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Abstract

The apartheid regime monopolised Afrikanerdom and institutionalised a specific Christian-

nationalist Afrikaner identity. In post-apartheid South Africa this identity is no longer

sanctig

ned by the state, and central elements of the identity have become illegitimate -

most importantly the racial aspect. It is now up to the individual Afrikaner to negotiate this

new sp

ace of identifications opened up by the end of apartheid order. Through different

kinds of post-structuralist theory this thesis investigates some of the ways in which white

Afrikaans-speakers position themselves in this new context. For some the new South Af-

rica means exciting new possibilities but others experience it as a loss of freedom. The

analysis pivots around the separatist ‘volkstaat town’ of Orania, where we find some of the

central problems facing Afrikaners in general in terms of identity formation. Tt is argued

that although Orania is radical in its claims, it is nonetheless one of the actors in the discur-

sive battles of redefining Afrikaner identity. However, in the context of radical change and

indecid

ion, it is but one among many other attempts of redefining Afrikanerdom, many

competing voices are heard and boundaries of identity are constantly contested and re-

drawnl
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Monsters and saints - A personal preface

A summer day in Denmark in the end of the 1980’s, my father and [ were on our way
home from a family gathering, everything being peaceful and quiet. My father noted that
the car needed petrol, and further down the road a jpetrol station conveniently showed up.
There was only one problem; it was a Shell statior?x. For my dad that was not a problem at
all, but for me however it was very problematic indeed; at the time I was supporting the
boycott of Shell Oil for breaking the trade sanctiéns against apartheid South Africa. My
father viewed me as hysterical when I insisted that we could not use the station; in his
opinion petrol was petrol. I managed to talk him %out of buying their petrol, but it was a
close call. I felt like a revolutionary. I was 16 yeairs old.

Shell had become the symbol of capitalist collaboration with the apartheid regime,
and supporting them meant supporting that regime. Being young in Denmark, we could
not directly fight the regime in South Africa, but at least we could fight Shell Oil. Oh yes,
we were part of the Struggle those days in Denmark. Some even took it to extremes, by
burning down petrol stations, painting ‘burn to hell Shell?” on walls, or assaulting the people

working at the stations.

The issue of apartheid has been important for many of my generation in Denmark. Ever
since I started following the media and the public debate as a teenager, South Africa has
been on the agenda. In a sense it became a symbol 6f evil itself, of unequivocal oppression.
I recall listening to songs by U2, Peter Gabriel, Simple Minds and other rock stars who
sang about the horror of white oppression in South Africa, and I clearly remember going to
school dances, listening to the album ‘United Ami§ts Against Apartheid’, with the hit song
Tain’t gonna play in Sun City’. A Free Nelson Mandela’ concert was held in London, and
the slogan itself circulated among the youth, alongside with ‘save the whales’ and ‘no to
nuclear power’. In those formative years I read books like ‘Biko’ by Donald Woods and
speeches by Mandela.

Growing up in a complex world, it was somehow nice to have conflicts like the South Afri-
can one, which appeared simple, uncomplicated and clear-cut. It was easy to distinguish

between the good and the bad guys, who were easily recognisable by the colour of their

vii
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skin: the whites were the oppressors and blacks the oppressed. Injustice was indisputable,
obvious to everyone. Furthermore, it was a far-away conflict, which meant taking a stand

did not have any personal costs.

I remembered hearing about the Afrikaners, a group of people particularly evil, similar only
to the Nazis. Later I learned of some good whites in South Africa, arid those being the
English speakers. That was also fairly simple; the good whites spoke English, and the bad
whites spoke Afrikaans.

The anti-apartheid movement and the ANC insisted that the enemly was the syszem of
apartheid, not a specific population group. However, the impression I| obtained through

the international media, and general opinion in Denmark, was far simplet.

South Africa became a mythical place, a place of unbelievable evil and violence, a place of

courageous endurance and humanity; a place populated by monsters and saints.

In 1993 I had the chance to go to South Africa working for the human rights organisation
Black Sash at one of their advice offices. Before departure I felt great suspense knowing 1
finally would experience first hand this mythical, distant country, with |its epic battle be-
tween good and evil. South Africa was no longer isolated by boycotts|and Mandela had
been released, but free democratic elections were still to be held. What T experienced of
course, was neither monsters nor saints, but ordinary people trying to live their lives in a
meaningful way. After an 8 months stay it was clear to me that the situatibn in South Africa
was not as simple as it had looked from Europe, both regarding the past and the present
situation of transformation.

After the elections in 1994 1 went back to Denmark to start my anthropological
studies. During my university years I knew that I had to come back to South Africa,
equipped with 2 set of theoretical tools enabling me to unfold some of the issues I en-
countered during my first stay in the country.

One of the 1ssues that caught my interest was the Afrikaners; how did gy see the
situation in South Africa, these intensely vilified people? How could they live with the bur-
den of historical responsibility for a system that had been branded ‘2 |crime against hu-

manity’ by the UN? What place could such a group of people have in the new South Af-

viii



Mads Vesteraaard Personal preface

rica? Why did they support such an evil regime? Or did all of them? How did they, asa
group of South Africans, come to grips with the radical political changes, and the conse-
quential changes in official ‘truth’, values and societal organisation? It was a fascination
with a group of people whose story I felt I had never really heard. More generally, [ have
been driven by an urge to take people seriously in their effort to make sense of their lives,

and hence not reduce anyone to just being racist, reactionary, or evil.

On my second visit to South Africa in early 1998, I quickly discovered there was indeed
something going on with the group ‘the Afrikaners’. Their place in the post- apartheid
South Africa’ was highly debated, and Afrikaner identity appeared to be an #ssue, both

among South Africans in general but particularly among Afrikaners themselves.

That briefly is me, that is where I come from: a white middle class boy from Denmark,
with liberal and leftist convictions, searching for stories about South Africa that were more
complicated than the simplistic master narrative I was told in my youth by politicians and
‘the media. With a strong urge to understand this complicated society and how people live
in it, but with no urge to necessarily defend what I encountered.

This thesis is the result of an effort to tell a different story about the Afrikaners and
their place in post-apartheid South Africa. A story which is made up of several different

stories, one of which is about monsters turning into humans.

iX
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1. Introduction

During the CODESA-negotiations in the World Trade Centre in Johannesburg in
1993 over the terms of the transition from white minority rule to majority democ-
racy, the negotiating parties had come close to finalising the interim constitution.
Suddenly the meeting was disrupted by the sound of splintering glass. A miﬁtary ve-
hicle crashed through the glass facade and into the conference room. Out jumped
Eugene Terreblanche, followed by his men from the Afrikaner Resistance Movement
(AWB). With his big beard, khaki uniform and military boots he marched around the
room and demanded in brute Afrikaans that the negotiations should be stopped im-
mediately. Not only did he look like a caricature of a Trek-Boer put into an Ameri-
can Opemfé’on Desert Storm outfit, the act itself made him look like a dinosaur from
the apartheid past who could not accept that the days of white isxipremacy were over.
At the same time he could not express his frustration in other ways than by the use of

stmple force.

The Afrikaners are probably the most stereotyped group of people in South African
politics and popular culture today. When people talk about ‘the Afrikaner’ he is often
wearing khaki-shorts and looks like Terreblanche. It is as if everyone who is an Afri-
kaner thinks and acts the way the stereotypical Trek-Boer did 150 years ago (maybe
with the only difference that in the current version of the stereotype he is a beer

drinking rugby fanatic), is an overt white supremacist, a stout Calvinist, and so on.

Few group-identities in South Africa seem to so discussed and contested as the Afri-
kaner-identity; it seems to be very much an ssue in different contexts and for differ-

ent reasons. There are many indications of this: it is the only group of people where
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some members are arguing for an independent country’, and which has got a myriad
of cultural and ethnic organisations. It is also the only grouping where more or less
obscure right-wing groupings are ready to take up arms in a violent attempt of a re-
versal of the political changes.

Another indication is that there was a special debate in early[1999 in the South
African parliament about the ‘Afrikaner problem’; the worries and concerns of the
Afrikaners, particularly regarding the pérceive@ threat to their language and their
future as a minority in South Africa. D&ring this ziebate, as well as during other de-
bates, one could see Afrikaners from all sides of the political specttum fiercely argue
about who represents the Afrikaners, what an Afrikaner is.

The stereotypical picture of ‘the Afrikaner’ is contradicted by the many differ-
ent voices that claim to represent the Afrikaners, and individuals who actively dis-
tance themselves from the stereotype. The Freedom Front (FF) cldims to be ‘the po-
litical home of the Afrikaners’ but was only supported by an estimated 10% of the
Afrikaner electorate at the 1999 national elections, whereas the traditionally English
Democratic Party has turned out to be the favoured party among Afrikaners.” The
old ruling party and traditional guardian of Afrikaner interests, the National Party

(NP), seems increasingly to be losing its Afrikaner support base altogether.

The FF has as its ultimate goal the establishment of a ‘volkstaat®, a self-governing area
for the Afrikaners. Although radically different from the brute show of force by the
AWB, the underlying message seems to be somewhat the same; a frustration over the
transformation of the country’s political system and a feeling that there is no room

for the Afrikaners in the new South Africa. What the majority has called “free at last’,

' The Zulu nationalist party Inkatha used to hold a similar position. They have now accepted that Zulus
are subjects of the Zulu king and at the same time cifizens of South Africa (see Mamdani 1996). The
Afrikaner separatists reject South African citizenship.

* Sunday Independent, 6. July 1999,

* Directly translated the word means ‘people state’. I will throughout this thesis use the Afrikaans word
‘volkstaat’, since its translation would result in a loss of the specific meaning it contains, which is related
to another Afrikaans word I have chosen to use un-translated; ‘volk’. Furthermore, it would be misguid-
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many Afrikaners have described as a loss of freedom. A freelom which, according to
some, only can be regained once a volkstaat is established.

At the same time both Thabo Mbeki and Nelson Mandela have in speeches re-
peatedly addressed the Afrikaners directly, and insisted that South Africa needs the
Afrikaners.

In the work of the Truth and Reconciliation Commission’s (TRC) there has
been a special focus on the Afrikaners as a population group. Many Afrikaners feel
that the TRC has been nothing but a witch-hunt for Afrikaners, which the TRC re-
peatedly has denied.

What all this indicates is that the position of the Afrikaners is still being negoti-
ated in South Africa today, by the official system, by Afrikarers themselves as well as

South Africans in general.

In many people’s perception the Afrikaners are intimately linked to apartheid, which
is why they as a group are problematic in post- apartheid South Africa. But there is a
- need for caution when looking at the Afrikaners. First of all| the symbolic arsenal of
this nationalism is at least 60 years old, and is not an up-to date manifestation of Afri-
kaner identity. A lot of things are different and the prime players in the Afrikaner
nationalist movement have changed or are currently undergoing significant change. If
for nothing else, the context in which they find themselves hias changed dramatically,
and even old symbols which seem to be exactly the same as 60 years ago, get 2 new
meaning in the new context. A too narrow focus on continuity is misguiding and will
prevent us from seeing what is going on in South Africa today. Secondly, one needs
to distinguish between that minority of people who actually|resemble the stereotype
more or less, and the rest who do not. (Most of my informants thought that Terre-
blanche was a blatant fool.) In the same vein, one needs to distinguish between on the

one side the discourse of Afrikaner nationalism and the institutions and organisations

ing to use the word ‘homeland’ since it has strong connotations with the ‘Bantustans’ during Apartheid.
The idea of the ‘volkstaat’ is a new historical construct (Norval 1996; 283).
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which became a vehicle for it, and on the other side the individuals whom that dis-
course tried to interpellate into a specific identity.

But the nationalist movement and apartheid is part of the history of the social
category ‘the Afrikaners’, and is therefore something with which every single mem-
ber of the group has to relate to in one way or another. Some might resent it and try
to undermine those very values on which the discourse was built, and some might
subscribe to them and dogmatically pull them with them into post-apartheid South
Africa. And then of course there are those who do not relate to it directly; not ac-

tively either for or against what is perceived as the Afrikaner tradition and values.

My material points towards the fact, that especially the third option has become in-
creasingly possible, since the government no longer represents the Afrikaners. New
options for identification have become possible and, maybe more accurately, have
become less problematic’. This does of course not mean that this last position is not
affected by the past. No one can fully escape his/her past. Even if it is not dealt with
directly it will still to a certain extent influence the production of meaning of the Af-
rikaner; the way he/she interprets the social (past, present, and future) and it will be

part of how other people view the Afrikaners.

It is my argument that the apartheid regime constructed and monopolised a very spe-
cific Afrikaner identity. What happens then with this identity, when this regime
crumbles? How do Afrikaners negotiate the new space opened up by the advent of

the new political order?

My research question can be formulated as follows: How do Afrikaners relate to
Afrikanerdom, and how do they create a position for themselves in post- apart-

heid South Africa?

* 1t should be mentioned that this is not only a possibility but in certain situations a necessity in order to
be accepted in the new political/social context.
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Theoretical introduction

Analytical level

There are a number of theoretical implications of this question that I need to clarify.
Firstly, one needs to problematise the concept ‘the Afrikaner’. Hitherto I have used
the term in a rather unproblematic way, the way it is used in everyday discourse.
Most people would not question that there is a specific group of people called ‘the
Afrikaners’ who come from South Africa. But why are there are so many different
people speaking as, and on behalf of, ‘the Afrikaners? What defines that group? What
are its properties? Who belongs to it?

The discussion takes us straight into the question of identity as such. Even
though identity has an everyday use, like in the case of ‘the Afrikaners’, which seems
unambiguous and straight forward, in contemporary sdcial theory it is a very com-
plex concept, to which the enormous, greatly varied body of literature bears testi-
mony. There has been a discursive explosion in recent|years around the concept as
expressed in ‘identity politics’, at the same time as it has been severely problematised
within the social sciences. Identity is probably one of the most ambiguous and prob-
lematic terms (similar to ‘culture’ and ‘society’) and at the same time one of the widest
used concepts in social science. As a response to the critique of the concept some have
even suggested that the term should be scrapped from the social scientific analytical

vocabulary altogether.’

This thesis is based on some of the contemporary theories about the construction of

identity which are not directly anthropological in the narrow sense of the word (the

* See Hall 1996 for a discussion of the problems of the concept of identity and whether to keep it or not.
He himself chooses to keep it because ‘certain questions cannot be thought without it’, but at the same
time it cannot be used in the old essentialist way (2). See also van Beek (1996) as an example of a depar-
ture from the analytical use of ‘identity’ and the advocacy for using the concept of ‘identification’ in-
stead.
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authors do not hold the title of anthroPologists} but rather, come from the field of
political theory. It is my opinion that these theories can be used within the field of
anthropology, together with established anthropological insights. The theoretical
backbone of this thesis is discourse analysis, mainly inspired by the work of Ernesto
Laclau, Chantal Mouffe, and Slavoj Zizek. These new theories of discourse confront
us with challenges, since they, to some extent, seem to dissolve our traditional objects
of study: the cultural gr@ﬁp, the ethnic community, the nation. By doing that, they
open up a range of interesting questions about how these objects are constructed dis-

cursively.

It is by now widely accepted within the social sciences that identity is not a stable,
given core of people’s life, but on the contrary, it is constructed and ever changing.
This does not preclude that identities often appear solid and unchanging. An identity
can only be constructed by excluding what it is not, through the production of Others.
Only then can a sense of self be attained, which is the kernel of any identity. Because
an identity relies on the opposition to other identities it is per definition relational.
Identities are not free-floating and one must therefore lock at identity within a spe-
cific context, that being social, cultural, or political, all of which are historically spe-
cific. The context determines the meaning of the elements within it. Since all social
meaning, thereby also identities, do not have any objective determining factors it can
occur only within discourse.

By ‘discourse’ I understand a more or less coherent framework of meaning
which constructs the social world in a certain way by enabling one to talk about
things (topics, experiences, values) and at the same time excludes other ways of view-
ing the world. Since nothing has a given, objective meaning it needs to be given mean-
ing within discourse. A discourse therefore both creates and excludes meaning at the

same time; events, objects; anything could potentially mean something else. In order
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to mean something, the other possible meanings need to be excluded.® Hence all
meaning is discursive. This argument does not question the existence of material ob-
jects or the occurrences of events, but simply that the significance of these objects and
events are never given beforehand, but must be articulated retrospectively.

The function I attribute to ‘discourse’ is often given to the concept of ideology.
In classical Marxism, as well as structural-Marxism, ideology was|closely linked with
the notion of ‘false consciousness’; behind the ideological mask there was the True
state of things, the exploitative nature of capitalism (Barrett 1991: 5 & Laclau 1990:
89f.). The idea of the Truth lying behind the ideological surface has been severely
criticised. We now find ourselves to a large extent in a conditioh of what could be
termed post-objectivism (‘objectivism disappeared as an epistemolpgical obstacle’, La-
clau 1996a: 46), instead of the largely misused, and increasingly problematic term,
‘post-modernism’. The concept of ideology itself has had many |contradictory uses,
even by Marx himself (see Barrett 1991 for a thorough discussion of the history of the
concept of ideology). o~

In order to avoid misunderstandings and the strong connotations of ‘false con-
sciousness’, I will use the notion of ‘discourse’ as the basic category in my analysis. I
will nevertheless combine it with the Gramscian distinction between ideology and
hegemony, as outlined by Jean and John Comaroff. They place the two concepts as the
two extremes of a continuum (Comaroff 1991: 28). If we place the notion of discourse
on this continuum we can say that a discourse which is dominating in such a way as
_to be more or less ‘natural’, taken for granted, as a ‘common serise’ is hegemonic. It
' i? follows that a discourse, which is discussed and not taken for granted, is ideological.
The model is dynamic and different discourses, or just parts of discourses, can slide to
either side on the continuum, competing for hegemony. Something which was con-
sidered to be True might all of a sudden appear ideological, and |recognisable as just

one of several competing ways of viewing the world, and vice versa. It is important to

¢ This is the reason why Foucault saw power as being creative. According to him, discourse is a combina-
tion of power and knowledge (Foucault 1980: 116f1).
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remember that the two concepts are extremes on the continuum and the discursive
battle takes place in the contested terrain between the two. The hegemony of a dis-
course is precarious and never complete. It can be dragged to the other side of the
continuum, and therefore continuously has to defend its position. Therefore, we have
competing discourses, which might be qualitativ;aly the same but which have been
naturalised to different degrees. Hegemony’ and ‘ideclogy’ are in this way not used as

nouns but as adjectives.

Whereas all meaning is constructed discursively, one can talk about discourses on
different levels. Narrow discourses are embedded in broader, moré encompassing
ones, which in turn are embedded in other larger discourses, and so fofth.” At the end
of this line of wider and wider discourses we find what Norval calls social myths
(Norval 1996: 61). These are discourses, which represent a vision of how the social
world should be ordered. Different myths compete over interpreting| the world and
thereby giving it a specific social order. In this competition history is|a necessary re-
source which myths can use in order to create a sense of continuity and legitimacy.
The successful one becomes hegemonic and establishes itself as a social imaginary; a
framework for ordering the world, which appears natural, and commonsensical. A
social imaginary is the background for the existence of for example identity dis-
courses, of which some are rendered more likely than others. It becomes the surface
of inscription of meaning.® In the situation of dislocation of an exigting order, i.e.
where the social imaginary no longer can interpret and explain evlents within its
frame of logic, a space is opened up in which different social myths compete over

closing that space again and thereby constituting a new social imaginary.

71t is important to remember that discourses are analytical constructions made in order to conceptualise
the construction of social meaning. One cannot observe any definite determining relations between dis-
COUrses.

! As 1 will show later, apartheid was a social imaginary that created a specific identity discourse for the
Afrikaners in particular.
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The construction of an identity requires the establishment of difference from other
identities, in order to stand out as a separate identity/ Identity is therefore a question
of formulating boundaries establishing that difference. If a group of people share an
identity, it implies that they are somehow identical with each other and different
from other people, who otherwise would belong to the same group. Hence, any iden-
tity must in this way establish both sameness and difference at the same time (Laclau
1996b: 38). Since no identity has got any objective constitutive factors, these bounda-
ries are symbolically formulated within discourse. In this way a collective identity is a
discourse in itself, which is engaged in the discursive|work of articulating difference.
The discourse of an identity represents it symbolically, and the identity exists only
within that representation. Identities are therefore not only constructed; they need to
be constantly re-constructed. Identity should accordingly be understood as a process

rather than a thing.

Because the formulation of identity requires the simpiltaneous formulation of differ-
ence, exclusion is a necessity. Hence any identity discourse creates a constitutive outside
to consolidate it (Hall 1996: 3). This constitutive odtside needs, just as the identity

itself or the ‘inside’, to be constructed and is therefore|also a constituted outside.

In this way identity discourses are instrumental in creating different subject positions
into which they try to interpellate individuals. In other words, individuals have to be
convinced into being (i.e. making them feel as) ‘Afrikaner’, ‘South African’, Xhosa’,
‘feminist’, ‘socialist’, or whatever, thereby realising that that is ‘what they really are’”
But identity is not about people acting as puppets in the game of discourse, because it
necessarily involves the investment on the part of thé subject in the discourse and its
subject positions. It is captured well by Stuart Hall when he states:

I use identity to refer to the meeting point, the point of
suture, between on the one hand the discqurses and prac-

? These identity positions are of different orders but their discursive construction function in the same
manner,
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tices trying to ‘interpellate’, speak to us or hail us into
place as the social subject of particular discourses, and on
the other hand, the processes which produce subjectiv-
ities, which construct us as subjects which can be ‘spo-
ken’. Identities are thus temporary attachment to the sub-

. ject positions which discursive practices construct for us.
(Hall 1996: 5f. -my italics)

When I in my research question asked how Afrikaners create a position for them-

selves, it is exactly this: how do they identify in the discursive context of post- apart-

heid South Africa, characterised by the dislocation of apartheid as social imaginary?

Collective identities are by definition social phenomena and do therefore build on a
need for a certain degree of recognition by others. But it also involves ascription both
by other people in:\ffzrms of expectations, stigmatisation, prejudices, and structurally
for example in the categorisation of citizens in state bureaucracy. The social field in
which identity formation takes place is enmeshed in power relations, which are deci-
sive in which identities are recognised as acceptable, and how ascription takes place.”
Identities are contextual and cannot be thought of completely autonomously
from the historically specific social context. When one identifies with a certain iden-
tity one at the same time identifies that social context in which this identity is mean-
ingful. A person’s understanding of what he/she is is therefore also an interpretation
of the social context in which the person finds him/herseif. Identit};f discourses do
therefore also contain an interpretation of social reality, making possible a variety of
subject positions within that reality. This is why, when speaking about identity, im-
portant information lies in the informant’s understanding of the social context which
he/she finds herself in, which includes other groups, individuals, institutions, events,
happenings, and values. Social meaning is only possible within discourse, which ren-
ders certain ways of understanding the social possible and excludes other ways. In this

way a landscape of meaning is created and within that social identities.
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Reification/essentialisation of identity:

Social categories, and identity par excellence, have a tendency to become reified; i.e. to
be attributed a solid core of meaning. There are a number of reasons for this. Firstly,
language has a tendency to reify, due to the banal fact that there is a need for an
agreement of what a word means, so different people positioned differently, can use
the same word and understand each other. People do not necessarily mean the same
when they use social categories, but we assume we mean the same (unless it is openly
contested). Meaning can only occur insofar as it is recognised inter-subjectively (Zizek
1989: 93).

Secondly, the notion of collective identity implies, logically |speaking, a claim
that the people who share an identity are in one way or another identical with each
other. But it is very difficult to establish this identicalness. It is obvious that two peo-
ple are not identical with each other as such, if they were they would not be two dif-
ferent individuals. But there has to be something they share as identical. If one starts
searching for this something, it would be possible, like with an onion, to peel off
layer after layer until there is nothing left; no matter what one wduld find, the two
persons would not be identical. But again, there has to be something that is identical,
otherwise the notion of identity would not make sense. And theré is actually some-
thing left, and that is the notion itself of that identity: the idea of ffor example Afri-
kanerness. That is the essence of everyone who belongs to the category ‘Afrikaner’.
This essence has not got any concrete, substantial, material manifestations, but exists
only as an imagination, as Herder’s volksgeist, or, in the case of the Afrikaners, the

notion of volkseie." This ‘impossible object’ is what Zizek calls ‘our thing’, or in the

" During apartheid collective identities were legally imposed and policed for the whole South African
society. In this way the power structures of the day enforced very specific rules for the formation of iden-
tities. - '

U A direct translation seems inaccurate, but it would amount to something like ‘the people’s own’. I will
return to the issue of volkseie later in the analysis of Afrikaner nationalism.

11
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case of national identity, the ‘nation thing’. This thing does, according to Zizek, only
exist as long as the subjects of the nation believe in its existence (Zizek 1992: 195)."

The forging of a collective identity involves, as mentioned earlier, the creation of
Otherness. The division of the world into #s and them is the clearest example of this.
There is nothing that unites as much as a common enemy. Because of the above-
mentioned lack of a positive centre in identity, it can only be formulated up against
those who do not share that identity; we can be identical in our pppositién to the
Other. * Through focus on this enemy, a sense of complete identiﬁy can be reached.
The achievement of this ideal state of being is what in particular totalitarian ideolo-
gies and millenarian movements are promising. This is nevertheless an illusion since
we, as mentioned, never had this kernel of our identity; we never had ‘our thing’,
only our belief in it."* To use psychoanalytical vocabulary: ‘castration is original’
(Zizek 1992: 197). This is equally true for individual identity as for collective identi-
ties. Because this gap in every identity is experienced (most often not consciously) as
traumatic we strive to bridge it; we desperately want to believe that we have the
‘thing’. ** Different discourses try to suture the gaping wound in every identity. In the
form of social fantasies, discourses construct objects, which supposedly can fill our
inner void. This is what Zizek call the ‘sublime object of ideology’, the Lacanian ob-

ject petit a. (Zizek 1989: 158). This object can be a person (leader; pop-idol; the ‘one-

'> An analogy that could illustrate this logic, is the story about the emperor’s new clothes. The king exists
only as a product of the relation his subjects have to him; the fact that they see him as a king makes him a
king. The power he holds is the power he has been given by his subjects. This is nevertheless forgotten
and this misrecognition is what makes the king possible. The minute people realise that the king is noth-
ing without them, he would lose his power; the emperor would become naked.

" Hence the relationship to the Other is ambivalent: they are at the same time a threat and a prerequisite
to our identity. This is also true because they remind us about the contingency of our own identity. Fur-
thermore, the Other can also define us through ascription as mentioned earlier.

" The consequence of this Lacanian argument is that the category of the subject cannot be reduced to the
subject positions, since before subjectification the subject is the ‘subject of a lack’ (Zizek 1990: 250).

'* The gap is in the final instance unbridgeable which is the reason why, in the words of Hall quoted
above, identity will always be a temporary attachment to identity positions; the laﬁér will never be com-
pletely fulfilling for the individual. The difference between this argument and the Marxian notion of false
consciousness is that Zizek does not claim that there is something more real behind the belief in the
‘thing’. Zizek nevertheless retaing the notion of ‘misrecognition’ but inverts it: it is not the misrecognition
of the positive essence (as in Marxism) but of the precarious nature of any positivity, the impossibility of
ultimate fixation of identity.

12
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and-only love’) or it can be a thing or a project (political projects like the nation, or
quest for independence).' Identity discourses also create fantasies about the Other;
they do not have access to ‘our thing’ (such as ‘volkseie’), but, especially in totalitarian
discourses (such as National Socialism, fascism, communism, apartheid, and different
forms of racism) they at the same time paradoxically represent a danger to it. It is they
who stand in the way of our full self-realisation. If we are not happy, fully content
with life and living in harmony with our kinsmen, it is often said to be because of
them. As Zizek puts it with regard to anti-Semitism:
| [... ] the anti-Semitic idea of Jew has nothing to [do with
Jews; the ideological figure of a Jew is a way to stitch up
the inconsistency of our own ideological system. (Zizek
1989: 48)"
The problem is of course, that the hole cannot be filled, since it is that void which
constitutes the subject (Laclau 1990: xiv). It is this urge which different discourses
appeal to and which creates the constant need for the identification with subject post-
tions (Zizek 1990: 254). The power of collective identities |is that we through them
can find a sense of completeness because collectives have thelability to compensate for
our incomfﬁleteness and existential restlessness. This is done through the collective
opposition to what is excluded from the identity in question.
The function of the Other once again brings home the point about the funda-
mentally relational character of identity; the Other is an intégral part of the collective

Self; the logic of the Hegelian dialectic.

The impossibility of identity
The point about the lack of a positive essence in identitied leads to Laclau’s radical

claim, that identity is impossible (Laclau 1994). In theory people cannot be people in

'® Advertisements appeal fo this need by telling us that if we buy a certain product we will be happy.
Although we have seen through it and have an ironic distance to it, we nevertheless still have that need.

' This does of course not make the gas chambers disappear, but the argument is that the anti-Semitic idea
of Jews has its root in our own construction of self-ness rather than in some objectively observable char-
acteristics of Jews.
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plural and share an identity, because any identity would |entail a difference between
the members of the group, but at the same time a cancellation of that difference in
order to belong to the group. Any member has to express the particularity of the in-
dividual-identity and the universality of the group-identity at the same time. This
paradox is inherent not only in all identities, but in all ‘units of signification’ as such,
i.e. all meaning. This lack of a unifying centre is why identities cannot be stable or
complete. As Aletta Norval puts it ‘the ultimate impossibility of ever attaining a full
identity [... ] points to the ever present need for identification for the subject’ (Norval

1996: 65). Hence, identity is like a journey that never reaches its destination.”

To claim that identity is impossible is of course a very theoretical statement, because
in a very real sense identity is possible. It is possible through performing and /iving it,
because the notion of identity is reified and tends to attain a life of its own, independ-
ently of our construction of it. This is what Martijn van|Beek in a different context
has called ‘identity fetishism’ (van Beek 1996).” It is this| misrecognition of the con-
structed character of all identity that makes it possible in practice (like the power a
king holds over his subjects). It is well known that identities can become important
material, political forces in certain contexts, mobilising people as in the case of na-
tionalism. Identity appears very real in those situations because it is exactly produced
and reproduced through action; by going into war we are truly Danes, by deporting
Jews we are truly Germans, by joining the police force we are truly Afrikaners. It is

those very actions done in the name of a certain identity,| which create that identity.

" Laclau & Mouffe state that society does not exist but the social exists as an effort to create that impos-
sible abject (1985: 112).

' van Beek builds on Marx’s notion of ‘commodity fetishism’, which denotes the situation where social
relations are reduced to relations between things, because labour and means of production are controlled
by money; people are a valuable resource which can be traded on the capitalist market. Life, soul, and
autonomy from social relations are transferred to things {(commaodities), and the value of commodities in
turn becomes what gives social relations meaning. Commodities can then no longer be thought of as an
autonomous element of the market, but becomes the force that creates the market instead of the other way
around (Taussig 1980 30f). van Beek's argues that the public discourse is increasingly identity-based
{operating with essentialised absolute identities), which he relates to bureaucratic practices and the states’
classification of their citizens (van Beek 1996).
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As identity does not have any material substance, it has to be performed through ac-
tions mentioned above, but also through the commemoration of holidays and the
exercise of rituals.”® The dominant discourse is what decides exactly how an identity
can be talked about, performed, imagined and symbolised at a given historical time.
Identity is in other words possible as an 1dea, as opposition to other identities, and as

action, but not as a complete, self-enclosed entity with a positive substance.

To sum up: the formation of collective identity will include at least the following
elements:

1. both identification with, and interpellation by, identity discourses.

2. both a certain degree of ascription and the need for recognition by other people.
3. the simultaneous formulation of sameness within the identity and difference

from other identities.

Epistemoiogical level

I intend to focus on subjects who, dtie to the historical context, fall under the cate-
gory ‘Afrikaner’. When I in my research question asked how Afrikaners relate to Af
rikanerdom, I meant exactly that: how they relate to the historical and contemporary
‘baggage’ that is carried by that category. The term ‘Afrikaner’ here implies that I am
not looking at how English speaking whites, blacks, or other South Africans look at
Afrikanerdom, but the people who are part of it themselves®. In a sense it is, to put it
simply, a focus on attitudes from the inside of a constituted identity, rather than from

the outside.

% Ydentity can nevertheless manifest itself through material things, which come to symbeolise it,

* The group I am interested in is the one that is generally known as Afrikaners: *Afrikaans-speaking
whites’. (The question of how of “whiteness’ is defined is of course not unproblematic, but here I will
refer to the commonsensical usage in South Africa today, referring to the app. 5 mill. people who were
categorised as ‘white’ under apartheid.) As | will show later, there are other possible definitions of who
the Afrikaners are.
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In a sense I will look at how people identify, rather than at their identity. If the start-
ing point analysis is the identity of people, one evidently fails to explain what really
needs to be analysed, namely why and how people construct a certain identity. This
does not mean that I will not talk about ‘Afrikaner identitjf’, but that when I do so, it
is in the sense of an imagination of such a thing. An imagination which nevertheless is

very real to people, but is imagined in very different ways.

To say that identity is an imagination, a construction, is only half of the story. It is all
very interesting to deconstruct an identity claim but it is not enough. We need to ask,
‘if identities are constructed, how come that they often appear as solid, unchanging
entities? How are they imagined? Why is the identity claimed? How are they stabi-
lised and maintained?’ One could say that identities are constructed, but that the con-
structions are real. John Comaroff puts it eloquently:

To borrow an aesthetic metaphor from Marx: before it is

built, a building exists purely in the imagination of its

designer (always an architect, remember, never a beel).

But once erected, it takes on a real materiality, an objec-

tive, lived-in quality - notwithstanding that it can be de-

constructed. Qur task as social scientists, it follows, is to

establish how the reality of any identity is realized, how

its essence is essentialized, how its ob;ectlve qualities

come to be objectified (1996: 166).
The task is therefore twofold: firstly a deconstruction of the identity in question and
secondly an analysis of how the identity 1s being constructed and reproduced in dif-
ferent ways; how it is lived. One needs in other words to take identities seriously, but

at the same time appreciate it as a project which is in constant movement, despite any

essentialist, primordial claims invoked by the people making the identity claim.

I stated that there is no objectively given meaning and hence that all meaning is con-
structed. This is necessarily also true for this thesis. The analysis of my data is not
value-free, but netther was the collection and description of it. Any description of the

social is an attribution of meaning to the described, stemming from the fact that the
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describer always is positioned in relation to the described, and thereby ‘underdeter-
mined’ by the data. Put differently, it would not be possible to describe all aspects of
something and a selection of the aspects which one finds important is therefore neces-
sary. Any description of ‘reality” is therefore a construction of that reality, and it can-
not be neutral or complete. It also means that the object of ones knowledge does not
exist independently of oneself (Inden 1990: 34f).

‘Identity fetishism’ is a consequence of not acknowledging this attribution of
meaning; the data appears to have meaning in itself, independent of the anthropolo-
gist. (If this were true, one would effectively claim that the world has an objective
meaning.) In everyday use, the concept of ‘identity’ is mostly unproblematic, but
when ‘identity’ is used as an analytical category (as mentioned in section 1.2) it is a
different matter. The problem is twofold: firstly, the analysis takes the wrong depar-
ture by assuming a’priori what actually needs explanation, namély the construction of
identity, and secondly, our analytical categories get the real agency because the es-
sences which are found become the determining principles for people’s behaviour.
The latter would mean, in relation with my field of study, that people do something
because they are Afrikaners, and thereby it is in a sense ‘Afrikanerness’ pulling the
strings. In the analysis of apartheid, if we start off with the a priori of an existing Af-
rikaner ethnicity the result could very well be that it is an Afrikaner who is doing
something and not an individual agent. Thereby the analytical category of identity

becomes what Inden has called a ‘substantialised agent” (Inden 1990: 22f).

If any analysis contributes meaning to the object of study, and essentially is subjective,
is the consequence not a total relativism, where ‘anything goes? Paul Rabinow deals
in his essay ‘Representation are social facts: modernity and post-modernity in anthro-
pology’ {1996) with the production of knowledge under the epistemological condi-
tions described above. He uses Ian Hacking’s notion of ‘styles of reasoning’ and says
that knowledge and truth might be relative but it is still possible to talk about differ-
ent ‘truths’. This does not necessarily mean ‘one-man-one-truth’, but that a level of

inter-subjectivity can be established, in as far as it takes place within an agreed upon
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system of values, by which the presentation or analysis can be validated. As Hacking
puts it:

By reasoning I do not mean logic. I mean the very oppo-

site, for logic 1s the preservation of truth, while a style of

reasoning i1s what brings in the possibility of truth or

falsehood [... ] styles of reasoning create the possibility of

truth or falsehood. Deduction and induction merely pre-

serves it. (cited from Rabinow 1996: 31)
This means that my analysis in this thesis cannot be ‘correct’ or True (with capital ¢),
the only thing I can strive for is walidity within the context of a western empirical
scientific ‘style of reasoning’. It was already pointed out by Weber in 1904 (1949) in
his “The methodology of the social sciences’, that since all humans contribute mean-
ing to the world, so does the social scientist. This means that one has to position one-
self (which I tried in the preface), make the analysis transparent and explicate what

theory is used, what the focus is, and what the purpose of the study is (Weber 1949
58). |

Limiting the scope

Another important point made by Weber was that one cannot make an all-
encompassing analysis of a given society. Hence one has to limit the study to the
problem which one set out to analyse (Weber 1949: 64). Hence a few words about

what I intend to do and what I do not intend to do.

It is, as mentioned, problematic to talk about the Afrikaner. Just like the Englishman
or the Zulu, he does not exist (save for the idea of him); This means that I do noz
claim to be saying anything about all 3 million white Afrikaans-speakers, or in any
way to exhaust all the possible ways of being Afrikaner (or not being Afrikaner) in
post-apartheid South Africa. What I do claim is that it is possible to map out certain
trends which I have observed through interviews among selected groups of white Af-
rikaans-speakers and in the media, and which I will construct as positions in the land-

scape of identification in which these people move. These positions will purely be my
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~own analytical constructions, made in an effort to understand how people create

meaning in the world, a world which is already inhabited by meaning.

A statement on attitude towards the analysis of right-wingers

Part of my research deals with people who are regarded as belonging to the far right
side of the political spectrum, some of which were actively involved in the apartheid
regime. Academically this is an interesting object of study, since there seems to be an
unwritten rule that anthropology shall have an emancipatory potential, by empower-
ing vulnerable minority groups. Whereas there is nothing wrong in doing that, it is
limiting for the discipline if that can be the only object of study. Dealing with an
(old) elite, a stigmatised ‘politically incorrect’ group of people, brings special prob-
lems with it.

It is iny impression that the analysis of right-wing Afrikaner nationalists has
tended to build a consensus that has shone through most accounts. It is the basic con-
viction that these nationalists are ‘wrong’, that their view on life is an illegitimate,
distorted one, that can only be described as a pathological lack of ability to cope with
the modern world. In that way, the people described will inevitably appear as arcane,
as dinosaurs that should be extinct or who maybe are just plain ridiculous. And be-
cause we all agree on the wrong-ness of their opinion, we very easily end up making
simple generalisations, which are not critically challenged because they build on the
consensus. One of these examples 1s John Sharp when he in a concluding remark in a
recent article states about the volkstaaters and Inkatha:

‘...the fact that their protestations of primordial unity,
and of fundamental difference from others, are utterly
unreflexive’. (Sharp 1996: 103)

As I will show, the people supporting a volkstaat are not ‘utterly unreflexive’, but on

the contrary highly articulate and conscious about what they are doing. Furthermore,
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their arguments might operate with the assumption of fundamental diffetences but

they are not based on simple primordialism.

It is in my opinion a kind of Othering: these Others are not worthy of the empow-
erment and careful treatment that has become a hallmark of our discipline since the
influence of the post-colonial scholars, the ‘writing culture-debate’ and the crisis of
representation. In academic writings right-wingers are seldom given basi¢ rights as
human agents in the text, they are not given a voice. I am well aware that there are
different criteria for the production of knowledge, due to the historical context and
established truths within which one is writing - and with good reason. It |is namely
necessary to be very careful. One can easily end up delivering arguments for, for ex-
ample in the German context, revisionist historians claiming the concentration camps
did not exist. Or, in the South African context, people claiming that ‘apartheid was
not that bad’, and thereby negating the crimes of the nationalist regime. But, when
one deals with an informant who thinks that apartheid was a good thing, what is
interesting academically is why this person holds that opinion, neither defébding, nor
condemning him/her. It is of course oged right to condemn, but I will arghe that the
consequence is that one excludes oneself from understanding the reasoning and work-
ings of that kind of view on life. If one really wants to understand phenoména such as
racism, fascism, and exclustve nationalism one has to take people seriously,|also if the

political goal is to fight against these evils.”

I do not claim that one can do a-political anthropology, since all analyses of the social
world have a political dimension, as they construct the world in a specific manner.
Neither academia nor the political field can be isolated as autonomous fields (Vincent
1990). But what I do claim is, that it might be fruitful to remember the Weberian dis-

tinction between normative- and existential knowledge (Weber 1949: 51).| Although

= Another aspect of the problem is that what is labelled ‘racist’, “fascist’ or ‘right-wing’ is not determined
by objective criteria, but will always rest on the political drawing of boundaries. T will return to this prob-
lematic later in this thesis, during the discussion of the labelling of ‘racists’.
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this distinction cannot be upheld completely, due to the interconnectedness of poli-
tics and science, it is nevertheless important to be aware that personal opinions at
times can get in the way of understanding aspects which one’s convictions do not al-

low for, and one can strive towards not being normative.

What I intent to do in this study is to follow the banal 2 priori assumption that ‘right-
wing nationalist are also humans’. I will insist on taking their arguments seriously,
not as a threat against ‘civilised humanity’, but as human beings trying to make sense
of the world they encounter. I will strive towards not being normative when I ask
‘why do these people choose this strategy instead of others?’ “What makes it appealing
to them and not to others?’ I will try to identify with them, to de-exoticise them. Ba-
sically T have a strong urge to understand them, and the reasoning inherent in their
worldview. This is no different from my approach to other groups among my infor-
mants.

That I fundamentally disagree with the people who support a volkstaat, espe-
cially the right side of the spectrum, makes it all the more challenging. I also realised
that it was a lot easier for me to identity with especially the young Afrikaners I met

elsewhere. This needs to be taken into account.

Methodology and field sites

Sites

I did fieldwork in 3 main geographical areas: in Orania in the Northern Cape, in Ob-
servatory, and Parow/Northern Suburbs, the latter two areas were in Cape Town.
The choice of field sites was due to my interest of study; different Waj%s of being Afri-
kaner in post-apartheid South Africa. All in all the fieldwork was between August
1998 and ]énuary 1999.
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Orania was chosen because it was a perfect example of the separatist position,
and because of its ‘island-quality’, with its location in the middle of nowhere in the
Karoo - the perfect Malinowskian field site. Hence there are two| aspects of the mate-
rial from Orania. Firstly, it is an expression of a general politidal position in South
Africa, and secondly, it has its own specificity, a community which can be studied in
its own right, and which gives the universal notion of separatism a particular expres-
S101L.

Observatory was the place I lived myself and where I mét many young Afri-
kaners. It is a suburb that is known to be ‘liberal’; relatively integrated with whites,
coloureds and blacks. It is a place known for its concentration| of artists and other
‘progressive’ people. My focus was concentrated on the cartoon magazine Bitterko-
mix, and the people around it, but also other young Afrikaners. The overall category
of Afrikaners I wanted to find here were those who, as opposed to the Oranians,
wanted to be part of the ‘New South Africa’, in one way or another.

Parow was chosen because it is known as an Afrikaner suburb, behind the so-
called ‘boerewors-curtain’; the big suburbs north of Cape Town forming an enclave of
white Afrikaans-speakers. Here I wanted to investigate the subudban Afrikaners’ per-
spective on things. A high school was my entry into the community, and I used that

as a platform talk to teachers, pupils and the pupils’ parents.

Furthermore, I conducted interviews with individuals from politjcal parties, organisa-

tions, the police, and churches in and around Cape Town.

It is obvious that there is a problem of comparability betweenfibld sites. Orania and
Parow are mainly defined geographically whereas Bitterkomix [is not (which is the
main focus, not Observatory). Orania and Bitterkomix can be defined as explicit po-
litical positions, whereas Parow cannot; the people I spoke to in fonnection with Bit-
terkomix and in Orania respectively, can be linked by a common political positi;)n,
whereas my informants in Parow represented many different positions. Lastly, the

interviews done around Cape Town cannot be put into the abolve-mentioned 3 geo-
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graphical boxes, and were chosen due to the organisational affiliation of the persons,
rather than his/her place of residence. Nevertheless, the variety of sites can be uded as
the basis for a qualitative analysis of different aspects of ‘negotiations of Afrikaner

identity in post- apartheid South Africa’.

There are other important places one could go in order to investigate Afrikaner iden-
tity. The obvious place to go to would be the northern part of the country, to cities
like Pretoria and towns like the AWB stronghold Ventersdorp, areas where the con-
centration of Afrikaners is high. Another important place of inquiry would be the
farms, since a lot of the farmers are Afrikaners and farming has played an important
role in the self-perception of many Afrikaners. Due to the obvious limitations ¢f an
MA-thesis, timeframe and economic capacity, I had to narrow down my focus.
Hence, the specificity of my enquiry should be remembered, although I hope to be
able to map out trends that can be applied more generally to Afrikaners in South Af-

rica today. This is, nevertheless, largely up to the reader.

Methods

I concentrated on doing in-depth, semi-structured interviews, ranging from 1 to 3
hours duration. I made app. 60 of these, most of which were recorded. For me this
was the most suitable way to find out how people discursively constructed and inter-
preted themselves and their reality, which was my main interest. The interviews had
the character of conversations, which gave room for my informants to formulate,
with their own words, their perception of notions of identity, values, and under-
standing of society in general; issues which are difficult to grasp within more struc-

tured kinds of inquiry like questionnaires.

Participant observation was rarely used, although I did do some especially in Ora-

nia, where I joined braais (South African barbecues), rugby watching and other social
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events. In Parow it was limited to classes at the high school and dinners with families,
and in Observatory it simply consisted in socialising.

In Orania I handed out questionnaires to the oldest children in the two schools and
got written responses to questions like ‘what is an Afrikaner?’ and ‘give 5 characteris-

tics of South Africa’. In Parow I had discussion groups with the pupils at the school.

Apart from the interviews I followed the debates in the media, as well as parliamen-
tary debates and speeches on the issue of ‘Afrikaner‘identit}‘r’, in order to see how it
was spoken about publicly and officially. Living in South Africa for 1.5 years has in

general informed my study as such.

In my research I also include published material such as speeches and official docu-

ments and most notably the Afrikaans cartoon magazine Bitterkomix.

Positioning myself

As a Dane I was an outsider to the South African context, a fact I experienced as be-
ingr a positive thing. It gave me sense of impartiality, a neutral position to speak from,
and ask questions about groupings, since I did not belong to any of them. Being from
‘over-seas’ meant I could not easily be categorised into the highly politicised context
of South Africa. Informants at times told me that ‘you would not understand it, be-
cause you are not from here’, but predominantly it was productive. It allowed me to
ask ‘stupid questions’ about issues that seemed obvious, taken for granted for many

South Africans - the advantage of foreign ignorance.

As a white male I had obvious advantages doing the fieldwork I did. Especially in
Orania it would have been very aifficult, or even impossible, to work had I been
black. Due to the colossal importance of skin colour in South Africa this would
probably have been the same if I were to do field work among another group. And
then again, the special significance of black skin among many Afrikaners suggests that

it 1s of special importance. Since skin colour is so important in demarcating social and
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cultural groups, it was of importance that I potentially was ‘one of them’. Th Orania I
was told that T could become an Afrikaner if T really wanted to, which also is con-
nected with me being from ‘over-seas’ (it would have been different had|I been an
English speaking South African). Furthermore, a common ancestry could be estab-
lished with some of my informants, since one of my forefathers apparently was a
French Huguenot, just like many of the first European immigragfs to South Africa.
This common ground is important when people have to share inner feelings and

thoughts, when a situation of trust has to be established.

All my interviews were conducted in English, without the use of a translator. As a
Daniéh-speaker, English is not my first language, just as it 1s not for the Afrikaans-
speakers. This fact made English possible as a neutral language, a common second
language. Had my mother tongue been English T am quite sure it would have been a
different matter, because of the precarious current situation where some| feel Afri-
kaans is being threatened as a consequerice of the growing use of English. I knew suf-
ficient Afrikaans to understand when my informants at times shifted to Afrikaans,
and enough to introduce myself and present my interest, which was partiqularly im-
portant in Orania. [ also read some Afrikaans.

On the negative side it is evident that there are limitations when using a second
language, as opposed the informants’ first language; people express themselves more
freely in their mother tongue. Hence, I cannot rule out that some things rhight have
been simplified more than they would have if expressed in Afrikaans. Nefertheless,
all but a few of my informants were fluent in English and seemed to be able to ex-

press themselves sufficiently for the purpose of my interviews.

The structure of the thesis

Through this thesis I will oscillate between analyses based on my own empirical data

and written sources, and theoretical considerations and discussions. The latker will be
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expansions of the theoretical arguments outlined earlier in this introduction, and will
be dealt with along the way when they become relevant in connection with my
analyses. These theoretical accounts will subsequently form part of the theoretical

frame of reference for the remaining thesis.

2. The emergence of Christian-nationalism
The purposes of this historical chapter are several. I wish to historicise Afrikaner
identity and show the elements making up the Christian-nationalist identity since
these are still of major importance today. Through a deconstruction of the identity I
will show its constructed, quilted nature. It serves to de-naturalise, de-reify and open
up for the understanding of the negotiations and battles over meaning involved in the
production and maintenance of collective Afrikaner identity today. Finally T will
show how a specific Afrikaner identity was institutionalised, and how that specific
identity later went into a crisis.

The theoretical sections in the historical chapter will include the issues of sym-
bols and collective identity; discourse and historical context; and the dislocation of

social order and the institutionalisation of a new order.

3. Post- apartheid South Africa

After having established the historical context for discussing Afrikaner identity in
post-apartheid South Africa, the context of the present will be dealt with. This will be
done with a narrow focus on the position of Afrikaner identity in this context and
the position of the nationalist Afrikaner organisations. The issue of the dislocation of
social order will also be discussed here but in terms of the consequences of the dislo-
cation of the apartheid regime and Christian-nationalist discourse. The discourse of
non-racialism as a new social imaginary will be dealt with, and the issue of racism and
racialisation will be analysed. In this connection I expand the notion of systemic, dis-
cursive meaning; the logic of exclusion; and introduce the concept of ‘empty signifi-

ers’.
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4. Orania

Orania serves as my main case as an example of an identity strategy or position
within the new context, outlined in chapter 3. T will focus on the way the Oranians
view South Africa, and how symbols and rituals are used in forging an alternative
identity. I will also focus on the diversity of positions within Orania. Finally I will
analyse the meaning of the concept of ‘freedom’ and the role it plays in the discourse
of the separatists. The theoretical considerations include the construction of a ‘na-
tional’ identity, the construction and workings of a constitutive outside, a discussion

and application of Bourdieu’s notions of heterodox and orthodox positions

5. Epilogue

In this final chapter I will introduce another voice of Afrikanerdom namely the car-
toon magazine Bitterkomix. I will compare the position of the people behind the
magazine with the Oranian one and through that make concluding remarks. This

discussion will be expanded to the level of Afrikaner identity formation in general.
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2. The emergence of

Christian-nationalism

An archaeology of Afrikaner identity

“Today South Africa belongs to us once more,” exulted Malan
in his victory speech in May 1948. He had squeaked in by a
hairsbreadth margin of eight seats in a result that took the
whole country by surprise. Smuts stood at the height of his in-
ternational reputation and everyone had expected him to win
in a repeat of his 1943 landslide. Malan’s victory was likea |
bolt from the blue, himself included. Once again as at Blood
River and Majuba, the Boers saw the hand of Providence in
the upset victory. For the new nationalists it was an exhilarat-
ing moment of joy and anticipation. They had their country
back and now they could make sure that they never lost it
again. It was theirs for posterity. It was theirs to begin reshap-
ing according to their vision of the ideal society, a new land of
many nations that they were called by God to create. A sub-
lime moment. (Sparks 1990: 183)

The victory of Malan’s Purified National Party (later to be renamed National Party) might
have been a sublime moment for the nationalists, it was at the same time a fatal moment
for South Africa. It was to change the face of South African society forever, as the nation-
alists set out ‘reshape it” as Sparks puts it in the above quote. 1948 was going to be the be-
ginning of an entrenchment and radicalisation of racial practices well known throughout
the Western world. But as Europe, and only later the USA, were leaving overt racism be-
hind, it got institutionalised in South Africa - 3 years after the Second World War. The NP
was, as we know, able to stay in power for almost half a century.

The system of apartheid has had such an impact on South African society, that it
now is impossible to talk about the present, the future, or the past of the country without

taking apartheid into account. This is particularly true when it comes to the Afrikaners,
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which are viewed through the prism of apartheid. But one should not limit the under-
‘standing of Afrikanj identity to apartheid. The latter was the culmination of an Afrikaner
Christian-nationalis§ movement, as this movement gained control over the South African
state. I wish to look t: the time prior to apartheid for suggestions why it was possible. It is
also here we will find the roots of the discourse that later created the identity known as
‘Afrikaners’ today. Apartheid will hence be seen as one important aspect among other as-

pects of the formation of Afrikaner identity.
As my interest is Afrikaner identity, I will not deal with the tragic consequences

apartheid had for nop-whites, but rather limit myself to look at the Afrikaners and what it

meant for their collgctive identity.

As argued in the last|chapter, collective identities have a tendency to become reified over
time, giving the impression that they have objective, timeless properties. If one wish to
‘open up’ the category and understand the struggles taking place around Afrikaner identity
in South Africa today, one hasto appreciate the category’s historical specificity and devel-
opment. [t is my suggestion that by looking at the ways in which the specific Christian-
nationalist discourse was constructed, we will be better eqxﬁ?ped to understand the histor:-
cal context of the pepple who are regarded as ‘Afrikaners’, by themselves and others, in
present day South Africa. Collective identities have a history that needs to be negotiated in
the present. That history can both be a resource and a burden. One could argue that for
Afrikaner identity the historical is particularly heavy, compared to other collective identities
in South Africa today. This is evident in the way elements from the past play a central role
in the identity formations taking place at present. As I will show later in this thesis, differ-
ent identity discourses relate more or less directly to the same historical framework, al-

though in very different ways.
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New discourses and historical context

Before I move into the investigation of the discourse that created the collective Afrikaner
identity, I need to expand the theoretical argument outlined in the introduction and estab-
lish my position regarding the relationship between discourses and historical context.
If social meaning does not have any objective, necessary character, it means that
when looking at the emergence of discourses, oie cannot find some ‘objective conditions’
for its emergence. This is exactly the critique of brthodox Marxist accounts of ideology, as
in Norval’s critique of O’Meara’s (1983) analysis of the reasons and preconditions for the
emergence and success of the apartheid ideology. According to his classical Marxist argu-
ment, the ideology merely reflected the deeper economic conditions and can be uncovered

by acknowledging its true class basis (Norval 1996: 26).

New economic conditions (or for that matter any other historic condition) do there-
fore not automatically give rise to new discursive formations. Historical experience never
carries its own symbolisation (Zizek 1989: 97), But needs to be interpreted, and thereby be
given meaning, and only then will historical exjerience appear ‘objective’ to the people in-
volved (Norval 1996: 178). Here ‘objective’ refdrs to the situation where historical experi-
ences are articulated and interpreted in a certain way which has become hegemonic; the
commonsensical and ‘obvious’ way to understand it. In other words, when looking at the
conditions which resulted in emergence of disdourses, one is actually starting the analysis
the wrong place. It is the other way around; disdourses create ‘conditions’ from experience,
and the extent to which these appear as being ‘abjective conditions’ is the extent to which
discourses manage to make their interpretations hegemonic.

This is the radical understanding of social discourses stemming from the premise that
all social meaning is contingent. Historical occtirrences can give rise to new discourses if
the dominant discourses, or social imaginaries, 4t the time are unable to ‘domesticate’ them;
to interpret them and bring them into their frame of reasoning. When such an organic crisis
occurs, space 1s opened up for interpretations ¢r myths, either more or less new ones or
ones that until that point in time had been subdrdinated and precluded by a specific social
imaginary (Norval 1996: 66). So whereas sociojconcmic conditions can create the possibil-

ity for new myths, these myths are not determined by these conditions.
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We are therefore neither dealing with a ‘top-down’ or a ‘bottom-up’ relationship between
ideas and experiences, but rather more a dialectical relationship. As Dubow writes:

At any one moment there are an infinite numbers of ideas or
thought structures in formation. Whether these are picked up
and made fashionable by intellectuals, cultural entrepreneurs
or politicians is largely determined by the extent to which they
may resonate with wider social concerns (Dubow 1995: 8).

A myth is successful in as far as it manages to combine sentiments and potential sentiments
from experiences and prior discourses within one frame of understanding, which makes it
meaningful in that specific historical context. There are therefore certain elements present
in any historical context that a myth can, and must, utilise in some way. The elements cho-
sen in an idéntity discourse are, in order for the discourse to be successful, the ones that
resonates with the ‘wider social concern’ (as mentioned above by Dubow) of the group of
people the discourse tries to interpellate. But I will go further than Dubow, and argue that
discourses at the same time engage in an effort to articulate those very ‘concerns’, and
thereby in a certain sense create them.

One should therefore idéntify the elements used in a discourse (older discourses, in-
cluding values and norms, historical narratives, and everyday experiences) and the context

in which they appear. This is what I intend to do in the remaining of this chapter.

Initial appearances

The first time the term ‘Afrikaner’ was used to has been traced to 1707, when a young man,
in a clash with a magistrate in Stellenbosch, shouted “I am an Afrikaner, even if the lan-
drost flogged me to death... I will not be silent” (Sparks 1990: 44). It is not clear whether
the man, who was born in the Cape, meant that he was a native of Africa, compared to
those born in Europe, or whether it had othér implications (Giliomee 1975: 9). The use of
the term itself was only established in the end of the 18" century, and even then it was not
referring to a specified group of whites. In Cape Town for example people widely regarded

themselves as ‘Kaapenaars’, as opposed to the whites living at the border of the colony,
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whom they referred to as ‘Afrikaners’. Others called themselves ‘Boers’ or ‘Hollanders’

(Giliomee 1975: 10).

For many years the term ‘Afrikaner’ did not have any specific content as such, and was
only one out of several identities, such as ‘Free-Stater’, “Transvaaler’as well as the above-
mentioned. Even though this identity had been established and with time gained substance,
it was only to become an important political identity around the end of the 19* century,
where a project of sharpening the boundaries of the group and giving substance to the
identity, a definition of ‘Afrikaner-ness’, was undertaken.

After the arrival of the British around the end of the 18® century, there was a distinc-
tion between whites of English and non-English descent, but the non-English descendants
were not perceived as one unified group. One could say, that although the English/non-
English distinction was recognised, it had not yet become the central distinction in the
formation of an Afrikaner identity. Rather, ‘Afrikaner’ simply seemed to indicate that the
person was born in Africa (the term itself literally means ‘an African’), and this white per-
son could be of British descent, speaking English, although this section of whites predomi-
nantly spoke Dutch. The first Cape settlers, who came from different European countries,
adopted Dutch as a common language (Giliomee 1975: 2). In this way the Afrikaner iden-
tity was a loosely defined over-identity, which could be combined with being ‘English’,

‘Dutch’, or “Transvaaler’, indicating a sense of belonging to Africa, as opposed to Europe.

The anti-English sentiments.

Many of the original settlers welcomed the British and accepted that English became the
official language. With time, though, the sense of belonging to a fundamentally different
group than the British arose. This has been argued to have its roots in the considerable
discrimination against non-English speakers, in terms of jobs and funding to Dutch speak-
ing schools, which created a sense of social marginalisation among non-English speakers
(Hofmeyr 1987: 97). But also the egalitarian policy of the British toward the natives (such

as the granting of equality before law to the Khoi in 1828 and the emancipation of slaves in
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1838) created animosity because it violated the way in which the free-burghers™ at the
Eastern frontier had ordered their world (which I will return to shortly). The British policy
moved white Afrikaans-speakers effectively down the social ladder and the threat of ge-
lykstelling® became a great concern to intellectuals.

[t is important to note that the hardship felt by the non-English-speakers did not in
itself result in a sense of belonging to a different group - i.e. it did not automatically lead to

any necessary identity-formation. But it created good potential for articulating an identity

along the English / non-English lines or even anti-English lines.

It took some time before the nationalists could appeal to a pan-South African Afrikaner
identity. In the Orange Free State the government sought to promote their own inclusive
national identity. This is exprejssed in a keynote speech at the inauguration of the new gov-
ernment in 1875: ‘may there né longer be talk of German or Englishman, or Hollander or
Afrikaner, but may they all be Free Staters, with one interest and one aim, all one people
and one aim’ (cited in Sparks 1990: 115). In the Transvaal Kriiger propagated his own na-
tionalism, but along much more anti-English lines. These identity projects, and the fact that
many in the Cape felt it was imperative to be unified with the English (Giliomee 1975: 18),
stood in the way of creating a unified Afrikaner-identity. It does not mean that those living
in the Cape did not feel ‘Afrikaner’, only that the identity had not yet been defined as a

national identity, and even less as having clearly defined properties and borders.

Some historical ‘events’ were to become important in the formation of Afrikanerdom in
opposition to the English-speékers, and to make it possible to appeal to a sense of com-
mon belonging to the same group, whether the individuals lived in Transvaal or the Cape.
The turning point came in 1895, when English mining interests tried to overturn the
Kriiger government in Trans{zaal in a coup d’état {the so-called ‘Jameson Raid’) which

failed. Kriiger argued that ‘God’s chosen people had been attacked by ‘the beast’, namely

 The free-burghers were those whites who did not work for the English colonial administration, i.e.
largely the non-English speakers. These people were the ones to expand the colony in search for new
agricultural land, and were the ones later to become the Afrikaner subjects.

* The notion of gelykstelling, which means “equality’, was to become a central notion in Afrikaner na-
tionalism. It expresses the fear of being on the same low level as blacks socio-economically, but also of
loosing cultural uniqueness and European civilisation.
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the English (Giliomee 1975: 17). The attempted coup had quite an impact, and gave sub-
stance to anti-English rhetoric ﬁthat seemed to have resonated among Afrikaans-speakers in
the Cape, and many were shotked by the aggression (Moody 1975: 4, Giliomee 1975: 17).
An impression of the impact 1t had in the Cape can be seen in this quote of Kowie Marries,

former Member of Parliament for the Progressive opposition:

(...) my father used to write his love letters for my mother in

English. It was the smart thing to do for middle-class Afrikan-

ers. After the Jameson Raid he never allowed English to be

spoken in the house again. (cited in Harrison 1981: 23)
The Anglo-Boer War (1899-1902) added significantly to the anti-English sentiments and
strengthened and renewed old family ties between the north and south. Although in retro-
spect it has come to stand as 4 very clear case of ‘Afrikaner against Brits’, it was not the
case at the time. There were ot%her alliances at play, as some white Afrikaans-speakers from
the Cape fought on the British iside, and in the Transvaal some Afrikaans-speaking bywoners
(squatting farmworkers) and ﬁfrikaans—speaking farm owners fought on opposite sides in
what appeared to have been a%class division (Sparks 1990: 126). It was nevertheless going

to be a central event in the Ct};ltivation of anti-English sentiments.

The importance of whiteness

Not even the sense of being ‘white’ has always been an important element in the future
‘Afrikaner’s’ self-perception. The Cape colony was officially ordered according to religious
faith (Christian/heathen) and socio-economic status, and not along colour lines, and a
Christian free-black enjoyed the same privileges as a white person. Black and white often
attended the same schools and churches. According to Hermann Giliomee two factors
changed this: growing numbers of non-whites in the colony which meant increased compe-
tition over jobs, and the expansion of the colony brought the free-burghers into conflicts

with blacks, especially on the eastern border, which created a strong awareness of colour.

By the middle of the 18™ century the division between blacks and whites had been clearly
drawn for the frontiersmen and two chains of equivalence dichotomised the social world

(Giliomee 1975: 5):
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1. Whites = civilised = Christians = Europeans = People

2. Blacks = uncivilised = heathens = Natives = creatures

After the Great Trek the Boere-republics were established. Probably due to the above-
mentioned experiences in the colony, and encounters with blacks during the trek, the legis-
lation in the colonies was based on racial difference, as opposed to the more egalitarian
English one. In the constitution of Transvaal (1844) it was stated that no person of mixed
blood to the tenth generation might take a seat in the Volksraad, and in OFS non-whites
were categorically denied citizenship (Giliomee 1975: 14).

Blacks were to become the most important Other for the Afrikaner Self. This view
on blacks, as being opposed to the whites’ Christianity and civilisation, was of course not
exceptional. It was found among all the Europeans venturing abroad to explore the world
outside Europe and to establish colonies. But one could suggest that the role of blacks has
been special for the Afrikaners, since they were the ones living most closely with the
blacks. They did not have a home country to fall back on like the English-speakers; they
were white Africans. Since many Afrikaner intellectuals saw themselves as bearers of Chris-
tianity and civilisation in Africa, the distance to blacks was of utmost importance.

There is of course much more to say about the strained relationship of official Afri-
kanerdom towards blacks, but this will suffice to illustrate some of the aspects of the im-
portance of blackness. As we know, this was later to be utilised as one of the main rallying

points of Christian-nationalism.

Emergence of the Afrikaner volk

The notion of the Afrikaner volk, of an ethnic Afrikaner, as being a racial, linguistic and
religious group with its own distinct volksgeist (using Herder’s termy), is a relatively recent
invention. It can be traced to the formation of the Genootskab van Regte Afrikaners in
Paarl in 1875, but only really got under way in the formulation by new organic intellectuals in

the years after the Boer War in 1901 under the banner of Christian-nationalism. This na-
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tionalist movement started to generate specific Afrikaner capital in opposition to the Brit-
ish dominated financial institutions. It most notably established companies such as the
publishing house Nasionale Pers in 1914 (which started to publish ‘De Burger’ in 1915),
the insurance companies Sanlam and Santam. Furthermore it started organisations such as
the Afrikaner Broederbond (AB), which was formed in 1918 (Which in 1929 established its
cultural, public arm FAK (Federasie van Afrikaanse Kultuurverenigen), die Rapport Ryers,
and others (O’Meara 1983: 98).

Hertzog, who formed the National Party in 1914, had an inclusive, non-ethnic defini-
tion of what it meant to be an Afrikaner; it was all white South Africans who viewed South
Africa as their sole homeland, no matter if they spoke Afrikaans or English (O’Meara 1983:
68). This was a definition that fitted well into the Fusion Government, consisting of Hert-
zog’s NP and Smuts’ South African Party, and its Segregationist policy. But especially the
AB was against this definition, as it lacked ethnic consciousness and displayed an ideologi-
cal slackness (in its acceptance of class divisions). Together with the other players of the
nationalist movement (including the Dutch Reformed Church), the AB went out to raise an
ethnic consciousness among white Afrikaans speakers, excluding the English speakers as
‘foreign elements’ (O’Meara 1983: 69). Before the 1930s ethnic Afrikaner identity had
mainly been an intellectual pi‘oject, but the end of the 1930s they had proven to be success-
ful in the wider public. This was largely because of the Christian-nationalist movement’s
control over Afrikaner cultural organisations, -through the FAK (O’'Meara 1983:73). Dun-
bar Moodie puts it this way:

Certainly by 1938, the ordinary Afrikaner had made the main

themes of the civil religion part of his own emotional identity.

[... ]Indeed, for most of them, their identity as Afrikaners was

crucial to their personal integration, overriding their loyalty to

the wider South African state. (Moodie 1975: 21)
The exclusive notion of the Afrikaner volk was adapted by Malan and his Gesuiwerde Na-
stonale Party (G/NP), and became a pivotal part of the discourse of ‘apartheid’, which was
his election slogan in the 1940’s. Through the new nationalist cultural organisations and
businesses the nationalist discourse finally managed to interpellate white Afrikaans speakers
into an ethnic Afrikaner-identity discourse, and thereby create the identity as such. With

the victory of the NP, Christian-nationalism and its hardened exclusive notion of Afrikan-

erdom finally became institutionalised. As former Prime Minister B.]. Vorster accurately
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put it: “The nationalist Party has established Afrikaans and Afrikanerdom’ (Giliomee 1975:
25),

In this way the development of Afrikaner identity came to a contemporary conclu-

sion; from being an inclusive category designating whites not born in Europe, it had be-
come an exclusive, ethnic identity:

To Afrikanerdom belong only those by virtue of blood, soil,
culture, tradition, belief, calling form an organic unitary soci-
ety. This nation is by nature an organic wearer of authority
with the patriarchal leader as chief bearer of authority of the
nation, and with the members of the nation as active and co-
operative workers. The national Afrikaner state is in this sense
also a medium of Afrikanerdom to protect and promote its
own fulfilment of calling. (Piet Meyer of the Afrikaner
Broederbond, quoted in de Klerk 1975 214)

The writing of history

Christian-nationalism developed into what Moodie in the above quote called a ‘civil relig-
ion’ (Moodie 1975). A pivotal part of it was the construction of the ‘sacred history’ of the
Afrikaners. This history was a series events, ore leading to the other, making up a narrative
telling the story about suffering, injustice and ilow the Afrikaner volk was elected by God
(Moodie 1975: 10). One of these events was the Battle of Blood River, where God suppos-
edly showed himself to the Afrikaners by giving them victory over a numerically far supe-
rior Zulu army. After the battle the Afrikaners apparently signed a covenant with God,
promising to serve him for eternity (Sparks 1990: 112). The Great Trek was another impor-
tant event, which was said to be an expressié;n that the Afrikaners at the time felt like
God’s chosen people, called to find the Promised Land in the interior. All in all, the na-
tional history of the told the story of a people who were done wrong by both blacks and
the British (again the two Others of the Afrikajners) while they were trying to serve the will
of God.” The idea of what at the time was referred to as ‘the century of wrong’ (Moodie

1975: 11) has been of major importance in the nationalist discourse.”®

* Covenants with God modelled on Old Testament are also part of the myths of victimhood of minorities
lke the Igbo in Nigeria and the Tutsi in Rwanda, Thexr national agendas thereby become divine.
%8 The injustice committed against the Afrikaners still seems to be prominent in the self-perception of

| many Afrikaner today. In the debate on the TRC report in early 1999, the leader of the NNP Marthinus
! can Schalkwyk said that the Afrikaners were particularly able to identity with the suffering of the blacks.
+ This he said was due to the fact that they themselves had experienced suffering.
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As mentioned earlier, in the words of Zizek, ‘historical events never carry their own sym-
bolisation’. They need to be interpreted and represented as ‘events’. In this process histori-
cal happenings are constructed as historical experiences by attributing meaning retroac-

tively. A good example is the afgrementioned Boer War, which came to be an illustration

of a clear-cut Afrikaner vs. English conflict. But also the Great Trek was interpreted ina
specific way that diverted from how it supposedly was experienced at the time. According
to André du Toit (1983) the group of people who left the Cape to go inland did not see
themselves as a group chosen by God to establish an Afrikaner republic. Rather they were
a diverse group of people with more mundane motivations such as the search for farming
land and the escape from British| colonialism.” This is also a good example of how certain

conditions can explain (not determine) the emergence of a group discourse.

By the end of the 1930's a specific interpretation of this sacred history by C.J. Langehoven
had become semi-official (Moodie 1975: 11). Through the range of nationalist organisa-
tions mentioned above the new discourse and its sacred history was reproduced. As
Moodie puts it:

Constant repetition of the civil theological themes and images
on innumerable ritual occasions made the emotional logic of
the civil faith personalto ordinary men and women. (Moodie

1975: 18)
A range of Afrikaner national symbols was created such as the Women's Monument in
Bloemfontein and the Voortrekker monument outside Pretoria and holidays, all com-
memorating the history of the Afrikaner people and thereby lending substance to that col-
lective identity in the present.
People who use certain discourses have to establish a sense of continuity with older

discourses and hence blend new jand old, creating a vision of the presence and the future

with the legitimacy of the past.

" There is nothing extraordinary about the way Afrikaner national history was constructed compared to
other national histories. According to Jonathan Friedman (1994) history is always an imprint of the pre-
sent onto the past, and hence, all history is mythology. A series of events are chosen and ordered in such a
way as to create a narrative which ends at where the subjects of the history want to see themselves in the
present (118).
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Language

_ A part of the new Afrikaner nationalism, like with most nationalisms, was the construction
of a national language. The language issue to a high degree became the vehicle for a spe-
cific Afrikaner nationalism, and therefore the prime defining element of the identity. It
became instrumental in creating a pan-South African alliance, bridging both geographical
and political differences. The nationalists to a large extent formed the Afrikaner identity
around the language, thereby effectively excluding the English speakers. The language issue
became the meeting point for people with different nationalist agendas (groups such as
teachers, clerics, and journalists).

The initial settlers adopted, as mentioned earlier, Dutch as a common language. After
some time, part of the ‘Dutch linguistic cluster” had creolised. It picked up elements from
German, French, Southern Nguni and a lot of English. The variety of this cluster was great
with big regional- and class differences. The variations of Dutch spoken can be seen as
ranging from ‘High Dutch’ spoken by the upper class, to ‘Afrikaans’, mainly spoken by
servants and farmworkers (Hofmeyr 1987: 97). It was this creolised form of Dutch that.
was sought standardised and turned into the national language of the Afrikaners.

The standardisation of Afrikaans was due to the effort of several people. Most im-
portant was a group of unsatisfied teachers and clerics in Paarl who were fed up with the
continuous harassment of non-English speakers and the lack of funding for Dutch schools.
In the 1870s they founded the organisation Genootskap van Regte Afrikaners (Society of true
Afrikaners). They argued for the use of the ‘Afrikaans’ variant of Dutch in all spheres of
life and started to publish the newspaper Die Afrikaanse Patriot, the first publication which
used ‘Afrikaans’ systematically (Hofmeyr 1987: 97). Initially the language issue seems to
have arisen from English suppression of Dutch, as English became a criterion for getting a
job in the civil service and the only language spoken in parltament in the Cape colony
(Sparks 1990: 116). |

An important part of the construction of a nationally standardised Afrikaans was to
‘clean’ it from the strong associations of poverty, but also, more importantly, ‘coloured-
ness’. This was done by stressing the Dutch roots and by arguing it was a European, ‘white

~ man’s’ language (Hofmeyr 1987: 1041f.).

39



Mads Vestergaard / 2. The emercence of Christian-nationalism

We know from Benedict Anderson that printed media is important in the construction of a
national identity, since it creates a sense of belonging to a collective of readers (reading the
same paper as oneself, at the same time) (Anderson 1991: 33£.). It is also important because
it forces a standardisation of language, since it is impossible to print in all dialects spoken.
In the case of Afrikaner nationalism it was important because magazines like Huisgenoot

from Nasionale Pers not only wrote in Afrikaans, but also started to redefine people’s eve-

ryday lives as being ‘Afrikaans’. According to Hofmeyr (1987) a brief list of phenomena
which were ‘repacked’ as “ Afrikaans” would include food, architecture, interior, decoration,
dress, etiquette, health, humour, landscape, monuments, the plastic arts, music, handicraft,
transports, agriculture, nature study and sg on (Hofmeyr 1987: 111). What had hitherto
been ‘furniture’ now was referred to as ‘Afrikaans furniture’, ‘humour’ became ‘Afrikaans

humour’ and so forth.

Afrikaans is, in other words, a very young language, and it only became an official language
in 1925, after long a political battle (Hofmeyr 1987: 108). The issue of the Afrikaans lan-
euage and mother tongue education was a central issue in Christian-nationalism and later in

apartheid.

In order to understand why Christian-nationalism and its exclusive definition of Afrikaner
identity based on strong anti-black and anti-English sentiments was successful, one needs

to look at the historical context. This is what I intend in the subsequent section.

Social change -

New space for Afrikaner nationalism

No more was it a slow meditative life of kraal and stoep, of
ancestors in their graves and the Bible in the parlour, with the
dignity and security of advancing years surrounding by a large
extended family. Now it was a new life in a city slum sur-
rounded by strangers where there was no security and even
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less dignity. [... ]The nineteenth century had caught up with

the seventeenth - with a vengeance. (Sparks 1990: 119)
There seems to be agreement that the nationalist movement roughly happened in two
phases; one before and one after the Boer War (1899-1902). Both in the context of great
social change and the uprooting of established ways of living.

In 1867 diamonds were discovered in Kimberly and in 1886 gold was discovered at
the Witwatersrand. Because technology could be imported from Europe, the country was
thrown into the industrial revolution far quicker than the European countries. The new
opportunities in the cities, combined with a period of severe drought, cattle- and locust
plagues, and the subdivision of land between Afrikaner sons, turning farms into uneco-
nomic units, created an unprecedented influx of Afrikaners into the cities (Sparks 1990:
121). The young Afrikaners who came into the cities were suddenly in a position to ques-
tion the traditional authority of their fathers. This was done by deserting the NGK and by
starting to enjoy such profane pleasures as sport, liquor, and popular entertainment (Hof-
meyr 1987: 100).

The above-mentioned factors changed the social organisarion and shook established per-
ceptions of authority, values and identity. It sent the Afrikaners into unprecedented social
change and the social imaginary got dislocated. In this context new discourses about iden-

tity and society could be formulared.

The success of Christian-nationalism

Christian-nationalism was a new discourse that appeared as the second phase of Afrikaner
nationalism, later to be institutionalised in ‘apartheid’. As mentioned above it was success-
ful in constructing a more narrow, ethnic definition of Afrikaner identity, captured in the
notion of the wolk. How can we understand this success? In her brilliant book
‘Deconstructing apartheid discourse’ (1996) Aletta Norval argues that the reason why
apartheid succeeded in replacing Segregation as a social imaginary was, that the latter had

gone into an organic crisis, due to the social changes mentioned above (Norval 1996: 35).
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It is often argued that apartheid was a simple continuation of Segregation as a way of ordering
society, with only a quantitative difference in levels of oppression.28 Buf accotding to Notval,
there is a gualitative difference in the ptinciple by which socicty was ordeted in the two
discourses. Segregation was built on the principle of a basic division | between ‘whites” and
‘natives” and by effect an idea of ‘white unity’. But the white Afrikaanis-speakers had a very
different expetience when they came into the cities duting the rapid urbhanisation especially in
the 1920-30s. Here they encountered a reality where the English wete in a socially and
economically supetior position and they found themselves competing [against black workers
over jobs, like the free-burghers did in the late years of the colony. The situation made the
aforcrnentioned feat of gelykstelling with the blacks relevant once again, this time combined with
the fear of verbastering (miscegenation).

Hence, when Chiistian-nationalism, and later apartheid, established a qualitative ethnic
division between the Aftikancrs and the English, they could target| the uplifting of the
Afrikanets specifically and cteate a sense of ptide atound that identity] The new organising
principle was exactly this ethnic element, exptessed in the notion of w/kséie (Norval 1996: 67).29
The consequence of this was that apartheid regime operated with a division of blacks into
different peoples, rather than treating them as one group of natives. Depite the introduction
of ethnic categotisation whiteness nevertheless temained an important legal aspect of apartheid.

Wheteas I agree with Notval, I would like to add an aspect to the analysis. I will atgue
that it is important to note that Chaistian-nationalism managed to reitterpret and combine
already existing sentiments with new ideas, in a bricolage within one discourse. In the beginning of
this chapter I discussed the two most important ones, namely antagonistic expetiences from
encountets with both the English and blacks. The strong sense of religion was another element
already present in some form or another. Dubow expresses the point thig way, with regatds to
the relationship with blacks:

Ideological racism may be an intellectual response to, or formulation

- of, popular racist sentiments. It may at the same time help to
construct and maintain such attitudes. In the case of apartherd, racist
ideology both reflected and grew out of already existing notions of human difference.
But in helping to systematise and ra-

2 See Nigel Worden (1995) for an example.
# Means ‘people’s own’” and resembles Herders romantic notion of volksgeist.
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rationalise such assumptions, it also worked to entrench them

legislatively and ideologically. (Dubow 1991: 2 — my italics)
The Christian-nationalists delivered an ifiterpretation of society that appealed to the
situation of many Afrikaners in the begidning of the centuty. It established a historical
narrative which turned defeat into victory, suffering into blessing and a group of newly
urbanised low class people into the elect 4>f God, pre-destined to success and prosperity.
But the nationalist organisations were also| concerned with the ‘poor-white problem’, and
considerable effort was put into uplifting the new Afrikaner proletariat through social

schemes and the generation of Afrikaner capital (O’Meara 1983).

In the following I will in theorise over the relationship between history, groups, discourse,

and the articulation of collective identity

The historical formation of collective identity

As mentioned above, the Afrikaners were|in the beginning of the last century not yet a
political group, i.e. they were not represented as a group and accepted as such (neither
internally nor externally), apart from being a loosely demarcated linguistic group. Rather,
there was a group of people who potentially cn/d become a group with a sense of collective
identity, a potential that would grow during the following 100 years. They were what
Bourtdieu (1991) has called a ‘probable CJ:;s’ ot 2 ‘class on paper’” He describes the
concept in this way:

On the basis of knowledge of the space of positions, one can
carve out classes in the logical sense of the word, i.e. sets of
agents who occupy similar positions and who, being placed in
similar conditions and submitted to similar types of
conditioning, have every chance|of having similar disposition
and interests, and thus of producing similar practices and
adopting similar stances. (Bourdieu 1991: 231)

3 <“tass’ should here not be understood in the narrow Marxist way, but as an open classificatory concept,
which could be ethnic, cultural, social, or any other group of people.
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Bourdieu’s notion of the social as a ‘space of positions’ or ‘space of relations’ involves a
break with Marxist traditiion. In the latter tradition the identified ‘probable class’ was made
equal with the ‘real objective class’. In other words, it was misrecognised that the group
actually was a construct crjeated by the analyst.” And when the distinction was made, as in
the differentiation between ‘class-in-itself” and ‘class-for-itself’, the movement from che
former to the latter was described as being an objective necessity, resulting in class con-
sciousness, a true recognition of the relations of exploitations (Bourdieu 1992: 233). But, as
Bourdieu writes, just because a section of people occupy similar positions in a given social
field (i.e. is a probable class), it is not inevitable or necessary in any way that they form an
alliance. On the other hand, it is not impossible that agents who do not form a probable

class can group together in an alliance (Bourdieu 1992: 232).”

I find Bourdieu helpful as a mediator between the determinist position of Marxism and
other more or less positivi%t theories, and social constructionism, which in different guises
of post-theories have trie@ to challenge the determinism and consequential essentialism
inherent in most older thejeories.”’ The consequence of the battle against the evils of objec-
tivist epistemology, has bjeen, as in Laclau & Mouffe™, the formulation of a theory that
claims that all meaning is é:ontingent (Laclau & Mouffe 1985: 3 & 93-145). Although Laclau
talks about contingency in different social contexts with different kinds of restrictions and
power relations, the poinﬁt about contingency seems to be somewhat over-theorised, or

maybe more correctly; the situations where the construction of identities are not-so-
34 ¥ 4

*' This is an example of ‘identity fetishism’, imentioned in the introduction.

*? Although Bourdieu makes a very important point he, in my reading, seems to lack considerations about
important aspects of group formation: what about the multitude of probable groups within the same social
context? And what about the variety of ways the same probable group can be articulated and mobilised?
The same probable group can, in other words, have very different appearances and in effect different
political, ‘real” groups can be created out of the same probable group. But the issue of context seems to be
the biggest problem; what about the construction of that very context, as a consequence of the formation
of a group, and not only the other way around? There seems to be an aspect of the dialectics between
identity claims and the construction of context that he is missing. Because, as Laclau puts it *I cannot
assert a differential identity without distinguishing it from a context; and in the process of making the
distinction, I am asserting the context at the same time’ (Laclan 1996a: 51). This argument links with my
point about the discursive construction of *historical facts’ mentioned earlier in this chapter.

** These theories are pretty much the whole anthropological canon, from Durkheim to Radcliffe-Brown
and Levi-Strauss, and from Boas to Geertz, in different ways and to varying degrees. All shared a natural
scientific epistemology and the belief in the production of objective, true knowledge about the social.

* The importance of this aspect of the theory is expressed in the label ‘anti-essentialism’, which is what
they call their position.
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contingent is under-theorised.” Maybe the reason is that we often see Laclau as arguing in
the extreme, almost like a social mathematician he takes the full logical consequences of his
arguments and to some extent leaves tjhe reader out there in the realm of higher conceptual
logic.” I appreciate that the radical donsequence of the social constructionist discourse
theory is the contingency of meaning, but for me it seems important to strike a balance
between the two positions, because total contingency in all sittations just does not make
sense (not that Laclau necessary claims that). One has to look at the historical context that
made certain identities more likely to occur than others. But the point about anti-
essentialism is an important one to remember; just because certain identities and interpreta-

tions of the social world are more likely than others at a given time, does not mean that

they are necessary and given, due to some objective historical facts.”

If we discard the determinism mentioned in the beginning of this section, we can say that
the Afrikaners were ‘a group-in-itself’, and only through interpellation by intellectuals and a
certain identity discourse did they become a ‘group-for-itself’, i.e. got a self-awareness of
themselves as a group (Althusser 19?%1: 174). In hindsight it is relatively easy to rule out
some explanations and we can now see that certain historical factors moulded the Afrikan-
ers into a probable class. They thereby created the possibility for the appearance of the
Afrikaners as a group, although they in no way determined the formation of the group.

According to Althusser, the individual has no resistance to the interpellation into
specific subject positions, because of the immense power of the ‘ideclogical state appara-

tus’, which is always promoting the capitalist ideology (Althusser 1971: 174). There are a

number of problems with this. Firstly, there was not only one ideology, which forced peo-

* It is important to note that Laclau and Mouffe (1985) stresses that meaning and identity always has a

necessary, and non-contingent character within a given discourse, due to the relational nature of all mean-
ing (106). My argument here is, that what they are not very concerned with why certain discourses be-
come dominant instead of others, i.e. the historical conditions which make one discourse more likely to
be successful than another. In her brilliant analysis, Aletta Norval (1996) implements the discourse ana-
lytical framework in the analysis of the rise and fall of Apartheid discourse. Even though she shows deci-
sive historical factors in the discursive development, she in my opinion also fails to theorise the not-so-
contingent aspect of the historical context of discourses.

*® This is evident in all Laclau’s works. See the analysis of the social production of empty signifiers (La-
clau 1996b) as a good example, consider the following formulation as an expression of his way of work-
ing: “But the operation of the logic of exclusionary limits has a series of necessary effects [...] (37).

7 Again, the very distinction between ‘historical facts’ and identity discourses is not unproblematic, since
the latter to a high degree takes part in interpreting and thereby to a certain extent in creating those ‘facts’.
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ple into being Afrikaners in a specific way, but several competing discourses, promoting
different ways of being Afrikaner as iwen as other identities. Secondly, the different dis-
courses were not in the last instance détermined by the economy, but on the contrary, the
economy had to order itself within the orders of the dominant discourse (Norval 1996: 95).
We cannot say that ‘these specific historical events led to the formation of a specific ethnic
awareness amongst the Afrikaners’, but we can say that certain historical factors made a
certain kind of interpellation possible and created the circumstances for its success. It was
then up to the political forces of the cziay to articulate and mobilise the group within that
context. Thirdly, Althusser’s theory 13 problematic with regards to agency, which is practi-
cally stripped off the individuals, whcj) are reduced to ideological subjects with a false con-
sciousness. But as mentioned in the in{;roduction, identity formation is not a one way proc-
ess, where people become puppets who are given identities without any say. It is a combi-
nation of mierpellation by the discourse% and identification with the subject position by the indi-
vidual. In other words, identicy discmjarses cannot interpellate people into totally arbitrary
identity positions, but have to offer scémething which makes sense to the target individuals,
i.e. they must answer questions, accommodate fears and uncertainty, give comfort anda
feeling of security, and create a sense of belonging. In order to understand the success of
the Christian-nationalist discourse in interpellating Afrikaans-speakers into an ethnic sub-

ject position, one needs to 1dentify the historical context in which it took place, what ele-

ments the discourse was made of, and why it made sense to ‘buy into’ that identity.

Symbols and collective idehtity: Apartheid and Afrikaners.

The culmination of Christian-nationalism was in 1948, where the nationalists gained con-
trol over the South African state institutions. I will in this section deal with the conse-
quence for the collective Afrikaner identity, and once again touch on the theoretical

framework outlined in the introduction.

Benedict Anderson (1991) argues for the importance of national symbols in the process of
imagining the nation. These includea ﬁiag, an anthem, holidays, monuments, and museums.
There are at least two main reasons for this. Firstly, the symbols must signal ‘nationality’, in

order for other nations to recognise the nation as being a nation in its own right. This is
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necessary for political reasons (these have to follow the rules of the discourse of the system
of nation states, including the principle of sovereignty). Secondly, they are necessary as
points of identification by the people within the nation. In other words, national symbols
are re-presentations of the nation, both externally and internally. Whereas this is perfectly
true, we need to go further than Anderson does. There is another level one needs to grasp
if wanting to understand the workings of national symbols: there is not any empirical or
positively observable national identity as such (Calhoun 1997: 5}, there is only the symboli-
sation of it. In other words, it does not exist as something lying outside or behind the sym-
bols, as something more real of which the symbols are a mere reflection of, but it exists
only in as far as it is being symbolised; it exists only through representation (Hall 1996: 4).

Following my main theoretical arguments this must be the case for all kinds of col-
lective identity. Collective identity needs not only to be imagined as a way of reflecting
something that is already there, but the identity as such exists only through imagination.
But to say that it is imagined is not to claim that it does not exist, but that it exists only
through the process of symbolisation. Some symbols prove to be extremely durable and are
reproduced over a long time, whereby they appear to be constant and natural, although this
is not the case (Hertzfeld 1992: 10). Collective identities need to be constantly re-imagined,
re-created. In the case of national identity it is done through rituals, holidéys, and other
events - a re-creation which takes place within the inter-national discourse and the firmly
institutionalised ways of representing nations (such as sports events and the United Na-
tions). In this way a world of nations comes into being, constituted by the symbolisation of

it, through the retroactivity of naming (Zizek 1989: 95).

The re-presentation and performance of collective identity takes place with the use of sym-
bols. The symbols change over time in terms of usage and importance, according to the
shifting historical context. What happened when the NP won in 1948 was that the Chris-
tian-nationalists obtained new means of producing identity symbols. Control over the
means of production of symbols and meaning is vital in creating and sustaining a hege-
monic social order (Comaroff 1991: 25). This was exactly the case when the nationalists got
to control the educational system, the political and judicial systems and communication.

Through the state apparatus the Christian-nationalist way of ordering society and its idea of

Afrikaner identity was reproduced and sedimented in the habitus of people. Through ritu-
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als Afrikaners celebrated the apartheid state and themselves. These ‘state spectacles” in-
cluded opening of parliament, different kinds of historical commemorations, school rituals,
and sport events.” The Afrikaner symbols, mentioned earlier, which were used to repro-

duce a certain Afrikaner identity were alsp the national symbols of apartheid South Africa:

The Day of the Vow commemorated the covenant made with God after the victory over
the Zulus in the Battle of Blood River anld; the Voortrekker Monument outside Pretoria
the Great Trek; the language monument in Paarl Afrikaans; and the Huguenot monument
also in Paarl celebrated the ancestry of the Afrikaners. The streets got to carry the names of

heroes from the nationalist Afrikaner history and airports and dams were named after Afri-

kaner politicians. In a way all organs of state, most notably the police, and state power itself
became symbols of Afrikaner identity. This identity was reproduced through the symbols
of apartheid and the two in that sense merged: the symbols of apartheid were the symbols

of the Afrikaners and vice versa.

The institutionalised Afrikaner identity

Christian-nationalism became the dominant discourse of the Afrikaners and came to con-
stitute a social imaginary. Generation aftet generation of Afrikaners in schools, in churches,
in cultural organisations, in politics, in the police, in sport clubs and in the big national

companies, learned about the sacred histdry of the Afrikaners. They learned about genuine

importance of the language and mother tongue education, the importance of paternal au-

thority, of Calvinism, of antagonism towards blacks and English-speakers, and so on. The

Christian-nationalist discourse managed through state power to define almost every aspect

of the Afrikaner’s lives, and the ways in|which one should behave and what values one
should identity with in order to be an Aftikaner was clearly defined. Norval (1996) puts it

this way:

* According to Mach (1993) a ritual is a symbolic text which expresses a certain symbolic ordering of the
word, This order is acted out and embodied in the ritual, which thereby contributes to the sustenance of
the social order (77).
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[... Jas the apartheid project crystallized and penetrated into

more and more areas of everyday life, it became increasingly

difficult to question its parameters. One either engaged in

‘Joyal resistance’ or became a traitor to the Afrikaner cause.

(Norval 1996: 300)
A certain vision of South African society got institutionalised, as well as a specific Afrikaner
identity. The latter bedame a state-bound concept as it was monopolised by state institu-
tions and the nationalist organisations and companies. Membership of these nationalist
structures itself becamk a way of being a good Afrikaner, much like membership of the
Communist Party in the former Soviet Union was a way to be a good citizen.”” To sum up

the different elements that went into defining the Christian-nationalist identity it can be

illustrated this way:

Figure 1.
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i o Lo National Party Anglicisation
CFARACTEMSTILS Broederbond Great Trek
X’ nite - | NGK Blood River
| escent : police ' Boer War
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AFRIKANER
] IDENTITY \
SPIRITUAL
CHARACTERISTICS ' VALUES
ponest Nuclear family
ard working “Traditions”
religious / God fearing C radt 101:.5
(Calvinist) Christian V&? nier;??éin; ean
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** These organisations did far from agree on all matters and the Afrikaner nationalist movement has been
characterised by internal strife and factional groupings. But one can still argue, that these disputes took
place with a more or less limited frame of discussion, keeping intact a certain version of Afrikanerness.
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The creation of an identity means the exclusion of other possible identities, and hence a clo-
sure. This is most evident when the idjentity in question is an absolute identity, such as the
identity of the Afrikaner volk. Unde;f the guise of objective and God-given characteristics
the nationalist organisation reproduceg a specific way of being Afrikaner and de-legitimised

other ways.

Increased pressure on the boundaries of

identity

From the mid-1970’s the pressure on the apartheid regime increased considerably as resis-
tance arose both domestically and outi:side South Africa. ‘Adapt or die’ PW Botha told his
constituency in 1979 (O’Meara 1996: 255), and a series of efforts to transform the system
was initiated. In brief, the reaction from the regime was twofold: internally it tried to shift
from narrow Afrikaner nationalism to the idea of white unity together with the English-
speakers, and externally it opted for eajﬂiances among non-whites but on the terms of the
regime. The best example of the strate%y of broadening the support base was probably the
opening of the tri-cameral parliament in 1984, which attempted to co-opt coloureds and
Indians into the regime promising them a limited power sharing (Norval 1996: 207). The
political boundaries of social organisdtion (the principle for inclusion and exclusion and
political alliances), and hence of identity, were sought transformed in a way that would en-
able apartheid to live on in the face of crisis. This was unsuccessful and the regime had to
employ ever more brutal force in ort?:ier to keep the system in order.

An important aspect of the death cramps of apartheid was Total Strategy, which has
been defined in a government white paper from 1977 this way:

Total Strategy is (...) a complex subject. It can perhaps be de-
scribed as the comprehensive plan to utilize all the means
available to a state according to an integrated framework of
the specific policies. A total national strategy is, therefore, not
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confined to a particular sphere, but is applicable at all levels

and to all functions of the state structure.*
As we can see, this counter-insurgency policy involves all activities of the state and gives
the 1atjter a broad mandate to ‘tilize all means available’ and to deal with the threat in any
way it|sees fit. The securitization of the state resulted in what Norval has called a ‘security
psychosis’ (Norval 1996: 203ff), where it became increasingly easy to be labelled a ‘com-
munis?t’ and a ‘traitor’, whereby one effectively was excluded. According to the new dis-
course the South African conflict was not a racial conflict, but a conflict between ‘the pow-
ers of chaos, Marxism and destruction’ on the one hand, and ‘the powers of order and
Christian civilisations’ on the other (PW Botha, quoted from O’Meara 1996: 265). In this

discursive redrawing of political boundaries the chains of equivalence ensured that if one

did not support the government, i.e. the powers of order, one would automatically be de-
fined 4s part of the enemy.

‘ Comp?liance with what the government perceived to be the norm was enforced, the official
accept’;mce of dissidence minimised as the securocrats took over and still wider areas of peo-
ple’s iii\feé were considered to fall within the area of ‘national security’. Consider another
excerpft from the white paper as a clear illustration:

The aspects of national security which require attention on an
interdepartmental basis are the following: '

- Political action

- Military / para military action

- Economic action

- Psychological action

- Scientific and technological action

- Religious-cultural action

- Manpower services

- Intelligence services

- Security services

- National supplies, resources and production services

- Transport and distribution services

- Financial services

- Community services

- Telecommunication services

Together the above fields cover the whole spectrum of na-
tional security. (Ibid.)

“® White Paper On Defence And Armaments Supply, Department of Defence, Pretoria, 1977: 5.
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Total Strategy in other words gave the apartheid state mandate to control practically every
aspect of people’s life; a truly totalitarian set-up. Botha’s sur\jﬁval strategy might have con-
sisted in shifting focus more toward the idea of white unity ihstead of a narrow Afrikaner
nationalism (O’Meara 1996: 265), but the concern with Afrikaner identity within that ‘white
alliance’ prevailed. Even though the vocabulary of ‘volkism’ was scrapped from the official
discourse, ‘proper whiteness’ for Afrikaners was largely still defined according to Christian-
nationalist principles as defined by the NP. In terms of party politics, the verkrampre broke
away from the NP and formed under Treuernicht the CP in 1982 and the NP carried on
the verligte strategy of reforming the existing the political framework (See Giliomee 1987).
Both positions were nevertheless building on the basic premitas of apartheid* and until de
Klerk became president in 1989 there was no real political alternative in established Afri-

kaner politics.

The crisis of the apartheid policy is a good example of a hegemonic discourse in crisis; the
consent-part of domination was fading, which created the nked for increased use of overt
force. In the 1980’s South Africa saw a series of states of emergency and the use of vio-
lence was increased on both sides of the struggle.

Despite the efforts of the regime, a significant discursive space had opened up within
which white Afrikaans-speakers started asking critical questijns about the existing polit’ical
order. Boundaries, which had attained a certain naturalness/now, started to appear ideo-
logical and arbitrary, and the space could not be sutured again|. The unity of the Afrikaners
seemed an increasingly difficult illusion to maintain. Thei was an increased resistance
from inside Afrikaner ranks on both the left and right side pf the NP (intellectuals, reli-
gious leaders and organisations such as ‘End Conscription Campaign’ (which was mainly
English) and even the Afrikaner Broederbond, - all with their own agendas). At the same
time black resistance and international condemnation intensified. This meant that an in-
creasing number of people started to question the apartheid Trder and the Afrikaner iden-

tity defined by that order.

* Segregation of the population according to racial classification and to some extent the supremacy of
whites.
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Totalitarian discourses try to close the social space totally, which means fewer possibilities
of negotiation of meaning am:ji less acceptance of ambivalence. We know now that the
apartheid regime never managéd to close the discursive space again; the stitches would not
stay and the bleeding only got worse the more the regime tried to suture the wound of

apartheid.

The re-opening of the social

There 1s today, after the instalment of the new government, a sense of relief from what
some of the people I have talked to have described as, a suffocating situation. A lot of Af-
rikaners agree with the words of Mandela when he said that it is not only the blacks who
have been liberated but also the whites. Even though there have always been Afrikaners

who went against the official version of Afrikanerdom, it is nevertheless a lot easier to do

so now, in as far as there still is an official version left. As mentioned, the NP government
and the rest of the volksbeweging to a large extent managed to monopolise Afrikanerdom and
to present themselves as the true representatives of the Afrikaners, thereby closing the so-
cial space for alternative identif?cations. If someone voiced opposition to the government’s
policies they were at the same ﬁtime acting against the will of the volk. As Hermann Gili-

omee once put it:

For its part, the Nationalist Party strove to convince all Afrikaners

that the party was the nation and the nation the party. Dr. Verwo-

erd maintained that the Nationalist Party was no ordinary political

party but a nation in motion. (Giliomee 1975: 25)
The big difference now is that the official state sanctioned version of Afrikanerdom has
disappeared together with the NP’s state power, so one can more freely choose one’s sym-
pathies.” Earlier it was often with great personal sacrifice that one went against the gov-

ernment’s viewpoint, which people Afrikaner critics of apartheid like Bram Fischer and

Beyers Naudé are good examples of. As a consequence they were turned into evil strangers,

> This is not to say that there are not any social sanctions and pressure for compliance to a certain set of
norms within structures such as the family, the church, the workplace, and the local community. Even
though this goes for everyone, Afrikaner or not, 1 still think one can talk about different levels of sanc-
tions in different communities. An indication of this is that Afrikaners generally are viewed but more
interestingly also view themselves as being ‘conservative’.
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into Others which bad to be expelled from the group so it could retain its narrow self-

understanding.

So we have moved from dislocation to dislocation, and state sanctioned Afrikaner identity
has been discredited together with the social imaginary of apartheid. For some Afrikaners
this has led to an extreme sense of loss, while for others it has felt like an emancipation.
But for all, the ties of identification imposed by Christian-nationalism have been loosened
and all Afrikaners must forge a new social space for themselves. This new situation of dis-

location will be the subject of the following chapter.
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3. Post-apartheid South Africa

We now have one of the answers to the question posed in the beginning of this thesis: how
come Afrikaner identity is so debated, contested, and represented by such a multitude of
different voices in post-apattheid South Africa? The answer is: the dislocation of the
discourse of apartheid and Christian-nationalism and hence of the Afrikaner identity
constituted by that discoutse. Collective Afirikaner identity is now out of joint, so to speak;
it has lost its defined character and is open for new interpretations. One could say that
‘Afrikanet’ has become a floating signifier, 1.e. a signifier whose lihk with its signified has been
loosened to such an extent that the link’s arbitrary charactet has become apparent.” It is no
longer hegemonic what the word ‘Afrikaner’ contains; exdctly who it denotes, what
connotations it has, and what values are associated with it Although the signifier still
carries its old meaning it does so in a new context (thereby attaining a different
significance), and this meaning is increasingly being re-negotiated and contested.

The dislocation of apartheid discourse has of course| affected South Afticans in
general, who all have to identify within a new context. I would argue though, that Afrikaner
identity is especially affected; 1 showed in the previous chapter how the symbols of
apartheid also were the ones used to reproduce Afrikaner identity. In a society defining
itself as being post-apartheid, these symbols are obviously no longer legitimate. Recalling the
vital importance of symbols in the construction and maintenance of collective identitigs, it
is clear that this has a radical influence on the established dollective Afrikaner identity,
which becomes unsustainable.

Another answer to the question is that some of the elements that were central in
- the definition of the institutionalised Afiikaner identity to a large extent have become
« problematic. These elements, which T illustrated in Figure 1. in the previous chapter,

include:
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Because South Africa today is defining itself as being ‘non-racial’, this is the most
problematic element. Any overt reference to race, especially if you are white, has become

illegitimate due to the history of white oppression.

History:

The ‘sacred history’ of the Afrikaners has to a large extent become problematic, especially
in the context of reconciliation. It was made up of a series of events of victory, mainly over
black South Africans, and this national chauvinistic history is not acceptable to blacks
today. If these events are to be used in post-apartheid South Africa they need to be te-
articulated in a way not offensive to others. The legend about the Afrikaners being ‘God’s

" chosen people’ is anothet example of what might be offensive.

Language:

Afrikaans has been severely tainted by the past, and is for many the language of oppression.
The coloured Afrikaans-speaking poet Adam Small once said that ‘Afrikaans has got the
habit of hell into it’ (cited from Jensen & Turner 1996: 161). Language is nevertheless the
most legitimate criteria for group membership. But Afrikaans cannot be used as an
exclusive criterion anymore, since it has become difficult to claim monopoly over the
Iénguage. Language as the sole defining element, without the now illegitimate racial criteria,
auto-maticaﬂy includes the coloureds, something that severely compromises the Christian-

nationalist Afrikaner identity.

Religion:

Due to the close connection between Afrikaner nationalism, apartheid and religion, this
element 1s not unproblematic either. For a very long time the biggest Afrikaner church, the
NGEK, delivered the theological justification for apartheid. Although the NGK officially
has apologised and declared apartheid a sin, membership is still potentially suspect to many

South Africans.

* According to Norval (1996) floating signifiers occur exactly when a social imaginary is dislocated due
to an organic crisis (271).
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has apologised and declared apartheid a sin, membership is still potentially suspect to many

South Africans.

Patriarchal authority:

The strong sense of patriarchal authority in Christian-nationalism has also become chal-
lenged. According to the new constitution (1996) post-apartheid South Africa is not only
‘non-racial’, but also ‘non-sexist’. An increasing number of women now claim equal rights
and possibilities as their male kin and the hitherto largely unquestioned system of patriar-
chy is being threatened. Discrimination on the basis of gender nevertheless remains a major

problem in South Africa.

Values:

Due to the end of state monopolised Afrikaner identity, an increasing number of voices
today claim to be for example liberal, homosexual, feminist, and at the same time to be
Afrikaners. And since the state institutions and the nationalist movements no longer have
the authority to de-legitimise the claims, they inevitably challenge the old definition of Af-

rikanerdom. I the end of this chapter I will return to the issue of new Afrikaner voices.

All in all it is safe to say, that collective Afrzkaner 1dent1ty today is undergoing major
changes and challenges. In the space opened up after the dislocation of the apartheid order,
non-racialism is in the process of becoming the new social imaginary. Because it has not con-
stituted itself as such yet, there is a lot of uncertainty in the country about identity and so-
cietal organisation - the country is still in transition. This has, as argued above, affected the
Afrikaners in particular. The old definition is of course not scrapped completely from the
minds and hearts of Afrikaners, but the official sanction of it has By and large dissolved. A
good indication of this state of flux can be found if one looks at the members of the old
nationalist movement, those struct;res which used to be instrumental in the reproduction
of the narrow ethnic, religious and political defiriition. Their membership criteria is in itself
a definition of ‘the Afrikaner’, since they still present themselves as ‘Afrikaner organisa-

_tjons’, and those eligible for membership therefore must be ‘Afrikaners’. In the following

section I will deal with some of the most important organisations.
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The repositioning of Afrikaner organisations

The definition of what an Afrikaner is has never been cast in stone, but earlier the different
definitions stayed within the same discursive framework, as illustrated in Figure 1. The re-
production of the Christian-nationalist Afrikaner identity was due to the effort of the myr-
1ad of cultural, religious, and political organisations. These organisations are now busy re-
positioning themselves in post- apartheid South Africa.* 7 _
The Afrikaner Broederbond is now called the Afrikaner Bond. The new name indi-

cates that membership now is open to women, but also that 1t is an organisation which tries

to distance itself from its past. Dr. Pieter Bingle, a prominent NGK minister and personal
friend of former president de Klerk, has been a prominent member of the AB since 1966
and member of the executive since 1990. He told me that the AB now 1s a non-racial, open
organisation, which has members of colour. This change happened at a national congress
in 1993. After the implementation of the new statute a lot of members left (about 45%,
from app. 16.000 to 8.500). According to the minister, the reason was mainly that with the
new transparency other people would know that they were members of the AB, and in the
new political situation it might not be a good thing to be a member and people were afraid
of loosing their jobs. Secondly, some of them didn't like tﬁhe new inclusiveness and thirdly
because of a general uncertainty with the whole situation.

The AB’s goal is to promote the ‘culture of the Afrikaners’. When asked about how
the Afrikaners are defined, I was told that N

[... ]an Afrikaner is everyone who identifies him/herself with
Afrikaans as language. And even though AB isa Christian or-
ganisation, you can still be an Afrikaner even though you are
not Christian, there are also atheists who are Afrikaners.

One of my other informants who was a member of the AB, was also a leading member of

the United Democratic Movement (UDM).* This Woukf have been impossible some years

“ I will limit myself to look at Afrikaner organisations and not state institutions. Following my argument
in the prior chapter, it could also have been interesting to include an analysis of the changes in these insti-

tutions, for example in the police. In the latter, one of the changes is that English officially has substituted
Afrikaans as the language of command.

> UDM was formed by Roelf Meyer, the NPs chief negotiator in the CODESA negotiations and former
crown prince of the party, and Bantu Holomisa, former leader of Transkei and prominent member of the
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ago, since the UDF mainly is a black pajrty, and by no means a ‘volks-party’. His
membership of both organisations is an infdication of the changes that have occutred
within the AB, and the increased acceptance of diverse political affiliation. Although it is
accepted officially, individual members of the AB have nevertheless called him a traitor.

I mentioned above that a lot of membets left the AB after the changes in 1993.
Another informant, who had worked for Nasionale Pers for 36 years, told me that the role
of AB has changed within the Afrikaner community in the sense that before it was an
honour for a man to be invited to join. Now most young people are not interested. Eatlier
it was even necessary to joint in order to advance in one’s career, that had also changed.

Nowadays most people working at Nasionale Pets ate not broeders, a thing unheard of in the

past.’

-

The FAK, the highly influential federation of ¢ultural organisations, consists of 18
organisations (Including the Afrikaner Bond). They have together 3-400 000 members.
Their mainly co-ordinate the different organisations, but also have their own initiatives
such as an Afrikaans songbook, the protection of national [Afrikaner] symbols, and
different celebrations, -anniversary of the Great Trek, the Anglo-Boer War. The last 5 years
it has been open to people of colout, and has pon-whites on the regional management
board of the Western Cape.”” The national sec?retary Piet Badenhotst told me in an
interview that the FAK now operates with a very inclusive definition of who an Afrikaner
is; it is 2 question of language, and ‘culture’. Even though the FAK is a Christian
organisation, Christianity is not a criterion for membership. In this way, the FAK officially
has only language and ‘culture’ as criteria. This is exactly the same as the AB, apart from

the fact that the latter maintain Christianity as membership critetia.

ANC, Tn the beginning the two shared the leadership of the party but then Holomisa got the leadership.
Roelf Meyer has recently resigned from the party. |

% According to him Nasionale Pers, now formally called ‘Naspers’ was also busy transforming. The main
Afrikaans newspaper ‘De Burger’ already has a readership of 50% coloureds, and 100.000 copies of the
weekly magazine ‘Rapport’ are sold to coloureds. They publish many tities in English so it is not only an
Afrikaans enterprise. Even though they, according to him, still have an obligation to represent Afrikaner
interest.

#7 One of the member organisations is the coloured cultural organisation ‘Goie Hoop Kultuurvereniging’.
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Apart from the big organisations mentioned above, there are a multitude of smaller cultural
organisations. One of these is the Rappor{: Ryers, which was founded around 1946 asan
alternative to the AB, which was seen as béing too exclusive and secretive.* According to
an executive member in the Western Capé the first non-white members came about 10
years ago, then with opposition from the NP government. Today there are about 50 non-
whites on a national level, out of about 600-700 members. There are also a few female
members. They arrange cultural activities, go on trips and lobby and write letters to the
newspapers about the status of Afrikaans,% the standard of the schools and for the death
penalty. It is based on ‘Christian values’ amii the importance of the family. If someone gets
a divorce or commits a crime {which apparently is viewed as being the same) he or she is

excluded from the organisation.

The NP is probably one of the organisations that most actively tries to broaden its con-
stituency and thereby also the definition of ‘the Afrikaners’. In the end of 1998 they, like
the AB, adopted a new name, now calling themselves the New National Party. This was
obviously also an effort to distance themselves from the past and to indicate that changes
had taken place in the party. The leader of ﬁhe NNP Marthinus van Schalkwyk started his
speech in parliament during the debate on ‘the Afrikaner question’ on March 24 1999 with
the following words: | |

Madam Speaker, definitions of the Afrikaner are multiple. For
decades ideologues spent their time trying to define the Afri-
kaner. Seminars were held on the topic: who are the Afvikaner
and who qualifies to be an Afrikaner. Definitions very often were
characterised by colour and political affiliation; and I vividly
remember a debate on the topxc Is Braam Fisher an Afri-
kaner? |

We in the New NP say there are no colour or political re-
quirements to be an Afrikaner. [t isan inclusive concept based on
only one critevion: langnage. Although the New NP represents the
majority of the Afrikaners in the country, we recognise that
Afrikaners are also present in other parties. In the same way
that we have a Jenny Malan, Abé Williams and Cobus Dowry,
we respect the fact the Koos van der Merwe opted to be in
the IFP. We respect the fact that Corne Mulder sits in the

* According to Sparks (1990) the AB itself formed it as an ‘Afrikaner Rotary’ (176).
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Freedom Front and|that Willie Hofmeyer has opted for the
ANC. Not only 1s it their right to do so, but if we want to
succeed with democracy based on values and convictions it is
healthy and necessary that it is so. {my italics)

I have quoted van Schalkwyk in some length because he presents several interesting points.
Firstly, it is interesting that he}:arts off a debate on the Afrikaners by discussing how that
group is defined. It shows the awareness of the contested character of the category and the
importance in the past to defide the Afrikaners. Secondly, the quote shows that the NNP
not only sheds the religious arjd ethnic criteria for Afrikanerness, but also political affilia-
tion.

I mentioned earlier on tHat the question of who is an Afrikaner to a large extent has
to deal with the relationships with the coloureds. Without saying it directly, it is clear that
the NNP consciously tries to include the coloureds. Consider his reference to historical

events:

The Afrikaner that we see today has been formed by different

experiences and in different parts of the country. It was

Bloukrans, Bloedrivier, the concentration camp at Irene, the

Peace of Vereeniging, District Six and on these parliamentary

grounds. The Afrikaners fought many battles on this soil.

Some it lost, some it won. Opponents of the past are now al-

lies and friends.
This quotation is particularly interesting because we see that within the list of historical
events which have major importance for the Afrikaner nationalist history, van Schalkwyk
mentions ‘District 6, an event which is distinctively a piece of ‘coloured history’.* Both
‘Blood River’ and ‘District 6’ are central historical myth for the white- and the coloured
Afrikaans-speakers respectively. In this way he tries to re-shuffle the established view on
history and to tell a (hi)story of ‘the new Afrikaners in the new South Africa’. This reshuf-
fling is necessary not only in order to bring the coloureds aboard, but also due to the ne-

cessity of a re-articulation of history in such a way to make it legitimate in the new political

context, as pointed out in the beginning of this chapter. As a matter of political survival it

* The clearance of the “coloured area’ District 6 happened between 1966-1981. 66.000 people were either
forcefully removed, or moved voluntarily, to the Cape Flats outside Cape Town (Swilling 1991). The
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is important for the NINP to widen its support base to include ‘brown Afrikaners’. This is
due to the facts that they are loosing much of their traditional constituency and that the

party needs to gain legitimacy as non-racial party.

All the main Afrikaner orgamsatmna, as well as the NGK, are busy repositioning them-
selves in the new context. They are thereby taking part in the change of the social space in
which the individual Afrikaner has togdenmfy. If for nothing else, they have become a less
prominent factor in this space. They all seem to agree on the redefinition of ‘the Afrikaner’
along linguistic lines, thereby includin% the coloureds. To this is added Christianity to vary-

ing degree and at times the ambiguous element of a specific ‘culture’.

Non-racialism

We saw above, that the context in which Afrikaners have to make sense of themselves and
their identity has changed dramatically. The old identity discourse has been dislocated and a
new social order is in the making. T;his new order 15 the social myth of ‘non-racialism’
which tries to suture the space left 01;§>en by the collapse' of apartheid; it tries to re-order
South African society along different Eines than before. By setting new standards for legiti-
macy and social order, this new discourse is instrumental in the above-mentioned changes.
I will here briefly outline what non—é‘acialism entails for the Afrikaners.

The biggest consequence for the Afrikaners is that references to whiteness as a defin-
ing criterion for being an Afrikaner has been de-legitimised. In the words of Aletta Norval:

[... ]the ANC has attempted to eliminate race as a defining fea-
ture from the political terrain, while keeping open the space
for expression of cultural - rather than racial or ethnic - dww
sity. (Norval 1996: 294 — my italics).

Hence, a new way of talking about identity and difference is being instituted. But it is more

complicated than it might appear. Firstly, the effort to establish a post- apartheid order

event still has a major importance in the collective memory of many coloureds today (Jensen & Turner
1996: chapter 3).
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involves the creation of a new Sputh African national identity bridging old divisions. This
universalistic project stands in an uneasy relationship with the particularistic group identi-
ties, as the two move in opposite directions. It is the new government’s job to negotiate a

balance between the two. Recently President Mbeki put it this way in a statement to the
AB:

While we pay tribute to people s cultrsves and languages as their own and

worthy of theutmost respect and protection, a right which our consti-

tution takes very seriously, in order to enhance these cultures

and languages, we must also build bridges that conmect one with the

other, and thus create the basis for mutual understanding, instead of

the walls that for centuries have kept us apart and prevented

our full flowering as one people (my italics).
The government has been reluctant to accommodate these identity claims and demands in
practice. This is clear when one looks at the ‘Commission for the Promotion and Protec-
tion of the rights of Cultural, Religious, and Linguistic Communities’, the structure de-
scribed in the constitution to guard the rights of particularistic identity claims and group
rights.™ By the end of the first 5-year period of the new government in 1999 it had not yet
been established, as the only orle of the commussions outlined in the constitution. Despite
the government’s reluctance, there is still this space open where one can talk about differ-
ence between collective identities in linguistic, religious and cultural terms. It is exactly this
space the above-mentioned organisations engage in.

And secondly, race has not lost its use as classificatory principle, not even in the offi-

cial discourse. In the subsequent section I will analyse the position of ‘race’ in the new non-

racial South Africa and its relationship with racism. Both are of vital importance for the

situation of the Afrikaners.

The grammar of racialisation

I mentioned in the beginning of this thesis, that there is a tendency to talk about Afrikaners
in general to be racists, especially the separatists. At the same time I never met anyone in
South Africa who wanted to call him/herself a racist. What is special about the notion of

racism? What function has the|concept in the non-racial discourse? It is definitely highly

> Constitution of the Republic of South Africa 1996: chapter 9, section 185.
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emotional and is often considered to be a very important issue for different reasons in dif-
ferent contexts, although it is seldom explicated exactly what it means. But two things seem
clear: The racists are always someone else and the word carries a potently negative
connotation.

In order to advance our understanding of the issue I find it necessary to distinguish
between the concepts of ‘racialism’and ‘racism’, although perhaps they can only be divided

theoretically. As I will show, this distinction is an important one to make.

Racialism

Racialism is basically the classification of the human world according to race as the classifi-
catory principle. In theory, it does not have hierarchical implications; i.e. it does not imply
statements of race-superiority. In practice though, it is another matter. Difference as mere
difference, as equaﬁy levelled units, cannot exist in a social context, there will alwaysto a
certain extent appear a hierarchy. This is due to the power relations that all social life is

embedded in, and the fact that any creation of identity involves a process of exclusion of

what the identity is not (Laclau 1996a: 501). Identity involves therefore a simultaneous crea-
tion of difference. But the idea of difference as difference, of absolute, self-evident identi-
ties, ignores the exercising of power that is involved in exclusion.” One needs furthermore
to ask, different from what? In other words, when makmg a claim of difference one has to,
at the same time, evoke a system of differences within Whié::h one’s difference is meaningful

(Laclau 1996b: 38). The notion of race is such a system.

Race as a classificatory principle is essentially primordial, non-transitive, in-voluntary, and
non-changeable. Race can be used solely to describe physical characteristics and not behav-
iour, but as soon as it enters the sphere of social process; it takes on a determining role
over people’s behaviour. Because of its properties, race éreates definite, absolute differ-
ences between people, differences that are put outside history and political discussion, be-
cause it is nature. People do what they are; they are not what they do. This comes from an

essentialist epistemology and the assumption is that there are certain objective facts that lie
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outside the realm of the social construction of meaning. In relation to the above-
mentioned logic of exclusion, the construction of absolute racial identifies creates absolute
differences and therefore a radical exclusion.

But even though it 1s being disguised in the objective character of the naturalness of
‘race’, 1t still has to be established what ‘race’ actually implies, what racial groups there are
and what features they have. In other words, the racial groups have to be constructed. This
is why group classification is entangled in power struggles and why it will appear hierarchi-
cal. (On the ‘Ideology of race’ see Taylor 1996: 3). Furthermore, this is the reason why the
above-mentioned properties of ‘race’ look rather different in practice as shown in the case
of apartheid, where racial belonging had to be established bureaucratically and actually was
negotiable.” If ‘race’ had the objective meaning its seems to indicate, this would not have

been possible.

It is of course important to note the specificity of context in which racial classification is
used, and thereby the different meanings it carries. In the case of ‘affirmative action’ it is
clear that the racial categories used, in ordef o address the social and material inequalities
caused by apartheid, are not considered to|be deterministic and absolute for the people
who are classified as Black, Coloured, or White. It is nevertheless, a racialisation of society,
and a reproduction of apartheid categories, albeit in a new context.”

One of many examples of racialisatidn 1s found in Thabo Mbeki’s speech on nation

building and reconciliation where he states:

*! An example of this is the notion of ‘separate development’ under Apartheid, which systematically ig-
nored the question of power involved and only stressed difference. It claimed that people were ‘separate,
but equal’. _

*21 am here especially thinking of the infamous office in Pretoria, where people who for some reason
were difficult to classify were sent to, and had a pen pulled through their hair to establish their blackness
by the extent their hair was curly. It is also well known that every yvear a number of people ‘changed col-
our’ by reclassification. In 1986 alone the number was 1102 (West 1988).

* Once again, it is important to remember the highly contextual character of concepts and categories,
because it is clear that the categories are deployed in a radical different manner than by the former re-
gime, and thereby are given new content. One can argue though, that the fact that the categories are used
in the official discourse makes them important and legitimises them as a way of ordering society, It is one
of the tasks for the government, for the new non-ragial discourse to succeed while they at the same time
are enforcing affirmative action, to ensure that the racial categories are emptied out of their meaning they
still carry with them from the old context. They must become exclusively limited to a way of identifying
segments of population, which are disadvantaged. Because of Apartheid these segments largely fall along
racial lines. Race is therefore not used because it matters in it self, but as a strategy for redistribution.
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A major component part of the issue of reconciliation and na-
tion building is defined by and derives from the material con-
ditions in our society which have divided our country into two
nations, the one black and the other white.

We therefore make bold to say that South Africais a country
of two nations. |

One of these nations is white, relatively prosperous, regardless
of gender or geographic dispersal. It has ready access to a de-
veloped economic, phy51ca1 educational, communication and
other infrastructure.

The second and larger nation of South Africa is black and
poor, with the worst affected being women in the rural areas,
the black rural populamon in general and the disabled.*
| (my italics)
It s, in other words, not extraordinary to use racial classification in South Africa, most

people do so, even the president of the country.

Racialism can be seen as constitutingja horizon of meaning that is dominant in South Af-
rica, as a consequence of decades of institutionalised racial classification. A horizon of how
the construction of social meaning ta%kes place. Actions are based on how the world is un-
derstood, how it is interpreted, how jmeaning is attributed to it. The actions generate re-
sponses that feed back and confirm tihe horizon. It becomes a self-fulfilling prophecy.
This 1s the working of hegemon%y. The discourse of ‘race” has become hegemonic and
therefore delivers some of the forms by which we speak about the social and how the so-
cial speaks back to us. It has been internalised and reproduced until it has become self-
evident, 1t is common sense. ‘Race’ as% a principle for social classification is, as mentioned,
perceived as being objective and valuefree. It has become truly hegemonic in the sense
that it has sunk into the forms peoplje use and those forms evade scrutiny. People often
discuss what content the forms have, 1e what characterises blacks or whites, but most of-

ten it is not questioned that the categories ‘black’ and ‘white’ are self-evident, meaningful
q Al ;

*Statement by deputy president Thabo Mbeki at the opening of the debate in the National Assembly, on
"Reconciliation and nation building™, National Assembly, Cape Town, 29 May1998,
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ways ordering the world (Caﬁhoun 1994: 21).” The tricky thing is that as long as people use

the racial principle for ordering the world it will remain meaningful.

But it is at the same time clear that one can racialise without being regarded as a ‘racist’ by

others. What 1s it then that sometimes makes racial classification ‘racist’?

Racism

When someone is placing him/herself at the top of the racial hierarchy by making a state-
ment implying that the racial category attributed to someone else has got a lower status
than his/her own, the person% is often labelled ‘racist’. Racism is as a rule always something
you accuse someone else for. Tt is an accusation that the ‘racist’ has broken the ‘rules’ for
racialising the social, whereby there supposedly is no hierarchy, and all differences are
equal.”® But as I have pointed but, this egalitarian ideal is problematic both in theory and in
practice, especially when it comes to racialisation.”

If a person succeeds in labelling someone a racist, the person in that situation holds a
position of power — the ‘power of naming’ (to use the words of Bourdieu (1991)). It is gen-
erally acknowledged that the act of racism is an act of power, but what is not recognised is
the fact that this is equally true about the act of labelling someone a racist.

Examples of this lack of attention are Rupert Taylor and Don Foster (1997) when

they write about the concept of non-racialism in South Africa. They quite correctly state,
that race often has been constructed as a way of creating Others in an exclusionary, nega-
tive fashion (Taylor 1997: 3). But what they miss is that, especially within the discourse of

non-racialism, labelling a person a racist is just as much an act of power, an act of exclusion

and Othering, because it effectively de-legitimises any claims that the person makes.”

%% This was also the case in connection with the verligte-verkrampte battle within the NP, as mentioned in
the previous chapter. The debate never went beyvond the basic premises of apartheid, the importance of
racial classification.

*% These ‘rules’ stem from the American Declaration of Independence, but was made topical with relation
to race after the 2. World War,

" The problem with the egalitarian ideal in western societies is, according to Louis Dumont (1986), that
equality is being confused with sameness. This makes us incapable of thinking difference between people
as a matter of degree, but will interpret it as a difference in substance; a qualitative rather than quantita-
tive difference.

%% In this way it also offers a possibility of resistance for minorities who feel oppressed.
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The accusation of ‘racism’

You are not a racist as such; it is something that is attributed to you. AsItried to argue
above, the two concepts of ‘racialism’and ‘racism’ are so closely interlinked, that everyone
who accepts race as a principle for classification is potentially beihg racist, depending on
the context and the person or grouping making to accusation of racism. It will most likely
be a contested claim and is part of a political context of power struggles and strategies. A
good example of this is the issue of affirmative action mentioned above. Some people criti-
cise it by arguing that it is a racist undertaking, and thereby tries to undermine its legiti-

macy.

There are of course different levels of ‘racism’, some are subtler and others more explicit.
One could look at it as a continuum:
Fig. 2

Race superiority/ < » Racialism
Overt racism

There is a tendency to slip from right to left, towards higher levels of hierarchisation, of
exclusion. When someone is labelled a ‘racist’ the person is accubed to be on the W}rong
side of the continuum by the one who makes the claim of racisril, Whether the accuser
succeeds in publicly labelling someone a racist depends on the position of power that
he/she is speaking from. In the case of affirmative action the accusiers like the leader of the
FF Constand Viljoen do not at present hold power enough to effectively undermine the

moral basis of the policy.

‘Racism’ as an empty signifier

To take our understanding of the significance of the label ‘racist’ further, I suggest we think
of it as an empry signifier, as defined by, among others, Laclau (see it particular: 1996b). This
is in my opinion a somewhat ambiguous term, which has several conceptual pitfalls. The
term could be mistaken, judging by its name, to have no importance and no real conse-

quences. But this is far from the case. If we consult the work done by Laclau, we learn that

an empty signifier seems to mean everything, and yet nothing,
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Allow me to break down the apparently paradoxical term to an understanding I be-
lieve is fruitful for this analysis. First we need to revisit some of the points made earlier
about the systemic construction of meaning, and relate it to this term. I argued that all so-
cial meaning is relational, and the different signifiers (such as ‘black’ and ‘coloured’) are
only intelligible in relation to other signifiers (such as ‘white’). Meaning can only occur
within a system of signification (such as the discourse of ‘race’). For a signifier to be part of
a system of signification it must perform a dual function; it must establish its difference
from other signifiers of the system, and at the same time cancel that difference. In order to
be part of the system, it must have an equivalence or identity with the other signifiers (La-
clau 1996b: 38). Any system of signification is therefore purely relational and is kept in
place by the sum of elements, all expressing both difference and identity at the same time.

An empty signifier can be created if the differential meaning of a signifier is so
downplayed that it appears to be all identity, or all system. In this way it can get to signify
the system as such, and thereby become part of a frame for formulating differences and
what can be said within the discourse. It comes to signify the universal of the system and is
thereby lifted above the other particularities of that system (Laclau 1996a). It is in a way
what makes it possible for other signifiers not to be floating, as it creates a momentary sur-

face for inscription.

With the breakdown of the apartheid system, the social has to a certain extent been opened
up to re-interpretation and to a reformulation of social order. Several discourses are corm-
peting about delivering this formulation and create a new social order, a new imaginary
(Norval 1996: 271). The non-racialism of the ANC is the dominant one of these, others
include what one could call the ‘tribalism’ or ethnic nationalism of the Inkatha Freedom
Party and the Freedom Front and the more identificatory based group-ideology of the Na-
tional Party (Norval 1996: 276ff).

One could view these discourses as systems of signification, or different horizons of
intelligibility, each interpreting the social in a different way, with different consequences.

Excluding what it is not constitutes all systems of signification. The self is constructed
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against the Other.” Exclusion in some way or another is a necessity. The radical conse-
quence of this is that identity cannot be positive but must be constructed against the nega-
tivity of the excluded. This ‘constitutive outside™ is therefore also a constituted outside, in
as far as it is necessary for the existence of the system and must therefore be constructed
alongside it.

The system can only be constituted, be a totality (although not with defined borders)
through the production of empty signifiers. As mentioned above, these empty signifiers are
the ones which constitute the being of the system, but they are also necessary to constitute
the outside, to signify the excluded and thereby in effect to exclude. One could therefore
talk about empty signifier for both r;he inside {system, totality, identity, good) and the out-
side (chaos, negativity, evil). The v;jarious categories or elements which are excluded must
form a chain of equivalence, through which their individual differences are cancelled and
the chain comes to signify one tota}ity of pure threat, pure negativity (Laclau 1996b: 38f).
This totality does not, just as the S}%stem of signification, have any substantial properties,
but exists only as the excluded. In order to construct this ‘outside’ one needs to signify it by
key elements that come to express fhe excluded as such. T'will argue that ‘racism’1s such a
category. Empty signifiers are in a way signposts, marking borders between different or-
ders, and through them we can at tjimes get a momentarily glimpse of the contours of the
order (included or excluded) Whicjh they signify.”

As indicated above, no social categories or systems of signification have a necessary,
objective character, they are always constructed. Evidently there are therefore power strug-
gles about what should function as empty signifiers, as anything in theory could incarnate
this universal function (Laclau 19%]:}: 42{.). In this way different discourses fight for the

naturalisation of a specific social order, so that it appears as a necessary, objective order. In

*? See Veena Das on the constitution of European self-identity. Rationality needed irrationality, and cen-
tral to the Enlightenment project of Reason was the distancing from an un-enlightened, irrational other,
the Subject of the West turned the rest into objects (Das 1995: 136). This is also the main point in Edward
Said’s Orientalism (1983).
% See Henry Staten (1985) in the introduction to his book on Wittgenstein and Derrida.

%' In the case of ‘Apartheid” a good example of an empty signifier is the forced removal of District 6. One
can say, that its significance has become bigger than the specific event itself; it has transgressed its own
particularity, and has become significant for both “the struggle’ and ‘the oppression’, and enables one to
talk about these things and thereby create them. This phenomenon bares a resemblance to what Terence
Ranger recently called ‘stereotypical tales’, at a seminar at Department of Social Anthropology, Univer-
sity of Cape Town.
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this struggle for hegemony, empty signifier$ are central elements. One could say, that an
empty signifier is by definition a signifier where the meaning is hegemonic, and therefore
cease to appear as ideological; in its extreme it becomes common sense and escapes contes-

tation.*

Exclusion and Constitution

[will argue that the identification of ‘the racist’ has an important function in present day
South Africa in order to constitute the non—rfacial imaginary. This importance stems from a
number of interlinked aspects. First of all, 1t 1s often compared with the function of the
human immune defence; it identifies the alien element in the body and rejects it in order to
restore the balance of the body. The ‘racists’ must be identified in order for them to be
rejected from the ‘non-racial body’.”

Identifying ‘them’ allows one to exorcise sentiments of racism present in almost all
spheres of South African society (due to the extent of racialisation mentioned above), and
thereby create a self-sense of ‘non-racism’, which exceeds the actual level of which this
ideal is accomplished.* It can be argued that - like the mandate of the South African Truth
and Reconciliation Commission, to focus on gross human rights violations, directs atten-
tion to the exceptions and away from the banalities of evil (Villa-Vicencio 1997) - the focus
on overt racists, for example the AWB, fun%,tions to divert attention away from the silent
everyday practices of exclusion, chauvinisﬁl, and prejudice; the banality of ‘racism’.

Another analogy could be Rene Girat%d’s notion of the scapegoat (1986), as used by
Marks (1994) when she writes how the spotiight on apartheid South Africa was a conven-

ient scapegoat for the Western world in order to avoid confrontation with their own social

inequalities (Marks 1994: 1).

My understanding of empty signifiers as being inherently hegemonic follows Laclau, but is somewhat
different from the way it is used by Aletta Norval. She sees empty signifiers as being signs open for inter-
pretation, i.e. exactly the opposite as hegemonic; their meaning appear ideological (Norval 1994: 135,
note 22). (There seems to be a discrepancy between her definition in the note and her use of the notion in
the text (see p. 120)). This is what Laclau calls a ‘floating signifier’ (Laclau 1996: 36).

% Whereas this is a good example it also dangerous to use. If one stays within the metaphor of the body,
one tends to forget that classification is exactly not biological/natural, but a political process.

 The notion of exorcism is borrowed from Jensen & Turner (1997)
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A different example of the constitution of Others, which also can be explained by use of
the body metaphor, and which is even more problematic, is the new antagonism towards
migrant workers from other African countries. It appears that to a certain extent they are
the ones who are perceived to be the reason that South Africa has not become a harmoni-
ous, crime-free, non-violent society with full employment. “They keep us from reaching
utopia. It is not because of us, it is because of them.” A very good example of this was
when I talked to a mayor from Gauteng about crime in the Johannesburg area. She stated
without hesitation, that foreigners brought all crime into South Africa and if we could only
get a stricter regulation on immigration, the crime problem would be solved. In Special
Assignment on SABC on xenophobia, foreign Africans were accused of everything from

child abuse to the introduction of AK-47s.

One of the consequences of viewing the label ‘racist’ as an empty signifier is, that it never
can be neutral but must be defined politically. This s of course true with all signifiers, but
the empty ones are so much more important because they are the ones which allow us to
grasp the excluded and indeed to exclude, and therefore also to construct the included, the
totality and unity. This does not of course mean that one should be indifferent to the ac-
tions and articulations that are being labelled racist, but it means that one should not think
of it as a substantial category with essential, fixed properties. It is an empty signifier that
works as a forceful tool of exclusion, especially in the discourse of ‘non-racialism’. This
again does not mean that some people should not be excluded, this is absolutely essential
for the constitution of a political framework, and in this lies the basic constitutional logic of

any system of values; the exclusion of what the system is not.

The case of the Afrikaners

The analysis of the process of signification is important, because how the social 1s con-
structed, how the borders are drawn, and how exclusion takes place, has real significance in
for people’s lives. Aletta Norval writes,

Paradoxically, a post- apartheid society will then only be radi-
cally beyond apartheid in as far as apartheid itself is present in
it as its other (1990: 157).
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What Norval writes in general terms might have concrete implications for the individual
Afrikaner. The problem is, that there is a danger that Afrikaners are being linked with
apartheid through a chain of equivalence, in such a way that the individual Afrikaner ceases
to have differential significance, so to speak, and in a sense becomes one with ‘apartheid’
and ‘racism’. This stems from the fact that the people who implemented apartheid estab-
lished a chain of equivalence between the National Party, the Afrikaner Volk, and the dis-
course of Christian nationalism. And, as argued earlier, the symbols of Afrikanerdom were
also the symbols of apartheid. One could say that Afrikaners today to some extent carry

what Ervin Goffman calls a ‘tribal stigma’. He writes: ‘these being stigma that can be

transmitted through lineages and equally contaminate all members of a family’ (Goffman
1963: 14). This means, that as far as the chain of equivalence between the excluded catego-
ries is linked with the category ‘Afrikaners’ they will be the Others of non-racial South Af-

rica.®

New possibilities

The analysis above might paint a very gloomy picture of the situation for the Afrikaners in
post-apartheid South Africa. And thi§ is of course only part of the picture. There has also
opened up new possibilities of being Afrikaner, and both Mbeki and Mandela has repeat-
edly tried to include the Afrikaner community in the new South Africa. In the above-
mentioned statement to the AB Mbeki said that ‘Afrikaners are Africans’ and talked about
‘our endeavour to accept our shared legacy and our inextricably bound destiny’. In this way
the highly undecided situation for thé Afrikaners are characterised by both tendencies to
acceptance and rejection, to inclusion iand exclusion, in relation to wider society. Though
Afrikaners are offered a chance to be an accepted part of the new South Africa, s Afrikan-
ers, the situation is precarious: due to tjhe historical shadow cast by apartheid Afrikaners as

a group are ‘guilty at charge’, the acceptance of them is temporarily and retractable. Toa

% Afrikaners as a group were the main beneficiaries of apartheid (the English-speaking whites to a
slightly less degree), whether they actively supported it or not. This of course is also very likely to be the
cause of some animosity. ‘
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certain extent they therefore have to prove their loyalty to the new South Africa, and this in
a Véf?different way than any other South African. And of course, the way they will be ac-
cepted as Afrikaners is if they manage to negotiate the problematic elements that have

made up Afrikaner identity so far.

Afrikaners ‘internally’ borders of identity and social organisation are also being redrawn. As

one of my informants, who was a policeman, told me:

[... ]there is more fresh air now, society has opened up. There
is not the same political propaganda. It is possible to disagree
without being ostracised. I am not forced to be a Boer [... ]
there is no-one pressurising me to be member of the church
or different organisations [... ] The system of acceptance bas frac-
tured, and now there are smaller groups with differing mem-
bership criteria and values - e.g. a group of enlightened aca-
demics wont accept a conservative racist.
Below I will analyse an example of how these changes open up for the articulation of Afri-

kaner identity in new ways, and how this articulation takes place in practice.

ANC member and Afrikaner )

During the debate in the national assembly on the TRC report in 1999, Melanie Verwoerd,
wife of one of Hendrik Verwoerd’s grand children, opened her speech by saying: “Today I
want to speak in mry mother tongue as a proud young Afrikaner, as well as avery proud member of the
ANC’ Tsuggest that we will find a good example of some of the struggles going on around
Afrikaner identity in South Africa today, if we scrutinise this statement. I will divide my

analysis into two levels, the content and the context.

Firstly the content. Most importantly Verwoerd talks about two identities or more accu-
rately, two subject positions: ‘Afrikaner’ and ‘member of the ANC’. During apartheid, these
two positions were incompatible and even mutually exclusive; they were privileged signifi-
ers on separate sides of an us and them construction; ANC was the Other who was threaten-
ing the existence of the Afrikaner Self. That these two identities now can be combined is,
in my opinion, a distinct feature of the situation of the Afrikaners in post-apartheid South

Africa: new possibilities have opened up and established boundaries can be crossed and
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redefined. But the situation is new and still precarious. The fact that she makes the state-
ment in the first place, could very ‘jell be an expression of her awareness that the identity
she claims, by combining the subjedt positions of ‘Afrikaner’ and ‘ANC member’, is not
naturalised in the sense of being ‘completely normal’ and accepted. That the link between
the two is possible still needs articylation.

By linking these two subject positions she takes part in the denaturalisation of the
chain of equivalence which the NP treated between itself and ‘the volk’. (As shown in the
historical chapter.) One cannot say|that she tries to forge a new chain of equivalence be-
tween the ANC and Afrikaner identity, since she in no way claims that membership of the
ANC is a prerequisite for being an Afrikaner. On the contrary she, later in her speech, ac-
knowledges that party political affiliation has nothing to do with being Afrikaner.

Secondly the context. She addressed the House of Assembly during a debate on the

TRC report. One of the worries expressed was that Afrikaners were being victimised in the

new South Africa, importantly that Afrikaans was threatened as a language. By claiming

Afrikaans as her mother tongue and by speaking it in parliament in the first place, as a
member of the ANC, she challenged the argument that the ANC government wants to rid
South Africa of Afrikaans. Fﬁrtherh“nore, by using the word ‘proud’ she did two things:
Firstly, she f\:omtested the argument that a real Afrikaner is proud of who he/she is, meaning
proud of the subject position set up by the apartheid regime and its notion of the regte Afri-
kaner. Verwoerd claimed that she wias not ashamed of what she is, but on the contrary, she
was proud of being both Afrikanerjand ANC member. By doing this she also challenged
the Afrikaner parties, NP and FF*,|as true representatives of the Afrikaners, as keepers of
the holy grail of Afrikanerdom. And secondly, bearing the context of the debate about the

TRC report in mind, T suggest that she could refer to the issue of collective guilt. There is

no longer an apartheid government which is acting in the name of the Afrikaners, which is
why she today can stand as a proud Afrikaner, despite atrocities committed by the regime

past.

% These were the two parties that were represented in parliament at the time, which claim to represent
Afrikaner interests. Other Afrikaner parties include CP and G/NP. 1t is arguable that the main addressee
here is the FF, since they represent the separatists among the Afrikaner electorate and see themselves as
the only ‘Afrikaner party’ in parliament.
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This points to the last aspect of the statement that I wish to analyse, namely who the pos-
sible addressees were. Without knowihg the intentions she had, I will argue that one could
see the statement as having an internal and external message. The former is the one men-
tioned above, challenging the legitimacy of ‘Afrikaner parties’ and addressing white Afri-
kaans-speakers in general. But also telling tellow Afrikaners that there is room for Afrikan-
ers in the new order, Afrikaners who do not have to reject their language and ‘culture’ but
can be proud of who they are. The external message is related to the former, and challenges
the stereotypical picture other South Africans might have of the Afrikaner as a right-wing,
conservative, reactionary, racist - dué to the construction of racists analysed above. By
stressing that she is a young Afrikaner she furthermore puts a distance to the apartheid past
and its established identity positions. A past that, in many people’s eyes, lives on in the old

Afrikaner males.

Thus, Melanie Verwoerd claims an identity by cémbining two identity positions, ‘Afrikaner’
and ‘ANC member’. That it is possible to make this identity claim in the first place is char-
acteristic of the new situation for Affi%kaners in post-apartheid South Africa. To remind
ourselves where the Afrikaners éame%from, consider this quote by Allister Sparks:

Since the goals of apartheid were in accordance with the will
of God, it followed that any action taken to implement them
was justified. By the same token opposition to apartheid was
invested with an aura of evil, justifying ruthless measures to
deal with it. And because apartheid was in accordance with
the laws of God, sanctified by the church, it was expected of
all Afrikaners that they should support it. Any who did not
were regarded as ethnic traitors, to be expelled and ostracised
as volksverraiers. (Sparks 1990: 191 - italics in original)

Now ‘the system of acceptance has fractured’ as the policeman put it above. The post-
apartheid order is still in the making and new boundaries and identities are being articu-

lated. The analysis above was aimed at giving one example of how this takes place in prac-

tice in the highly undecided terrain of social identification of the Afrikaners.
To sum up: As the consequence of the collapse of apartheid and the dislocation of Chris-

tian-nationalist discourse, there 1s no longer one master narrative about the Afrikaners.

New possibilities and new restrictions have been set up, and it is up to the individual Afri-
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kanets to negotiate this new space and establish new links of identification, to create a posi-
tion for themselves in post-Apartheid South Africa. This involves the question of what to
do with the aspects of Afrikanerdom that has become problematic in post-Apartheid South
Afrida. There are several strategies of doing this. In the following chapter I will analyse a

separatist position, as a conspicuous example of one of these strategies.
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4. Orania

I had been driving for more than 10 hours on the desolate roads of the Karoo desert. I
first took the N1 from Cape Town until 3 Sisters’, then turned up north towards Kim-
berley. The last 2 hours’ T did not meet a single car on the way, steadily rolling like a bul-
let into an unknown body. In Hope Town, about 50 km. from Kimberley I turned right,
and after another hour’s drive [ arrived in Orania. I got out of my car and stretched my
legs, looked up at the biggest blanket of stars I had ever seen, while the cool Karoo wind
hit my face. It was dead quiet, even though it was only 8 o’clock at night. I stood there
with a very clear sense of the remoteness of the place, how it was outside the South Africa
I had known so far. It was clearly not a place you would just end up by chance, you have

to really want to go there, either to built a volkstaat or, I suppose, to do fieldwork.

Orania lies in the middle of the arid Karoo semi-desert, on the road between the two
small towns Hope Town and Petrusville, close to the Orange River, in the Northern

Cape bordering to the Orange Free State.

It is like a normal town in many respects. There is a supermarket, two schools with 96
pupils, 30 children who are being home schooled, 1 church and 4 denominations, a café,
a petrol station, a swimming pool, post office, supermarket, take-away shop, museum,
hotel, clinic, real estate agent, lawyer, town hall, and an industrial area with a few work-
shops. The population is app. 600, with an average age of 35 years, living in 142 houses
and 47 farms or smallholdings. The houses are cheap pre-fabricated houses, initially
bought for R30. -40.000. The value of the houses has doubled since and new houses are
being built.

But Orania is not a normal town. When you leave the road and go into one of the
sections of the town you will see a sign saying ‘strictly private’ in English, Afrtkaans and
Xhosa. It 1s a private town that is run like a company, with the residents as shareholders.
A board of directors functions as the town council, which decides who can move into
Orania, just like a company decides whom it wants to employ. Everyone who moves to

Orania has to go before a selection committee under the auspices of the town council. If
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they are accepted, they sign a statement that they will adhere to the constitution of Ora-
nia.

Orania is envisioned as a growing point for a future volkstaat for Afrikaners. Only
white Afrikaans-speakers live in Orania, one only hears Afrikaans spoken, and does not
see any non-whites at all, save for the odd few coloured farmworkers using the café in
the outskirts of town. Many seem to believe that such a ‘volkstaat town’ would be an old-
fashioned, backward community, but this is far from the truth. The little town has a big
high-tech dairy farm with 1000 cows, South Africa’s biggest production of pecan nuts,
and bio-dynamic grape farming for overseas export. One of the schools s fully comput-
erised with all the pupils having their own computer from grade 1, and an internet server

is planned to deliver hassle-free internet access for the Oranians.

Background

Orania was deserted in 1979, after having housed the workers employed at the construc-
tion of the Vanderkloof Dam on the Orange River. After 10 years it was bought by a
private person, who in 1991 sold it to Awstig, in the form of Orania Management Com-

mittee, for R1,5 mill.¥

Buying the town was part of the project of establishing a volkstaat in the Northern Cape.
Since the mid-1970’s, when the system of apartheid went into an escalating crisis, there
had been a debate within the ranks of the NP about the future policies for the country.
The debate was about how, or whether, apartheid should be reformed, should be intensi-
fied according to older principles, or if it should be scrapped altogether. One of the axis

on which the differences in the debate were spelt out was the notion of ‘practical apart-

heid’ as opposed to ‘idealistic apartheid’, as originally envisioned by Hendrik Verwoerd.
The former argument, represented by farmers and businessmen, advocated for an in-
creased integration of African labour into the white economy in order to get a higher
growth rate. Denying Africans any political or economical rights should protect the su-

premacy of whites. The latter argument held that the use of black labour and at the same

%7 Avstig was formed in 1989, where it plit forward the first concrete plan for a volkstaat, with a sug-
gestion where it should be, namely in the|Northern Cape. Avstig sees itself as a shadow government
that will govern when a volkstaat is established. It has, according to an informant in Orania, always
tried not to be right-wing and not to be associated with any party on either wing, Orania Bestuursdien-
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time denying blacks political rights was immoral and unsustainable in the long run.
Hence they argued for a radical implementation of the homeland system and an increase
inthe fundiné of them in order to make them a realistic economic and political alterna-
tive for Africans. The goal was complete geographical apartheid (Giliomee 1987: 366).

It is in this latter tradition of thought within Afrikaner nationalism the project of
Orania has n;s roots. The ‘idealistic’ position was spearheaded by a group of intellectuals
from Steﬂenb%osch who in 1949 formed the South African Bureau of Racial Affairs (SA-
BRA). The intelligentsia in Orania has a long involvement in SABRA, which is repre-
sented in towﬁ by Carel Boshoff (iv).” There is a need for a radical geographical segrega-
tion, the argument still goes, but the roles are somewhat reversed. Now they want to put
themselves into a self-defined homeland, leaving the rest of South Africa to the Africans.
Only then will the Afrikaners be able to survive as a people, since otherwise the great
number of Africans will swamp them.

In this way one of the core principles in the project of Orania is that all work
should be done by Afrikaners and not by ‘foreigners’. Hence, that little dorp in the middle
of the Karoo is one of the few places in South Africa where you do not see any black
housemaids or construction workers. It is perhaps the only place in South Africa where
the manual work is done by whites, and you can see the rare sight of a pack of white road
workers with shovel in hand and dirt in the face. The principle is so important that it is
mentioned in the constitution or Orania, which everyone has to sign before they can

move in. It states: “We undertake to use the volk’s own labour only, and to advance self-

sufficient labour within and outside Orania.” A man explained importance of the work-

issue to me this way:

When you work you sweat, and when that sweat drips
down on the ground you want that land to belong to you.
That’s why we have to work for ourselves, we must not
commit the same mistake as in the past, we have learned
from that mistake.

ste started a share company called ‘Viuytjes Kraal’ (the area used to belong to a farm of that name).
The latter started to sell out share block to people who wanted to move to Orania.

% Orania is the brain child of Carel Boshoff’s (iv) father, professor Carel Boshoff, who was a promi-
nent leader in the NGK and former chairman of the AB. SABRA was formed by the AB as a think-tank
dealing with racial issues, and is the conservative Afrikaner alternative to the liberal English SAIRR
(South African Institute for Race Relations). The Boshoffs will be mentioned by name in this thesis,
since they are official representatives for Orania. All other informants will be anonymous.

% Ons onderneem om slegs van volkseie arbeid gebruik te maak en selfwerksaamheid binne en buite
ORANIA te bevorder.

80



Mads Vesteroaard 4. Orania

The Afrikaners had become lazy, I was told, and now they had to learn to work for
themselves again. “You might not think it’s a big thing, but that’s because you come from

Europe. Here in South Africa it’s very unusual for whites to do their own work’, I was

told.

The past

“We do our own work’

In the quote above the informant says that ‘we must not commit the same mistake as in
the past’. What does that mean? What mistake was that? In my mind there is no doubt
that what is referred to is the development of apartheid from Verwoerd’s vision of geo-
graphical apartheid, with total segregation and ‘separate development’, to the acceptance
of a permanent urban black population. It started in 1979 and was negotiated through
the beginning of the 1980’s, culminating in 1985 when the government accepted that the

homeland policy was a failure and that it would restore citizenship to all blacks perma-

nently residing in ‘white’ areas (Norval 1996: 245). The consequence of this was radical
for the apartheid regime, since it undermined one of its basic principles, that of the divi-
sion between ‘white South Africa’ and the ‘black homelands’. The existence of the latter
was used as a justification for white minority rule in South Africa, since the blacks had
their own areas and were hence not actually South Africans.”” During an interview with
Corné Mulder, MP for the FF and former CP member, we talked about the issue of free-
dom and how the FF argued against the Afrikaners who wanted to make a violent upris-
ing instead of taking part in the elec{:ions and the issue from 1985 came up: |

The most important issue during the run up to the '94

election was, we got to take up arms, because with this
election, we will be loosmg our freedom. And our argu-
ment was, no you're wrong, yes, we ‘vealready lost our freedom,
long time ago /... ] It bappened in 1985, when the then National
party, took a decision at their conference, 1 October ‘85, they tooka
conferenceas policy to say they accept South Africa as one country,

" Of course I do not suggest that it was this decision in itself which created the crisis, rather it was a
symptom of an escalating organic crisis, which would in the end make it impossible for the Apartheid
discourse to reproduce itself. In other words, the internal logic in the system of Apartheid was com-
promised and increasingly unable to sustain itself.
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they accept the colonial boundary of 1910and that all people residing
within that boundary, should havefull and equal political vights and
voting rights. The moment they accepted that, from thenext moment
on, the Afrikaner peoplewere aminority of seven percent. And then
from '85 until '94, the P W Botha regime, tried to hang
onto power with all kinds of tricks and rubbish, which the
Truth Commission are now investigating. From that mo-
ment on, they accepted a minority dominating a majority.

Interestingly we here see that the decisign taken by the NP in 1985 to grant citizenship to
blacks (although not with the same prj«ileges as whites) is considered a loss of freedom
for the Afrikaners, and that only then did they become a minority in South Africa. I will
return to the issue of ‘freedom’ and thecentral role it plays in the thinking of the volk-
staaters at the end of this chapter. It is stﬁcient to say here that the reason why the Af-
rikaners lost their freedom was, according to the above-mentioned argument, because
they no longer were capable of deciding over own matters (and other’s, one could add)
without interference from non-Afrikaners.

We can now answer the question|posed above: what ‘mistake in the past’ is it that
was committed? It was the fact that white South Africa became dependant on black
workers, who in time wanted rights as|citizens, and in the end the government had to
grant it to them. By doing that they finally departed from Verwoerd’s vision of a South
Africa divided into homelands according to ethnic groups or ‘nationality’, and effectively

accepted a multi-ethnic country.

The line of argument by Mulder is perfectly in line with the conservative position within
the old NP, the CP, and the ‘idealistic’ view on apartheid of SABR A mentioned earlier in
this chapter. In the case of Orania this means that in order to keep “foreigners’ out and to
retain a pure Afrikaner community where Afrikaners govern Afrikaners, they have to do
all work themselves. This way Orania will not end up like the rest of South Africa,‘and

get swamped by the large numbers of blacks and become a minority once again.

The legacy of Verwoerd

All over South Africa official places are being renamed, and stadiums, dams, airports,
streets, named after people like Botha, Vorster, Verwoerd, are re-baptised with names
which do not represent the apartheid past. But in Orania you can see a statue of the late
prime minister Hendrik Frensch Verwoerd, standing on a hill overlooking the town. Be-

fore Verwoerd was stabbed to death by a messenger in parliament in 1966, he became
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the father of the homeland system for Africans, through the implementation of the Pro-
motion of Bantu Self-Government Act, which removed all representation of blacks (di-
rect and indirect) in parliament in 1959.”' He banned the ANC and PAC in 1960 after the

Sharpeville massacre; and he turned South Africa into a republic in 1961; he imple-

mented the infamous Sabotage Act in 1964 (which made provisions for long detentions
without trial); and finally under him Nelson Mandela, Walter Sisulu, Govan Mbeki, and
other members of ANC’s armed wing Umkhonto weSizwe were sentenced to life im-
prisonment in 1964 (Schrire 1994: 301). No wonder Verwoerd is an unpopular character
in post-apartheid South Affica, where many see him as the chief architect of apartheid
and some even compare him with Hitler, But in Orania his legacy is alive and well, and
most inhabitants see him, especially the intelligentsia, as a great philosopher, statesman,
and leader. Their view is that his intentions were noble and visionary and any thing that
people might agree was wrdng during apartheid was due to the fact that he was killed and
was never able to fulfil his Vision for the country. After his death, others took over and
they either perverted the original idea or were just not men of his calibre and could not -
carry out the plans laid down by Verwoerd.

It is as if the nationalist movement has been divided into the two camps ever since
the death of Verwoerd. When the NP was split, with the formation of the Herstigte Na-
stonale Party in 1969, and later the CP in 1982, it was, according to the these splinter

parties, because the government had diverted from the original ‘idealistic’ vision of

apartheid (Norval 1996: 188).”

In a sense the Orania / FF philosophy” falls within the idealistic camp, even though they
parted from the CP when the FF decided to contest the 1994 elections which the CP
boycotted. According to Carel Boshoff the CP ‘is stuck in pre-1994 rhetoric’ because

"' Even though Verwoerd is seen as the father of the homeland policy, he was actually against the rec-
ommendation made by the Tomlinson Report in 1935 to consolidate the old reserves for blacks in order
to turn them into self-sustainablg political units. But soon after he went from the Ministry for Native
Affairs to being prime minister he changed his mind, and became a strong proponent of the homeland
policy (Christopher 1994 711; Giliomee 1987: 366).

2 This debate within the NP is often labelled the ‘verligte - verkrampte debate’ (the ‘enlightened -
cramped debate”), mentioned in the historical chapter, where the latter position contains the ‘idealistic
position’ mentioned above, and was furthermore advocating for white supremacy and against white
unity (and for the narrow Afrikaner volkisnt). Even though the verligte, (who won the leadership within
the NP) wanted to transform the|Apartheid system, they never questioned the premise of segregation of
population groups according to yacial classification (Giliomee 1987: 377).

™ In my opinion it is often difficult to distinguish between the two position, which, with a few excep-
tions, seem 1o overlap. Prof. Boshoff was the leader of the FF in the Northern Cape and Carel Boshoff
is political advisor for the FF, furthermore the FF was the only party to have an office in Orania.

83



Mads Vestergaard 4. Orania

they still believe in white supremacy and that they shall rule the country again one day.
They are therefore opposed to the idea of a volkstaat and they do not accept the legiti-
macy of the ANC government. One could say that intelligentsia in Orania re-reads Ver-
woerd into the new political context, without the strains of white supremacy. Acknowl-
edging the present political situation, and their own limited political power in it, they do
not demand homelands for the blacks and the remaining land for the whites, but turn it

upside down; a homeland for themselves and the remaining land for the blacks.”

Apart from the ideological and philosophical connection with Verwoerd, there isalso a
personal one. Betsie Verwoerd, Verwoerd’s widow, lives in Orania, and so does their
daughter, who is married to professor Boshoff. Some of their children (Verwoerd’s
grandchildren) also live in Orania,among them Carel Boshoff (iv). All in all the Boshoffs
and the Verwoerds seem to have a very close relationship that goes back in time, and
they comprise an important part|of the political elite in Orania.

In Orania you can often finL opinions which divért from the official one, when
you talk to people not belonging to the above-mentioned elite. In this way [ heard people
say that the Verwoerd statue is a monument for a grandfather, erected by the family, and
not for acommon leader. Apparently someone once turned over the statue of Verwoerd,
and they were not from outside Orania. I heard people did not like Verwoerd because he
had become a symbol for what was called the ‘Avstig regime’ (I will return to this be-

neath, when discussing the different groupings in town). But also because he in the last

part of his time as prime minister advocated for ‘white unity’ with the English-speakers

and the republic he proclaimed was a ‘white’ republic and not an Afrikaner republic.

TRC

When asked about the TRC and whether they felt any guilt because of apartheid, the
response was always the same: apartheid was not as bad as it is being made out to be.
And if it was bad after all, it was j

perverted the original idea. And iﬁline with what Mulder says above: the larger part of

ue to the leaders who came after Verwoerd and who

the atrocities that came before the TRC were committed in the 1980, when the conser-

™ This is the official opinion in Orania, but, as I will show later, not everyone in Orania accepts the
legitimacy of the ANC government.
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vatives were|in opposition. Here are two examples of responses I got when I asked about

human rights violations committed during apartheid:

k, I want to say unequivocally that I don’t agree with
at and I think it was very wrong, but to ascribe that to
partheid philosophy would be equally wrong in the sense
that people interpreted the philosophy to suit their own
eans. [... ] and I think that if you go to the father of the
idea, Dr. Verwoerd, he didn’t mean that, he didn’t want to
ppress people, and people who did that changed his phi-
sophy for their own aims.

Iithink apartheid was murdered I think in 1967, when Dr
erwoerd was killed. There is nothing wrong with what he
intended, separate development. Apartheid was this mon-
ster that maybe the world created, or made up, or hanged

ound the Afrikaners neck. There 1s nothing wrong with
separate development. But when he was killed, and I think
e was killed because that thing would have worked. From
then and what came after Verwoerd... that you can call
artheid, before that it was separate development. Every
ation should have its own place, etc. Look at what the
eople after him were doing, what kind of people they
ere - that’s not typical Afrikaner nation. All the murders
that allegedly were committed, that’s not typical Afrikaans,
I'think it’s criminal elements. And I think I might be talk-
ing too much, but maybe the NP was in power for too
long. P'm sure that if Verwoerd could have fulfilled his
oals it would have been a better situation for everyone
today.”

In Orania I did not find anyone who expressed any sense of guilt for past events, what-

soever. Most maintained that apartheid was better than the present political system in

South Africa] and when pressed, they said that they did not support apartheid in the form

it took after the death of Verwoerd, so in actual fact they were in opposition. This is well

expressed by this woman who, when talking about the TRC, stated:

So but I don't know of nothing, of nobody here who was
involved so as I say our people wasn't in the government. I
on't want to take a part because as I say my leaders in the
ast wasn't part of the government and wasn't part of the
ruling government. We were opposed to the way in which
they rule the country. And I don't want to be part of it.

‘worked” and t

ereby would have threatened the interests of the Soviet Union or the New World Order

Pltisa weil—k;[own conspiracy theory that Verwoerd killed was because apartheid would have

led by the USA| According to the official version a deranged messenger working in parliament killed

him.
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The attitude I met everywhere in Orania toward the TRC was largely the same: it is one-
sided, ANC biased; it was  “witch hunt’ for Afrikaners; it created more division than

reconciliation; it was simply an unimportant, unnecessary institution.

Philosophical framework

Communitarism

In the eyes of Carel Boshoff the philosophy of Orania is based on communitarian prin-
ciples, rather than liberal, ihdividualistic values. This is linked to how he argues that the
volkstaat philosophy is not|right-wing, as most people would think, but on the contrary a

left-wing, post-colonial position. In his opinion right-wing, conservatism is defined by

the effort to protect vested interests as the main political goal. As an illustration he men-
tions Afrikaner nationalistn which according to him was socialist in the beginning and
only later became right-wing when the power base was secured and the social movement
got turned into conserving the obtained privileges. In public opinion there is no doubt
that the FF is situated on the far right side of the pblitical spectrum, but according to
Boshoff the DP is the most right-wing party in the country. He says:

[... ] that is why so many conservative Afrikaners are join-
ing the Democratic Party. [... ] individualism, fundamental
human rights, representative government, free market, that
rhetoric is the| vehicle for conservatism in the modern
world, and by conservatism I mean those who have some-
thing to conserve, standing together, those with vested in-
terests, they stand together and they find it more useful to
argue in terms of individual rights or for example the right
to private ownership than to put it forward as a kind of
divine right of being the master up against the slave or
something like that and that's the lingo, that's for privileges
that they use.’

7 As mentioned in the introduction, recent opinion polls interestingly show that the DP now is the most
favoured party among the Afrikaner electorate, where as it hitherto has been seen as the ‘liberal Eng-

lish party’.
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Opposed to this he sees his own and Orania’s position as being that of a socially respon-
sible, communitarian, and basically non-right-wing (more than directly left-wing) one. He
continues to describe the pbsition this way:

Okay and the pro;ect of which I'm part, is not so much
individualistic or liberal, it's closer to the communitarian
tradition and in that sense, closer to the African tradition and
that's why there are definite links to be developed berween
our traditions, our intellectual or academic traditions and
that of other African thinkers. We say[... ], you becomea
person through tbe eyes of other people, you live in the final in-
stance within community with other people and not asa
free-flying individual and your identity is not so much an
individual quesmon of adhering to this or that, it's much
more a negotiation of alignment with forces and people
and parties and traditions and all that but it's negotiated,

it's mter—sub]ecmve activity. So we are more to that side,
say in a certain sense communitarian with a definite sensi-
tivity for what it takes to be locally inclined, to be inter-
ested in your local traditions and than world wide terms.

Boshoff links his thinking with African tradition and describes a view on humans that
amounts to the much-celebtated notion of ‘ubuntu’ or African humanism. ‘Ubuntu’is
one of the most positive words in the new South Africa and one of the key signifiers of
the new nation’s self-perception, it’s the spirit of post- apartheid South Africa, or at least

seen as an ideal.””

In the gamje of political legitimacy, which the people behind Orania are
well aware the importance of, claiming affinity to African tradition and ‘ubuntu’ is very
effectual, since it goes to thé core of the new nation and Mbeki’s talk about an ‘African
renaissance’. Opposing himself to the ‘socially indifferent liberals® with ‘no sense of
community and people, only of money’ Boshoff can construct his own position in a way

which gives it the moral high-ground and gives it legitimacy.

7 One of the numerous places where the use of the concept of ‘ubuntu’ has been central was in the
TRC. In the TRC report it reads: ‘AS far as traditional African values are concerned, the fundamental
importance of uburntu must be highlighted. Ubunry, generally translated as “humanness” , expresses

itself metaphorically in umuntu n
words of the constitutional Court
making a shift from confrontatior
lent conflicts and time when viole
untu. Thus, heinous crimes are th

is bereft of ubuntu’ (italics in orig

principles, Ubuntu: Promoting re
Wynand Malan, he writes: ‘This

part of the restoration of the orga
many other examples, but the cen
social disintegration, etc.) is seen
representing the essence of goodr

gumuntu ngabantu - “people are people though other people”. In the
Justice Makgoro: “Its spirit emphasises respect for human dignity,
to conciliation”. Constitutional Justice Langa has said: During vio-
it crime is vife, distraught members of society decry the loss of ub-
e antithests of ubuntu. Treatment that is cruel, inhuman or degrading
inal). TRC of South Africa Report: Vol. 1, chapter 5: Concepts and
storative justice, p. 126) And in the submission by Commissioner
s part of restorative fustice. This is part of the spirit of ubuntu. It is
nism that is our new nation South Africa’. (Vol. 5, p. 443). There are
tral point is, that everything that is bad (crime, violence, corruption,
as a negation of ubuntu, which hence become an empiy signifier,
1ess in society, and that which is missing when conflicts arise.
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‘Community’ becomes an empty signifier which, similar to ‘ubuntu’, stands for ‘the good
life’, ‘social values’ or simply ‘humanity’, ‘Community’ is the place of wholeness, of com-
plete identity, of harmony. It is also a term that to a very wide extent is used in South
Africa today, both as the solution to the problems of the country and as a way to claim
legitimacy, as when politicians and others refer to what ‘the community thinks’ or ‘the
community wants’. The notion is empty because it is not necessary to specify what 1t
contains; what or who is the community exactly? How is it constituted and demarcated?
On the contrary, by avoiding to specify the concrete community in question, the idea of

community as such retains its effectual capacity.

Difference

This way of thinking community, as the highest form of being, correlates perfectly with
the perception of the world as being made up of distinct groups with non-compatible,
un-reconcilable absolute differences, asmany of my informants in Orania expressed.
Boshoff in no way views it that simple though, but on the contrary argues that the con-
cept of identity as being fixed and unchanging is something which belongs to the past
and which is no Ionger’viable. In accordance with this line of thinking one can at the
homepage of Orania”, find the "30 statements by Prof. Boshoff’ (Boshoff senior). Here it
is stated that ‘A volk does not exist by grace of a complete and definable identity, but because people
decide in terms of their shared existence and their futsre to identify with one another’. This clearly puts
a distance to the old apartheid notion of|the volk being a divine group of people, chosen
by God to reign South Africa. As opposed to this vulgar primordialism the Boshoffs sug-
gests a view on identity which focuses dn the wilful act of identification, a view which
suits the political context of post-apartheid South Africa better than Blut und Boden rheto-
ric.

The language of identification and conscious association is nevertheless based on
what one could call primordial logic, in the sense that it is believed that there are certain
identifications that are natural, ncn—his[oric. This becomes evident in the article “The
socio-political conditions for ciemocratilnation building: an Afrikaner point of view’ by

Boshoff senior and junior (1994). Here they argue, that Fraternité in the final instance is

s http:/fwww.orania.org.za
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the pre-condition to democracy, and not a manipulated post-condition’, and that ‘It is

rather a question of common destiny, recognised by those who share it and actualised by

ways to institutionalise this community.” (Boshoff & Boshoff 1994: 161) These natural
communities, which are seen as existing prior to any political formulation and to have a
given spirit of fraternité, are juxtaposed to ‘social engineering’ which becomes that which
violates the unfolding of natural differences, and their harmonious co-existence. There
seems no doubt that by ‘social engineering’ s meant the government’s effort to construct
a pan-South African identity along universalist lines, compromising the particularist iden-
tity claims of ethnic groups. In an ironic twist, the ANC (The eternal ‘communist enemy’

in Afrikaner nationalism, -a view [ heard expressed by many of my informants in Orahia)

becomes the proponents of the free market when the Boshoffs conclude their article by
stating:

It is only this multitude of forces, the multitude of self-
reliant communities that could stand up against the single
authoritarian ideology of consumerism (Boshoff &
Boshoff 1994: 166).

The project of Boshoff appears to be careful reformulation of thinking identity within
the boundaries of traditional volks-thinking, embodied in the volkekunde tradition in the
Afrikaner educationaﬁ system.” Their view on identity goes along the lines of what the
leader of the FF, General Viljoen, says when he argues that Afrikaners are a people in

their own right, and therefore can claim self-governance in a volkstaat:

[... ] given the ofjective features of the Afrikaner people of
language, culture, ethnic consolidation, etc., and given the
subjective criteria of a perception of a common history, a -
sense of carporate cohesion, and of the will to survive asa
people, there will [not] be serious doubts as to whether the
Afrikaners constitute a people or not. (cited from Norval
1998: 100 +my italics)

But not all Afrikaners support the FF and their demand for a volkstaat. In response to
this problem the FF, according to Norval, does two things: it stresses the subjective crite-
ria and the central aspect of identification (‘the answer to the problem of definition is to
accept the principle of voluntary assoctation, i.e. self-perception of being an Afrikaner’
(Viljoen cited from Né)wal 1998: 100)). Secondly, it purifies the ranks of the Afrikaner

with a distinction between ‘Boere-Afrikaners’ and ‘Afrikanses’, where the former are the

™ An old style anthropology, which focuses on distinct peoples and their ethnicity and culture, rather
than on social processes and complexity and hybrids; a focus on the particular rather than the universal.
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true Afrikaners according to FF criteria, i.e. supporters of a volkstaat, and the latter are
all Afrikaans-speakers (Norval 1998: 101).

As we have seen, Boshoff also stresses the identificatory aspect of identity and, as
shall be shown underneath, the use of labels is used to exclude people who are unwanted

as part of the Oranians’ group.

Boshoff’s idea of identity is met with scepticism in some quarters in Orania. I was for
example told that

The identity that Orania wants... some people have very

articulated ideas about the Afrikaners, but some of the

people... like Carel maybe, has not gone a very strong idea

about it... an Afrikaner is anyone who wants to be an Af-

rikaner - and [ agree with that in a sense, but truly wants to

be an Afrikaner.
Here we are still within the framework of understanding identity as being closely linked
with the act of identification, but we see a hardening of the criteria for being an Afri-
kaner; one truly has to want be an Afrikaner. This implies that there is some way by
which one can measure the sincerity with which someone identifies with the Afrikaner
identity, that this can be decided by someone external to the individual in case. Following
this must be the idea of objective characteristics for Afrikaner identity, in order to be able
to talk about what exactly it is that people truly must identify with. This resonates with
the old apartheid pastime of trying to purify the volk, in an effort to define die rechte Afri-
kaner; the true or real Afrikaner. As mentioned earlier, the qualification for being ac-
cepted as a real Afrikaner has been defined politically by the Christian-nationalist dis-
course and later institutionalised with the victory of the NP in 1948. But the old official

definition is, as discussed in the former chapter, under radical change, as the structures

that maintained it are redefining the identity. Where does that leave the Oranians?

The Boere-Afrikaners

This leads us straight into one of the key issues at stake; how is Afrikaner identity defined
and understood by the people living in Orania? In order to answer this question we will
have to address a series of interlinked and overlapping issues. They include the relation-

ship between white- and blackness; how other Afrikaners, who do not share the vision of
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a volkstaat, are viewed; and the view on South Africa before and now (roughly pre-and

post-1994).

According to Norval the purification of the Afrikaner ranks are used by the FF to ex-
clude Afrikaners who do not support a volkstaat, as mentioned above. In my interviews
found it utilised slightly differently in Orania. Firstly, the/people in Orania prefer to call
themselves ‘Boere-Afrikaners’, although they also regard themselves as simply ‘Afrikan-
ers’, when we in interviews talked about ‘Afrikaner culture’ and ‘Afrikaner identity’. But
the purification was mainly about excluding non-white Afrikaans-speakers and not white
Afrikaans-speakers who disagree politically. The latter Wefre regarded as belonging to the
same group but were often talked about as ‘Afrikaners Wh%o are not conscious about their
own culture’ or ‘who will learn, with time, that the only soiution for them is a volkstaat’. I
rarely heard it questioned that for example members of the ANC were Afrikaners be-
cause of their political affiliation, just that they were not very good Afrikaners - and that
takes us back to the subjective criteria for being a rea! Afrikaner.

Even though coloureds can make solid claims to Dutch cultural roots and has Af-
rikaans as their mother tongue non-white Afrikaans-speakers were, in my experience, not
regarded as being Afrikaners at all. But due to the awareiness that some of them claim
that identity, and that most of the traditional Afrikaner|establishment is widening its
definition of Afrikaner identity to include the nonvwhitesi the Oranians take on the label
of ‘Boere-Afrikaner’. This label effectually sets them apart from this larger group in the
making, In other words, they regard themselves as Afrikaners and ‘Afrikaner culture’ to
be their culture, but at the same time some feel that their identity is threatened by people
making identity claims to Afrikanerness. As this youné man put it to me:

I think they have a crisis. I am proud of bemg an Afri-

kaner, proud of being a Boer, and if they are not proud of

being blacks, it’s not my problem, why do they have to

take on my nat10nahty>
Apart from the exclusionary effect of the label ‘Boere-Afrikaner’ it could also very well
be seen as a reference to the mythico-historical past of the Afrikaners and the perception
of the Afrikaners as being ‘sons of the soil’.** In the former century the larger part of the

Afrikaners lived in the countryside, but even long after the main part of the white Afri-

kaans-speakers were urbanised, it remained an important aspect of the Afrikaners collec-

% Boer literally means ‘farmer’.
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tive self-perception. The reference to the farmet-past invokes a claim of histotical continuity,
and in a sense pute Aftikanerness, befote the Afrikaners were taken fronj their right element

and ended up in the cities as a proletariat competing with non-whites ovet jobs.

The term ‘Boer’ has attained a meaning in South Aftica that far exceeds the otiginal one. For
example at the Cape Flats outside Cape Town all policemen, no matter their colour of skin ot
language, are called ‘Boers’. It is widely used as a shott hand term for The Enemy, The System,
ot The Oppressor (which the police in certain ateas still is seen as representing). It is also used
wsi;nilaﬂy to ‘hillbilly’; simply a derogatory term for people from the countryside. The two terms
‘Boer’ and ‘Afrikaner’ are often used interchangeably,” but Boer has grji: an old fashioned
sound to it at best, and a derogatory one at worst. The effect of using the label can be manifold,
but 1t sutely is not anything a non-white would call him/herself, and it sigdals at1 insistence on
taking on an identity which is not 7z in the new South Africa. Beating the mainly negative
connotations in mind in wider South Aftican society, there is a sense of defiance in the way
they put up big signs in Orania saying ‘'n Boete-Afrikaner is trots daarop!” (A Boer-Afrikaner is
proud of [being] itf).

The use of the label ‘Boere-Afrikaner’ is mainly used to exclude non-whited, but also, as in the
following interview, white A frikaans-speakers who disagree politically.*” T am talking here to a
former computer scientist from University of Stellenbosch, now living i Otrania, about his

worrles concerning post-1994 South Africa:

QQ: but thete seems to be a setious effott to integrate everyone, and the whites haven’t been
driven into the sea...

A: my experience has been, and I think that if you look at it closely you will find that, that that
is the public viewpoint, but #here are 3 ways in which the Afrikaners, and more generally the wesiern point
of view is eradicated,

1n Europe many people are more familiar with the term Boer than Afrikaner, when talking about white
Afrikaans-speakers. '

%2 The term ‘Boer’ is also rejected by white Afrikaans-speakers who regard themselves as being ‘liberdl’.
An instructor at the police academy in Paarl said *Well according to me the term "Boer" refers to a group
of white Afrikaners who are particularly conservative and discriminatory in their views and actions. Some
of these people are actual farmers, while others occupy many different jobs in society, many of which are
in the police. These "Boere" also have a naive desire for self-determination and above all self-
preservation. They view themselves typically as part of God's chosen nation who is supposed to “civilise”
Africa and its indigenous people. Consequently they have a misplaced sense of religion and attempt {o

By

interpret the bible in such a manners as to portray them as being “on the right side™”,
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1) peopleare denied jobs. This whole philosophy of affirmative action, in fact they
are removed from their work. That means that a lot of people with experience and
knowledge are driven out of the country, they are emigrating, and they are not a factor

anymore here.
2)  with the crime people are killed, farmers are killed, people in the cities have to live

in prisons
3)  thelaste one is more subtle, and that is a kind of brainwash going on, via the televi-
sion and radio, change people’s points of view, to coincide with the ANC’s point of view.
There is nothmg that you can put your finger on but in subtle ways, like the way Afri-
kaans singers are denied to appear, with the kind of things which are allowed to be said,
with the slant that is put on the news e.g. a farmer has been killed but a black worker has
been murdered, things like that[... Jin that weay people’ minds are changed so that they in effect are
not Afvikaners anymore they become ANC followers. You see what I mean?

Q: and you can't be both ANC supporter and Afrikaner?

A:[... Jthere are people who say that they are... T have come to the stage where I don’t
regard myself really as Afrikaner anymore because everybody calls themselves Afrikaners, T call
myself a Boer, which I think is a select group of Afrikaners, who thinks the way that we

are doing...

In asituation where Afrikaner identity is being redefined to include both non-whites and
ANC members like Melanie Verwoerd - who claims that she is ‘a proud Afrikaner’ - the
Oranians with%draw and, in appreciation of the lack of power they have in present South

Africa to define the criteria for being ‘Afrikaner identity’, they take on the name ‘Boere-

Afrikaner’.”

Blacks

When talking about Afrikaner identity, the issue of blacks keeps on coming to the fore.
As mentioned, the Oranians insist that they are not supremacists or racists, they do not
feel that they a%re better than other population groups. But the issue of colour keeps on
being relevant%to them. As argued in the chapter on post- apartheid South Africa, it has
become very ciifficult to legitimise identity claims with reference to racial categories.
Therefore Orénia, together with the FF, engages in what Norval (1998) has called the -
‘reinvention of the politics of cultural recognition’. Difference must be formulated along

cultural- instead of racial lines. In other words, Orania and the future volkstaat cannot be

% It is interesting that when people without real political power are exclusive, they actually only ex-
clude themselves!
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legitimised on the grounds of creating a place for whites, but only for a specific cultural
group. But the fact that skin colour indeed was important in Orania became apparent quite
quickly. Often my informants would start off by solely talking about cultural survival and

then along the way the issue of skin colour would come out. Consider this as an example

of the difficulty some people in Orania had avoiding the black/white distinction:

A: “You have to treasure that safety is seen to, so if these people are walking with
no... just waltking around you have tg sort of mention it to the right people. One of the
problems apparently is the new wine house, there at the Herberg. Your coloured people
like to buy wine and they love to drink the wine, and the wine house is obviously at the
wrong place, it’s not in the international zone, rather move it to the international part.*
Q: international zone?

A: “yes, we have got international zones, there where the café and the garage is, and
where the supermarket is, that means that everybody can go there, but not everybody can
come and visit me at home...

Q: who can't come and visit you at home?

A: “Tam not allowed to be visited... when we moved here we asked whether we can use
any company to bring us stuff and they said no... so we prefer to have white guys helping
us, so they probably feel that only white people can visit us.

Q: who are ‘they’, the Dorpsraad?

A: “yes. I think what they are trying to do is that only that people stay and work in Ora-

nia.
Q: but what has that got to do with non-whites coming to visit?

A: “because it’s a volkstaat... [she answered very softly and instantaneously]. It’s 2 volk-
staat and its for whites...

Q: but if they don’t live here, they just visit...

A: “they can come and visit as long as they don’t sleep here, they have to sleep in the
international zones.

Q: are those rules written down?

A: “not really, its just sort of a common little thing... you respect their... its... youdon’t
get a paper when you move to Orania saying what you are allowed to do or not, its

% The concept of ‘international zones’ comes from the Apartheid era, where hotels of more than 3 stars
were allowed to declare itself an ‘international zone’. This had the advantage that they would be able to
service non-white foreign business men.
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just... they just tell you nicely. They are probably allowed to visit us, but I don’t know
anybody so it doesn’t matter...

Q: why do you think it is a problem if people sleep over, what consequences would it
have, what harm could they do?

A: “they will not do any harm but immediately... the things... it’sa volkstaat this, for Af
rikaans people, ach for the Afrika... white Afrika... not Afrikaner people, not necessarily only speak-
ing Afrikaans, okay... [...Jbut if somebody wants to sleep her it means that they also
wants to work here... |

Q: what if he just sleeps over, maybe he lives in Cape Town...

A: “they will probably arrange it, but then they will probably ask him to sleep in the in-
ternational zones, not in your home

Q: why, I mean it’s your home...
A: “yes, but I only have shares...
Q: and if they are friends?

A: “Ithink we probably wouldn 't have moved if we had that manty ﬁ‘zerzafs in coloured areas, because
then you would have stayed that side... 1think rather ask oom Carel® that question... haven't
lived here long enough to answer those political questions...

We can see how the principle that Afrikaners must do all work in Orania, as mentioned
in the beginning of this chapter, is interpreted as it can be done by whites, and not only
Afrikaners, as long as it is not a non-white person. There is also a slide from this argu-
ment about doing own work, to not ailowing non-whites inside Orania. The latter is
sought argued for by the former, but tg:e connection is problematic, since the line of ar-
gument is not logically congruent. |

Very often people would start off by saying to me that they had nothing against
blacks, but then it would come out later that there was indeed a very problematic rela-
tionship with blacks. In order to undersétand what is at stake, I will look at what the skin

colour means.

85 She here refers to Professor Boshoff. ‘Oom’ is Afrikaans for ‘uncle’ and is used as title in order to
show respect for older people.
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The signification of skin colour

When people say ‘It is not about skin colour and then later on say that other whites are
welcome here and not the blacks or coloureds, it 1s maybe because skin colour is one of
the important signiﬁers that demarcate a boundary, also between Europe and Africa.
Because in a sense it is not the skin-colour itself which is important, but what it signifies.
And this signified has to be appreciated as a historical product, the production of Afri-
kaner (and white in general?) identity and the parallel production of Orhers. Black skin is
probably the most important signifier of this Otherness, which was already established at

the Eastern Frontier before the Great Trek|(see historical chapter).

This phenomenon is of course not limited to South Africa. Here Stuart Hall talks
from an English context:

Black is not a question of pigmentation. The black I'm
talking about is a historical category, a political category, a
cultural category... Their histories as in the past, are in-
scribed in their skins. But it is npt because of their skins
that they are black in their heads (Quoted in Marks 1994:
2).

But one could also turn it around and say that the Afrikaner's history is inscribed as
much in the skins of the black as in their own White skin.* A chain of equivalence has linked
the signifier 'black skin' to 'blackness', which is linked with different elements such as
'laziness', 'barbarism', 'violence', 'lack of intelligence', and 'no family values'. This idea of
blackness has been the Other in the Christian-nationalist Afrikaner self-perception. It is
my argument that this self-understanding is viery much alive in a place like Orania. Con-
sider this comment made by a man in Oranip when explaining why he did not have to
lock his back door at night:

The reason why I can come into my house at half past 8 in

the evening, walking though the back, is mainly because

there is no blacks in town. Not because there is no crimi-

nals, cause there are criminals...
And later, when T asked him about why theré is this strong animosity against black skin,
he states: Tt is not against the black skin... ”and his wife finished the sentence, ‘it is about

nations, differences.” When I then asked, that|if it was about differences between nations,

how come people in Orania did not mind if a white English person comes here, she re-

% Because ‘a negative which is part of the determination of a positive content is integral part of the
latter’ (Laclau 1996a: 53).
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sponded: ‘that is because they are not at war with our nation. They were in the past but

now it is the situation with the blacks’.

It is when people talk about blackness ox this level, that the differences between 'col-
oureds', 'Indian', and 'blacks' or 'Africans' fades and they all are referred to as 'black’.¥”
This does not mean that one cannot, in a different context, make a distinction between
the different categories.

The same goes to some extent for the inside of the identity construction: sometimes
my informants would distinguish betweeh themselves and the English-speakers and the
next minute they would talk about WhitesEn general.” There is no doubt that the idea of
‘whiteness’ (and therefore also its countetpart ‘blackness’) still is an important part in
Oranians understanding of themselves. At the end of an interview 2 woman told me:

I cannot understand why other volks people are so inter-

ested in other volke like the Afrikaner-volk[... Jitis so dif-

ficult to argue out of this situation, the Afrikaner are here

in the south of Africa. We are|in Africa, we don't become

kaffirs, we are willing to become Africans, because we are.

We are not black Africans, if we were black it would be al-

right, but we are not black, we don't think the way blacks

think, in generalised view point, although we think a lot of

things the same, busically we are different and we want to be dif-

Jerent.
The blacks (meaning all non-whites) have always been the Other for the official Afri-
kaner identity as argued above, and they keep on having this function for the identity of
the Oranians. This is problematic in post- apartheid South Africa, which is why they ar-
gue in culturalist terms instead. The real test would be if the regarded themselves as being
just as different from the English-speaking South African as the Xhosa-speakers, but this
is obviously not the case. This it not to say that they do not feel different from the Eng-
lish-speakers, because they do, but it is not a radical difference like the one mentioned in
the quote above. It also came to show in the way my informants would shift back and

forth between talking about themselves as|being ‘Afrikaner’ and being “white’, including

the English-speakers. When it boils down|to an ‘us and them’ ordering of the world, the

¥ As Sander Gilman puts it: “The very concept of|colour is a quality of Otherness, not of reality. For
not only are blacks black in this amorphous worlj of projection, so too are Jews.” (Quoted in Marks
1994: 2.

% This is similar to what Norval calls (1996) 'undgcidability’ which was inherent in the Apartheid
principle for social categorisation; sometimes it would be ‘ethnicity’, other times ‘culture’, 'volke',
white/black, etc. But undecidability is also a general condition for all identity construction, due fo the
non-closure of all meaning.
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English becomes part of the Afrikaner ‘us’, due to the importance of whiteness. One
could say, that they sit between two chairs: on tﬁe one hand they on the official level
operate with a concept of identity based on identification and culture, and on the other
hand blacks are still the Others, which contradidts the culturalist arguments.
According to Norval (1998) the discourse of @lmrﬁism adopted by the FF (and by
Orania) does not rule out that identity can be forged along racial lines. The focus on cul-
tural values, protecting a way of life, operating with absolute identities, does not attack

other groups directly, but only as a consequence of it. It is a more indirect Othering,

which allows them to be exclusive without appearing racist.*” But it allows ‘racist effects’
to occur alongside arguments denying the relevance of the issue of colour in politics
(Norval 1998: 102). This fits my experience quite well, as [ was always told things like ‘we
only want to be left alone’, ‘we just want to do our thing’, and ‘we are only trying to keep

our way of life’.

Historically, the blacks have not only been the Others on an abstract level, but also very
concretely, as a threat to the state and white civilisation as such. In this following excerpt
from an interview with a man in Orania this is clear, as well as the importance of white-

ness as opposed to narrow Afrikaner ethnicity:

A: Now there is a black government. So now the

tually seen by most Afrikaners as foreign and oppr

ceived as that. Some of the Afrikaners are liberal, t}
a lot of people do not conform to that idea. So

doesn’t make them less the enemy, makes them e
nia... that we have one Danish guy is no problem
nots became Afrikaners] If 20 Russian families w
glad’, “f they have a Protestant belief’; -his wife

Q: But I thought it was about Afrikaner identity, k

police and all these institutions are ac-
essive, although it is not, but it is per-
hey like the new Rainbow Nation, but
the fact that they are in power now
/en maybe a bigger enemy. So in Ora-

[he explains how the French Hugue-
rould come to Orania, we would be

adds.

ut what about the 20 Russian families,

they are totally alien to Afrikaners? -and the colc

A: ‘But the 20 Russians will be 20 Russians.

ureds even share the same language?

.. especially if they wanted to be Afrikaners.

For 2 years we had an American family, they spoke Afrikaans they wanted to become
Afrikaners. They have moved to another town now. The kids will probably go intown as
little Afrikaners... They wanted to be Afrikaners, they identified themselves with our his-
tory... [... ]I don't know of any blacks who want to be an Afrikaner, maybe there are
some, but I don't know them. So if you have 20 blacks coming to Orama they don't want
to become Afrikaners... the Russians, in two generations their kids will be Afrikaners.

But if 20 black guys come to Orania, regardiess of their job, probably their kids would

i . . . .
¥ See my discussion of racism in chapter 3.
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marry other blacks and not Afrikaners, so by the end of the next generation there will be
40 kids with new wives, none of them Afrikaners. And the black lives normally in
enlarged families, so the guy who comes to Orania, his grandmother and grandfather will
come and the 20 families will be 100 people plus the kids. So a quarter of the population
would be foreign and wanting to stay foreign. That’s part of the problem. So actually it is
not that we are against the blacks, it is because they are so near and [they] don't want to
be assimilated| So if they come to Orania they come either for the money, or for some
subversive action. But not to become Afrikaners...[... ] we want a tenth of the country
for atenth of the people. But if 90% of the population come here before we have started
it, it will collapse.’

Again the threat of being swallowed up by the black African hordes is evident, and as an
example of the¢ importance of colour over culture, the acceptance of the 20 Russians is a

case in pc:sint.?G

Orania and South Africa

Oraniais a prime example of a separatist strategy in South Africa. This is practically done
by moving out into the desert and putting up ‘private property’ signs. But it also happens
on the discursive level, the way people talk about South Africa and Orania, and on the

level of collective symbols.

When the people I spoke to in Orania talked about South Africa and their place in it,
they constam:@ used terms like ‘out there’, ‘on the other side’, and they talked about ex-
porting goods to South Africa. One of the strongest expressions was to my mind the fact
that they in Ofania operated with ‘international zones’ (as mentioned in an interview in
the section “The signification of skin colour’}. These examples are indications of the
Oranians perception of being ‘a growing point for a future volkstaat’, a volkstaat which is
already in the making. If we look at Orania from that perspective, we can identify what
amounts to nation-building. As discussed in and earlier chapter”, collective identities need

to be symbolised, to be performed, to be spoken; and, with Benedict Anderson’s (1991)

 Another aspect of the issue of the Russians is the fact that European settlers in Africa are citizens but
not subjects under a king or chief. After independence Africans become citizens but they remained
subjects (Mamdani 1996). Citizens from other countries can therefore potentially become Afrikaner
subjects, whereas Africans cannot. )

' See ‘Symbols and collective identity” in chapter 2.
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word, to be imagined. I will argue here that the identity of Orania is first and foremost

constructed 1n an opposition to South Africa.

Symbols

While staying in Orania I quickly noticed a clear dissociation from all things symbolising
the South African nation-state. It happened in different ways, both officially and unoffi-
cially. Officially it was expressed in the usage of the volkstaat-flag instead of the new
South African one, which I did not see anywhere at all. In the same vein the holidays
celebrated in Orania are different from the official South African ones. An example is the
“Taaldag’, celebrated on the 31%. of May™ and the iold ‘Republic Day’ on the 14th. of Au-
gust, whereas holidays like the International Women’s Day and Freedom Day are not
celebrated.

Similarly the new South African anthem Nkosi Stkelel iAfrica is not recognised as
the national anthem. This I witnessed expressed in practice during the final of the rugby
Tri-nations Cup between South Africa and Australia. In Orania there is very bad TV-

reception and you have to have a satellite dish in order to see any TV-stations at all. At

the guesthouse in Orania there is a satellite dish and a big TV, so people gather there to
follow important events, such as rugby matches, We were about 40 people present that
afternoon, the spirit was high and there was a feeling of excitement. As the camera fol-
lowed the players from the dressing room to thé field the people present expressed de-
light when their favourite player came onto thej screen. The players lined up and got
ready to sing the dual national anthem.” Then th%z music started and after a few tunes the
sound went off the TV; someone had pressed the hmte-buttom So there we were, watch-
ing the Springboks move their lips to Nkosi without hearing a sound. It was dead-quiet
and no-one made any remarks about the muting of the TV -as if it was always done in
that way. Then, half-way through the dual anthem, the sound was switched on again and

they all sang along with Die Stem.

” The day is a commemoration of the recognition of Afrikaans as official language. The day was cele-
brated when I was in Orania. Early in the morning people gathered around the Verwoerd statue, some
in traditional Voortrekker clothes. Songs were song, skeiches and a puppet show were performed and
there were readings from the Bible. In the evening there was reading of poetry.

% As a symbol of national reconciliation the anthem consists of a combination of the old national an-
them Die Stem, and the ‘anthent” from the struggle Nkosi Sikelel {Africa.
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I noticed that next to me, during the match, there was a7 year-old boy who had a new

Springbok jersey on, with the South African flag removed.™

As mentioned earlier in this chapter, Orania has a statue of Verwoerd. The statue func-
tions as 2 symbolisation of the values around which the identity of Orania is tried to be
forged, just like countries have national monuments. One could add that it also signals
exclusion from the new South Africa, due to the negative legacy of Verwoerd in the lat-

ter.

An institution which is important in the ‘nation-building’ of Orania is the arts council,
where children and adults can learn to play musical instruments, do glass painting and
learn the history of arts, be taﬁght writing (poetry, journalism, fiction, plays).” When I
asked the leader of the arts council, Nico Jansen van Rensburg, who has a degree in mu-

sic from Germany, about the function of the council in Orania, he answered:

... if you are busy with volkstaat building like we are doing,
it is not good to have only money making businesses going
but you don’t cater for the people’s needs to interact with
each other. And I'think... ina normal society, you know
yourself in Europe it would be absolutely unthinkable to
have no music teaching. Here in Africa it’s different, eh...

it’s not so unthinkable. So therefore we have to cater for
that. We also have to prove to the world we are a normal
community, we try to create a normal community, a not-
mal way of life.

The above elements correspond with what Anderson identifies as being prerequisites for
being able to imagine the natién: a ‘national’ anthem (in this case it is the old South Afri-
can anthem), a flag, holidays ajnd monuments, a museum, where the history of the Ora-
nian people is being told, and a culture, which is nurtured at the arts council. Because col-
lective identity (an all identityias such), does not exist in itself, in any substantial sense, it
must constantly be reproduced, or to use Anderson’s term, re-imagined. The Oranians try
to build a volkstaat and thereb}jf enter the disconrse of national differences, where certain crite-

ria must be fulfilled in order to% gain recognition. And recognition is the defining principle

™ 1t is interesting how the rugby players still can be their team and at the same time play on the na-
tional team for South Africa.

> While I was in Orania there was a prize giving as the culmination of a writing contest, where the
children performed different pieces they had written, the winners received classical CDs and the local
brass band played. |
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for national identity; you can only be a nation if other nations recognise you as being a
nation. According to Orvar Lofgren (1989) a ‘check-ilist’ developed in the former century
of things that were necessary for a nation to have m order to be recognised (Lofgren
1989: 9). This list consists exactly of those things mentioned here. The symbols and
structures mentioned above hence has a dual purpase: to symbolise the identity of the
Oranians in order for them to be able to imagine xt, and to make a claim of ‘national

identity” externally.

In Orania we thus find a distancing to South Africa and what it stands for, and at the
same time an effort to identify with alternative symbols and thereby establish an alterna-
tive identity. As mentioned in the theoretical introduction, all identity discourses need a

constitutive outside to consolidate them, 1n Oraniajthis seemed particularly important.

The discursive construction of South Africa

In the following section I will look at how South Africais constructed as the constitutive
outside for Orania and the self-perception of the inﬁabitants. This construction evolved
around specific key elements, which were central m the way people talked about South
Africa.

In all accounts South Africa was characterised by disorder, crime, and a general decline
of standards and moral values, or simply the ‘disintegration of everything possible’ as one
man put it. |

Apart from the worry about crime in general, tjhe killing of farmers in particular was
one of the issues which most people mentioned as an llustration of how bad things were
going in South Africa. A range of different points w%ere made from it: crime is on the rise;
the government is unable, or maybe even unwilling, to protect its (Afrikaner) citizens;
there was a political ploy to drive the Afrikaners offithe land (it was unquestionable that
the killings were politically motivated and that they were escalating).

Together with the farm killings and crime, the decline of educational standards was

very important in the minds of the Oranians. There were several reasons for the educa-

tional crisis, including the government’s lacking ability to run schools; the new curricu-
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lum and way of teaching; or as quoted here, the inclusion of blacks into the school sys-

tem:

The standards of the schools is lower so that they can fit
it, now 1 must lower my standards so that they can fit in,
keep it two schools, then I could keep mine and they
could keep their standard, rather let them build up their
standard if they could, in their own time, but now the
whites must suffer because they must catch up. I am quite
lucky that I finished just before... a year after I was fin-
ished there came 10 blacks in the school, I finished college
and the year after there came blacks into that college, so I
was just ahead. But its... you can't really believe how they
really do it... like you have this guy, he’s 16 but he sitsina
standard 5, maybe in a couple of years maybe, a few hun-
dred maybe, then the standard will be the same. But for
me at this moment they are just doing it too quick, swing-
ing things around. Like this guy he has not got any educa-
tion, he is 16 and sits in standard 5, that would never hap-
pen in our schools.

I was told that the problem was on all educational levels, also on tertiary level. One of
the consequences was that South African university degrees no longer were recognised
internationally, and research was declining rapidly. Remember, the man who conducted

the first heart transplant in the world was from South Africa, he was an Afrikaner’, as

someone expressed it.

Affirmative action was another element in the discourse about South Africa, which was
mentioned over and over again. It was used as a cause for the declining economy and
educational standards, but mainly it was an argument for the lack of place for the Afri-
kaners in the new South Africa. ‘We built this country and now our children can’t getany
work’, was a typical comment I heard. Often people told me that it was a ‘severe dis-
crimination against whites’. So even if they wanted to be part of the new nation they
would not be accepted on their own terms. Carel Boshoff compared it with the Jews in
Germany before the WW2, they wanted to be a part of the society but were not allowed
to. When asked how he would respond to Mandela’s continuous statements that SA
needs the Afrikaners, the answer was

Yes, they need us on their own terms, and only if we ac-
cept the Rainbow Nation (affirmative action, redistribu-
tion). There is a difference between what they think we
deserve and what we think we need (e.g. mother tongue
education). We are being driven out of more and more
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places in SA.[... ] The danger of genocide against the Af-
rikaners cannot be ruled out.

He did, in other words, not think that it was just empty words, but he contested the con-

ditions for inclusion.

Lastly, the declining value of the Rand was|a prominent concern, and the government’s inabil-
ity to control a modern economy like the South African. And the new government was itself
seen as the main problem and threat - 1 was supposedly both incompetent, corrupt, rac-
ist towards whites, and communist, I [was among other things told that:

the government has no control whatsoever, I mean, most
of them were in jail themselves. Where else in the world
do you have a president who has been in prison for want-
ing to commit murder, planning bombings and terrorism,
its so... I mean it’s ridiculous. [... The government is not
strong enough... I mean everything is collapsing. They
drive in big cars, but the police force they cannot control.
Earlier this year I went to Pretoria, there they shot 2 peo-
ple on the street at 2 o’clock in the afterncon, its crazy!
People living there are getting used to it. We cannot live
with that, we are not used to that. The Afrikanersisnota
violent people, we are normal, hardworking, people going
about their own business.

The above-mentioned were key elements in the way people spoke about South Africain
Orania. These elements were interlinked within the logic of a discourse that constructed
South Africa as a society on the way t9 chaos. The bad economy was explained by the
declining educational standards, which often was explained by the bad economy and af-
firmative action; crime and affirmative action were the reasons why education was going

down and why whites left the country], which in turn resulted in a declining economy.

Both crime and educational crisis were explained by referring to the weak government.
In this way the mentioned elements créated a tautological reasoning, or a self-referential
system, with the problem of the new gavernment functioning as the over-arching princi-
ple, as the root cause of the country’s problems.

Adding to the fundamental problem with the new government as an ‘master expla-
nation’ for the ruin of South Africa, wis the basic assumption that the people in South
Africa just were too different. Following primordial logic of ‘absolute identities’, cultural

groups were seen as being like billiard balls; sealed entities bumping into each other and
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pushing each other away. There is no chance of finding a common ground, and the fu-

ture prospect of an integrated South Africa is therefore rather apocalyptic.”

South Africa clearly functioned as thee constitutive outside for Orania. It was constructed as a
place in chaos and negativity. This enabled Orania to construct itself as the absolute op-
posite to the above mentioned: socjal order; high standards of education; no crime (‘we
leave the keys in the cars and never lock our houses’); and a preservation of values, moral

and cultural traditions. And to this can be added community spirit as opposed to indi-

vidualist indifference, as Boshoff put it above. For many it was also a question of South
Africa was on the way to become ‘antother African country’, with no culture, order, or, in
short, civilisation. Implicitly they here saw themselves as the bearer of civilisation in Af-

rica.

I also need to add that I experienced a clear sense of alienation among some of the Orani-
ans when we talked about South Africa. I was told by a couple that ‘the SABC doesn’t
show good programmes anymore, it is all black culture and music. It is like being in a

foreign country and then turning on the TV, it isalien to us’. A feeling of marginalisation

and exclusion was also experienced| politically, because majority democracy had under-
mined Afrikaner ethnic political pdwer. It was as if foreigners” had stolen their country
and were now mismanaging it:

A few years you would say that South Africa is the best
country in the world, that its your country, but now you
can't really say that, you have your doubts, because you
don’t agree with the government or anything that is hap-
pening here. And now the nature is falling away, its still
the same, but you don’t see it with the same eyes anymore,
you don’t have that proud feeling in your heart anymore,
because it is not anymgre your country.

Just as other social identities do not have a substance neither does the South African or
the Oranian. Hence the need for symbols, both to be able to attack South Africaand to
create an alternative position.” Bedause it has not got a substance it is open to negotia-

tion and power struggles about hojw it should be understood. When a version of the

world is repeated enough times, and it has the power to be so, it can become self-evident,

% A view similar to the one of Huntington in his ‘Clash of civilizations’ (1996).

7 To recapture: the constitutive outside is also always to some extent the constituted outside. By for-
mulating what one is, one also has to access what one is not. This is similar to the atheist who has to
construct an image of God that he/she does not believe in.
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to appear as the ‘objective’, value-free account of how things ‘really are’. It becomes
common sense and therefore seems incontestable; it becomes hegemonic.

This was what I experienced in Orania: everyone spoke about South Africa in the
same terms, central themes and examples. Everyone subscribed to the same account of
South Africa and it appeared self-evident as ‘something we all know’. (I was actually
happy to see that Cape Town had not burned down by the time I returned from Ora-
nia!). This hegemonic discourse fitted the experiences of the people living there well, and
it constructed South Africa as a constitutive outside, which was central to the self-
perception of Orania. In this way Orania could stand as a positive project, representing

hope for a better world and ‘the solution to all problems’.

Compare the concerns of the Oranians with the general concern of South Africans be-
low: In this Idasa survey (Idasa, Opinion’99, 13. November 1998) the question that was
asked was what the most important problems facing SA that government ought to ad-

dress were (national level in percentage):

Sept-Oct 1994  Sept-Nov 1995  June-July 1997  September 1998

Job creation

Crime / security |6 . 32 58 64
Education 34 20 20 24
Housing 46 54 44 22
General economy |21 10 8 18
Health 2 7 10 13
Poverty 1 6 3 9
Violence 49 32 8 8.
Corruption 0 2 6 7
Water 0 5 4 6
Discrimination 19 4 2 2
Political violence |7 6 1 0

There is clearly a difference between the concerns of my informants in Orania and the
national survey when it comes to the issue of corruption, and political violence (farm

killings). There is a general concern with crime and the issue of personal security, and
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that it is not limited to the white section of the population, which some of my informants

seemed to indicate.”

If one contrasts the prime concerns of the Oranians with some national statistics we find
that farm killings has gone down 30% from 1995 to 1997%; unemployment has dropped
from 5.5% in 1995 to 4.6% in 1996 for whites in general, whereas blacks in the same
period has experienced an increase of 36.9% to 42.5%.'® My informants’ concern about
crime is on the other hand well backed by the statistics: In the period from 1974 to 1997
assault has increased by 69%, murder by 184%, rape by 252%, and robbery by 252%.'"'

Groupings in Orania

Whereas the consent about South Africa seemed to be rather unproblematic, consent
about the vision for Orania, on the other hand, seemed forged only with great difficulty.
In that sense the consent regarding the former was extremely useful, if not absolutely
vital, in formulating a common identity. Although it might look homogenous on the sur-
face, going a little bit deeper one will find a variety of opinion and political attitude. It is
possible to see the local political terrain in Orania as being split up into different posi-

tions and groups.

Liberalism / Conservatism in Orania

The main division seems to be between the ‘liberals’ and the ‘conservatives’. This distinc-

tion is not only based on my own analysis while being in Orania, but was also used by the

%% Idasa states in their press release that there is a national consensus despite race, class, wealth or gen-
der about the most pressing problems of South Africa. There are, nevertheless, important differences
that are not visible in this survey. With regards the issue of education people with limited educational
access are concerned about getting the privilege of education, whereas the people who already have
easy access are afraid of loosing that privilege. In the former instance it is a concern with getting edu-
cation as such, in the latter it is a concern with falling standards. Both would, nonetheless, fall under
the category ‘concern with education’. In the case of employment, the people who already have a job
are probably more concerned with loosing it than with the creation of new jobs. Again, it is a matter of.
privileges: some people are concerned with job creation in order to get a job, others in order not to lose
the one they have.

> SAAIR: South African Survey 1997-98: 32.

"% SAAIR: South African Survey 1997-98: 55 & Statistics South Africa: census in brief 1996.

"' SAAIR: South African Survey 1997-98: 29. It must be noted that the figures prior to 1994 did not
include the former ‘homelands’, which explains a radical increase in 1994 of incidents.

107



Mads Vesteroaard 4. Orania

Oranians themselves. In the case of Orania the Iiberals roughly meant the ones who in-
vited non-whites to Orania {as was the case last year when students from Rand Afrikaans
University came on a visit), and who acknowledged the ANC government. In turn, the
conservatives seemed to operate with a more %primordial concept of identity and to find
traditionality important; to be reluctant to acjcept the new political reality and hence to

make compromises and seek the acknowledgement of the government and media.

The two positions to a large extent found expression through the different organisational
structures. The liberal position was associated with the Spansaam organisations (Avstig -
the shadow cabinet of the future volkstaat; SABRA (South African Bureau for a Race
Affairs) - the academic arm; Volkswag - the qultural arm), the NGK (Dutch Reformed
Church) and the Volkskool (a very progressive school in its use of computers). The con-
servative position was associated with the to’jwn council, APK (Afrikaanse Protestanse
Kerk)'” and the CVO (Christelike Volkseié Onderweis) School.

The above mentioned does not refer to two neatly distinct groups, but I would suggest
that they rather are regarded as posiﬂons in the political terrain of Orania which people
can move between. There were many cross@lliances and people who for example were
members of the APK and active in Volksw#g. And people express both, often in the
course of one interview. It must furthermore be stressed that the terms ‘liberal’ and ‘con-
servative’ are highly contextual and relative, and many South Africans regard the posi-
tions, as they are being expressed in the context of Orania, as both being very conserva-
tive.

As mentioned earlier, Carel Boshoff argued that the volkstaat concept is left-wing
and not right-wing as most people would think. To him, right-wing meant people who
protected vested interests, and it included pe(%ple who refused to see the reality of South
Africa, with its change of power. In that Waiv the concept of the volkstaat is not right-

wing. Boshoff explicitly wanted to dissociaté it from the right-wing and sees himself as

"2 The APK was formed in the beginning of the 1990’s after the NGK declared Apartheid to be a sin
and asked for forgiveness for its involvement. The APK, which is the biggest church in Orania, still
claims that it is God’s will that the different peoples must live separately, an argument that was the
central theological argument for the Apartheid policy, It seeks its biblical reference in the story about
the Tower of Babel, where God dispersed the people of the earth. One shall not try to unite was God
has divided.[ and one shall not divide what God has united {the Volk}] (Dubow 1995: 263).
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being left-wing in his effort to create a new beginning, a (post-colonial) revolution. '®

The volkstaat concept could, according to him, become right-wing if it became exclusive

and people wanted to move people who are not part of the Volk.'™ Even though the

argument is leftist, he admitted that it attracts a lot of right-wing people, especially when

they are disillusioned because of affirmative action. This does nevertheless, according to

him, not corrupt the idea.

We jcor’ne here to another major division within Orania, one that largely fell along

the liberal/conservative division. There seemed to be a division between what one could,

in lack of better terms, call the efite and the people, and what they envision for the town.

The former would be the Spansaam organisations, which T also heard called the ‘Avstig

regime’. ']

town. All

hose are the people who started the project and are in the leading positions in

the Boshoffs are centrally placed in these organisations. Furthermore, Anna

Boshoff, Verwoerd’s daughter and the wife of Professor Boshoff, was the principal for

the Volkskool. I was furthermore told that ‘Some people don’t like that the Spansaam

people all are members of the ‘left wing liberal church - the NGK’, which is not consid-

ered to be

loyal enough to the volks-cause’. One man, who was a member of the conser-

vative structures, explained the distance between the Spansaam-people and ‘the people’

this way:

Avstig is not in touch with the people, the town council is.
E.g. there are blacks using the liqueur store, drinking and
making a mess outside. And Avstig does not even know
that! So what happens is what happened last Saturday,
when someone went to them and said: “take your things
and leave”, and then they [the blacks] went over to the su-
permarket, and so they went back to them and said: “I told
you, we don’t want you here. You take your things and go,
otherwise we take you.” So in that situation it 1s the town
counml which has to come up with a solution. Avstig says:

“we are not racists, we are an open town, everybody is
welcome”. Like the visit Mandela made to Orania in the
beginning of 1996, there was a rebellion in this town.
There were more than 300 gun men brought in to town by
helicopters and caspirs to protect the president. Behind
every bush there was a security police man. But the town
didn’t want it. There was a big show by Avstig, and even
the town council at that stage. But the town didn’t want it.
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In the Afrikaans magazine Rapport he said that he was not a right-winger, where after some young-

sters asked him ‘but if you are not right-wing, how can you live here?’
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which many people actually do want, and to me it seems to be a paradox; an “inclusive volkstaat’?
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Here we clearly sce that Avstig is regarded as being liberal (as defined above) and that there

is a feeling of distance between them and the inhabitants of Orania. The story about when

some black students came to Orania further explains the point:

A: ‘they [Boshoffs/Avstig] are trying to keep face with the SA government and the outside
world, and the people in Orania feel it is at their cost. L.ast year we had a special meeting,
on whether we would allow a group of political science students from Rand Afrikaans
University to Orania. We put it on the agenda because probably there will be black students
in the group also. A 3 day study tour, something like Mads. Now i1s Mads welcome, of
course Mads is welcome. Would Mads be welcome if he was a Ghanaian student, then
Mads wouldn’t be welcome. Now, why not? Because half of the town has lost people to
murder from black guys. So we wouldn’t|/like to force a Ghanaian guy... nobody has ill
feelings about Denmark. [...]

Q: But even though he’s from Ghana and not South Aftica, which means that he has
nothing to do with. ..

A: ‘he has nothing to do with it, but he js black guy. So there are certain emotions. So
Boshoff says “he can come, he can even come if he 1s South Aftican, we have to adult and
open minded about this. So when the students in the end came there were 7, of whom 5
were black. Now what was said in Orania was: “they had not asked to come here, they were
- irfvited, by these power structures to show this town. It was mid summer. Luckily that
week it was a bit windy, they didn’t wanna swim, but they visited the swimming pool, but
nobody swam. One of the guys said: “I tell you, if they ate going to swim I am going to kill
them in the swimming pool. And it will be your blood, on your hands [the Boshoffs]”.
Then the Boshoffs said “we’ll leave it for everyone to decide how they are going to handle
it”. But if you don’t do it the Avstig way then you are a naughty guy, and sort of “we don’t

333

think there is a place in town for radical racists™.

Apatt from seeing another example of how animosity towards blacks is explained, we see
that the man quoted above sees the ‘power|structures’ as being too liberal and thereby out
of touch with what goes on on the ground (implicitly stating that the majority is:
conservative). Itis difficult to tell exactly hpw widespread this perception is, and how big
the gap between the ‘elite’ and ‘the people’ is, but it is undoubtedly a fact that there is some
kind of division. Even Carel Boshoff seems| to acknowledge this when he says that the
town attracts right-wing people, and when he told me that he actually had greater difficulty

selling his ideas about identity and culture t¢ his own people that to outsiders.
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Heterodoxy/orthodoxy

In the subsequent section I will establish another way of talking about differences in ap-
proach to the present situation of the Afrikaners within Orania, but one which can be
expanded to talk about Orania’s position in the wider South African context. I will show
that the internal differences within Orania can also be read from the position of the

overall project in this wider national context.

A woman in her late 40’s told me about how she saw the situation in South Africa.
She insisted that the Oranians wanted to be part of SA, and even that they are proud to
be so. Like so many others in Orania its was important for her to stress that she was not
running away from something, but rather towards something; the project of Orania was
indeed pro-active rather than re-active. But at the same time, she talked a lot about that
‘things are getting mixed outside’ and that the Afrikaners have experienced a ‘loss of
freedom’. Here is.an example:

Look, things are getting very much entangled and mixed
outside. The schools, as Isay... the main thing, my God is

- now placed on the same pedestal as other Gods. In every
school the State gives money to. And that's not good for
me. And very much different languages and things is in the
same school and outlook on things, outlook on history,
outlook on the future. So that is, I can't be free in that. My
children isn't free that I can bring them up the way I want
to bring them up. That's clashing, I think it is a recipe for
an unstable country. There is so much different back-
grounds and the way you think about things and how to
order things, it is culturally different and then you can't
understand each other very well.

It is interesting that she insists that she is not running away from anything, and at the
same time claims that everything is wrong with South Africa (using the discourse of
South Africa as constitutive outside). What she depicts as being problematic and resulting
in a loss of freedom, is what other Afrikaners regard as something good, as I shall discuss

later.

A good way of expanding an understanding of the situation of dislocation of an old or-
der and where it leaves the people who inhabited the order, is with Pierre Bourdieu’s
theory of fields of discursivety and symbolic order. According to him, any symbolic order

(a system of values, norms, accepted forms of practices) tends to naturalise its own arbi-
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trariness and thereby appears as being value-free, objective, imposing limitations on what
subjects can do and think, by giving them a sense of these limits (Bourdieu 1977: 164).
This state is what Bourdieu calls ‘doxa’; the total naturalisation of limits or order, and by
consequence, the taken-for-grantedness of it. It evades discussion and criticism because it
is ‘common sense’. It is the uncontested common ground on which social interaction
takes place, built on a convergence between external order and people’s habitus, the in-
ternalisation of this order. What is interesting for me here are the tools Bourdieu offers
us to think the situation of the break-down of doxa. He talks about two main positions
that are possible after the de-naturalisation of a symbolic order, or in my words, a social
imaginary; he calls them ‘orthodoxy’ and ‘heterodoxy’. Both imply an awareness of the
opening up of the possibilities for competing discourses, but in opposing ways; whereas
the latter champions the new openness, the former tries to restore the primal state of
doxa, to re-close the field. This is never entirely successful; the Fall is irreversible, inno-

cence is lost (Bourdieu 1977: 169).

I think Bourdieu offers us an interesting theoretical perspective, but I have a problem
accepting the whole package for my purpose. My reservations concern the concept of
doxa and its application in an analysis of the South African situation. The following
quote shows the problems. Speaking about the situation of crisis where the doxic has
been articulated and therefore become challengable in the discursive field:

... the arbitrary principles of classification of the prevailing

classification can appear as such and it therefore becomes

necessary to undertake the work of conscious systematisa-

tion and express rationalisation, which marks the passage

from doxa to orthodoxy. (Bourdieu 1977: 169)
The proponents of apartheid were from the beginning engaged in a extensive ideological
labour systematising the Christian-nationalist discourse and trying to perpetuate that spe-
cific social order by constantly validating it according to different rationales, most nota-

bly history, theology, and anthropology (Dubow 1995).

Apartheid as such was never taken totally for granted as an uncontested way of ordering
the world; the social order was not doxic, apartheid reality was never innocent. Of course
Bourdieu developed his theory in the society of the Kabyls in Algiers, and he has not
claimed that it could be used in the analyses of a complex society like South Africa. But

then again, certain things under apartheid were taken for granted, to a certain extent any-
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way. But it seems as if the taken-for-grantedness was only forged with more difficulty
than in Bourdieu’s theory about unquestioned reproduction of doxa. The different struc-
tures engaged in sustaining the apartheid regime tried to naturalise the order and to limit
the space of criticism and discussion. Was apartheid, put in these terms, orthodox right
from the beginning? This does not make sense, since, according to my reading of
Bourdieu, orthodoxy and heterodoxy is defined by their relation to something that was

previously taken for granted.

When talking about the institutionalisatipn of the apartheid order I would therefore
rather use the Gramscian concept of begemorny, which Bourdieu’s doxa in some respects
bears a strong resemblance with, which the following quote quite clearly shows:

The dominated classes have an interest in pushing back

the limits of doxa and exposing the arbitrariness of the

taken for granted; the dominant classes have an interest in

defending the integrity of doxa or, short of this, of estab-

lishing in its place the necessarily imperfect substitute, or-

thodoxy. (Bourdieu 1977: 169)
The theory of hegemony was for Gramsci exactly a way of understanding how the domi-
nant groups in society could retain their powerful position, and therefore how the subor-
dinated should go about overturning that power. Gramsci pointed out that the question
of power could not be restricted to the poliitical sphere, but needed to include all aspects
of social life since the power was held in place by the whole structure of society.'®

The concept of hegemony offers possibilities for talking about the processual char-

acter of creating a social order in a more flexible way. Aletta Norval suggests that we

think hegemony as resting on a combination of the forging of consent, and if failing that,

the exercising of domination.' That domination must also be justified within the hege-

195 Because Gramsci wrote about hegemony in a firagmemed form with a significant lack of stringiness
and congruity, it has allowed scholars to use his concept and insights in a wide variety of ways (Barrett
1991: 52). One understanding of hegemony is that which resembles Bourdieu’s doxa. It implies that
hegemony is total and that a social order is either hegemonic or it is not. It understands hegemony as
being purely a question of silent consensus, of people not knowing that they are being exploited due to
their false consciousness. Through self-regulation they reproduce and perpetuate the ideas and vatues
of the ruling class, thereby cementing their position of power and their own subordination. This classic
Marxist, quite widespread view is to be found among people like Louis Althusser (1971), who were
one of Bourdieu’s teachers, and Dick Hebdige (1979). This use of segemony has the same problems as
doxa.

"% It was never clear whether Gramsci used the concept to talk about the situation of consent where no
force was necessary to uphold the order, or whether he also used it to describe a power kept in place by
the use of physical force (Barrett 1991: 54). See also Gramsci himself: *Selections from the prison
notebooks’ (1971}, -especially the chapter on ‘Italian Risorgimento’.
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monic discourse. (Both forging of consent and domination are acts of power). In the
case of apartheid consent was to a large extent forged among the ‘insiders’ (whites in
general, Afrikaners in particular) and brute domination was applied to the ‘outsiders’
(Norval 1996: 4). ¥

This way the apartheid regime created a social order of values and subject positions
which was reproduced for over 50 years, kept in place by a combination of consent and
domination. A certain order was created, which Afrikaners not necessarily took for
granted, but which nevertheless seemed unquestionable, i.e. there was a limited discursive
space where only very specific questions could be raised. People might have felt that
there were other ways of arranging society but, apart from benefiting materially asa con-
sequence of the system, stepping out of line often meant heavy social sanctioning. A
certain order was hegemonised, not turning totally invisible and commonsensical, but for
many ordinary Afrikaners incontestable. There was no discursive space to question the or-
der, and alternatives seemed too radical to many. This was of course a clear strategy of
the regime; to construct all alternatives to apartheid as being ‘jcerrorist, communist, and
against the Afrikaner volk. It appears, that the lack of space fc?;r questioning the regime
resulted in a situation where most whites in a sense were neitﬁler for nor against the sys-
tem —-they were the system.'®

After the dislocation of the order of apartheid a new $pace has opened up, and
social order in general has become contestable. It is in this space, post- apartheid South

Africa, one can talk about heterodox and orthodox position.

Even though the woman quoted above engages as a player in the new space, she at the
same time finds it threatening that her values are now contestajble; only one of many pos-
sible sets of values. Even though she says that she did not suj,pport the apartheid gov-

ernment, the latter worshipped the same God as her.

"7 A very important factor in forging the consent of the insiders was the simple fact that they reaped

the benefits of the system and therefore obviously had a greater interest in sustaining it than non-whites
in South Africa.

1% Many of my informants told me that they did not support Apartheid, dithough they were in the mid-
dle of it (as one man I spoke to who was in the presidential council under Vorster, Botha and de Klerk).
Another possibility is of course that they know that T would not be sympathetic towards them if they
said that they supported Apartheid. Before it could have been formulated positively as in ‘separate
development’ but now the hegemonic post-Apartheid understanding is ‘crime against humanity’, ~and
who wants to support that? |
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The woman’s position fitted the general feeling I got in Orania. They do not try to re-
establish apartheid order (re—clbse), but to take the old values (such as Calvinism, national
myths and the notion of race (although couched in culturalist language it is still relevant
due to role of blacks as others), and ordering of the world into the new context. One
could distinguish between two levels: internal (intra Afrikanerdom) and external (in SA asa
whole). The Oranians want to enforce an orthodox closure with regards to Afrikaner-
dom, but not externally becaujse they are only too aware that they do not hold the power
to do so, - even if they Wantecf to. This calls for a new strategy and not a return to an old
order. Orania is therefore in 4 sense both; old values are sought preserved in the new
context, but this context (loss é)f power, discourse of non-racialism and majority democ-
racy) effectively sets up a new set of rules of how this can be done. It is therefore neces-
sarily ‘the old’ in a new way.m%This could explain why they see themselves as being pio-
neers and not conservatives. This is where it in a sense becomes paradoxical. The real
orthodox Afrikaners are the ones who do not actively engage in the new space but just
long for the return to the ‘good old days’ through a reversal of the political changes. And
people engaged in projects 1ik§e Oranta have a heterodox approach, since some of them
might wish themselves back, but they at the same time realise that the ‘good old days’ can
only lie in the future. They engage in the new social space opened up by the crisis of
apartheid and become one of the players positioned therein. This shows in the insistence
that the idea behind Orania is pro-active, constructive and not simply re-actionary. It is
exactly these new possibilitie§ now available which make a project like Orania possible;
the principle of self-determination, cultural rights, freedom of association, and freedom
of movement. The idea of Orania is therefore in a sense heterodox and orthodox at the

same time. '™

' Norval reminds us that the concept of a volkstaat must be seen as a ‘new historical object’ (Norval
1996: 283) :

"% If we return to the groupings in Orania we can see the fact that Orania as a project can be said to be
both heterodox and orthodox is reflected in the differences between the aforementioned two positions;
the ‘conservatives’ and the *liberals’. There is no doubt that liberals like Carel Boshoff are more het-
erodox in their approach to the current situation in South Africa than the conservatives in town, who
are reluctant or directly opposed to negotiate with the new government. Like with liberalism and con-
servatism this is nevertheless also relative and, as 1 will show in the following chapter, there are other
Afrikaners whom I spoke with who are far more heterodox than Boshoff.
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Freedom

I'have so far mentioned the issue of “freedom’ several times, as it keeps on coming up in
the conversations I had with people in Orania. It is very important in the imaginary of
the volkstaat-supporters, as the name of the party representing the position in parliament
also indicates; the Freedom Front. This section will look into the role the notion of ‘free-

dom’ plays in the discotrse of the volkstaaters, and link it with the issues of liberalism

versus conservatism and heterodoxy versus orthodoxy. It will furthermore functionasa

bridge to the subsequent chapter about other identity positions than the Oranian one.

The genealogy of the concept

The word ‘freedom” has undoubtedly a potently positive connotation. It is one of these
words that we all seem to agree on the meaning of, which is the reference to something
universally humane. The freedom from something, the freedom to do something. It is, as

will show, nevertheless not as an unambiguous term as it might appear. In trying to un-

derstand what is at stake when the volkstaaters and the Oranians refer to ‘freedom’
suggest at least two different explanations.

The first explanatiion takes us into the genealogy of the concept of freedom. The
current dominant Westérn meaning can to a large extent be traced to the Enlightenment
and the project of freeir%g people from the bonds of the dark middle age; from serfdom,
from religion, from sup%rstition, from tyrants and kings. One of the most important as-
pects of the philosophic;al revolution was the modern perception of the subject as being
essentially self-defined, ias opposed to previous views where it was determined by a cos-
mic order (Taylor 1975: 6). It was the unrestrained unfolding of this new subjectivity
which was the Enlightenment ideal of freedom; independence of the individually self-
defining subject (Taylo%‘ 1975: 22).

There was soon csime a reaction to the universality, rationality and individuality of
the Enlightenment, which started with the so-called ‘Sturm und Drang’ period in Ger-
many and later more Wijdely labelled ‘romanticism’. This is important in this connection,
because these thinkers &perated with a different notion of freedom, based on a different
idea of the subject. Without getting into too much detail, it is necessary to touch on this
different notion of subjectivity in order to understand the conjunctive different notion of

freedom.
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J. G. Herder, who was one of the main|characters in this new generation of thinkers,
wanted to look at humans holistically, without the Enlightenment division into body,
soul, thinking, feelings, nature and culture. The new idea was the notion of selfrealisation;
it was every man’s moral responstbilityto develop his own unique essence through ex-
pression and living (a shift from Jogos to poesis). Stressing particularism rather than uni-

versalism, made people essentially different, and this difference defined the unique form

of our humanity we were called upon to realise. This self-realisation was defined not in
relation to an ideal outer order (as in the Enlightenment) but to something from within
(Taylor 1975: 17). This did not result in radical individualism, but on the contrary, it came
to stress the importance of communion between groups of people. The reason being,
that in trying to overcome the dichotomies of the Enlightenment, man was made a part
of nature again, and therefore his subjectivity could not stop by the borders of the body.
In order to realise the full inner potential, man had to engage in the larger streams of life
in a communion with other men. Since man now was an expressive, meaning-creating
creature, language received a privileged position, and, as a consequence, language-groups
became of prime importance. All peogjes were seen to have a distinct language, and a
distinct essence of humanity, which it wtas their duty to live out. The highest aspiration
for man was therefore realised through living it out with his own people (Taylor 1975:
20). As formulated by Charles Taylor, fthese new thinkers were

[... ] seek[ing] for a deeper Bond of felt unity which will
unite sympathy between men with their highest self-
feeling, in which men’s highest concerns are shared and
woven into community life|rather than remaining the re-

serve of individual. (Taylor|1975: 28}
Freedom was for Herder the possibility of living out this unique humanness. In this way
it was both a question of getting clarity ot who one really is, through self-realisation, and
being able to live it out together with otHers sharing it, through an organic, holistic com-
munity life of people ‘belonging’ together primordially. The lack of freedom was there-
fore not being able to do just that. This way of thinking makes the primordial assumption

that the world consists of objectively distinct groups of people.
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‘Two notions of freedom

The reason why I spend time digging into the history of philosophy is that these two
notions are precisely the two notions we encounter today, which is one of the reasons
why different people can talk abc;ut different kinds of freedom. The notion still plays a
very important role today, and is central in the UN’s Human Rights Declaration and in
all bills of rights in democratic cox;stitutions. In the South African Constitution of 1996 it
is stated in the first paragraph in the bill of rights:

This Bill of Rights is a cornerstone in the democracy of

South Africa. It enshrines the rights of all people in our

country and affirms the democratic values of human dig-

nity, equality and freedom. (Chapt. 2, 7. (1) -my italics)
Throughout the Bill different kinds of freedoms are mentioned, creating the skeleton of the
bill: ‘Freedom and security of the i)erson’ (Chapt. 2, 12), ‘Freedom of religion, belief and
opinion’ (Chapt. 2, 15), Freedom of expression’ (Chapt. 2, 16), Freedom of association’
(Chapt. 2, 18), ‘Freedom of movement and residence’ (Chapt. 2, 21), ‘Freedom of trade,
occupation and profession’ (Chaﬁ)t. 2, 22).

The “freedom’ spoken about here is the ‘Enlightenment freedom’, which to a large extent
has monopolised the idea of freedom. This is the first explanation I suggest: the freedom
talked about among the volkstaaters/Oranians is the ‘romantic freedom’, the freedom to live ‘on
your own, with your own people’, without interference from others, the classic national-
ist demand."'If we for a moment %revisit the quote from Corné Mulder of the FF in the
section ‘We do our own work’: it makes sense that he claims that Afrikaners lost their
freedom when they accepted minority status. Being a minority in ademocratic country is

not reconcilable with the romantic notion of freedom.

That 1s why the constitutional ‘freedoms’ mentioned above are not enough. They are
universal freedoms, but what the volkstaaters want is a particular, self-defined freedom.
For the ANC ‘freedom’ is a ‘one man one vote democracy’, following the universal, indi-

vidual ideal of freedom from the Enlightenment.

"' The slogan for the celebration of the 150 years anniversary of the Great Trek was © Afrikaners, op
trek na uns eie’ (*Afrikaners, on the way to our own’). The slogan can be found in the offices of the
Saamspan organisations in Orania. Note that the slogan does not say ‘on the way to our own couniry or
land’, but uses the abstract notion of the volkeie; the romantic notion of volksgeist.
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Freedom as an empty signifier

The other explanation I suggest is on a slightly different level of abstraction, although it is
linkable to the above-mentioned point and is complementary. There is a central difference
between the “freedom’ mentioned in the first paragraph in the bill of rights and the ones in
the following paragraphs. The difference is, that the latter ones are spectfic freedoms,
whereas the former is the notion of freedom as such. The notion of ‘freedom’ has no
content in itself but exists only in the different forms it is realised, as in the different forms
of freedom mentioned above. In this general sense ‘“freedom’ functions as an empty signifier,
capable of meaning almost anything and yet keeping the connotation of a fundamental
right, as something which appeals to our deepest humanity and with which we can all
identafy. This is why the woman quoted in the former section and other people supporting
the volkstaat can claim that they have lost their freedom, despite all the freedoms they have
a constitutional right to. They do not have the right kind of freedom, the ultimate freedom;
the freedom. As Corné Mulder from the Freedom Front told me in an interview:

[...] some of the first anti-colonial wars, against the British, so
we've got this very, the Afrikaner has got this very, very strong
sense of freedom, it might sound strange, sense of freedom,
of being your own man, taking your own decisions of being
free. Look at these, everywhere they went, they formed a new
republic, a group moves to that area, they found a republic,
another republic, so part of their way of life, is what they
petceive to be ftee, and so many of our discussions with the
ANC, and Mr Mbeki said that in his reply 1o my speech last week,
‘what is this struggle for freedom that I'm lalking about, what does it
mean?’ From bis perspective, we are free, I can vote, but I'm not free, I'm
not free. [...] the notion [freedom] plays a very important role, I
think, in the psychic of the Afrikaner people and they are very
much aware, that they have lost their freedom. (my italics)

Apart from the fact that we here have the two different notions of freedom colliding, there
is something else at stake. In the situation of an experienced absence or loss of freedom, as
the volkstaat supporters argue is the case for the Afrikaners in post- apartheid South
Africa, “freedom’ effectively comes to signify that which is Jacking. And because it is an
empty signifier, different political groupings try to give it content and present their
objectives as being the ones that will fill the lack (Laclau 1996: 44). Through a chain of

equivalence it is linked to the groupings’ specific objectives. In this way the volk-
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staaters’ ‘freedom’ equals a volkstaat (no volkstaat = no freedom)." It is subsequently
important that South Africa is represented as a place where there can be no freedom for
Afrikaners, so moving tg a volkstaat becomes the only solution to people’s problems, in
which they will be free, they will be whole."” If the volkstaaters succeed in linking them-
selves to ‘freedom’ in the general debate, their project gains the moral high ground, be-
cause you cannot deny people their freedom. But that is not easy for the volkstaaters to
do, as the above quote shows. Mbeki’s response is ‘but you have freedom, therefore the
volkstaat is not about gaining freedom, it is about something else’. Recognising that the
volkstaat will bring freedom to the people who went there would have several serious
implications for the new|government. Firstly, it will mean a moral recognition, and sec-

ondly, it will mean that the ANC did not bring freedom to all the people in South Africa,

as they have claimed, and the non-racial South Africa will get a serious moral blow. All
parties want to represent themselves as being the champions of freedom, but with the
difference that the Freejom Front only claim to deliver to a very specific group. Free-
dom lies in different plajtes among the different parties: for example for the DP it lies in

liberalism, for the PAC|in Africanisation, and for the IFP in federalism.

The freedom at stake here is not guaranteed in the constitution at all, because it 1s linked
to the issue of ‘order’ and the above-mentioned are exactly things which destroys the old

order and brings anxiety|and insecurity to some, -hence the loss of freedom. In this sense

the freedoms in the bill of rights is not enough, on the contrary they are part of the prob-

lem, since they are expressions of this new (lack of) order.™*

It is in this connection that one can experience a strange nostalgia for the apartheid era,
even coming from people who otherwise claim that they did not support the former re-
gime. It is as if the loss of the old order has resulted in the loss of order as such. You can
hear people say ‘aparthejd might have had its flaws, but at least you had a strong state,
police and army, there Was system, there was order’. The idea of ‘order’ feeds on the

concept of lack of order ¢r chaos. And chaotic is exactly the word the people who experi-

"2 But there are other links, such as the free market, Calvinism, segregation of population groups, the
reinstatement of the death penalty, -to mention some, which individuals to a different extent find intrin-
sically linked to “freedom’. What these things seem to have in common is that they relate to the old
order in one way or another.

"3 One could say, with the words of Zizek, that the volkstaat becomes the ‘object petit a’, that which
promises to overcome all proplems and difficulties and to fill out the gap in our identity and being, in
short; make us complete (Zizek 1989: 158).
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ence a loss of freedom use to describe South Africa today. The experience of a lack of
order is the experience of a lack of security. The lack of security, or maybe ‘ontological

' to put it more precisely, ultimately leads to fear, and fear compromises free-

security
dom. One must bear m mind that a crucial element in the apartheid system’s technique
of forging consent and unity was the use of fear in different variants. Most notably the
‘rooi gevaar’ (red danger’- referring to the threat from the communists), the ‘swart ge-
vaar’ (‘black danger’ - referring to the threat towards white civilisation) and in general the
veritable security psychosis resulting from the notion of the ‘total onslaught’ under PW
Botha. All of these huddling people together in a laager of fear’. Remembering the dis-
cursive construction of South Africa, it can be argued that the people living in Orania are
united in a laager of fear surrounded by a chaotic, hostile South Africa. In this way the
prophecy of the apartheid priests has become fulfilled in the minds of these people; the
order of civilisation has been defeated and now the barbaric communists are busy de-

grading the country td the level of Africa, chaos is looming. There is no freedom under

those circumstances, since Africa is threatening to swallow up the European presence,

everything that is of value, everything there is to believe in.

As we shall see in the next chapter, there are other radically different perceptions of what

freedom is among Afriikaners, and thereby also of the post- apartheid order.

' paradoxically, it is exactly these constitutional rights which make a project like Orania possible.

"3 Giddens (1991) defines ontological security as ‘a sense of continuity and order in events, including
those not directly within the perceptual environment of the individual’ (243).
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5. Epilogue:
Challenging Afrikanerdom

Orania represents one of the more radical ways of being Afrikaner in post-apartheid South
Alfrica. The separatists are 2 minority - ‘how do they imagine that volkstaat? There is nota
volk to go there, I am definitely not part of that volk! was a typical remark I heard from
many Afrikaners in Cape Town. New ways of identifying are being explored, instead of

identifying first and foremost as ‘Afrikaners’ people increasingly define themselves for

example according to profession, geographical place, or simply as South Africans. This -

does not mean that they do not relate to being Afrikaners at all, but this is most often not

part of an explicit political project, as is the case with Orania. Many of the people I met’

while doing fieldwork in the suburb of Parow outside Cape Town saw themselves as being
‘normal Afrikaners’, people who had nothing against ‘being Afrikaners’ without this being
the most important point of identification. All the people I spoke to in Parow wanted to be
part of the new South Africa, and did not see a volkstaat as an option at all. Many were
nevertheless worried about where South Africa was going in general. Afrikaner cultural
_ survival was not articulated as the main concern, but more profane issues such as the
standards of schools, health care and public service, and escalating crime. Most of the
people [ met during my fieldwork in the suburb insisted on looking forward into the future
instead of engaging with the past and the history of Afrikanerdom. When asked about the
atrocities committed by the apartheid system, virtually no one expressed any guilt. A man
in his late 40’s told me:

It is not difficult to be Afrikaner today, only if you have a guilt
complex - which I don’t have. Iam not a criminal and neither
was my father... I was not a part of the struggle either

Many seemed to insist that the category ‘Afrikaner’ could be used in an almost ahistorical

manner, without dealing with the now problematic elements that have constituted that

identity so far.
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I will argue that we can map out at least 3 ways of being Afrikaner in post-apartheid South
Africa. The one is the above-mentioned, which downplays the historically created
pjzoperties of the identity. The strongest expression of this position is the claim simply to
be ‘South Aftrican’, but also includes people who subscribe to a loosely defined Afrikaner
identity that includes non-white Afrikaans-speakers. The second position is the one
represented by Orania. This position is characterised by the insistence on being Afrikaners
and an effort to define and fix the boundaries of that identity. A third position, which will
be my main interest in this final chapter, will briefly be presented below. It is represented
by the Afrikaans cartoon magazine Bitterkomix, which like the Oranians insists on the
importance of Afrikaner identity. But whereas the Oranian project is to naturalise a specific
vision of Afrikaner identity, Bitterkomix tries to deconstruct the identity. The magazine is
impottant because it is an exponent of a new radical way of thinking about Afrikaner

identity in South Africa.

By introducing the position of Bitterkomix and contrasting it with the other positions I
intend to sum up the main arguments made earlier in this thesis, and to make some general

suggestions about Afrikaner identity and identifications in South Africa today.

Bitterkomix

The first issue of Bittetkomix was published in 1992. Its two foundets wete the then 25
year old Anton Kannemeyer (alias Joe Dog) and 23 year old Conrad Botes. They had met
in the late 1980’s while studying graphic design at University of Stellenbosch. In 1989 they
made their first comic together. It was an anti-conscription story about a guy with long hair
playing rock music who gets caught by the police and put into a mental ward. He gets
brainwashed and after 5 years he comes out and says: ‘I was a terrorist but now I am
cured’, after which he then he joins the army. The comic is a highly satirical and critical
depiction of the apartheid system and what it did to young people. The authors both said
no to military service. Since the launch in 1992 the two have published 9 issues of

Bitterkomix (since the 3 issue together with Mark Kannemeyer (alias Lorcan White)); a
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‘best of Bitterkomix’ in English; two other mlagazines, one of which was banned in 1994
due to its explicit sexual content; and illustrations for a book of poems by the singer Koos
Kombuis. They have exhibited in several galleries and are today acknowledged artists in
South Africa, as they continue making Bitterkomix. Several guest artists have contributed
to the different issues of Bitterkomix. It has bécome an institution within Afrikaner youth
culture and has a devoted readership. TogethTr with a host of rock bands and other artists

they form part of what has been labelled by|the press as ‘alternative Afrikaners’.

According to Conrad Botes the magazine has a very distinctive goal. This main goal is to
undermine and criticise authority, especially the patriarchal authority of the father, the
priest, and the principal. These have, accarding to Botes, been representatives and
reproducers of an oppressive structure that was experienced in every aspect of the
Afrikaner's life during apartheid. This system of authority made no space for independent
thinking and questioning - people simply had to comply. This was according to him both
mentally and sexually suppressive. He also mentioned that many Afrikaners were angry
now because they had been part of the apartheid system, and now they feel misinformed
and cheated by the authorities."'® Part of Bitterkomix’s goal was to give a voice to this
anger. The project of Bitterkomix is mainly to deconstruct, to criticise, and to subvert. It is
to bring about change, to open up so that thete can be growth, life, as he puts it. This anti-
authoritarian agenda is evident in the wildly jnarchistic content of Bitterkomix, obviously
made to provoke and challenge its readers. There do not seem to be any holy cows that
cannot be slaughtered, and one can find everything from explicit sex and violence to incest
and blasphemy in the magazine. I will illustrate this below and suggest how one can

understand the artists’ radical way of expression.

Bitterkomix as a heterodox position
If one were to compare Bitterkomix to Oranid within the beterodox/orthodox framework, as

outlined in chapter 4 on Orania, we get a good explanation as to why the content in

16 This is similar to my argument in the last chapter|that people to a certain extent were neither for nor

against the system; they were the system.
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Bitterkomix is the way it is. The project described by Botes is an example of a heterodox
position par excellence. Instead of clinging onto the old order, or elements of it, they on the

¥ contrary try to widen the new space opened up by the dislocation of that order. They attack
the remnants of the order, make fun of it, and expose it as ridiculous, but also as being
oppressing, violent and inhumane. All the values that the people in Orania adhere to are
being ridiculed and turned upside-down by Bitterkomix: The family, religion, the military,
Afrikaner national history, ‘tradition’, law and order’, and so on.

When T asked Botes and Mark Kannemeyer about this link to the values of the
separatists they both said that it was not an intentional part of their project to subvert
political projects such as Oranta. Botes said they were ‘a pitiful, dying race which no-one
takes seriously’, and added that he did not know much about them and that they were not
an important factor anyway. In his opinion they were ‘obviously misguided’ because ‘the
Afrikaners don’t want to exclude themselves’. Kannemeyer was far more aggressive in his
attitude towards the volkstaaters. According to him they were worse than the Nazis and
they ‘should be shot the lot of them!’. Alternatively he suggested that they should have
their ‘bloody volkstaat’, which should be fenced in b‘y barbed wire to keep them there.
They both maintained that in Bitterkomix they were basically writing about themselves, on

the basis of their own experiences of being Afrikaners.

Botes expressed the somewhat paradoxical view that I also have met among ANC
politicians with regard to the FF; he said that he hated everything the volkstaaters stood
for, but he respected them for their honesty. This was not the case with the NNP, which
he intensely disliked due to its ‘lack of sincerity and thetr hidden agendas’. What in an
absurd way unites Bitterkomix and Orania is that both projects relate directly to the
historical properties of Afrikanerdom. They of course do this in directly opposite ways.
Botes summed it up when he said: ‘they are proud of where they come from, I am not’.
Whereas Orania wants to preserve elements from Christian-nationalism, Bitterkomix
confronts them. So when Bitterkomix criticises the artists’ own background and as a
consequence appears subversive of the values of the Oranians it is because they as
Afrikaners to a large extent share the same personal experiences; they have a common
background in Afrikanerdom. In an almost cathartic manner Bitterkomix insists on

displaying what they perceive as the worst side of Afrikanerdom. Botes expressed it nicely
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when he said: Tam an Afrikaner, though I hate the Afrikaners’. Anton Kannemeyer makes
the following comme:t which illustrates the rather uneasy relationship the artists have

toward their ‘own people”:

_TRUTH, OF COURSE, BainG
mosr’ Ararkaneri sae
Omon DBGENERATES.

wHAT 77
WHAT 'S
WhaNG WITH
» BArgie?

Fig. 3: Excerpt from Best of Bitterkomix, Vol. 1 ®Bitterkomix Pulp 1998

Bitterkomix and freedom

If we turn to the issue of freedom, it is not surprising that the Bitterkomix groub regards the
collapse of the old order as the achievement of a new freedom. What in the minds of the
volkstaaters is regarded as a threat, they regard as being new possibilities. Whereas the
woman cited in the Orania chapter held that the old order was synonymous with stability,
security and hence freedom, Kannemeyer and Botes saw the apartheid order as being the
opposite; as robbing peoples’ freedom by inhibiting their thoughts and actions. For them
post-apartheid South Africa offers freedom to do new things without the heavy social
sanctions and moral codex of the past. A very concrete example of this freedom is the fact
that they are allowed to publish Bitterkomix at all. Not too long ago they would probably
have been fined, sentenced to prison, or just have their work banned altogether. In their
view Afrikaners are not under threat of extinction in post-apartheid South Africa, on the
contrary they are more alive than ever due to the many changes taking place. Tt isa very
exciting time to be an Afrikaner’, Botes told me. Regarding the Afrikaans language he said

that it used to be the language of the oppressor, but now it was rid of the burden. Hence it
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had become less political and easier to use for new ends. In this way post-apartheid South

Africa according to him also offered a freedom to use his mother tongue in new ways.

The main goal of Bitterkomix can be summed up as an effort to expose the structures of

1

“ oppression enshrined in values, moral, and taboos of the Afrikaners. It is to make visible
’ 1 what has been an unquestioned, taken-for-granted set of values - in other words, to make
!\ideological what has been hegemonic. The Christian-nationalist order lives on in the
perceptions, values and traditions of the Afrikaners. Hence the need to eradicate these
| remnants, to widen the new space further, and bring about more freedom for Afrikaners.
’ | They want to ‘change things’ by undermining the existing structures of meaning, structures

118

‘iwhich according to them restrict human growth and development.” Below I will show

some examples of how Bitterkomix tries to reach this goal.

History

A recurring theme in Bitterkomix is the retelling of historical events. Of the three artists
Botes is the one who engages in this the most. When I asked him about why he found it
important to tell these stories, he said that it was great to show the irony. For instance
when Afrikaners say that blacks are violent, history actually shows that Afrikaners
themselves have a very violent background. A good example of this is the stoty of Blood
River. According to the common version the Voortrekkers were wrongfully attacked after
having signed an agreement with the Zulus in good faith. When they were forced to defend
themselves they fought so bravely and wisely that they were able to defy the enormous

Zulu army. In Botes’ version it looks a bit different. Here is the first page of the story:

118 When I told Botes that their project sounded much like subcultures in Europe and USA, he replied that in
his opinion the difference was that they were basically criticising themselves, the group they identified with
themselves. Subcultures are nevertheless part of mainstream culture and to that extent self-critical and
subversive from within (Hebdige 1979).
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Figure 4: Excerpt from Best of Bitterkomix, vol. 1. ® Bitterkomix Pulp 1998

We see that the Boers wanted to force the Zulus to sign another treaty, giving away Zulu
territory. In other words, the Boers are attributed the first aggression. (Note also the
Voortrekker man fondling an angry-looking Zulu woman in the background.) In the
subsequent pages Botes does not try to negate the brutality by which the Voortrekkers

were killed, but depicts it in detail. Later when the next battle takes place he depicts in
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equally violent pictures how the Boers, under the command of Andries Pretorius, defeat
the Zulu army. After the story is told Botes’ alter-ego steps in, now in present time, and

tells us the following:

0P PLACEDTVE. "}
kArreRs. ovprR oE |
WHrre Mpns GUAROAN- | |
SMPu THIS 158 |
BUBOEN HAT HE

. WNITE. MAN WiLL
HAVE. To CARRY
FOREVER'

Fig. 5: Excerpt from Best of Bitterkomix, vol. 1. © Bitterkomix Pulp 1998

After this Botes takes us on a trip to hell. Here we see Andries Pretorius once again. This

time he is lying in a river of boiling blood, which we are told is the fate for those who
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sinned intentionally and used violence to their own advantage. In the last pictures we see
Pretorius trying to escape. When he gets caught he says ‘Hey listen man, I don’t belong

here. I struck a deal with the big guy... . The guard is not impressed and shoots him down.

In retelling the stofy of Blood River, ptobably the holiest event in the sacred history of
Christian-nationalism, in this way he turns it up-side down. In his version the Boers initiate
the aggression themselves, and they achieve their goal with the use of violence. Their
victory was not ‘glorious’, but cruel and violent. He puts the event into its political context,
and shows how the battle was used in the nationalist ‘politician’s rhetoric. And how absurd
he finds it. Instead of being a treaty with God, the battle of Blood River is a one-way ticket
to hell for Pretorius, the hero of the battle and one of the biggest historical icons in
Christian-nationalism. (As an indication|, the capital of South Africa Pretoria is named after
him.) In the end he mocks the nationalist’s belief that the Afrikaners have ‘struck a deal
with the big guy’, that they should be God’s chosen people. All in all clearly a blasphemous

handling of the holiest event in the sacred history of Christian-nationalism.

In an interview with Botes we talked abdut the issue of guilf. His clear opinion was thatall
whites should accept that they were part|of apartheid, even if they did not support it. Their

wealth and education were direct benefits of apartheid. In this way he, as opposed to most

other Afrikaners I met, expressed a feeling of guilt. This was one of the reasons he drew
the historical tales; in an act of acceptange of guilt he wanted to show the wrong done by
Afrikaners, instead of trying to forget if. According to him this feeling of guilt should be
used constructively and people should engage themselves in bettering the lives of the

people who got exploited by the system of apartheid.

Sex and the father

One of the most eye-catching features [of Bitterkomix is its explicit sexual content. Its
character is shocking to most South Africans, including young people. As mentioned, one
of their publications was banned in 1994] This preoccupation with sex appears to serve two
purposes: firstly it has the effect of shock, of upsetting the established values and moral of

the Afrikaner community, of challenging them by showing that they are not afraid of

depicting these things. Secondly, and mpre importantly, it is linked with the structures of

130



Mads Vestereaard 5. Epilogue

oppression which Bittérkomix has set out to undermine. In one of his stories Anton
Kannemeyer has his alter ego make the following statement regarding the sexual content:

T hate being told that my depictions of sex are “offensive and
unrealistic.” [f anything, my depictions are realistic. I mean,
being caned on the “bottom” by an old man is to my mind an
unnatural sexual act. Furthermore, within our social and
religious structures, sex remains an unnatural “deed”. Sticking
your “erect organ” into someone else, moving forwards and
backwards (normally not talking at the same time) is actually
unnatural and sometimes even embarrassing!'"’

——

Christian-nationalism and apartheid was based on dogmatic Calvinism, hence it preached a
strict sexual moral codé. Sex was only allowed between married couples behind closed
doors. Homosexuality was a big taboo and seen as being abnormal and incompatible with
being an Afrikaner. Consider as an illustration the leader of the NNP Marthinus van
Schalkwyk who in 1998 responded to allegations that he had had a sexual relationship to
his gardener with the wprds: T have never in my life had homosexual relations, I am Boer-
son!’. It is hence not surprising that we see examples of homosexuality in Bitterkomix. But
we also see depictions of two of the other big taboos, namely incest and sex between black

men and white women.

Bitterkomix wants to criticise white, Afrikaans-speaking males, touch on their fears, and
undermine their sense of security and authority. One of the ways of doing this is by
exposing the twisted and violent sense of sexuality that the patriarchal order breeds. Anton
Kannemeyer once again has his alter ego making a statement:

Dogmatic and conservative thinkers believe that talk about
sex belongs exclusively in the bedroom. It’s as if they don’t
want to admit any connection between e.g. violence and sex,
or repression and abnormal sexual behaviour, or couldn’t
comprehend any such connection.”

They also ralk about things like small penises, premature ejaculation, and women who are

demanding and self-coniscious and through that try to threaten male self-perception.

119 Best of Bitterkomix, vol.l 1998: 39. (Formatting in original).
120 Best of Bitterkomix, vol.|1 1998: 35,
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According to the artists a lot of people did not understand this, and could not see the need

for the depiction of sex - some even thought it was male-chauvinistic.

The most important aspect of the sexual content remains to form part of the project of
undermining the patriarchal authority that was perceived to be one of the overbearing
elements of apartheid and Christian-nationalism. This authority was, as Botes mentioned
earlier, represented by the father, the priest, the principal, and finally God. Bitterkomix tells
us stories about families where the father’s authority is undermined by depictions of incest,
wife battering, and other things not supposed to take place in the idyllic nuclear family as
envisioned in Christian-nationalism. This agenda of patricide is shown with great clarity on

the cover of one of their recent publications:
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Fig. 6: Best of Bitterkomix, vol. 1. Bitterkomix Pulp 1998

The race-question

Another thing Orania and Bitterkomix have in common, apart from their engagement with

Afrikanerdom, is that they both take for granted that an Afrikaner is a white person.'” In

121 The Oranians do, as mentioned, also use the term ‘Boere-Afrikaner’ for the exclusively white definition of

Afrikaner identity.
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other words, they do not subscribe to the redefinition of Afrikaner identity as being a
multi-racial linguistic community, as described in chapter 3, but they both retain the racial
aspect of the identity. Trying to redefine it as being anyt\jing else can, according to Botes,
only be an expression of ‘political correctness’, of failing tp acknowledge the troublesome
history of the identity. [ observed an interesting phenomepon, which suggests he could be
right. Every time I heard a white Afrikaans-speaker, either during a personal interview or in
parliament, insist that an Afrikaner is solely defined as ‘someone who speaks Afrikaans’
(thereby including non-whites) the context or content of their conversation indicated that
the Afrikaner they talked about was without any doubt a whire Afrikaans speaker. There
was, in other words, a discrepancy between the explicit jand implicit definitions.

The speech by van Schalkwyk referred to in chapter 3 is no exception. After the
initial words quoted in that chapter, where he says that the only criteria to be an Afrikaner
1s the language, he goes on to say that the NINP does not support a ‘volkstaat for the
Afrikaners’. This is not because there is no room for coloureds in the proposed volkstaat'®,
but because they do not want ‘the Afrikaners to isolate themselves’. This is clearly a
reference to white separatists like the Oranians. He cojstinues to say that the NNP is
fighting a battle ... ] to convince Afrikaners that there is no salvation 1a the Ian Smith
option of mobilising whites on the basis of their anger| and their fear.’ Furthermore,
affirmative action is one of the key arguments of the volkstaaters for the need to 1solate
themselves in order to survive, and coloureds are exactly a ‘designated group’ supposed to

be benefiting from affirmative action.

Whereas it is plausible that Botes is right that these slijiing definitions show that van
Schalkwyk and others are not earnest in the effort to redefine Afrikaner identity, T will
nevertheless suggest another explanation. This explanatiin has to do with the function of

blacks in the construction of Christian-nationalist identity.

122 As mentioned earlier, the term *volk' has a very narrow ethnic quzjity to it, which is why one never hears

anyone talk about the ‘Afrikaner volk’ when it is meant to include the coloureds.
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The Other
If we compare the difficulties the new nationalist organisations have in their redefinition of
Afrikaner identity with my analysis of Orania we will see an interesting parallel. In the
section on the relationship towards blacks I showed tﬁat the Oranians had difficulties
retaining the culturalist discourse when talking about huhmn differences. The issue of race
kept on popping up. This, I will argue, is the same phenomenon as the slide from explicit
to implicit definitions mentioned above.

I suggest that the reason for this is the fact that blacks have been the most important
Other in the construction of an Afrikaner Self. As the former has been constitutive of the
latter, it keeps coming to the fore. Put differently, the opposition to blacks is such an

v Christian-nationalism, that it 1s

integral part of collective Afrikaner identity, as created b
difficult to maintain the identity tf one removes that oppdsition. Race 1s in other words one

of the main pillars on which this Afrikaner identity rests; remove it and it collapses.'”

Following this, another explanation could be th
definitions actually want to make the identity more i
nevertheless only done with great difficulty, since the old

that it comes out when they do not intellectualise about t

at the people who slide in their
nclusive and non-racial. This 1s

definition is so deeply entrenched

he definition.”™ Trying to expand

the existing identity is very difficult due to the central opposition to blacks, which has

become illegitimate in post-apartheid South Africa.

Bitterkomix has a different agenda. When dealing with blacks it is in a manner that plays on
the function of blacks as Others. In the example below (fig. 7), we see a black man with a
white woman, it might even be his maid. The man is successful; he is well dressed and next

to his plate we see the keys from a BMW. He reads the old Afrikaner nationalist newspaper

123 The racial element could in principle be retained at some level: by
language it transgresses the white-coloured divide but still exclude
124 This is the difference between ‘practical knowledge’ and ‘theoretic
to be conscious about certain things and at the same time do som.

without it appears paradoxical to the person (Bourdieu 1977: 6). A
that the government’s affirmative action programme places coloun

separate groups, a separation, which contributes to make the redefinition difficult.
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Die Burger, which has the headline ‘the Rand is rising’. The text reads: “Bitterkomix 7

presents: direction/guidance in the crisis’.

Fig. 7: Excerpt from Bitterkomix 7. Bitterkomix Pulp1997

It appears that Bitterkomix here makes a sarcastic comment on the ‘worried Afrikaners’,
such as the volkstaaters and the people mentioned in the beginning of this chapter. They
suggest that when Afrikaners talk about ‘the crisis of South Africa’, in terms of issues like
education, health care, the economy, and crime, what they really worry about is blacks
taking away their ‘way of life’ - die swart gevaar - grounded in deeply entrenched racialised
fears. The black man in the drawing has conquered the domain of the Afrikaners - the
worst nightmare for the Christian-nationalists. But this Afrikaners today cannot say, due to

the danger of being labelled racists.
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On the other hand Bitterkomix is, to my knowledge, not being labelled racist. And this
even though the artists operate with a definition pf Afrikaner identity along racial lines. I
would argue it is because they do not try to ‘put old wine on new bottles’. On the contrary,
they deconstruct the identity and problematise tht whiteness of the identity. Or, to expand

the image used above; they insist on showing that ‘the wine is old and sour’ and should be

discarded.

Deconstructing and claiming identity

We can thus see Bitterkomix as an apparently ambivalent position, which can be summed
up in the formulation of Botes mentioned above: Tam an Afrikaner, though I hate the
Afrikaners’. The artists insist that they are Afriktners: that they belong to a group with a
certain history, colour of skin, and language. They write in that language, for other
Afrikaners. They nevertheless hate everything that is being associated with that collective

identity. They stereotype the Afrikaners, they make fun of their values, morals, and so on.

In the introduction I mentioned that one should fnake a distinction between the discourse
of Christian-nationalism and the individuals who were interpellated into being specific
Afrikaner subjects by it. This distinction is central to remember if we want to understand

the project of Bitterkomix. Christian-nationalism gained monopoly over Afrikanerdom and

i thereby silenced other Afrikaner voices. There seems to be a lot of creative energy

stemming from the feeling that for the first time there is space for other Afrikaner voices,

4

 and that they can do whatever they like in this space.'” Even though the artists are very
conscious about being Afrikaners, they do not suggest exactly what that entails for them.
What they say is stmply ‘we are Afrikaners, but we are not Christian-nationalist Afrikaners’.
When I asked Botes whether there was anythingleft one could call ‘Afrikaner culture’ if

one took away those things they attack in Bitterkomix he said that he did not know, ‘but

125 In general there is a very progressive Afrikaner art scene in South Africa, which might be due to this fact. I
heard several Afrikaner artists say that English-speaking whites were not as radical and progressive because

they never had been up against the same oppression as the Afrikaners.
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probably not’. Together with Mark Kannemeyer he nevertheless resented the option of
saying ‘T am a South African’ and just forget about the differences. If you ignore these
differences you, according to Botes, become a ‘non-person’. A distinct feature of the
Afrikaner identity that Bitterkomix claims i5 that it is very individualistic. They seem to
suggest that it be up to every individual Afrikaner to be Afrikaner in their own way. This
sets their project apart from Orania in particular, but also the nationalist organisations
mentioned above.

Even though they write in Afrikaans there is a distinctive element of
cosmopolitanism in their work. Their style of drawing is heavily influenced by European
cartoon artists, and they quote people like Fjodor Dostoevsky and the American punk icon
Jello Biafra from the Dead Kennedies. By making this claim to cosmopolitanism they
create a platform from where they can deconstruct Afrikaner identity. In effect they
furthermore break the link between Afrikaneﬁdentity and the soil, a link which has been of

vital importance in Christian-nationalism (gs in most other nationalisms).

Bitterkomix is in this way an active participant in the discursive battle presently taking place
in South Africa about what it means to be Afjikaner. Just like the intended redefinition by
the nationalist organisations, just like the project of Orania is it, and just like the multitude
of political parties and organisations, painters,|drama writers, authors and poets, journalists,
institutions like schools and universities, and so on. It would be impossible to single out
and define the factors involved in this process since it takes place on every level of social-,
political-, and cultural life. As mentioned edrlier, the situation is characterised by flux,
undecidability and change for the Afrikanerjm Recapturing one of my earlier theoretical
points: this situation of change does not have one single, uniform signiﬁcance for people
who experience it. On the contrary they can be interpreted in very different ways. What the
people in Orania called ‘a big mess’, young Afrikaners in Observatory called ‘new
possibilities’; whereas the former called it a threatening situation for the Afrikaners, Botes

said that it was an exciting time to be Afrikpner.

126 Another example of the changes taking place and the new possibilities which open up: the internet
company 24.com’ hosts a page about Bitterkomix - 24 lcom is financed by Nasionale Pers, the old nationalist

publishing house.
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Social change, identification, and

democracy.

We have now arrived at the final section of this thesis. I will begin with the aforementioned
difference in attitude towards the situation of social change. I have chosen not to make the
socio-economic factor part of my analysis in this thesis so far. It is nevertheless arguable
that people who feel eccnomi%:ally secure would more readily embrace the changes
occurring in South Africa in a positive way, and the less well off would be more
pessimistic. Compared to English—speaking whites, Afrikaners as a group might have a
reason to feel a certain degree of economic uncertainty. This is due to the fact that they to
a high degree are employed by the state and in the large national companies, whereas the
English-speaking whites traditiénaﬂy have been employed in the private sector. This fact
makes the latter less likely to be affected by the affirmative action programme than the
Afrikaners. But as shown above we also see Afrikaners who are very positive towards the
changes occurring, and the differences in attitude cannot be reduced to the socio-economic
- factor. If we take the people I met in Orania, who were the most critical toward the present
situation; those I spoke to had not been in an economically insecure situation prior to
moving to Orania and none of them had lost their job due to affirmative action (although
most said they knew someone who had). Many of the people in Orania had a tertiary

education and had good jobs where they lived before. After having moved to Orania these

people got a considerably lower income and moved from expensive houses to cheap pre-
fabricated houses. One cannot uhderstand their interpretation of South Africa simply due
to economical factors, just as lijttle as those factors will suffice in explaining why they
promote an ethnic identity and other Afrikaners do not.”” One has to take the ethnic and
cultural arguments seriously in their own right. It is an established way of ordering the
world, a way that has its own logic. Following this logic of essential, pure identities, the

situation in South Africa looks rather gloomy with the official effort to integrate the

127 It has been argued that ethnicity only becomes important to people in situations where they can use it for

material gain (See E. E. Roosens 1989 for a good example).
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different population groups. A man in Orania with great clarity sums up the most
dominant Oranian way of ordering the world:

Reporters and students only come here to find out that we are
racists, that's all they want. But I am not a racist, I am a race-
purist. 1 don't want to be part of that mess out there. I will
challenge any man on that.

My claim that race remains an important feature in the way the Oranians and many other
Afrikaners order their social world is not intended to discredit their cultural claims. Cultural
differences have always been associated with race in South Africa, and perceived as being
fundamental non-negotiable dijfferences. Although race remains a deeply entrenched factor
in South Africa in ge'nérai, these differences now have to be articulated in the language of
‘culture’. This goes especially for whites - and Afrikaners in particular - although this

stricture on articulation applies to all groupings in South African society.

The general concern among many Afrikaners could, as mentioned, be explained by the
prospect of economical deprivation. But a number of indicators contradict this argument.
Afrikaners are repeatedly politi%cally offered a place in South Africa by Mbeki and Mandela.
A recent survey has shown thzit Afrikaners and not black businessmen have made most
gains on the Johannesburg Stock Exchange since 1994, hence they have clearly benefited
economically from the changesiin the country.”” In general Afrikaner business is booming
~and agriculture is dotng well alter the drouglis of the last two decades and et of boveats.
The public sector has so far proven not to be as insecure as one could expect, because the
skills gap until now has secured the position of the public servants. Afrikaans universities
are the most secure in terms of student enrolments and funding, black universities are
worst and English ones are struggling, especially smaller ones like Rhodes in

Grahamstown. In short many fears indeed appear baseless and are disproved by

experience.
This leads us to a conclusion: If Afrikaners are not threatened as individuals in post-
apartheid South Africa, how come so many nevertheless experience a great sense of

insecurity and concern? It is because they are threatened, but only in as far as they identify

128 Sunday Times, January 30, 2000.
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as a Christian-nationalist Afrikaner subject. Returning to the question posed in the title of
“this thesis: yes, Afnkanerdom 13 doomed in South ﬁfrsca '1ftcr aparthezd but only the
C hrzsﬁan—natzonahat version of it. In this way theie it is not w1thout reason that the; people
in Orania fear for their survival in terms of identity and culture, because they exactly
subsctibe to this version. And when the people behind Bitterkomix do not experiénce any
sense of loss or threat in post-apartheid South Africa it is exactly because they do not
identify with Chuistian-nationalist Afrikanerdom.
Since the Christtan-nationalist discourse to such a large extent managed to| ‘create’
the Afrikaner as we know him, the question one could ask is: what is ‘an Afrikaner’ then, if
~ the Christian-nationalist definition of the identity is discarded? The answer to this question
‘is exactly what is being explored and debated in South Africa today — and there is a very

good chance that there never again will be only one answer to that question.

Whereas the Afrikaners I met in Parow saw Orania as being ‘exotic’, and distanced
themselves to the project, I will argue that they have more in common than might appear
on the surface. They also have to deal with the fact that the established Afrikaner [identity
has become problematic in post-apartheid South Africa. As shown in the beginning of this
chapter they express the same worries as the Oranians about South Africa (save|for the
concern with cultural survival). The perceptions of differences between population groups
as being absolute and of essential importance are also evident among the Capetonians. The
reason for this could be related to my argument about blacks being the Others in|the old
Afrikaner identity. 1 would argue that the active distancing to Orania partly serves the
putpose of reducing the risk of being labelled a racist, by pointing fingers at ‘the radicals’.
An illustration of the dominant perception of difference as absolute, natural and in
kind, rather than in degree, was brought home to me duting fieldwork: one day I was in a
standard 9 class in a high school in Parow. The teacher had shown the class an issue of
Drum Magazine that had a picture of a black man and a white woman together on the
cover. [ noticed that the children were uneasy about the picture and I asked them what was

wrong with it. ‘Its. .. its like putting an elephant and a giraffe together!” a boy burst out.

The boy’s statement above leads me to my concluding point. In tlustrating why it was

strange to see a white woman and black man together he used a metaphor from nature.
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The differences between blacks and whites are hence articulated as a difference between
two distinct species. This serves as an illustration of the fact that the apartheid notion of
human differences as being natural, essential differences to some extent lives on in the new
generation of Afrikaners. As long as identity discourses are based on this notion they
remain problematic projects. The premise of essential differences creates arguments that

are based outside history, as objectively given facts that in principle cannot be debated. In

failing to acknowledge the flexible identifications of everyday life, people are stripped of
agency and reduced to bearers of a certain culture, race or ethnicity. This is problematic
due to the fact that these categories arg constructed in a social space embedded in relations
of power. These power struggles become invisible behind the surface of ‘natural’ identities
and differences. It is not only a question of developing new categories untainted by the
past, but of breaking what I have called the ‘grammar of racialisation’- the logic of essential
identities. If ‘culture’ and ‘identity’ in éeneral is thought of according to this grammar they
will remain just as problematic as ‘race’. I therefore fully agree with Chantal Mouffe in her
call for a new democratic approach:

A democratic approach which, thanks to the insights of
deconstruction, is able to acknowledge the real nature of its
frontiers and recognises the forms of exclusion that they
embody, instead of trying to disguise them under the veil of
rationality and morality, can help us to fight against the
dangers of complacency. Since it is aware of the fact that
difference is the condition of the possibility of constituting
unity and totality at the same time that it provides its essential
limits, such an approach can contribute to subverting the
ever-present temptation that exists in democratic societies to

naturalise their frontiers and essentialize their identities.
(Mouffe 1996: 10)

Bitterkomix and Orania are examples of groups that both position themselves in post-
apartheid South Africa as Afrikanersi but in two different ways: Orania argues along the
lines of naturally given, essential diffe?rences and hence attempts a closure and a fixation of
meaning. The people from Bitterkomix engage in the opposite; the de-naturalisation of
boundaries of identity through deconstruction. The latter is therefore an example of the
possibility of claiming a collective identity, without naturalising its borders and properties.

The fact that the present fragmentation of perceptions of Afrikanerdom takes place

at all 1s significant for the future of political and social life in South Africa: because

142



Mads Vestergaard 5. Epilogue

competing and very diverse visions of an Afrikaner identification occur simultaneously, the
argument for the racial content of the category ' Afrikaners' severely questioned. There is no
given natural category of ‘Afrikaners’. The fact that people are prepared to discuss the issue
of Afrikanerdom at all goes to show that the category is not internalised in a fixed way in
the minds of Afrikaners but is dependent on continuing negotiation over content and
definiﬁion. Afrikaners, like everybody else in South Africa, are subjects - some would say
victims ~ of history. Hopefully in the future this fundamental condition for constructing
Afrikz{nerdom and other collective identifications will gain significance in the continuing

process of reconciliation and democratisation in South Africa.



Mads Vesteroaard 6. Bibliooraphy

6. Bibliography

Althusser, L. (1971):
Lenin and philosophy, and other essays, London: New Left Books.

Anderson, B. (1991):
Imagined communities : reflections on the origin and spread of nationalism, London ; New
York: Verso.

Barrett, M. I. (1991):
The politics of truth : from Marx to Foucault, Stanford, Calif.: Stanford University Press.

Bloomberg, C. and S. Dubow (1990):
Christian-Nationalism and the rise of the Afrikaner Broederbond in South Africa, 191848,
Basingstoke: Macmillan.

Boshoff (iv), C. and C. Boshoff (1994):

The sociopolitical conditions of democratic nation-building: an Afrikaner point of view, In
N. Rhoodie and I. Liebenberg (eds.): Democratic nation-building in South Africa, Pretoria:
HSRC Publishers.

Bourdieu, P. (1977):
Outline of a theory of practice, Cambridge New York Cambridge Umversu:}f Press.

Bourdieu, P. and J. B. Thompson (1991):
Language and symbolic power, Cambridge, Mass.: Harvard University Press.

Calhoun, C. J. (1994):
Social theory and the politics of identity, Oxford, UK ; Cambridge, MA..: Blackwell.

Chatterjee, P. (1993):
Nationalist thought and the colonial world : a derivative discourse, Minneapolis: University
of Minnesota Press.

Christopher, A. J. (1994):
The atlas of apartheid, Johannesburg: Witwatersrand University Press.

Comaroff, J. and J. L, Comaroff (1991):
Of revelation and revelution, Chicago: University of Chicago Press.

De Klerk, W. A. (1975):
The Puritans in Africa : a story of Afrikanerdom, London: R. Collings.

144



Mads Vesteroaard 6. Bibliography

du Toit, A. (1983):
No chosen people: the myth of the Calvinist ovigins of Afrikaner nationalism and vacial ideology,
Americal historical review, 88.

Dubow, S. (1991):
Afrikaner nationalism, apartheid, and the conceptualisation of "race", Johannesburg:
African Studies Institute, University of the Witwatersrand.

Dubow, S. (1995):
Scientific racism in modern South Africa, Johannesburg: Witwatersrand University Press.

Dumont, L. (1986):
Essays on individualism : modern ideology in anthropological perspective, Chicago:
University of Chicago Press.

Durkheim, m. (1965):
The elementary forms of the religious life, New York,: Free Press.

Foucault, M. (1980):
Truth and power, In C. Gordon (ed.): Power/Knowledge: Selected interviews and other
writings, Brighton: Harvester.

Friedman, J. (1994): ~
Cultural identity and global process, London ; Thousand Oaks, Calif.: Sage Publications.

. Giddens, A. (1991): V
Modernity and self-identity : self and society in the late modern age, Stanford, Calif.:
Stanford University Press.

Giliomee, H. (1975):
The development of the Afrikaner's self-concept, In H. W. Van der Merwe {ed.): Looking
at the Afrikaner today, Cape Town: Tafelberg,

Giliomee, H. (1987):
Apartheid, verlightheid, and liberalism, In J. Butler, R. Elphick and D. J. Welsh (eds.):
Democratic liberalism in SA, Cape Town: David Philip.

Girard, R. (1986):
The scapegoat, Baltimore: Johns Hopkins University Press.

Goffman, E. (1986):
Stigma: notes on the management of spoiled identity, Englewood Cliffs, N.J.: Prentice-Hall.

Gramsci, A., Q. Hoare and G. Nowell-Smith (1971):
Selections from the prison notebooks of Antonio Gramsci, London,: Lawrence & Wishart.

145



Mads Vestervaard 6. Bibliography

Hall, . (1996):
Introduction: Who needs 'identity'?, In S. Hall & P. Du Gay (eds.): Questions of cultural
identity, London ; Thousand Oaks, Calif.: Sage.

Harrison, D. (1982):
The white tribe of Africa: South Africa in perspective, Berkeley: University of California
Press.

Hebdige, D. (1979):
Subculture, the meaning of style, London: Methuen.

Herder, J. G. (1984):
Herder und der Sturm und Drang, 1764-1774, Munchen: Carl Hanser.

Herzfeld, M. (1992):
The social production of indifference : exploring the symbolic roots of Western
bureaucracy, Chicago & London: University of Chicago Press.

Huntington, S. P. (1996):
The clash of civilizations and the remaking of world order, London ; New York:
Touchstone.

Jensen, S. and S. Turner (1996):
A place called Heideveld. Strategies and idenitites amongs coloureds in CT., Research

report 112. Institute of geography and international development studies, Untversity of
Roskilde.

Jensen, S. and S. Turner (1997):
Lam nobody s fool: Identities and strategies among colonreds in Heideveld, Cape Town., Forthcoming,

Laclau, E. and C. Mouffe (1985):
Hegemony and socialist strategy : towards a radical democratic politics, London: Verso.

Laclau, E. (1989):
Preface, In S. Zizek (ed.): The sublime object of ideology, London ; New York: Verso.

Laclau, E. (1990):
The impossibility of society, In E. Laclau (ed.): New reflections on the revolution of our
time, London ; New York: Verso.

Laclau, E. and L. Zac (1994):
Minding the gap, In E. Laclau (ed.): The Making of political identities, London ; New York:

Verso.

146



Mads Vesterpaard 6. Bibliooraphy

Laclau, E. (1996a):

Universalism, particularism and the question of identity, In E. N. Wilmsen and P. A.
McAllister (eds.): The politics of difference : ethnic premises in a world of power, Chicago:
University of Chicago Press.

Laclau, E. (1996b):
Why do empty signifiers matter to politics?, In E. Laclau (ed.): Emancipation(s), New
York: Verso.

LeGates, R. T. and F. Stout (1996):
The city reader, London ; New York: Routledge.

Loéfgren, O. (1989):
The nationalization of culture, Etnologia Europae, 19.

Mach, Z. a. (1993):
Symbols, conflict, and identity : essays in political anthropology, Albany: State University of
New York Press.

Mamdani, M. (1996):
Citizen and subject. Contemporary Africa and the legacy of late colonialism, New Jersey:
Princeton University Press.

Marks, S. (1994): ,
The tradition of non-racism in South Africa, Democracy. Popular Precedents Practice
Culture, Braamfontein.

Moodie, D. (1975):
The rise of Afrikanerdom: Power, apartheid, and the Afrikaner civil religion, Berkely:
University of California Press.

Moufte, C. (1992):
Dimensions of radical democracy : pluralism, citizenship, community, London ; New York:
Verso.

Mouffe, C. (1996):
Deconstruction and pragmatism, London ; New York: Routledge.

Norval, A. (1990):
Letter to Ernesto, In E. Laclau (ed.): New Reflections on the revolutions of our time,
London ; New York: Verso.

s Norval, A. (1996):
! Deconstructing apartheid discourse, London: Verso.

147



Mads Vesteroaard 6. Bibliooraphy

Norval, A. (1998):

Reinventing the politics of cultural recognition: The Freedom Front and the demand for a
Volkstaat, In D. R. Howarth and A. J. Norval (eds.): South Africa in transition : new
theoretical perspectives, Houndmills, Basingstoke: Macmillan Press.

O'Meara, D. (1983):
Volkskapitalisme : class, capital and ideology in the development of Afrikaner nationalism,
1934-1948, Johannesburg: Ravan.

O'Meara, D. (1996):
Forty lost years : the apartheid state and the politics of the National Party, 1948-1994,
Randburg: Ravan.

Rabinow, P. (1996):
Representations are soctal fact, In P. Rabinow (ed.): Essays on the anthropology of reason,
Princeton, N.J.: Princeton University Press.

Roosens, E. (1989):
Creating ethnicity : the process of ethnogenesis, Newbury Park, Calif.: Sage Publications.

Said, E. W. (1979):
Orientalism, New York: Vintage Books.

Schrire, R. A. (1994):
Leadership in the apartheid state : from Malan to De Klerk, Cape Town: Oxford University
Press.

Sparks, A. (1990):
The mind of South Africa, London: Hemernann

Sparks, A. (1994):
Tomorrow is another country : the inside story of South Africa's negotiated revolution,
Sandton: Struik.

Staten, H. (1985):
Wittgenstein and Derrida, Oxford: B. Blackwell.

Swilling, M., R. Humphries and K. Shubane (1991):
Apartheid city in transition, Cape Town ; New York: Oxford University Press.

Taussig, M. (1980):
The devil and commodity fetishism in South America, Chapel Hill: University of North
Carolina Press.

van Beek, M. (1996):
Identity fetishism. For a political economy of the politics of identity/difference., First
Annual Great Lakes Graduate Student Conference On Political Economy, Ottawa.

148



Mads Vestervaard 6. Bibliography

Vincent, J. (1990):
Anthropology and politics : visions, traditions, and trends, Tucson: University of Arizona
Press.

Weber, M (1949):

The methodology of the social sciences, New York: Free Press.

Werbner, R. P. and T. O. Ranger (1996):
Postcolonial identities in Africa, London: Zed Books.

West, M. (1988):
Confusing categories. Population groups, national states and citizenship., In E. Bonzaier
and J. Sharp (eds.): SA Keywords, Cape Town ; Johannesburg: David Philip.

Worden, N. (1995):
The making of modern South Africa : conquest, segregation and Apartheid, Oxford:
Blackwell.

Zizek, S. (1989):
The sublime object of ideology, London ; New York: Verso.

Zizek, S. (1990):

Beyond discourse analysis, In E. Laclau (ed.): New reflections on the revolutions of our
time, London: Verso.

Zizek, S. (1992):
Eastern Europe's Republic of Gilead, In C. Mouffe {(ed.): Dimensions of radical
democracy, London ; New York: Verso.

Other sources

Bitterkomix no. 7, 1997, Stellenbosch: Bitterkomix Pulp.
Best of Bitterkomix, vol. 1, 1998, Stellenbosch: Bitterkomix Pulp.
Constitution of the Republic of South Africa 1996, Pretoria: The Government Printer.

Homepage of Orania: hitp://www.orania.org.za

Mbeki, T. (1999):
‘Statement to the Afrikanerbond’, Pretoria July 27 1999, http://www.anc.org.za

149



Mads Vestercaard 6. Bibliography

Mbeki, T. (1998):
Opening speech for the debate ‘Reconciliation and nation building’, National Assembly,
Cape Town, 29 May 1998.

SATRR (1998):
South African Survey 1997-98, Johannesburg: South African Institute for Race Relations.

Statistics South Africa (1998):

Census in brief. The people of South Africa population census, Pretoria: Statistics South
Africa.

Sunday Independent, July 6, 1999.
Sunday Times, 30 January, 2000.

Verwoerd, M. (1999):
Speech during the debate on the TRC report, National Assembly, Cape Town, 1999.

White Paper On Defence And Armaments Supply, Department of Defence, Pretoria, 1977.

Secondary literature

Bernard, H. R. (1994):
Research methods in anthropology : qualitative and quantitative approaches, Thousand
Oaks, CA: Sage Publications.

Brogden, M. and C. D. Shearing (1993):
Policing for a new South Africa, London ; New York: Routledge.

Krog, A. (1998):
Country of my skull, Johannesburg: Random House.

Louw-Potgieter, J. (1988):
Afrikaner dissidents : a social psychological study of identity and dissent, Philadelphia, Pa.,
USA: Multilingual Matters Ltd.

Marks, S. and S. Trapido (1987):
The Politics of race, class, and nationalism in twentieth-century South Africa, New York:
Longman.

Malan, R. (1990):
My traitor's heart, London: Bodley Head.



Mads Vesteroaard 6. Bibliography

Rhoodie, N. J. and I. Liebenberg (1994):
Democratic nation-building in South Africa, Pretoria: HSRC.

Torfing, J. (1999):

New theories of discourse: Laclau, Mouffe, and Zizek, Oxford, UK ; Malden, Mass.:
Blackwell Publishers.

151





