
068436 

SENTRUM VIR BIBLIOTEEK EN 
INLIGTINGSDIENSTE 

ifJ 
CENTRE FOR LIBRARY AND 

RGNHSRC INFORMATION SERVICES 

VERVALDATUM/DATE DUE 

6 -12- 22 

30 NOV 
1088 

3°NUV 
30 NOV 10 

ri 

ut 
7JU1 

f1 7 cs 
- 

1993 -US-  2 t 

I = 
- 

844363866  

ltIil 1179 1085 

182571792F. 

Thi l!I!Iu TI \ 
r 001.3072068 HSRC INI. REL. 

• llD HUFOIU iUI[ll H 
*1-fl1941* 



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 

rd- 



This report has been prepared by the Work Committee: Religion: which, wai 
appointed on 30 November 1.981' by.  the Main Committee of the HSRC Irivestiga- 
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. 

BELIOTEE 
RGM LIBRARY  HSOC 

1936 -02- 24 
TA$IDKODE RGI 

BESTEL*M im. 

Work Committee: gion 

HSRC Investigation 

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 
writing wcrc concerned that sueh a document could easily deteriorate 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 theological and church discussion that has taken place in the past has 
been far removed from the actual situation and these very discussions form part 
of the problem. 

Those invulvd i11 the drawing up of the report were deeply disturbed by recent 
cents in the country. These were a vivid and tragic confirmation of how real 
many of the issues which are 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 to thank all those who made this report possible, especially the 
following: 
• The researchers who undertook the resarch for the different projects in the 
field of religion 
• The members .of the Work Committee: Religion for their invaluable 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 
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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 attempt to provide a comprehensive 
account of the religious situation. Its terms of reference were provided by the 
IISRC Investigation into Intergroup Relations of which it is a part. Neverthe 
less, because religion is such a central 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 providean 
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 science of religion; It is not written to justify any parti 
cular religious or theological vicwpoint 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 order 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 prepare 
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 (UNISA); 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); Dr F. Edwards (RhU); Dr B. Goba (UNISA); Rabbi 
I. 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. Vet- 
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: 

The function of religion in general. 
Description of the present situation in terms of religion and religious 

communities. 
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 perspective. 
1.05 The religious community as pressure 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. 



3.02 Challenges to established religious authority the phenomenon of dissent. 
3.03 DisLiLpalay bctwcen die of a 3pc1fl iLligious wiiiiiiuiit 

ty and the group interests of its membership. 

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

Ideology and religion in South Africa 

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

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. 

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

Concepts of man in South Africa 

8.01 Human rights. 
8.02 Race. 
8.03 Personal identity (self-perception). 

Methodology of the study of religion 

901 Various analyses of society ,  for example marxist, nationalist etc 
9.02 The relationship between a normative and a descriptive approach. 

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. 
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Ehe committee took sole responsibility for idertifying these themes. At no stage 
lid the HSRC or any other body prescribe certain topics or eliminate others. 
Ehere were 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 corn-
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 
idditional 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: 

rof. D. Crafford (UP) Pluralisme as religieuse 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 kerk 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. Muller (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 religieuseJoodse en 
die Moslem-gerneenskappe binne 'n oor 
wegend Christelike gemeenskap in Suid- 
Afrika insoverre dit tussengroepverhou- 
dinge bepaal. 



Dr K. Nurnberger (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 in a puralistic society. 

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

it vva3 one of the specific 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 to work together on the same project. In two cases that 
of Oosthuizen and Muller, 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-
cot in such an approach and it is highly rccommended for future work in this 
field. However, the work coniinittee 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, Dc Gruchy, Lategan, Oosthuizen, and Dr 
iiofmeyr 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 Cape 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 mu!-
tipurpose survey during August 1983, in which 4 000 respondents from all differ-
ent groups participated (cf Main Repotr) 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- 



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 th6 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 material 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 Repart  

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

The addenda provide a ready reference to the more important findings of the 
major commissioned survey-based research. The value of the original work 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 arrived, as the history of the report has 



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, there 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 
team 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. Cumpsry (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 
olhcivvise dic 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 thc material, and by its appropriateness for the overall concernt 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 4rawn 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-
ly 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 research 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 fact, and it is exacerbated by the divisive and 
even conflicrual 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 latter 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 paçticular 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 tendencics 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 notoriously difficult to provide a comprehensive and satisfactory definition 
of icligiuii. Yet, a working definition 13 clearly needed if we are to have a corn-
mon basis for discussing its role in intergroup relations. Fortunately, a broadly 
common undtstaiidiiig of whai religion ought to be seems to have emerged 
in the research done for this report. While not a definition, it provides a basic 
framework from within which the nature and actual functions of religion in South 
Africa can be understood. 

SOME ESSENTIAL ELEMENTS AND FUNCTIONS OF RELIGION 

Rcligion is inu3l clearly rccogniable 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 survey 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 express such 
a sense of reality. When such a group forms we have institutionalized religion 

Clearly, in the above view the viability of any particular religion will depend 
on its being adapted to life's circumctanees No 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 
is thercforc a t inextricable process of interaction between the elements of religion 
on the one hand and the life experiences of religious people on the other, A 
constant interplay taec place as each is shaped by and idjustea1 mn th rthr.  

Foi Out purposes there are three among the many elements of a religion which 
it is important to highlight. They are: 
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• The beliefs (or perhaps even only vaguely articulate feelings) about what reality/crc- - 

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. 

o 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. 

• 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. Yet, 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 a 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 fail 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 reigious1y 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 concentrated 
form. On the other hand, they come to 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 theef-
fective religious symbol, constitute an extremely potent combination. Arguments 
as to whether religion or the environment are primary are irrelevant 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 prccper understanding of 
the functions of religion is so central to understanding intergroup relations in 
South Africa. 

THE AMB1i/JILJiVci OF RELIGION IN ITS SOcIAL CONSEQUENCES 

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. 

In a heterogeneous society like that of South Africa there is almost an inevita-
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 relations, 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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One 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 abuse 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, even here there 15 an inevitability about the way in which this un 
desirable phenomenon is built into the nature of religion itself. Because religion 
finds expression in the context of life's experiences, it undergoes inevitable adap-
tation to reflect the parrkuJarlfe-circumstnce.s of thr con-il, group or c1 ass for 
whom it is functioning to provide meaning. In this way, a common religious 
tradition with a common pooi of symbols can receive expression in fundamcn 
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. Coctace 
has drawn attention to the way in which this process can then result in religion 
being used by those in positions of privilege to legitimate their position while 
for those for whom the society is seen to be unjust religion legitimates the need 
for change (Addendum 1:6). 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 resisting 
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 hi diffLicill 
societies and at different times alerts us to its ambivalences. One of the basic 
ricks of this report is the rrempt to iinderctsnd these processes httr and to 
suggest how they might be contained. 

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 
non 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 issues is related to the others, so that while they may be described 
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 expression 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 Chris-

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 surrounding 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 

14 



ci: 

.1uiod snp ir pssis q uonuuoaiui ji3y pur, iiod.i 

41 ..1oJ up.i nq IC141 2umodu1! si IT rnq ' iidqj U! uodi qi U! 

S! spjo DuJo1AJo rnjqoid 3ql (rn) 'nsn( D1rnouo (n) 's.148u 

UUJflH (i) :3.TE 3SQ111 suonJai dnoraui .ioj xuuodwj fEJIUQJ JO PU7e iirn 

sup xe ADuJn jr.1mMird jo 1p!q !JV iqanoS UI )USfl( 1iDos &ipi 

snssT ppi-1uT .iq1 puToduTd A4 M uodai sup jo ssothnd q.1 ioj 

- AIIDOS jo uiq-jp pu 

-P J0J J1USS se ppJJ u pur poo ui qj  4UM dn punoq Ajqids 

-UT Si DT.1Sn1 .10 SSUSfl014TJ JTOS 'UO11Tpfl UUST1qJ-Opflfq1 ol uip.1oDDy 

• s1saiuT dno2 .1JnDaId SpUDSU.I1 14.1 DT41 jOS e  4DE1 SUOuTpJ1 SflOTijJ 

ioIui 41 II 'Ithux JOJ T1U pinox4s IT I4M pu SUW DT1Sfl1 irqtA 2ui 

-uTunp .1OJ sarnosai jmwunepunj puu 1uJoduiT QpjAojd op SUO1I!pfl snoi2 

-TpJ jo1ui 4T 11 zmji sspquou ST IT 'A1Tj1 pu sjpi sno1.TpJ ux)tAiQq  

dr,2 gy JO pule 'pAJOAUT SuIflD!Jjip isuQwtuT 3qi JO Xjjnj Diu im  Qllqm 

Dusn1 o AOuJ 3q j ui IuuiJTnb1 

UJnUJTUTUJ Qy 3q 01 US UIJ0 Si SU0T1E1J JM0d 2UTISTX ql UT 1JT4S E1UUJP 
-UflJ E J111 Qqj 10d jDi11IJjqoJd Aqiq suoq sTq1 JMod anoym isoy 

qITtA isuuo Aq ixisnf S1flIUSU0) I4M Jo U011dDid 1UaIJJ!P E AE4 IJOd U! 

SO4I 4DT4M UT UO1IEt1ITS UI 1T supp oqtA uodn 1Upudp ujo si PULPP ! 
D1ISfl1 MOH !15fl1 I!D05

,
911P5U0D 1114M 01 ST uoiuidojo Sa)UaIJJTP 1UD1JTUTS 

3jE ij,3y S )[SEI pJEMJOJ1T4TJIS E IOU ST ST4J AM 14M UT pUE 1EJ1 Aj1sn1ufl 

UTq Si OtItA UT7?113:)SE 01 JJO UT UOTIErUTS JTJ0S 41 JO q STSAIrme Jd0Id 

1q1 si IT )nsn1 jios jo wqo.id q1 2UTSSJpp UT 'Sfl4j pAj0A 

-UT SOT41 JOJ juij SSj Aur PIJI AjnJuoJM 2upq jo SUS qI x1rw IOU sop 

II{I 'pIJoIsip JO 2uom q  AW UOUdDJd P, 4)flS JT4 pIJI 1cjISflhUfl 2UTQq 

AqI 1EI sdnoj2 Aq UOUdDJd 3til 5! ID!IJU0J dnoJ2JIU! JO 3IU.1 3141 IV 

7LLsfl[ 7VDOS UNV NOIDI7ff9 

dnoj2 UO Am jo SU pup, IXI 

-UO) Qjjj JjflDiIJd 4I qI!A UOTIT)0SSE AOJJU ooie  UJOJJ UoTipJ JJ 01 IdUJI 

-119 4I AjdrnTs SAIOAU! Ii JOJ 'suo!TpJ SUOTTEA Iql JO UJ! DTIS!jSJATUfl 3141 

uo uTduJT OU U! S!DJX ue Ipns  dnoi U0 Aur, Aq pIadJrnT  sT 

it I4I At& QqI UT uoT!pJ zunjosq - p pUr QZT20103p!-3p 01 rjijjV 4Ifl0S U! 

31SI j.1UUJEUflJ P, Qwo:)Qq sq IT SUS sup UI SISJIU! dno )!JPd5 

!1I 01 IT jo 3p7oui UIJO Si Ifip asn Qqi pUr U01113J E JO SW11D QATIBLUJOU Q143 

u.);)A&iQq pQqsilqris3 Qq 01 S4 Du.1JjJp E 'ThAMOH\S1 IS OU Qq 11PA Slip 

;)Aoq7g pI)!pUT Uq sq sy ppusiiEJ2 3q S1SJIU! dnoj2 pUjp 01 JBJflDpJd 



On the basis of the evidence which we have, it is cleat 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 B1acksin 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 
it is not confined to them. We are firmly committed to the view tl-ien, 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 aJudeo-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 seriously wrong. In conclusion, the following 
points are of particular importance: 

• 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. 

• 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. 

• Given the predominance of Christianity in South Africa, it has an important role to 
pLy ui pioiding a common s'iion for a new and more juct socity. While. tuch an ideal 
may always be beyond rcali3ation in practice, it can at least provide norms 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 ultimate analysis however, intergroup relations are 
intimately connected with the desire for and access to power of those involved (Adden-
dum 1:1). To the extent that those in positions of power are Christian therefore, the 
Cliiisliafi uadiiiori 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 surveys 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, 7 7, 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 Ngwane Ndebele Zulu Wa qwa kei that- 

swana Duis- 

0/0 % % % /o % % % % % % % 0/ % ende 0/o 

Dutch Ref. 26,1 4,7 30,6 14,8 3,8 1,6 1,9 5,8 1,0 4,0 24,1 1,8 9,2 2,6 3676 12,5 

Ref. 0,3 0,9 0,7 1,1 0,2 0,5 1,4 146 0,5 

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 5,3 0,4 0,6 1,9 5,0 1,5 5,7 12,3 6,8 0,6 2040 6,9 

Meth. 10,3 8,1 13,9 7,7 26,8 0,4 2,5 1,3 6,8 1,5 8,9 25,8 12,4 0,3 2978 10,1 

Presb. 2,0 2,3 2,5 1,6 6,2 2,5 1,8 1,0 4,4 5,4 0,8 0,3 646 2,2 

Congr. 4,1 0,3 0,3 0,6 4,3 0,6 1,9 15 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 1,4 12,4 7,2 1045 316 

R.-Cath. 7,5 12,0 10,4 9,0 4,7 3,3 3,7 5,1 14,4 7,4 9,5 7,7 8,9 26 2701 9,2 

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. 0,4 0,3 0,6 1,0 0,1 0,2 132 0,4 

Independent Black 9,7 14,7 17,1 22,2 23,3 20,2 55,3 53,2 31,9 24,7 16,4 11,4 28,6 15,4 5 857 19,9 

Other 12,1 7,6 4,9 9,6 7,5 10,7 .9,9 12,2 4,4 4,6 9,5 7,3 10,7 6,4 1 2 4751 8,4 

N 4419 1635 1728 6744 567 207 121 132 2467 913 139 1968 1432 130 22603 

Total Christian 
% 86,8 61,1 89,4 80,8 83,6 40,3 75,2 84,6 72,1 52,3 88,0 75,0 94,8 37,7 77,0 

Jewish 0,7 0,3 0,1 0,9 119 0,4 

Hindu 0,1 17,5 0,4 0,1 . 512 1,7 

Islam 3,1 3,4 0,8 0,1 319 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 8,4 522 1,8 

Unknown (including Black 

Traditional) 8,5 16,7 1012 16,5 16,1 59,1 23,6 15,4 27,2 46,8 9,5 13,8 3,2 53,6 5285 18,0 

N 672 1041 204 1607 111 307 40 24 955 834 19 655 79 215 6762 

Total Non-christian 

% 13,2 38,9 10,6 19,2 16,4 59,7 24,8 15,4 27,9 47,7 12,0 25,0 5,2 62,3 23,0 

N 5 091 2 676 1932 8351 678 514 161 156 3422 1747 158 2 623 1511 345 29365 

TOTAL 
% 100,0 100,0 100,0 100,0 100,0 1. 100,0 100,0 100,0 100,0 100,0 100,0 100,0 100,0 100,0 100,0 

Source: Kritzinger, 1984:9 
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cligiou3 grouping are those of the Black Indigenous churches (19,9 ) and 
a large "unknown" one (18,0 %). Third, 51,4 % of South Africa's population 
d0c3 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. 

The large.31 conventional western church grouping in Soithorn 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-
1ug5 i. 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 further 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-
ii0n 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 gieral 
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 
groupingwith 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 13 important when considering these statistics to bear in mind that the Black 
Indigenous and Traditional groupings do not constitute united religious bod-
iC5. Ncvertheles, in terms of their features it makes 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 GR d UPS AND 
GROUP AFFILIATION WITHIN THE CHURCHES 

In table 2.3 the distribution of church affili'ation 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 0,5 " 6,5 

Ref. 2,8 
Herv. 5,4 
Angl. 10,1 13,5 1,1 4,7 
Meth. 9,1 V 5,4 0,5 " 9,2 J 

Presb. 2,8 0,2 2,1 

Congr.. 6,5 1,2 

Luth. 3,7 0,1 4,1 

R-Cath. 8,7 / 10,1 .1 2,6 ./ 9,9 
A.F. Miss. 2,8 1,9 0,7 

Other Apost. 2,8 

Independent Black 4,5 \.' 29,3 - 

Others 12,5 15,6 4,7 6,3 

Total Christian 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. 

22 



Table 2.3 

Religious composition of the Black ethnic groups (percentages and numbers in thousands) 

Religion Xhooa Zulu Swazi South Nguni North North South Tswana Sotho Shazgsan Venda Other Sub- Total 
Ndebele group Ndebele Sotho Sotho group Tsonga Total 

Dutch Ref. N 223 126 35 26 409 20 1 113 359 346 838 28 17 8 53 1300 
4.0 2,2 4,1 6,6 33 7,7 4,8 20,6 12,1 11,6 2,8 3,1 7,6 3,2 6.1 

Angl. N 512 249 19 11 801 9 52 116 224 401 12 6 5 22 1224 
% 93 4,4 2,3 2,8 6,4 3,3 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 
% 2,4 7,2 5,0 3,1 14,2 3,4 2,1 11,8 12,3 8,5 1,5 0,8 5,7 1,6 11,3 

Presb. N 2.33 104 4 2 392 1 27 49 23 99 20 2 3 25 516 
% 5,0 1,8 0,4 0,5 3,1 0,3 1,1 2,8 0,8 1,4 2,0 0,4 2,5 1,5 2,4 

Congr. N 97 80 10 5 192 1 5 7 85 99 2 3 1 6 297 
% 1,7 1,4 1,1 1,4 1,5 05 0,2 0,4 3,0 1,4 0,2 0,6 0,9 0,4 1,4 

Luth. N 61 262 20 11 354 9 193 16 319 537 Il 38 1 57 948 
% 1,1 4,6 2,3 2,8 2,8 3,5 8,2 0,9 11,1 7,4 1,7 7,1 1,3 3,5 4,4 

R.-Cath. N 34 739 60 22 1195 19 185 272 243 720 70 19 18 107 2 022 
% 6.7 13,0 7,0 5,6 1 9,5 7,3 1 7,9 1 15,6 8,5 1 10,0 7,0 3,6 16,3 6,5 9,4 

A.F.Miss. N :6 27 8 7 77 3 11 24 19 57 4 2 1 7 141 
% 0.6 1 0,5 1 0,9 1,8 0,6 1,2 0,5 1,4 0,7 0,8 0,4 0,3 0,6 0,4 0,7 

ndependent Black N I 0.9 I 903 411 184 3537 86 617 390 851 1944 230 104 28 361 5842 
% 18.5 33,5 48,1 46,9 28,2 32,4 26,3 22,4 29,7 26,9 23,1 19,3 25,4 22,0 27,3 

Other N 4.6 283 82 49 830 19 112 95 164 390 105 36 6 147 1367 
% 74 5,0 9,6 12,4 6,6 1 7,2 4,8 55 1 5,7 5,4 10,5 1 6,8 5,3 1 9,0 6,4 

Total Christian N 4 365 4182 692 329 9565 176 1364 1534 2626 5701 503 231 77 811 16076 
% 77.8 73,6 81,0 83,8 76,3 66,4 58,1 88,0 91,6 78,9 1 50,5 43,2 70,6 49,5 75,1 

Other religions N 5 36 7 2 59 3 17 7 9 36 7 2 5 13 108 
% 03 1 0,6 1 0,8 0,5 0,5 1,0 0,7 0,4 0,3 0,5 0,7 0,3 4,2 0,8 0,5 

Unknown (includingN 1232 1464 156 62 2914 86 967 202 232 1 486 487 302 28 817 5218 
Black Traditional) % 22,0 25,8 18,3 15,8 1 23,2 32,3 41,2 1 11,6 8,1 20,6 48,9 56,5 25,6 49,8 24,4 

Total Non-christian N 1247 1500 163 64 2973 89 984 209 241 1522 494 304 33 830 5326 
% 22.2 26,4 19,0 16,2 23,7 33,6 1 41,9 12,0 1 8,4 21,1 49,5 56,8 30,4 50,5 24,9 

TOTAL N 5610 5683 854 392 12 539 265 2348 1742 2 868 7223 996 535 109 1640 21 402 
% 1000 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 

NOTE: For the purposes of this table the total populations of Tranakei, Bophuthazswana and Venda are considered as respectively Xhosas, Tswanas and Vendas vi 
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. 48,7 19,5 0,1 31,7 3478 100,0 
Ref. 63,5 3,9 0,3 323 202 100,0 

Herv. 89,2 1,0 0,4 9,4 276 100,0 
Angl. 28,3 21,8 0 49,4 1613 100,0 

Meth. 19,6 6,6 0,2 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. 4,7 11,5 0,1 83,7 835 100,0 
R.-Cath. 16,7 11,2 0,9 71,2 2 356 100,0 
A.F. Miss. 41,5 16,1 0,9 41,5 303 100,0 

Bapt. 29,3 63 1,2 63,2 255 100,0 

N 4 157 2273 103 12 541 19074 
Christian 

% 21,8 11,9 0,5 65,7 100,0 

Islam % 0,7 49,8 47,0 2,5 328 100,0 

N 4528 2 613 821 16 924 24886 
TOTAL 

% 18,2 105 33 68,0 100,0 

Source: Kritzinger, 1984:34 

With respect to table 2.3, significant differences are shown between the Black 
ethnic groups as regards religious affiliation. The Indigenous churches and the 
TraditAonai groups are the only ones whch r gnr41y 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 NCK in Africa are the only churches beyond the Indigenous 
churches 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 is an important 
proportion of the Zulu and South Sotho. 

24 



Turning now to table 2.4 the statistics suggest that Blacks dominate all but the 
Afrikaans churches in terms of numbers. However, this ignores 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 churches 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 intheir 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: 

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

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

• What the census calls "Other Churches". What exactly these are we cannot say. Their 
giuwih saggcsts a certain measure of disilluiionment 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 
Urban Rural Urban Rural Urban Rural Urban Rural 

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

Ref. 2,6 4,5 
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 1,4 1,1 

Luth. 3,0 5,8 0,1 0,3 4,6 3,8 
R.-Cath. 9,4 3,5 11,4 5,9 2,7 1,5 11,0 9,2 

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 3,9 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 

N 4002 526 2002 610 744 78 6480 10444 
I TAL 0 

100,0 100,0 100,0 100,0 100,0 100,0 100,0 100,0 

Source: 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 N % N % N % 

Dutch Ref. 2 289 14,3 3 006 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 
Angi. 1 403 8,8 1 716 7,9 2 040 6,9 
Meth. 1 707 10,7 2 307 10,6 2 978 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 2 701 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 2 313 14,5 2 716 12,5 5 857 19,9 
Other 684 4,3 1 271 5,8 2 475 8,4 

Total Christian 11 727 73,3 16 427 75,4 22 603 77,0 

Jewish 115 0,7 118 0,5 119 0,4 
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) 3 617 22,6 4 530 20,8 5 285 18,0 

Total Non-christian 4 261 26,7 5 367 24,6 6 762 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 MUL ri-PURPOSE SURVEY 

The multipurpose survey conducted by the HSRC diing 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 I). 

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: 

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

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

• 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 relati'ely 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 Blaclu and Indians who agree that reli-
gious movements have social influence may reflect 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 Mar-
kinor (1982) shed further light on the above figures. In the Markinor survey, 
large proportions in all the groups indicated that they may be religious in terms 
of the ideal definition of religion. The majority (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 %) gruups 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 % respectively (1982, p. 66). In the 
latter group, 66 % expres the opinion that there is no one true religion (1902, 
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 importance 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 iniportance 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): 

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. 

Religious movements can do little to solve general social and economic problems. 

Various religious movements should co-operate more to change South African society. 

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 STh UGGLE FOR STh UCTURAL 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 4  religion on this score 
rends 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 cic. 
pected to agree that religious movements ought to play a role in changing social 
structures (Addendum I). 

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 flghLa atid justice to aspecis of the social structure, ihe debate 
on what justice and human rights mean can be sharpened and brought to pub 
lie attention. In South Africa this has been done by a wide variety of religious 
leaders across a broad political spectrum. 

In the multipurpose sun'ey a variety of measures were used to test this issu 
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): 

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

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

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

A religious movement should take a stand against racial discrimination 
A religious movement should always act against laws that affect the lives of its 

members. 
A religious movement can even condone violnce when people's rights and human 

dignity are restricted. 
Religious movements should encourage their members to protest peacefully against 

injustice. 
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 17-2 1): 
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Social justice should be the most important item in the work of religious movements. 
Religious movements should always oppose all forms of suppression. 
It is acceptable that religious movements act as advocates for the  rights of all people 

(human rights). 
Religious movements that continuously keep themselves busy with equal rights for 

various groups are not busy with their real task. 
Theme: Religion and social justice. 

As Coetzee '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 adhernts, 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 multi-
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-
merin ought always to 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 aecoMing to a fundamentally different pattern. 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 apparently 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 coiicepts 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 social 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 result 
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 themselves. Clearly, the Black, Coloured, 
and Indian groups do not see their preference for the conservative 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 hiiuiaii 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. 
Th.. v Lfy high pcitAiagc of Whites who -agree that religious inuvenients should 
not be involved in politics indicates a certain sensitivity in this group tothe 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. 

THE ROLE OFRELJGIOUS MOVEMENTS iN UNITING THE POPULATION 
GRO UPS OF SO UTH 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 with 
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 funtion ambivalently. Its divisive poten-
tial appears to be just as great as its conciliatory potential. In a multi-religious 
society like that of South Africa this divisiveness is enhanced. In the multipur-
pose survey, responses to the following two statements indicated how South Afri. 
cans feel on this issue (See Addendum I: Data 23-25): 

23. Organised religious movements should try to bring the different population 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 perception of the role of religion among 
Whites differs markedly from that of the other groups According to the corn 
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 agree with separate development and for many, 
particularly the Afrikaner, this extends to seperation in the church. In other 
vird3, in this group, bringing the different groups together i3 hut A ni.aii5 by 
which religious movements can fulfil their consiliatory role! Yet, for the other 
groups, even though less so for the Indians, the two functions appear to be much 
more closely interrelated. A further statistic provided by the mulLipulpwL u-
vey lends support to this view. Whereas only 201 % of the Whites agreed that 
South Africans whould co exist in peace if allowed to mix freely, 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 South 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 presented 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 both 
sides of the present polar political divide in South Africa. There are indications 
however that the Indigenous churches themselves arc 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. \Vhereas 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 Africa that we must direct our attention. 

36 



CHAPTER 3 

CONFLICTING PERSPECTIVES: RELIGION 
INA HETEROGENEOUS SOCIETY 

INTRODUCTION 

We have seen that South Africans 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 can only be made clear in the context of 
a more general description of intergroup processes and the actual role of religion 
in then-i. As a point of departure we turn to 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 orientation. The above conditions presently apply to South Africa. Re 
vdnlly a marked shift of religious symbolism to the center of public debate has 
take Li 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 churches. The award of the Nobel Pcac 
Prize to Bishop Tutu has further highlighted this polarity. In combination with 
the widespread rejection of the New Constitution the above factors hac given 
a high profile to the role of religion in public debate. Religious symbolism, pai 
ticularly that of Christianity, has become central to the expression by diffc -cut 
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. Tlicse sym-
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 in say, that 
they link values to perceptions of reality and that they have motivational puvvci. 

In recent studies, the term "Afrikaner civil religion" has gained some currency 
in the analysis of Afrikaner nationalism (See for example Bosch, 1983). It lefLi., 

to a situation in which there was a congruence between the religious attitudes 
encouraged by the NCK on the one hand and Afrikaner i-iationalisni on dii.. 

other, especially as represented by the Nationalist Party. Afrikaans 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-Boer Wai tuLuatcd 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. 349-35 1). 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: 
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• each nation has. . .a separate nature, possibilities and destination. . The 
Native can only reach this destination if he receives the correct guidance from 
the higher-developed White. . . The fact that Whites are, at least spiritually, 
superior to nonWhitcs, is universally accepted and verified by scientific 
research. Therefore the Afrikaner nation not only has the right 3  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 \Valt and \'iljoen According to the former 
.undcr a dispensation of fully fledged apartheid, the native can realize him. 

self fully" (Kinghorn, 1984, p.  8). To the latter, the goal 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 ceo 
nomic domination. Moreover, both argued this in the context of a Christian 
critique of the way that Blacks were being treated by W'hites. 

There is an unsavoury paternalism in these pieces. Yet, as Kinghorn points out, 
the basis for these views was the belief in racial 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 potent ideological cornhinstion 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 elects 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 det'ailed analysis of these 
developments). 

In South Africa today we face a fundamental split in Afrikaner nationalism. 
The more noble religious motivation .behind a "hard-line" apartheid can still 
be found in a document like that of AP Treurnicht's credo van 'j, Afrikaner 
(1975). In the reform element the notions of racial superiority and guardian-
ship 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 stumbling block 
to liberation. In this view the years of living in a White dominated system have 
create?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 apartheid, 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 Chrisi 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 
dial ihir struggle for freedom from political bondage ic not contrary to God't 
will.....(Mainela, 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 Mairnela, 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 31rugg1e 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 
churche3 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 direct 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 one of the prime movers behind the declaration by the WARC the 
NC Sendingkerk took the lead that year in declaring apartheid a heresy. It 
was also outspokenly against the Group Areas, Mixed Marriages, and Influx Con-
ti-ni legislation (Addenliim I). Later, the Methodist, Anglican, and United Con-
gregational Churches followed suit The executive committee of the Anglican 
Church went as far as declaring the entire social structure of South Africa to 
be irredeemably racist (Addendum I). The NGK responded to the situation at 
itycynnrl by,  pnctponing the revision of its position for four years a move which 
illustrated the depth of indecision in its ranks. 

In a report 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 is that: 

• Religion is presently central to the legitimation by major opposing groups in South 
Africa of their sociopolitical orientations. 
• As such it is functioning as an essential ethical resource for tho3e critical and dcfcn- 
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 more pressing. In the discussion 
above we have highlighted some deep religious divisions that exist in South Africa 

42 



t tlic pici.a time. We have seen how religion has been used to define group 
identities 2nd sociopoliticaL orientations. The groups conrrnrd stand in nppn 

sition to one another and the .division between them is receiving prominent media 
coverage hecaure of the intensity with which the issues are heing debated. The 

situation is further complicated by the extent to which opposition to govern 
mcnt 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-
nificancc of the Jcbaic therefore, there is strong evidence that the ;eiiicn LUh-

cerns of many South Africans have a different focus. 

The Blick critique of South African social stn,crurec does not sir easily with 
Whites. This is not simply a matter of the differences between the White 
Afrikaans 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" churches. The proposed union of the United Congregational and 
the Presbyterian churches has run into difficulty over such disagreements. Many 
Whites appear to have difficulty with the extent 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 some the above tension may seem to be a predictable function 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 
from a surprising quar1c. One of the most notable trends highlighted in the 
recent national census has been the growth of the Indigenous churches among 
Blacks. 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. 

JO tMhS of ilitcigreup Ielaliuus the significance of the trend to Indigenous Blk 
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 no sociopolitical opir.ions or significance I Jr lnec mean however 
that their sociopolitical role is a complex one which cannot be understood in 
conventional political terms. Taken with what appear to be some 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 does 
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not mean that they are disillusioned with the leadership In fact;  sur.eys'repeut 
edly show that the majority of Blacks express sentiments which are generally 
in line with those 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 rolcs Moreover;  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 mom 
Lcihip to be one of the most pressing problems facing the Roman Catholic 
Church (Addendum!). If the trend among B!icL-c is anything to go by 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 g'iz: 
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. Now 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 attitude 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 freexing of further recognition of churches. Oosthuiaen 
fCP0fL3 little 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 environmental forces to which the)' 
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 
payattention 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 1ELIGION 

Though it may seem a distant comparison, the closest parallel to the Black In-
digenous churches in the history of European Christianity 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 relate 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-
menr. In such 3ocietles, an individual's sciisc of idcutity ccines to be a cotplx 
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 advertisements 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. 

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 research conducted by Cumpsty c 
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 between the two, for it is one of the roles of religion to mediate 
when such problems of leg anon anse, Jn practice however, the religious corn 
ponent may sometimes mediate, but often it does not. 

THE FUNCTIONAL ADEQUACY OF THE SOCIAL ORIENTATION OF 
BLACK INDIGENOUS CHUR HES 

Given the broad functional role of religion in the formation of social orienra 
Lion A is not surprising that there should be forms of religiuu tprcssioIi wliidi 
involve little active conventional political orientation. This we believe is what 
the Black Indigenous churches represent. They occur under social conditions 
which offer few possibilities of identification at what Cumpsty 01 I 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. 
i-lowe- vet, we now recognize that they represent religion at work in a most CMC-
rive 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 connected to ''God" or ''pow 
err of uitimacy. fl heir emotionalism may jar against European censibiitiec. yen 
this emotionaJ.ism rleirly plays a significant role in providing their me chers with 

the energy needed to cope with a difficult environment. The "Spirit of God" 
giver power and vitality. it inspires them to work and inculcates responsihflity 
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 environni enr in which they occur, They qre in rhe hcr 

sense of the words, rational responses to earemely 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 
pprar to concentrate their lives narrowly on the life of the group The assnmp 
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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 

hole, the beliefs and values of the religious group are the best resource 
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 theiç apparent passivity one often hears it said that Black Indigenous 
LhurLhes have a potential for direct forms of political action (See \Iilla 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 aftempt 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-
thie3 appear to focus sharply on that of the particular church to which they be-
long. Consequently, though they have a strong religious base from which they 
participate actively in economic processes, they appear to have no political con-
.crn and therefore what many might feel is a narrow range of ethical concerns. 

The apparently passive political character of groups such as these and the state-
iliCrilS of their leaders influence our estimate as to their likely future social role. 
I listory 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 potentials 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 
reonizable 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 clearly 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 

In a laige and ambitious survey of metropolitan Durban a research team led 
by Oosihuizcn 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 
iiie attiwde of various religious groups to interreligious and interracial contact 
of various sorts. Groups surveyed included the Black, Indian, Coloured, and 
Aftikaans 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 dcmonstration of the way that conflicting elements may be incorporated 
in individual identity without those involved being aware of it. 

For our puipuc3 the questions which showed up this tension were those meat 
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 
bc pieparcd to have someone from the same race but of a different denomia 
tion 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 results mdi-
utte that for most of those surveyed the religious component war 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 

49 



perhaps 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 

pirpI, ncr.ihIy rhi lcL nd Afrkns speaking \XIhits, 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 racial school-

ing (Addendum III). 

In the acceptance of multi racial worship but not multi racial schooling, 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 

III). 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 v.'ell but only as contributing factors in the "ethnic" one. Only in the Mus-

lim group was the religious factor so strong that religion and ethnic identity 

werc 4  to all intents and purposes, the same In most of the other groups, the 

religious factor was stronger 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 Oosthuizen and his team 

are quite basic, even crude Measures made by the multipurpose survey indicat-

ed that religion as one among other measures e.g. language, race, hometown, 

etc; comes quite low down in the scale when South Africans think of their iden-

tity. Nevertheless, what Oosthuizen's research clearly 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 person, the initial process would not in-

volve tension between groups. As individuals began to cxprcss these conflicts 

publicly however, what began as latent tensions 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 Afri-
can society plays a decisive role in the development and eprcssiou of givuP 

identity. The research conducted by Oosthuizen and his team has dtawn atten 
tion to the way that this structure inhibits the realization of religious and racial 
tensions in this process. Further research has demonstrated another aspect of 
the way that the structure of South African society influences the expression of 
group values. In this case what it measured was the difficulty of integrating in 
a harniuiilous WAy the LLiiial dcniands that thc South Africau situation lllakLs 
(Addendum II). 

In research conducted among Coloured members of various Christian churches 
in Athione;  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 We of the total), Pietists (35 No of the total), and Socials (11 % 
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 activity, but no 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 
to 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 
"Pietists", for example, displayed an intense but narrow range of concerns while 
the "Socials" displayed the broadest range. The relationship of each group to 
society was therefore pictured as follows (an unbroken line indicates a strong 
cmmitment to activity at that level, a broken line a weak commitment) (Ad-
dendum II). 

God 

F—World 
S.Africa 

N: -i- Community 
f____Family 

Self 

God 
World 

S.Africa 
P: Church Only 

Family 
Self 

God 
—World 

F—S.Africa 
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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 have opted 
out of that level. 
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The difficulty of integrating ethical values in South Africa emerged with respect 
to certain tensions present in the responses of all three groups. For example, 
though the two politically passive groups eipressed disinterest in political ac 
rivity and scepticism with respect to its value (Addendum II), many in those 
groups identified 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 elipression of religious concern at the na 
liujial lcvcl, then there are those among them for which this is in conflict with 
their affective allegiances. 

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 emerged. 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 ethical concern and therein lies its 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 it involved sacrificing the interpersonal level The question forced 
"Socials" however to choose between two levels of ethical concern to both of 
which they were prly t-nmmirted In rrven.g recponce, the nsjorty 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, ox 
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 PWV area 
(MPS / OV / 30 / 3 2) 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 1ev 
el is problem atic. A large number of people avoid this tension by opting out 
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 vva3 pre3ent. having a wide range of Lllinal 
concernc 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 community. 

RELIGION FOR THE INDIViDUAL ANI RELIGION FOR SOCIETY: FUNC-
TIONS IN TENSION 

The research conducted by the teams of Oosthuizen and Cumpsty (Addenda 
II and HI) 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 et al 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'3 future, in other woid, tli 
part which receives the most attention in the media, occii rs nnosi-ly it the ni. 

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 existing suffering 
or potential for future suffering at local levels. Of course, those participating 
in the debate score points against each other by highlighting local suffering. 
However, neither appears to appreciate the full impact that the implementa-
tion of their strategies has or would have on the individual in a community. 
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 both sides of 
the polar divide presently occupying the public eye. Given the intensity of the 
feelings of both, the sporadic turmoil that both inflict on local communities 
from time to time is understandable. It has to do with the fact that neither side 
.3cC3 a way to integrate national longer term values with day to day local values. 
Each 31de may feel that the suffering that follovis the pursuit of their strategies 
vs 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 difficult 
and sometimes impossible to satisfy both individual and social needs simultane 
uu3ly. The divide that exists 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 church;  what matters most is the national 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 in 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. Thk 
in turn has to do with the role of religion in mediating individual life traumas. 
It is 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 trend towards a pietistic form of religious expression at a time 
hcn 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 

54 



divide in religious perspectives in South Africa applies not only to those debat 
ing national needs, but also to those for whom the main function of religion 
is personal as against those for whom it is social and conventionally political. 
How then can we expect those with a pietistic religious outlook to respond to 
change? Are those who believe that the apparently pietistic outlook contains 
a revolutionary 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 Athionc 
was pietistic. Even the socalled neutral profile was pietistic in its inclusion 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 et al 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 
uncovered. The second has to do more generally with what now appears to bc 
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 emotional intensity 
chirges every debate in a way which contributes significantly to this polariza 
tion. For intergroup relations the importance of this process is twofold. First, 
it eliminates 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 
confronttians with the potential for violence. Cumpsty cia/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-
Jytic event, not only is it not possible 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. To quote from Addendum II 

If they (the Neutrals) 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 indetermining 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 to explain the suddrn wd I.rxpectrci shifts I''MIl pn.I%flI.y to 4;1vPy that 
we so often see in revolutionary situations. 

In Athione, the tl.iegis.ricec me..qjred were mostly to groups on the more "rad-
ical" side of the sociopolitical spectrum. Moreover, surveys consistently show 
this to 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 
is clear that in South Africa with its great variety of different groups there is 
likcly 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 pietistic religious orientation;  though it tends to promote harmony 
between 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 MO VEMENTS, RELIC-ION, AND IDENTITY 

Catalytic events set in motion the sort of social processes which frequently end 
with a re arrangement of social structures and .reJations. There is a strkng fez.-
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-
ed the role that religion as against latent allegiances might play in this move 
ment; then it is the research of Oosthuizen 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 were 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 need to be mobilized 
to achieve it. 

To the effective social strategist;  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 research 
of Qosthuizen and his 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 ixtulii-racial worhip as an cxaniplL). 

• Initially, those acting for multi racial worship would express enthu.jiajm for tlic faLl 
that the old 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 circumstances 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). 

• It is the diversity of ways in which a new mix might be created that would turn what 
bcgan as a problem of individual identity into a problem of group identity. Soon 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 
each individual, would then become a problem for relations within and between groups. 

In the end, the few unitar,' religious and racial groups would become many. Nw 
multi-racial but singular religious alliances would form. Others might prefer multi religious 
but 3inular racial alliances etc Many might, of their own volition mark off a 
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''. 

The metropolitan survey clearly 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 
Lonunues 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 
civay 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 is hostile to the identity of its 
minorities. There is an irony here, for the policy of apartheid, far from 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)L It put the joint or extended family system under severe 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 neitt. Thought by most to be the descendants of a Black 
Moambiquan tribe, this group are presently living in the Indian township of 
Chatsworth as "other Asians" (Oosthuizen, 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 processes. 
Political non involvement is a classic measure in defense of minority identity. 
Over the ycar3, for example, the insiiwiional reprcscntalivc3 ofJudaini havL 

limited their participation in the national level of debate to muted criticirn of 
apartheid. It has been left to the individual Jew by his political involvement 
to e[emplify the strong Jewish tradition of civil justice (See Muntingh, 1981, 
for n qrrniint nf the h1sriry of the relation between Judis.n.. and lshm nn• rh 

one hand, and the government on the other in South Africa). - 

Presently the Black Indigenous churches must be considãred the most impor 
tant group of nonpolitical minority religions in South Africa. It would be a 
mistake to suppose however that the udherets of these religions have no politi 
cal opinions or sympathies In fact;  that they do apcar to follow from the results 
obtained in the multipurpose survey and dealt with in chapter two above. 
Moreoter, the example nfJudisrn dern.onstr9rec that these opinions naight wel ' 
come from the sense of \a1ucs for which the religion stands. If therefore most 
South Africans disagree with the way they are governed, then there must be 
relatively few who soe in the social structure of South Africa, anything which 
comes close to a system embodying their religious values. 

For one who h.as his g e focussed on the sciopoJ.iticaI needs of i society, the 
non political forms of religion that we see in so many of South Africa's religious 
minorities 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 rust agree that there 
is something fundamentally wrong with a society in which it is impossible, as 
Cumpsty ct al have shown, to integrate the personal and the sociopolitical or 
civil functions of religion harmoniously (Addendum II). Moreover, there is a 
reservoir of discontent to be tapped and powerful forces have already been mobi 
lize-d to pursue various sorts of change Here is the problem, for it is import-ant 
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 dininated 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 
f 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 captive to culture. 
(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 undertaken for this project has shown boy.' 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 



has had on I3rael). This is above all due to the way that the national level of 
symbol formation has been dominated by the interests of only one group. Our 
hopc nevertheless is that some such super ordinate value system might emerge 
if sufficient attention is payed to the best values embodied in South Africa's 
major traditions. With the contribution that the research done for this report 
has made to understanding the general nature of intergroup processes, it is no 
longcr necessary 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. \Vhat became clear was not only the great variety 
of viewpoints which is so characteristic of religious pluralism in South Africa, 
but also the confJ.kr porenti! inherent in rhesjtnqtinn There ppers to he 

an urgent need for a common set of values which will be able to transcend divi 
5iYe group intercsts The important question then becomes whether the dllisf. 
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 
percptiuu of i11diidual3 and groups arid in motivating their Londuct? Iii ULJC 

to find some answers to these questions, we turn out attention in this 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 economic structures and religious convictions and the problem of 
violence. 

For this purpose, extensive use is made of three independent projects: The fact 
that all three were conducted from a Judeo.Christian perspective, is in accor 
dance with South Africn reality (cf. Chaper 2).. Each of these projects is based 
on a different methodological approach and reflects its own understanding of 
the problem. No irten.pt is trade in this chapter to integrate the vriouc merho. 
dologies or to evaluate the underlying theological presuppositions. It can be cx 
pectcd 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 aspets 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 TOU'7ARDS HUMAN RIGHTS 

Human rights usually refer to certain unalienable rights which constitute the 
minimum necessary for a life with human dignit','. As far as intergroup relations 
are concerned, the crucial issue is how these rights are translated into concrete 
terms when ordering society and how the values underlying these rights influence 
human behaviour. From the multipurpose survey, it appears that hunian rights 
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. As 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 utti 
tudc 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. 

If this discussion is corn.pared with its c .trpr1. n 1. c11Ir context, she similar. 
ities immediate!y becore.e apparent. This raises the question 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 thcolo. 
gy. This relates to two distinctive features of the Christian idea of justice, viz. 
ii iiig ji.sticc as a gift from God and understanding it.s function as agzpe, that 

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 ofagape 
- love which does not seek worthiness or dignity for itself, but which gives this 
as instrument of God's love. For the believer this does not mean in the first 
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place respect 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. 
Pall humanity can only be achieved when all anthropological aspcct arc iakn 
into account. A further implication is that justice is community oriented and 
avoids socil atomism and individualism. Because love iCquilLs p.asoiial iljvtjlvL-

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 result of an effective program for human rights. No doubt many 
of the exrernd conditions or kin.juststructures which rh,tc.ten an exjstepc urth 

human dignity can be rectified in this way. But Christian ethics stresses an equally 
important aspect, viz, subjective responsibility 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 to fruition the structural possibilities Cod has given to him. This in 
cludes his relationship to God and to his fellow man. A life of thanksgiviig 
before God in itself has an enriching and fulfilling effect. Towards his fellow-
man, it becomes a life of service in love, which entails much more than merely 
doing his duty. The significance of the agape-service lies in its creative potential 
to improvise and to trnsfor.nn relttirn! intl  5rrurn3re5 into npport nitier f0r lfe 
with hmn dignity. Tn this respect the Ch.ristin perspective adds an impr 
tant qualification to the concept of human rights. 

Another aspect of significance is the inherent nature of love to ''walk the se 
cond mile", that is, doing more than what is "legally" required in a specific 
situation. This in...ludec the capacity and willingness to suffer and to cicrifle 

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 Nonetheless, 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 following institutions: the NGK;  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, thcrc exists a surprising measure of consensuc on basic issues which makes 
the prospects of a dialogue not without hope. Du Toit (1984, p  212 if) summa-
rizes the points of agreement as follows: 

• 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. 

• Not only the individual but the community as a community of people, has certain 
rights. 

• 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 responsibilities and duties. 

• A distinction should be made between fundamental rights and secondary rights 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. 

• Biblical norms relevant to human rights are love, truth, peace, justice, freedom and 
human dignity. These norms function withinì 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 anthropology must be taken into account, 

• The value of the concept of human rights lies in its universal appeal and the fact that 
it is an accepted 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 
extent, 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 freedom 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 should not be overlooked. 
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. 
214229) that two lines of development can be identified, which, in their turn, 
are closely linked to two different perspectives of South African society. 

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 mdi.' 
ans occupied more or less the middle ground Differences centred on the redis-
tribution of wealth separate residential areas, racial discrimination, homelands 
for Blacks, separate schools, mixed marriages;  social contact and political rights. 
Agreement (or a larger degree of agreement) was found on MaUCI`3  ljkL equal 
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 is 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 not 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 multipurpose survey 'where Blacks, Indians and CuluuiLd 
ire -werurhelrningly in favour of eqnal rights for all groups in contrsr to the 
only 50 % of Whites who would support equal rights but even then only under 
certain conditions (eg the safeguarding of the position of minority groups). 
For this reason Du Toir maintains (1984, p. 250) that at the moment political 
problems stind in the way of a fulJer development of human rights in South 
Africa. The question is whether these rights can be realized within a system based 
on the concept of separate development or not The issue has become so 
n7ed and emotional that it is a real question wherher a ccnsr..ru.ctive 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. Despite deep divisions, there is a considerable amount of corn 
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: 

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

o 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 NGSK has 
condemned racism as sin and as a form of idolatry, It understands racism as an ideology 

hich includes the belief in the inhefent i  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 matters there is agreement 5  but opinions differ sharply as to what qualifies 
as racism in South African society. 

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

• All the  majot churches are ronirinrtd that the Iqu, on the Prnh,h,rionof Mil Mir, 

riages cannot be defended on biblical groundsi Only the NGK and NHK is of the opi 
nion that the state has the right 5  in certain circumstances, to limit the choice of a mar 
riagc partner. However, the NGK in Suid Afrika (Western Cape Synod) has stated clear 
ly that the law is in conflict with the biblical understanding of marriage. Most churches 
feel that thit ian' ,,rid fl lc.m article 16 of the Immorality Act constitute a flagrant c.ontra'.'en 
tion of an inviolable and divine right given to man. The Anglican and Presbyterian 
ehurchet have picd recolntiont to roJemnite mixed marriaget even i.it thould 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. 

• 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 
present government policy constitutes an infringement of human rights, reject this act, 
together with influx control 5  pass laws and the system of migratory labour. Churches 
like the Methodist, Anglican, Roman Catholic and the NGSK feel very strongly about 
the resettlement of Blacics a measure which has been described as the most cruel piece 
of legislation to appear on the South African statute book 

o 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 racial discrimina. 
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tion and equal pay are important goals. The wages of domestic staff and farm labourers 
are particularly sensitive issues. 

• 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 Churches which 
reje.t th ytem of apartheid, Fcc the 50hitIn of rhk prnhkm in the right to free mwc-

merit 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 
is sharply criticized. All churches feel that the causes of squatting must be eliminated. 

• Equal education opportunities are considered a priority by all the churches. Churches 
who reject "separate development'', call for integrated, compulsory education for all 
uudci out. dcprtmcni. The Baptist Union and the NGKA for exarnplc, feel that a corn 
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 NGSK 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 upholding of human rights, is to be rejected completely. 

• As far as the right 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 alternative service must be provided in these cases The Church of the Province 
especially is convinced that the role of the Defence Force increasingly is becoming 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 includes issues like abortion and euthanasia, where bibli 
cal anthhropology again becomes important. 

• Theological discussions and statements on human rights are accompanied by specific 
projects to enurc that these rights are applied in concrete terms in the soeio.polirical 
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 rights. 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 an 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. No doubt a new era in the development of these rights was ushered in 
by the Universal Declaration of Human Rights of 1948 But 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 s Third \Xlorld situation where group conflkt, 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. According to Du Thit (1904, 

p 259 261) such a catalogue would consist of the following basic rights: 

TIi right to tife. in the frstinctarwe, this implies the bskrneans to £uitaiu li(e 
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 work 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, 
abortion, genocide, terrorism, torture, war and the threat of nuclear weapons. At the 
same time it implies the demand for charity and a just distribution of wealth. 

• 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 right to develop personal aptitudes 
and abilities. 

o The right to a life in community with fellow humans. In its most basic form this is 
the right to marriages  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 community 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 parti.i-
pate in all the political, economic, social and cultural activities of the community in which 
man lives. 

These rights, according to most 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 between "basic" 
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or "fundamental" rights and "secondary" rights which are deduced from these 
basic i.ight. But the 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 ceo 
nomic system, decent working conditions autonomous trade unions, freedom 
of choice regarding education, impartial civil and juridical administration, equal 
treatment hefnre the Jaw, the right to a fair snd undeiayed trial, the right to 

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 short: 
the broad principles of justice, fairness, equality, freedom and participation in 
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, vacation, wel 
fare services, unemployment insurance, pensions, the right to cultural privileges, 
participation in management, etc. It is clear that the further one moves from 
bk right;, the greater the diversity of opinion will become on hai 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 for a sense of disillusionment because of the countless 
probknas en.conwred in the actu.ai implementation of these rights, in fart, thr 

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 circumstances, the possible contribution from a religious perspec 
tive, in order to make some progress, has become a matter of urgency. Du Toit 
(1984, p. 21 if) 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-
plementationof 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 rghts 

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 inter a/ia 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 quection is seldom raised to what extent these struc. 
turec 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 Nürnberger investigates economic potency struc-
turrs in SoiirhA.fric w d their intrirrton .cirh piiternc of conviction in the 
light of a Christian ethic (cf. Nurnberger, 1984, p. 6 H). 

POW/ER STRUCTURES AND PATTERNS OF CONVICTION 

Power structures can be described in terms of various 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 between 
economic potency of different group-, and their economic needs, or in terms 
of the causes of unequal distribution of potency in the population. 

Patterns 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: 

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

• Conflicti between the collective intorests of various groups in society This is the area 
of social justice. Obviously it has a direct 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 SPA Th'IL ASPECTS OF ECONOMIC POW/ER STRUCTURES INSOUTIl 
AFRICA 

The situation in South Africa provides a very good example of how economic 
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 
uLLupy a peripbcral 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 (see following diagram taken from Nurnberger 1984 p. 65) 

I I 

BLACK AREA WHITE AREA BLACK AREA 

POPULATION-POTENCY RELATIONS 

The most striking irregularity is the series of barriers restricting vertical mobili 
Ly. Ai least four such barriers can be distinguished: 

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

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

• The third line is indicative of a definite jump towards the Black population which 
is firmly established 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 1 ie people 
with casual employment and insecure housing who are constantly in danger of being 
found and "endorsed out". 

74 



cL 

-9dnoi.5 uoujndod thJOJJJp aq ui 3uJoDuT pur pu uA.iq uoiq'i x1i 
uTUJDUOD s~)Bj;)tu3,gjni:)Tdluap i ajopq auop oq oi cpu 30j v pu ir 

P-P U! plaWLpUOD uq iiq oa SUJa 4RCu 013111 (1A 'c;?Tpnic DUTJ tTTnlvp 
cuod IIIOJJ inxiy 3UflJJJT3 ainjosqu o1ua Amouiu znitjA 2umqi0 

IT-" rn 'suontijndod painojo ptn )12ula D141 2UOUTT Ajjd cjnio 
un moui jo qi U' 

punoj JM 4D!4M suiq juds pu rn np sdujn1,, jo ajos urcs 

ifl) pu ay irip ouqnj 'ZUl GUOT1?Mf'UJ U0!ii YcJOJd 

01 3np Ajuiw Si siqj, dqs XAUOD U Uq1 J43J ADUO) E Sq - SUO!T1Dd 

AJfluOD - A1flD pou Mp 'SuOuTpuO u)iJjy i.flflOS 01 p!JddE iI4 

sqsT juosid sp 
-X WODUT U4M Si a1unjjj,, ur QpyA 'STTUSS D!Sq JO QuTj 

opq sdorp uioui U4M sdopAp kuod,, v (i d '86T  '2iq 
uJnI) -ijj ainjosqv  pui zlojiMjd iuiaj 'suoniudp tiivp.i 'Ai.rod Din1 
osqii :suo1i lnoj oui PP!J  oqa sop!.-.jp UflD woui qi 4UM cAJrU 

JO OUT13AMIU1 oqj oqiL%& j1MJOSJI€1 puli GUO! id-x frix' 'qniiw 
Disq :pw Qq u pu jo sdAi aiq uiq nouDunsip 7& 'sodind STqI JOJ 

uJoDui pur pu uJaiui iwEuAp Qql U! psiui inq (oL 
d ''861  'JaiquJnN) pAJ aM UJflUJ!UJUJ AUDJp,,  41 JO UIj T11mP 

AJJAod,, ijo aiuqap 3Lp oui 02 ol puaiu! iou op pvpuvi Jjo un 
-s DT pu jqiiinsw iLuos sijdwj 'sJnoDJo U)TJJy 

qinoS aip jo dii iuiiiiodwi ay jo owos iqO jjq2iq oi alq!ci;orl woq n 
uiod jo ioltnpuT u rn pdn ii oaioui pui pzu uA1q dicuo!ivJDT TI JI 

SNOLL V7Y ALNL Ocf(IN 

((t) pu ()j  wn Lc/AO/SdIA) P9113AI ST uoun:us Sap ji pinsu q 

Apo Ui!) i!d 14i pUi! 1?7TJJ./ IjiflOS UT ifl qmiTp i(Jp'nhDrifl Si i.j1j1iM 1F.Lj1 

uOT:IDTAUO uoj:is E Si QjQ qj SUi!TPUI pur SpJflOjOJ 'S))i!q UOUJi! ),i!41 aE)JpUT 

DllII P J° '0(TJPdTijflW Mji UJOJJ 1flvJ 1TViDp ITOTH HI iDUiOd pini 

pu uMJq diqiuoniiji 94i ou ui . 'punolplTq mu 

- Allivy jo - Jnoqi!j iuiiw uo upudp i(jjoi aic  AQqL 

qi jo uoutjndod pzJiijtuTJtw P1Ib! P DAVILl 3M 'IP"!J 

A)uaJw jo S)uJU UI UO )pEq lluj 
01 puiuiiq, ,  iiqi UT iTi i! :lii 3 T HTq ()jJ inq cnoj.ir!d 

aifl4j \ U! 1UvJ'T.' j°  rjoiiiroT Dr11 !11! _,)lTTj,jp,  UT innqrj TWJTUJ LII) iiipii(i 

p /j2nj arc OqM srair ui siui!siud a)ualcTcqni jiqm Xq parojjoj ar a 

uij Lp.InoJ )y wioj suiicj 3iTqM uo siainoqj )pi!j IUUEWJ)d 



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" (Nurnberger, 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 

76 



concerned, man can eithor enhance or counteract the structural mechanisms which 
lead to gravitation of potency 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. Nurnberger (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 justificaçion. When a man has to choose between what he perceives 
as his vital interests and what his normative system 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 j  an ideology may generate its own logic 
and dynamic and move away from the vital interests it is meant to 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 
contrary to its own vital interests. 

Obviously then, there is a lot of tension between 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 (Britishimperialists) and by the Black colonised majority. Consequent-
ly, the following types of mental dispositions developed (see Nurnberger 1984, 
p. 142-143 for a discussion of each of the types): Baasskap (lordship), guardian-
ship, separate development, 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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• Justification in terms of cultural identity (Nurnberger, 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 idciitity of 
all ethnic minorities. 

• Justification in terms of distribution of economic potential (Nuruberger, 1984, P. 
195 191). A good example is the way in which the poor are viewed from a liberal, fi. 
enterprise and from a socialist perspective. In the case of the former, the achiccirieiii 
norm leads to the statement that the poor is poor on account of their failure. Iii tlik  
care of the latter, the norm 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 groups are also influenced. Tl1Lsi 

perceptions are not the result of empirical research or rational arguthent, 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" (Nurnberger, 1984, p. 

192). 

The situation is further aggravated by the fact that isolation between groups 

and individuals encourages the growth of biased perceptions. Nurnberct, (1984, 

p. 192-193) refers to the findings of Van Wyk (1984) in his research on differ-
ent elites in South Africa: 

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

o 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. 

• 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 -,how how widely perceptions differ between different iiiiciet 

groups in our society, but also just how dangerous misconceptions, particularly of decision-
making elites, could become in real crisis situations. Biased perceptions can lcd to vasi 
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 elites would not have been isolated fiuni cadi 
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other. A livcly dialogue always challenges extreme positions, draws attention to over 
looked aspects 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 
saiisplc (ii 602) 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 thie vvas no real change. Blacks felt cactly the opposite: almost 60 % (n ' 911) 
believed it was moving in the direction of increased apartheid (40,2 %) or that there 
was no change (19,0 %)while 23,45 q€ believed it was moving towards greater integration 

"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. 
iioiis of gioups and individuals, the question is what contribution a theological 
ethic can make in these circumstances. In his study, Nurnberger (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 social 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 nork 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, inter alta, 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 history, new cultural contexts, new human situations and conditions. "It enters 
them, makes itself relevant in them, inearnates itself in them" (Nurnberger 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 (Nurnberger, 1984, p. 223). 
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Thc ccumcnical dynamic of the biblical mcia 

The penetrating and potentially divisive dynamic of the biblical message is acorn-
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 community. Each 
member is not just a private person. He is also a representative of some group 
and thus an element in the social structure He is Black or White, rich or poor, 
ernploycr or employee, security policeman or detainee. And so the tensions and 
agonies of society are reproduced in the Christian community. They arc even 
hightened in this community because the contact is more immediate" (Nurn. 
berger, 1984, p.  225). 

When brothers recognise one another as structural enemies, the tendency may 
be to gloss over differences in erder to preserve the 2ppearance of peace. It Is  

of the utmost importance to realise that a common faith can provide the eon 
text in which confrontations of the most serious kind can be handled. In the 
first place, the biblical message horisontalises 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 
-ihir to romm11ncsrr from min to man on the came level without being either 
condescending or submissive" (Nurnberger, 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 each other. It is only v,'hen this kind of exchange is refused by isolation or 
other means that these stereotypes are perpetuated. ''The overall effect of an 
honest ecumenical confrontation is that religious and ideological syncretisms be-
gin to be filtered out" (Nurnberger, 1984, p. 227). The result is not a "pure" 
form of the message3  but rather a revitalisation of its creative and restoring force. 

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 h5i5 for a common analysis of the cii12tion and the context for a joint strate-
gy. In this way3  religious communities;  such as churches and similar institutions, 
can function as some of the most pov,'erful instances to de absolutise extreme 
poiiioas and to nicdiate beiweeri conflicting pci3px6vc in a plural society. 
This presupposes, however3  that the insights and motivation of the community 
of faith is carried into society. It is often argued that v.'hat 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 
th13 world. It is still part of an unredeemed world and subject to the same COfl 

flicts and biased perceptions. The difference is that the church can provide the 
context where 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 sphere than allow 
ing the present largescale distortions of perceptions, justifications and motiva 
tioru to continue unchallenged by isolating different ecclesial and racial groups 
fiuiii each othet. If I w.ic to make rcconimcndaiic,ns on the basis of this 
I would certainly make this my first priority" (Nurnberger, 1984, p. 232). 

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

BIBLICAL PARADIGMS FOR THE USE OF STRUCTURAL POIVER 

In applying the insights of his study to the South African society;  Nurnberger 
outlines how a transition can be made in terms of three biblical paradigms The 
principle of sun.'ivl where viti interests play dominating role, must he 511. 

perseded by the principle of justice, where the right of every individual or group 
is guaranteed to share in. the economic potential of society, But justice in its 
turn should be encompassed by the principle of concern;  that Isi  by the willing 
ness to share one's right with a person who has forfeited his right In this way3  
the goal of survival is fulfilled in justice and the goal of justice is fulfilled in 
concern (Nurnberger, 1984, p. 234). 

It is important to stress that Christians do not have the monopoly on these values. 
In the section on human rights, it has become clear that it was often non Christian 
or non religious movements who upheld these values Nonetheless, no institu 
Lion is iriorc favuutalily placed in society than the chinh to give .,ubnnLc LU 

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, Nurnberger gives some concrete guidelines of how his 
findings can be implemented in the South African situation. These focus on 
three main areas: measures to redirect the economic dynamic ofthe centre3  
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measures to develop the economic potential of the periphery and measures to 
neutralize the effects of the asymmetric interaction between the two, as illus-
trated by the following diagram: 

from eliminate arrest 

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 

Nurnberger (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, wc 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-
zation in the political sphere." 

FROM IDEAL TO REALITY 

What Nurnberger 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 Muller (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 most wide reaching form ofpreach-
ing in 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 see 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 mood 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 concrete 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 

After discussing human rights and economic justice, we shall now focus on the 
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be used to make an exaggerated claim or to point to genuine atrocity, Each abuse 
of the term desensitizes people to the oceurence of real violence and in the long 
run makes the latter,  a tolerated if not accepted part of society Despite these 
problems of definition, it can be said in general that violence 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 capacity inherent in being human A.s such,  it is 
ethically neutral and may be used for good or evil purposes. 

Force it physical power It is ilcililly !lnrler.crood in con.jiir.crion with the term 

coercion. To coerce is to constrain or restrain by force, or by authority resting, 
on force. 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. 

io/eo.' is both intentional harm done to another and the serious abuse of power. 
Both dimensions of this definition need to be upheld. This again underlines 
the fact rh.it  violence remains in inhere...1y ambiguous term..In this study we 
shall concentrate on the second dimension and can refer both to the unethil 
use of force and what has come to be described as structural violence. 

No11-vioh;1cc is the avoidance of all forms of violence. It is difficuli to dcliucaic 
non violence in any pure form, because of the inherent ambiguity of the term, 
and because it is often understood to be cynonomohic with inactio!a. There ire 

circumstances in which a "non-violent" inaction becomes effectively a "vio-
lent" action - ethically speaking. 

Pacifism is a complex term denoting, in the first 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 the use of force, (Russel, 1.984, p  18-19) 

VIOLENCE IN ITS SOCIAL CONThXT 

The occurrence of violence is usually interpreted as anindic'ition 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 subrnision or rcsort 
to violence to affirm their humanity and determination to be. (Villa.Vieencio 
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 e,çists Violence would then be a sign of a 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 Yarious types of violence can be dis 
tinguished. Hclder Camara, writing against the background of the Latin America 
of recent decades, suggests that there are three kinds of violence: 

• The violence of injustice (violence as unjust oppression) (violence no 1). 

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

o The violence of repression (violence as repression of such rebellion) (iolcnLc no. 3). 

Violence thus attracts violence and gives rise to what Camara calls a ''spiral of viokncc". 
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 prospccts for 
a better deal and without hope 'X'ithin this condition violence is manifest in various 
forms: both in the institutionalized restrictions and humiliations imposed 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, violence no. 1 attracts violence no. 2, as either the op 

i giuup 01 certain iiidividuah within it cuinc out in jcvult and fight fui a iriorc 
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 common: whatever the motivation of the instigators the people are receptive 
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to such instigations and respond for a similar reason the desireto 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 repression 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 comments of his own: 
"It could bc argued that the violence proposed by some groups is anarchistic and merely 
dcsuuctivc, 0r that it is imperialistically designed to captivate and control a people to 
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 
bLILLI of to cvils. 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? 

Pcrhap3 thc most comm on rationalisation 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 
negotiated. The opponents of this position argue, however, that while all military force 
is in the haud3 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 certain ethicists 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 
broadening of the concept of violence to include more than what traditionally 
is covered by this term. Of special significance is the new emphasis 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 thee 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-
ety and which are sanctioncd by common consent and those measures which 
are based on unjust principles. The latter, according to this view, leads to in-
stances of injustice and finally results in injustice becoming institutionalised. 

89 



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 
v.'ithin &ociety, are all of dcciivc importance for the shaping of his uridcrsiarid-
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 it; 
it is entangled in history, it raises the most profound anthropological and theo-
logical questions and it 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 pro blems 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 isindicative 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 African 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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4iiCtUii and even a divine command might provide the final motivation to pro 
ceed with this course of action. 

'just wars" and "just revolutions" 

Whcn ..A1nining the concept of violence in various religious traditions, it ap 
pcai that a high premium is placed on nonviolence in many of the major world 
religions. As far as Christianity is concerned, the attitude of Jesus towards his 
captot and the authorities during his life and especially his cruxifiction, has 
played anT important role and there is evidence of a very old pacifist uadiu.ioii 
in the Christian church. (This interpretation has been challenged by recent studies 
which present Jesus as a revolutionary figure). As far as warfare and military 
servicc in the period 173 to 314 is concerned 4  the attitude was distinctly nega 
LivL. This yk vv was based not only on the early Christians condemnation of idola 
ilous rnalpractices in the Reman atmy;  but also on their conviction that Chrirti 
ans should strictly obey Biblical prohibitions against bloodshed (Dc Villiers, 1983, 

 

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 sclviLc. Where the Christians had previously only been a minority group 
in dic Rnian Empire, constantly submitted to the threat of persecution, they 
now bc.ane the majority group that had to slioulder a substantial burden in 
the responsibility of the ruling and defending the Roman Empire. In this situa-
tion the viewpoint soon gained influence that there could be wars that were 
justified and in which Christians might do military service. (De Villiers 1983, 

 

The chief proponent of the "just war" theory was Augustine who insisted that 
waifaic niight not automatically be labelled as murder, As long as the follow 
ing three conditions were met, a war could be called just: 

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

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

• 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 to be undertaken as a last resort 4  after 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. (Dc Villiers 1983, p. 22). 

The "just war" theory became the official viewpoint of the Roman Catholic 
Church and later also of most of the churches that developed out of the Refor 
marion 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 
violence had crucial limitations when it came to converting the heretic or the 
heathen. The revolutionary and Napoleonic 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 experiences in 191.4-1918 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 (Dc 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 rulers 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 theory 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 DEBATR 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. Inconsistencies 0f this kind would sCCifl 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 Woxld 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 role in bringing about reconciliation. The most serious critici3m w&S diicctcd 
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 solidarity, clearly to be distinguished from idcntifieati'on with any inu vcaieiL, 

that the decision of those who were the victims of violent mca5ulcs whuidi dc-
nied basic human rights and who had decided to wage an armed struggic, should 
be respected and understood, that the WCC had a long record of humanitarian 
aid to all victims of war, irrespective of the group to which they belong. Again 
the argument was used that the continual infringement of human rights wnsti 

tutes grounds for a legitimate right to resistance, including armed resistance if 
no other alternatives appear to be left. 

Without going into more detail concerning the debate itself, ii Lail be said 
without fear of contradiction that the PCR represents a watershed in the debate 
on violence. Attitudes on both sides hardened and are likely to remain o fui 

quite some time. What is further of importance, is the fact that the "just rcvo-
lution" forms the pivotal category of the debate (\TillaVicencio, 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 is marked by i11.. 
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.Viccncio, 1980, p.  58). As fai 

as intergroup relations are concerned, the critical issue is: 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 Wis upCL1 

in due course. 

The debate on conscientious objection to military service 

The second illustration of how concepts of violence affect intergroup rltioiIs 
is taken from the current debate on conscientious objection. We hvL alicady 
seen how the initial pacifist tradition of the early church was replaced by ih 
"just war" theory after 312. But conscientious objection to military service only 
becomes a serious problem in a society when conscription is introduccd as a way 
of recruiting soldiers. In the case of a volunteer or professional army, Oi:iscAcfl-

tious objectors need not come into conflict with military officials. ConsLription 
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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. 

Intcrcsiirigly enough, eoncription was introduced in South Africa only in 1966 
(ef Dc V1111crz. 1933, pp. 21 5). During the Second World War, the authoritiet 
(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-
Lil vf Churehe3 (SACC) at its annual meeting at Hammantkraal in 1974. in itt 
preamble, the motion stressed ultimate obedience to God, argued that South 
Afiica is a fundamentally unjust and ditcriminatory cociety and therefore the 
real thrci to peace and finally questioned whether it it contistent 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-
lcnee and war when the state demanded it. It argued that the only potcible Gate 
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 
Lhufchcs nd a large section of the public. It prompted the government to pac 
the Defence Further Amendment Act. This legislation provided, inter alia, for 
a fine uf up to It5 000 and imprisonment up to cix year.,  for anyone who "urer 
any language or does any act or thing with intent to recommend to, encourage, 
aid, incite, instigate, suggest to or cause any other percon or group of percoat 
in general to refuse, to fail to render their national service". 

The response of the churches to the SACC resolution was mixed. The White 
Afnikaans-speaking churches rejected it outright. The NGK, for example, 
declared at the general synod meeting in October 1974 that it was in conflict 
with Ruinans 13. The Baptist Union of South Africa also ditcociated itcelf from 
the rCuluUufl although all the other mainline English churches supported it 

in varying degrees. The Baptist Union, however, joined the other English.churches 
in stressing the supremacy of the individual Christian conscience and in regard 
irig conscientious objection as a legitimate Christian option which should be 
provided for by alternative forms of national service." 

95 



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-
trast, the trials of the first public consclentiou5 objectors èoming fioiii the niain 
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 society. Furthetniore, 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. 

• 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: 

• Bona fide religious objectors with whose religious convictions it is not in conflict to 
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. 

• 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 debate 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-
uucd as bonfldc 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;  because of the non recognition of selective 
conscientious objection. 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 
lj. Selective conscientious objection implies a negative judgement of a specific 
situation, i.e. that a specific war is unjust or that an unjust society is being defend 
ed. It has been argued by supporters of the B!t rh.t selective conscientious nh-
jcction in the final analysis is directed against the existence and orderly function 
of the state and therefose cannot be tolerated6 In constrast;  it has been argud 
that this is not necessarily the consequence of such a position, as the "just war" 
concept does recognise the duties of the state and even the necessity of a just war, 

From this discussion, the dilemma for intergroup relations becomes clear. If un 
qualified obedience to the state is demanded, no room is left 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.: 
Will it bL puaable fot thc SCAW to iik ffuill 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? \Vhere 
the government itself 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 TO W'ARDS VIOLENCE 

1 That has been said up to now, has to do mainly with the influence of religious 
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convictions on attitudes towards violence, 'X'hcn these views are compared with 
empirical data drawn from the multipurpose surcy and other I ISRC ine5tiga-
tions;  it appears that violence is no longer merely a theoretical option iu tilL 

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 (649 %) expect that relations between the different population group3 
,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 take place quickly enough 
without violence. On the other hand, there are signs that violence is being ac-
rprtri qs  inevirbie by . growing ni.imhit of people. While almost all Whites 
(92,1 %) disagreed with the statement that protests in which some people are 
killed are necessary for accelerated political change, the figures foi 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 %) 
were 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 30,9 % under certain circumstances (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 increasing for this group. 

THE WIDENING SPIRAL OF VIOLENCE 

in a previous section, we focussed on only two areas where the issue of violence 
becanie especially visible in the South African context. As we have seen in the 
previous section j  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 scrvicc 
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 decrease 
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 increase of violence 
type 3, that is, repressive violence. The disturbing aspect of such a development 
is that repressive measures can be expected from quarters other than ih. official 
authorities. Indications are that radical groups to the tight of government might 
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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 tak'e 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. 2is not confined to the military field. When the 
ju1I'u1!jIi society becomes a criterion for deciding the rvtponse of individualt 
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 posttion 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. W/HA T KIND OF A SOCIETY IS SOUTH 
AFRICA? 

In LhL piLLcding 3ccuom we have looked in a very selcctiv way at some arpectr 

of violence in the South African 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: 

• The most striking feature 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 
upcii and just socicly. Evcrything 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 
i1glu and Juty 10 takc all necessary measures to ensure an orderly transition. 
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Others would argue that the new dispensation is a further entrenchment of irijustiu, 
that all efforts to bring about change by non violent means have failed, South Afiiva 
is already in a state of civil war and that the use of violence is therefore jusiiIkd to 
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 means, in' 
eluding force, as it has become a struggle for survival and the preservation of civilized 
standards. 

Attitudes towards the defence force and the police are a function of thcc confluiing 
perspectives which on the one hand would make military service a Clitijtia duty 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 against the use of violence. The dccidiiig  faLLUf 
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-
lut ions passed by various church bodies, one is struck by the lichcs in which the situa-
tion is described. A complex and widely differentiated society is thU3 reduced to rigid, 
uncompromisings  opposed abstractions3  which leave no room for movement of any kitid. 

• Thit 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 
is indeed an important biblical thcme 4  but when it takes on exclusive forms, the church 
abandons its call to minister to all sinners and becomes one more factor in a series 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 cicdibility 
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 society 
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 

Most of the world's great religions are representcd in South Africa, but the 
majority of South Africans (at least 75 %) claim to be Christian. 

ChiLtianity is extremely diverse. The conventional X!cstorn churches represent 
fcwct than half of South Africa's population. Dccp divisions, both political and 
doctrinal, run through South African Christianity. Functionally therefore, South 
Africa is best described as a multi religious society though Christianity provides 
a common framework of religious symbols for many. 

The niUSt significant trend in religious affiliation at the present time appears 
to lc ike 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. Wh1 we speak of religion we have in mind certain ideal functions which 
it is supposed to fulfil: 

• Religion is supposed to be integrative, both for the individual and society. To in-
dividuals it is supposed to provide a sense 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. 

• 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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1 There are two ways in which religion can malftmction relative to these ideals. 

First, it can fail in its integrative task and thereby fail to motivate. When 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"). 

RELIGION IN SOUTH AFRICA.,  THE FATThRN OF EXPECTATIONS 

Research shows that the ideal function defined above are important for the 

majority of South Africans Most South Africans indicate a basic personal rcligiui-

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 its ideal functions varies widely between groups. This 1aria 

tion is exacerbated by the highly differentiated nature of South African socicly. 

In the social sphere, there are significant differences between Whites and 

the rest in what they expect from religious movements: 

• The majority of South Africans agree that religious movements ought to promote 

justice and human values. However, Whitesdiffer dramatically from the restby their 

failure to connect the abstract ideas of justice to oppressive features of the sciil suuc-

ture of South Africa. Thus, while the majority including Whites agree that religious iiiüv-

ments should counter oppression, Whites are against the involvement of religious mjvc-

ments in protests against racial and other oppressive legislation. Many Whites appear 

to be unaware of the suffering caused by such legislation. 

• 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 bclicvc 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 iogcthei. 

• Expectations of religious movements extend to the socio-economic ipheic. Ligt. 

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 conirast, the propor-

tion among Whites who believe this is lower. 

The above pattern illustrates the way in which the religious expectations of 

South Africans vary with their social circumstances. Yet, there are some import-

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 4  the majority in all the 
gtuup believe that religious movements should not be involved in politicc 

4. Expectations do not appear to be matched by confidence in the efficacy of 
organized religion. All but the Afrikaans White group and those in some of 
the smaller groups e.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, particularly Blacks5  do not believe that reli 
gious movements are capable of solving social and economic problems We must 
note however that this negative perception of organized religion in general may 
not extend to the particular religious group to which individuals belong 

PROBLEMS OFINTEGRATING TIlE BROAD ETZHCAL ROLL' OF RELIGiON 
IN SOUTH AFRICA 

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 difficulty integrating these various aspects of religious ethics. This 
dif&ulty appears to be endemic to the present structure of South African society. 

At the heart of the problem lies the conflict that many religious people feel 
bctweeii the pursuit Of religious -values 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 possible to initiate changes towards a more just society without 
causing local turmoil. To others, 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 South 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 ethics at every level, but who would be willing to tolerate suffering themselves, 
and to see turmoil created in local communities if they believed that it would contribute 
to the achievement of a more just society. 

103 



• In the churches, the dilemma is reflected in the gulf that has opened up in many 
churches between the leadership and the menThership. 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. 

• 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 affinities. 

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 50cm-economic needs even though it does 
not address socio-political problems directly. Given sociopolitical affinities of such groups 
hwe"er, they have the potential to become politically activ.. 

The narrow application of religious values to either the personal or We 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. 

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 

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 framework within which disagreement can be mediated. 

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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seeking pover. Under such conditions religious symbols play a powerful motivat 
ing role in reinforcing the identity, attitudes and values of that group. 

• In SUULh Africa with its different groups vying for power and influence the appropri 
alinil of icligious symbols to serve particular group interests has already had profoundly 
destructive consequences for intergroup relations. This occurred in the congruence es-
iablihcd bioecn the attitudes encouraged by the r'lGK on the one hand, and Afrikaner 

acic,tialism on the other. There is a dangcr that the came might happen in the interac 
001i between, for example, the predominantly Black churches, Black Consciousness, and 
the SACC. Religious symbolism, particularly that of Christianity, is presently being used 
LU lCgi1iiflLe the political and social values of widely different and diametrically opposed 
sociopolitical groupings. 

• In tle economic sphere a similar process applies In order to protect their own eco 
OUfliL nACfe.M, those in positions of privilege appropriate philosophical arguments to 
justify thcir economic bhaviout. Presently this is true of the entire \Vhite 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. 

lu order to be relevant, religion has to reflect the needs and life experiences of peo 
plc. In ibis way it inevitably comes to be allied with specific group interests. In South 
Afika with its highly differentiated and heterogeneous society, we should expect there 
fore that different groups will have different expectations of religion and that religion 
will be used to justify incommensurate view-points. 

• The fact that most South Africans are Christian and therefore ought to draw on cc 
.5~.Aially the same pooi of symbols and teachings has not been enough to overcome the 
tendency of religion to serve particular group interests When one dispassionately views 
the cidencc about the actual way that religion functions, then the tack 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 

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 

phenomenon in which many factors play a role. Local community, language, 
religion and race are among the contributing factors. While religion as a source 

105 



of ultimate values ought ideally to play the dominant roic in individual and 

group identity, in fact it does noti Research suggests its role to be an important 

but not determining factor. 

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 dominant 

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 ftc. 

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 intergroup 

relations simply result in new tensions replacing the old.' 

1. The importance of traditional values to all the groups cannot be used to justify 

the preservation of South Africa's present sociopolitical structure. It mu31 b 

noted that the under privileged groups do not perceive any tension to exist bc 

tween the elimination of the existing discriminatory structures and the preset.. 

vation of their traditional group values From an ethical perspective, one of the 

mort darn.agin.g prtv of governm.en. policy to date hq,.5 been the barth way 

in which it has broken up the community networks by which traditional values 

are preserved. 

RELIGION IN A POLARIZED SOCIETY 

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. 

R.ai.ch SliggCSCS thst dIL cxi.tiug sociopolitical options offeted by die inajot 

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. 

• In a situation of forced choice, peple are likely to support those groups with which 

they cxprcss an affinity. For many South Africans these are what are rcfered to in W 

media as the more radical sociopolitical groupings. The polarired situation is then one 

in which support which may previously have been verbal only, becomes active. 
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• 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 social orientation i3 viable and rational in socio economic terms, but whose orien 
tation is not equipped to deal with sociopolitical forces. There is a very real possibility 
that the rcligiou and traditional values of many South Africans will not be able to with. 
stand sociopolitical forces. 

RELIGIOUS VALUES AND HUMAN RIGHTS 

The concepts of justice and human rights are hstract ind need to be given 
content in terms of local circumstances and values. 

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 surprising 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. 

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

• The right to life; 
• The right to fully express one's humanity; 
• The right to a decent quality of life. 

Thic guidelines have direct consequences for the following aspects of South 
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. 

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 make as a resource for the discussion and analysis of social values. 
In spite of its many and almost inevitable historical abberations, religion re-
mains the only aspect of human endeavour in which a conscious attempt to tran-
scend particular group interests is made. 

• 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 insensitive to the suffering which existing social stmctures inflict on those who 
are not White. 
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5. We recognize that the discussion of values frequently takes place in an ab-. 
stract way and in a way which is dangerously uninformed by a proper under-
standing of social processes. In any attempt to define human rights therefore, 
attention needs to be paid to the complex nature of social and human reality. 
However, 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 society 
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 the ne-ir fiinire. Prricly for rhit reson, i proper ene fwht it hu 
man must remain a basic tool of government, and a proper sensitivity to the 
existence of suffering must remain a basic guide to the adequacy of policy. 

RECOMMENDATIONS 

The following recommendations are presented in the clear understanding that 
the establishment of proper values will be of little significance for intergroup 
rc1ati0n3 if they are not informed by workable strategies. Furthermore, whilc 
fill recognition is given to the incongruence betv.'een ideal and reality, it is the 
\Vork Corn.mittec's view that this dispuity should not inhibit, 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 Committee 
• Religious communities (e.g. the churches) 
• The academic community 
o The (poliiical) decision makers. 

MAIN COMMIITEE 

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 ay.'areness of all groups to both its posi 
tive and negative potential. 

A hotter underctnding is needed of the ..mhivJ.ent nature of religion, both 
in itt constructive ar.d d.ettnictive dimensions. It can be i s-tron.g motivational 
force for the improvement of group relations, but it can also be used to legitimize 
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group interests. It can stimulate, but also inhibit change. It can be used to mcdi 
s.i.c In 3llualjOn3 of conflict, but also 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. 

Morc etcnsive and sustained research should be undertaken on the role of 
religion, preferably in a multidisciplinary setting. 

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

RELIGIOUS COMMUNITIES 

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

Re3earch on a regular basis should be undertaken by religious communities 
iA1ufig their own membcr, especially on matters relating to intergroup rela 

how. The committee found a considerable gap between church leadership and 
lay rnembcr3 on a variety of issues. The expectations members have of their group 
often differ radically from what the leadership perceives as the group's main 
objectives. 

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, thete is doubt about the ability of existing reli 
gious institutions to fulfil that function. 

Thctc appears to be a icmarkable degree of consensus among religious corn 
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 substance to these basic rights Religious communities have 
the responsibility to create a climate in which this discussion can progress. At 
the 3ame 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 themselves, but this does not imply the licence to abrogate basic human rights. 

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

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

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 socalled one sided radicalization, but also to 
conservatism which justifies the statuc quo on theological grounds irrespectiye 
of the social injustices it upholds. 

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 economic 
forces. However, the aim should be to affect equal access to the resources of 
the country. 

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 ideological posi-
tions. The churches must be ready to counteract any such tendency. 

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. 

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 values, which 
creates the context where differences can be raised and even 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 constructive interaction between individuals and groups. 

110 - 



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. Rcscarch highlighted the tragic consequences when the witness of the church 
bcwnis incffcctive because of a too eloc identification of church and state. 
At thc 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 
iiianingfully about the relationship church and state. As the traditional for 
mulac for expressing this relationship appears no more to be applicable, a care-
ful study should be done to establish what is meant by these two terms in the 
present political dispensation. 

THE ACADEMIC COMMUNITY 

The research done for the report has uncovered vast unresearched and under-
researched areas. The list of research priorities as identified by the committee 
and publishcd in the Intergroup brochure3  is recommended to the research com 
munity as a guideline for further research. 

1-ugh priority should also be given to research in a multidisciplinary cetting 
To achicvc this, theologians should seek closer cooperation with their colleagues 
in the social sciences. 

There 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 

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 status quo. 

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

Due attention should be given to the Black Indigenous churches which are 
the fastest growing religious group and which will play an increasingly impor-
tant role in future. 
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The stigma of discrimination attached to Indigenous and other churches 
among Blacks because of the fact that unregitcrcd churchc3 wcrc u-1-
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. 

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. 

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 I 

RELIGION AND SOCIAL CHANGE 

In a deeply segmented society such as that in South Africa intergroup relations 
arc closely concerned with ongoing negotiation for power (as in all plural socic 
ties). The central issues of living together thus entail, largely, the handling, ac-
commodating and continuous adaption to the diverse opportunities of acccss 
to power Accordingly, the possibility of conflict arising from the unequal dis 
tribution of power between dominant and subservient groups must be borne 
in mind all the time. On 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 themselves and the 
dominant groups, in their striving for more equality. 

Thic prorisc of negoriltion nrriirc throughout ill inrirurions in sriery .  In i-hp 
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 aialysed. Empirical data was gleaned during a mul 
tipurpose survey conducted by the HSRC in 1983, which involved all South Afri-
can population groups.* 

RELIGION, RELIGIOUS INSTITUSIONALISATION AND SOCIAL CHANGE 

The c00ccpt3 which arc central to this addendum are highlighted by snean. of 
conceptual analyses in this section. The analyses are supported with available 
empirical data regarding the broad religious scope in South Africa and with 

* Coiipke dciajL fLgJing  LhL rnu1Li1 iuipo... !PS/OV/56.59 u.J MPS/01,1 71-74 p- 
pear in Coetzee, Jan K. Religie as inisieerder, 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 or 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 manifest-
Li.1 iii certain forms of consciouncss or orientations through which the followers 
OF1  rIigious or.ie.ritrion qrt collectively nd in significant relation to the ulti. 
mate or supernatural. Simultaneously 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 experience their 
everyday lives. Thus a certain faith or experience underlies the practices which 
make religion visible in society U. 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 
uiiCfitátiOfl and set of expectations or opinions regarding the supernatural, but 
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 
collective confidence posits a core of conceptions of reality and mcanings ljascd 
on specific actions that occur in the concrete reality of everyday existence. 

The concrete realisation of religion occurs in its establishing a structure, by 
means of relatively stable grouping of concepts of reality and behaviour prescrip-
tions, and which results in behaviour and actions which are reasonably patterned. 
Such an accepted frame for action and behaviour provides the realisation of a 
prerequisite for communal human life, viz, a broad guideline fui 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 institution religion can be an agent of social change or the inhibitor of 
social change in a number of ways. As the following and impact of religion in-
cnsic in society, the contribution toward the hro"sd enconipassing reality found 
in the society increases accordinglyi 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 on the 
broad societal collective consciousness (such as political development, economic 
aims or educational tendencies) the religious basis can resist or even neutralise 
change. 

It is when a significant number of religious convictions emerge on microlevel 
and attain a wide enough range through the accumulation of collective convic-
tions to alter or influence the encompassing reality within the society signifi-
cantly, that religion becomes the initiator of social change In this way religion 
can contribute toward social change. Sinilaily religion cau rcsisi or itihibii iiit 

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 occurring 
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 specific 
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 institutionalisation or emergence of religion cannot occur within a socio• 
cultural vacuum. Where people associate for the sake of a shared religious con-
stitution of meaning, institutional structure formation occurs with relation to, 
and interacting with such other institutions as the educational, political and eco-
nomic 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 society. It follows 
that religion piays an important part in individual constitution of meaning to 
the errydiy lifrord Religion nd religions eollerriritic no longer assuming 

the same ro'e in the- mndern society is in the traditional, undifferentiated rode 
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 prc3cnce 
of such an influence is not to be denied. 

To determine the role South Africans attribute to religion, an aticn-ipt to 
ure the importance of religion was made by considering the responses of every 
member of the investigation group regarding issues such as 

• the influence in general of religious movements on South African society ;  
• the role religion plays in his own life; and 
• the role a religious movement has played to change his opinions or bc1icfs 

An analysis of the four population groups (Empirical data: 2) rvea1s that the 
percentage of respondents allotting an important or very important role to 
religion, is highest in the case of Coloureds (68,6 %) followed by the 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 R5kin a important or very important way. The  prcenrage 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 ver),  important) probably ascribed a 'ower infliien.c lev'l to religious move-

ments because the dominant structure in the RSA has a Western orientation 
with which the Black religious groups (as well as the Indin5  who had the se-
cond smallest percentage) relate the least (Empirical data: 1). 

The above tendencies must be viewed in the light of the different dimensions 
of religion 'is his  hrcn pointed o!11 Resides the reflection no the silpemnaniral, 
religion contains an element of empirical orientation. If religion is to remain 
meaningful and relevant to the follower, it must be made "true" every 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 society may 
seem self evident. One may refer to a form of civil religion, because the Christi 
an religion has been largely institutionalised in the society. The opinion on the 
influence of religion in South Africa thus differs from that on the wider theme 
(importance of religion). It would appear that while the role of religion has limit 
ed impact in the personal life of the individual respondent;  its influence on 
society is deemed considerable. 

Where religion and religious collectivities, on one hand;  and social criticism or 
social chne, on the other hand, arCiiivuhed, unc iiUst &Uiiie that the Ptuk-L55  

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 between reli 
gious experience, and its visible form of expression 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). 

Tbe3e dikmmas correlate iih the fact that £eligiuu.s wntitution of IlIcalillig 

is directly attached to and occurs in interaction with the way in which individu 
als are permanently giving meaning to their,  lifeworlds. Those factors 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 each. 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 Iifeworld. 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 nd injuricr (-As dfind hy rhm,) will imbiw religion with the funç  
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 
preoccupation 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 change has been found 
within religious collectivities. In this addendum such a spectrum of possibilities 
are assumed to exist within the South African society. A prcdisposing factor 13 
that both the more radical propagandists for change, and those pleading for 
the maintenance of the status quo 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 implies that preference will go to ccr-
tain groups, aspirations and aims, in accordance with the religious reference 
fiuii. SuLli prcfercncc cannot bc sp4ratcd from the iridividuaPs persuiial cir-
cumstances and position in society. 

INCREASING INVOL PTMENTIN THE PRESENT-DAY CONSTITUTION OP 
MEANING 

A larger extent of involvement in the active process of constituting meaning 
seems evident in contemporary society. Gerard Dekker (1982, p. 19) indicates 
that the nature and character of religion has undergone change in today's socie-
ty This change corrolates with general societal changes. A specific example 13 
the process of fundamental democratisation, which means that people and groups 
are not passive and impotent towards power groups. In increasing measure peo-
ple strive 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, Dekkcr (1982: 21) point3 to 
another aspect touching the role and function of religion in society, viz, the 
alteration which has come about in the content of religion. Different shifts can 
be found such as the shift front orthodoxy to religious liberalism. Similarly there 
has been a shift from dogmatism to ethicalism. Dckker (1982, p.  22) explains 
this as movement from a situation which accentuated religious dogma to one 
which accentuates ethical opinions and active intervention. Such change is often 
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indicated with concepts such as horisontalisation, increasing humanisation or 
socularisation 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 2427) staten that these changes hold specific implications for the 
individual. Man locates his own place and identity in society by means of his 
religion. Man decides what the meaning and ordcr.of IoCiUy cniails and lii 
religion allows him a frame for experiencing his existence within this scheme 
meaningfully. This necessitates that the official religion as manifested in, e.g. 
a certain acknowledged denomination, has to adapt to its members and their 
situations. This leaves the, official religion (the church) lens 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, into'r a/ia;  that it can be seen 
as a mechanism following socio economic progress or development. Man is en 
couruged to strive for progress on a wide scale, with religion providing one mon 
vation for development, in the broad sense of the word. One could measure 
the 'ef.ectivenecn 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 ongoing 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 circumstances. This implies 
that man evaluates the socio economic effectiveness of religion from within his 
own situation. 

Research findings regarding this evaluation (Empirical data: 6) bears out this 
assumption to a large extents This theme presents a calculated value represent.. 
ing the total responses to the following items: 

• Religiouc movements mean little if they do not contribute in the provision of the ba.,ic 
needs (e.g. food and clothing) of all the people in South' Africa. 
• Religious movements can do little to solve general social and economic problems. 
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• Various religious movements should cooperate more to change South African society .  
(Empirical data: 3-5) 

17,9 % of Whites tend to place priority on the socioeconomic effectiveness of 
religion, while the according percentage for Coloureds is 349.  An obvious el. 
planarion for this discrepancy 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 percentage 'Xfith Black 
and Indian respondents i  as with Whites, the priority of the socio• economic 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 provide basic requirements (like food and clothing) for all peoples of South 
Africa, 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 i  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 traditionality (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. 
neatly in Western thought. By contrast every second Coloured 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 jike  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 pr0ce55 of constituting meaning regarding aspects connected with reli. 
gious living, is exemplified in the custom of referring to swy church 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 et al., 1975, pp. 
59.60) covers a wide spectrum in this regard to enumerate many examples to 
show that the expressions our church or our beloved church are used from 
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ecclesiastical and political platforms, to refer to the Afrikaner. The expression 
the c/,ursl, (ih Afrikavier church) is the bastion of the nation 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 
l ight of cuh typification of the church as church of the Afrikan@r, a cultural 
legacy of the Afrikaner, etc., the "national church" character of the three so-
called sister churches becomes an unquestionable fact (Eybers etal., 1975, p. 60). 

The tcnd nty to assoeiate with religious collectivities directly j  indicates that mem 
[jets tlicrcof 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. 7-2 1) 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 interests. The collective action and resentment against e.g. the "cor-
Iuptioii 0f Whites" stimulates the sense of solidarity and is given further momen 
turn 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-
ation. In our 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 ekpetted that in such a deeply segmeiited society as South 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-
pasi11g scrisc or meaning. Religious 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 a homogeneous, encompassing definition of reality. 

In a heterogeneous society like South Africa the situation is quite diffeciit. Thc 

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 each maintaining an own orientation wward 

reality and set of expectations for behaviouL Any unity regarding goaL ut guidL-

lines for development which would incorporate all members in more or less similar 

wys, is hardly pocible. Instead one finds factions pursuing thir uWü aims rela-

tively autonomously. Their claims and ideals may differ due to thL fulluwing: 

o divergent orientations toward reality; 
• own constitution of meaning regarding religion for their unique jitualjOii, 

o different modes of expressing religious experience; 

o problematic and controversial religious opinions; 
• 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: 

• \Vithin the South African society I can live according 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 ftomn 

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 group, dL5pi1e 

being one of the minority groups in terms of numbers). Dominant siuliluliojis 

which contribute collectively to the encompassing reality of the integrated in-

stitutional sphere of meaning, are: 
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• the Protestant Christian religion; 
• the economy, based on the Western principle of free enterprise (capitalism); 
• education, characterised by the system of Christian National teaching; 
• 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). 

• Every person has the characteristic of hope or expectation within himself. 
• Every person seeks to confirm the hope within himself. 
• 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. 
• 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. 
• 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. 
• The experience of either good or bad is shared with others within the religious 
collectivity. 
• The religious community erects a frame of interpretation for collective experiences and 
collective aims. 
• Collective religious aims accumulate as other aims link up. 
• The closer religious influencing approaches everyday existential experiences, the greater 
the impact thereof. 
• As a result of the mutual 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 that a religious collectivity can be analysed 
in termG of itS position and manifestation within the social StiuclulL, I.uiiC apail 
from its theological significance. This means that membership of a religious col-
lectivity becomes a contributing factor to the broad existential ba3c froni which 
people organise their lifeworids. 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 continue the status qo and legitimate the privilcg d pusiiiuii 

of its members. 

Research findings and investigations in the USA confirm religious iuvulveriTletilL 
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-economic 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 mentioned above;  could be supplemented with oih.i aspci.is 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): 

• Religious movements must do everything they can to eliminate discrimination in 
society. 
• The practising of religion can never be separated from care for the poor of all popu- 
lation groups. - 

• The practising of religion can never be separated from the care of the suppressed in 
all population groups. 
• A religious movement should take a stand against racial discrimination. 
• A religious movement should always act against laws that affect the lives of its 
members. 
• A religious movement can even condone violence when people's rights and human 
dignity are restricted. 
• 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 tmc-
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 latter 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 a'ctive 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 society, that is truly democratic and non racial" (SACC, 1902, P. 27). 
• The Dependants' Conference wish to take charge and organise the care of political 
prisoners, confined or banned persons and their dependants. 
• The Asingeni Fund pays the legal fees of persons indicted for political crimes. 
• The Division ofJustice and Reconciliation acts as intelligence organi3alion iu dic du- 
tribution of critical analysis of foreign investments;  forced removals, the Mixcd Marri- 
ages Act and the Immorality Act, policy of apartheid, etc. 
• 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 structural liberation. Within the Chii-
tian religion the argument is that the church emerged from the ranks of the 
oppressed: therefore it cannot but side with the oppressed (DcsmonJ 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 uncoimnonly 
appropriate organisation for helping to accomplish the process of liberation. 

RELIGIOUS COHESION AS THE BASIS OF RESENTMENT 

The conceptual analysis of religion and rcligious iu3titutionalisaiion has clearly 
showed that religion, besides its specifically indicated manifest funeiic,ns, aLe' 
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 opportunity to associate collectively around 
certain convictions and goals. In this way religion contributes tosrd colleuie 
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 per-
sonal identity. Such personal identity can serve as the substructure, security foun-
dation and establishing agent of surety. On these ground religion pro ides moti-
vation for involvement in society, because the individual views the society in, 
creasingly as his society, Along the lines of this process religion attains effective-
ness within society. This occurs because religious identity culminates when vari-
ous people admit toward each other and toward the world, that they arc 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 invàlved. 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 mem'bers are influenced by officials, official mouthpieces 
and other opinion shapers. 1hese 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 criticism 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 
beseen apart from the existential circumstances of the people involved in the 
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religion. The very fact that in their religious manifestation or expression, groups 
confront each other directly already makes this a problematical issue. A phenome 
non like social change with its accompanying connotations of justice, structural 
limitations, liberation, etc ;  inevitably introduces controversial aspects. Thus it 
may happen that religious groups who trace their dogma and dogmatic frame 
to the same sources originally, differ from each other where practical applica 
tion is 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 rcalisation could be so incisive that such groups react towafdc each 
other with antagonism. 

An example of this phenomenon in the broad connection of Christian church 
groups and even specific church families is to be found in South Africa, Since 
192 church groups which defend the principle of apartheid theologically or 
otherwise, have been accused of heresy by various other denominations4  as well 
as 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 
non of opposing stances regarding religious manifestation. This analysis is limited 
to the verdicts and accusations regarding the supporting of apartheid as heresy. 

The religious controversy surrounding apartheid as heresy originated with the 
dialectic categories of oppressor and oppressed; powerful and pos.'erless, 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) 
defined 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). 

.Accoriing to him i person's mciii identity is riisrd to q more impormni- indici-
tot thin his gener.l. hum in worthiness. Such dependence on race as the criteri. 
on determining certain opinions or decisions, can be defined as racism Apart.. 
hcid can be seen as based on racism However it goes beyond the principle of 
racism, because it integrates racism into an ordered legal and accepted structures 
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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 :principlt 
of apartheid in spite of the fact that it goes against the broad dogmatic frame 
(Bible) which it considers its foundation. Accordingly apartheid is declared heresy 
and "idolatry", 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-
pwes 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 accuser) 
denounces in principle. The two parties (the accuser and the reputed heretic) 
should approach the particular issue of contention from the same reference frame 
(in this case the dogmatic framework of the Bible). A "heretic dictum or stance" 
reveals that the possibility of conflicting meanings or interpretations can be in 
licrent in any ideological or religious assumption The declaration of this stance 
as heresy, is based on the institutionalised support which ecictc for other (so 
called justified) 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 hich followers of particular religious convictions and dogmas actualise 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. 
Although 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 occur 
only within a specific interaction frame. It remains seen as so objectionable 
however, that people adhering to the principles and dogma react with hostility. 
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. 

1there  the South African ecclesiastical sphere is concerned, the term heresy must 
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 
o Pass laws 
o Influx control 
• Group Areas Act 
• Mixed Marriages Act and Immorality Act 
• Population Registration Act. 

Both in everyday parlance and in the "popular 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 eliminate 1nju3ticc, but also cksiic aciive 
intervention for the establishment of an alternative social structure. Iii this tcspcct 
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 Inquiry into 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: 

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

(Empirical data: 17-20) 
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A3 could be expected, respondents of the Black, Coloured and Indian popula 
non groups place a high premium on social justice as being the task of religious 
movements (Empirical data: 21). By contrast with the 10,6 % White respon-
dents ho agreed with social justice asa task, other population groups indicat 
ed that the promotion of social justice should be a part of the activities 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-
rant item in the work of religious movrmcnts" 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 (695 %)found this statement quite 
acceptable (Empirical data: 17). 

RELIGION AND SOCIAL CRITICISM 

Social criticism is by no means a modern phenomenon. Questioning of or to 
bcllion against aspects of the social reality and actions of authorities have oc 
eurred 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 sixth decade of this age. A central common idea recurs from various 
regions, divergent groups and disciplines: irregularities connected with the present 
dispensation mutt he rxpnsed -it all cocrc A permancody critical apprilcil chaprc 

the intellectual climate, which demands that the society cannot merely be 
deccrihid it appears it ny g ten stage, but that the fociis shouJrl aicn fill 

on how this society could appear. 

CRITICAL REFLECTION REGARDING THE SOCIAL REALiTY 

The point3 of departure of the iodern vicwpuini of mali au be 3umrriaiised 
in the idea that man can be more than he is at any specific stage. More empha 
ccc plircd on the manifestation of a rational scope than on a tra -lirinnal ccnp 

Questions regarding the social reality generally contain the presupposition of 
greater participation and choice regarding the realication nfth lifeworld TTnw 

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 introducing more inhu 
mane elements into society in the process? 
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In the first place the social reality is seen as consisting of people people who 
experience this reality daily Social thought is underpinned by a striving for a 
satisfactory, humane society. The social reality is a concept which cannot be used 
neutrally it is our social reality, our society (Hoefnagels, 1976, pp. 19 20). 
In rhs  way society is critic9lly -In as well at expsenced, and considered 
opinion becomes possible 4  concerning societal elements which are incompatible 
zvyith a truly humane society. Such analysis and expericn.c bcLoIie. thc b4is 
for en'-ieavo!lrmg to show ho'cir -' hei-ter cneiery cqn be rechd (Hoefnagels, 1971: 
p. 7). The critical reflection related to the social reality which is being referred 
to here, restrains itself consciously from merely supporting the eitablihmcnt. 
Instead the aim is to expose elements of injustice. 

CRITICAL REFLECTION ARISING FROM THE PRACTICE OF THEOLOGY 

South African theologians assume a similar point of view regarding the empha. 
sis of q cnnrrete errh1y, cecijla r 9fl11 prll!t!cat  voCl.tlon from within religion, in 
the Christian tradition. The practical and empirical figuring of religion often 
becomes the visible proof and support thereof. In this regardJ.A. Heyns (Duven-
hage et al., 1974, p. 42) opines that a church which fails to link its message 
wth the l.rnprririrc qucstion of mn(Irrnccicicty, is not operating with the mes 
sage of the Bible By definition theology and the practicality of being Christian 
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 
Council of Churches According to this apprnch religion concerns the "here 
and now", while the conception and handling of the "here and not" 3iinul. 
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 seen as the most revolutionary and radical book, 
in a particular sense. 

One of the most important reasons 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 
politicaJ authority  i n cririety, ciwh menibers ca he assumed to ascribe a specific 
rnle in the religious collectivity in society. This roie will expect the religious col-
lectivity to acrornp'uny and condone the general social situation. In such a case 
the maintenance of the status quo will probably emerge in the way the religious 
collectivity justifies itself regarding the fulfilling of its role. iIowever, 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, 
dienred 2nd depriirid prcon discoverc pIre for himself Tb r rrlev-nce 2nd 
legitimacy of religion are continually bring evaluated in terms of its contribu 
non in realising the ideal of an increasingly humane society for its members. 

For groups who define their own existential position in society as one marked 
by injustice 4  religion becomes a mechanism for channeling the striving for a better 
dispcnsation The religious.collectivity takes a pertinent role in pointing out the 
structural characteristics of the modern society;  which could threaten, compli 
care or hamper the process of becoming aware of the group's identity (Drehscn 
in Dahm eta1., 1975, pp. 264-265). The group is sensitised for personal cx-
pericnces and social injustice. Negative experiences in society are placd Yvidlill 
the broad connection with depersonalisation, subjection, alienation and injustice. 
In this way religion becomes the mechanism by means of which religious cons 
ciousness is 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 earthly existence. The sixties her 
aIded an important turning point regarding the overt propagation and jusnifi 
cation of the idea of liberation within religion In adherence with the rr1tic21 
intellectual climate referred to above, social criticism from specifically the mcli 
go11c grounding ws ccentu2ted. From the ranks of the PQm2n Carbolic Church 
the Second Vatican Council and especially the assembling of CELAM (Latin 
American Bishops Conference) at Medellin, Colombia in 1968, are of significance 
(Berkhofeta/., 1967, pp.  191-233 and Hebblethwaite, 1983, p.  599). Influences 
exercised from these sources via such organisations as the World Council of 
Churches, the World Alliance of Reformed Churches, the South African Coun-
cil of Churches etc. did not lcac the South African milicu quite unluuLhcd. 

At the assembly in Medellin it was stated overtly that the Roman Catholic Church 
iii lstin Ames i&1 llilIfT r;i to dic 1.1de.1 th;! Chrir's ucanranc'ri ielxtes diiectly 
to liberation from bondage and sin 4  as well as from the limitations of illiteracy, 
poverty4  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 powers in the spheres of politics, econ-
omy and culture. 

The theology of liberation is a critical reflection of the practical situation as de-
fined by those involved, It acts as the source for the focus on the transformation 
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of structures which could lead to liberation. The critical reflection within the 
theology of liberation implies, according to Gutirrez (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 cannot 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-
cs the first dialectic relation as that between dominator and dominated. This 
dialectic relation must be conceived against the backdrop of everyday concrete 
life: Who is the dominator and who the dominated in certain concrete situa. 
tions? A further dialectic relation is that between Elite and masses. In both rela. 
tions the theological reflection of liberation amounts to a desire to eliminate 
afly form of dependence which could restrain the freedom of humanness. The 
effectiveness of religion resides in its destruction of this dopondonce 

The previous cursory 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 idontify v.'ith 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 
13 the responsibility of the church According to him the church stands to lose 
the social group from which it emerged v,'hen it loses the loyalty and confidence 
of the oppressed. Furthermore the church intervenes in structural liberation be. 
cau3e, according to Tutu, it occupies a unique position in the lives of its meni 
bers. It is in the spiritual interest of the church itself to take charge oft he social 
and economic 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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person to believe in a world controlled by Whites Hence it is a situation theol 
ogy, since it rcpresents 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 B1acks 
One could also 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 ascribe 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 religou rnornenr chnuld not irirrrferp with pnlitics (suih s ciies ofp
heid or integr9tion), 'c fnired in the HSRI'.'c mulripurpnw clinrfyc Th m.jnri 

ty of White (79,9 %) respondents endorsed this state.ment 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 ideas of liberation, as they appear in recent theo1ogy, are closely linlEed with 
the broad aim for social development; In this regard development can be dc 
fined as the direction in which human aspirations are co ordinated in striving 
toward more humane life circumstances A few criteria which accompany the 
satisfaction of basic needs are enumcrated. These criteria for, or indications of 
fulfilled human well being are found within religion through ideas of libtra 
non, and articulated as follows: 

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

(M. Nerfin, 1977, p. 109) 

Development is held up as the focus of expectation and hope It becomes the 
aspect around which people guide their aspirations (Berger, 1976, P. 33). Dc 
velopn. ent my he defined as a prnresc of directed change. Its expince neliides 
the total social 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 growth and political derelopmenr in the 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;  ie it would occur within the boundaries of acceptability 
or in terms of their definition of needs. The principles of social 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 effective 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 

The liberation advocated via religion expresses the aspirations of the op 
pressed. It specifically emphasises conflicting aspects in the economy, in politics 
and in the social structure 'X'ithin the religious practice of the theology of libe 
ration a special place is reserved for ''liberating criticism''. The effectiveness of 
religion is 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 more 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 ethicalism 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 can be cx 
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 criticism, For this reason a number of the more promi 
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nent leaders are dicctssed 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, each 
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) provoked 
much discussion, especially within Christian groups since 1982 (the year in which 
the meetings occurred). The issues arousing the most prominent media cover-
age were almost exclusively those concerning ideas of social justice, 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-
rations3  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 conctitutional 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 since 1983. 

The pertinent role occupied by religious leaders;  collectivities and wider groups 
on the total political scene 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 ranks (inelud 
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 CathQlic Church, 
Bishop D. Tutu of the SACC, the Rev. Mr Frank Chikane of the AfticaApostolic 
Church and Sheik N. Mohammed of the Muslim Judicial Council). 

CULMINATION OF RELIGIOUS RESISTANCE 

One of the watersheds in the years of debate about relrgion 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 some 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 person 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). 

The 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 
Area.s Act, etc. featured regularly in the debate. A dictum such as "apartheid 
is a church policy" (appearing in the years of establishing of the policy of apart. 
heid in e.g. Die Kerkbode, 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 12 subscribers made various statements about reconciliation, church uni 
ty, the prophetic mission of the church, justice, etc. As with the Boesak study, 
this letter became central in both popular and theological debate-, 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 struc 
rural 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 membership would be reimplemented when 

o non-Whites were freely admitted to services and Holy Communion; 
o active help and service was granted all who suffered as a result of apartheid and 
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g dear 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 its 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 
vas 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 meeting of the WARC a series of meetings of various 
religious groups occurred. The role of religion with relation to social justice, recon 
ciliarion and structural liberation featured prominently throughout. Towards 
the end of September and beginning of October 1982 the D.R. Mission Church 
(niainly a Coloured group) had a meeting at Beihar (near Beilville) during which 
the most important event was the acceptance of a proposed confession which 
derived its origin and motivation from the "sinful structures of the South Afri 
can society". A drafter of the confession, Gustav Barn, posits that ". . . this 
Lonfe.ssion pleads for the destruction of structurts of thought, church and socie 
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 inje 
.u3 Christ and the unity of the Church ofJesus 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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13 a mockery of the Gospel 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 but accuse the D.R. 
Church of heresy and idolatry, with deepest regret" (Die Burger, 2 October 1982, 
P. 1). 

Other 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 
1902, 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 
Act. The meeting also expressed condemnation of the Orderly 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 
message 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 cocial economic and political issues (Die Kerlc 
bode, 20 October 1982, p. 8). It can be deduced that the chosen tone and direc-
tion during the General Synod of this religious movement was one of conser 

aLL3iui. Comrncnt3 reveal an element of disappointment about the fact that this 
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 
national relations, the decision to revise the standpoint of the DR. Church (Ras, 
yolk en nasie on volkere verhoudinge in die hg 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 traceable 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 or 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- 
LA O.iober 1982, it was decided unanimously that the ideology 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 
fi11d vay3 of convincing the government to terminate its policy where thit 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 

• promotes racism and is based on racial classification; 
• attempts to divide the total Black population in order to support apartheid, and 
• 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'c social involvement and socially critical stance is re 1Ld III ih 
resolutions accepted at the recent national conferences. During the 1983 con-
ference the following issues led to decisions: 

o Pastoral care for families of political detainees. 
o Active co-operation with the World Council of Churches. - 

o Opposition against forced military service on grounds of the defence of an injust 
society. 
o Specific intervention against the support of apartheid. 
• Strong opposition against the new constitutional suggcstins. 
o Liberation of political prisoners. 
• Opposition against relocation. 
• Encouraging memorial cervices on 16 June (Sowcto 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: 

o 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. 
• Propagation for equal and open education. 
o Active involvement with the poverty issue. 
o Resistance against detention without trial. 

(Ecunews, June - July 1984, pp. 3 7-40) 

From the above data it can be cern that there are divergeni vvays mwhich rji-
giouc groups can operate with the phenomenon of social change and.SOLiAl siii-
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 colour the nature of their social criticism in relation Lu ilieji e-
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 arc either ignorant or 

indifferent towards the eiistential conditions of other groups will be inure likc 
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 
te.rna1 factons regarding the role of these churches in relation to social crili-

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 
to apartheid compared to that of White members (Ecunews, May 1903, 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 cooperation 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 
Catholic Church in South Africa was the widening communication gap beiccu 
church authorities and the majority of White members (Ecunews, February 1984, 
p. 17). An increasing resistance on the side of White members accompanied 
the growing involvement of this church with social, political 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-
rian Church of Southern Africa anew for their failure to declare 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 multipurpose surveys: 

a Organised religious movements should try to bring the different population groups 
closer together. 
a 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 collective response to these two statements re','eals (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-
ties are mechanisms in terms of which this constitution of meaning is brought 
to the fore. In many cases this becomes an articulated outlet 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): 

MPSIOVI56-59 AND MPSIOVI71..74* 

Respondents were a:±cd to indicate how important they considered the follow 
ifig item. A calculated value was deduced from three items with similar gist. 

The responses (expressed as percentages) are given with regard to each 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 44,9 13,7 4,8 2,0 586 
general of religious C Al 41,8 1519 6,2 2,0 742 
movements on South B 28,5 33,0 21,7 8,7 8,1 839 
African society I 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 44,2 25,1 10,2 53 837 
I 16,4 46,2 32,4 4,9 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: 
Metodoiugieie 007weg5ngi random meeidoe/ge opnamei i%IPS/01"/56-59 en MPS/OVi'71-74, II.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 = Blacks and I = 

Indians. 

Group Strongly Agree Neutral Disagree Strongly N 
agree 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 13,5 6,9 802 
basic needs (e.g. food I 17,8 42,3 16,8 18,9 4,3 847 
and clothing) of all the 
people in South Africa 

4. Religious movements W 7,5 35,0 15,4 Al 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 W 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 43,5 919 10,2 6,1 956 
South African society I 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 reli- 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 0,9 20,1 60,2 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 24,3 45,8 14,7 9,0 6,2 790 
society I 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 ccli- 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 48,1 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 
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Group Strongly 
agree 

11. The practising of W 8,9 
religion can never be C 23,1 
separated from the care B 26,9 
of the suppressed in all I 17,6 
population groups  

Agree Neutral Disagree Strongly N 
disagree 

41,2 23,9 21,1 4,9 616 
52,1 14,1 9,2 1,5 743 
41,7 17,3 9,6 4,5 911 
53,0 23,5 5,3 0,6 847 

A religious move- W 
ment should take a C 
stand against racial dis- B 
crimination I 

A religious move- W 
ment should always act C 
against laws that affect B 
the lives of its members I 

A religious move- W 
ment can even condone C 
violence when people's B 
rights and human dig- I 
nity are restructed 

Religious move- W 
ments should encourage C 
their members to protest B 
peacefully against injus- I 
tice 

Theme: Religion W 
and structural liberation C 

B 

Social justice should W 
be the most important C 
item in the work of B 
religious movements I 

Religious move- W 
ments should always C 
oppose all forms of B 
suppression I 

It is acceptable that W 
religious movements act C 
as advocates for the B 
rights of all people I 
(human rights) 

6,2 25,2 24,4 31,8 12,4 611 
23,2 43,3 16,8 13,8 2,9 749 
26,4 40,5 14,8 11,5 6,8 927 
19,2 42,6 24,7 11,6 1,9 854 

7,6 33,4 21,6 26,8 10,6 616 
24,3 41,5 16,1 14,3 3,8 745 
23,3 38,1 15,1 13,7 9,8 922 
16,6 43,1 22,7 14,7 2,9 845 

3,3 12,8 13,8 35,5 34,6 625 
6,5 23,5 19,9 31,3 18,7 718 

22,7 31,1 17,0 16,2 12,0 917 
8,9 39,1 29,6 17,7 4,7 844 

10,0 35,4 17,1 23,3 14,2 627 
1919 47,9 15,6 12,6 4,0 739 
23,2 37,0 13,9 14,2 11,7 939 
17,5 53,7 18,3 8,4 2,1 871. 

0,6 9,4 
. 48,7 35,1 6,3 522 

2,6 34,0 49,8 12,8 0,8 626 
3,1 38,4 44,5 11,9 2,1 654 
1,6 35,8 55,4 7,2 0,0 693 

8,3 30,3 19,8 28,7 12,9 567 
15,0 47,1 16,7 17,0 4,2 712 
26,1 43,5 16,6 8,7 5,0 781 
14,8 54,7 20,0 8,7 1,7 824 

11,6 40,9 20,1 21,6 5,8 621 
27,8 48,0 14,8 7,6 1,8 741 
27,4 39,1 15,0 ñ,3 7,2 930 
17,4 49,4 23,1 8,2 1,9 844 

11,8 41,2 18,2 22,2 6,6 626 
24,3 51,9 11,2 919 2,7 744 
20,9 35,9 16,6 14,3 12,3 914 
17,1 45,6 23,9 10,3 3,1 844 
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Group Strongly Agree Neutral ')isagree Strongly N 
agree disagree 

20. Religious move- W 25,9 43,6 15,5 12,3 2,7 619 
ments that continuously C 10,8 36,0 17,5 25,8 9,9 738 
keep themselves busy B 24,3 24,5 18,8 17,3 15,1 906 
with equal rights for 1 6,6 31,3 24,8 27,5 9,8 844 
various groups are not 
busy with their real task - 

21. Theme: Religion W 0,2 10,4 44,6 37,2 7,7 549 
and social justice C 3,2 30,0 53,9 11,6 1,4 664 

B 2,2 28,9 46,3 18,1 4,5 691 
I 1,4 29,0 59,9 9,5 0,3 718 

22. A religious move- W 44,0 35,9 4,9 9,7 5,5 577 
ment should not get C 19,0 41,3 10,8 17,6 11,3 715 
itself involved in politics B 31,5 26,6 11,6 18,1 12,1 783 
(e.g. apartheid or inte- I 16,1 44,7 17,9 14,5 6,8 821 
gration) 

23. Organised religious W 11,2 42,3 21,3 16,3 8,9 572 
movements should try C 29,4 57,9 9,1 3,3 0,3 727 
to bring the different B 39,0 45,7 9,2 4,1 2,1 806 
population groups closer I 23,9 53,5 12,7 8,0 1,9 834 
together 

24. Religious move- W 13,4 44,1 20,0 16,1 6,4 621 
ments in South Africa C 31,3 51,9 10,7 5,4 0,7 756 
should try harder to B 42,7 43,1 8,8 2,7 2,7 959 
bring the various popu- I 19,1 42,5 18,9 13,7 5,8 880 
lation groups with the 
same faith closer 
together 

25. Theme: Religion W 7,5 38,9 29,7 17,8 6,2 563 
and reconciliation C 22,5 57,2 17,9 2,1 0,3 719 

B 29,1 55,2 11,4 2,5 1,8 795 
I 12,9 44,5 32,9 7,8 1,8 811 
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ADDENDUM II 

RELIGION, THE INTEGRATED 
EXPRESSION OF SOCIAL VALUES AND 

PROCESSES OF SOCIAL CHANGE 

CUMPSTYJ., HOFMEYRJ., AND KRUSS G. 

PART ONE: THEORY AND METHOD 

INTRODUCTION 

There has been a tendency in the empirical study of religion to conclude that 
fcligious 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 undersxood 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 their measurements of religion on an institu-
tional definition of it. In an environment in which the institutional iepresenta-
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 
uii IliL ideal functions of religion i.e. what it ought to be both in terms of itc 
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 b, ihc way it 
models reality. Its function is defined as connecting individuals, cithcr 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 fundamentairange 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 relates to 
his overall sense of reality. 

Concerning the relation of the religious system to society, we have applied an 
evolutionary model. Society is seen to be a complex open system in which many 
sub cycteths exist in dynamic interrelationship. The main religious types take 
form as subsystems alongside others within the social environment. In order 
to fulfil their function, religious sub systems have to incorporate ccrtain ekiliLilts 
e.g. beliefs about the "ultimate" and how relationship to it may be achieved. 
in addition if the),  are to survive, the form and content of these ekirients AiiUSt 

be matched to the environment. We see this to be a matter primarily of estab-
lishing congruence between the experience generated by individuals' participa 
tion in society on the one hand, and the way that overall experience is intcrpn.r 
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 mainfeatures of this type are its belief in a benevo-
lent and transcendant deity who created the world and hence also a beliLf in 
the essential "goodness" or "meaningfulness" of the world. The name of the 
type is based on the following features: the belief in transccndancc prccludcs 
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 representedby the middle eastern religious traditions i.e. Judaism, Chris-
tianity, and Islam. 

Religion of the Secular World Affirming type sub divides into three depending 
on the different ways of relating to the ultimate or divine. The two main ones 
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 conua.e.s 
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with the second in that in the lattcr, relationship is established by membership 
of the religious group which is understood to be related already. In Chrictiani 
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, 
thc 111031 important feature of religion of the Secular World Affirming type is 
its insistence that the proper practice of religion relates the individual to all apectr 
of natural and social life. While the historical representatives of this type have 
not tlways conformed to its ideal functions, it is supposed to provide a founda 
tion of belief and value for the development of orientations towards all the myriad 
sub-systems which form the social environment of which it is a part. 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 cal Community 

Family 
Own Life 

THE CONTEXT OF THE RESEARCH 

Our research task was that of investigating the role of religion in motivating 
or 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 a field study of 
Christianity in the greater Athlone area of Cape Town. This is a Coloured area 
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containing a broad spread of churches and socio economic levels though it is 
poor rather than wealthy and the majority have a standard 7 education or iow 
cr. Athione 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 3ocial cirLuuiances to 
investigate the relation between a religion of the Secular World Affirming type 
i.e. Christianity; and its form under different aoeio economic circumstances, es-
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 ouracives with the con-
text. We participated in church services, interviewed members of the commu 
nity, implemented two hrge scale snap surveys in order to measure the religious 
demographics of the area, and finally implemented an extensive 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-
work 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 ehurche3 in the Athionc area. Two aud 
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 each lcvel and of the best strategy of improvement. 

• The attitude of respondents to various high nrofile social and political groups in South 
Africa representing national and regional interests. 

• The willingness of respondents to be involved in various form-, of social activity with 
either regional or national implications, this being measured on a simple scale of 
involvement. 

• The relationship between the above issues and ethical attitudes based on religious 
valuer. Ethkal atttudec formed the bacic of connecting sociopolitical attitudes to the 
form of religion. 

• 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 

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: 

• With respect to the present there is a serious split between assessments of the ''state 
of tliiiigs'' at tiii iiidiidual lcvcl and ihc iet. Respsndcnu appeared relatively satisfied 
with their own lives. 

• 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 a 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 respondents 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 narrowly 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 
effectiveness 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 
al orientations, significantly more people are unwilling 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 scene, most profess neutrality or ignorance. Nevertheless, where sym 
pathies -arc cxprcsscd, thcic is a. stiulig Ijias in favoui uf thu UDF, SACC, and 
Ta.d Unions. Thai, though polities was not rated as highly o icligiun with 
regard to its effectiveness, where there is identification in political terms it is 
stronger with regard to the groups which represent a more "radica" 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 response 
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, 
d-,csm,dlcst, a g!uup which expre.oed 3ympathy for the go-uernment and mudetale 
organizations, but which tended to claim ignorance of or neutrality towards the 
"radical" groups. 

The relationships between affective allegiance to social organizations on the one 
hand and judgements as to the effectiveness of different types of organization 
on the other are given in Tables 5 and 6. The results suggest that: 

• On the whok, irr pert ivn of thi ffrrir a!!egances, repon.dent ecsrnnrc 

the effectiveness of religion are high. 

a Those mhn qrp ne11rr1l ur cympthetic to the gorernment re significinr!y more neg.  

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 dcrecs of in uolb'emdnt in different types of social or-
ganization is given in Table 6 (See also Figure 2 below). These results suggest tlsat: 
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Overall ;  there is a high willingness to be actively involved in a religious uigaiiizaiio;i. 
The proportion is about 47 % of the total. 

o In addition, those who expressed a willingness to be involved politically, A6u cAplesscd 
a significantly greater willingness to be involved with the social sort of communal or-
ganization represented by Day Care Centres than the rest. 

• The result means that there is a small but important group whose wi11ingne33 to be 
involved extends to all the forms of social activity. 

o By contrast, the rest appear oither to be unwilling to be involved or willing only to 
be involved in church activities They would only give money to the apolitkal cofinnuilal 
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 ranks of those who express syinpa. 
thy to the more "radical" groups on the South African social scene. By con-
trast, the rest express hesitancy or disinterest with regard to all foriris of activity 
except those which are church-based. 

RELIGION AND SOCIOPOLITICAL ORIENTATION: THE ETHICAL 
CONNECTION 

On the basic of the above results we defined three definite ''sociopolitical 1ypC3! 

and used these as the basis for connecting religion and soeio-poliu.l UiOLa-

tion. The types were isolated using the following table: 

Table 1: Degrees of Organizational Support 

Political Organization 

Church Organization 

Nkn NIn Mon Act Ttl 

Nkn 11 7 95 68 181 
NIn 6 28 97 119 250 
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 to 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 Neutrals. 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 Pietists. 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 
ignorance 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 first 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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Pietists 
Neutrals 
Socials 

34% 31% 
45% 37% 
53% 61% 

3. lIe never overcharges 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. 

1. He leads a rather wild private lif€ 4  but he is very aware f injustice in society. He 
works tirelessly for social change and to expose corruption. He hates to see 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 social concern 3  but with a concomitant loss at the personal and family 
levels. In other words4  each character represented an articulation of religious values 
at a different level of social aggregation. Characters 1 and 2 translated their 
religiosity into individual and family values, but failed to do so at national 1ev 
el. Characters 3, 1 and 5 on the other hand 4  did so at the communal and na 
tional levels, but not at the family level. 

Significant differences were found between the way that each of the cociopoliti 
cal "types" evaluated these characters as Christians. These are most clearly il-
lustrated with respect to characters 3 and 4 mentioned above The proportions 
of each type which rated the characters "okay" as Christian were as follows: 

Character 3 Character 4 

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 howevcr, is more deeply embedded in the ethical tensions it embodies 4  
for we interpret the question to be primarily a measure of the level of social 
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 personal, the communal 4  
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 Pietists. 
Their disapproval 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 Sodas's, 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 values. It docs suggest howcu€;-, that  
they would be willing to sacrzjice 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 is 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 

Re!igious 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 what each person says and then give your opinion:Johrs 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 c:tend 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 
services; a second question about the regularity v,'ith 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-
.a1ic,ns, recorded relatively high degrees of commitment on these measures. It 
is true that the Pictists 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 

I 
Family 

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 d-istinctiveattitffdes 
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 
World 

S. Africa 
N: Community 

Family 
Own Life 

God 

World  

S.Africa 
Church only 

Family 
Own Life 

God 
World 

S.Africa 
Community 

Family 
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- 

169 



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. 11c.c crncrgc 
in the sympathy for "radical" groups as compared to "moderate" groups on 
the one hand, and in the ethical evaluation of characters with a wider social 
concern on the other. 

The most distinctive feature of the sample was its lack of mid-lecl aggregation. 
Given the history of the Colourod community this 15 not surpri311ig. It has bccn 
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 source of "common enemy" symbols. Moder-
ate groups such as the PFP evoked considerably less sympathy tian 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 rcspone to a situation of severe 
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 narrow, pietism is not sectarian since sectarianism usually occurs uudci 
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-callcd "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 is no middle-
ground it is a feature of such events that, if you are not "for" a particular sid, 
then you are "against". The significance of these events therefore is that non- 
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 toa second 
feature ofthe 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 allegianceswhich 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. What do 
you think of the situation in: The World, South Africa, Your Community, Your 
Life? 

H z 

z 
0 
P. 

STATE OF THINGS 

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 po5sib1e do you think it is to make the situation better in: The World, 
South Africa, Your Community, Your Life. 

300 

250 

200 

fm 150 

100 

50 

0 

1 - 5 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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Table 3: Degrees of Support or Involvement 

Q: In any community there are many different community organizations. Each 
per3on ha3 a choice as to how involved he will get in that organization e.g. some 
will give money, others will help to organize. . . Please indicate how you would 
be prepared to get involved if you could. 
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H 
z 

z 
0 

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. 



Table 4: Levels of Sympathy - Affective Allegiance 

Q: There are many groups that inuence our daily lives. Please say, for each 
of the ones below, whether you feel sympathetic, neutral, or unsympathetic 
towards them. 

300 

200 
H z 
z 
0 

100 

0 

LEVEL OF SYMPATHY 

I a 

Hi Lo Hi Lo Hi Lo 
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Table 5 Affectivc Allcgiancc by Judgcmcnts of Effectiveness Government and 
United Democratic Front Politics as against Churches 

P/C Bal C/P Ttl P/C Bal C/P Ttl 

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 
Organization and Church Organization 

Pol. Org Church Org. 

NKn NIn Mon Act Ttl Nkn NIn Mon Act Ttl 

NKn 16 8 0 327 NKn 13 2 7 527 

NIn 3 41 0 1 45 Nln 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 

Ttl 181 250 46 77 554 Ttl 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 Tt1 Oft Som Se! Ttl I  Reg Mem Nev Tt1 

Neutrals 154 48 42 244 138 47 59 44 122 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 1  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 a 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 Religion in Motivating or Inhibiting Socio-
political action in the Lower Socioeconomic 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 members of more 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. Sookial: 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. Mantraris. Chinese: 
Rev. A. Song, Dept of Oriental Studies, UDW. 

179 



Very little has been donv 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 assembled 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, Por-
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 
procedures 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 research 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 service 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 
jeetions while in the case of the second-U, only about 25 % had no objections 
The number of non responses is rather high in both of the first two groups. 
Taking all the groups together however, the results suggest that for most of those 
iIA11yiewed, 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 religion leading their serviccs 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 structured on  linguistic, rciil, 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 expressed in the area 
of religious worship, then the trend was somewhat 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 marriake.  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 exception, large 
proportions 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 Christians are against it The majority of Buddhists, Muslims, Ilin 
dus, and Jews have no objections. 

When contrasted with the questions on multi group worship, the questions on 
multi.  group marriage indicate some interesting tendencies. For one, religion 
emerges by implication as a- potential binding factor in that most respondents 
in most of the groups appear to have felt that a multi 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 marriage by comparison with 
multi racial worship indicates the ethnic sensitivity of a close relation like mar-
riage. Some groups, notably the Blacks, were polarized by the issue. Clearly, 
while religious identity was se--en by many to be capable of transcending racial 
differences in respect of worship it was not seen to be capable of doing so 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 chAfaCLCr of thcir iLligiull. Thus, whilc Indian C11115-
tians and Muslims object on the whole to multi religious marriage, the hindus 
do not, On the other 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 warship. 
By far the majority in most of the groups have no obje-ction 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 overtl' 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 Afrikans and Portuguese groups were the only two in whona a 
majority did not judge racial segregation to be unethical, unfair, unjust, or in 
human. Yet, in the case of the former there was a willingness to tolerate multi-
racial worship which suggests that the "rank and file" in the church are "ahead" 
of their leadership. 

FURTHER TRENDS AND TENDENCIES 

Since the term "multi-ethnic" best describes the metropolitan survey, a fur-
ther range of terecring tendences emerged in the rpon ret of all the groups 
to various questions. Most of those interviewed, for example, indicated that 
re igioo  wr imporPlnt to  thrn 'nd that it influenced their attitude to the mem 
hrc ofrhr riigiour and racist groiipc in q pnitiire way. in other words, most 
repondents rated themselves as tolerant of others, believing that their religion 
plyrI -' role in ms.kng them tolerant. -Moreover, most respondents also rated 
ILligiun as having an iruputtant rok to play Irt mcliosating inicigloup utlion. 
Yet, when asked whether they felt that another group was hostile towards them, 
many re.spon dents repie .in the positive. The hostility that one group perceived 
to emanate from another often involved.a situation in which the two groups 
could be seen to be "competing" for the same "social 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 result is important here. Large majorities in all, the groups were in favour 
of spreading information about themselves and other groups through the me 
dia. Superficially, this can be taken as a natural curiosity about the lifc.stylcs 
and values of others. 1"Iowcvcr, we interpret this as an indication of some thing 
deeper i.e. a perception by each group that it needs to know and understand 
the other better. One of the tragic consequences of 3egrcgation in South Afrka 
is 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 practical issue 
to which attention should be given. 

PART THREE: CONCLUDING REMARKS 

The results of the metropolitan project cannot be generaliaed beyond the sam 
plc, and yet they illustrate a clear pattern in the relation between religious and 
racial identity which we believe is of general significance. The lesson which 
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a strong sense of identity and that there is a concern that this identity should 
be preserved. Butceond 4  the sense of identity that they have is complex and 
delicate and many factors play a role in it Both religion and race are compo. 
nents in the identity of most of the groups, yet the force of these two factors 
varies from group to group. As a result, there is no simple way to.organizsa;d 
structure social 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 that identity 
is. in many respondents 4  for example, there is a latent tension between the reli 
gious and racial components of group identity Thus4  whereas the Blacks would 
accept multi racial worship so long as religion was a unifying factor, many of 
them would not accept multi racial marriage. 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, proeessc 
of multi group interaction are released 4  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: Multi-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 (24.0) 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 Other 

Black Christians (298) - - 21 70 

Indian Christians (150) 9 1 85 5 

Coloureds (80) 56 - 11 33 
Afrikaans Christians (78) 10 - 82 8 

English Christians (140) 50 - 40 10 

Hindus (240) 61 - 19 20 

Muslims (158) 12 - 85 3 
Buddhists (20) 85 - - 15 

Jews (30) 40 10 50 - 

Greek Orthodox (35) 14 28 26 32 

Portuguese (29) 7 17 62 14 
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Table 6: Mülti-raci'al Marriage 

Q: Would you agree to mixed racial marriage within the same rehgion 

Black Christians (298) 
Indian Christians (150) 
Coloureds (80) 
Afrikaans Christians (78) 
English Christians (140) 
Hindus (240) 
Muslims (158) 
Buddhists (20) 
Jews (30) 
Greek Orthodox (35) 
Portuguese (29) 

Yes Uncertain No Other 
47 6 40 7 
32 8 56 4 
89 - 3 8 

1 4 90 5 
23 17 53 17 
67 - 15 18 
92 - 4 4 
- 

- 100 
57 10 28 3 
11 40 17 32 
- 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) Nofigures 
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 segregate pople'on the groundc of 

race? 

Black Christians (298) 
Indian Christians (150) 

Coloureds (80) 
Afrikaans Christians (78) 
English Christians (140) 

Hindus (240) 
Muslims (158) 
Buddhists (20) 
Jews (30) 
Greek Orthodox (35) 
Portuguese (29) 

Yes Uncertain No Other 
14 6 76 4 

9 6 84 1 
1 - 93 6 

69 - 20 11 
26 - 53 21 

- 7 76 14 

6 - 90 4 
No figures 

3 12 85 - 

- 3 94 3 
27 34 21 17 

Table 9: Protection of Ethnic Identity by Law 

Q. 13 there to your thinking any jutificatidn for racial segregation by legiclation 

to protect ethnic identities? 

Yes Uncertain No 

Black Christians (298) 20 16 64 

Indian Chuisiians (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) 15 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 
Barcd on the rporr: Pelikion and inter and infragrop re/fiwcin ap/ura/yth-
religious context of a South African city. Oosthuizcn, G.C. (HSRC Investiga-
tion into Intergroup Relations) 
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