faced with a basic difficulty, namely, that of know-
ing to what extent the official view reflects the views of the rank and file. With
religion and religious leadership featuring so prominently in the public debate
on social and political matters this problem is mose pressing. In the discussion
above we have highlighted some deep religious divisions that exist in South Africa

42



at the present ume. We have seen how religion has been used to define group
identities and snciopolitical arientations. The groups concerned stand in appn.
sition te one another and the.division between them is receiving prominent media
coverage because of the intensity with which the issues are being debated, The
situation is further complicated by the extent to which opposition to govern
mcit policy unites widely disparate and essentially opposing groups. Moreover,
media coverage may be distorting the extent to which the public statements of.
various spokesmen represent group opinions. Many religious groups such as the
Black Indigenous churches do not have a voice in the debate. Despite the sig-
nificance of the Jdebate therefore, there is sirong evidence that the religions cosi-
cerns of many South Africans have a different focus.

The Black critique of South African social structures does nor sit easily with
Whites. This 15 not simply a matter of the differences between the White
Afrilcaans churches and Black Christians. It is also a matter of the internal differ
ences that exist between Black and White viewpoints in the conventional
“English’’ c¢hurches. The proposed unien ef the United Congregational and
the Presbyterian churches has run into difficulty over such disagreements. Many
Whites appear to have difficulty with the exfens of the Black critique of present
social structures. White sensitivity to the use of religion in the critique of the
government was clearly illustrated in the multipurpose survey.

To seme the above tension may seem to be a predictable funetion of race and
of the way that South African social structures favour Whites at the expense
of the rest. Evidence that such an interpretation is an oversimplification comes
froin a surprising quatter. Onc of the most notable trends highlighted in the
recent national census has been the growth of the Indigenous chutehes ameng
Blaclts. At the forefront of this growth have been the Zionist churches. To judge:
by the national census, their growth appears to have occurred at the expense
of the conventional churches, especially the Methodists and Anglicans.

Ii ecrins of intcigioup relations the significance of the trend to Indigenous Black
churches lies in the social orientation of the majority. Most of them exhibit a
disinclination to be involved in conventional political activity. This does not mean
that they have na sncinpolitical opinians or significance Ir does mean however
that their sociopolitical role is a complex one which cannot be understood in
conventional political terms. Taken with what appear to be seme of the White
attitudes it means that a significant section of the South African population
presently appears not to incorporate a conventional political focus in its reli-
gious position: It also means that the present trend among Blacks is away from
those church groups whose leaders claim to represent Black interests. This dnes
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not mean that they are disillusioned with the leadership. In fact; surveys'tepeat
edly show that the majority of Blacks express sentiments which are generally
in line with thesc of the conventional church leadership. It does suggest however
that many Blacks are not satisfied with the way in which the conventional churches
are fulfilling their roles. Mogcover, it provides an indication of the complexity
of the role of religion in individual and social life. Archbishop Hurley has declared -
the communication gap between church leadership and White church mem
bership to be one of the most pressing problems facing the Roman Cathelic
Chuech (Addendum 1), If the trend amang Rlacks is anything to go hy however,
then this, to a degree at least, is true also of the conventional Black churches.

THE BLACK INDIGENOUS CHURCHES

Typically researchers identify three main types of Black Indigenous church ¢43. :
the Ethiopian, Zionist, and Indigenous Apostolic. Of the three the Ethiopian
is both the earliest and the only one with any tradition of political involvement.
The biggest is the Zionist, started in 1904 by an evangelist from the United
States. Initially some organizational integrity was maintained between differ-
ent groups. Mow however it would be most accurate to say that the growth of
these churches has assumed a life of its own. Their significance can be gauged
by the rapidity of their growth. Between the years 1960 and 1980 membership
of these churches increased by almost 300 %. From about 2 million in 1960
they have increased in number to just short of 6 million. As a proportion of
the Black population this represents an increase from 20 % to 29 %. They now
number 36 % of all Black Christians.

The atcitude of the authorities to these churches over the years has been most
unaccommodating. Privileges which follow government recognition of a church
include the granting of land for building churches and schools; and recognition
of marriage officers. Yet, despite the fact that the numbers of such churches
must have grown by about 500 in the years between 1925 and 1941, only 2 were
recognized by the government (Sundkler, 1961, p. 76). In 1955 the Tomlinson
report recommended the freezing of further recognition of churches. Qosthuizen
reports licele change in the unaccommodating attitude of the government since
then (Private communication). The attitude of many in the churches, particu-
larly the Black clergy, has been equally unaccommodating. The growth of the
Black Indigenous churches in the face of such general hostility is a tribute to
the strength of the underlying social and envirenmental forces to which they
are a response and to the way in which these churches have fulfilled Black reli-
gious needs.
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Many issues are raised by the growth of these churches. For conventional Chris-
tianity, they pose problems of the integrity of the Christian tradition. (See the
fears expressed by Crafford, 1984, p. 37). For the social scientist a basic ques-
tion is that of the cause of their growth. In terms of intergroup relations however,
these are secondary issues. Our primary concern here must be to evaluate their
role in South African society as one type of religious group amongst and in rela-
tion to others. Given the level of sociopolitical rhetoric that exists in the con-
ventional churches the trend towards these apparently non-political churches
may seem to be an anomaly. But it alerts us to the complexity of South African
social reality with its great variety of groups and group interests. It is also a warning
that the assessment of the social role of religion in any society cannot proceed
only from a focus on those aspects which enjoy a high public profile, but must
pay attention to developments on the ground. Finally, in the way that it con-
trasts with the use of religion by the Afrikaans and conventional Black churches
it draws atttention to the breadth of the functional role of religion in its satis-
faction of human needs and aspirations. In the Black Indigenous churches we
have yet another significant grouping in South Africa in which religion is play-
ing a powerful motivational role in identity formation and sociopolitical orien-
tation, but one with no obvious conventional political expression.

THE BROAD FUNCTIONAL ROLE OF RELIGION

Though it may seem a distant comparison, the closest parallel to the Black In-
digenous churches in the history of European Chiristianity has been the Pen-
tecostal movement. Like the Pentecostal movement, the Indigenous churches
have experienced their greatest growth in the unsettled urban environment that
has developed out of rapid urbanization. Government policy has not accommo-
dated this process. Like the Pentecostal movement, the Indigenous churches ap-
pear to offer a ‘‘religious haven’’ in this hostile environment, one which offers
emotional security in a group setting where there are few other alternatives.

It is common to characterize the social orientation of movements of the above
sort as dualistic. Members of such movements tend to invest so much emotional
energy in their religious group that they appear to have little concern for other
forms of social involvement. They may then be described as ‘‘other worldly”’
or “‘escapist’’. Certainly it is true that they exhibit little overt concern in their
religious activity to be involved in conventional political activity. However, to
see them in this way is to oversimplify the dynamics of the social role of such
movements. A broader understanding of the functional role of religion in soci-
ety is needed to make this clear.
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THE HIERARCHICAL NATURE OF RELIGIOUS IDENTITY

Cumpsty, Hofmeyr, and Kruss suggest a simple but effective hierarchical model
for understanding the way that religion operates to telate people to their en-
vironment (Addendum II). Briefly, if religion is to be that system within socie-
ty which relates the individual to the rest of society, then there are various *‘lev-
els of aggregation’’ for which such relationship has to be defined. The whole
can be pictured as follows:

God
World
Individual ———————S§. Africa
religious Local Community
identity | ——————— Family
———————— Self

‘Heterogeneous societies are characterized by the presence in them of many differ-
ent groups. Some of these may see themselves to be operating at the national
level e.g. political parties; some at the local level e.g. sports clubs; and some
may span many levels from the local to the international e.g. religious move-
meants. In such societies, an individual's sense of ideniity comes to be a complex
collage formed by the way that she appropriates the beliefs and values of groups
representing the various levels. So, for example, someone may identify them:
selves as a Town Councilor and Dutch Reformed Afrikaans Housewife Trans-
vaal Nationalist South African Female Christian Human Being, etc. A feature
of modern life is that some of these components of identity need not have a
recognizable institutional form which sponsors it. In the example given above,
the image that the individual may have of herself as a housewife may have more
to do with advértisements than with her actual activities. In any case, given this
great variety, there will be some need to order the varying values and aspira-
tions that each possibility represents if life is not to become too chaotic.

It is fundamental to the self-understanding of religion and of most religious
groups that they will provide the ultimate resources for ordering values and aspi-
rations. In the religious person therefore, it is supposed to be the beliefs and
values of the religious group which determine this ordering. This has the fol-
lowing consequence: Ideally, religious beliefs and values should be central to
the choice by individuals of the other forms by which they might choose to iden-
tify with and involve themselves in society. o

The process of individual identity formation is clearly complex with many
problems of integration. For the individual strongly committed to a religious
group the identity gained in association with that group might largely solve the
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problem. The motivation behind the fesearch conducted by Cumpsty c# o/
however, was the perception that many of the more confusing social processes
occur precisely when individuals find that the beliefs and values of the groups
with which they identify do not integrate (Addendum II). To take the example
given above, the ‘‘Housewife’’ component may conflict with the **“Town Coun-
cilor’’ component. Then the ‘‘Dutch Reformed Christian’” component ought
to mediate berween the two, for it is one of the roles of religion to mediate
when such problems of integration arise. In practice hawever, the religious com

ponent may sometimes mediate, but often it does not.

THE FUNCTIONAL ADEQUACY OF THE SOCIAL ORIENTATION OF
BLACK INDIGENOUS CHURCHES

GCiven the broad functional role of religion in the formation of secial erienta-
tion it is not surprising that dicre should be forins of religivus capression wlindh
involve little active conventional political orientation. This we believe is what
the Black Indigenous churches represent. They occur under social conditions
which offer foew possibilities of identification at what Cumpsty o2 &/ refers to
as the mid-levels of social aggregation (Addendum II). For this reason their mem-
bers manifest an apparently narrow range of social concerns and involvements.
However, we now recognize that they represent religion at work in a most ¢ffec-
tive way. They encourage a social orientation and urban identity which is well
matched to the demands of the circumstances in which they occur.

The range of functions served by the Black Indigenous churches have been ana.
lysed many times (See Oosthuizen, 1968, p. 3-19 for instance) but it is worth
repeating a few here. That such groups may be small is of no consequence to
their members since the belief is that they are conneeted to *“God”’ or “‘pow

ers’’ of ultimncy. Their emotionalism may jar against Furapean sensibilities yer
this emotionalism clearly plays a significant role in providing rheir members with
the energy needed to cope with a difficult environment. The “*Spirit of God™’
gives power and vitaliry, It inspires them ro work and inculcares responsihility
and self.service. Free play is given to the creative expression of religious identity
in these movements, especially in the richness of their ritual expression. We see
then that the phenomenological characteristics of the movements are entirely
appropriate to the social environment in which rhey occur. They are, in the hesr

sense of the words, rational responses to extremely difficult life problems.

It is worth pausing briefly to ask how the general perception of these groups
as a social or apolitical might have arisen. Certainly the members of such groups
appear to concentrate their lives narrowly on the life of the gronp. The assump-
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tion that an adequate identity must involve a wider group affiliation is errone-
+ ous however. What these movements represent is the judgement that, taken

as & whole, the beliefs and values of the religious group are the best recource

available and the only one needed to cope adequately with urban life.

In the intergroup context of South Africa the Black Indigenous churches pose
an important problem. Their growth apparently constitutes a challenge to the
authority of the vocal political representatives of Black interests. However, in
spite of their apparent passivity one often hears it said that Black Indigenous
Jhurehes have a potential for direct forms of political actien (See Villa Vicencio,
1983, p. 41 for example). The grounds for such assertions are not secure. Yet,
the assertion raises an important question, namely, that as to the hidden poten-
tials for future group action. This is a fundamental problem in the attempt to
estimate the future direction of social developments.

MEASURING POTENTIALS FOR THE FUTURE BEHAVIOUR OF RELIGIOUS
GROUPS :

Black Indigenous churches constitute a religious grouping whose members’ iden-
lities appear to focus sharply on that of the partisular church to which they be-
long. Consequently, though they have a strong religious base from which they
participate actively in economic processes, they @ppear to have no political con-
cern and thereforg what many might feel ic a narrow range of ethical concerns.

The apparently passive political character of groups such as these and the state-
ments of their leaders influence our estimate as to their likely future social role.
Ilistory demonstrates clearly however that our best efforts to anticipate the fu
ture in terms of the overt character of a group are frequently wide off the mark.
This must have to do in part with hidden potentiale and with the failure to meas-
ure them. Our task here cannot be to provide a general solution to this problem
for the social sciences. However, research into the motivational role of religion
conducted for this project has offered some insights.

The problem has to do with our tendency to oversimplify our understanding
of the structure of society. We tend to think of social structures in terms of the
recognizable groups they contain. Future developments are then thought of in
terms of the way that those groups might interrelate. What has emerged most
clearly from our research however is the danger of generalizing about groups
in this way. It is individuals who make history and herein lies the difficulty,
for individuals themselves are cleatly unaware of the conflicting motivations that
a particular social process may bring to the surface. We have no method for know-
ing howan individual might integrate the complex of motivations that certain
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kinds of social process ignite. However, our research has highlighted some of
the potential tensions that do exist and in which religion appears to be playing
a role.

RELIGION AND RACE: CONFLICTING COMPONENTS IN IDENTITY

Iiv a laige and ambitious survey of metropolitan Durban a research team led
by Ouvsthuizen attempted to measure the role of religion in intergroup attitudes
and relations (Addendum III). The questionnaire used surveyed many issues
but had a fundamentally simple structure. Its basis was the attempt to measure
the attitude of various religious groups to interreligious and interracial contact
of various sorts. Groups surveyed included the Black, Indian, Coloured, and
Afrikaans and English speaking White Christians, Muslims, Buddhists, Jews and
Hindus, Portuguese and Greeks. Sample sizes for each group were small, yet
an ubiquitous pattern emerged which illustrated in a fundamental way what
we believe to be basic in the process of identity formation. The results offer a
clear demonstration of the way that conflicting elements may be incorporated
in individual identity without those involved being aware of it.

Foi our puipuses the questions which showed up this tension were those meas
uring the contrasting strength of religious and racial affiliations for each group.
For example, respondents were asked whether they would be prepared to have
someone from a different race group but of the same religion lead their ser-
vices. The majority in virtually every group including the Afrikaans one, were
prepared to do so. A second question asked respondents whether they would
be prepared to have someone from the same recs but of a differcwt dexoming
#ion lead their services and this time the majority answered negatively (Adden-
dum III).

The importance of these questions is that they measure the relative strength of
the religious and racial component in each person’s identity. The resules indi-
cate that for most of these surveyed the religious component wag stronger than
the racial one in this area of potential intergroup contact. Moreover, for all but
the Afrikaners the religious component was stronger by a long way. The levels
of multi-racial acceptance suggested then that religion transcended race entirely
for most of those interviewed. Given the ideal social function of religion this
is perhaps as it should be, for religion is supposed to unite people rather than
divide them. ’

Indications of potential tension came however from a different set of questions.
In this case respondents were asked about the acceptability of multi-religious
and multi-racial marriage and schooling. On these questions the results were
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peehaps surprising. A high proportion in many of the groups was against multi-
racial marriages and schooling even if they involved people of the same religion
(Addendum III). Responses were not as uniform on these questions as they were
on multi-racial worship. However, the responses indicated that for many
people, natahly rhe Rlacks and Afrikaans.speaking Whites, the more impor
tant component of identity on this issue was not religion but race. In particular,
the majority of the Blacks interviewed were against the idea of multi-ractal school-
ing (Addendum III).

In the acceptance of multi racial worship but not multi racial schosling, even
when underpinned by religious unity, many respondents indicated a latent ten-
sion between the roles of religion and race in overall identity formation. A final
question helps to put this into perspective. Respondents were asked their opin-
ion on the preservation of ethnic identity. Large majorities in all the groups were
in favour of the preservation of ethnic identity though not by law (Addendum
HI). This suggested that a general sense of identity and a desire to preserve it
was present in all those interviewed. Of the three words “religious’, “racial’’
and “‘ethnic’’, it appears that the last was most acceptable as a description of
this general sense of identity. The religious and racial components were present
as well, but only as contributing factors in the *‘cthaic’’ onc. Only in the Mus-
lim group was the religious factor so strong that religion and ethnic identity
were; to all intents and purposes; the same: In most of the other groups, the
religious factor was strenger than the racial one, but with important areas in
which a racial factor was also present.

The three measures of identity used in the research of Qosthuizen and his team
are quite basic; even crude: Measures made by the multipurpose survey indicat-
ed that religion; as one among other measures ¢.g. language, race, hometown,
cte; comes quite low down in the scale when South Africans think of their iden-
tiry. Nevertheless; what Qosthuizen’s research elearly shows, is that religious
and racial components are in tension in the general sense of identity of many
of those interviewed. Many are probably not aware of this, for the present social
structure in South Africa limits contact between groups. If multi-racial school-
ing and worship were to begin to take place freely however, the intergroup con-
tact that followed would very rapidly bring these tensions to the surface. Since
the locus of tension is the individual pefson, the initial process would not in-
volve tension between groups. As individuals began to express these conflicts
publicly however, what began as latent tensiens of identity within individuals
would become problems of group identity.
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RELIGION AND ETHICS: LEVELS OF CONCERN IN TENSION

By the way in which it regulates intergroup contact, the structure of South Affri-
can society plays a decisive role in the development and cxpression of group
identity. The research conducted by Qosthuizen and his team has drawn acten

tion to the way that this structure inhibits the realization of religisus and racial
tensions in this procecs. Further recearch has demonstrated another aspeet of
the way that the structure of South African society influences the expression of
group values. In thic case what it measured was the difficulty of integrating in
a hanivionious way the cthical demands dhat dic Soudh Afiican sivuadion nrakcs

(Addendum II).

In research conducted among Coloured members of various Christian churches
in Athlone, Cape Town; a team headed by Cumpsty analysed the role of religion
in the articulation of ethical and sociopolitical orientations. Using a variety of
measures three basic sociopolitical types were identified. These the researchers
called Neutrals (44 9 of the total), Pietists (35 % of the total), and Socials (14 %
of the total). As the names suggest, the so-called ‘‘Neutrals’’ expressed little
interest in active social involvement, whether political or religious. The ‘‘Pietists’’,
on the other hand expressed great interest in religious activiey, but ne interest
in political activity. The **Socials’’ expressed active interest in all forms of ac-
tivity — political, charitable, and religious (Addendum II).

The factor which connected religious and sociopolitical orientations was found
te be ethics. Each group expressed an ethical concern as part of its religiosity
which was found to be exactly congruent with its sociopolitical concerns. The
“‘Pietigte’’, for example, displayed an intense but narrow range of concerns while
the ‘‘Socials’” displayed the broadest range. The relationship of caeh greup to
society was therefore pictured as follows (an unbroken line indicates a strong
commitment to activity at that level, a broken line a weak commitment) (Ad-
dendum II).

God God ' —— God
World World -—World
——S. Africa —— S. Africa —S. Africa
N:—— Community P:—} Church Only S: +Community
Family Family : ——Family
Self Self Self

According to this picture the ‘‘Socials’’ are the only type who express confi-
dence in the attempt to articulate religious values at the national level. The other
two, like the members of the Black Indigenous churches; appear to havc opted
out of that level.
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The difficulty of ineegrating cthical values in South Africa emerged with respect
to certain tensions present in the responses of all three groups. For example,
theugh the two politieally passive groups expressed disinterest in political ac

vivity and sesp#ioisme with tespeet to its value (Addendum II), many in those
groups identificd most strongly with the politically more ‘‘radical’’ groups in
South Africa. The United Democratic Front and the South African Council of
Churches attracted a lot more sympathy than groups like the Labour or Progres

sive Federal Parties. The results indicate therefore that both the assessment of
and willingness to be involved in political activity is at odds with the affective
pull of certain high-profile sociopolitical groups. If the ‘‘Neutrals’’ and *‘Pietists’’
are disinclined to be involved in the expression of religious concern at the na

tivital level, then there are those among them for which this is in conflict with
their affective allegiances.

13

Among the ‘‘Socials’’, the conflict expressed by the ‘‘Neutrals’’ and ‘‘Pietists’’
was not present as they openly supported both socio-political activity at the na

tional level and the groups representing such activity. However, in their case
a similar tension at the national level but with respect to a different sort of
problem cmerged. For them it was not a question about group sympathies, but
a question about ethical priorities which revealed the tension. Respondents were
asked to rate various characters with varying ethical profiles as “‘better’’ or
“‘worse’’ Christians. The question forced a pay-off between individual, local
community, and national levels of cthical concern and therein lies ies impor-
tance (See Addendum II for a more detailed account). For ‘‘Pietists’’ and to
a lesser extent ‘‘Neutrals’’ there was no problem. They approved of conven-
tionally good interpersonal behaviour and disapproved of ethical concern at the
national level if i involved sacrificing the interpersonal level. The question forced
*‘Socials’’ however to choose between two levels of ethical concern to both of
which they were positively caommirted. In a revealing response, the majority as-
signed the greater priority to the national level (Addendum II). According to
the results therefore, the ‘‘Socials’’ appear willing to sacrifice harmony between
people and in the local community if they believe that religious concern, ex

pressed in values for the national level, justifies it. Moreover, the results may
not be isolated. In a survey conducted by the HSRC in the PWYV area
(MPS/OV/30/32) a small but significant proportion of Indians and Coloureds
agreed that protests in which people might die were necessary for accelerated
political change in South Africa. '

The research indicates that the expression of religious values at the national lev
el is problematic. A large number of people avoid this teasien by epting sut
of the religious expression of sociopolitical values. However, a latent potential
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to get involved emerged in the way that many of them identified with groups
like the UDF and SACC. For those who were willing to be involved at the na-
tional level, a different problem was present. Having a wide rauge of cthiical
concerns, they had difficulty integrating every level of concern. It is a feature
of rapid social change that it sometimes appears to force a sacrifice of interper
sonal values for the sake of ‘‘higher’’ national objectives. This sacrifice many
of the so-called **Socials’’ appeared to be willing to make. In general then, a
substantial number of people in this apparently politically passive community
indicated a potential to be active even if it would involve disharmony in the
local communivy.

RELIGION FOR THE INDIVIDUAL AND RELIGION FOR SOCIETY: FUNC-
TIONS IN TENSION

The research conducted by the teams of Oosthuizen and Cumpsty (Addenda
I and I11) illustrate clearly that the individual and social functions of religion
are in tension in South Africa. This, as the research shows, has to do with the
difficulty of integrating the pursuit of different group concerns in the present
South African social structure. The tensions highlighted by both projects are
fundamentally tensions of value. In metropolitan Durban and for a wide range
of groups, the values associated with something called ‘‘ethnic’’ identity were
discovered to incorporate unresolved elements of religious and racial identity.
In Athlone, the expression of religious values at the national level was found
to be in tension with its expression at the personal level. In both cases we sug-
gest, the tensions must be seen as endemic to the present social structure of South
Africa. Cumpsty ef @/ point out that the majority of South Africans have for
so long had no way of participating in the national level of decision making
that, if anything it functions as a source of ‘‘common enemy’’ symbols for them
(Addendum II).

The vocal part of the debate about South Africa’s future, in other words, tlial
part which receives the most attention in the media, occur mostly ar the na.
tional level of concern. Justice for all is debated in an abstract way which does
not spell out in detail what justice would require and ignores the cxisting suffering
or potential for future suffering at local levels. Of course, those participating
in the debate score points against each other by highlighting loeal suffering.
However, neither appears to appreciate the full impact that the implementa-
tion of their strategies has or would have on 2b¢ individual in a commeunisy.,
Fundamentally, this ignorance is not wilful. It arises out of a combination of
intense concern coupled with a certain lack of sociological and psychological
sophistication.
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Ignorant even if intense concern is a description which applies to beth sides of
the polar divide presently occupying the public eye. Given the intensity of the
feelings of both, the sporadic turmoil that 4o/ inflict on local communities
from time to time is understandable. It has to do with the fact that neither side
sces a way to integrate national longer term values with day to day local values.
TCach side may feel that the suffering that follows the pursuit of their strategies
i3 justifiable in the short term given long term objectives. In our view however,
the levels of suffering both inflict are intolerable. There is a third “*conflicting
perspective’’ to which neither pays sufficient attention and that is the one which
attempts to maintain some sort of order at the personal level of existence in spite
of the surrounding chaos.

The trends amongst the rank and file in the Black and White communities sug

gest that South Africans are moving away from the expression of religion in ac-
tive conventional political terms. This does not mean that South Africans have
no opinions or affective allegiances to groups operating in the sociopolitical
sphere. It means simply that the institutional religions find it extremely difficuls
and sometimes impossible to satisfy both individual and social needs simultane

vusly. The divide that exista between the spokesmen for Christian churches and
their local congregations, for example, is to be seen in this way. So also is the
tension that occurs at leadership level (See Warden, 1983). From the perspec-
tive of the national ehurch; what matters most ic the natienal level of concern.
This has to do with the role of religion in providing a touchstone for social values.
It is not surprising therefore that many church spokesmen 1n their national coun

cils concentrate their efforts on the sociopolitical expression of religious values.
In the local congregation however, it is individual needs that matter most. This
in turn has to do with the role of religion in mediating individual life-traumas.
It i5 not surprising therefore that the congregational preference is often for the
personal rather than the social function of religion. Leadership tensions arise
out of the failure of the leadership group to achieve a consensus as to how to
integrate these two roles.

PIETISTIC RELIGION IN THE PROCESS OF SOCIAL CHANGE

The apparent teend towards a pietistic form of religious enpression at a time
when the public arena is occupied by those who articulate their religiosity in
sociopolitical terms raises important questions. Principally, how are we to esti.
mate the role of pietism in processes of social change? We have seen that the
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divide in religious perspectives in South Africa applies not only to those debat-
ing national needs, but alse to those for whom the main funceion of religion
is personal ag against those for whom it is social and conventionally political.
How then can we expect those with a pietistic religious outleek to respond 1o
change? Are those who believe that the apparently pietistie sutlook contains
a revolutionaty potential right; and if so, in what way?

The research of Cumpsty and his team provides some basic pointers with respect
to this important question. The religious orientation of the majority in Athlone
was pietistic. Even the so-called neutral profile was pietistic in its incluston of
a muted expression of religious values at the *‘mid-levels’’ of social aggrega-
tion. Yet, clear pointers were found as to the potential of many to become so-
cially active. As Cumpsty e @/ argue (Addendum II), in attempting to resolve
this question two factors are vital. The first has to do with the present but inac-
tive emotive affiliations to groups with a sociopolitical relevance that the research
uncevered. The second has to do more generally with what new appears to be
the basic structure of sociopolitical debate in South Africa.

It is now agreed that the sociopolitical debate on the future of South Africa has
become dangerously polarized. A sense of urgency and an emotisnal intensity
charges every debate in a way which centributes significantly to this polariza-
tien. For intergroup relations the importance of this process is twofold. First,
it elimipates the middle ground of opinion. Second, it forces different groups
to unite under the same flag. When this happens the process begins to develop
a momentum of its own. What begin as minor issues regularly escalate into major
confrontations with the potential for violence. Cumpsty o & refer to issues which
escalate in this way as ‘‘catalytic events’” (Addendum II). Catalytic events are
not simply heated vocal exchanges, they are potentially violent social processes.
Their importance as opposed to that of the merely verbal exchange lies in the
extent to which they exclude the middle ground. When confronted by a cata-
lytic event, net enly i it not pessible to mediate the ideological divisions that
open up, it is not even possible to remain on the side-lines as a non-participating
neutral. *‘If you are not for. . .”’, as it were, ‘‘then you are against’’.

Pietism, in the way that it satisfies the religious needs of individuals, is a viable
form of religious expression. It is not asocial, as has been pointed out. In fact,
it motivates people in a way which enables them to deal highly effectively with
their environment. However, whatever might be the reasons, and the reasons
surely must be various in South Africa, it is inclined away from the political
expression of religious values. Let us reiterate, the problem for this orientation
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in South Africa is not just that plorization excludes the moderate position; it
is more deeply that in the heat of sociopolitical debate non involvement is no
option. This brings us to the significance of the inactive emotive affiliations of
those who appear passive. Te quote from Addendum II:

If they (the Meutrals) are the equivalent of the *‘silent majority’’; then their
latent emotional. . . allegiances are vital, for in the long run it is these allegi-
ances which will play a large part in"determining which way they might move
when a catalytic event forces a choice.

In an apparently passive group, but one with a significant discontent with the
existing national power structure, inactive emotive allegiances become vital when
social confrontation has reached the catalytic stage. These allegiances are what
help w explain the sudden wnl voexpecred shifes from passivicy to setivity thac

we so often see in revolutionary situations.

In Athlone, the allegiances measured were mostly to groups on the more “‘rad-
ical’’ side of the sociopolitical spectrum. Moreover, surveys consistently show
this 1o be the case with most South Africans other than the Whites. However,
when we consider the sizes of the Black Indigenous and Traditional groups it
15 clear that in South Africa with its great variety of different groups there is
likely to be a great variety of such allegiances. Many of these may not be politi-
cal. Measuring them is clearly vital, not only if we are to understand what con-
cerns and values South Africans have, but especially if we are to do justice to
them. The pictistic religious orientation, though it tends to promote harmony
berween groups at interpersonal and local community levels, is not sufficiently
holistic to encompass the forces that are being mobilized at the national level

of concern.

POPULAR MOVEMENTS, RELIGION,AND IDENTITY

Catalytic events set in motion the sort of social processes which frequently end
with a re arrangement of social structures and telations. There is a striking fea.
ture of the outcome of such processes and that is the regularity with which they
disappoint those who participate. If the catalytic event is what sets the process
in motion, and if it is the research of Cumpsty and his team which has indicat-
cd the role that religion as against latent allegiances might play in this move-
ment; then it is5 the research of Qosthuizen and his team which explains why
it is that disappointment must inevitably follow.

In metropolitan Durban a sense of ‘‘ethnic’’ identity emerged as the most im-
portant source of individual and group values. Both religious and racial values
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were seen to be parts of this sense of identity. In the light of the multipurpose
survey, it would probably be more accurate to refer to this sense of identity not
as “‘ethnic’’, but as **traditional’’. Traditional values are a shifting complex which
is far less determinable than the term ‘‘ethnic identity’’ implies. Response pat-
terns suggested that “‘religious’” and ‘‘racial’’ components wete in unrecognized
tension in the whole in Durban. The importance of these tensions is that they
alert us to the truly delicate and complex nature of *‘traditional’’ group entity.
This complexity, in conjunction with what seems to be the almost inevitable
character of most processes of social change, is at the root of disappointment.

Large popular movements frequently begin with small and apparently insignifi-
cant events. The basis for the momentum they develop is the mobilization of
deep discontent with existing social structures. As analysts have therefore point-
ed out, those mobilized are frequently far clearer about what they are reacting
against than they are about what they are acting for. In any complex society
with a variety of sub-group interests as is the case in South Africa, this must
be so. It is only by leaving the alternatives to the existing structures relatively
undefined that the differences between those participating in the process can
be suspended. The result is that whether change comes about gradually or rapidly,
peacefully or violently, the feelings mobilized to initiate change are almost al-
ways ‘‘narrower’’ than the total set of emotive and valuative affiliations of those
mobilized. Large scale social changes simply cannot embody all those things held
dear by the myriad different social sub groupings that nced to be mobilized
to achieve it.

To the effective social strategise, all of this is a matter of common sense. What
gives the whole process its poignancy however, is that those involved are seldom
aware of the depth of impact that change will have. This is what the resecarch
of Qosthuizen and hic team demonstrates. In metropolitan Durban, religious
and racial values were found to be in tension in ‘‘ethnic’’ identity for a large
number of those interviewed. This suggested that change would have the fol-
lowing sort of dynamic (using inulti-racial worship as an exanpld).

o Iniually, those acting for mulei racial worship would express enthusiasin for tie fact
that the cld separation had gone. However, the new relations that the new structures
would make possible would soon tap the tensions between religious and racial identity
of which people were previously unaware. Many would then discover for the first time

that their choice in favour of religious values had consequences for *‘traditional’’ identi-
ty of which they were not in favour.

* A process would begin in which people sorted through the way in which their exist-
ing identity was being infringed by citrcumstances and attempted to resolve the conflict.
In each individual’s attempt to spell out what the preservation of their sense of identity
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involved in the new circumstances, some choice would have to be made to sacrifice either
the religious or the racial components of identity (See also Cumpsty, 1983).

e It 13 the diversity of ways in which a new mix mighe be created that would turn what
began as a problem of individual identity into a problem of group identity. Scon spokes

men would emerge within both the religious and the racial groups to defend their par-
ticular versions of identity. What began as a latent tension, buried within the heart of
cach individual, would then become a problem for relations within and berween groups.

e In the end, the few unitary religious and racial groups weuld become many. Mew
imulti-racial but singular religious alliances would form. Others might prefer muld religious
but singular racial alliances; etc. Many mighe, of their owa welition, mark off a seperate
territory in terms of, for example, worship or schooling. If multi-group contact were to
be preserved, then **higher’” values would have to develop to mediate the multiple ten-
sions that might arise as each alliance marked out its ‘“*social space ’

’r

The metropolitan survey cleatly illustrates the general dynamic which must fol-
low any large scale and significant alteration to social structures. Any such change
in a complex society like South Africa must involve a failure on the part of the
new structures to satisfy the beliefs and values of all those going into them. And
as the Durban survey shows, this will be the case even if the changes come about
as the result of a popular movement or decision. The fact that values are in un-
recognized tension in identity is fundamental to the fact that the grand popular
movements in which people indulge later take them unpleasantly by surprise.
They are taken by surprise because they are usually not aware of the way that
the new social structures for which they have striven will ignite likes and dislikes
which they never even knew existed.

SOUTH AFRICA: A SOCIETY WITH NO RELIGIOUS MAJORITY

Fundamentally, South Africa is a society without a numeric majority, it is a so-
ciety of minorities. To judge by the survey in Durban, a strong sense of identity
continues to play a significant role in the way that each minority group under
stands itself. However, as the Durban survey also showed, there is no simple
way to draw lines between minorities. Race and language have been the main
tools used to date but the legislative structure which has resulted is harsh and
clumsy. In Durban we saw that religion was a better measure than race. Yet,
it too is clearly not what matters most to each group as it forms and reforms
its sense of identity and values.

In many ways, the environment of South Africa ic hostile to the identity of its
minorities. There is an irony here, for the policy of apartheid, far ftom being
protective, has often been destructive. In Durban, for example, implementa-
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tion of the Group Areas Act destroyed much of the infra structure on which
Hinduism depended (See Oosthuizen, 1975; and Oosthuizen and Hofmeyr, 1979
among others). It put the joint or extended family system under scvere strain
and took Hindus away from their temples. A second group, the Zanzibaris, have
left us an absurd record of anomalies as their racial classification has varied from
one generation to the next. Thought by most to be the descendants of a Black
Mozambiquan tribe, this group are presently living in the Indian township of
Chatsworth as ‘‘other Asians’’ (Qosthuizen, 1982).

The history of religion demonstrates the ability of minorities to survive, but this
is usually at some cost to their institutional participation in sociopolitical proecases.
Political non involvemnent is a classic measure in defense of minority identity.
Over the years, for example, the institatonal represcntatives of Judaisim Lave
limited their participation in the national level of debate to muted criticism of
apartheid. It has been left to thé individual Jew by his political invelvement
to exemplify the strong Jewish tradition of civil justice (See Muntingh, 1984,
for an acconnt of the histary of the relarion hetween Judaism and Tslam an rhe
one hand, and the government on the other in South Africa).

Presently the Black Indigenous churches must be considéred the most impor
tant group of non-political minority religions in South Africa. It would be a
mistake to suppose however that the adherents of these religions have no politi
cal opinions or sympathies. In fact; that they do appear to follow from the results
obtained in the multipurpose survey and dealt with in chapter two above.

demonstrates that t

Mareaver, the example of Judaism $€ 0
come from the sense of values for which the religion stxmd, If therefore mest
South Africans disagree with the way they are governed, then there must be
relatively few who see; in the social structure of South Africa, anything which
comes close to a system embodying their religious values.

plnlnnc mvghr well

gaze focussed on the sorin

| needs of a wnrmty the
non polmcal forms of religion that we see in so many of South Africa’s religious
minoritics may be seen as a negative phenomenon. This view, as we have ar

gued strongly, does not do justice to the broad range of psychological and social
functions which religion is presently fulfilling. Yet, we must agree that there
ic something fundamentally wrong with a society in which it is impossible, as
Cumpsty ¢ @/ have chown, te integrate the personal and the sociopolitical of
civil functions of religion harmoniously (Addendum II). Moreover, there is a
reservoir of discontent to be tapped and powerful forces have already been mobi

lized to pursue vatious sorts of change. Here is the problem, for it is impertant
to bear in mind that popular movements never represent the broad range of
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minority interests of those participating. In South Africa we already have a situ-
ation in which the interests of one minority have duminated all others. There
lies ahead the danger however, that no matter who comes to power, the domi-
nation of South Africa by a powerful minority will continue with similarly se-
vere consequences for the myriad minority systems of belief and value that mat-
ter to South Africans.

HARMONISING VALUES IN A MULTI-RELIGIOUS SOCIETY

While the majority of South Africans are nominally Christian, the fact is that
South Africa is a multi-religious society. Our history is already a testament to
the damage that religion can do when it is used to entrench an understanding
of the identity and values of a particular group at the expense of others. Part
of our problem must be to undo the damage still being done and to prevent
it from happening again. De Gruchy has expressed it is follows: ‘. . .the problem
remains for us all to ensure that theology does not become capttve to culaure. . .’
(De Gruchy, 1984, p. 52). Since this is a multi-religious society we might wish
to re-express these sentiments: The problem remains for us to ensure that no
set of symbols with the motivating power of religion becomes captive to the
cultural interests of any one dominating group.

The research undertalen for this project has shown how delicate and complex
the belief and value structure of each of the many groups in South Africa truly
_ is. Moreover, we have seen that any process of change must, to a certain extent,
infringe the things held near and dear by many of the people in those groups.
Even should change be ‘‘well-managed’’ therefore, we must inevitably expect
radical splinter groups to emerge to defend their particular ideas about social
justice. Yet, precisely because of the complexity of our group structure, and pre-
cisely because the process of group identity and value formation is so dynamic,
there is no way of legislating a structure based on simple criteria that will not
ultimately lead to severe trauma for individual South Africans. Harmonising
group interests in a multi-religious society cannot be achieved within group
boundaries which are, to an important degree, artificial.

If the multiple value systems of South Africa’s people are to be harmonized
without infringing individual systems of value, then some means must be found
to develop values which transcend particular group interests. This has already
been suggested above in chapter one, but it should now be clear precisely why
this will be such a-difficult task. Presently there are no common symbols func-
tioning as the basis of belief and value information at the national level for South
Africa’s groups (See Cumpsty 1983 for a discussion of the effect that this lack
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has had on Israel). This is abeve all due to the way that the national level of
symbol formation has been dominated by the interests of only one group. Our
lwpe nevertheless is that some such super ordinate value cystem might emerge
if sufficient attention is payed to the best values embodied in South Africa’s
raajor traditions. With the contribution that the research done for this report
has made to understanding the general nature of intergroup processes, it is no
longer neeessary that the discussion about values be sociologically and psycho

logically uninformed. To such a discussion we now turn.
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CHAPTER 4

BURNING ISSUES IN THE
CONTEMPORARY DEBATE

INTRODUCTION

_ In the previous chapter we focussed on general trends as they appeared from
the various research projects. What became clear was not only the great variety
of viewpoints which is so characteristic of religious pluralism in South Africa,
but alse the conflict potential inherent in the sitmarion. There appears ro he
an usrgent need for a common set of values which will be able to transcend divi

sive group iaterests: The important question then becomes whether the exist-
ing religious traditions in South Africa have such a basic set of values to offer
and if so, what these values exactly are. What role do they play in shaping the
pereeplivin ol individuals and groups and in motivating their conduct? Lin vrder
to find some answers to these questions, we turn our attention in thig chapter
to three burning issues in the current debate, which all have to do with social
justice, namely the theological foundation of human rights, the relationship
between economie strueturces and religious convictions and the problem of
violence.

For this purpose, extensive use is made of three independent projects: The fact
that all three werc conducted from a Judeo-Christian perspective, is in accor-
dance with South African reslity (cf. Chaper 2). Each of these projects is hased
on a different methodological approach and reflects its own understanding of
the problem. No attempt is made in this chapter to integrate the various merho.
dologies or to evaluate the underlying theological presuppositions. It can be ex
pected that the various religious groups in the country will react quite different-
ly to the approach and findings of these studies. Nonetheless, they are present.
ed here to provide an insight into the way theological arguments are used and
to illustrate the impact religious convictions have on intergroup relations.
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It must be clearly stated that the few aspects highlighted here are not meant
to be representative of the projects as a whole and do not claim to reflect the
viewpoints of the different researchers in all details. For a fuller assessment of
the different projects, the reader is referred to the individual reports themselves.

HUMAN RIGHTS IN THEOLOGICAL PERSPECTIVE
ATTITUDES TOWARDS HUMAN RIGHTS

Human rights usually refer to certain unalienable rights which constitute the
minimum nccessary for a life with human dignity. As far as intergroup relations
are concerned, the crucial issue is how these rights are translated into concrete
terms when ordeting society and how the values underlying these rights influence
human behaviour. From the multipuspose survey, it appears that human righes
are far more than a theoretical issue: South Africans hold strong views on hu
man rights, with clearly marked differences: In response to the question: What
does the term human rights mean according to you?, for Whites the single most
important aspect is individual liberty, while Coloureds rate political freedom
more important. A¢ far as the participation of religious movements in structural
liberation is concerned, the difference in opinion is even more apparent. (Cf.
Addendum I and Chapter II for a fuller discussion of the data.)

THE CONTRIBUTION FROM A THEOLOGICAL PERSPECTIVE

In his extensive investigation into the theological foundation of human rights,
Du Toit (1984) found that the church - strange as it may sound - traditional
ly displayed a negative attitude towards the concept of human rights. This atti-
tude changed in the course of time and during the last four decades human
rights became one of the prominent themes in church and theological circles
world-wide.

ities immediately become apparent, This raises the qnestion whether theology
has in fact a distinctive contribution to make. Du Toit argues that the idea of
justice receives a special qualification from the perspective of Christian theols.
gy. This relates to two diseinctive features of the Christian idea of justiee, »:z.

is, as love for the unworthy. Justice and human dignity require that man ac-
cepts this qualification of the human condition - with regard to himself and
to his neighbour. In the case of the latter, it also functions in the form of agape
— love which does not seek worthiness or dignity for itelf, hut which gives this
as instrument of God'’s love. For the believer this does not mean in the first
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. place rospest for the rights of his neighbour, but love for his possibilities . . .
Du Toit, 1984, p. 29).

Because human dignity is not understood as an inherent right, but as a gift and ~
because this potential can only be realized in the context of love, the implica-
tion is that the practice of justice is ultimately aimed at the full realization of
man’s humanity. Therefore all reductionist models of justice are inadequate.
Tull humanity can only be achieved when all anthropological aspects are takei
into account. A further implication is that justice is community -oriented and
avuids social atomisin and individualisii. Because love tequires pesoual involve-
ment in all forms and all situations where human dignity is threatened, it in.
evitably becomes community-oriented. At the same time it becomes clear that
rights always carries with it corresponding responsibilities.

The impression is often created that human dignity is something awarded to
man as the resule of an effective program for human rights. Mo doubt many
of the external conditions ar unjust structures which theeaten an existence writh
human dignity can be rectified in this way. But Christian ethics stresses an equally
important aspect, viz. sudsective respomnsibility to live in such a way as to express
the qualities necessary for a life with dignity. In other words, man has the task
to bring te fruition the structural possibilities God has given to him. This in.
cludes his relationship to God and to his fellow man. A life of thanksgiviag
before God in itself has an enriching and fulfilling effect. Towards his fellow-
man, it becomes a life of serviee in love, which cntails much mere than merely
doing his dury. The significance of the agape-service lies in its crearive potential
to improvise and to transform relatinng and strucrares into apporinities for life

tant qualification to the concept of human rights.

Another aspeet of signifieanee is the inherent nature of love to “‘walk the se.
cond mile”’, that is, doing more than what is “‘legally’’ required in a specific
sitnation. Thig includes the capacity and willingness to suffer and ta sacrifice
----- even to forgo one’s own rights if necessary. This aspect cannot be formalized
as part of a general declaration of human rights, neither can it be expected of
anyone but of oneself. Monetheless, it does underline the specific contribution

coming from a theological perspective (cf. Du Toit 1984, p. 31-33).

HUMAN RIGHTS AND THE CHURCHES IN SOUTH AFRICA

Du Toit analysed the position of the foflowing institutions: the MCGK:, Roman
Catholic Church, SACC, Methodist Church, Church of the Province of S.A.,
NGSK, Presbyterian Church of S.A., Baptist Union and the NGKA. From this
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extensive empirical investigation it appears that, in spite of important differ
ences, there exists a surprising measure of consensus on basic issues which makes
the prospects of a dialogue not without hope. Du Toit (1984 p 212 ff) summa-
rizes the points of agreement as follows:

e All human beings have a <claim to basic or fundamental rights.

& These rights have been conferred by God on man as the bearer of his image and there
fore are inviolable.

« Mot only the individual, but the community as a communivy of people, has csruain
rights.

e A balance must be struck between the claims and rights of the individual and the
collective rights of the community.

o All rights are accompanied by corresponding responsxbllmes and duues

‘e A distinction should be made between fundamental rights and secondary nghtv and
privileges.

" & Under no circumstances may rights be withheld or suspended. Even secondary rights
and privileges may not be withheld when a person or persons have a rightful claim to them.

o Biblical norms relevant to human rights are love, truth, peace, justice, freedom and
human dignity. These norms function within the context of the central biblical message
of God'’s creation, salvation and reconciliation in Christ. For a proper understanding of
human rights the full scope of a biblical anthropelegy must be taken inte acceunt.

e The value of the concept of human rights lies in its universal appeal and the fact that
it is an aceepted secular term. Churches should therefore use this concept to express a
Christian understanding of its meaning in their witness to the state and to the different
groups in South Africa. . '

o The successful use of the concept of human rights by the churches will, 'to a large
cxtent, depend on whether they can reach consensus on the content of these rights. In
broad terms, the Roman Catholic understanding seems to express what most churches
subscribe to: man has a right to life, to corporate integrity and to the basic necessities
to sustain life. Further rights are: the right to respect; to freedem in the search for truth;
to public and personal freedom of religion; the right to marry and to form and raise
a family; the right to work and decent working conditions; the right to just remunera-
tion; the right to property, including the means to be productive; the right to form a
community; the right to migrate; the right to participate in public life and the right
to be protected by law.

At the same time, the differences between churches sheuld not be overlocked
These pertain to matters like the choice between a more ‘‘theological”” and a

more ‘‘political-pragmatic’’ approach to human rights, the unity and diversity
of mankind, and the contrast between individual and collective rights. However,
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it is only when the socio ethical implications of these principles are spelt out
for South African society that the divisions become visible on another level. This
will be the focus of the next section.

THE PRACTICAL IMPLEMENTATION OF HUMAN RIGHTS

When the question is asked how this measure of agreement on basic principles
is translated into concrete terms, it appears from Du Toit’s research (1984, p.
214-229) that ewo lines of development can be identified, which, in their turn,
are closely linked to two different perspectives of South African seciery.

These perceptions are confirmed by empirical data from the multipurpose. sur
vey. Various questions dealt with aspects of human rights. The greatest differ
ences were to be found between Whites and Blacks, while Coloureds and Indi-
ans occupied more or less the middle ground. Differences centred on the redis-
rribution of wealth, separate residential areas, racial discrimination . hamelands
for Blacks; separate schools, mixed marriages, social contact and political righes.
Agreement (or a larger degree of agreement) was found on matters like cqual
pay for equal work; non racial sport, promotion on merit, co operation with
other races and the meaning of church and religion.

It would appear therefore that a considerable measure of agreement 15 to be
found even on the level of practical application. Du Toit (1984, p. 256) con-
cludes from the data that the future of human rights in South Africa is nat as
bleak as some would suggest. The real problem concerns political rights and
the system within which these rights are to be exercised. This again ties in with
the findings of the multipurposce survey where Blacks, Indians and Colouicds
are nverwhelmingly in favour of equal rights far all groups in contrast 1o the
only 50 % of Whites who would support equal rights but even then only under
certain conditions (e.g. the safeguarding of the position of minority groups).
For this reason Du Toir mainrains (1984, p. 250) that at the moment polirical
prohlems stand in the way of a fuller development of human rights in South
Africa. The question is whether these rights can be realized within a system based
on the concepr of separate development or nar The issne has become so pola-
rized and emational thar it is a real question whether a constructive dialogue
is still possible at this stage.

PRIORITIES IN THE SOUTH AFRICAN CONTEXT

Despite what has been said in the previous paragraph; there is also another side
to the matter. Decpite deep divisions, there is a considerable amount of com
mon ground and even shared convictions. Because any future dialogue will, of
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necessity, focus on these issues; it is important to summarize Du Toit’s findings
(1984, p. 230 ff) at this point:

o In all churches a strong appeal to a common biblical tradition is made, although
differing conclusions are drawn from this tradition.

e All the major churches agree that racism is sin. The NGK has condemned racism be-
cause it sees and treats certain peoples as superior and others as inferior. The NCGSK has
condemned racism as sin and as a form of idolatry. It understands racism as an ideology
which includes the belief in the inherent, cultural and biological inferiority of certain
races and race groups. It is also a political system which embeds unequal treatment of
these groups in laws, structures and institutions. Racism is not merely attitudinal, it has
a structural dimension to it. It is a system of political, economic and social dominance.
On these mattess there is agreement; but opinions differ sharply as to whae qualifies
as racism in South African society.

o It i5 commonly accepted that civic rights for all inhabitants of the country are essen-
vial and muse be respected. There is sharp disagreement about the constitutional model
within which these rights are to be exercised.

e All the majoe churches are convinced that the Taw an the Prohibirion of Mixed Mar.
riages cannot be deferded on biblical grounds. Only the NGK and NHK is of the opi-
nion that the state has the right, in certain circumstances, to limit the choice of a mar-
riage partner. However, the NGK in Suid Afrika (Western Cape Synod) has stated clear
ly that the law is in conflict with the biblical underftanding of marriage. Most churches
feel that this law and also ar

congraven .
tion of an inviolable and divine rlght given to man. The Angllcan and Presbyterian
churches have paceed recolutions to solemnise mived marriages even if it chould imply
civil disobedience. The Roman Catholic, Methodist, Gereformeerde, Congregational
Churches, Felksa, the NGSK and the Baptist Union all have repeatedly called for the
repeal of these laws.

e As far as the Group Areas Act is concerned, the NGK has pointed to the violation
of human dignity caused by this measure. All churches which are of the opinion that
preseat government policy constitutes an infringement of human rights, reject this act,
together with influx control; pass laws and the systemn of migratory labour. Churches
like the Methodist, Anglican, Roman Catholic and the NGSK feel very strongly about
the resettlemnent of Blacks - a measure which has been described as the most erucl picee
of legislation to appear on the South African statute book:

& For all the churches the field of economics and labour constitutes an important area
where human rights must be upheld. This includes providing adequate job opportuni
tics, decent working conditions and just wage structures. Many churches have pleaded
over the years for the recognition of Black trade unions and have supported these unions
since their establishment. Equal employment opportunities without ractal diserimina.
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tion and equal pay are important goals. The wages of domestic staff and farm labourers
are particularly sensitive issues.

s Migrant labour is considered by all churches as the source of great evil. Each family
has the right to live together. Although the system cannot be abandoned overnight without
causing more hardship, it has a very detrimental effect on family life. Chusches which
reject the sysrem of apartheid, see the sohirian af rhis prahlem in the right ro free mave-
ment for all workers and their families.

& The right to own property and adequate housing is also viewed differently by the
churches who oppose *‘separate development’’. Permanent occupancy must be given to
squatters, while the demolition of squatter dwellings without providing alternative housing
ie sharply criticized. All churches feel that the causes of squatting must be climinated.

» Equal education opportunitics are considered a priosity by all the churches. Chusches
who reject ‘‘separate development’’, call for integrated, compulsory education for all
under one department. The Bapuist Union and the NGIGA for example, feel that a com.
mon education policy and administration will do much to eliminate suspicion and friction.

® Especially the Methodist and Presbyterian churches hold strong opinions on security
legislation which impinges on the rights of the individual. Death in detention without
trial has made this an intensely emotional and controversial issue. The Roman Catholic
church and the MGSK have called upon the government to abandon detention without
trial and to respect the ‘“‘rule of law’’ principle. The Baptist Union has proposed a sys-
tem of review in cases where a person is detained for longer than 90 days. The NGK
has asked for a balance between the security of the state and the rights of the individual,
while the NGSK stated clearly that an ideology which places the security of the state
before the uphoiding of human rights, is to be rejected completely.

& As far as the righe to conscientious objection to military service is concerned,; the NGK,
recognizes only religious grounds as a basis for alternative service, while the Anglican,
Roman Catholic and Presbyterian churches hold that every Christian has the right to re

fuse military service on moral, ethical and religious grounds. Acceptable forms of non-
military aleernative service must be provided in these cases. The Church of the Province
especially is convinced that the role of the Defence Forcc increasingly is bccommg one
of defending an immoral and sinful situation.

& Other rights discussed by the churches, but less prominent, are the rights of women
and the right to life. The latter ineludes issues like abortion and cuthanasia, whese bibli.
cal anthhropology again becomes important.

& Theological discussions and statements on human rights are accompanied by specific
projects o cnsure that these rights are applied in concrete terms in the socio- political
reality in South Africa. The style in which this is done differs considerably. For example,
the SACC has a special study commission and a task force for human righes. On the
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other hand, the NGK follows the system of liason committees which' consult directly
with the authorities to bring problems and cases of injustice to their attention.

A THEOLOGICAL CATALOGUE OF BASIC RIGHTS?

From the preceding it is clear to what extent religious values form ana inherent
part of the discussion on human rights in South Africa. Indications arc that this
input from a religious perspective is bound to become even more .important in
future. Mo doubt a new era in the development of these rights was ushered in
by rhe Universal Declaration of Human Rights of 1948 Bur since then it has
become clear that this Declaration also has some serious shortcomings. One
problem is the applicability of these (broadly speaking, Western-oriented) values
in a Third World situation where group conflict, social stratification and the
position of minorities are important issues. The question is whether a positive
contribution cannot be made from a religious perspective by listing the major
points of consensus among the various churches. Acesrding to Du Toit (1984,
p: 259 261) such a catalogue would consist of the follewing basic rights:

a The right to life. In the first instance, this implies the hasic means 0 sustain Life,
viz. food, clothing; housing and medical care (however contextually determined this might
be). It also includes the right to the means to obtain these, viz. the right to wotk and
to its rewards (property). Further  the right to protection of the physical and mental
integrity of life, that is, protection by the state and by law against arbitrary execution,
ahortion, genocide, terrotism, torture, war and rhe threat of nuclear weapons. At the
same time it implies the demand for charity and a just distribution of wealth.

o The right to fully express one's humanity. This concerns man as a unique individual
created in the image of God. This implies first of all the right to freedom of religion
and worship in expressing the priority of the relationship to God. It also constitutes the
basis of personal freedom (freedom of conscience and of moral decision/choice/ responsi-
bility), the right to be treated with human dignity, irrespective of race, colour, creed,
sex or language, the right to personal privacy; the righe to develop personal aptitudes

and abilities.
N

o The right to a life in community with fellow humans. In its most basic form this is
the right to marriage, to a free choice of a marriage partner and to the privacy of this
relationship. From this follows the right to form a family and a eommunity and the right
to free association (on the political, economical, social and cultural level), the right to
identity and the protection of minorities: Finally, this also includes the right to partici-
pate in all the political, economic, social and cultural activities of the community in which
man lives. ’

These righte, according to mest of the churches; form the core of the Christian
understanding of human rights. The ‘‘core’’ is indicative of the fact that most
churches feel that a distinction of some sort should be made berween “‘basic’’
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r “‘fundamental’’ rights and “‘secondagy’’ rights which are deduced from these
basic righs. Bud e problem is where exactly the line between the two categories
must be drawn. Churches from the affluent West tend to include much more
under the first category than the churches from the Third World.

Examples of ‘‘secondary’’ rights would be the following: the right to a just eco

nomic system, decent working conditions; autonomous trade unions, freedom
of choice regarding education, impartial civil and juridical administration, equal
treatment hefare the law, the right 1o a fair and undelayed trial, the right ta
legal representation, the right to freedom in the pursuit of truth and the publi

cation thereof (freedom of thought, speech and a free press), the right to migra-
tion and settlement, the right to advanced education, science, art, etc. In chort:
the broad principles of justice, fairness, equality, freedom and participation m
all spheres of life, government, wealth, property and prosperity.

Sometimes even further aspects are added, such as the right to political asylum,
privacy of correspondence, hereditary law, the right to petition, vacatien, wel
fare services, unemployment insurance, pensions, the righe to cultural privileges,
‘patticipation in management, ctc. It is clear that the further one moves from
Basic rights, the greater the diversity of opinion will become on what is to be
included and what not. ;

THE CHURCH AND THE FUTURE OF HUMAN RIGHTS

In what has been said thus far, the emphasis was predominantly on the ideal
of human rights, that is, on what these rights could and should be. But the
question to what extent this ideal has been realized in practice, must also be
faced. The high expectations with which the Universal Declaration was launched
in 1948, have made way fot a sense of disillusionment because of the countless
problems enconnrered in the acmal implementation of these rights. In facr, there
seems to be a world wide increase in the violation of human rights. The problems
encountered here have to do on the one hand with differences related to the
foundation of human rights and on the other hand with factors which obstruct
their implementation. ‘

Under these citcumstances, the possible contribution from a religious perspec
tive, in order to make some progress, has become a matter of urgency. Du Toit
(1984, p. 261 ff) identifies three priorities for the South African situation.
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Human rights in a new political dispensation

Despite the consensus among churches that racism is sin there is also a growing
awareness that the mere replacement of the present system with an European
or North-American model will not necessarily guarantee a more effective im-
plementation of human rights.

The most urgent need at the moment is to find a political dispensation which
accommodates both the demands of human rights and the demands of the Afri-
can continent — without neglecting either of these two prerequisites in the
process (Du Toit, 1984, p. 264).

A declaration of human rights

Although the formulation of such a declaration will be extremely difficult un-
der present circumstances, it is the task of religious communities to foster an
awareness of, and a commitment to, human rights in order to create an at-
mosphere in which such a declaration can become possible.

Involvement of religious communities

Although religious communities must have no illusions about their own limita-
tions as far as competence, moral influence and specialized knowledge with regard
to the implementation of human rights is concerned, they nevertheless have an
important obligation to make whatever contribution is possible from their own
perspectives. Du Toit (1984, p. 265-284) shows that this potential contribution
covers a wide spectrum of activities, including znter ala the following: the more
effective and consistent use of proclamation opportunities to establish proper
values; the openness for a self-critical appraisal of the role religious communi-
ties themselves play in this respect; the development of a biblical anthropology;
the training of members; the commitment to constructive change and consistency
in word and deed. A very real contribution lies in the ability of the church to
mediate between ideal and reality. Because of its eschatological orientation, the
church has a vision of the future which is presently still unrealized and there-
fore is in a position to mediate between the future ideal and present reality and
to utilize the dynamic force inherent in such a future-directed orientation.

In view of this very heavy responsibility of religious communities, we shall now,
in more detail, look at two areas where religious values are of specific impor- -
tance, viz. economic justice and the use of violence.
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POWER, BELIEFS AND EQUITY
INTRODUCTION

It is generally accepted that economic structures have an important influence
on group relations. But the question is seldom raised to what extent these struc.
tures are shaped by a certain set of beliefs or convictions or whether they oper-
ate as independent or ‘‘automatic’’ forces which, in their turn influence beliefs
or convictions. The study of Nurnberger investigates economic potency struc-
nares in Sonrh Africa and their interaction with parterns of conviction in the

light of a Christian ethic (cf. Niirnberger, 1984, p. 6 ff).

POWER STRUCTURES AND PATTERNS OF CONVICTION

Power ctructures can be described in terms of warious factors, e.g. the spread
of economic potency over geographical space; the distribution of economic power
between different sections of the population, the differential relation berween
economic potency of different groups and their economic needs, or in terms
of the causes of unequal distribution of potency in the population.

Patterne of conviction for their part can take different forms, e.g. religion or
metaphysical convictions, convictions related to group identity, convictions related
to the distribution of economic potential or collective interests.

The interaction between these patterns of conviction can be categorised as follows:

o Conflicts between different convictions. From a theological point of view this is the
area of missionary dialogue or evangelization.

o Conflicts between the collsctive interests of various groups in society: This is the area
of social justice. Qbviously it has a ditect bearing on the demands for structural change.

¢ The conflict between convictions and collective interests, or more precisely, between
normative systems and ideological self justifications. In theological terms this is the area
of justification and sanctification.

THE SPATIAL ASPECTS OF ECONOMIC POWIR STRUCTURES IN SOUTII
AFRICA

The situation in South Africa provides a very good example of how cconomie
forces and convictions interact with one another. The universal phenomenon
of the concentration of economic activity and potential in certain geographical
centres and the concomitant relative underdevelopment of their respective periph-
eries is clearly visible in this country. Here a particularly marked centre-periphery
pattern evolved over the last century. The so-called PWV area is in a command-
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ing position while the Cape Peninsula and Durban-Pinetown area form smaller
sub centres. At the same time it becomes clear that the areas reserved for Blacks
uwiupy a peripheral position, with a resultant total dependence of their popula-
tions on the economic centres.

Although the concentration of economic activity is not unique to South Africa,
certain irregularities are very prominent. Whether the country is seen as a con-
stellation of states or as a unitary state, it does not have any significant effect
on the overall picture (sce following diagram taken from Miitnberger 1984, p. 65):
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POPULATION-POTENCY RELATIONS

*
The most striking irregularity is the series of barriers restricting vertical mobili-
ty. At lcast four such batriers can be distinguished:

o The first institutionalised and legalised socio economic barrier exists between the
White population group as a whole and all the other race groups.

e The next line is formed by the Asians and Coloureds (with a slight barrier berween
these two also). )

s The third line is indicative of a definite jump towards the Black pepulatien which
is firmly cstablished in White controlled urban areas, particularly those who possess Sec
tion 10 rights. A minority of them managed to attain relatively high standards of living;
but they are surrounded by an outer fringe of the marginalised urban group: i.e: people
with casual employment and insecure housing who are constantly in danger of being
found and ‘“‘endorsed out’’.
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CAUSES OF ECONOMIC POTENCY DISCREPANCIES

In order to attain a full understanding of the situation outlined above, it is im-
portant to gain insight into its causes and thus into its historical dynamics. Three
major factors are at work here: asymetrical interaction on the market place, the
role of differential technological advance and volition.

Before discussing these factors in more detail, it should be emphasized that any
situation of economic imbalance may be interpreted from different perspectives.
The debate in the social sciences concerning economic discrepancies is conduct-
ed within the framework of two conflicting paradigms. The liberal school of
thought maintains that the cause of poverty in the periphery is backwardness
and its cure is modernisation. Modernisation aims at a rise in initiative, produc-
tivity, efficiency and organisational sophistication. In contrast, the radical school
maintains that poverty is the result of oppression and exploitation and that the
cure is liberation. Though the two schools differ sharply in their analysis, there
is a common element. Both agree that there are ‘'vicious circles of poverty’’
and ‘‘spirals of affluence’” (Niirnberger, 1984, p. 83) and that the problem is
due to the way in which access by one group to economic resources is limited
by the other. In the South African situation, this is illustrated by the following
three interrelated tendencies: '

Asymmetrical interaction on the market place

Because of the imbalance in income, purchasing power is concentrated inequita-
bly. The economy shifts to fill the affluence gap.

The effect of technological advance

Technological knowledge and skills form the basis of the modern industrialized
world. When access to technological skills is not shared equitably, this produces
severe economic disjunctions. Technology outperforms labour in terms of produc-
tivity to the benefit of owners and operators. The result is the emergence of
a technological elite which possesses secure jobs, receives high incomes and at-
tracts production to its luxury demand. Those with limited access increasingly
fall into redundancy as technology advance pushes it out of the market for fac-
tors of production. South African racial and spatial policies enhanced this
development. -

Volitional factors ]

Economic conditions are not merely the result of certain laws which operate in
a mechanical way. Human decisions certainly ‘also have a part to play and can
influence the course of events in a decisive way. As far as these imbalances are
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concerned, man can either enhance or counteract the structural mechanisms which
lead to gravitation of petency towards one group. This largely depends on the
normative system which forms part of a specific culture. In South Africa, a clash
between Western and African cultures has a direct bearing on concepts like pri-
vate initiative and the profit motive. This motivational imbalance seems to have
been a strong contributing factor in the emergence of potency discrepancies.

Thus the mentality of Whites in South Africa, formed by capitalist liberalisms
and nationalism has had no scruples in entrenching its own competitive posi-
tion at the expense of Blacks through institutionalised discrimination.

Structural mechanisms and volitional factors therefore combine to widen the
gap in potency between the strong and the weak unless some powerful counter-
vailing forces come into play.

TYPES OF CONVICTION

Once it is accepted that convictions and beliefs do interact significantly with
economic structures, it becomes important to realize that the convictions them-
selves can be of a widely differing nature. Niirnberger (1984, p. 1165) distin-
guishes at least three and gives concrete illustrations drawn from his research
(1984, p. 153-171), namely convictions based on religious or metaphysical presup-
positions, convictions related to cultural group identification, and convictions
related to the distribution of economic resources.

To this should be added a further type, that of vital interests: These are not
identical with basic instincts, needs, desires, but rather needs and desires in an
interpreted form, already evaluated and arranged according to priorities.

Convictions and interests often are in conflict with one another. Consequently,
a constant interaction between these two poles takes place, which moves along
three avenues: perception (guided by values), justification (guided by norms)
and motivation (guided by goals).

The most serious clash between convictions and vital interests takes place on
the level of justification. When a man has to choose between what he petceives
as his vital interests and what his normative systemn prescribes he finds himself
in a difficult dilemma. Consequently, an elaborate system of self-justification
or rationalisation has developed. Basically, this is a defense mechanism of the
mind. But the more it succeeds to convince both its perpetrators and its social
environment the more assertive it becomes. Having re-interpreted the system
of meaning and norms or having proved itself to be acceptable before the fo-
rum of the latter, it will now usurp the moral authority vested in the system
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of meaning and its system of norms. It will not only absolutise its own interpre -
tation of the system of meaning but also confirm or question man’s right of
existence according to its own interpretation of the normative system. At this
stage, it becomes an ideology.

This leads to a further strange but common phenomenon: Ideologies develop
a life of their own. Obviously there is a constant interplay between vital interests
and ideological self-justification. The latter is meant to underpin the former.
But because of its self imposed rigidity, an ideology may generate its own logic
and dynamic and move away from the vital interests it is meant te cover. It can
also stagnate and remain in an obsolete position when vital interests move away
from their previous position because of structural change. In this way, a group
can be deceived about what its vital interests are. Although the ideology then
becomes dysfunctional in terms of its prime purpose it is still invested with the
authority of the system of meaning and the normative system and exercises a
considerable amount of power over the minds of decision makers and followers
alike. Which means that an ideology can lead a group into a direction quite
contraty to its own vital interests.

Obviocusly then, there is a lot of tension berween convictions and vital interests,
But there is a lot of interplay which leads to mutual adjustments as well. An
accepted system of meaning and its normative system play a vital role in defin.
ing what can become a vital interest in the first place. Obviously they also pro-
vide the normative terms of reference for ideological self-justification. Conversely
vital interests and their ideological justifications constantly influence the con-
crete interpretations of the system of meaning and the normative system. Often
they go to the extent of changing their entire contents.

STRUCTURE-INDUCED MENTAL DISPOSITIONS

Within the South African context, the interaction between convictions and vi-
tal interests has resulted in a series of mental dispositions both in the dominant
group and in the dominated group. These dispositions were shaped in the course
of South Africa’s colonial history. Of particular importance was the threat to
the first wave of colonialists (the emerging Afrikaner) by the second wave of
colonisers (British-imperialists) and by the Black colonised majority. Consequent-
ly, the following types of mental dispositions developed (see Niirnberger 1984,
p. 142-143 for a discussion of each of the types): Baasskap (lordship), guardian-
ship, separate dévelopment, state security and technocracy.

On the other hand, the dominated group also developed a variety of mental
attitudes to enable them to cope with the situation in which they found them-
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o Justification in terms of cultural identity (Niirnberger, 1984, p. 178-85). The ideal
of cultural identity has often been used to protect group interests. An example is the
way in which apartheid was defended as a measure to preserve the cultural ideatity of
all ethnic minorities.

o Justification in terms of distribution of economic potential (Miirnberger, 1984, p.
185 191). A good example is the way in which the poor are viewed from a liberal, fice
enterprise and from a socialist perspective. In the case of the former, the achicveinent
norm leade to the statement that the poor is poor on account of their failuic. In e
cage of the latter, the nerm of equality leads to the view that the poor arc poor because
they are the victims of oppression and exploitation.

The important point is that through the interaction between convictions and
interests, the perception of individuals and greups are also influcnced. These
perceptions are not the result of empirical research or rational argument, but
based on gut-level feelings or mental dispositions. ‘‘Yet they lead to sets of ra-
tionalisations which do not only determine the behaviour of the man in the
street, but also the paradigms of academic enquiries and, in consequence, their
findings and recommendations to a very large extent’’ (Niirnberger, 1984, p.
192).

The situation is further aggravated by the fact that isolation between groups
and individuals encourages the growth of biased pereeptions. Miirnberger, (1964,
p. 192-193) refers to the findings of Van Wyk (1984) in his research on diffet-
ent elites in South Africa:

s 88,3 % of Whites were convinced that South Africa could win the military scruggle
against Swapo, 75,6 % of Blacks were convinced that she could not.

e 94 % of Whites disagreed with the statement that the Government exaggerates the
communist threat against South Africa, 70,3 % of Blacks agreed.

® 92,7 % of Whites (politicians) disagreed with the statement that Blacks have good
reasons to take up arms against the Government, 72,9 % of Blacks agreed.

e 78 % of Whites disagreed with the statement that Whites cannot depend on the
loyalty of Black South Africans in a war situation, 72,9 % of Blacks agreed.

**These examples not only show how widely perceptions differ between differcint intcrest
groups in our society, but also just how dangerous misconceptions, particularly of decision-
making elites, could become in real crisis situations. Biased perceptions cari lcad o vast:
ly inappropriate responses in such cases. The student uprising in Soweto in 1976 is a
classical example.

It also seems to be self-evident that discrepancies in perceptions would not have been
able to grow to such proportions if the clites would not have been isolated fiom cach
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other, A lively dialogue always challenges extreme positions, draws attention to over
looked aspeces and makes one aware of alternative perspectives to a situation.
“‘According to the multipurpose survey of the HSRC, over 60 % of the Whites in the
sample (in = 682) believed that the Government is moving in the direction of increased
integration, 19.8 % thought that it was moving in the direction of increased apartheid
oi that there was no real change. Blacks fele exactly the opposite: almost 60 % (n = 014)
believed it was moving in the direction of increased apartheid (40,2 %) or that there
was 110 change (19,0 %) while 23,45 9% believed it was moving towards greater integrarion.
*‘Since Blacks were left out of the new deal, this is hardly surprising. Indians were nearer
to the White point of view though with a reduced percentage (41,5 % for integration).
Coloureds in-between (29,8 % for integration, 15,9 % for apartheid, 28,1 % for no
change).”” (Nurnberger, 1984, p. 193).

THE CONTRIBUTION OF A THEOLOGICAL ETHIC

In the face of such deep segmentation in'society and such conflicting percep-
vous of gioups and individuals, the qucstion is what contribution a theological
ethic can make in these circumstances. In his study, Nirnberger (1984, p. 222)
suggests that any such contribution should proceed in three stages:

The missionary dynamic of the biblical message

Because of the radical nature of theological ethics, in the sense that it makes
no allowance for secial status, rank or authority, but confronts every person on
an equal basis and with a universal appeal, it is one of the most penetrating
forces at work in society. As such, it can have a very dynamic and regenerating
effect, as the history of religious movements amply illustrates. In Christian the-
ology, the doctrine of incarnation means, nzer alia, God’s willingness to enter
human history. The message of God’s creative and redemptive love is therefore
understood as a dynamic historical power, which reaches for ever new phases
of Kistory, new cultural contexts, new human situations and conditions. ‘‘It enters
them, makes itself relevant in them, incarnates itself in them’’ (Niirnberger 1984,
p. 222-223).

It is exactly because the message is seen not as an abstract set of ideas, but as
a changing force in society, that a diversity in the application of the message
is the inevitable result. This diversity may eventually lead to conflicting per-
spectives. Because the message becomes so involved with the situation, it might
begin to reflect the hopes and fears of those concerned, even support the vital
interests and their ideological justifications. Thus the danger is real that the mes-
sage may simply be incorporated into an existing ideology and greatly reinforce
it. Alternatively, it may displace the ideology, but take over its functions of
justifying the vital interests of the group in question (Niitnberger, 1984, p. 223).
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The cewmenical dynamic of the biblical necisage

The penetrating and potentially divisive dynamic of the biblical message is acom-
panied by an ‘‘ecumenical’’ or ‘‘cohesive’’ dynamic. The unconditional accep-
tance of man by God, implies the unconditional acceptance of man by man
in a new community of faith. ‘‘But the result is an impossible commuanity. Cach
member is net just a private person. He is also a represeneative of some group
and thus an element in the social structure. He 15 Black of White, rich or poor,
employer or employce, security policeman or detainee. And so the tensions and
agonies of society are reproduced in the Christian community. They are even
hightened in this community because the contact is more immediate’” (MNiirn-
berger, 1984, p. 225). '

When brothers recognize one another as structural enemics, the tendency may
he ra glass over differences in order ro preserve the appearance of peace. It is
of the utmost impertance to realize that a common faith can provide the con
text in which confrontations of the most serious kind can be handled. In the
first place, the biblical message horizontalises vertical relationships by treating
both elite and underdog as sinners before God. ‘‘Thus on the level of cons-
ciousness (not yet on the level of social structure) they become equal. They are
ahle ra communicate from man to man on the same level without being eithes
condescending or submissive’’ (Niitnberger, 1984, p. 226). Secondly, a com-
mon faith provides the basis for a mutual exposure to conflicting perspectives,
revealing the biased and stereotyped nature of the images people often have
of cach other. It is only when this kind of exchange is refused by isolation or
other means that these stereotypes are perpetuated. ‘The overall effece of an
honest ecumenical confrontation is that religious and ideological syncretisms be-
gin to be filtered out’”’ (Niirnberger, 1984, p. 227). The result is not a “‘pure’’
form of the message, but rather a revitalisation of its creative and restoring foree.

The move from church to society

Confrontation does not only challenge the perceptions and interpretations of
the biblical message, but also the perceptions and interpretations of the social
reality of each partner. Shared religious convictions therefore can also provide
the hasis for 2 commaoo analysis of the sitnation and the context for a jeint strate-
gy: In this way, religious communities; such as churches and similar institutions,
can function as some of the most powerful instances to de absolutise extreme
pusitivins and tw mediate berween conflicting perspectves m a plural socdecy.
This presupposes, however; that the insights and motivation of the community
of faith is carried inte society. It is often argued that what is possible in the
church is impossible in the world.
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But the church is not a redeemed community removed from the depravity of
this world. It is still part of an unredecmed world and subject to the same con:
flicts and biased perceptions. The difference is that the church can provide the
context whese these perceptions can be changed. And as each member moves
in its social context, these insights are being carried into society. **. . .the church

. can do the country no greater disservice in the structural spherc than allow:
ing the present large scale distortions of pereeptions, justifications and motiva-
tions to eentinuc unchallenged by isolating different ecclesial and racial groups
fivm each othei. T weic to make reconunendations on the basis of this study,
I would certainly make this my first priority’” (Narnberger, 1984, p. 232).

The question is whether the minisery of the church does in fact play a signifi-
cant role in the ehanging of attitudes and perceptions. Although much empiri-
cal research is still needed in this area, the study of Miiller on the preaching
in certain churehes provides us with some important insights (Miller, 1984).

BIBLICAL PARADIGMS FOR THE USE OF STRUCTURAL POWER

In applying the insights of his study to the South African society, Mirnberger
outlines how a transition can be made in terms of three biblical paradigms. The
principle of survival where vital interests play 2 dominating role, must he s,
perseded by the principle of justice, where the right of every individual or group
i3 guaranteed to share in the economic potential of society. But justice in its
turn should be cacompassed by the principle of concern; that is, by the willing
ness to share one’s right with a person who has forfeited his right. In this way,
the goal of survival is fulfilled in justice and the goal of justice is fulfilled in
concern {Niirnberger, 1984, p. 234).

It 15 important to stress that Christians do not have the monopoly on these values.
In the seetion on human rights, it has become clear that it was often non Christian
or non religious movements who upheld these values. Monetheless, no institu-
vion is more favourably placed iv suciety than the church to give substance to
these values. The church has both the opportunity and challenge to innovate
within its own structures and if viable solutions are found, to present these to
wider society.

A STRATEGY TO OVERCOME STRUCTURAL IMBALANCES

In concluding his study, Niirnberger gives some concrete guidelines of how his
findings can be implemented in the South African situation. Thesge focus on
three main arcas: measures to redifect the economic dynamic of ‘the centre;
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measures to develop the economic potential of the periphery and measures to
neutralize the effects of the asymmetric interaction bertween the two, as illus-
trated by the following diagram:

from eliminate arfest

capital- the abuse population

orientation of power explosion
REORIENTATE NEUTRALISE STRENGTHEN
CENTRE ASYMMETRIC THE PERI-
DYNAMIC INTERACTION PHERY
towards " institute develop

need- countervailing potential

orientation processes of periphery

Nirnberger (1984, p. 245) sums up his recommendations as follows:

“‘Concerning the asymmetrical interaction between centre and periphery, we suggested
that all discriminatory measures and institutionalised abuses of power should be removed
and some countervailing processes institutionalised to balance out structural mechan-
isms. We suggested secondly that the power of the centre needs to be redirected away
from its orientation towards capital to an orientation towards needs. Thirdly, we sug-
gested that the impotence of the periphery should be overcome through a serious effort
to develop its potential and a reduction in the birth rate, assuming that these two aspects
depend on each other. Finally we argued that economic equity presupposes democrati-
zatton in the political sphere.””

FROM IDEAL TO REALITY

What Niirnberger describes as the role of the church in overcoming structural
imbalances, points to a potential contribution of considerable importance. But
this contribution will depend on the ability of the church to influence the con-
victions of its members with regard to social and economic justice. How effec-
tive is the church in fulfilling this role? To answer this question, empirical evi-
dence is needed to measure in some way the effectiveness of the church’s procla-
mation. The research project led by Miiller (1984) had exactly this kind of evi-
dence in mind. The team pioneered a novel approach in the evaluation of the
public proclamation of the main churches in South Africa. In co-operation with
the HSRC, the basic technichques of content analysis were adapted to suit the
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specific needs of evaluating that type of literature. After breaking down the var-
ious topics relating to intergroup relations into 145 different categories, their
frequency of occurrence was recorded as well as their combination with specific
predicates. In this way a quantitative and qualitative analysis became possible.

A sample of written sermons which appeared in official church magazines and
in published collections of sermons over the past decade was analysed. The
researchers decided on written sermons because of their general availability. Also,
being in published form and made available to the general public, one could
presuppose that they had been weighed by the author for correctness, direct-
ness and brevity — thus easier to break down for coding purposes than the gener-
al, rather vague rhetoric expressions in oral sermons. Because they were written
not primarily for theologians, but for the general rank and file of church mem-
bers, they can be regarded as representing the 7zost wide reaching form of preach-
ing tn the country: at the same time they represent a good cross-section both
with regard to the different authors of the sermons as well as the different types
of congregations receiving sermons.

The same method was used to analyse leaders in official church magazines in
order to sece whether there were any differences in the frequency and style of
expressions about intergroup relations.

The project covered sermons from twelve of the largest churches in South Africa
and the leaders ‘of eight official church magazines.

The overall impression gained by the research is that the public preaching does
not give clear guidance on the sensitive issues of intergroup relations and in fact
seems to avoid these problems because of their controversial nature. Although
there is a clear qualitative difference between the churches in the 7004 in which
statements are made, the most common tendency is to speak in a very general
way, to stick to hackneyed cliches which say very little and which leave ingrained
convictions and values intact. With a few noticeable exceptions where ideologi-
cal sanctions were transgressed and conctete applications were made, the gener-
al tendency is to play safe and make only ‘‘tactical”’ pronouncements. There
is a great danger that the church will become irrelevant in its proclamation if
it provides no new perspectives and no clear guidance to members how to cope
with intergroup relations in a time of rapid cultural and social transition.

THE PROBLEM OF VIOLENCE
INTRODUCTION

Afrer discussing human rights and economic justice, we shall now focus on the
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be used to male an exaggerated claim or to point to genuine atrocity. Each abuse
of the term desensitizes people to the occurence of real violence and in the long
run males the latter a tolerated if not aceepted part of society. Despite these
problems of definition, it can be said in general that viclence presupposes a
situation of power or the lack of power, an interplay between force and the
resistance to force: For the purpose of this study, we distinguish between the
following concepts:

Power is the capacity to alter or influence a situation either in its personal or
material dimensions. It is a capaciry inherent in being human  As such, ir is
ethically neutral and may be used for good or evil purposes.

eoercion. To coerce is to constrain or restrain by force, or by authority resting.
on foree. Since force, like power, is a phenomenon inherent in, and necessary
for, human existence, it must be said that it too is ethically neutral and can
be used for good or evil purpose.

Veolermoe is both intentional harm done to another and the serious abuse of power.
Both dimensions of this definition need to be upheld. This again undetlines
the fact that violence remains an inherently ambiguous rerm. In rthis study we
shall concentrate on the sccond dimension and can refer both o the unethical
use of foree and what has eome to be deseribed as structural vielenee.

Non-violence 13 the avoidance of all forms of viclence. It i3 difficull to delincate
non-violence in any pure form, because of the inherent ambiguity of the term,
and hecause it is often understoond to he synonamans with inaction. There are

citcumstances in which a ‘‘non-violent’’ inaction becomes effectively a ‘‘vio-

lent’’ action — ethically speaking.

Pacifisaz is a complex term denoting, in the firse place, a commitment to avoid
the use of all forms of violence. It is also a relative concept indicating a spec.
trum of positions, each with its own borderline beyond which the use of force
is regarded as unethical. It is seldom,; if ever; found in the form of an absolute
and universal ethical rejection of rhe use of force. (Russel, 1984, p 18-19)

VIOLENCE IN ITS SOCIAL CONTEXT

The occurrence of violence is usnally interpreted as an indication of serious defects
in a given community. As already pointed out; violence can never be treated
as an isolated phenomenon, It is always part of a field of forces and a function
of the interplay between these forces. Most important in this respect is the rela-

tionship between violence and powerlessness. It is often accepted that power-
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lessness provokes violence and that those who have no power are inclined to
resort to violence. According to this view, this happens when conventional po-
litical options are no longer effective or are denied to the persons concerned.
In their sense of powerlessness, they either capitulate into submission or resort
to viclence to affirm their humanity and determination to be. (Villa-Vicencio
1980, p. 4). If the first has led to dehumanization, the second all too often has
ended with inhumanity.

However, violence can be indicative of more than powerlessness. Hannah Arendt
contends that violence enters the field when power is in danger. According to
this view, power and violence are opposites — where the one rules absolutely,
the other no longer exists. Violence would then be a sign of 2 government los-
ing its grip on society; an indication that it no longer can rely on popular sup-
port for its policies.

TYPES OF VIOLENCE

Violence not only forms part of a complex interaction of forces in society

in itself it is a multi faceted phenomenon: Various types of violence can be dis-
tinguished. Helder Camara, writing againse the background of the Latin America
of recent decades, suggests that there are three kinds of violence:

'® The violence of injusrice (violence as unjust oppression) (violence no 1),

o The violence of the oppressed (violence as rebellion against this injustice) (violence
no. 2).

+ The viclence of repression (violence as repression of such rebellion) (violence nu. 3).

Violence thus attraets violence and gives rise to what Camara calls a ““spiral of viclence™”.
Villa-Vicencio (1980, p. 5-6) sums up Camara’s argument as follows: “‘It begins . . .
as the egoism of some privileged groups drives other human beings into sub - human con-
ditions, where they suffer restrictions, humiliations and injustices without prospects for
a better deal and without hope. Within this condition violence is manifest in various
forms: both in the institutionalized restrictions and humiliations impesed upon people
and in the violence which so often emerges among some members of the oppressed groups
who have few others ways at their disposal, through which to express their energy and
frustration: Established violence, viclence no. 1 attracts violence no. 2, a3 either the op-
prossed ws a group or certaiin individuals withii it come out in revole and fighe for a morc
just and humane world. These sporadic revolts and at times sustained revolutions are
inspired by various ideologies, cadres, ‘‘subversive elements’’ and ‘‘agitators’’ at differ-
ent times of history in different parts of the world. They all however, have one ingre-
dient in commen: whatever the motivation of the instigators the people are receptive
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to such instigations and respond for a similar reason — the desire to overcome their op-
pressive state and to institute a more just society.

This violence no. 2 is followed by violence no. 3, the violence of reptession in which
violence no. 2 is countered by police or military action, in order, firstly, to resist the
change proposed by those perpetrating violence no. 2 and, secondly, to maintain the
status quo.

Villa-Vicencio (1980, p.. 6-7) then proceeds to offer the following cornments of his own:

“‘It could be argued thar the violence proposed by some groups is anarchistic and merely
destructive, or that it is 1mpermhamcully designed to captivate and control a people te
the advantage of one or other world power. It could also be argued that an ordered and
controlled form of violence no. 3 is legitimate if it is used to prevent total chaos and
destruction. It is contended that this is better than anarchistic revolution and thus the
Letter of two evils. Others argue that violence in any form is totally wrong and not to
be condoned at all. Others argue that there is a just, or at least a justifiable form of
violence which could be permitted in certain circumstances. The question then arises
as to whether this form of violence is legitimate for both the authorities as well as op-
pressed or opposition groups. Still others contend that perhaps some form of total de-
struction is necessary in an unjust society. Was Israel not destroyed in this way by the
Babylonians, presumably in accordance with the will of God?

Perhiaps the most common rationalization of violence no. 3 is that law and order must
be maintained at any cost so that any necessary change may be peacefully and orderly
negotlatcd The opponents of this position argue, however, that while all military force
is i the hiands of the authorities there is little chance that the demands of the oppressed
will either be heard or complied with. This is the argument of cercain echicists and others
who argue for a so-called balance-of-power ethic within which there is sufficient military
or at least some form of manipulative leverage at the disposal of both sides to persuade
their opponents that it is in their interest to change.”’

Important for the understanding of the present debate in South Africa is the
broadenmg of the concept of violence to include more than what traditionally
is covered by this term. Of special significance is the new empha515 on ‘‘struc-
tural violence’’ — the idea that some measures of restrictions in themselves con-
tain an element of violence, or in a more extreme sense, that these measures
are themselves nothing but instances of violence. Usually a distinction is made
between those laws and restrictions necessary for the orderly functioning of soci-
¢ty and which are sanctioned by common consent and those measures which
ate based on unjust principles. The latter, according to this view, leads to in-
stances of injustice and finally results in injustice becoming institutionalised.
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VIOLENCE AND RELIGION
Introduction

What has been said up to this point pertains to violence as a general phenome-
non. No specific religious or theological dimensions have been introduced. But
before doing so, it should be pointed out that the issue of violence provides
a dramatic illustration of the conflicting perspectives inherent in the South African
situation. What to one person is a ‘‘freedom fighter’’, is a ‘‘terrorist’’ to the
next. The presuppositions of the interpreter, the way in which he imposes a
predetermined grid on the available data and .the position he himself occupies
within society, ars all of decisive importance for the shapiing of his undegsvand-
ing of a given situation. Intergroup relations are to a large degree determined
by perceptions of this kind.

Once the problem of violence is raised within a religious and more specifically,
a theological context, a number of critical questions emerge. To quote Villa-
Vicencio (1980, p. 9-10): Violence is part of man's experience as we know iz,
i1 is entangled in history, it raises the most profound anthropological and theo-
logical questions and tt is the most inclusive and urgent question facing con-
temporary man. It is inclusive because all kinds of other ethical problems, ra-
cism, economics, politics, lifestyles and so many more, threaten to end in vio-
lence. It is urgent for the obvious reason that modern man's violence is more
destructive than anything history has ever known. Violence is therefore central
to all contemporary ethical problems and we can only ignore it at our peril . . .

All these issues are related to one basic question: Is the use of violence justifia-
ble on religious grounds? The answer to this question is.indicative of two basic
positions in religious thought. A negative answer represents a long tradition of
non-violence and pacifism, most clearly manifested in the South African con-
text by the debate on conscientious objection to military service. A positive an-
swer for its part can appeal to a long list of religious authorities, ranging from
Augustine to exponents of liberation theology, culminating in the concept of
a ‘‘just war’’, and recently in its modern counterpart, also very prominent in
the South Africin debate, the concept of a ‘‘just revolution’’.

Before discussing these conflicting traditions in more detail, it is important to
realise that in the religious context, a further dimension is added to the ques-
tion of violence, which makes the problem even more acute. As soon as a divine
prohibition or a divine imperative is attached to the use of violence, this can
act as a very powerful deterrent or as an equally powerful incentive. In a situa-
tion where violence is already being considered as a practical option, a divine
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satictioi aind even a divine command might provide the final motivatien te pro-
ceed with this course of action.

“Just wars’’ and ‘‘just revolutions’’

When caainining the concepe of vielence in various religious tradltlons it ap
peais that a high premium is placed on non violence in many of the major world
religions. As far as Christianity is concerned, the attitude of Jesus towards his
captors and the authorities during his life and especially hic cruxifiction, has
played an important role and there'is evidence of 1 very old pacifist uadivou
in the Christian church. (This interpretation has been challenged by recent studies
which present Jesus as a revolutionary figure). As far as warfare and milicary
service in the period 173 to 314 is concerned, the attitude was distinctly aega
tive. This vicw was based not only on the carly Christians condemnation of idela
tious malpractices in the Reman agmy; but also on their cenviction that Christi
ans should strictly obey Biblical prohibitions against bloodshed (De Villiers, 1983,
p- 21).

After the conversion of Constantine in 312, a rather drastic change (as in so many
other aspects) took place in the attitude of the Church towards warfare and mili-
tary_ scivice. Where the Christians had previously only been a minerity group
it the Roman Empire, constantly submisted to the threat of persecution, they
now became the majority group that had to shoulder a substantial burdea in
the responsibility of the ruling and defending the Roman Empire. In this situa-
tion the viewpoint soon gained influence that there c¢ould be wars that were
justified and in which Christians might do military service. (De Villiers 1983,

p- 22).

The chief proponent of the ‘‘just war’’ theory was Augustine who insisted that
waifaic might not automatically be labelled as murder. As long ac the fellow
ing three conditions were met, a war could be called just:

o The war had to be declared by a legitimate authority.
e The cause had to be just.
e The goals had to be just.

This theory was developed further by other theologians and subsequently three
further conditions were added to the list:

e The means employed had to be just. This related both to the immunity from direct
and intended attack on innocents and non-combatants, and to the proportion between
the means and the goals.

@ War had 1o be undertaken as a last resort, aftcr all other means had failed.
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o There had to be a reasonable chance of success, that is, of winning the war and of
attaining the just goals. (De Villiers 1983, p. 22).

The “‘just war’” theory became the official viewpoint of the Roman Cathalic
Chuech and later also of most of the churches that developed out of the Refor
mation. For centuries the pacifist viewpoint was held only by small minority
groups that operated in opposition to the main churches. Behind the theory
of the *‘just war’’ stood a notion of a corpus Christianum with its need for both
internal peace and external peace with heathen neighbours (to whom it owed
the gospel). It could be argued that the theory was designed to limit the damage
Christians did to one another. Almost simultaneously it had to be accepted that
violenee had crucial limitations when it came to converting the heretic or the
heathen. The revolutionary and Mapoleonic wars ushered in both the concept
of a national army and a secular state in which the old limitations disappeared.
The national state became absolutely sovereign not only over its own people,
but also in regard to its neighbours. The stage was thus set for both totalitarian
wars and totalitarian revolutions. What Europe’s expetiences in 1914-1918 adum-
brated, was realized world-wide between 1931 and 1945.

It could therefore be asked if the *‘just war’’ theory did not in fact pave the
way for unrestricted warfare. The original intention was exactly the opposite —
war should be avoided if at all possible, but situations may occur where it be-
comes necessary if total chaos in society is to be avoided and order and peace
is to be restored (De Villiers 1983, p. 23). The ‘‘just war’’ theory is based on
the prior conviction that it is necessary and proper in the conditions of a fallen
world to use coercive force in the form of a police function, to maintain peace
and just order. It derives from the conviction that given the reality of the abuse
of power, action must be taken to control, stem and prevent this abuse of pow-
er (Russel, 1984, p. 246).

The “*just war’’ theory has provided the analogy for a related concept, but with
diametrically opposed implications in the South African context, namely the
idea of a “‘just revolution’’. Already the Scottish reformer, John Knox, advanced
the basic arguments for this position. In the last analysis, the believer has to
_obey God, not man. It is therefore the responsibility of Christians to resist and
oppose tulers whose commands are contrary to the will of God. In this case,
revolution would be justified. This concept has been developed extensively
within the context of liberation theology and the World Council of Churches
Program to Combat Racism. Crucial for this theoty is of course, just as in the
case of the ‘‘just war’’, the decision when a given situation has reached the point
where violent resistance is justified and the criteria on which such a decision

should be based.
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TWO ILLUSTRATIONS FROM THE SOUTH AFRICAN DEBATE ON
VIOLENCE

Despite the contrast between the pacifist and just war/revolution traditions, it
is surprising to see how often a combination of conflicting perspectives occur.
Within the South African situation, some on the basis of a particular interpre-
tation of Romans 13 condemn all violence while at the same time condone the
violent suppression of any uprising. Others justify violent resistance to oppres-
sive laws while at the same time urging conscientious objection to military ser-
vice. Incousistencics of dus kind would sceim to indicate that more than reli-
gious convictions play a role in determining attitudes and shaping intergroup
relations. Indeed, indications are that the potential for conflict is extremely high
in these cases. In order to give a concrete illustration of these tendencies, we
shall take a brief look at two issues which attracted a lot of public attention,
viz. the Program to Combat Racism (PCR) as initiated by the World Council
of Churches and the debate on conscientious objection to military service, which
resulted in certain amendments to the Defense Act being passed in Parliament.

The Programme to Combat Racism

After a long history of involvement in Southern Africa and the problems of the
sub-continent, the Central Committee of the World Council of Churches (WCC)
in 1969 endorsed a proposal for the establishment of a Programme to Combat
Racism (PCR). This programme heralded a new era in ecumenical relations. The
commitment was made .to eliminate racism throughout the world — not only
in word, but in deed. In 1970, the executive meeting of the WCC held in Ar-
noldshain in the Federal Republic of Germany decided to give financial sup-
port to various movements engaged in military conflict against what were
described as the unjust White minority governments in Southern Africa.

The decision sparked off a controversy unparalleled in its scope and intensity.
Despite repeated assurances by the WCC that their funding was solely for hu-
manitarian purposes consonant with the aims and policies of the WCC, critics
of the world body maintained that the PCR in effect meant that churches were
condoning and giving concrete support to acts of violence and terrorism where-
by the lives of innocent people were put in jeopardy. Within South Africa, the
WCC's decision caused a polarization between churches and individuals which
severely damaged intergroup relations. The WCC was accused of naiveté in as-
suming the funds would be used only for humanitarian purposes when no form
of control over expenditure was envisaged. Further criticisms were that the task
of the church is to find other ways than violence to solve political differences,
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that violence in the end breeds more violence, that the ‘exclusive identification
of the church with one group casts doubt on its impartiality and jeopardizes
its rele in bringing about reconciliation. The most serious criticisin was dirccicd
at the theological justification of the concept of a ‘‘just revolution”

For their part, the WCC insisted that their support should be seen as a sign
of selidarity, clearly to be distinguished from identifieation with any moveinent,
that the decision of those who were the vietims of violent measures which de-
nied basic human rights and who had decided to wage an armed struggle, shiould
be respected and understood, that the WCC had a long record of humanitarian
aid to all viceims of war; irrespective of the group to which they belong. Again
the argument was used that the continual infringement of human riglits consti-
tutes grounds for a legitimate right to resistance, mdudmg armed resistance iof
no other alternatives appear to be left.

Without going into more detail concerning the debate itself, it cau be said
without fear of contradiction that the PCR represenes a watershed in the debate
on violence. Attitudes on both sides hardened and are likely to remain su fus
quite some time. What is further of importance, is the fact that the *‘just revo-
lution’’ forms the pivotal category of the debate (Villa-Vicencio, 1980, p. 21).
The concept itself is problematic — if by ‘‘just’’ is meant that which is accepta-
ble to God, it can hardly be used to describe an event which 1s mairked Ly i
loss of life and often ends in chaos and anarchy. (The same criticism would ap-
ply to the expression ‘‘just war’’). Because of these difficulties, the concept of
““justifiable resistance’” has been proposed (Villa.Vicencio, 1980, p. 98). As [a
as intergroup relations are concerned, the critical issue 1s: At what point does
violence become justifiable? Since the perception of reality appears to be a cru-
cial factor in intergroup relations, the answer to this question will depend en-
tirely on the position of the individual or group concerned and of their evalua-
tion of the situation in which they find themselves. We shall return to this aspuct
in due course. '

The debare on conscientious objection to military service

The second illustration of how concepts of violence affect intergroup relativus
is taken from the cutrent debate on conscientious objection. We have alrcady
seen how the initial pacifist tradition of the early chureh was replaced by dw
“‘just war’’ theory after 312. But conscientious objection to military service only
becomes a serious problem in a society when conscription is introduced as a way
of recruiting soldiers. In the case of a velunteer or professional army, conscici-
tious objectors need not come into conflict with military officials. Conscription
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was for the first time introduced in France after the French Revolution. The idea
was that every citizen who has the right to take part in government should also
be responsible for the military defence of his county.

Interestingly encugh, eonscription was introduced in South Africa enly in 1966
(«f De Villicts 1963, pp. 24 -5). During the Second World War, the authorities
(unlike the rest of the Allies) refrained from doing so because of the deep polit-
ical divisions in the white ruling group. The event that really initiated the cur-
rent debate was a controversial resolution adopted by the South African Coun-
uil uf Churches (SACQ) at its annual meeting at Hammanskraal in 1974, In its
preamble, the motion stressed ultimate obedience to God, argued that South
Aliica is a fundamentally unjuse and discriminatory gociety and therefore the
rcal thicat Lo peace and finally questioned whether it is consistent to condemn
only revolutionary violence while remaining silent about the institutional vio-
lence of the state.

De Villiers (1983, p. 24) continues: ‘‘The motion questioned whether it was
the duty of those who followed Christ, the Prince of Peace, to engage in vio-
lence and war when the state demanded ie. It arguod that the only possible cace
for this demand, if any, was in the case of a just war, which could not be in
defence of an unjust society. It was resolved, inter alia, to deplore violence as
a means of solving problems and to call on its member churches to consider
whether Christ’s call to take up the cross and follow Him in identifying with
the oppressed, involved also becoming a conscientious objector.

This resolution met with fierce opposition from the government, some of the
churches anid a large section of the public. It prompted the gevernment to pass
the Defence Further Amendment Act. This legislation provided, inter alia, for
a fiise of up to RS 000 and imprisonment up to cix years for anyone who “‘uses
any language or does any act or thing with intent to recommend to, encourage,
aid, incite, instigate, suggest to of cause any other person or group of percons
in general to refuse, to fail to render their national service’

The response of the churches to the SACC resolution was mixed. The White
Afrikaans-speaking churches rejected it outright. The NGK, for example,
declared at the general synod meeting in October 1974 that it was in conflict
with Ruiinans 13. The Baptist Unien of South Africa also dissociated itself from
the resulutiva although all the other mainline English churches supported it
in varying degrees. The Baptist Union, however, joined the other English.churches
i stressing the supremacy of the individual Chrictian censcience and in regard
ing conscicntious objection as a legitimate Christian option which should be
provided for by alternative forms of nattonal service.”
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The Defence Force had always had to cope with a number of conscientious ob-
jectors. These almost invariably were Jehovah Witnesses who refused military
service because of the official pacifist viewpoint of their organization. In con-
trace, the trials of the first public conseientious objectors coming from the main=
line churches, received very wide press coverage. The first six were Peter Moll
(1979), Richard Steele (1980), Charles Yeats (1981), Mike Vivieros (1982), Neil
Mitchell (1982) and Bill Paddock (1982). From the reasons given for their refusal,
it appears that some had ‘‘universal’’ pacifist convictions, while others took a
“‘selective’’ pacifist position. The latter based their argument on the *‘just war’’
theory. Although they were not in principle against military service, they re-
fused to participate in the present border war which, to their understanding,
was unjust insofar as it was in defence of an unjust socicty. Furtheirore, seen
from the type or service these objectors were willing to perform, the following
main categories of objectors can be distinguished:

o Conscientious non-combatants: people who have conscientious objections to doing
their military service in a combat capacity only.

o Conscientious non-militarists: people who have conscientious objections to doing all
military forms of national service.

o Conscientious non-conscriptists: people who have conscientious objections to being
conscripted for national service. (De Villiers, 1983, p. 26).

As a result of the critism of the Defence Act and the treatment of the above-
mentioned objectors, the Naude Committee was appointed in 1980 to inves-
tigate the whole issue of conscientious objection to military service. The proposals
of this committee formed the basis of the new Defence Amended Act. Inter
alia, the Act provides for three categories of objectors:

o Bona fide religious objectors with whose religious convictions it is not in conflict o
render service in a non-combatant capacity in an armed force. They would have to per-
form service in the SADF in uniform, but in a non-combatant capacity, for the same
duration as non-objectors.

o Bona fide religious objectors with whose religious convictions it is not in conflict to
perform prescribed maintenance tasks in military forces in a prescribed non-military dress.
The length of their service would be one and a half times the length of the current mili-
tary service, together with camps. This would amount to three years initial service and
three years of service in camps afterwards.

o Bona fide religious objectors with whose religious convictions it is in conflict to render
any service in any armed force. Initially it was stipulated that they would be required
to do an alternative form of national service in other government departments for an
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uninterrupted period of cight years. During the debarte in parliament this was changed
to an uninterrupted period of six years of alternative service.

By “‘bona fide religious objectors’” are meant only total pacifists who, for pure-
ly religious (not necessarily Christian) reasons, object to direct participation in
violence. Selective pacifists, who object to participation in a particular war which
they regard as unjust on religious, moral or political grounds, are not recog-
nised as bona fide religious objectors. Nor in their case is provision made for
alternative national service. (De Villiers, 1983, p. 27-8).

As far as intergroup relations are concerned, it is likely that the Act in its amended
form will remain a point of friction; becauce of the non recognition of selective
conscientious objeetion. The issue is a highly sensitive one. At the moment we
have the remarkable position that provision is made for the total pacifist, but
not for selective conscientious objectors. But at the same time, it is also under-
standable. The total pacifist position implies a rejection of violence in any form,
regardless of the motivation for the war or the social conditions in a given socie

ty. Selective conseientious objection implies a negative judgement of a specific
situation, 1.c. that a specific war is unjust or that an unjust society is being defend

ed. It has been argued by supporters of the Rill that selective canscientiais nh.
jection in the final analysis is directed against the existence and orderly function
of the state and therefore cannot be tolerated. In constrast, it has been argued
that this is not necessarily the consequence of such a position, as the “just war”’
concept does recognise the dutics of the state and even the necessity of a just war.

From this discussien, the dilemma for intergroup relations becomes clear. If un

qualified obedience to the state is demanded,; no room ic lefs for the “‘just war’’
theory to function. If, on the other hand, it is left to the individual to decide
whether a war or society is just or unjust without a clear and accepted set of
criteria, the danger of subjectivity is real. It is for this reason there is an urgent
need to reach concensus on basic human rights, as discussed in the first section
of this chapter. But even when this is done, some questions will remain, e.g.:
Wil 1t be pussible for the state 1 resile fivin totalitarian concepts of sovereign-
ity to one in which the powers of the state are in some respects limited (by
human rights) without such limitations being exploited for subversion? Where
the government itsclf claims to have a religious foundation and motivation, how
is it possible to provide for alternatives to civic religion (i.e. for dissenters and
heretics)?

EMPIRICAL DATA ON ATTITUDES TOWARDS VIOLENCE

What has been said up to now, has to d6 mainly with the influence of religious
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convictions on attitudes towards violence. When these views are compared with
empirical data drawn from the multpurpose survey and other IISRC investigas
tions; it appears that violence is no longer merely a theoretical option in the
South African context. On the one hand, there is a certain measure of opti-
mism that relations will improve in future. A majority of Coloureds (68 %) and
Indians (64,2 % ) expect that relations between the different population groups
will improve within the next five years, over against 48,3 % of the Whites and
47,6 % of the Blacks. This would seem to tally with the 79,1 % of Coloureds
and 79,9 % of Indians who think that changes can tale place quickly enough
without violence. On the other hand, there are signs that violence is being ac-
cepred as inevitable by a growing number of people. While almoge all Whites
(92,1 %) disagreed with the statement that protests in which some people are
killed are necessary for accelerated political change, the figures for Coloureds
and Indians were 72,9 % and 74,5 % respectively. A significant minority of
Coloureds (11,9 %) and Indians (12,9 %) in fact agreed with the statement.
But most revealing was the reaction to the question whether the use of violence
is permissable in order to achieve political objectives in South Africa. Clear majori-
ties in the case of Whites (70,1 %), Coloureds (62,5 %) and Indians (59,8 %)

vere against the use of violence, while in the case of Blacks it was a clear minori-
ty (36,6 %). In fact, 14,4 % of the Blacks thought it was permissable under
all circumstances and 30,2 % under certain circumseanees (18,1 % unsure). This
means that almost half of the Blacks are not averse to the use of violence, which
is an indication that the possibility of violence is inereasing for this group.

THE WIDENING SPIRAL OF VIOLENCE

In a previous section, we focussed on only two arcas where the issue of violence
became especially visible in the South African context. As we have seen in the
previous sectien, indications are that the scope of violence is indeed expanding
and spreading to other areas. The inclusion of at least two more population groups
in the new constitutional dispensation, means that the issue of military service
will not be confined to the White group in future. Whether conscription will
be extended to other groups is uncertain at this stage, but it can be anticipated
that the introduction of such a measure will increase rather than decreasc
problems related to conscientious objection. '

The increase of resistance to government measures and therefore the possibility
of a higher rate of violence type 2; is likely to result in an inercase of violence
type 3, that is, repressive violence. The disturbing aspect of such a development
is that sepressive measures can be expected from quarters other thain thie official
authorities. Indications are that radical groups to the right of government inight
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also resort to violence. Certain isolated incidents have shown that this is not
merely a hypothetical possibility and that an escalation of violence type 3 can
be expected as changes in the present system continue to take effect. Against
such a possibility must be reckoned the increased violence that can be expected
if such changes do not take place.

The scope of violence may expand in yet another direction. The interaction be-
tween violence no. 1 and no. 2'is not confined to the military field. When the
just/ uiijust society becomes a criterion for deciding the respense of individuals
on groups, the problem is bound to spread to all law-enforcing agencies. The
police especially becomes a focal point — being at the same time the actual
instrument enforcing government measures and the first target for resistance
against these measures. The total pacifist tradition has developed a strong case
against the participation of Christians in any police action because of the coer-
cive force involved (Russel, 1984, p. 167). But it is also admitted that law en-
forcement is inevitable if the state has the obligation to serve God by encourag-
ing the good and restraining evil. The consequence of such a position is that
it is left to non-Christians to undertake the police function in society. This view
has found little support and has in fact been severely criticised, but it did serve
to focus attention on the issue of violence with regard to other law-enforcement
agencies. '

THE CRUCIAL QUESTION: WHAT KIND OF A SOCIETY IS SOUTH
AFRICA?

In che picceding sections we have loshed in a very selective way at some aspects
of violence in the South Affican context. There are many other non-religious
factors which would affect the ‘‘threshold of violence’’ in a given situation. We
were only concerned with the relationship between violence and religious con-
victions. It is clear that a new awareness of the role of violence (potential or real)
has emerged and that this theme is bound to become more prominent in inter-
group relations. In summary, the following points can be made:

e The most striking featute of the debate is that for all parties concerned, the case for
or against violence is finally decided by the answer to the question: In what kind of a
society are we living in South Africa?

The diverging answers to this question illustrate the dilemma in which we find ourselves.

Some would say that the country is in the painful process of transition towards a more
open and just sotiety. Everything should be done to strengthen and accelerate this process.
To this end, the preservation of law and order is essential and the state has both the
right aod duty w take all necessary measures to ensure an ordetly transition.
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Others would argue that the new dispensation is a further entrenchment of injustice,
that all efferts te bring about change by non violent means have failed, Souch Afliica
15 already in a state of civil war and that the use of viclence is therefore justificd 1w uvar:
throw the present regime.

Still others would argue that present changes are the first signs of capitulation by the
dominant White group - a process which should be resisted by all possible imcans, in-
cluding force, as it has become a struggle for survival and the preservation of civilized
standards.

Auutudes towards the defence force and the police are a function of these confliciing
pemspectives ; which en the onc hand would make military service a Clisistian duiy and
on the other hand make the refusal to do so, a Christian imperative.

It is clear then, that religion plays an ambiguous role, in the sense that it can act both
as an incentive for and as a deterrent againse the use of vislence. The Jdeciding facwor
is our perception of the reality in which we find ourselves.

o A very disturbing feature of the situation is the rigid way in which the South African
society is already categorized by different sections of the population. When reading reso-
lutions passed by various church bodies, one is struck by the cliches in which dic sivua-
tion is described. A complex and widely differentiated socicty is thus reduced w rigid,
uncempromising, eppesed abstractions; which leave no room for movement of any kind.

® This tendency is strengthened by the challenge of contextual theology to the church
to abandon its neutrality or aloofness and to “‘take sides’’, to identify with a certain group,
namely the poor and oppressed (Villa Vicencio, 1982, p. 63; Russel 1984, p. 32). Solidarity
ic indsed an important biblical theme, but when it takes an exclusive forims, the church
abandons its call to minister to all sinners and becomes one more factor in a sevics of
instances opting for an exclusive position. A church indifferent to its own divisions and
inequities should begin by abondoning its pretensions as a reconciler, as its credibilicy
depends on whether it displays unity in its own ranks.

o In this situation, two urgent tasks face all involved in the religious field:

* To harness all forces to move as rapidly and decisively as possible towards a socicty
which would in the understanding of the majority of people as being more just than
the present.

* The greatest challenge is perhaps to de-absolutize positions, to show how the same
set of data become completely opposing realities if viewed from different perspectives.
In doing so, religion may prepare the way for an alternative society.
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CHAPTER 5

FINDINGS AND RECOMMENDATIONS

FINDINGS _
RELIGIOUS AFFILIATION IN SOUTH AFRICA

1. Most of the world’s grear religions are represented in South Africa, but the
majority of South Africans (at least 75 %) claim to be Christian.

2. Chiristianity is extremely diverse. The conventional Western churches [EPrecent
fuvu than half of Scuth Africa’s population. Deep divisions, both political and
doctrinal, run through South African Christianity. Functionally therefore, South
Afiica is best described as a multi religious society though Christianity provides
a common framework of religious symbols for many.

3. The most significant trend in religious affiliation at the present time appeare
to be the growth in the Black Indigenous churches. This growth has confound
ed predictions that these churches would decrease in importance as literacy in
creased. Black Indigenous churches now represent 39 % of the Black Christian
population of South Africa.

THE DEFINITION OF RELIGION: ITS IDEAL FUNCTIONS

1. Wleu we speak of religion we have in mind certain ideal functions which
it is supposed to fulfil:

e Religion is supposed to be integrative, both for the individual and society. To in-
Jividuals it is supposed to provide a sensc of meaning and an orientation to life. In groups
it is supposed to bind people together within a shared sense of reality and in accordance
with shared values.

o When it succeeds in its integrative function, religion is highly motivational, both for
the individual and for groups. It supplies over-arching beliefs and values which act as
the touchstone for individual and social activity. In this sense it is supposed to be the
primary motivating factor in human life.
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2. There are two ways in which religion can malfunction relative to these ideals.
First, it can fail in its integrative task and thereby fail to motivate. Whein this
happens we speak of it as ‘‘dead’ (rather then “‘alive’’). But second, when
motivationally successful, it may have harmful rather than helpful consequences.
Motivated religious people are not always good for society. When its consequences
are harmful it makes sense to refer to religion as ‘‘sick’’ (rather than ‘“*healthy’’).

.

RELIGIQN IN SQUTH AFRICA: THE PATTERN OF EXPECTATIONS

1. Research shows that the ideal function defined above are important for the
majority of South Africans. Most South Africans indicate a basic personal religiosis
ty and most of them expect religious movements to play a conciliatory social
role. However, the expectations that people have of religion relate intimately
to their life-experiences. Thus, the way in which South Africans expect religious
movements to fulfil ies ideal functions varies widely between groups. This varia-
tion is exacerbated by the highly differentiated nature of South African socicty.

2. In the social sphere, there are significant differences between Whites and
the rest in what they expect from religious movements:

o The majority of South Africans agree that religious movements ought to promote
justice and human values. However, Whites-differ dramatically from the rest by their
failure to connect the abstract ideas of justice to oppsessive features of the social stiuc-
ture of South Africa. Thus, while the majority including Whites agree that religious move-
ments should counter oppression, Whites are against the involvement of religious move-
ments in protests against racial and other oppressive legislation. Many Whitcs appcar
to be unaware of the suffering caused by such legislation.

e Although it is hard to imagine that the majority of South Africans should not be-
lieve that religious movements ought to fulfil a conciliatory role, they differ fundament-
ly in their understanding of how that should be done. Whites appear to belicve that
the conciliatory role of religion is best fulfilled by keeping the race groups apart. The
other groups expect religious movements to bring the population groups together.

e Expectations of religious movements extend to the socio-economic spheic, Laige
proportions of those who are not White agree that religious movements ought to con-’
tribute to supplying the basic material needs of their members. By contrast, the propor-
tion among Whites who believe this is lower. )

3. The above pattern illustrates the way in which the religious expectations of
South Africane vary with their social circumstances. Yet, there are somic iinpost-
ant anomalies. Blacks, Coloureds and Indians expect religious movements to
oppose race legislation. In the case of Blacks and Indians, this extends to the
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usc of violence where human values are infringed. Yet, the majority in all the
givups believe that religious movements should not be involved in pelitics.

4. Expectations do net appear to be matched by confidence in the efficacy of
organized religion. All but the Afrikaans White group and these in some of
the smaller groups ¢.g. Islam and Buddhism, indicate that religious movements
may be failing to fulfil their needs. Many English speaking Whites express a
personal religiosity which is not tied exclusively to any particular religious group
or even tradition. Among Blacks, Coloureds, and Asians, significant propor-
tions record that they often or sometimes think life might be meaningless. A
large number of South Africans, pareicularly Blacks; do not believe that reli-
gious movements are capable of solving social and economic problems. We must
notc however that this negative pereeption of organized religion in general may
not extend to the particular religious group to which individuals belong.

PROBLEMS OF INTEGRATING TIIE BROAD ETIHICAL ROLE OF RELIGION
IN SOUTH AFRICA

1. Ideally religion ought to be a source of ethical values in the personal; social,
and political sphere. Research indicates however that South Africans are ex
periencing diffieulty integrating these various aspects of religious ethics. This
Jdifficulty appears to be endemic to the present seructure of South African society.

2. At the heare of the problem lies the conflict that many religioue peeple feel
beiween the puisuit of religious valacs in the political sphere on the one hand,
and in the personal and local community spheres on the other. To many; it no
longer seems pessible to initiate changes towards a more just society without
causing local turmoil. Toe ethets, the chaos that the pursuit of justice seems to
require is not religiously justifiable. We must emphasize that both represent
a religious point of view.

& Many Seuth Africans respond to the above difficulty by emphasizing one sphere at
the expense of the other. There appear to be three typical responses: (i) Those whose
religious activity relates to personal ethics and disavows both charitable social activity
and politics; (ii) Those who include an element of social concern in their religious ethics,
but without a conventional political aspect; (iii) Those for whom the overt expression
of religious ethics covers all aspects, personal, social, and political. > ’

& The third group above includes people who make a serious attempt to integrate their
religious cthics at every level, but who would be willing to tolerate suffering themselves,
and to sec turmoil created in local communities if they believed that it would contribute
to the achievement of a more just society.

103



o In the churches, the dilemma is reflected in the gulf that has opened up in many
churches between the leadership and the memibership. While members in these churches
expect to have their personal needs ministered to, many leaders have tended to focus
on the need for sociopolitical action. In some of the larger churches this tension has led
to considerable debate and tension among leaders themselves who are unsure of their role.

e Among the under-privileged the dilemma has led to forms of religion which minister
to personal needs but are overtly non-political. This is indicated by the growth of the
Black Indigenous churches. Yet, surveys indicate that the sociopolitical sympathies of
the under-privileged lie with what might be called the more radical sociopolitical group-
ings in the South African environment. Among many of these people therefore there
is a tension between their religious orientation and their sociopolitical affinicies.

We must emphasize the broad functional adequacy of the overtly non-political religious
orientations. They represent a rational choice to ally a religious orientation with a gener-
al social orientation which meets personal and socio-economic needs even though it does
not address socio-political problems directly. Given sociopolitical affinities of such groups
howeyer, they have the potential to become politically active

3. The narrow application of religious values to either the personal or the social
levels has harmful consequences for interpersonal and intergroup relations. The
first does not contribute directly to the need to base social life on just and hu-
man structures. The second allows chaos within communities in the pursuit of
social and religious values at the expense of other equally viable ways of engag-
ing social problems.

4. To summarize: The research reflects a society in which the expression of reli-
gious values in either the personal or the socio-political sphere appears to in-
volve sacrificing its expression in the other. This has had and will continue to
have extremely damaging consequences for human relations in general. It has
already been a source of severe trauma within many religious communities. We
must emphasize that either way, the choice is a genuine religious choice.

\

THE USE OF RELIGION TO LEGITIMATE SPECIFIC GROUP INTERESTS

1. Religion ought to play a constructive rather than a destructive role in inter-
personal and intergroup relations. By this is not meant a situation in which dis-
agreement does not occur. Rather, it is a situation in which ‘‘ground rules’’
establish a common framewotk within which disagreement can be mediated.

2. Research shows that religion tends to function destructively when it is allied
too closely to the identity and socio-economic and political interests of one group
at the expense of others. This is especially the case when that group is in or
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sceking power. Under such conditions religious symbols play a powerful motivat
ing role in reinforcing the identity, attitudes and values of that group.

e In South Africa with it differene greups vying for power and influence the appropri

avon ol icligious symbels to serve partieular group interssts has already had profoundly
destructive consequences for intergroup relations. This occurred in the congruence es-
tablishied between the atticudes encouraged by the MGK on the one hand, and Afrikaner
Navionalisin on the sther. There is a danger that the same might happen in the interac

tions between, for example, the predominantly Black churches, Black Consciousnsss, and
the SACC. Religious symbolism, particularly that of Christianity, is presently being used
w legitunate the political and social values of widely different and diametrically opposed
sociopolitical groupings. o

w Iin the cconomic sphere a similar proecss applies. In order to protect thsir own eco
foMue lerests, these in positiens of privilege appropriate philosephical arguments to
justify iheir econoniic behaviour. Presently this is true of the entire White community
which is not prepared to take a drop in the standard of living in order to achieve a more
equitable distribution of economic potency. The most common rationalizations used to
support such behaviour are those of neo-classical economic theory and the idea of en-
lightened self interest.

w li order to be relevant, religion has to reflect the needs and life experiences of pso
ple. I this way it inevitably comes to be allied with specific group interests. In South
Afiica with its highly differentiated and heterogeneous society, we should expect there
fuic that different groups will have different cxpectations of religion and that religion
will be used to justify incommensurate view-points.

» The face that mest South Africans are Christian and therefore ought to draw on es
seutially the same pool of symbels and teachings has not been enough to overcome the
tendency of religion to sceve particular group interests. When one dispassionately views
the cvidenee about the actual way thar religion functions, then the task of changing this
tendency can be seen to be extremely difficult. The extent to which the values and in-
terests of a particular group get buried in its religious point of view means that even
under the most rigourous self-examination, a particular interest group seldom under-
stands the full extent of its biases.

’

TRADITIONAL VALUES AND THE ROLE OF RELIGION

1. South Africans of different groups express a strong sense of their identity
and a desire to preserve their traditional values though for the majority there
is no need to do so by implementing seperatist legal structures.

. Research indicates that group identity is an extremely delicate and complex
phcnomcnon in which many factors play a role. Local community, language,
religion and race are among the contributing factors. While religion as a source
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of ultimate values ought ideally to play the dominant role in individual and
group identity, in fact it does not. Research suggests its role to be an important
but not determining factor.

3. Because individual and group identity is such a complex amalgam of differ-
ent factors, many people embody contrary and mutually incompatible values
in their individual and group identity. Religious values are not the deminant
factor and do not therefore have the power to mediate these incompatibles. The
problem with such latent tensions for intergroup relations is that they are fre.
quently hidden to the individuals who embody them. They only become ap
parent when social change creates new social relations and brings hidden ten-
sions to the surface. Then changes which were intended to improve intetgroup
relations simply result in new tensions replacing the old.

4. The importance of traditional values to all the groups cannot be used to justify
the preservation of South Africa’s present sociopolitical structure. It miust be
noted that the under privileged groups do not perceive any tension to exist be-
tween the elimination of the existing discriminatory structures and the preser-
vation of their traditional group values. From an ethical perspective, onc of the
mast damaging aspecrs of government policy vo dare has heen the harch way
in which it has broken up the community networks by which traditional values
are preserved.

RELIGION IN A POLARIZED SOCIETY

1. It is a common place that the sociopolitical debate on the future of South
Africa has become highly polarized. As a result, people are forced to choose
sides in a way which not only eliminates the moderate position, but also makes
it impossible to withdraw and be uninvolved.

2. Ruseaich suggcests that the cxisting soclopolitical options offered by dhe major
sociopolitical parties and groups in South Africa do not represent the myriad
concerns embodied in the complex identity of most South Africans. Yet, the
polarized nature of the debate forces people to choose one side or the other.
In this way tenuous and deceptive alliances are created between people who have
little in common except that they disagree with each other less than they dis-
agree with the rest.

o In a situation of forced choice, people are likely to support those groups with which
they express an affinity. For many South Africans these are what are refered o in the
media a5 the more radical sociopolitical groupings. The polarized situation is then one
in which support which may previously have been verbal only, becomes active.
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e In the area of religious identity, the above forced choice makes the overtly non-
political religious orientations untenable. In the process it eliminates religious forms whose
broad sucial orientation i3 viable and ratienal in socio- economic terms, but whese orien
tation is not equipped to deal with sociopotlitical forces. There is a very real possibility
that thee religious and traditional values of many South Africans will not be able to with.
stand sociopolitical forces.

RELIGIOUS VALUES AND HUMAN RIGHTS

1. The coneepts of justice and human righrs are ahstracr and need to be given
content in terms of local circumstances and values.

2. Traditionally there have been wide differences between the Afrikaans and
English churches on the issue of human rights. Recently however, human rights
has featured more prominently as an issue in the Afrikaans churches. There is
now a surptising consensus within the most important church-groupings in South
. Africa as to what constitute basic human rights. Agreement also exists in this
regard between theological and so-called secular views. The problems arise when
specific content is given to these abstract terms.

3. Research suggests that human rights priorities could be formulated within
the following guidelines:

e The right to life;
e The right to fully express one’s humanity;
e The right to a decent quality of life.

These guidelines have ‘direct esnsequences for the following aspects of Seuth
African life: The Mixed-Marriages Act, the Group Areas Act, Influx Control,
Ownership of Land, Property rights and Housing, Equal Education Opportuni-
ties, Security Legislation.

4: In the formulation of human rights the Christian tradition has a contribu-
tion to make, particularly in the affirmation of the Biblical tradition of solidari
ty with and concern for the poor. Beyond Christianity, all the religions have
a contribution to malke as a resource for the discussion and analysis of secial values.
In spite of its many and almost inevitable historical abberations, religion re-
mains the only aspect of human endeavour in which 2 cénscious attempt to tran-
scend particular group interests is made.

e The Afrikaans churches have neglected their task of keeping people sensitive and aware
of the need to have a society based on human values. Whites on the whole are extraor-
dinarily inscnsitive to the suffering which existing social structures inflict on those whe
are not White.
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5. We recognize that the discussion of values frequently takes plaee in an ab-
stract way and in a way which is damgeroxs/y uninformed by a proper under-
standing of social processes. In any attempt to define human rights therefore,
awention needs to be paid to the complex nature of social and human reality.
Ilowever, narrow utilitarian approaches to social problems have proven them-
selves equally catastrophic when uniformed by a basic understanding of what
is human and just. It is the task of religion to ensure that the people in a socicty
remain sensitive to human suffering. The presence of suffering is the most basic
indication that the society is being governed badly. No technocratic approach
to the management of society has yet proved itself adequate and in the present
primitive state of the human sciences there is no reason to believe that any one
will in rhe near furure. Precisely far rhat reason, a proper sense of what is hu

man must remain a basic tool of government, and a proper sensitivity to the
existenec of suffering must remain a basic guide to the adequacy of policy.

EIE

RECOMMENDATIONS

The follewing recommendations are presented in the clear understanding that
the establishment of proper values will be of little significanee for intergroup
rclations if they are not informed by workable strategies. Furthermorce, whilc
full recognition is given to the incongruence between ideal and reality, it is the
Work Committee’s view that this disparity should not inhibic, but rather stimu-
late the pursuit of these values.

The Work Committee decided to be more specific with regard to the instances
to whom its recommendations are addressed. The following categories were

identified:

o The Main Commirttee

o Religious communities (e.g. the churches)
o The academic community

o The (poliiical) deciston makers.

MAIN COMMITTEE

1. Within the South African context, insufficient recognition is given to the
crucial role religion can and does play in the shaping of intergroup relations.
Steps should be taken to heighten the awareness of all groups to both it post.
tive and negative potential.

2. A better understanding is needed of the ambivalent nature of religion, both
in its constructive and destructive dimensions. It can be 2 strong motivational
force for the improvement of group relations, but it can also be used to legitimize
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gioup interests. It can stumulate, bue also inhibit change. It can be uced to medi
aic in situations of conflict, burt alss to incite violence, It can be a strong unit
ing, but also a very divisive force. The challenge is to understand under what
conditions it functions in these different ways. '

3. More cxtensive and sustained research should be undertaken on the role of
religion, preferably in a multidisciplinary setting.

4. More research is needed on the relationship between values and culture and
tie influence this relationship has on the way human rights are interpreted.

RELIGIOUS COMMUNITIES

1. Religious communities ate invited to compare the findings of the report with
their own experienees both in order to check what is written here about religion
and perhaps to assise them in understanding better the role of religion in the
broader South African context.

2. Research on a regular basis should be undertaken by religious communities
amwirg their own members, especially on matters relating to intergroup rela.
tious. The commiteee found a considerable gap between church leadership and
lay meinbers on a variety of issues. The cxpectations members have of their group
often differ radically from what the leadership perceives as the group’s main
objectives.

3. Religious communities should take note that research also revealed that
although people generally have a high expectation of the role religion ought
to play in intergroup relations, there is doubt about the ability of existing reli
gious institutions to fulfil that function.

4. There appears to be a tcinarkable degree of consensus among religious com

munities on the need to define basic human rights. This measure of agreement
should be used as a starting point to enter into dialogue with one another in
order to give further substanee to these basic rights. Religious communities have
the responsibility to ereate a climate in which this discussion can progress, At
the same time, due recognition should be given to the fact that the way in which
these rights are concretized in a given situation may differ from community to
community. Communities should therefore be allowed to define these rights
for themaelves, but this does not imply the licence to abrogate basic human rights.

5. There is a need to develop a2 more adequate pastoral theology and practice
in order to provide pastoral cate in a rapidly changing society, characterized by
uncertainty, insecurity and social crisis. Care should be taken that an effective
minisery is provided for needs on both the personal and sociopolitical level.
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6. Because many religious communities have a vision for the future which is
presently ctill unrealized, they are in an excellent position to mediate between
the future ideal and present reality and to utilize the dynamic force inlcrent
in such a future-directed orientation.

7. One of the findings of the committee was that preaching often does not pro-
vide clear cut and concrete guidance on intergeroup relations. Principles and pracs
tical guidelines should be clearly and unambiguously expressed in the church’s
preaching.

8. Both the vertical and horizontal dimensions of theology should receive at--
tention within an ecumenical context. The revolutionary atmosphere in South
Africa is not merely due to a so-called one-sided radicalization, but alsv w4
conservatism which justifies the stezus guo on theological grounds irrespective
of the social injustices it upholds. '

9. There is a need to affirm in practice the biblical tradition of solidarity with
the poor. Because of the complex nature of modern society, this will require
critical reflection and a sophisticated understanding of present-day cconomic
forces. However, the aim should be to affect equal access to the resources of
the country.

10. Churches should be sensitive to the fact that clashes between vital interests
and religious convictions can give rise to rationalisations which in their turn can
lead to religion being used to support biased perceptions and ideclogical posi-
tions. The churches must be ready to counteract any such tendency.

11. The 1980 census shows that 75 % of the population is (nominally) Christi-
an. This places a heavy responsibility on the churches to build bridges in a deep-
ly segmented society and to provide the context where conflicting perspectives
can be confronted with one another without necessarily erupting.

12. By the building of bridges is not meant in the first place the striving for
doctrinal unity, but the commitment to a common framework of valucs, ‘which
creates the context where differences can be raised and cven confronted with
one another without fear. This ‘‘relativizing’’ of these positions may be the most
urgent task’facing religious communities today.

13. Research indicates that most groups have an earnest desire to know more
about other groups; but that isolation and polarization have made this virtually
impossible. Religious groups could fulfil an important role by seeking ways and
means to facilitate construetive interaction berween individuals and groups.
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14. Churches should give closer attention to the relationship between church
and state in order to give guidance to its members in a highly politicized situa-
tion. Rescarch highlighted the tragic consequences when the witness of the church
becoimes incffective because of a too close identification of church and state.
At the same time it was found that the situation in South Africa is so confused
and complex in terms of political structures, that it is almost impossible to talk
meaningfully about the relationship church and state. Ag the traditional for
mulac for expressing this relationship appears no more to be applicable, a care-
ful study should be done to cstablish what is meant by these two terms in the
present political dispensation.

THE ACADEMIC COMMUNITY

1. The research done for the report has uncovered vast unresearched and under-
researched areas. The list of research priorities as identified by the committee
aiid published in the Intergroup brochure; is recommended to the research com-
munity as a guideline for further research.

2. High priority should also be given to research in a multidiseiplinary setting.
To achicve this, theologians should .»eck closer co-operation with their colleagues
in the social sciences.

3. Thete is a need to establish effective measures of religion not tied too closely
to conventional institutional measures, because without such measures, religious
processes will not be adequately understood.

THE (POLITICAL) DECISION MAKERS

1. We want to draw attention to the destructive consequences of polarization
in South Africa, which is becoming more intense and dangerous, not the least
within religious communities. As a result, the option of a middle group in such
a situation is less and less available and people are forced either to defend or
attack the szatus quo.

2. The authorities should take cognizance of the ambivalent way in which
religion functions in South Africa.

3. Due attention should be given to the Black Indigenous churches which are
the fastest growing religious group and which will play an increasingly impot-
tant role in future.
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4. The stigma of discrimination attached to Indigenous and other churches
ameng Blacks because of the fact that unregistered churches were denicd ers
tain privileges by the government, still remains, despite the fact that since 1966
churches are no longer registered by the Department of Co-operation and De-
velopment. More attention should be given to their requests and those of other
religious groups for sites for religious buildings, telephone services for their lead-
ers/ministers and applications which comply with the usual requirements for
appointment as marriage officers. This recognition can have an important stabiliz-
ing effect on society.

5. Care should be taken to uphold religious freedom which implies on the one
hand the right of individuals and groups to fulfil their own commitments and
on the other hand the equal treatment of religious communities by the state.

6. From a religious perspective, law and order can never be maintained on the
basis of injustice. Dehumanizing laws and practices which reduce people to a
continuous marginal existence are in conflict with basic religious values and should
be removed in the interest of a more just and stable future.
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ADDENDUM 1

RELIGION AND SOCIAL CHANGE

In a deeply segmented society such as that in South Africa, intergroup relations
arc eloscly concerned with ongoing negotiation for power (as in all plural soeic

ties). The central issues of living together thus entail, largely, the handling, ac-
commodating and continuous adaption to the diverse opportunities of access
to power. Accordingly, the possibility of conflict atising from the unequal dis

tribution of power between dominant and subservient groups must be borne
in mind all the time. ©n the one hand dominant groups deriving the most
benefit from the maintenance of the structural inequality will consider social
change qualitatively and institutionalise it. On the other hand minority groups
will focus on altering especially the power relations between themselwves and the
dominant groups, in their striving for more equality.

This pracess of negoriarion accurs thraughour all instirutions in saciery, In the
South African society religion and religious collectivities or movements play a
pertinent role in intergroup relations. This addendum focuses on religion and
social change within the South African social structure. To this end the process
of bestowing religious meaning, on one hand, and the ensuing social involve
ment on the other hand, are analysed. Empirical data was gleaned during a mul
tipurpose sutvey conducted by the HSRC in 1983, which involved all South Afri-
can population groups.*

RELIGION, RELIGIOUS INSTITUSIONALISATION AND SOCIAL CHANGE
The concepts which arc central to this addendum are highlighted by mcans of

conceptual analyses in this section. The analyses are supported with available
empirical data regarding the broad religious scope in South Africa and with

* Coﬂlpltit d(.tzul.v i"'cguu];ug d.ln, ﬁi’ullipuip(uu suivcys h‘[PSI’OV/SG-SQ uull IlIPSl‘ O‘v’;’?l-‘?‘i ap-
pear in Coetzee, Jan K. Religie as inisicerder, begeleier en inhibeerder van sosiale verandering (HSRC
National Investigation of Intergroup Relations, 1984).
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specific findings obtained from the multipurpose surveys (MPS/OV/56-59 and
MPS/OV/71-74) conducted by the HSRC.

RELIGION WITHIN THE SOCIAL STRUCTURE

Religion may be defined as a coherent whole of religious convictions vr opin-

ions regarding the transcendent or supernatural on one hand,and specific prac-

tices or actions on the other hand. Religion contains an aspect of faith manifese-

el i certain forms of consciousness ot vricntations through which the followers

of a religious orientation act collectively and in a significant relatien to the ult.

mate or supernatural. Simultancously religion also manifests religious convic-

tions or ideas on transcendent aspects functionally. The substantive aspect of
religion is embodied in the way in which people organise and cxperience their
everyday lives. Thus a certain faith or experience underlies the practices which

make religion visible in society (J. Wilson, 1978, p. 10-11) thus forming the

functional aspect thereof. The integrated whole of symbols as adhered to by
the followers of specific religious groups holds further implications for the way -
in which such groups confront everyday social realities.

The concept religion implies not only that people share a particular religious
vticiitation and set of cxpectations or opinions icgardiag the supcrnarural, buc
also that a religious group as such emerges when people place their confidence
in a series of principles, existential ideas, objects or phenomena collectively. This

on specific actions that occur in the concrete reality of everyday existence.

The concrete realisation of religion occurs in its establishing a structuic, by
means of relatively stable grouping of concepts of reality and behaviour prescrip-
tions, and which results in behaviour and actions which arc reasenably patterned.
Such an accepted frame for action and behaviour provides the realisation of a
prerequisite for communal human life, viz. a broad guidcline for shared ideas
and a measure of compatibility regarding actions. This creates a frame for chan-
neling individual expression of specific expectations (in so far as these are in
line with the wider spectrum of practices sanctioned within the particular
religion).

As an ingtitution religion can be an agent of social change of the inhibitor of
social change in 2 number of ways. As the following and impact of religion in-
creases in a soriety, the contribution toward the hroad encompassing reality found
in the society inereases accordingly. This encompassing reality guides the collec-
tive consciousness of the society and in return is also influenced by the collective
constitution of meaning of significant groups, of which religious groups are an
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example. In cases of other aspects than the religious exerting influences en the
broad societal collective consciousness (such as political development, econemic
aims or educational tendencies) the religious basis can resist or even neutralise
change.

It is when a significant number of religious convictions emeege on microlevel
and attain a wide enough range through the accumulation of colleetive convic-
tions to alter or influence the encompassing reality within the society signifi-
cantly, that religion becomes the initiator of cocial change. In this way religion
can contribute toward social change. Similarly religion can resist or inhibic dac
process of social change which appears in political, economic and other spheres,
if the input of the existing religious basis is effective enough to shape the broad,
encompassing reality of the society to an extent that elements of political, eco-
nomic or other social changes within the society can be monitored or deterred
completely. In South Africa religion functions both in terms of an appeal for
change as well as in terms of an establishing mechanism of existent social
structures. ‘

In this addendum social change is used in the sense of processes occutring
within the society which introduce alterations or shifts in the nuance of the to-
tal societal reality. The central issue at stake is determining whether a speeific
religious perspective could change the economic, political and social dimensions
of the society effectively, provided it is supported sufficiently and its influence
could accumulate. The assumption in this regard is that as an institution, religion
is capable of instigating structural changes in society.

RELIGIOUS INSTITUTIONALISATION AND EXPRESSION

The institutienalisation or emergence of religion cannot occur within a socie-
cultural vacuum. Where people associate for the sake of a shared religious con-
stitutien of meaning, institutional structure formation occurs with relation to,
and interacting with such other institutions as the educational, political and eco-
noemic institutions. Religious institutionalisation comprises more than an isolat-
ed incident of constituting meaning; the process of bestowing meaning to the
religious lifeworld is perpetuated continually. In this process of continual con-
stitution of meaning, the simultaneous process of influencing by intervening
institutions must be considered. Religious institutionalisation cannot be viewed
apart from the influences that arise from the political, economic and other
institutions.

A relationship and mutual influencing are to be found between religion and
religious manifestation on the one hand, and the rest of society on the other
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hand, because, according to Gerard Dekker (1982, p. 11), both religion and
religious manifestations do not only influence the rest of society but are in turn
influenced by the situation of and the development within socicty. It follows
that religion plays an important part in individual constitution of meaning to
the same role in rthe madern sociery as in the rraditional, undifferentiated socie.
ty, there are sufficient indications to assume that the role of religion has be
come far more limited especially for some population groups (for example, the
Whites). Regardless of the nature of religious meaning in the society, the presence
of such an influence is not to be denied.

To determine the role South Africans attribute to religion, an attenmpt 1w incas
urc the importance of religion was made; by considering the responses of every
member of the investigation group regarding issues such as

s the influence in general of religious movements on Scuth African society;
e the role religion plays in his own life; and
s the role a religious movement has played to change his opinions or beliefs.

An analysis of the four population groups (Empirical dara: 2) reveals thar the
percentage of respondents allotting an important or very impertant role to
religion, is highest in the case of Coloureds (68,6 %), followed hy rhe Indians
(62,6 %), Blacks (59,5 %) and Whites (50,4 %).

Analysing the responses of the four groups, on the specific question regarding
the influence of religious movements in general within the South African socie
ty, brought to light quite different aspects than the collective responses to the
theme of the importance of religion for the individual and in society. In con
trast with the lowest percentage regarding the importance of religion (Empirical
data: 2), viz. 50,4 %, 79,5 % Whites stated that religious movements influenced
the RSA in an important or very impartant way. The percentage for Coloureds
was 75,9 % and for Indians, 70,5 %. Black respondents (of whom 61,5 % had
considered the influence of religious movements in the RSA to be important
or very important) prohably-ascribed a lower in
ments because the dominant structure in the RSA has a Western orientation
with which the Black religious groups (as well a5 the Indians who had the se.
cond smallest percentage) relate the least (Empirical data: 1).

uence level 1o religious move-

The above tendencies must be viewed in the light of the different dimensions
of religian as has been pointed one *B

ides the reflecrion on the supernatural,
religion contains an element of empirical orientation. If religion is to remain
meaningful and relevant to the follower, it must be made “‘true’’ cvery day.

In the case of the Whites (of whom the majority adhere to Christian religion)
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the ascribed influence of the Christian religion on the South African socicty may
seem self evident. One may refer to a form of civil religion, because the Chrisei

an religion has been largely institutionalised in the society. The opinion on the
influence of religion in South Africa thus differs from that on thé wider theme
(importance of religion). It would appear that while the role of religion hag limit

ed impact in the personal life of the individual respondent, ies influence on
society is deemed considerable.

W here religion and religious collectivities, on one hand, and soctal criticism or
social chznge, on the other hand, ardinvolved, vire itust assume thai the PLuLess
of religious institutionalisation remains subject to certain problems or dilem
mas which take place in all spheres of human behaviour. Examples would be
especially the dilemmas in the process of religious realisation (institutionalisa
tion). Especially the symbolic dilemma connected with tensions beeween reli
gious experience, and its visible form of exprescion are important here. Closely
connected is the permanently present dilemma of the tension which is generat
ed regularly when the religious message has to be translated into concrete terms
for everyday living (O’Dea in Tyriakan, 1963, pp. 71-91).

These dilemmas correlate with the fact that religivus constitution of tmcaning
is directly attached to and occurs in interaction with the way in which individu
als are permanently giving meaning to their lifeworlds. Those facters which are
important for the individual within his daily existence are expressed in some
way as he interprets religious aspects in his life and assigns a place to cach. This
implies that man uses both his own position and the general circumstances of
the majority of members of his religious collectivity, as basis for organising his
religious set of thought and lifeworld. His daily position and general life cir-
cumstances are important for the way that his religion becomes meaningful to
him, and influence his constitution of meaning to his religion. This would mean
that not only those whose existential circumstances are attached to suffering,
subjection and injustice (as defined hy them) will imbue religinn with the func.
tion of eliminating these conditions; also those in a privileged position (regard
ing material and political power) and who do not experience any threat or specific
preeccupation regarding the maintenance of their privileged position, could as
sign a function of social criticism to religion.

The fact that individual members of a faith find their daily existence contribut

ing toward the attitude of the religious collectivity toward social reality, necessi-
tates further illumination. Research has revealed that religion functions in diverse
ways in relation to social change. Gary Marx (Glock, 1973, pp. 62-65) indicates
that religion can be made a mechanism for inhibiting social change. On the
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other hand the most incisive instigation for radical social ehange has been found
within religious collectivities. In this addendum such a spectrum of possibilitics
are assumed to exist within the South African socicty. A predisposing factor is
that both the more radical propagandists for change, and those pleading for
the maintenance of the stazus guo exhibit religious devotion to a large extent.
Extreme stances within religious collectivities cannot be brushed aside as mere
examples of the application of religion for accomplishing other (e.g. political)
ends. The well-known dictum of W.I. Thomas, ‘‘If I define a situation as real,
it is real to me in its consequences’’, becomes relevant.

CONSTITUTION OF MEANING WITHIN A RELIGIOUS ENCOMPASSING
REALITY

In this section attention goes to the fact that the involvement with a particular
religious orientation usually presents consequences for the everyday reality sur-
rounding people. On the other hand it can be assumed that the factual situa-
tions within which people find themselves will contribute to the way in which
they realise their religion in society: This implics that preference will go to cer-
tain groups, aspirations and aims, in accordance with the religious reference
fraic. Sulhi preference caunut be scparated from the individaal’s posonal cic-
cumstances and position in society.

INCREASING INVOLVEMENT IN THE FRESENT-DAY CONSTITUTION OF
MEANING

A larger extent of involvement in the active process of constituting meaning
seems evident in contemporary society. Gerard Deldker (1982, p. 19) indicates
that the nature and character of religion has undergone change in today’s socie-
ty. This change correlates with gencral socictal changes. A specific example is
the process of fundamental democratisation, which means that people and groups
are not passive and impotent towards power groups. In increasing measure peo-
ple ctrive for participation in social and political control over society, thereby
seeing themselves as co-responsible  and hence co-determining - in the or-
ganisation of society.

With the process of fundamental democratisation, Dekker (1982: 21) points to
another aspect touching the role and function of religion in society, viz. the
alteration which hae come about in the content of religion. Different shifts can
be found, such as the shift fronf orthodoxy to religious liberalism. Similarly there
has been a shift from dogmatism to ethicalism. Dekker (1982, p. 22) explains
this as movement from a situation which accentuated religious dogma to one
which accentuates ethical opinions and active intesvention. Such change is often
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indicated with concepts guch ac horisontalisation, increasing humanisation or
secularisation of religion. All imply emphasis of the immanent reality of the
situation here and now. Unlike in traditional theological reasoning, the accent
is no longer mainly on the transcendent reality or hereafter.

Changes in the meaning of religion and religious collectivitics result from these
changes in the nature and character of religion in contemporary society. Dekker
(1982; pp. 24-27) states that these changes hold specific implications for the
individual. Man locates his own place and identity in society by means of his
religionn. Man decides what the meaning and order.of socicty cntails and lus
religion allows him a frame for experiencing his existence within this scheme
meaningfully. This necessitates that the official religion as manifested in, c.g.
a certain acknowledged denomination, has to adapt to its members and their
situations. Thie leaves the official religion (the church) less independent of in
dividual members than used to be the case. This process makes religion ever
less utopian and probably more ideological. The more direct influence of religion
becomes more pertinent than its conforming and pacifying functions.

The practical manifestation of religion implies; sreser @/is;, that it can be scen
as a mechanism following socio economic progress or development. Man i5 en-
couraged to strive for progrece on a wide scale, with religion providing enc moti
vation for development, in the broad sense of the word. One could measure
the effectiveness of religion in terms of the extent to which it helps to resist
and eliminate economic, political and cultural dependency (Dussel, 1976, p.
151). Religion and development are related, because religion guides man’s aspi
rations toward more humane life circumstances. It points out the dehumanis-
ing and conflicting aspects in economic, social and political circumstances.
Together with the elimination of such dehumanisation and conflict, religion
strives to promote the ongeing maintenance of meaning and significance. The
functionality of religion depends on the extent to which it bestows meaning
to the human lifeworld and accords with existential citcumstances. This implies
that man evaluates the socio economic effectiveness of religion from within his
own situation.

Reeearch findings regarding this evaluation (Empirical data: 6) beasrs out this
assumption to a large extent. This theme presents a ealculated value represent-
ing the total responses to the following items:

® Religious movements mean little if they do not contribute in the provision of the basic
needs (e.g. food and clothing) of all the people in South- Africa.

e Religious movements can do little to solve general social and economic problems.
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e Various religious movements should co-operate more to change South African society.
(Empirical data: 3-5)

17,9 % of Whites tend to place priotity on the secie economic effectiveness of
religion, while the according percentage for Coloureds is 34,9. An obvious ex
planation far this diserepancy can be sought in the larger appearance of poverty
among the second group. The wide range of movements attempting to escape
the *‘poverty culture’’, together with the provided political channels embraced
by religious leaders probably contributes to the higher pereentage. With Black
and Indian respondents; as with Whites, the priority of the socie-sconomic ef
fectiveness of religion tends to be low (19,5 % and 21,0 % respectively).

The responses to the statement that religious movements have little use if they
fail to providc basic requirements (like food and clothing) for all peoples of South
Afriea, highlighted the evaluation of religion’s effectiveness further (Empirical
data: 3). Of the White respondents 52,1 % agreed with this statement. The
matching percentage for Blacks was 69,3, for Coloureds 62,2 and for Indians,
60,1. This shows that a respondent is more likely to consider the satisfaction
of basic needs as an activity of a religious movement; when he or that group
to which he belongs, have such needs which are not satisfied.

The accentuating of the socio-economic effectiveness of religion must however
not be confused with an unconditional propagation of social change. The response
to the statement that religious movements should help to limit societal change,
emphasises the place allocated to traditionalicy (Empirical data: 7). Only one
of every four White respondents (26,3 % ) agreed with this statement. This ten-
dency follows the idea of progress and concomitant change which features promi.
nently in Western thought. By contrast every second Celoured and Indian respon.
dent (48,5 % and 55,5 % respectively) agreed, while two thirds of the Blacks
(70,1 %) agreed. This specific emphasis features again later in this addendum.
Allocating functions like structural liberation, social justice, etc., to religion does
not imply an unconditional rejection of traditional bonds.

With consideration of what the ongoing process of constitution of meaning and
definition of the implications of being religious can have for human existence,
the concept religious collectivity (church) is illuminated further. The pertinence
of the process of constituting meaning regarding aspects connected with reli.
gious living, is exemplified in the custom of referring to my shurch or our church.
This identification indicates an emotional bond with the church and also a specific
relation with the concept of ‘‘church’’. J.H. Roberts (Eybers ez 27, 1975, pp.
59.60) eovers a wide spectrum in this regard to enumerate many examples to
show that the expressions our church ot our beloved church are used from
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ecclesiastical and political platforms, to refer to the Afrikaner. The expression
the church (the Afrikancr church) is the bastion of the mation is often heard;
Roberts considers such uses sufficient indication that to a certain group, church
means the same as ‘‘national church’’ (volkskerk). He also argues that in the
light of such ypification of the church as church of the Afrikaner, a cultural
legacy of the Afrikaner, etc., the ‘‘national church’’ character of the three so-
called sister churches becomes an unquestionable fact (Eybers ez 2/., 1975, p- 60).

The wndericy 10 associate with religious collectivities directly, indicates that mem
bers thercof clarify the place of religion in their lives to themselves consciously;
in some cases even unconsciously. The role of the religious collectivity is ac-
knowledged and allocated a certain place. The role and place thus assigned to
religion combine with all the other significant institutions toward the constitu-
tion of the lifeworld, eventually to give rise to the formation of the total refer-
ence frame which guides the ordering of existence. This tendency is borne out
by research conducted in the USA (Moulin, 1977, pp. 7-21) in which religion
was found to play an important part in the stimulation of radical political ac-
tion among Negroes. Religion becomes a basis for ethnical identity and com-
munity intetests. The collective action and resentment against e.g. the “‘cor-
tuptioi of Whites”” stimulates the sense of solidarity and is given further momen
tum by other institutions which promote community interests.

CONSTITUTION OF MEANING WITHIN A PLURAL SOCIETY

Religious differences within a particular society are by no means exclusive to
the South African society. Wherever other divisions are found alongside reli-
gious differences in the South African society one finds a relatively unique situ-
aton. Iiv vur day there appears to be more involvement with the constitution
of meaning, as has been indicated above. Democratisation, more liberal accen-
tuation of human rights and the shift toward continual ethical evaluation of
affairs have brought about a new vision of inequality and plurality. It is thus
to be expected that in such a deeply segmened society s Svuth Africa religious
groups will be involved with ‘wider sociopolitical contentions.

In her study of plurality with regards to religion, M.M. Meerburg (1981, pp-
283-284) shows that a differentiated and plural society results in a diversity of
lifeworlds. She considers homogeneous societies as possessing a broad, encom-
passing scnse of meaning. Religisus homogeneity follows naturally and authorities
would be viewed as rulers on grounds of God’s grace; drastic action could be
justified as being ‘‘necessary for God and fatherland’’. The broad society is de-
termined collectively by transcendental origin and transcendental aim. Individual
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faith is taken for granted and considered largely indisputable. This results in
the possibility of conceiving an institutional order or credibility structure retrace-
able to 2 homogeneous, encompassing definition of reality.

In a heterogeneous society like South Africa the situation is quite diffeicnt. The
acutely differentiated nature of the society induces a position and significance
to religion which differs fundamentally from that of a relatively homogeneous
society. Chapter 1 has already touched on the latent conflict potential of religion.
Meerburg (1981, p. 287) questions the extent to which a shared perspective is
conceivable within a plural and deeply segmented society. The problem resides
in the different societal segments cach maintaining an own oricntation toward
reality and cet of expectations for behaviour: Any unity regarding goals oi guide-
lines for development which would incorporate all members in more or less similar
waye, is hardly possible. Instead one finds factions pursuing their Gwn ains rcla-
tively autonomously. Their claims and ideals may differ due o the following:

o divergent orientations toward reality;

e own constitution ef meaning regarding religion for their unique situation,
o different modes of expressing religious experience;

o problematic and controversial religious opinions;

e divergent approaches to ethical problems, and

o differing intentions or motivation.

This plurality and differentiation emerges from the ways respondents to the HSRC
multipurpose surveys indicated to which extent it was possible for them to rea-
lise religion within the South African society. The following statement was put
to respondents: :

e Within the South African society I can live aceerding to my religious principles.
(Empirical data: 8)

The majority of Whites reacted positively (91,0 %), while 80,1 % Coloureds
and 79,4 % Indians considered religious realisation possible. The picture changes
in the case of Black respondents, of whom less than two thirds (61,0 %) find
complete religious realisation possible.

It is difficult to explain these tendencies, although the fact that the Black popu-
lation group are traditionally, culturally and ideologically the most removed froii
the dominant White group probably plays an important role. The encompass-
ing reality of the South African society is posited and maintained largely by the
majority group (in this case, the Whites who are the dominant gioup, despite
being one of the minority groups in terms of numbers). Dominant institutious
which contribute collectively to the encompassing reality of the intcgrated in-
stitutional sphere of meaning, are:
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e the Protestant Christian religion;

e the economy, based on the Western principle of free enterprise (capitalism);

e education, characterised by the system of Christian National teaching;

e the political system, which was based largely on the Western principle of participant
democracy in South Africa until 1984 (although this has since been implemented seg-
mentedly within each population group). '

The fact that a large percentage of Blacks cannot state unconditionally that reli-
gious realisation is possible in South Africa, could possibly be ascribed to problems
of adapting to a predominantly Western social structure. These adaptions seem
less problematic for the Coloured and Indian population groups.

\

A PARADIGM OF COLLECTIVE CONSTITUTION OF MEANING

The foregoing conceptual analysis of religion pointed out that religion implies
a relationship with the supernatural. Besides this religion must also be manifested
practically: i.e. it must be realised within the social reality. The following ele-
ments of religion may be identified as aspects important to a paradigmatic frame
of explanation of the relation between religion and social change. This provides
an indication of a number of elements which emerge in the complex relation-
ship of religion to social criticism. These elements appear in the form of state-
ments (Greeley, 1982, pp. 15, 19, 49, 60, 84, 97, 119, 121, 123, 129 and 134).

\
o Every person has the characteristic of hope or expectation within himself.

e Every person seeks to confirm the hope within himself.

o Inherent to the experience of hope is the possibility of salvation or redemption —
not only with regard to the hereafter but also in concrete everyday circumstances.

e People manifest their expectations through representations based on their lifeworlds.
o Religious manifestations are handed down, articulated and interpreted in the light
of the “‘here and now’’ experience.

e A specific view of the world and stances toward social criticism and suffering on one
hand, and prosperity and social control on the other hand, emerge from such
manifestation.

e The experience of either good or bad is shared with others within the religious
collectivity.

e The religious community erects a frame of interpretation for collective experiences and
collective aims.

e Collective religious aims accumulate as other aims link up.

e The closer religious inflaencing approaches evcryday existential experiences, the greater
the impact thereof.

® As a result of the murual influencing of religion and society, a religious group can
assume a stance toward either social establishment or social criticism, in the light of the
existential position of its members.
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CONSTITUTING MEANING FROM THE EXISTENTIAL POSITION

It can be deduced from the above thart a religious collectivity can be analysed
in terme of ite position and manifestation within the social structuie, yuiic apar
from its theological significance. This means that membership of a religious col-
lectivity becomes a contributing factor to the broad existential base fiom which
people organise their lifeworlds. Therefore religion plays a role in the process
of social change in society, because the members of a religious collectivity con-
tinually relay its role and function back to their own existential position. If the
broad lifeworld is interpreted as one in which injustice, oppression, hostility,
suffering and need feature prominently, it can be assumed that the religious
collectivity which finds itself in such circumstances will reveal elements thereof
in its religious manifestation.

Similarly, a religious collectivity functioning from a privileged position could
be tempted to rommu@ the szatus guo and legitimare the privileged pusiciuug
of its members.

Research findings and investigations in the USA confirm religious 1nvulvement
and constitution of meaning from a specific existential position. In this regard
K.A. Roberts (1984, pp. 290-311) reports that American Negro Christians, be-
longing mainly to a lower socio-economic group, regularly sing songs classifia-
ble according to a broad tendency, viz. often interpretations of a desire for
redemption and escape from earthly woes. By contrast the popular songs of bet-
ter off denominations reflect themes embodying high self-esteem, own value
and optimism.

This tendency is confirmed from the perspective of the sociology of knowledge.
One of the founders of phenomenology, Max Scheler (cited by W. Stark, 1958,
p. 77), argued that people from the lower socio-cconomic group tend to look
forward and emphasise the future as the carrier of a better regime, while those
from a higher socio-economic position are more inclined toward retrospection
and emphasising their descent and tradition. The examples of popular songs
and themes mentiened above, could be s ..upplcmcmted witly other aspecis which
have already been mentioned. The accellerating process of democratisation in
society together with the increasing accent on ethical issues lead one to the as-
sumption that people from the lower socio-economic groups will seek escape
routes from their negative position by means of their religious practice and ex-
perience. Thus religion could become a mechanism toward liberation- and
redemption of the somewhat dire social, political or economic situation. Religion
posits a frame of interpretation according to which meaning is assigned to the
concrete social reality.
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The findings derived from the multipurpose surveys of the HSRC confirm the
assumption that a population group which sees its position as structuraly limit-
ed, will tend to ascribe to religion the role of structural liberator to a large ex-
tent. In order to examine the extent to which this role is in fact ascribed to
religion, a theme on structural liberation was composed to consist of the follow-
ing items (Empirical data: 16):

e Religious movements must do everything they can to eliminate discrimination in
soclety.
e The practising of religion can never be separated from care for the poor of all popu-
lation groups. -
e The pracuising of religion can never be separated from the care of the suppressed in
all population groups.
e A religious movement should take a stand against racial discrimination.
e A religious movement should always act against laws that affect the lives of its
members. '
e A religious movement can even condone violence when people’s rights and human
dignity are restricted. )
e Religious movements should encourage their members to protest peacefully against
injustice.

(Empirical data: 9-15)
The Black, Coloured and Indian respondents (placing a high premium on $truc-
tural liberation through religion with percentages of 41,5, 36,6 and 37,4 respec-
tively) differ markedly from the White respondents (with 10,0 % placing a high
premium on structural liberation).

In terms of a specific component of structural liberation, viz. the elimination
of discrimination, the following data received attention. Less than half of the
White respondents (46,0 % ) thought that religious movements ought to exert
all possible efforts toward eliminating discrimination in society. For Black
(67,4 %), Coloured (74,6 %) and Indian (73,0 %) respondents the correspond-
ing percentages are much higher (Empirical data: 9). The most obvious expla-
nation lies in the fact that the lacter three groups are subjected to discrimina-
tion far more than Whites. It follows that they would accord a component of
liberation to religious movements. Together with the liberation from spiritual
and psychic needs, a high premium is also placed on social, economic and polit-
ical liberation. Injustice and discrimination are not only to be pointed out, but
a better regime should be implemented by active intervention.

In the South African society it is especially the Christian religious movements
which plead for structural liberation. The South African Council of Churches
(SACC) can be mentioned as an example:
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o The Division of Inter Church Aid (a division of the SACC is involved with such com-
munity development projects with a view’’ . to establish a healthy community in a
more just socisty, that is truly demoeratic and non racial”’ (SACC, 1902, p. 27).
e The Dependants’ Conference wish to take charge and organise the care of political
prisoners, confined or banned persons and their dependants.”
o The Asingeni Fund pays the legal fees of persons indicted for political crimes.
e The Division of Justice and Reconciliation acts as intelligence organisation iin the Jis-
usibution of critical analysis of foreign investments; foreed removals, the Mixed Marii-
ages Act and the Immorality Act, policy of apartheid, etc.
e Apartheid is formally declared to be heresy.

(SACC, 1982, 27-35)

The wide propagation of issues held up as instances of injustice and oppression
inevitably effects the opinion regarding seructural liberation. Within the Cliris-
tian religion the argument is that the church emerged from the ranks of the
oppressed: therefore it cannot but side with the oppressed (Desmond Tulu in
SACC, 1982, p. 21). According to Tutu it must be added that the church oc-
cupies a unique position in the lives of people and is therefore an uncormmoily
appropriate organisation for helping to accomplish the process of liberation.

RELIGIOUS COHESION AS THE BASIS OF RESENTMENT

The conceptual analysis of religion and religivus institutionalisation has clearly
showed that religion, besides its specifically indicated manifest functions, also
has some latent functions. Religion affords the opportunity of being together,
social solidarity, the experience of social cohesion and the establishing of bases
for emotional expression which would be hard to realise in other ways in a
differentiated, secular society (B. Wilson, 1982, pp. 27-34). Religion needs there-
fore not only answer individual questions regarding individual formation of per-
sonality; but also gives groups the oppertunity to associate collectively around
certain cenvictions and goals. In this way religion contributes toward collective
formation of identity.

While religion strives continually toward providing the individual with sig-
nificance, it simultaneously has the potential for making collective constitution
of meaning possible for groups. Religion has the function of constituting pcr=
sonal identity. Such personal identity can setve as the substructure, security foun-
dation and establishing agent of surety. On these ground religion provides moti-
vation for involvement in society, because the individual views zhe socicty in=
creasingly as 4is society. Along the lines of this process religion attains effective-
ness within society: This occurs beeause religious identity culminates when varis
ous people admit toward each other and toward the world, that they are assum-
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ing a certain stance toward aspects of social reality (Beckford, 1983, pp. 13-15).
Individual identity culminates in group identity and provides a frame from which
social criticism is delivered. The extent to which one can justifiably refer to group
identity determines the collective front of action and the resultant manifesta-
tion of power (McGuire, 1983).

/

All forms of religious expression contribute toward the establishment of per-
sonal as well as collective forming of identity. As indicated above, the culmina-
tion of identity formation can lead to an effective form of power and assump-
tion of a critical stance toward social reality. An important contributing factor
which features prominently especially in the South African society, is the role
of religious leaders in channelling social criticism. Research conducted in the
USA has revealed that intense politicisation of the religious office (acute social
criticism) is found among religious leaders with the following characteristics:

mainly young clerics;

mainly urban church leaders;

those who are well qualified academically and otherwise;

strong ecumenic contacts; and

pertinent alienation from a traditional theology and traditional religious practice.
(Garrett, 1973, p. 381).

Besides the above characteristics of religious leaders who are considerably in-
volved in social criticism, research findings (Johnson, 1966, pp. 200-208) reveal
a definite correlation between the theological perspectives of religious leaders
and the party political preferences of members of the religious group with which
they are involved. It would thus appear that the influence of a religious leader
filters through to those with whom he associates. Theological groups or religious
groups often exhibit certain preferences, as groups. One could assume that the
political preferences of memkers are influenced by officials, official mouthpieces
and other opinion shapers. These research findings reveal specific similarities
with what seems to be the case in South Africa. Not only is there a conspicuous
similarity between the characteristics of more radical leaders in South Africa and
the USA, but also between the theological views and social eriticism in both cases.

OPPOSING STANCES — HERESY

This section concerns aspects of the phenomenon of religion as not only presup-
posing a theological frame, but the particular way in which it figures or can be
made “‘true’’. The practical realisation of religion often occurs in quite diver-
gent ways for this reason. It has been stated that religious embodiment cannot
be seen apart from the existential circumstances of the people involved in the
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religion. The very fact that in their religious manifestation ot expression, groups
confront each other directly already malzes this a preblematical iscue. A phenome
non like social change with its accompanying connetatiens ef justice, structural
!‘limitutions, liberation, etc:; inevitably introduces controversial aspects. Thus it
may happen that religious groups who trace their dogma and dogmaric frame
to the same sources originally, differ from each other where practical applica-
tion i3 concerned to an extent that places them in opposite sides towards each
other. The divergent ways in which the consequences of dogmatic frames are
brought to realisation could be so incisive that such groups react towards each
other with antagonism.

An example of this phenomenon in the bread connection of Christian church
groups and even specific church families is to be found in Scuth Africa. Since
1982 chureh groups which defend the principle of apartheid theologically or
otherwise, have been accused of heresy by various other denominations; as well
a3 by members of their own church families. In thesurvey of occurrences in the
sphere of church and religion in South Africa this is discussed summararily. At
this stage attention is focused only on a more theoretical analysis of the assump
tion of opposing stances regarding religious manifestation. This analysis is limited
to the verdicts and accusations regarding the supporting ef apartheid as heresy.

The religious contsoversy surrounding apartheid as heresy originated with the
dialectic categories of oppressor and oppressed; powerful and povrerless, etc. E.
Dussel (1976, p. 145) shows how, against a background of theological reflec-
tion of these categories, this dialectic interplay must be seen in terms of the
concrete everyday life: who is the oppressed and who is the oppressor in a par

ticular concrete situation? Oppression or domination implies that someone ap.

points himself as master over another. The rights, freedom and possibilities of
the other person are affected. This means that the dominated or subjected per-
son becomes reified or made instrumental toward achieving a certain aim.

In his testimony before the Eloff Investigation Committee regarding the South
African Council of Churches, Peter Storey (the then president of the SACC)
defincd apartheid as follows: ‘‘Elevating a person’s race to the position of being
the supreme criterion by which he or she is judged’’ (Ecunews, March 1983, p. 3).

According ta him a persan’s racial idenrity is raised to 2 more imporrant indica-
tar than his general human waorthiness. Such dependence on race as the criteri
on determining certain opinions or decisions, can be defined as racism. Apart-
heid can be scen as based en racism. However it goes beyond the principle of
racism, because it integrates racism into an ordered legal and accepted structure.
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A religious group such as the Dutch Reformed Mission Church (for Coloureds)
argues that the Dutch Reformed Church (for Whites) maintains the principles
of apartheid in spite of the fact that it goes againct the broad dogmatic frame
(Bible) which it considers its foundation. Accordingly apartheid is declared heresy
and “‘idelatry’’, because the oppressor places himself in the position of God,
denies his fellow man freedom and maintains his own godliness. Unless a reli
gious group (in this case allegedly the D.R. Church) distances itself and op-
puses apartheid pertinently, it is accessory to the action, and its religious in
volvement becomes heresy.

The accusation of heresy can be viewed as the most drastic and pertinent form
of abhorrence and rejection that can be found among two religious movements.
Heresy could be defined as a specific, articulated opinion which provides a form
of institutionalised legitimation for an issue which the other party (the accucer)
denounces in principle. The two parties (the accuser and the reputed heretic)
should approach the pareicular issue of contention from the same reference frame
(in this case the dogmatic framewotk of the Bible). A ‘‘heretic dictum or stance’’
reveals that the possibility of conflicting meanings ot interpretations can be in
licrent in any ideological or religtous assumption: The declaration of this stance
as heresy, is based on the institutionalised support which exists for other (so
called justificd) points of view. The fact that matters can go to such extremes
as to arrive at different, opposing stances must be ascribed to the different ways
in which followers of particular religious convictions and dogmas actualice their
convictions on grounds of their existential positions.

Neither is the so-called heresy merely a difference of opinion. According to the
analysis of G.V. Zito (1983, pp. 125-126) heresy is that stance which lodges
an attack on or opposes the institutionalised view regarding a specific issue.
Alilivugh the stance declared to be heresy may be largely verbal, it is considered
a specific action and brought to bear on a specific deviation. Heresy can eccur
only within a specific interaction frame. It remains seen as so objectionable
however, that people adhering to the principles and dogma react with hestilicy.
Collective action against heresy is the result of collective resistance against the
heretic principle. True believers are convinced that what they believe to be the
truth, is distorted, despised and defiled.

Where the South African ecclesiastical sphere is concerned, the term heresy mucst
be connected directly with opinions related to social justice. This concept (social
justice) has featured most in the South African press debate since 1982, on the
role and contribution of religion in society. The ‘‘popular theology’’ described
by the media uses social justice synonymously with ‘‘love thy neighbour’”’ to
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a large extent. In the South African context social justice is associated with such
specific practices and particular laws as:

e Migrant labour

Forced removals and resettlements

Intervention at squatter camps

Pass laws

Influx control

Group Areas Act .
Mixed Marriages Act and Immorality Act

Population Registration Act.

Both in everyday parlance and in the “populzar theology’’ social justice is used
as the concept expressing that which must be instrumental in bettering the fate
of the exploited members of the society. Religious movements which plead and
strive for social justice wish not only to climinate injustice, but alsv desire acuve
intervention for the establishment of an alternative social structure. Lu tlus 1espect
social justice is linked directly with the rejection of a formally legitimated apart-
heid, for most propagators thereof. A section of the South African Christian
groups adopt a clear stance and strategy regarding social justice. In a study
presented during the Conference of the Second Carnegic Inquiiy inw Poverty
and Development in Southern Africa at the University of Cape Town (13-19
April 1984), it was stated that the church in South Africa may never ignore
poverty. The church ought to monitor laws and justice and oppose oppression
and impoverishment pertinently. This study group considered it obvious that
a political structure which denies basic human rights to a majority of South Afri-
cans in the land of their birth and allocates power over means of production
to a minority group, enabling them to create surplus value at the cost of the
powerless masses, must be considered and declared sinful (Ecunews, June —
July 1984, pp. 14-18).

In the light of the above it can be expected that in religious groups which fea-
ture the principle of social justice pertinently and often, its members will tend
to make this issue part of the task of that group. A broad orientation regarding
social justice calculated the responses of each respondent to the following four
items: : :

o Social justice should be the most important item in the work of religious movements.
e Religious movements should always oppose all forms of suppression.
o It is acceprable that religious movements act as advocates for thie tighus of all people
(human rights).
o Religious movements that continuously keep themselves busy with equal rights for
various groups ate not busy with their real task.

(Empirical data: 17-20)
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As could be expeeted, respondents of the Black, Coloured and Indian popula
tion groups place a high premium on social justice a5 being the task of religious
movements (Empirical data: 21). By contrast with the 10,6 % White respon-
dents who agreed with social justice as'a task, other population groups indicat
ed that the promotion of social justice should be a part of the activitics of a
religious movement, to a significant extent. Percentage supporting this view were
31,1 for Blacks, 33,2 for Coloureds and 30,4 for Indians.

The responses to the individual item, ‘*Social justice should be the most impor-
tant item in the worl of religious movements’’, underlined the differences be
tween the White and other respondents still more pertinently. A minority of
White respondents agreed with this statement (38,6 %), while Black (69,6 %),
Coloured (62,1 %) and Indian respondents (69,5 %) found this statement quite
acceptable (Empirical data: 17).

RELIGION AND SOCIAL CRITICISM

Social eriticism 15 by no means a2 modern phenomenon. Questioning of or re
bellion against aspeets of the social reality and actions of authorities have oc
curred throughout human history in one way or another. What can be stated
is that the intensity of, and occasion for social criticism have increased notably
since the sixcth decade of this age. A central common idea recurs from various
regions, divergent groups and disciplines: irregularities connected with the present
dispensarion must he evposed ar all costs. A permancnrly critic
the intellectual climate, which demands that the socicty cannot mercly be
desceihed as it appears at any given stage, but that the focus shounld alsn fall

al appraisal shapes

on how this society could appear.

CRITICAL REFLECTION REGARDING THE SOCIAL REALITY

The points of departare of the moderin viewpoiint of main cain be sunumnatised
in the idea that man can be mote than he is at any specific stage. More empha
sis is placed an the manifestation of a rational scope than on a tradirianal seape
Questions regarding the social reality generally contain the presupposition of
greater participation and choice regarding rhe realisation nf rhe lifeworld- How
can society be made more humane? How can a more humane society still grant
acknowledgement and opportunity for individuality and fraternity? How does
man fulfil his responsibilities with regard to society, others and himself? How
can elements resisting fraternity be eliminated without mtroducmg more inhu
mane elements into society in the process?
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) .
In the first place the social reality is secn a3 consisting of people — people who
experience this reality daily. Social thought is underpinned by a seriving for a
satisfactory, humane society. The social reality is a concept which cannot be used
ncutrally - it is our social reality; our society (Hoefnagels, 1976, pp. 19-20).
In this way sociery is critically analysed as well as experienced, and censidered
opinion becomes possible, concerning societal elements which are incompatible
with a truly humane society. Such analysis and experience becomes the basis
for Fnr*]qumlnng to show how a herter cnrlf‘ry can he reached ([—1()\n‘*f:rlqgﬁlg1 1971:

p. 7). The critical reflection related to the social reality which is being referred
to here, restrains itself consciously from merely supporting the establishment.
Instead ‘the aim is to cxposc clements of injustice.

CRITICAL REFLECTION ARISING FROM THE PRACTICE OF THEOLOGY

South African theologians assume a similar point of view regarding the empha-
sis of 2 cancrete earthly, <ecular and palitical vocarion from within religion, in
the Christian tradition. The practical and empirical figuring of religion often
becomes the visible proof and support thereof. In this regard J.A. Heyns (Duven-
hage ez a/., 1974, p. 42) opines that a church which fails to link its message
with the imperative question of modern sacicty, is not operating with the me
sage of the Rihle, By def n theology and the practicality of being Chm:tl:m
should mean involvement with society. More recently Desmond Tutu (SACC,
1982, pp. 24-26) stated that love for God and love for one’s fellowman are Bib-
lical principles which represent opposite sides of the same coin, in his testimony
before the Eloff Investigation Committee’s investigation of the South African
Conncil of Churches. According to this approach religion concerns the *‘here
and now’’, while the conception and handling of the “‘here and now’’ simuls
taneously influences the hereafter. Tutu is convinced that the Christian faith
opposes any form of injustice, exploitation and oppression on principle. Accord-
ing to him the Bible could be scen as the most revolutionary and radical book,
in a particular sense.

One of the most important teasons for the absence of social criticism within a
specific religious collectivity is probably to be found in the existential position
of members of that collectivity within the broad society. Whereas the majority
of members of a religious collectivity enjoy a position of relative prosperity and
pelitical authoriry in society, such members can he assumed to ascribe a specific
. tle ta the religions collectivity in saciety. This role will expect the religious col-
lectivity to accompany and condooe the general social situation. In such a case
the maintenance of the stafus guxo will probably emerge in the way the religious
colleetivity justifics itself regarding the fulﬁllmg of its rele. However, where the
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members of a religious collectivity form a cultural and especially a political minori
ty group, religion provides the ‘‘escape’’ from contradictions inherent in socie-
ty. It is specifically within the experience of religion that the dehumanised,
alienared and deprived person discovers 2 place far himself. The relevance and
legitimacy of religicn are continually being evaluated in terms of its contribu
tion in realising the ideal of an increasingly humane society for its members.

For groups who define their own existential position in socicty as one marled
by injustice; religion becomes a mechanism for channeling the striving for a better
dispensation: The religious.collectivity takes a pertinent role in pointing out the
structural characteristics of the modern society; which could threaten, compli

cate or hamper the process of becoming aware of the group’s identity (Drehsen
in Dahm ez 4/., 1975, pp. 264-265). The group is sensitised for personal ex-
pericnces and social injustice. Negative experiences in society are placed witlein
the broad connection with depersonalisation, subjection, alienation and injustice.
In this way religion becomes the mechanism by means of which religious cons

ciousness 1s activated for a critical attitude toward social reality.

The recent years’ shifts in the theological sphere set the climate, to a large ex-
tent, in which social criticism was implemented. Increasing emphasis was placed
on the functional value of religion for man’s carthly existence. The sixties her

alded an important turning peint regarding the overt propagation and justifi

cation of the idea of liberation within religion. Tn adherence with the crirical
intellectual climate referred to above, social criticism from specifically the seli

gious grounding was accenmated. From the ranks of the Raman Catholic Church
the Second Vatican Council and especially the assembling of CELAM (Latin
American Bishops Conference) at Medellin, Colombia in 1968, are of significance
(Betkhof ez /., 1967, pp. 191-233 and Hebblethwaite, 1983, p. 599). Influences
exercised from these sources via such organisations as the World Council of
Churehes, the World Alliance of Reformed Churches, the South Africain Coniine
cil of Churches etc. did not leave the South African milicu quite untvudied.

At the assembly in Medellin it was stated overtly that the Roman Catholic Chusch
m Lavin Amedca adhersd wodie beliel deo Chrisc's incarnarion relaces diteciy
to liberation from bondage and sin, as well as from the limitations of illiteracy,
poverty; political suppression and injustice - a view which should again not
be considered apart from the real life circumstances of the people of Latin America
who remain totally dependent on larger powerts in the spheres of politics, econ-
omy and culture.

The theology of liberation is a critical teflection of the practical situatien as de-
fined by those involved. It acts as the source for the focus on the transfermation
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of structures which could lead to liberation. The critical reflection within the
theology of liberation implies; according to Gutiérrez (1979, p. 11-12) firstly
a reflection of man on his own situation. He examines his own needs and re
quirements, and from here his reflection extends to society. Social events are
interpreted (also in the way they affect the individual eventually) and the in
justice inherent to it is exposed. This action eannot be seen without recognition
of the liberating transformation which strives for the elimination of oppression,
exploitation and injustice (Gutiérrez, 1979, p. 15).

The theology of liberation views the social reality within which people find them-
selves in terms of certain dialectic categories. Dussel (1976, p. 145) distinguish-
s the first dialectic relation as that between dominator and dominated. This
dialectic relation must be conceived against the backdrop of everyday concrete
life: Who 5 the dominator and who the dominated in certain concrete situa.
tions? A further dialectic relation is that between élite and masses. In both rela-
tions the theological reflection of liberation amounts to a desire to eliminate
ainy form of dependence which could restrain the freedom of humanness. The
effectiveness of eeligion resides in its destruetion of this dependence.

The previous cutsory survey over the emergence of ideas of liberation in theo

logical reflection provides an indication of the growing critical involvement found
within religious collectivities. In South Africa a wide spectrum of Christian church
associations and groups identify with the ideas of structural liberation, social
justice and reconciliation. Hence the South African Council of Churches opines
that a Christian church should associate with the oppressed and promote libera-
tion. In this regard Desmond Tutu (SACC, 1982, pp. 21-22) argues that the
true church should step in for the oppressed, because the future of the oppressed
is the responsibility of the church. According to him the church stands to lose
the social group from which it emerged when it loses the loyalty and confidence
of the oppressed. Furthermore the church intervenes in structural liberation be.
cause, according to Tutu, it occupies a unique position in the lives of its mem.
bers. It is in the spiritual interest of the church itself to take charge of t he social
and cconomic interests of exploited members; because in this way the church
confirms its vocation (SACC, 1982, p. 22).

A further theological foundation for social criticism is found in so called Black
Theology which is supported fairly well in South Africa. As in the case of the
theology of liberation, Black Theology may be seen largely as specifically ap-
plied theology. A. Boesak (1977, p. 1) defines it as the theological reflection
of Black Christians regarding the situation in which they live and in terms of
their fight for liberation. The issue under question is what it means to a Black

.
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persen to believe in a world controlled by Whites. Hence it is a situation theol

ogy, sinee it represents the attempt of Blacks to cope with their situation of be

ing Black theologically (Boesak, 1977, p. 13). It attempts to interpret the mes-
sage of the Bible in a way which allows their situation to be meaningful to Blacks.
One could alse refer to a contextual theology. In its whole the content of Black
Theology is linked inseparably with liberation.

In general it can be said that the average South African does not aseribe a role
to religion which would allow impingement of the political terrain uncondi
tionally. In this regard one could refer to the response to the statement that
a religious movemenr should not inrerfere with palitics (such as issnes of aparr.
heid or integration), as fearured in the HSRC s mutripurpase surveys. The majori-
ty of White (79,9 %) respondents endorsed this statement, while the Blacks
(58,1 %), Coloureds (60,3 %) and Indians (60,8 %) were less inclined to agree
as wholeheartedly. These findings appear in Empirical data: 22.

RELIGION AND LIBERATION AS INITIATORS FOR DEVELOPMENT

The 1deas of liberation, as they appear in recent theology; are closely linked with
the broad aim for social development: In this regard development can be de
tined as the direction in which human aspirations are co ordinated in striving
toward morc humane life circumstances. A few criteria which accompany the
satisfaction of basic nceds arc enumerated.* These criteria for, or indications of
fulfilled human well being are found within religion through ideas of libera
tion, and articulated as follows:

e Opportunities for being and feeling tagether.
e A climate which stimulates long term relations.
e Favourable structures within which true love can be satisfied.
o Opportunities for experiencing the total reality.
e A structure which can accommodate new impulses continually.
o Opportunities for creative actualisation.
o Toual welfare.
e Significance situated in life itself.

(M. Nertfin, 1977, p. 109)
Development is held up as the focus of expectation and hope: It becomes the
aspeet areund which people guide their aspirations (Berger, 1976, p. 33). De
velopment may he defined a< a process of directed change. Tts expanse inclndes
the total soeial reality and thus has consequences for all social institutions. This
could mean that development is manifested as a process of directed change
through which occurs economic growrh and pnlitical develapment in rhe direc-
tion of autonomy and social reconstruction. Ideally this process of change could
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be legitimated on grounds of its linking up with the ‘convictions of those in
volved in the process; i.e. it would occur within the boundaries of acceptability
ot in terems of their definition of needs. The principles of gocial reconstruction,
especially, are articulated by individuals and cumulated by groups (Varma, 1980,
p. 15). As a result, development is the desired direction along which people
decide they would like to move.

For as long as people experience existent social structures as impediments of their
humanness, it can be assumed that they will identify strongly with institutions
propagating and pleading for liberation from this situation. Religion is one of
the most cffective ways of grouping people together with solidarity in their striving
for more humane life circumstances. Thus development becomes not merely
synonymous with economic growth but also a process with a broadly humanistic
basis. The liberation advocated via religion expresses the aspirations of the op-
pressed. It specifically emphasises conflicting aspects in the économy; in politics
and in the social structure: Witchin the religious practice of the theology of libe
ration a special place is reserved for *‘liberating criticism’’. The effectiveness of
religion 15 often evaluated according to the extent to which it helps dissolve all
forms of dependency and oppression effectively.

RELIGION AND SOCIETAL INVOLVEMENT IN SOUTH AFRICA

It might be impossible to reconstruct the total history of the involvement of
religious groups with social; economic and political events in South Africa: In
one way or another religious groups have always assumed stances regarding the
practical manifestation of sociopolitical events: However the altered place, mean

ing and nature of religion in society has resulted in various religious groups’
becoming involved in social criticism in a mere direct and audible way. The
previous section has indicated the growing extent of horizontal constitution of
meaning by religious groups during the last number of years. (Compare the sec

tion in which the shift from dogmatism to ethicalicm and the process of fun-
damental democratisation are described).

For further illumination of the data arrived at by means of the empirical research
(the multipurpose surveys conducted by the HSRC) this section examines aspects
of the debate which has raged so prominently in the press since 1982. Although
it would be unlikely that the members of the different religious groups would
have remained fully informed about the details of the discussions; it ean be ex
pected that they are influenced by the standpoints of their religious movements.
One can also assume that religious leaders sway the opinions of members regard
ing religion and social eriticism. For this reason a number of the more promi
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nent leaders are discussed in this survey. The media exposure given to their opin-
ions probably has a wider influence — wider even than the circle of their own
religious collectivity.

Various events in the ecclesiastical religious fields have sequenced regularly, cach
generating a broad front of comment. The meeting of the World Alliance of
Reformed Churches in Ottawa (Canada) as well as a series of meetings of a num-
ber of South African Christian religious collectivities (synod sessions) proveked
much discussion, especially within Christian groups since 1982 (the year in which
the meetings occurred). The issues arousing the most prominent media eover-
age were almost exclusively those concerning ideas of social justiee, social change
and social criticism. Not only were these themes reiterated throughout the above
proceedings, but since 1982 South African society became marked by signs of
relatively incisive political and social reform announcements. Amidst public decla-
rations; reports of the then President’s Council, suggestions regarding constitu-
tional changes, new party political groups, etc., utterances from the church con-
cerning social change, social justice, intergroup relations, etc. were made promi-
nent. The Referendum about a new constitutional policy, elections of represen-
tative bodies for Coloureds and Indians and the growing debate on the future
of urban Blacks permeated sociopolitical exchange of ideas sinee 1983.

The pertinent role occupied by religious leaders, collectivities and wider groups
on the total political secene became conspicuous; So religious leaders sided with
both the participant and the opposing factions of Coloured politics. Resistance
movements against the constitutional changes from the far right ranles (includ
ing meetings of ministers from Afrikaans churches) as well as more radical left -
wingers (like the United Democratic Front) are lead by clergymen. Especially
a resistance movement like the UDF features involvement of representative reli-
gious leaders from conspicuously divergent groups (e.g. Dr A. Boesak of the
Dutch Reformed Mission Church, Father S. Mkwatsha of the Catholic Church,
Bishop D. Tutu of the SACC, the Rev. Mr Frank Chikane of the Africa.Apostolic
Church and Sheik M. Mohammed of the Muslim Judicial Council).

CULMINATION OF RELIGIOUS RESISTANCE

One of the watersheds in the years of debate about religion in the South Afri-
can society occurred towards the end of April 1982, viz. the first press discus-
sions of a study (Racism and the World Alliance of Reformed Churches) by Dr
Allan Boesak which he was to present at the WARC meeting in Canada later.
This study contained stances which provoked a whole series of reactions, some
indicting the opinion and attitude of some religious groups and seme attacking
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the prevalent political ideologies in South Africa. Boesak’s own opinion appears
in this study as apartheid implies that White greed has appropriated 87 % of
the country; Blacks are denied the right to meaningful participation in making
political decisions; the most important thing about a persen is his racial identi

ty; not only is apartheid a political ideology, but its whole existence as policy
is couched in theological justification by White Reformed Churches (Rapport,
2 May 1982, p. 1). Reactions to this statement ranged from acceptance and iden-
tification on one hand (Rand Daily Mail, 29 April 1982, p. 3) to disgust and
rejection on the other hand (Die Transvaler, 30 April 1982, p. 8).

Tl sharp attack from the ranks of some religious groups has as its main gist

. the argument that a politico ideology such as apartheid is declared legitimate
on theological and practical grounds by pro government religious groups (Boe-
sak in Leadership S.A., September 1982, p. 32). The role of a group like the
D.R. Church in the creation of the Immorality Act, Mixed Marriages Act, Group
Areas Act, ete. featured regulaely in the debate. A dictum such as *‘apartheid
is a chureh policy’” (appearing in the yearc of establishing of the policy of apart.
heid in e.g. Die Ketkbode, September 1948) was cited in various accusations
of this group.

An Open Letter to the DRC appeared in Die Kerkbode on 9th June 1982 in
answer to the accusation that the D.R. Church supported apartheid morally.
The 123 subscribers made various statements about reconciliation, church unt
ty, the prophetic mission of the church, justice, etc. As with the Boesak study,
this letter became central in both popular and theolegical debates in the secular
press and organs of various religious groups. It was soon apparent that ideas
uttered in this letter were hardly representative of the officials of this group.

The divergent views on social justice; reconsiliation and the propagation of strue
tural liberation ended the prelude to the debate on religion in South African
society to some extent, with the meeting of the World Alliance of Reformed
Churches (WARC) in Ottawa, Canada (17 to 27 August 1982). Although men-
tioned at previous meetings, the position of Afrikaans speaking White religious
groups was driven to a peak at this occasion. The 400 delegates of the 149 mem-
ber churches from 76 countries condemned the White D.R. Church sharply (The
Sunday Times, 22 August 1982, p. 2). The D.R. Church was stripped of mem-
bership rights, and the conditions for readmission were spelled out by the WARC,
as follows: Full membesship would be reimplemented when.

& non-Whites were freely admitted to services and Holy Communion;
@ active help and service was granted all who suffered as a resule of apartheid; and
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e clear utterances were delivered which rejected apartheid in ecclesiastical and political
spheres.
(Coetzee, 1983, p. 42)

In reacting to the decision of the WARC Dr Allan Boesak (newly elected presi-
dent of the WARC) said that this was the only decision at which the Alliance
could have arrived to keep it integrity intact. It was simultaneously a historical
decision because of its implementing deeds to words. In South Africa where
apartheid was so closely associated with the Gospel this could do much towards
enhancing the credibility of the Gospel for Blacks (Beeld, 27 August 1982, p.
1). A different reaction was that of the Rev. D.T. du P. Moolman, a delegate
of the D.R. Church and moderator of the Eastern Cape Synod. He felt that the
decision to curtail full membership of the D.R. Church and Reformed Church
was not really aimed at these churches per se, but rather represented the total
onslaught proposed to isolate South African in all areas, also the ecclesiastical
(Die Burger, 27 August 1982, p. 19). ’

ECCLESIASTICAL MEETINGS IN SOUTH AFRICA

Soon after the Ottawa mecting of the WARC a series of meetings of various
religious groups oceurred. The role of religion with relation to social justice, reson

ciliation and structural liberation featured prominently throughout. Towards
the end of September and beginning of October 1982 the D.R. Mission Church
(mainly a Coloured group) had a mecting at Belhar (near Bellville) during which
the most important event was the acceptance of a proposed confescion which
derived its origin and motivation from the *‘sinful structures of the South Afri

can society’’. A drafter of the confession, Gustav Bam, posits that ‘. . . this
confession pleads for the destruetion of structures of thought, church and socis

ty which had been growing for many years (Die Kerkbode, 13 October 1982,
p. 3). The drawing up of a confession regarding apartheid followed the announce

ment of a status confessionis. Prompted by this, the religious group (D. R. Mis-
sion Church) decided to accuse the D.R. Church of theological heresy and idol-
atry formally (Die Burger, 2 October, 1982, p. 1). With about 15 abstentions,
the 490 delegates accepted the recommended confession reading . . . *‘because
the secular Gospel of apartheid threatens the confession of reconciliation in Je

su3 Clirist and the unity of the Chureh of Jesus Christ essentially, the DR, Mis

sion Church declares that it creates a status confessionis for the church of Jesus
Christ.”’

A further recommendation accepted with 227 votes against 174, reads: ‘“We
declare that apartheid is a sin, that moral-and theological justification thereof
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is a mockery of the Cospel and that its persistent disobedience to the Word of
God is theological heresy’’. Another recommendation accepted with about 70
dissentient votes, reads: ‘‘The Synod (D.R. Mission Church) is convinced that
the D.R. Church believes in the ideology of apartheid which is in direct opposi

tion to the Gospel message of reconciliation and visible unity of the church’’.
Hence the Synod of the D.R. Mission Church **. . . cannot burt accuse the D.R.
Church of heresy and idolatry, with deepest regret’’ (Die Burger, 2 October 1982,

p. 1).

Othcer signs of intensive involvement with social criticism were also rendered dur
ing the D.R. Mission Church Synod. In this regard Die Burger (28 September
1982, p. 3) reports on interviews with ministers with a view to revocation of
the Group Areas Act, the Mixed Marriages Act and article 16 of the Immorality
MAet. The mecting also expressed condemnation of the Qrderly Removal and
Resettlement of Black People Act (The Argus, 29 September 1982, p. 27).

The General Synod of the D.R. Church had its meeting in Pretoria a few weeks
after that of the D.R. Mission Church. The alarming articulated shift of gospel
mcssage was pointed out at this meeting and it was said that the South African
Council of Churches had shelved personal salvation and conversion since 1968
in favour of involvement with social, econemic and political issues (Die Kerk

bode, 20 October 1982, p. 8). It can be deduced that the chosen tone and direc-
tien during the General Synod of this religious movement was one of conser

vatisin. Comments reveal an element of disappointment about the fact that chis
group failed to react more specifically and incisively to ultimatums of other groups
and issues of the day. Dr Allan Boesak indicates the urgent need of seeking a
peacable future, and that South Africa and the Christian religious groups are
not allowed the time lapse, waiting for a D.R. Church decision re apartheid
(The Star, 18 October 1982, p. 3). Similarly Die Burger (15 October 1982, p.
18) states that in the light of the rapid changes in South Africa in the field of
natienal relations, the decision to revise the standpoint of the D.R. Church (Ras,
vollk en nasie en volliere verhoudinge in die lig van die Skrif - Race, people
and nation and national relations in the light of the Scriptures) only within four
years, was most regrettable.

Other reporters on the above two meetings underline the chasm between the
intellectual climates and frames of interpretation of these two religious groups,
both traccable to identical theological sources: In an article in The Sunday Times
(31 October 1982, p. 39) Prof. Willie Esterhuyse referred to the .accusation of
practising apartheid which was levelled at the D.R. Church. He sees the unwill-
ingness ot incapability of this religious group to veer away from theological apart.
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heid indicated in their decision to condone article 16 of the Immorality Act and
the Mixed Marriages Act on grounds of practical considerations. In its retrospec-
tion of the Synod meeting The Argus (25 October 1982, p. 12) shows that this
denomination confirmed the concept of institutionalised racism anew.

During the 100th annual conference of the Methodist Church of Southern Afri-
ta 1in Odober 1982, it was decided unanimously that the ideclegy of apartheid
would be declared heresy (Ecunews, December 1983, p. 6). Subsequently this
group decided, at its next conference, to reject all legal and other limitations
imposed by apartheid totally (Ecunews, November 1983, p. 11).

The general meeting of the Presbyterian Church endorsed the decision of the
WARC. Besides their request that the D.R. Church should render a report to
them on this matter, they reconfirmed their view of civil disobedience, thus ig-
noring the state’s curtailment of multiracial marriages (Ecunews, December 1982,
p. 9). :
The Anglican Church expressed the view that South Africa exhibits an irrepara-
ble racial structure, at its session of the Executive Committee held in Port
Elizabeth towards the beginning of November 1982 (The Argus, 8 November
1982, p. 21). According to this meeting, South African non-Whites were legal-
ly reduced to non-persons and consequently these laws must be seen as immoral.
They consider human rights within the jurisdiction of the church, which should
find ways of convincing the gevernment to terminate its pelicy where this af
fects the lives of Black South Africans significantly. At this meeting it was decided
to support the D.R. Mission Church’s decision to declare apartheid heresy
(Ecunews, December 1982, p. 9).

Another meeting of a religious group which generated interest was that of the
United Congregational Church of Southern Africa which in affiliation with other
religious groups, decided that any theological justification of apartheid may be
considered heresy. This group opposed the new constitutional dispensation for
South Africa strongly, on grounds of the fact that it

e promotes racism and is based on racial classification;
e attempts to divide the total Black population in order to support apartheid, and
e the majority of South Africans are bereft of citizenship. '

(Ecunews, October 1983, p. 20)

Besides the meetings of individual religious groups referred to above, broader
associations had continuous meetings. The most important interecclesiastical
group among the Christian denominations is the South African Council of
Churches. The D.R. Mission Church is the only Afrikaans speaking Christian
denomination included as a member of the SACC. An indication of the nature
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of the SACC s social involvement and socially eritical stance is revealed 1 thie
resolutions accepted at the recent national conferences. During the 1983 con-
ference the following issues led to decisions:

e Pastoral care for families of political detainees.
o Active co-operation with the World Council of Churches. -
o Opposition against forced mlhtary service on grounds of the defence of an injust
society.
e Specific intervention against the support of apartheid.
e Strong copposition against the new condutumonnl suggestions.
e Liberation of political prisoners.
o Opposition against relocation.
e Enceuraging memorial services on 16 Junc (Soweto day).
(Ecunews, July 1983, pp. 30-44)

The theme of the 1984 conference of the SACC was ‘“The God of the poor’’
and the following were the most important decisions:

© The establishment of a nationwide organisation offering sympathy, solidarity and
support to ‘‘victims’’ of relocation.

o Opposition against the system of military chaplains.

@ Rejection of the new constitutional dispensation.

o Propagation for equal and open education.

o Active involvement with the poverty issue.

o Resistance against detention without trial.

(Ecunews, June — July 1984, pp. 37-40)

From the above data it can be scen that there are divergent ways iii which rcli-
gieuc groups can eperate with the phenemenen of social change and social wiii-
cism. The specific activities and characteristics of a religious group inevitably
influence the way in which individual members figure toward social change and
social criticism.

RELIGIOUS PLURALITY AS A PROBLEM IN SOUTH AFRICA

The preceding sections have shown that both individuals and religious groups
often tend to celour the nature of their social critieism in relation 1o their ex-
istential positions. This causes individuals or groups who interpret their posi-
tion as one of injustice or deprivation, to expect solidarity from the religious
group with which they identify. Religious groups which are cither ignorant or
indifferent towards the existential conditions of other groups will be mvic like-

ly to be ignorant or indifferent towards the social, economic or political needs
" and requirements of other groups. Hence religious plurality is manifested in
South Africa firstly between groups which are estranged from one another
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ideologically-politically or socio-economically or in relation to all these aspects
collectively. In the second place religious plurality may also surface within a specif-
ic religious group. This plurality springs from divergent views of reality or diver-
gent socio-economic conditions of members of the specific group.

Among the Afrikaans church groups considerable tension is generated between
internal factions regarding the rele of these churches in relation to social criti-
cism. The so-called *‘Open Letter’” to the D.R. Church served to underline the
disunity, in 1982. Similarly the new constitutional dispensation earned strong
opposition from the far right flank, as well as objections that the new dispensa-
tion did not offer sufficient solutions and still carried signs of basic injustice
(*“Testimony of 193’").

Internal strife regarding the figuration of social criticism is found also within
English speaking multiracial religious groups. Thus the Anglican, Methodist,
Roman Catholic and Presbyterian churches experience problems with, among
others, the way in which Black members wish to demonstrate their opposition
te apartheid compared te that of White members (Ecunews, May 1983, p. 14).

The alliance of the largely White Presbyterian Church of Southern Africa with
the United Congregational Church of Southern Africa (consisting of nearly 80 %
Black members) became involved, for instance, because four Presbyterian con-
gregations found co-operation with the (according to them) radical Black views
of the other church, unfeasible. At the occasion of his re-election as president
of the South African Catholic Bishops Conference in Pretoria, archbishop
Denis Hurley stated that one of the most crucial problems facing the Roman
Cathelic Church in Seuth Africa was the widening communication gap betwecn
church authorities and the majority of White membets (Ecunews, February 1984,
p- 17). An increasing resistance on the side of White members accompanied
the growing invelvement of this church with social, politieal and economic is-
sues and its critical stance against the South African government. '

In consequence to the internal disunity in connection with stances regarding
social criticism, groups accuse one another of insufficient action. Thus the Alli-
ance of Black Reformed Churches in South Africa (ABRECSA) attacked the Black
D.R. Church of Africa (member of the D.R. Church family) and the Presbyte-
tian Church of Seuthern Africa anew for their failure to deelare apartheid here-
sy (Ecunews, April 1984, p. 7).

A factor very closely connected to the phenomenon of plurality with regard to
the South African society, is the ascription of a reconciliation function to religion.
In order to examine the reconciliatory function of religion in a divided society,
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the following items connected with reconciliation were put to respondents dur-
ing the HSRC mulupurpose surveys: .

e Organised religious movements should ty to bring the different pepulation groups
closer rogether.
@ Religious movements in South Africa should try harder to bring the various popula-
tion groups with the same faith closer together.

(Empirical data, pp. 23-24)

The colleetive response to these two statements reveals (Empirical data: 25) that
Whites place a lower premium on religion as reconciliator (46,4 %), than Blacks
(84,3 %), Coloureds (79,7 %) and Indians (57,4 %). The four population

_groups agreed with the statement, ‘‘Organised religious movements should try
to bring the different population groups closer together’’ (Empirical data: 23)
to the following extent: Whites — 53,5 %, Blacks — 84,7 % Coloureds —
87,3 % and Indians — 77.4 %.

The presence and embodiment of plurality within and between religious groups
has the most direct connection with the central thesis of this addendum, viz.
that individuals and groups constitute meaning to their lifeworlds in consequence
of their experience of their existential position. Religion and religious collectivi-
tics are mechanisms in teérms of which this constitution of meaning is brought
to the fore. In many cases this becomes an articulated cutlet for deepseated aspi

rations or aims. As soon as certain aims have been satisfied, other emphases could
start emerging.
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EMPIRICAL DATA

DATA OBTAINED BY MEANS OF THE
MULTIPURPOSE SURVEYS (HSRC):
MPS/OV/56-59 AND MPS/OV/71-74*

Respondents were acked to indicare how important they considered the follow-
ing item. A ecaleulated value was deduced from three items with similar gist.

The responses (expressed as percentages) are given with regard to cach of the
four population groups: W = Whites; C = Coloureds; B = Blacks and I =
Indians.

Group  Very Import- Neutral Unimport- Of no N
import- ant ant import-
ant ance

1. The influence in W 34,6 449 13,7 4,8 2,0 586
general of religious C 34,1 41,8 15,9 6,2 2,0 © 742
movements on South B 28,5 33,0 21,7 8,7 8,1 839
African society 1 28,1 42,4 21,6 5,1 2,9 877
2. Theme: The import- W 9,2 41,2 36,9 11,1 1.5 585
ance of religion C 16,7 51,9 26,8 4,2 0,4 742
B 15.3 442 25,1 10,2 5,3 837

I 16,4 46,2 324 49 0,1 877

In each of the following cases respondents were asked to indicate whether they
agreed or disagreed with the statements presented to them. From the previous
statements a theme was compiled as based on the collective response of each
respondent to the particular statements.

* For methodological account, see:
Merodologiese vorwegings rondom meerdoelige opnames MPS/OV/56-59 en MPS/ OV 71-74, 11.C.
Marais and J.L. Olivier (Human Sciences Research Council, Pretoria).
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The responses (expressed as percentages) are given with regard to each of the
four population groups: W = Whites; C = Coloureds; B = Blacksand I =
Indians. '

Group Strongly Agree  Neutral Disagree Strongly N

agtee A disagree
3. Religious movements W 15,4 36,7 11,8 26,8 9,3 570
mean little if they do C 23,4 38,8 10,3 22,7 4,9, 719 ¢
not contribute in the B 35,0 34,3 10,3 135 - . 6,9 802
basic needs (e.g. food 1 17,8 42,3 16,8 18,9 43 847
and clothing) of all the
people in South Africa
4. Religious movements W 7,5 35,0 15,4 341 8,0 625
can do little to solve C 6,8 31,2 13,0 37,9 11,1 733
general social and eco- B 21,2 42,5 13,6 14,3 8.4 932
nomic problems I 8.4 38,2 19,5 29,0 4,9 877
5. Various religious Y 13,9 41,2 19,7 17,9 7.3 626
movements should co- C 24,3 53,1 14,0 7,0 1,6 748
operate more to change B 30,3 43,5 9,9 10,2 6,1 956
South African society 1 17,1 50,1 21,3 9,2 2,3 864
6. Theme: Socio-econo- W 1,1 16,8 52,2 27,9 2,0 559
mic effectiveness of teli- C 3,1 31,8 49,6 15,0 0,4 673
gion B 0,8 18,7 60,3 19,1 1,1 754
I 09 201 602 18,2 0,6 771
7. A religious move- w 5.4 20,9 26,6 35,4 11,8 560
ment should help in C 8,2 40,3 18,4 23,9 9,2 695
. limiting changes in B 243 45,8 14,7 9,0 6,2 . 790
society 1 11,0 44,5 19,2 17,6 7.8 812
8. Within the South W 51,4 39,6 4,8 2,2 2,1 584
African society I can live C 31,9 48,2 8,5 6,3 5,1 743 ..
according to my reli- B 26,6 34,4 17,5 8,9 12,7 836
gious principles I 27,1 52,3 11,3 4,7 4,6 877
9. Religious movements W 11,2 34,8 17,6 27,1 9.3 569
must do everything they C 27,5 47,1 11,7 11,6 2,1 716
can to eliminate discri- B 24,5 42,9 12,9 10,4 9.4 801
mination in society I 24,9 481 16,0 9,5 1,5 811
10. The practising of . W 18,3 56,2 12,5 11,4 1,6 630
religion can never be C 28,5 54,8 9.3 5,9 1,5 755
separated from care for B 36,8 42,9 11,3 6,5 2,5 923
the poor of all popula- I 23,6 57,0 12,5 6,0 0,9 . 886

tion groups

154



11. The practising of
religion can never be
separated from the care
of the suppressed in all
population groups

12. A religious move-
ment should take a
stand against racial dis-
crimination

13. A religious move-

ment should always act
against laws that affect
the lives of its members

14. A religious move-
ment can even condone
violence when people’s
rights and human dig-
nity are restructed

15. Religious move-
ments should encourage
their members to protest
peacefully against injus-
tice

16. Theme: Religion
and structural liberation

17. Social justice should
be the most important
item in the work of
religious movements

18. Religious move-
ments should always
oppose all forms of
supptession

19. It is acceptable that
religious movements act
as advocates for the
tights of all people
(human rights)

Group Strongly

—~WOE —IOE ~WOE —WOE —~WOE —WOE —~WOE —m O

—m O 8

agree

8,9
23,1
26,9
17,6

6,2

10,0
19,9
23,2
17,5

0,6
2,6
3,1
1,6

8,3
15,0
26,1
14,8

11,6
27,8
27,4
17,4

11,8
24,3
20,9
17,1

Agree

41,2
52,1
41,7
53,0

25,2
433
40,5
42,6

33,4
41,5
38,1
43,1

12,8
235
31,1
391

35.4
47,9
37,0
53,7

9.4
34,0
38,4
35.8

30,3
47,1
43,5
54,7

40,9
48,0
39,1
49,4
41,2
51,9
35,9
45,6

Neutral

23,9
14,1
17,3
23,5

24,4
16,8
14,8
24,7

21,6
16,1
15,1
22,7

13,8
19,9
17,0
29,6

17,1
15,6
13,9
18,3

. 48,7

49,8
445
55,4

19,8
16,7
16,6
20,0

20,1
14,8
15,0
23,1

18,2
11,2
16,6
239

Disagree Strongly

31,8
13,8
11,5
11,6

26,8
14,3
13,7
14,7

35,5
313
16,2
17,7

233
12,6
14,2

8.4

35,1 -

12,8
11,9
7,2

28,7
17,0
8,7
8,7

21,6
7,6
11,3
8,2

22,2

9.9
14,3
10,3

disagree

12,4
2,9
6,8
1,9

10,6
3,8
9.8
2,9

34,6
18,7
12,0

4,7

14,2
4,0
11,7
2,1

6,3
0,8
2,1
0,0

12,9
4,2
5,0
1,7

5,8
1,8
7,2
1,9

6,6
2,7
12,3
3,1

N

616
743
911
847

611
749
927
854

616
745°
922
845

625
718
917
844

627
739
939
871

522
626
654
693

567
712
781
824

621
741
930
844

626
744
914
844
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20. Religious move-
ments that continuously
keep themselves busy
with equal rights for
various groups are not
busy with their real task

21. Theme: Religion
and social justice

22. A religious move-
ment should not get
itself involved in politics
(e.g. apartheid of inte-
gration)

23. Organised religious
movements should try
to bring the different
population groups closer
together

24, Religious move-
ments in South Africa
should try harder to
bring the various popu-
lation groups with the
same faith closer
together

25. Theme: Religion
and reconciliation
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Group Strongly

—WOE —~WOE —~WOL — O =

—~wO €

agree

25,9
10,8
24,3

6.6

0,2
3,2
2,2
1,4

44,0
19,0
31,5
16,1

11,2
294
39,0
239

13,4
31,3
42,7
19,1

7,5
22,5
29,1
12,9

Agree

43,6
36,0
245
31,3

10,4
30,0
28,9
29,0

35,9
41,3
26,6
44,7

42,3
57,9
45,7
53,5

44,1
51,9
43,1
42,5

38,9
57,2
55,2
44,5

Neutral

15,5
17,5
18.8
24,8

44,6
53,9
46,3
59,9

4,9
10,8
11,6
17,9

21,3
9.1
9,2

12,7

20,0
10,7

8,8
18,9

29,7
17,9
11,4
32,9

Nisagree Strongly

12,3
25.8
17.3
27,5

37,2
11,6
18,1

9,5

9.7
17,6
18,1
14,5

17,8
2,1
2,5
7.8

disagree

" 2,7
9.9
15,1
9,8

7,7
1.4
4,5
0,3

5.5
11,3
12,1

6,8

8,9
0.3
2,1
1,9

6,4
0.7
2,7
5.8

6,2
0,3
1,8
1,8

N

619
738
906
844

549
664
691
718

577
715
783
821

572
727
806
834

621
756
959
880

563
719
795
811



ADDENDUM 11 .

RELIGION, THE INTEGRATED
EXPRESSION OF SOCIAL VALUES AND
PROCESSES OF SOCIAL CHANGE

CUMPSTY J., HOFMEYR J., AND KRUSS G.

PART ONE: THEORY AND METHOD
INTRODUCTION

There has been a tendency in the empirical study of religion to conclude that
icligious group membership does not play an important role in motivating socio
political attitudes and actions. From the religious point of view this is a para-
dox, since religion has always understood itself to be fundamental in the or-
ganization of both individual and social life. This paradox we believe, is due
to a failure to understand and measure religion adequately at the empirical lev-
el. Most empirical studies base theit measutements of religion on an institu-
tional definition of it. In an environment in which the instirutional representa-
tives of a religious tradition no longer fulfil the ideal functions of religion
however, such measures are bound to be inadequate. In order to circumvent
this problem we have based the work reported on here on what we call a *‘nor-
mative definition of religion’’. By this we intend a definition which is based
vir the idcal functions of religion i.e. what it ought to be; both in terms of its
individual and its social function.

THE THEORETIC FRAMEWORK

The basis for our research is a typology of religion which has been connected
through empirical measures to sociopolitical attitudes. The typology is based
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on the argument that religion is restricted to a few main types by the way it
models reality. Its function is defined as connecting individuals, cither singly
or in groups, to that which is felt to be *‘ultimate’” in the passing flux of ex-
perience. Thus religion is defined as ‘‘belonging’’. It is the demands made by

‘the exercise of this function which result in the main components to be seen

in institutional religious systems i.e. their ritual and belief dimensions. The ty-
pology thersfore presents a fundamental range of the basic forms that religious
systems can take. It includes three main types and a number of sub-types. The
types-and sub types are named according to the way the individual rclates to
his overall sense of reality.

Concerning the relation of the religious system to society, we have applicd an
evolutionary model. Society is seen to be a complex open systemn in which many
sub systerns exist in dynamie interrelationship. The main religious types take
form as sub-systems alongside others within the social environment. In order
to fulfil their function, religious sub systems have to incorporate certain cloincins
e.g. beliefs about the ‘‘ultimate’’ and how relationship to it may be achieved.
In addition if they are to survive, the form and eontent of these cleinents must
be matched to the environment. We see this to be a matter primarily of estab-
lishing congruence between the experience generated by individuals’ participas
tion in society on the one hand, and the way that overall experience is interpicts
ed and given meaning in the religious group on the other. It is clear that in
this view there will be a relationship between the religious function and social
and political orientations.

RELIGION: THE SECULAR WORLD AFFIRMING TYPE

Of the three main types, the one focussed on in this research is the Secular World
Affirming type. Some of the main features of this type are its belief in 2 benevo-
lent and transcendant deity who created the world and hence also a belicf in

the essential ‘‘goodness’” or ‘‘meaningfulness’’ of the world. The name of the
type is based en the following features: the belief in transcendance precludces

- the possibility that the world be divine, hence it is secular; and its goodness

reinforces a positive attitude to it, hence ‘‘world affirming’’. Historically it has
been represented.by the middle eastern religious tradmons t.e. Judaism, Chris-
tianity, and Islam.

Religion of the Secular Werld Afﬂrmmg type sub divides into three dcpmdmg
on the different ways of relating to the ultimate or divine. The two main oncs
are the Direct and Indirect Cosmic modes. The first is a sub-type in which the
adherent stands in a direct and individual relationship with God. It contrases
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with the second in that in the lacter, relationship is established by memberchip
of the religious greup which is understood to be related already. In Chrigtiani
ty, Catholicism has tended to represent the second sub-type while Protestan-
tism the first.

From the point of view of the relation between religion and the rest of society,
the most important feature of religion of the Seeular World Affirming type ic
its insistence that the proper practice of religion relates the individual te all aspects
of natural and social life. While the historical representatives of this type have
nut always conformed to its ideal functions, it is supposed to provide a founda
tion of belicf and value for the development of orientations towards all the myriad
sub-systems which form the social environment of which it i a pare. This can
be pictured in a simple way. At best, religions of the Secular World Affirming
type connect the individual meaningfully to what we call *‘levels of aggrega-
tion’’ of the following sort:

-

Figure 1

God
World
S.Africa
Individual Local Community
Family

Own Life

THE CONTEXT OF THE RESEARCH

Our research task was that of investigating the role of religion in motivating
of inhibiting sociopolitical action at the lower end of the socio-economic spec-
trum. From the typology it was clear that some form of relation could be ex-
pected. We observed however that, whatever its type, religion at the “‘lower”’
ends of society tends to be non-political. This the history of religion confirms
and the best known example is Pentecostal Christianity.

The Pentocostal creed of non-involvement in politics is not easily conformed
to however. Whether they like it or not, people in a religious group carry in-
fluences from that group into society and in turn from society back into the
group. No matter how uninvolved a religious group may try to be, there are
circumstances under which it cannot avoid influencing and being influenced
by its environment.

In order to focus the problem, we narrowed the task down to 2 field study of
Christianity in the greater Athlone area of Cape Town. This is a Coloured area
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containing 2 broad spread of churches and socio economic levels though it is
poor rather than wealthy and the majority have a standard 7 education or low
cr. Athlone was chosen because of the wide demographic spread and the high
concentration of churches to be found in it. It provided, within a manageable
geographic area, a sufficient diversity of churches and social circuinstances o
investigate the relation berween a religion of the Secular World Affirming type
t.e. Christianity; and its form under differcat socio economic circumstances, €s-
pecially at the lower end of the socio economic spectrum.

Implementation of the research followed a multidimensional method. We made
extensive preliminary investigations in order to acquaint oursclves with the con-
text. We participated in church services, interviewed members of the commu-
nity, implemented two large scale snap surveys in order to measure the religious
demogeaphics of the area, and finally implemented an cxtensive questionnaire
amongst a selected sample of the more significant churches representative of
the area. The choice of churches was based on the results of the preparatory field-
worle while the selection of the sample for each church conformed as closely as
possible to the stratified random technique. The definition of religion in terms
of its ideal functions played a role in selection.

PART TWO: RESULTS AND CONCLUSIONS
INTRODUCTION

We summarise here the results found in the main questionnaire implemented
among 551 members of ten different churches in the Athlone area. Twu and
three way tables formed the basis of analysis. The main issues analysed were:

¢ The assessment by respondents of the state of things at the various levels of aggrega-
tion; of the hope for improvement at cach level; and of the best strategy of improvement.

e The attitude of respondents to various high nrofile social and political groups in South
Africa representing national and regional interests.

o The willingness of respondents to be involved in various forms of social activity with
either regional or national implications, this being measured on a simple scale of
involvement.

o The relationship between the above issues and ethical attitudes based on religious
values. Ethical astivudes formed the basis of connecting sociopolitical attitudes to the
form of religion.

e Measures of religiosity and the relationship between these and the sociopolitical and
ethical attitudes established in the earlier analysis.
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LEVELS OF AGGREGATION AND HOPE FOR THE FUTURE

Ix]

Respondents were asked to comment on ‘‘the state of things”’ in the world,
South Africa, the local community, and their own lives. Response categories
ranged from: 0 = Don’t Know, 1 = Very Bad, to 5 = Very Good (See Table
1). The overwhelming majority answered that things were bad or very bad in
the world and South Africa, that they were on the whole bad in the local com-
munity, but that they were on the whole good in their own lives.

A second question was asked concerning the possibility of improving things at
the above four levels (See Table 2). Responses were similar, with the majority
being pessimistic about the future of the world and-South Africa, but reasona-
bly optimistic about the future of their local community and extremely optimistic
about their personal futures.

We interpreted these results as follows:

‘

e With respect to the present there is a serious split between assessments of the ‘‘state
of things'" ar the individual level and che rest. Respondents appeared relatively satisficd
with their own lives.

e With respect to the future the split is between local and national levels. There is a

disquieting pessimism about the future of South Africa, but an optimism about respon-
dents’ own futures.

Concerning strategies for improving things, respondents were asked to rate the
effectiveness of each of the following types of organization: churches, charities,
politics, and their own church. The results showed strong support for churches
and especially the home church but ambivalence for politics. The majority —
35 %, answered that they thought politics could help, but a sizeable group —
23 % answered that they thought it could not. Fully 26 % answered that they
did not know about politics.

The last response reported above was a consistent feature of responses to ques-
tions in the political area. For reasons which will become clear, we interpreted
this, not as a lack of political sophistication, but as a preference to hide opin-
ions on a sensitive issue.

SOCIAL AND POLITICAL ORIENTATION

In order to analyse the general social and political orientation of respondents
two types of questions were asked. First, there was a question concerning the
willingness of respondents to get involved in various types of organization. This
is 2 question, not about the effectiveness of different social orientations, but
about degrees of involvement. Second, a question was asked concerning the
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attitude of resporidents to various high profile groups on the local and national
scene in South Africa. This is a question about affective allegiance i.e. it is a
question about the extent to which respondents identify emotionally with these
groups.

Willingness to be involved in different forms of social organization was meas-
ured on the following scale: 0 = Don’t Know, 1 = Not interested in that sort
of group, 2 = Would support by donating money, 3 = Would join in with,
4 = Would help to organize. The sorts of groups for which responses were asked
ranged from those with a narrow, non-political social function such as Day Care
Centres, through those with a wider general social and religious function such
as Church Organizations, to the overtly political such as the United Democratic
Front (See Table 3).

As can be seen, there are three typical patterns of response. Most people would
give money to the more natrrowly functional social organization. Active involve-
ment is reserved for the more broadly based social organizations such as church
groups. Though an important minority i.e. 14 %, claimed that they would get
involved in political organizations, most people claimed to be disinterested in
them.

The second question asked respondents to indicate a level of sympathy for vari-
ous high profile social groups in South Africa. Responses were measured on a
scale from 1 = Very Sympathetic to 5 = Very Unsympathetic. Groups for which
responses were elicited included: The Labour Party, the United Democratic Front,
the Progressive Federal Party, the South African Council of Churches, and the
government (See Table 4).

The more moderate groups e.g. the Labour Party, evoked a neutral or unsym-
pathetic response. By contrast, there is quite a lot of sympathy for groups which
are critical of the government though once again many respondents expressed
no opinion or ignorance. The Progressive Federal Party, representing liberal White
opinion, evoked less “‘sympathy’’ than the more radical groups such as the United
Democratic Front. ,

We drew the following conclusions from our results:

First, the results present a picture of a community whose members relate to the
world overtly quite narrowly. They are clearly positive about their own prospects,
yet that does not translate into a positive attitude towards the prospects for soci-
ety at large. There is then a severe hiatus between local and larger levels of aggre-
gation for the majority of the respondents.
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Second, at local community level respondents appear to believe in the greater
effectivencss of religious orientations rather than political orientations as a
means of improving their circumstances. This view is backed up by their ex-
pressed willingness to be involved in church based activities: As regards politi
cal orientations, significantly more people are uawilling to express an opinion
or simply reply that they don’t know.

Third, when asked for their feelings towards significant groups on the South
African seene, most profess neutrality or ignorance. Mevertheless, where sym:
pathies arc cxpressed, there is a strong bias in favour of dic UDT, SACC, and
Tiade Uniois. Thus, though politics was not rated as highly as teligion witly
regard to its cffeetiveness, where theee is identification in political terms it is
stronger wirh regard ro the groups which represent a more ‘‘radical’” approach
to social change.

TYPES OF SOCIAL AND POLITICAL ORIENTATION

Response patterns to the questions discussed above suggested that there might
be certain definable sociopolitical ‘‘groupings’’ in the sample. Taking as the
first issue the question of *‘affective allegiance’’, the following ‘‘groups’” ap-
peared to be present. First, the largest, a group in which the typical respense
was one of neutrality or ignorance with respect to all the “‘high profile’’ social
organizations in South Africa. Second, a group in which sympathy was expressed
for the more “‘radical’’ organizations such as the UDF and the SACC. Third,
the simallest, a group which expressed symipathy for the government and muderate
organizations, but which tended to claim ignorance of or neutrality towards the
“‘radical’’ groups.

’

The relationships between affective aflegiancs to social organizations on the one
hand and judgements as to the offestsvamass of different types of organization
on the other are given in Tables 5 and 6. The results suggest that:

e On the whoele, igrespecrive of their affecrive allegiances, respondents assessmente of

the effectiveness of religion are high.

® Those wha are nenrral ar symparhetic 1o the gavernment are significantly more nega.
tive than the rest about political possibilities.

o By contrast, those sympathetic to the UDF are significantly more positive about such
possibilities.

The relationship between degrees of involvenccnt in different types of social or-
0 . . . p . g - yp ~
ganization is given in Table 6 (See also Figure 2 below). These results suggest that:
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& Overall; there 15 a high willingness to be actively invelved in a religivus viganizaiion.
The proportion is about 47 % of the total.

e In addition, those who expressed a willingness to be involved politically, alsv expressed
a significantly greater willingness to be involved with the social sort of communal or-
ganization represented by Day Care Centres than the rest.

e The result means that there is a small but important group whose willingness to be
involved extends to all the forms of social activity.

s By contrase, the rest appear either to be unwilling to be involved or willing oaly w
be involved in church activities: They would only give money to the apolitical corimurial
sort of organization.

In sum, just as there are ‘‘groupings’’ as far as affective allegiance is concerned,
so also there are ‘‘groupings’’ as far as general social and political orientation
are concerned. These appear to be connected. Those who express a willingness
to be socially involved tend to come from the ranls of those who express sympa-
thy to the more ‘‘radical’’ groups on the South African social scene. By con-
trast, the rest express hesitancy or disinterest with regard o all fonns of activicy
except those which are church-based.

IR}

RELIGION AND SOCIOPOLITICAL ORIENTATION: THE ETHICAL
CONNECTION

©n the basis of the above results we defined three definite “‘socio-political types’’

VE
and used these as the basis for conneeting religion and socio-political viienia-
tion. The types were isolated using the following table:

Table 1: Degrees of Organizational Support

Church Organization
Nkn NIn Mon Act Tt
Nkn 11 7 95 68 181
NIn - 6 28 97 119 250
Political Organization Mon 0 0 32 14 46
Act 1 0 18 58 77
Ttl 18 35 242 259 554

Nkn = Don’t Know, NIn = No interest in that sort of group, Mon = Would
give money to, Act = Would get actively involved in.
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We sub-divided the table ro yield three mutually exclusive groups. All those
who claimed ignorance or disinterest in political organizations, except for those
who were willing to be actively involved in church organizations, formed the
first group. This group we called the Nex#ra/s. All those who were willing to
be actively involved in church organizations, except for those who also said that
they would be involved in political organization, formed the second group. They
were called the Pretists. The third group was formed by all those who said that
they would be actively involved in political organizations. They were called the
Socials.

Each group had the following features:

First, the Neutrals. At 244 or 44 % of the total they are the largest. They ex-
press disinterest in active involvement in church-based organizations. They ex-
press even less interest in political activity. They tend to be neutral or to claim
1gnorance on the issue of sympathy towards different high profile social groups
in South Africa.

Second, the Pietists, an almost equally large group at 201 or 36 % of the total.
They express no interest in political involvement, but active interest in church-
based involvement. This is the main way in which they differ from the fitst group.

Like the first they tend to express negative or neutral attitudes on politically
related questions.

Third, a significant but the smallest group, the Socials. At 77 they are only 14 %
of the total. They express strong interest in all forms of social activity including
political activity. They are more positive in regard to the use of politics as a me-
ans to improve their circumstances. But their high degree of expressed commit-
ment is not limited to politics, extending to non-political community and reli-
gious involvement.

The clearest connection between these types and intrinsic religiosity was found
to be ethics. In order to measure the relation between sociopolitical and ethical
orientations we asked the following question:

Q: The next question describes five different people. They all belong to the
same church and think of themselves as Christians. However, they all have differ-
ent views about what the most important virtues are for Christians in their daily

life.

We then described five characters and asked respondents to rate them as Chris-
tians on a scale from 1 - 7. The third and the fourth on the list were described
as follows:
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3. Ile never evercharges the customers and he pays his workers well. Although he drinks
a bit and flirts with women he makes arrangements for people who have bought on hire-
purchase rather than reposses things.

4. Ile leads a rather wild private life, but he is vesy aware of injustice in society. He
works tirelessly for social change and to expose corruption. He hates to cee the rich get
ting richer and the poor getting poorer. '

As one moved down the list of five, so each character displayed an increasingly
universal secial eoncern; but with a conecomitant loss at the personal and family
levels. In ether words, cach character represented an articulatien of religieus values
at a different level of social aggregation. Characters 1 and 2 translated their
religiosity into individual and family values, but failed te do se at natienal lev

els. Characters 3, 4 and 5; on the other hand, did so at the communal and na

tional levels, but not at the family level.

Significant differences were found berween the way that each ef the cociopelit
cal ‘‘types’’ evaluated these characters as Christians. These are most clearly il-
lustrated with respect to characters 3 and 4 mentioned above. The prepertions
of each type which rated the characters ‘‘okay’’ as Christian were as follows:

Character 3 Character 4
Pietists 34 % - 31 %.
Neutrals » 45 % 37 %
Socials - - ' 53 % 61 %

These percentages suggest a clear congruence between social orientation and re
ligious ethical stance, particularly in the case of the Pietists and the Socials: For
each group the results record, as it were, the religious ethical legitimation of
the social orientation. '

To a certain extent the results are as expected: The real significance of this ques-
tion however, is more deeply embedded in the ethical tensions it embodies;
for we interpret the question to be primarily a measure of the level of secial
aggregation at which religious values are pitched. By the way in which it forces
a pay off between the expression of ethical concern at different levels of aggre-
gation, it forced respondents to choose between the perconal, the communal,
and the national level of ethical priority. The narrowest group in terms of the
level of aggregation at which their religious values are pitched are the Piosists.
Their disapptoval of the ‘‘christianity’’ of the characters rises markedly as the
personal level of ethics is neglected. This disapproval is not offset by the fact
that succeding characters display a wider social concern. The Socials, on the other
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hand, express exactly the opposite tendency. Their approval increases as the lev-

el of aggregate concern rises. This does not mean that they do not approve of

the family level of expression of religious valucs. I docs suggest however, that
they would be willing to sacrifice the individual level if they felt that the na-

tional level of religious concern required it.

To summarise: We found clear connections between the sociopolitical orienta:
. tion of respondents on the one hand, and their sense of religious values, ex-
pressed in ethical terms on the other. At best religion functions to provide a
basis for developing values at every level of social aggregation. It 1s a feature
of complex societies however, that it is not always clear how to express religious
values at every level. By forcing respondents to choose between levels, we achieved
a clear differentiation of the ways that religious values would be articulated if
a choice were ever forced. -

SOCIOPOLITICAL ORIENTATION AND RELIGION: THE INSTITUTION-
AL CONNECTION

Religious commitment extends beyond ethics to other forms as well. In this
research four further measures of religiosity were important. All were an attempt
to relate the religiosity of respondents to institutional expressions of religiosity.
The first was contained in the following question:

Q: Read whar each person caye and then give your opinion: John says — I don’t
care about church, what matters is that we should help people.

In the question, John was the third of four characters. What distinguished him
from the first two was his willingness to extend help to people outside the church.
What distinguished him from the last was his belief that it was at all possible
to help. Clear differences were apparent in the way that each of the sociopoliti-
cal types responded to this question. The results were as follows:

Disapprove of
John Approve of John

Pietists 61 % 18 %
Neutrals 60 % 29 %
Socials 46 % 25 %

These results are consistent with what can be expected from the three groups.
Once again however, the significance of the question lies in the choice it forced
on respondents, for it forced respondents into a choice between ethical concern
and institutional allegiance. Though the majority disapprove of John, there is
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a greater unwillingness on the part of the Socials to judge him, suggesting that
his ethical concern makes up for his disinterest in the religious institution.

The result above might lead 'some to conclude that the Socials are not really
religiously orientated — that they are more ‘‘humanistic’’ or ‘‘political’’ than
“‘religious’’. Three measures of religiosity showed decisively that this is not the
case. The three were: A question about the regularity of attendance at church
scrvices; a second question about the regularity with which respondents read
the Bible on their own, and finally; a question about the extent to which respon-
dents felt personally related to God (See Table 8). For all the groups degrees
of commitment on all three measures was high. Even the so-called Neutrals i.e.
those who expressed an unwillingness to be involved actively in religious organi-
vations, recorded relatively high degrees of commitment on these measures. It
is true that the Pietists differ significantly from the others on the institutional
measures. But the measures for all the types are high. If the Pietists are to be
called religious, then so must the Socials.

INTERGROUP RELATIONS, SOCIOPOLITICAL ORIENTATION, AND
RELIGION

We come finally to the relevance of these results for understanding religion and
intergroup relations. To begin with it is necessary to recur to the background
theory of religion and the view of its role in society. '

Complex societies like that of South Africa consist of a great variety of groups
and sub-groups. In such societies, conflict is best avoided by the development
of dynamic integration. This has to be understood against the backdrop of the
hierarchical nature of social identity. This we interpret on the following
framework:

God
) World

Individual S.Africa

Identity —Local Community
| Family -
L Own Self

Ideally, the individual ought to be able to gain a sense of identity at all of these
levels and they ought not to be in conflict. Usually, this is achieved by the emo-
tional and intellectual bonds that are formed between the individual and the
values and beliefs of groups representing each level. So, for example, someone
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" might think of himself as a Father, Lawyer, Member of the Round Table,
Afrikaans speaking South African, European, and Christian.

The key to dynamic integration is the achievement of means to integrate all
the various possible identities that people in a complex society might form. At
every level there exist groups in ‘‘opposition’’ to one another. If conflict be-
tween these groups is to be avoided, then it is essential that the ‘‘competition’’
between them be mediated. Such mediation is only possible if their members
find ways of articulating common values and identities at the super-ordinate
levels. In this process religion has a vital role to play, for, though it has often
been pressed into the service of man, it is in fact the only product of our inter-
action with reality that provides the possibility of transcending specific human
interests.

“Religion’” here must be understood broadly in terms of the **normative’’ defi-
nition of it discussed above. The evidence of the 20th century points overwhelm-
ingly to the failure of the existing religious traditions to transcend specific hu-
man interests. To put it crudely, all the existing religions have become no more
than ideologies. Yet, it is precisely the valuative breadth and depth of religion
that is needed if integrated orientations are to be achieved at every level of aggre-
gation, from the personal to the multinational.

In South Africa, the most critical levels for intergroup relations are those of the
*‘local community’” and ‘‘national’’ levels. In this regard our research has
produced significant and concrete findings. In the sample studied it has shown
that religion is closely connected to certain definite sociopolitical orientations
and that this connection is most evident in the way that religion is put to use
to articulate ethics or values. The result is the emergence of distinctiveattitades
to the local and national levels of aggregation. The attitudes of the different
types i.e. Neutrals, Pietists, and Socials, can be pictured as follows:

— God ——— God God
- World - World World
—— S.Africa LS. Africa S. Africa
N: ——Community  P: —3——Church only  S: Community
Family | Family Family
——QOwn Life L———Own Life L——Own Life

Of the three types, it is only the Socials who have articulated an identity at the
mid-levels and expressed a willingness to follow that up in action. The Pietists
have a weak link to community via their strong commitment to a religious or-
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ganization, but by the way that it is bound to the religious organization, this
link is quite narrow. The most interesting group are the Neutrals, for, while
they express a developed unwillingness to be involved in any form of “‘mid-
level’” activity, they also express certain latent mid level allegiances. Thicse cmerge
in the sympathy for ‘‘radical’’ groups as-compared to ‘‘moderate’’ groups on
the one hand, and in the ethicdl evaluation of characters with a wider social
concern on the other.

The most distinctive feature of the sample was its lack of mid-level aggregation.
Given the history of the Coloured community this is not surprising. It has been
a long history of disinheritance. If members of the Coloured community ever
had a strong sense of belonging to a ‘‘South African nation’’ this must surely
have been modified by their removal from the joint voters roll, the group areas
act, and the mixed-marriages legislation. The history imposed upon them has
given them nothing with which to identify. If anything, the mid-level might
well have come to have a negative value for them, as a source of ‘‘common ene-
my’’ symbols.. '

In fact, the results of the questions relating to affective allegiance indicate that
the mid-level does function as a soutce of ‘‘common enemy’’ symbols. Moder-
ate groups such as the PFP evoked considerably less sympathy than the more
“‘radical’’ groups such as the UDF. Yet, this sympathy did not translate into
a general willingness to be socially involved.

The pietism of our sample must be seen in the context of the above factors.
In terms of our theoretical framework we mean by pietism such an emphasis
on ‘‘belonging to God’’ that the mid-levels play a much reduced role. By focuss-
ing ‘‘meaning’’ in the direct relation to God, the world is by-passed and its
significance reduced. The congruence between this response and the needs of
a people who have been given no positive way to identify at the mid-level is
clear. Both withdrawal from social involvement on the one hand, and pietistic
religious involvement on the other, can be seen as defensive moves in a situa-
tion where no choice at the mid level appears viable,

Seen in this way, pietism is a viable religious response to a situation of scvere
alienation. It serves as a religious legitimation for refusing to face the conse-
quences of what is demanded when the need for the expression of identity at
the mid-level of aggregation is faced.

Though natrow, pietiem is not sectarian since sectarianism usually oecurs undei
conditions of considerable turmoil as an attempt to escape altogether an in-

hospitable world. Our sample, by their high degree of satisfaction with their
present lives and future prospects are clearly not anomic. Theirs is not a problem
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of finding meaning in an apparently chaotic and meaningless environment.
Rather, it is a problem of integrating aggregate levels in a situation which pro-
vides no obvious means to do so.

The size of the Pietist and Neutral groups might lead one to suppose that religion
might play a mediating role by default in situations of possible intergroup con-
flict. It might be thought that these groups, by the way that they miss out the
mid-levels of aggregation, would be passive observers in any situation of inter-
group conflict. Such a view would however be a mistake, particularly as regards
the so-called ‘‘Neutrals’’. This can be seen in the context of what we call the
“‘catalytic”’ event. The catalytic social event developes around any issue in which
emotions run high enough to eliminate the middle-ground of opinion. The
school boycotts are usually of this sort. Precisely because there 1s no middle-
ground it is a feature of such events that, if you are not “‘for’’ a particular side,
then you are ‘‘against’’. The significance of these events therefore is that zo»-
involvement itself is not possible. '

In the present state of intergroup relations in South Africa at the local and na-
tional levels, divisions appear to be so deep that the basic structure of all inter-
action is catalytic. The significance of this for the sample we studied is clear.
It means that the sort of defensive non-involvement that our respondents have
tended to express is increasingly less of an option. This brings us to‘a second
feature of-the catalytic event. Under “normal’’ conditions, a failure to inte-
grate values at every level of aggregation need not be a problem since the areas
of difficulty can simply be avoided. The fact that non-involvement is not an
option in the catalytic event however, forces these latent tensions to the surface
by forcing a choice. When this happens individuals may be confronted by ex-
treme difficulties in the decision as to what level of aggregation is most impor-
tant, for it is almost always the case that the decision to concentrate on one level
is made at the expense of another. In South Africa, for example, those who choose
to express their values at a national level are inevitably forced into sacrificing.
harmony at the local community and individual levels. This inevitability is built
into the South African situation by the lack of mediating values and symbols
at super-ordinate levels.

In the sample dealt with in our research, the Socials expressed just such a will-
ingness to sacrifice the lower levels. The Pietists did not, but the Neutrals fell
in-between. This is the significance of the Neutral group. If they are the equiva-
lent of the ‘‘silent majority’’, then their latent emotional or affective allegi-
ances are vital, for in the long run it is these allegiances'which will play a large

part in determining which way they might move when a catalytic event forces
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Table 1: The State of Things

Q: These are questions about how you feel about the state of things. Whar do
you think of the situation in: The World, South Africa, Your Community, Your
Life?

300 World S.Africa Local Own
- Community Lifc
. - n
2_50\ Cm
- M
M
. 200 ( ]
é 150 T
Z .
o ]
a,
(7]
§ 100
|
50 I “‘m )
0
4 lnTnl Y ll - - . i
1 — 5 1 — 5 1 — 5 1 — 5 -

STATE OF THINGS

5

Responses: 0 = Don’t Know, 1 = Very Bad, 2 = Bad, 3 = Okay, 4 = Good,
5 = Very Good
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Table 2: Hope for Improvement

Q: How possible do you think it is to make the situation better in: The World,
South Africa, Your Community, Your Life.

1

300 7
- World S. Africa Local Own
Community Life

N

[=]

(=]
1
1

150

100

RESPONDENTS

A
<o

lllllllll:lllllllll

<

-

Il mdm{m MUAA il

1 — 5 1 — 5 1 — 5
HOPE FOR IMPROVEMENT

Responses: 0 = Don’t Know, 1 = Very Little, 2 = Little, 3 = Perhaps a Bit,
4 = Some, 5 = A Lot
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RESPONDENTS

Table 3: Degrees of Support or Involvemeﬁt

Q: In any community there are many different community organizations. Each
person has a choeiee as to how involved he will get in that erganization e.g. some

will give money, others will help to organize.

be prepared to get involved if you could.

. . Please indicate how you would

400?— Day Soc Chur Polit Trade
3 Care Org Org Org Union
3003 WT
5 | m
2003
E "\'H _
1003
0] M m H“HH I
I] 2 3‘4] 1l2l3|4' T l] 2 3'4' T |]|213'4 I1 213l4

LEVEL OF SUPPORT

Responses: 0 = Don’t Know, 1 = Not interested in that sort of group, 2 =
Would support by donating money, 3 = Would join in with, 4 = Would help

to organize.
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Table 4: Levels of Sympathy — Affective Allegiance

QQ: There are many groups that influence our daily lives. Please say, for each
of the ones below, whether you feel sympathetic, neutral, or unsympathetic
towards them.

300

Govt Labour PFP
Party
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Table 5: Affective Allcgiance by Judgements of Effectiveness Government and
United Democratic Front Politics as against Churches

\

P/C Bal C/P Tu | "~ P/C Bal C/P Til

Sympathetic 12 27 47 86 Sympathetic 34 56 40 130

Govt | Neutral 22 62 81 165 UDF | Neutral 15 49 48 112
Unsympathetic| 32 62 37 131 | Not Known 17 40 69 126

Total 66 151 165 382 Total 66 145 157 368

Interpretation of the table: Rows: Levels of sympathy for the government or Unit-
ed Democrative Front. Columns: P/C = Politics reckoned more effective than
the churches, Bal = Each reckoned equally effective, C/P = Churches reck-
oned more effective than Politics.

Table 6: Degrees of Involvement in types of Organization-Creche by Political
Otrganization and Church Organization

Pol. Org ' Church Org.
NKn NIn Mon Act | Td Nkn NIn Mon Act | Ttl
NKn 16 8 0 31 27| NKn 13 2 7 51 27
Nin 3 41 0 1| 45} NIn 1 22 8 14 45
Creche Mon 122 136 38 25 |321| Mon 2 9 210 100|321
Act 40 65 8 48 |161| Act 2 2 17 140|161
Tel 181 250 46 77 |554| Tl 18 35 242 259|554

df = 9; Xsq = 101,2; P<,005
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Table 7: Religiosity — Attendance at Church, Bible Reading and Experience
of God — for each of the types

Services Bible Experience

We Mo Yr Td | Oft Som Sel Tib | Reg Mem Nev Til

Neutrals | 154 48 42 | 244 | 138 47 59 | 244 | 122 86 33 | 241
Pietists | 160 25 16 | 201 | 127 48 26 | 201 | 103 63 28 | 194
Socials 56 13 8 77 37 22 16 77 34 30 13 77

Totals 370 86 66 | 522 | 302 117 101 | 520 | 259 179 75 | 512

df = 4, Xsq = 15,19 df

4,Xsq = 11,97 df = 4, Xsq = 2,4

]

p<.005 p<.,025 p<.,9

Responses:

We = At least once a week, Mo = About once 2 month, Yr = Less than once
a month.

Oft = Often, Som = Sometimes, Sel = Seldom or never.
Reg = Regularly, Mem = On a memorable occassion, Nev = Never.
NOTES

Based on the report: The Role of Roligion s Mosivasing or Inhibiting Socio-
political action in the Lower Socto-cconomic Group and Ensuing Counter In-
fluences upon the Group, Cumpsty, J.S. Hofmeyr, J.H. and Kruss, G. (HSRC
Investigation into Intergroup Relations, 1984).
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ADDENDUM III

SUMMARY OF THE REPORT: RELIGION
AND INTERGROUP RELATIONS IN
METROPOLITAN DURBAN"*

Cumpsty, J., Hofmeyr, J., and Oosthuizen, G.C.

PART ONE: THEORY AND METHOD

INTRODUCTION

South Africa is a country in which many religions are represented. This variety
is well-reflected in metropolitan Durban. The 1980 census puts the population
of this city at 1,8 million of whom 50,7 % are Black, 25 % Indian, 22,3 %
White and 3 % Coloured. Among the religious represented are: Christianity
of various kinds, Hinduism, Islam, Judaism, African Indigenous religion, and
Buddhism. All of the major racial groups include membess of mote than one
religion though the majority in most groups are Christian.

* THE FOLLOWING PERSONS PARTICIPATED IN THE PROJECT:

HINDUISM: Dr T. Naidoo, Mrs N. Singh, Mr A. Sooklal: Department of Science of Religion (DSR);
University of Durban-Westville (UDW).

BUDDHISM: Mr L. van Loon (DSR, UDW)

JUDAISM: Rabbi I. Richards, Durban. Part-time Lecturer (DSR, UDW)

PARSEES (ZOROASTRIANISM): Dr N. Randeria, Durban.

ISLAM: Prof. S.S. Nadri, Mr S.E. Dangar: Department of Islamic Studies, UDW.
CHRISTIANITY: Blacks: Prof. G.C. Oosthuizen (DSR, UDW,; presently University of Zululand)
Afrikaans churches: Prof. W.A. Krige, Faculty of Theology, UDW. English language churches
(Whites): Rev. A. Pitchers, Fact. of Theol., UDW. Indian Christians: Dr G. Pillay and Rev. A.
Pitchers, Fact. of Theol, UDW. Coloured Christians: Rev. A. Pitchers. Greeks: Dr E.A. Mantzaris
(Member, Greek Orth. Church) Dept of Sociology, UDW. Portuguese: Dr E.A. Mantzaris. Chinese:
Rev. A. Song, Dept of Oriental Studies, UDW.
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Very little has been done on the role of religion in intergroup relations in South
Africa. With its multi-religious and multi-ethnic society, metropolitan Durban
offers an ideal microcosm in which to research this question. Accordingly, in
1983 a team was assernbled by Oosthuizen at the University of Durban-Westville
to do such research. The purpose of the survey was to measure the influence
of religion on intergroup attitudes and relations.

THE RESEARCH PROCEDURE

The research was based on a questionnaire designed to measure a range of atti-
tudes and opinions dealing with religious and racial issues. A survey was carried
out among a wide variety of groups: Indian Christians, Black Churches, Port-
tuguese Christians, Buddhists (Indian and White), Muslims (mostly Indian),
Hindus (again Indian), Afrikaans Christians, White English-speaking Chris-
tians, Coloureds, Greek Christians and Jews. In view of this variety, the survey
is best described as multi-ethnic.

Interviewing and interpretation of the results for each group were carried out
by designated members of a research team on the basis of their knowledge of
that group. Each member was left to determine the procedure for implement-
ing the survey best suited to his group. As a result, sampling and interviewing
procedutres varied from group to group, some being mail-based for example,
while others were conducted in person. Field-workers took care to record com-
ments made by respondents as an aid to interpretation. Irrespective of the proce-
dure adopted, the broad requirements of empirical survey method were adhered
to.

Completed questionnaires were coded and the results for each group analysed
and written-up in independent reports. The reports were then blended into one
whole consisting of eleven parts. The basis of analysis was simple univariate statis-
tics. Coherence was maintained between reports by structuring them all in the
same way. While there was therefore no cross-comparison of the results for each
group, the fact that each report has a uniform structure makes cross-comparison
possible. Uniformity of structure between reports was gained by basing the struc-
ture of each report on that of the questionnaire.

STRUCTURE AND CONTENT OF THE QUESTIONNAIRE

The questionnaire had a fundamentally simple structure. The attitude of respon-
dents to multi-religious and multi-racial interaction of various sorts was its fo-
cus. For example, respondents were questioned on their attitudes to multi-
religious and multi-racial worship, marriage, and schooling. In this way the ques-
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group proportions i.e. percentages — the numbers interviewed in each group
are given in brackets after its name.

MULTI-RELIGIOUS AND MULTI-RACIAL WORSHIP

The fundamental group divisions which informed the recearch were those of
religion and race. An initial question in this regard asked respondents whether
they objected to worshipping with members of another race group but belong

ing to their religion. A second question asked for the attitude of respondents
to having a scrvice lead by a member of another race group but of the same
religion. Response categories ranged from approval through indifference and
uncertainty to disapproval. The results for all the groups are reported in Tables
1 and 2.

As can be seen, large majorities in most of the groups approved of multi-racial
worship. Similarly, they approved of having a service lead by a member of a
race group different to themselves. The exceptions were the Indian Christian,
Portuguese and Afrikaans groups. In the case of the last; about half had no ob
jections while in the case of the second, only about 25 % had no objections.
The number of non responses is rather high in both of the first two groups.
Taling all the groups together however, the results suggest that for most of those
initerviewed, religion was a binding factor capable of transcending race in inter-
group relations. In the area of religious worship, racial differences were perceived
by most to be less important than religious differences.

These results are re-inforced by those obtained for another question. Respon-
dents were asked for their attitude to having a member of the same race but
of a different denomination (if Christian) or religien leading their services: In
this case, the majority in most groups objected (See Table 3). The only excep-
tions were the Buddhists and Hindus; results which could have been anticipat
ed given the known ‘‘religious universalism’’ of these groups. This result sug-
gests that religious differences are potentially more divisive than racial differences.

A final question provides an overview of the attitude of many of the groups
to multi group religious interaction. Respondents were asked for their attitude
to having religious worship stmctured on linguistic, racial, and denominational
or religious lines. As the results in Table 4 indicate, by far the majority rejected
the structuring of religious worship on racial lines. The only exception was the

Afrikaans Christian group.
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MULTI-RELIGIOUS AND MULTI-RACIAL MARRIAGE AND SCHOOLING

If a preference for multi-racial interaction was generally cxpressed in the area
of religious worship, then the trend was scomewhat reversed in the areas of mar-
riage and schooling. With regard to the first, respondents were asked whether
or not they objected to multi-religious and multi-racial’ marriage. The results
are shown in Tables 5 and 6. There is much less uniformity in the way that each
group responded to these questions. With some interesting exceptions, large
proporticns in most of the groups disagreed with multi religious marriage. The
exceptions were the English Christians, Coloureds, Jews, Buddhists, and Hin-
dus. Regarding multi-racial marriage, the results are less clear cut. Blacks are
divided on the issue while the majority of the Indian, Portuguese, Afrikaans,
and English Christianc are against it. The majority of Buddhists, Muslims, Ilin
dus, and Jews have no objections.

W/hen contrasted with the questions on multi group worship, the questions on
multi-group marriage indicate some interesting tendencies. For one, religion
emerges by implication a¢ a potential binding factor in thae most respondents
in most of the groupe appear to have felt that a muld religious marriage had
less chance of success than a multi-racial one. Yet, the far higher proportions
within each group who objected to multi-racial marrage by comparison with
multi racial worship indicates the ethnic sensitivity of a close relation like mat-
riage. Some groups, notably the Blacks, were polarized by the issue. Clearly,
while religious identity was seen by many to be capable of transcending racial
differences in respect of worship, it was not seen to be capable of desing 3o in
respect of marriage. We shall return to the significance of this result later.

Further interesting observations can be made with respect to the response pat
terns of particular groups. The Indians, for example, provide a clear illustration
of the way that religious affiliation may play a role in determining intergroup
attitudes. The Indian Christians, Hindus, and Muslims differ consistently from
each other on the various questions on intergroup interaction in a way which
could be predicted from the characier of their ildigivin. Thas, while Indian Cluis-
tians and Muslims ebject on the whole to muld religious marriage, the Ilindus
do not. On the ether hand, Hindus and Muslims approve of multi racial marri-
age whereas Indian Christians are quite polarized.

Results for the question on multi-racial schooling are shown in Table 7. With
one exception, these reflect the pattern of .responses on multi racial worship.
By far the majority in most of the groups have no objection to multi racial school-
ing. A predictable exception as usual are the Afrikaans group. A further in-
teresting exception however are the Blacks. In their case the majority are against
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multi-racial schooling. As the researchers point out, this result indicates that
multi-group interaction in the educational sphere might be seen by many Blacks
as a threat to their identity. This also is a result to which we shall return.

LEGALLY ENFORCED SEGREGATION AND ETHNIC IDENTITY

In South Africa, intergroup interaction is most overtly regulated by legally en-
forced segregation on racial lines. That is to say, the law treats race as the most
important factor in the control of multi-ethnic interaction. We have seen that
the majority of those interviewed in metropolitan Durban are not in favour of
such segregation in many areas such as schooling and worship. According to the
survey, religion has emerged as a factor capable of transcending racial differ-
ences in many areas of intergroup interaction. Marriage was a significant
exception.

A further set of questions makes it possible for us to caste these results into an
overall framework of significance. Respondents were asked a range of questions
concerning their attitude to legally enforced racial segregation. They were asked
whether or not they agreed with racial segregation as implemented by the govern-
ment. Secondly, they were asked whether or not they agreed with the preserva-
tion of ethnic identity by law. Finally, they were asked whether the maintenance
of ethnic identity was important to them or not. Results for these questions are
given in Tables 8, 9, and 10.

As Table 8 indicates, large majorities in most of the groups were against racial
segregation as implemented by the government. Exceptions were the Afrikaans,
Portuguese, and English groups. In the case of the last two, while many respon-
dents did not object to the government, only a minority expressed approval.
The only group in which a majority expressed approval was the Afrikaans one.

With regard to the protection of ethnic identity by law, the results as indicated
in Table 9 are more complex. For those groups who were against law-enforced
racial segregation, the proportions varied. In most cases they were large, but
the English Christian proportion was notable in being only just more then 50 %.
On the basis of these results, there are those in all the groups who object to
the way that the government has attempted to protect ethnic identity, yet would
not be against a different legal system whose objective was the same. Still, the
majority in most of the groups appear willing to put their identity at risk in
processes of multi-group interaction.

Table 10 indicates the results of the question as to whether or not ethnic identi-
ty was important to respondents. Given the general inclination of most respon-
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a threat. The Afrikaans and Portuguese groups were the only two in whom a
majority did not judge racial segregation to be uncthical, unfair, unjuse, or in
human. Yet, in the case of the former there was a willingness to tolerate multi-
raeial wership which suggests that the “‘ranle and file’’ in the ehurch are “‘ahead”
of their leadership.

FURTHER TRENDS AND TENDENCIES

I

Since the term ‘‘multi-ethnic’’ best describes the metropolitan sutvey, a fur-
ther range of interesting tendencies emerged in the respanses of all the groups
to various questions. Most of those interviewed, for example, indicated that
religion was imporrant to them and that it influenced their attitude to the mem
hers of ather, religious and racial groups in a positive way, Tn other words, most
repondents rated themselves as tolerant of others, believing that their religion
played a rale in making rthem mlerant. Moreaver, maost respondents also rated
icligion as baving an important role o play in mchivrating inwergioup wnsion.
Yet, when asked whether they felt that another group was hostile towards them,
many respondents replied in the positive, The hostility thar one group perceived
to emanate from another often involved .a situation in which the ewo groups
could be seen to be ‘‘competing’’ for the same ‘‘soctal space’’. Thus, while the
members in most of the groups perceive themselves to be tolerant, they are per:
ceived to be hostile by others with ‘whom they interact closely. Their self-

evaluation does not coincide with the way they are perceived by other groups.

A final resule is important here. Large majoricies in all the groups were in favour
of spreading information about themselves and other groups through the me
dia. Supetficially, this can be talen as a natural curiosicy about the life-styles
and values of others. However, we interpret this as an indication of something
deeper i.c. a perception by each group that it needs to know and understand
the other better. One of the tragic consequences of segregation in Soutl: Africa
i that it has cut the lines of intergroup communication which are needed so
badly if misunderstanding between groups is to be avoided. Large numbers in
all the groups indicated that they had seldom entertained or mixed with people
of a different race group in casual social circumstances: This is a praetical issue
to which attention should be given. ' '

PART THREE CONCLUDING REMARKS

The res ulté of the metropolitan project cannot be generalized beyond the sam
ple, and yet they illustrate a clear patteen in the relation between scligious and
racial identity which we believe is of general significance. The lesson which
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ciciges with respect to all the groups is two-fold: Tirat, it is clear that thiey hiave
a strong sense of identity and that there is a concern that this identiey should
be prescrved. But'second, the sense of identity that they have is complex and
delicate and many factors play a role in it: Both religion and raec are cempe-
nents in the identity of most of the groups, yet the force of these two factors
varies from group to group. As w rosult, there is no simpls way to orgamizo and
structure soctal interaction along religious or racial lines which would not cause
a reaction from some or other group.

. The significance of the complexity of group identity is compounded by the fact
that many respondents are themselves not aware of how complex thae identity
i5. In many respondents, for example, there is a latent tension beeween the reli

gious and racial components of group identity. Thus, whereas the Blacks would
accept multi racial worship so long as religion was a unifying factor, many of
them would not accept multi racial masriage. The importance of these latent
tensions is that they tend to lie unrecognized within the heart of the individual
until changing social circumstances bring them to the surface. Then, preeesses
of multi group interaction are released; whether violent or non violent, which
usually have painful consequences for all involved as they attempt to sort through
their priorities under the new conditions.

"TABLES -

Table 1: -Muiti-racial Worship

Q: Do you object to worshipping with members of your religion, but who be
long to another race?

Yes = Uncertain No Other
Black Christians (298) 9 - 89 2
Indian Christians (150) - - 48 52
Coloureds (80) - - 95 5
Afrikaans Christians (78) 25 - 50 25
English Christians (140) 12 - 70 18
Hindus (240) 5 5 68 22
Muslims (158) 1 - 92 7
Buddhists (20) - - 100 -
Jews (30) - - 75 25
Greek Orthodox (35) 8 6 71 15
Portuguese (29) 28 17 31 34
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Table 2: Multi-racial Leadership in Worship

*Q: Would you have any objections if a leader of your religion, but of another
race group, performed religious ceremonies in your place of worship?

Yes Uncertain No Other
Black Christians (298) 12 13 75 -
Indian Christians (150) 4 - 34 62
Coloureds (80) - - 93 7
Afrikaans Christians (78) 31 - 56 -
English Christians (140) 9 - 80 11
Hindus (240) - - 80 20
Muslims (158) 2 - 97 1
Buddhists (20) - - 100 -
Jews (30) - - 82 18
Greek Orthodox (35) 6 - 66 28
Portuguese (29) 20 7 20 53

Table 3: Multi-religious Leadership in Worship

Q: Would you have objections if a leader of another religion, but of the same
race group as yours, performed ceremonies in your place of worship?

Yes Uncertain No Other
Black Christians (298) 58 25 18 10
Indian Christians (150) 37 1 7 56
Coloureds (80) - - - -
Afrikaans Christians (78) 81 - 8 11
English Christians (140) 66 - 11 23
Hindus (240) 21 - 54 25
" Muslims (158) 90 3 4 3
Buddhists (20) : 70 30
Jews (30) 46 - 28 24
Greek Orthodox (35) 28 26 28 18
Portuguese (29) 41 18 41 -
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Table 4: Structure of Worship — Positive Responses

Q: Do you think worship should be structured in terms of:

Race Language
Black Christians (298) © . 30 -
Indian Christians (150) 2 39
Coloureds (80) 6 38
Afrikaans Christians (78) 57 74
English Christians (140) 19 Even
Hindus (240) Minority  Minority
Muslims (158) 2 6
Buddhists (20) - 30
Jews (30) 7 21
Greek Orthodox (35) 3 3
Portuguese (29) 21 41

Table 5: Multi-religious Marriage

Q: Would you agree to marriages between people from different religions?

Yes Uncertain No
Black Christians (298) - - 21
Indian Christians (150) 9 1 85
Coloureds (80) 56 - 11
Afrikaans Christians (78) 10 - 82
English Christans (140) 50 - 40
Hindus (240) 61 - 19
Muslims (158) 12 - 85
Buddhists (20) 85 - -
Jews (30) 40 10 50
Greek Orthodox (35) 14 28 26
Portuguese (29) 7 17 62

Other

70

5
33

8
10
20

3
15
32
14
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Table 6: Multi-racial: Marriage -

Q: Would you agrée o6 mixed racial marriage within the same religion?”

Yes Uncertain No Other
Black Christians (298) 47 6 © 40 7
Indian Christians (150) 32 ’ 8 56 4
Coloureds (80) 89 - 3 '8 .
Afrikaans Christians (78) 1 4 90 -y
English Christians (140) 23 17 53 17
Hindus (240) 67 - 15 - 18
Muslims (158) 92 - 4 4
Buddhists (20) - - 100 =
Jews (30) 57 10 28 3
Greek Orthodox (35) 11 40 17 32
‘Portuguese (29) - 34 59. 7

Table 7: Multi-racial Schooling

Q: Would you mind having children of other racial groups attending the same
school as your children?

Yes Indifferent No

Black Christians (298) 54 13 33
Indian Christians (150) 1 - 99
Coloureds (80) No.figures

Afrikaans Christians (78) 60 28 13
English Christians (140) 21 17 62
Hindus (240) 14 9 77
Muslims (158) 5 10 85
Buddhists (20) - - 100
Jews (30) 7 21 72
Greek Orthodox (35) 17 31 46
Portuguese (29) 72 21 7
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Table 8: Racial Segregation by the Government

Q: Do you believe the government should segregats psople’on the grounds of
race?

Yes Uncertain No Other

Black Christians (298) 14 6 76 4
Indian Christians (150) ' 9 6 84 1
Coloureds (80) 1 - 93 6
Afrikaans Christians (78) 69 - 20 11
English Christians (140) 26 - 53 21
Hindus (240) - 7 76 14
Muslims (158) 6 - 90 4
Buddhists (20) No figures

Jews (30) 3 12 85 -
Greek Orthodox (35) - 3 94 3
Portuguese (29) 27 34 21 17

Table 9: Protection of Ethnic Identity by Law

Q: Is there to your thinking any justification for racial segregation by legiclation
to protect ethnic identities?

Yes Uncertain No
Black Christians (298) 20 16 64
Indian Christians (150) No figurcs
Coloureds (80) 6 26 68
Afrikaans Christians (78) 76 18 6
English Christians (140) 34 22 34
Hindus (240) : 19 15 66
Muslims (158) 15 8 77
Buddhists (20) 35 - (Indian) 65
Jews (30) Not reported 87
Greek Orthodox (35) 11 11 78
Portuguese (29) 52 21 28
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Table 10: Desire to Maintain Ethnic Identity

Q: Do you believe in maintaining your ethnic identity?

Yes No
Black Christians (298) 83 15
Indian Christians (150) No figures
Coloureds (80) 61 35
Afrikaans Christians (78) 78 3
English Christians (140) =5 15
Hindus (240) 75 25
Muslims (158) 72 28
Buddhists (20) No figures
Jews (30) 87 7
Greek Orthodox (35) 100 -
Portuguese (29) 96 4

Note

Bascd on the report: Religion and inter. and intragroup relations in g pluraflictic
religious context of a South African city. Oosthuizen, G.C. (HSRC Investiga-
tion into Intergroup Relations)
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